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About:*Sri Visnucitta

Sri Visnucitta (Engalalvan) was a direct disciple of Sri
Ramanuja. He is also reverentially referred to as a ""Sribhasya
Simhasanadhipati". His commentary on the Puranaratna (Sri
Visnupurana) is a Vyakhyana-ratna itself. There are several
references in it to the Sribhasya. The value of this commentary
is therefore quite evident. So far no attempts have been made
by scholars fof study this in detail. The present publication of
Dr. Ranganayaki, Iam sure, will delight Sri Engalalvan, a great
preceptor who walked in the foot-steps of the King of Ascetics,
$ri Ramanuja, and who also was held in high esteem by his
illustrious student, Sri Vatsya Varada(or Nadadur Ammal).
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AN APPRECIATION - I

My dear spiritual friends, more especially those of Sri
Vaishnavism, I am extremely happy to write a few lines on “Sn
Vishnuchitteeya of Sri Vishnu Chitta — A Study” of Smt. S.T.
Ranganayaki, who was a Research Scholar of Department of
Vaishnavism, University of Madras. She did her Research un-
der the supervision of Dr. M. Narasimhacharya, Professor and
Head of Vaishnavism Department of University of Madras. At
the outset itsell, I should say that it is simply a wonderful project,
subject wise First and Foremost one and un dealt previously by
any other scholar. For preparing her Thesis for Ph.D. degree,

under effective supervision of Dr. Narasimhacharya, she came
here to our Vanamamalai.

There was dire necessity for her to get the book Sri
Vishnupurana with the commentary of Sri Vishnucitta, who is
very famous by the name in Tamil Engal Azhvan. 1 affection-
ately allowed her to search for the book in the cupboard of our
Saraswati-shala, the library. She could find out the book Sri
Vishnu Purana with the commentaries of Vishnuchitteeya and
Sridhareeya, within ten minutes! Both of us were very much
surprised and she took it as an auspicious augury to select this
subject, as she very much wished. Really it indicated that Smt.
Ranganayaki will certainly select this subject for her Ph.D. the-
sis and accomplish this rare research work most successfully,
by the graceof Divya Dampati/ Divya Mithuna. This built up
great confidence and interest to do the research and submit her
Thesis.

She has done the job so effectively and beautifully and has
hecome Doctor of Philosophy very creditably. The Vishnu
Purana of Sage Parasara, the fatherof Vedavyasa Mabharshi,
comes under the category of Satvika Puranas. This is consid-



ered as Adi Purana among eighteen Puranas. The Vishnu Purana
is called as ‘Purana Ratna’ as it is hailed thus by Sri
Yamunacharya, the Alavandar in his Stotraraina.

‘Prffia gueteT @@ A givETo oo’
is Alavandar’s Slokamsa.

Veda Vyasa, the author sage of Brahma Sutra also receives
special credit, as the son of great sage Parasara.

“zomEn . afAEATATG!, WY GEHEEHEE | TURTESt  ay

geara . ate e

Yamunacharya’s great gratefulness towards the Sage
Parasara, the author of Sri Vishnu Purana and its revelation
through arIf3ggT in his AT could give us WTEAGHET,
our Emberumanar, as g¥=yademd and gy=vademd and
through him Sri Parasarabhatta, an unparalleled sgreme to our
Acharya Parampara. Similarly Sri Vishnu Chitta, the commen-
tator of Sri Vishnu Purana was receipient of sfhyrsuesTt

WagTsreTd - oftgel aug and received the pet name
from him directly Engalazhvan, by which only all Sri Vaishnava

People identify him.

My dear spiritual friends, Smt. Ranganayaki having chosen
the rare subject for her research thesis has written her Thesis in
such a nice manner, which is really praise-worthy. She has very
appropriately taken quotation:from very great works of our
Mahacharyas — Sri Bhasya, Siddhitraya, Agamapramanya, vari-
ous Stotras etc. The arrangements of subject points, their grada-

tion, expression of all important points in fluent and simple lan-
guage are very hail-able. The first chapter ‘Introduction’ con-

tains  quint-essence of our fafwerda fagr=a, Hfrerger.
yTag TR | This becomes great motivation to go further

to go through fully her worthy Thesis with rapt attention and



interest. Here lies the success of her Thesis - *“Vishnuchiteeya
of Vishnuchitta - A Study”.

Dear Atmabandhus, Now she wishes to publish her Thesis,
as a book, which I personally consider very much necessary.
This publication will certainly prove itself very useful and thought -
provoking factor to all the people of our Sri Vaishnava
Sampradhaya and all our scholars too. I whole-heartedly wish
the publication a grand success and Smt. Ranganayaki a long,
healthy and prosperous like.

Auspicious day of ‘Theertha
Uttsava' of Sri Manavala

Mamunigal %
Sri Vanamamalai Mutt ~

Sri Kaliyan Vanamamalai Ramanuja Jeeyar Swamin.



An Appreciation - II

It nges me immense pleasure to go through this valuable
treatise %on Sri Visnu purana and Sri Visnucittiya” of Dr S.T.
Ranganayaki and make a note of Appreciation of the same. To
cite a few important places of interest .

The entire comos with the various orders of being from a
blade of grass to the creator Brahma is but a drop in the ocean of

the limitless glory of Visnu. The whole universe is but a frag-
ment of Iis infinite Being.

He, along with Laksmi, as Srimannarayana is the goal, Upeya,
for mumksus; and eternal service to the Divine Couple in

Paramapada, is the highest aspiration (paramapurusartha) of the
finite self.

.

In no other religious philosophy does $ri occupy such an
important and supreme position, either equally with or second
only to Narayana as in Ramanuja’s. There are two different sets
of views about the Svartipa and status of Laksmi: Whethcr She
is anu or Vibhu, whether she can carry out the jagadvyapara,
whether she can grant moksa, whether she is by nature subser-
vient to Visnu and the like. These points are being debated even
today. But what matters is that She is therc for us, at all times.

Describing the last stage of Khandikya’s, lifc, the sage de-
scribes how he went to the forest with his thoughts fixed on
Govinda. There, with one pointed concentration on Him, and
practising yama, niyama etc., he attained laya in Visnu, the pure

Brahman. Visnucitta here describes atyantika laya
(V.C.V1.7.104), and gives a detailed account. T

Laya stands for ultimate destruction of name, form and ac-
tivities. This has been mentioned so in passages like “Even as



rivers merge in the ocean, losing their name and form”; “Shak-
ing off sin as a horse would shake off the hairs™; “‘the knot of the
heart is loosened™; “taintless, he attains utmost similarit)’ fwilh
the Lord) etc. Laya is not identity in essence, as is demonstrated
in the nitya, naimittika and prakrta layas. If that is so, the Lord
will have defects like partiality and cruelty. The jivas also will
have the defects called “acquiring results of actions which they

have not performed”, and “destruction of the results of works
already done”. Absence of association with a body again is the
special feature of Atyantika laya™; .

An attempt has thus been made to present the concepts Tattva,
Hita and Purusartha in this chapter, drawing material from the
commentary of Visnucitta. It has also been noticed that some of
the ideas are adumbrated in the S1i Bhasya of Ramanuja.

Thus I deem it a great privilege to conclude that it would be
of unblemished value to cherish this volume of $ri Engalalvan
in the present form. I would like to compliment the author for
achieving many laurels in the field of Vaishnavism.

Dr. V.K.S.N. RAGHAVAN

Professor & Head
Department of Vaishnavism

University of Madras
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Foreword
I have immense delight in writing this foreword to the book,
*$r1 Visnucittiya of Sri Visnucitta" written by Dr. S.T.
Ranganayaki for which she was awarded the Degree of Doctor

of Philosophy in Vaishnavism, by thc Universityof Madras, in
2000.

'Visnucittiya' is the name of the commentary on the
Visnupurana, written by Engalalvan known in Sanskrit as
Visnucitta. He should not be confused with Periyalvar, who was
also known as Visnucitta. The Visnupurana occupies a special
place in the Srivaisnava literary tradition, composed by Sage
Parasara (Vyasa's father), it brings out the basic concepts of the
Srivaisnava school of thought, in unmistakable terms. It has ex-
plained the concept of Tattvatraya (ie., Cit, Acit and I§vara), the
inherent nature of these three constituents, the nature of enjoy-
ment (i.e., experience of the Karma by the sentient beings), the
nature of liberation, the means there of and the like. No other
purdna has dealt with the topics in such an emphatic and au-
thoritative way. For this reason, it has been reverentially re-
ferred to by Yamuna as Puranaratna. The commentator
Engalalvan was a direct disciple of $ri Ramanuja. He was the
preceptor of Nadadiir Ammal (also known as Vitsya
Varadacarya). His commentary as is shown in several places in

the present publication, reveals thc profound influence of Sn
Ramanu ja's Srlbhﬁ‘;ya onit. ‘,, 0

I am glad that this commentary on the Puranaratna is taken
up for a detailed study by my Sisyaratna, Smt. S.T. Ranganayaki.
She has done a commendable job, sctting a trend for the succes-
sive line of scholars to follow and emulate.

Dr. Ranganayaki has a superb command of English. Hcr
knowledge of Sanskrit language and acquaintance with the Sri -



vaisnava tradition are of a very high order. These qualifications
have made her the right person to handle the present work with
arare gift of skill and devotion.

It has been, the trend of late, among scholars to take up top-
ics for research without proper background. What I mean by

background is "traditional knowledge." Scholarship sans tradi-
tion is a ship drifting with no direction. Generations of scholars
following such works will surely miss their goal. In giving Dr.
Ranganayaki, the 'Visnucittiya' for study, I thought I was doing
the right thing. And I am proved right. She has the required
knowledge of the text and backing of a strong tradition. 1 am
happy that the outcome is a paragon of perfection.

The study has come out in bold colours. Several details about
the commentator have been presented by Dr. Ranganayaki, with
accuracy and perfection. Otherwise these would have remained
a closed book for many. In the Srivaisnava circles, there are
several authors and teachers before and after Ramanuja who are
not so popularly known. $r Visnucitta (Engalalvan) is one such
writer. The present author, Dr. Ranganayaki deserves our com-
pliments and congratulations for the splendid work she has done
by bringing to light, the Visnucittiya. Itis now open to the gen-
erations of researchers to probe this work and derive benefits
for further studies and researches.

I wish Dr. Ranganayaki good health and many more
years of fruitful service for the cause of Srivaisnava tradition.

Dr. M. Narasimhachary



PREFACE

An attempt has been made in the follwing pages, to present a
study of the “Vispucittiya™- a commentary in Sanskrit on the
“$ri Visnu Purana” of Sage Parafara, by $m \ Vlsnucma adirect
disciple of the great Acarya, $ri Ramanuja. The aim of the
endeavour has been to highlight the way the author has suc-
ceeded in establishing the cardinal tenets of Visistadvaitic
Srivaisnavism, as expounded by Sri Ramanuja himself, and his
predecessors. After dealing with topics like the Life and Works
of Sri Visnucitta (Engalalvan) a brief account of sage Para$ara
and a summary of the six Arm$as of the Visnupurana, etc., this
study is concemed mainly with the exposition of such pivotal
topics as the Tattvatraya; the establishment of the Paratattva as
Narayana; His being the repository of all auspicious attributes;
His being the personal, loving, caring Godhead along with His
Consort $1i, for His devotees; the means of liberation viz., Bhakti
and Prapatti; the concept of Vaikuntha or Paramapada, where
the Divine Couple is attended and served by liberated and ever-
liberated souls and the untenability of several concepts of other
schools of thought, mainly Advaita. These topics have been ar-
ranged in the form of five chapters in this Thesis.

The Visnu Purana has been and is still held in high esteem
by Acaryas of all schools of thought and especially so by those
of Visistadvaita, asis evident by their profuse use of the sage's
sayings (o buttress their interpretations. It has been equated
wiE1 the Veda itself. Hence, the Visnucittiya assumes great
importance in this tradition.

So far, no attempt has been made by scholars to study the
Visnucittiya from the traditional point of view. And hence this
has been a long-felt desideratum. |

e



When my revered Professor and Guide proposed this topic
for study for my doctoral thesis, I was elated and at the same
time rather doubtful about my own capabilities in this direction.
While I was still debatiiig whether I would be wise in attempt-
ing such an arduous task, I had the great.good fortune to be in
Nanguneri and hiive &udiefice with His Holiness Srimad
Paramahamsa Vanamiimslai Kaliyan Ramanuja Jiyar Svamin.

The present Head of the §fi Vanamamalai Math - of which
[ am a disciple, when told that T was considering this topic for
athesis, His Holiness threw open his library and graciously lent
me a rare copy of a 1910 edition of the Purana with both the
commentaries of $ri Visnucitta and S$ri Sridharasvamin, with
His blessings, saying “There, your topic has been decided for
you. Go ahead and do it.” With such “‘anugrahabhasana” from
my Acarya, I was encouraged to attempt the task. I am deeply
grateful to His Holiness for His encouragement and blessings.

Now it is my pleasant privilege to record my heart-felt
gratitude and thanks to all the people who have helped me in

this project I have taken up. First, I would like to thank the
authorities of the University of Madras, for allowing me to enrol

as a student of the Department of Vaispavism, as a full-time
research scholar.

I find no adequate words to express my sense of dcep
reverence and gratitude to my professor and guide,
Dr.M .Narasimhachary, for accepting me as his student for re-
search and setting me on this challenging task. It was his confi-
dence in me that spurred me to greater effort than I thought 1
was capable of. T have had the honour of being his student for
eight years now from Certificate, Diploma, through M.A., and
now as a Ph.D. research Scholar in his Department, and Tam



deeply gratetul to God for leading me to such a wonderful guru
at this stage of my life. I am glad he did not spoon feed me; he
made me think for myself and correct my mistakes. I have learnt
the true meaning of the word “guide” in these last four years of
study with him. If I have achieved anything worth-while by
this thesis, it is entirely due to his masterly guidance. I have
great pleasure in recording my humble heart-felt thanks to him.

My warm thanks to Dr.V.K.S.N.Raghavan and Dr.M.A.
Venkatakrishnan of the Department of Vaishnavism for the in-
terest they evinced in my progress, their ready help in getting
me reference books and for all the help they have given me in
various ways.

I wish to place on record my gratitude to the present day
leamned acaryas of this tradition, whose talks and writings have
helped me greatly in comprehending the subject.

It is with affection and gratitude that I acknowledge my in-
debtedness to my family, for their unfailing confidence in me,
and the support they extended to me in their various ways
throughout this period. I thank my children, especially, not only

for their positive support, but even more for refraining from try-
ing to dissuade me from this arduous task I had set myself.

I thank my friends and well-wishers, in the Department and
outside, for their encouragement and support.

My sincere thanks to Dr.M.A.Venkatakrishnan and
Dr.Bhooma Venkatakrishnan for their great help in getting the
matter computer-typed and ready for submission.

It goes without saying that none of this would be possible
without the Sankalpa and Anugraha of the Divine Couple
Srimannarayana, and I acknowledge this in all humility; Srimate



Narayanaya na mah; and offer this effort as a flower at their
Lotus Feet.

S.T.Ranganayaki

PS:. Iwould further like to thank, in this publication of thesis
as a book, his Holiness the Sri Kaliyan Vanamamalai Ramanuja
Jeeyar Swami, for his appreciation, the high praise and
encouranging words as expressed by him.

I would also like to thank Dr. M.Narasimhachary, for his
foreword in the same vein as his Holiness. Also’thank Dr.
V.K.S.N. Raghavan for his appreciation and encouragement.

I thank Sri. R. Mukundan for his great help in preparing the
DTP in record time.

Ithank Sai Shiram Printers for gettingthe book ready in record
time inspite of pressure of work.



Chapter - I

OM
Srimate Riméanujaya Namah
Srimate Visnu Cittiya Namah

INTRODUCTION

Om!

This Vedic sound, 'The Hindu Sound' as one Western writer
calls it, reverberated to the heavens from the towering moun-
nins, from the forests and river valleys, and the hearts of devo-

wees ever since the Vedas were seen and heard by the ancient
Rsis, the Seers of this land.

" Jambudvipe Bharatavarse Bharatakhande Merordaksine

parsve..."

[n the karmabhami known as Bharatavarsa or India, the prac-
uce of Visnu worship is as ancient as the Vedas. The devotees

of Visnu are known as Vaisnavas, Sattvatas, Bhagavatas or

Ekantins and the system as Bhagavata or Sattvata. It is a system
based on the Vedic teachings, and is more a way of life and

sode of conduct around a central focus of worship-ot aloving
and personal god. The ultimate aim of human endeavour is to

reach Him, and be free from the cycle of births and deaths. This

system was also broadly designated as Sanatana Dharma.
There are various schools of Vaisnavisfn; mainly those of

Nimbirka, Vallabha, Caitanya, Rimananda and Svimi Niriyana

popular in the North of India, and Rimanuja and Madhva in the
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South. These schools vary in details of doctrine and practice,
but lhe main objﬁve d' ﬂkﬁewmﬂﬁp of V"tsnu or Nardyana

Moksa or MukuI' rele: I‘Ifé cycle of births and

dea'thsl-, % " _ =

Srivaisnavism is the term used for the Sampradaya ((radi-
tion) of the school ¢ uja. It is also known as Sri
Sampradiya, bccause of the g iportance given to Sri or

Laksmi who is the consort of Visnu. The object of worship,

here, is never Narayana or Visnu alone, but, always the Divine
Couple (Divya Mithuna) - Sﬁmannﬁrayana. No other tradition
accords such a degree of importance to the role of Laksmi. She
is the consort of the Supreme Being and Mother of all created
beings. In this dual capacity, She acts as a mediator between
the just and strict father and the errant individual soul. For this
mediation, She is known as “Purusakara”,

—
The way to the jiva's salvation lies in loving meditation or

Bhakti towards the Supreme God-head. Or, it could be whole-
};::arted surrender at His feet (Pr‘_:ag_gg;i)‘ Religion is a way of
approach to God. This, in order to avoid becoming an emo-
tional and evanescent outburst of feeling, or an exercise in intel-
lectual acrobatics has to be founded on a strong philosophical
basis. Only then can it survive criticism and hold its own among
other schools of thought.

Vidistadvaita is the philosophy, the foundation, the bed-rock

on which the Bhakii tradition of Srivaisnavism is founded. It is
based on the Prasthana Traya, which is the testing stone on which

any religious philosophy has to prove its worth.



WHAT IS VISISTADVAITA?

The term ViSistadvaita, roughly translated, means “The Non-
Dualism (Monism) of the Qualified One”. " ViSistasya advaitam
- Viistadvaitam". Sri Yamuna in his Samvit Siddhi says:

vt TRt EERRAPT: |
FET: RS e A qq, Wt )
“ekameva advitiyarh tadbrahmetyupanisadvacah|

brahmanah anyasya sadbhavarh nanu tat pratisedhatil|”!

The term "advitiya" cannot be interpreted as negating the
existence of things other than Brahman.?

The Advaitins explain thc passage '"ekameva advitiyam

brahma" as speaking of the unreality of everything other than
the Brahman®.

S$ri Yamuna continues:
aTfgd J@fa gatdt sTogeud |
fgerammo=TeTY HTlﬁgfiﬂ wfasafer i
oUT S FUSTElaasE g e )
gfa agen afa Farmowt a=: )
T g dg0 agg@oAle Feaa
"tenadvitiyarh brahmeti §ruterartho ayamucyate|
dvitiyagananayogyo nasidasti bhavisyati ||
yatha colanrpah samragadvitiyo'dya bhiitale |
iti tattulya nrpati-nivaranapararh vacah |
na tu tadbhrtya - tatputrakalatradi-nisedhakar||"4
The meaning of the Vedic phrase is that there is nothing equal
or superior o the Brahman, never was, nor shall be. Nothing

else can ever be counted in the same category. When it is said
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that the Cola king is the Emperar; without a second in this
world, today. it is meant that there is no king equal to him. It
does not negate the existence of his servants, sons, wife and
others.

The word "ekarh" has the meanings : One, the only (Sin-
gular), true and excellent.

Thus $ri Yamuna establishes the unparalleled sovereignty of
the Supreme Brahman, that It has no equal or Superior. And this
Advitiya tattva is qualificd by cverything other than Himself,
sentient and non-senticnt, as His Body. Thus, Visistasya
advaitam- Vifigtadvaitam.

S$ri Ramanuja himself is believed to have used the word
"Visistadravyaikyarm". The term ViSistadvaita was used by his
tfollowers.*

Visistadvaita is neither pure abstract philosophy nor mere
emotional religion. It is a vital, pivotal force in the lives of its
followers, a philosophic religion or a religious philosophy. It
appeals to both reason and faith, to the intcllect and to the heart.
[tis onc of the most joyous systemmh a caring and personal
dual God-head, Srimannarayana, as the ultimate goal of an as-
piring soul. with the promise of eternal bliss and kainkarya (Ser-
vice) to them.

The chief doctrines of this system can be classified un-
der the heads. "Tattva", "Hita" and "Purusartha" (and the ob-
stacles - " Virodhi"). A bricl discussion ol these should provide

a back-ground for the study proposed in the following chapters.
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TATTVA

Vi§istadvaita accepts three Tattvas or Realities - the
Tattvatraya. They are Cit, Acit and I$vara. Citis sentient, Acit
is insentient and I§vara is the Ruler of both. All the three are
gue. and Cit and Acit are not caused by Maya or Avidya.
Sankara accepts only Brahman as the One True Reality -
*Brahma Satyarh Jagan Mithya".

Cit is the collective term used for the countless individual
souls or jivitmans, which are sentient. Jivas are numerous;
there are as many jivas as there are bodies and they are different

m each body, but because of the similarity of their nature, they
are referred to collectively as Jiva.

[$vara is also sentient, but He is the Supreme Being and is by
Himself a special indcpendent category.

The jiva or finite self is described by Sri Yamuna as one who
is distinct from the physical body. the senses, the mind, the prana
or vital breath and intellect. It is self-luminous, eternal, vyapi
(pervasive). numerous and different in each body. It is, by its
very nature, blissful |

gef=a o uontghTs=irsT= wno
et sy afadesTreT ﬁ'ﬁr wdq: g’ﬁ-", "
" Dehendriya manah pranadhibyo'nyo'nanya sadhanahj
Nityo vyapi pratiksetramatmai bhinnah svatah sukhi ||
The term vyipi is explained as the jiva's ability to perceive
pain and pleasure throughout the body it is inhabiting through

his knowledge, even though by nature He is anu or atomic in
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size. This jhanais an integral and inseparable attribute of jiva
(aprthaksiddhavisesana), and is termed the " dharmabhutajiana”.
$ri Yamuna in " Atmasiddhi” quotes the Visnupurana.” The
Self continues to have knowledge even in the state of Moksa.
This refutes the Advaitic view that there is nothing real other
than the One Supreme Brahman, which is pure consciousness
and that It is without qualities - NirviSesa. The world and the
finite sclves are an illusion brought about by Avidya or Maya
(which is superimposed on the Brahman). Once that Avidya is

removed, what appears as the finite individual self is realised as

the Brahman Itself.

The atma (jiva) is housed in a body which is determined by
its previous karma. This body is sustained by the jiva which
activates it (kartrtva) and enjoys it for its own pleasurc
(bhoktrtva). Itis identical with the cntity realised as Aharh (I). It
is a sense of self-awareness which is present in deep sleep, and
even in the realised state of Moksa.®

He is Satya, truly existent, and Nitya, eternal, and has neither
birth nor dcath. These terms refer only to his association with a
particular body, and the cessation of it. He is indestructible
"Nainarh chindanti §astrani".? He is without parts and is not
subject to Vikara or modification. The only change is in thc
contraction or expansion of his knowledge, jiiana, becausc of
association with a material body.

Jivatma is not cognizable by thc senses. He is anu in size
and occupies the region of the heart. He is, by nature, com-

plctcly and eternally subservient, §esa, to the Lord, I§vara, who,
is the Master or Sesin. He is Sarira to the Lord. who is his ind-
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welling Atma and Controller (Qaﬁri) just as he is $Sariri to his
own body.

"“The finite self is an inseparable attribute of the Infi-
nite as its aprthaksiddhaviéesana or prakara™'.

Jivas are of three kinds: the Baddhas, those bound by Karma
mthe eternal cycle of Samsara. These are from a blade of grass
to Brahma - in the four categories of bodies viz., deva, manusya,
tryak and sthavara, and inhabit all the fourteen worlds. The
Muktas are those who have been in Sarhsara, and by good com-
pany and God's grace, attained Him. The Nityamuktas or the
Natyasiris are those who are never tainted by karman, who never
have to undergo birth and death because of karman. These are
souls like Ananta, Garuda, Visvaksena and others, who re-
Joice for all time in service to the Divine Couple.

Jivais distinct from both Acitand I$vara. Acit is Prakrti or
pamordial matter out of which the Universe is made. It is insen-
gent. It forms the Bhogya, the Bhogopakarana and the
Bhogasthina for the jivas, and for I§vara in His earthly manifes-
wations. Bhogya is the material for enjoyment, Bhogopakarana,
the senses of perception and action in the body; Bhogasthana is
Lilavibhati, all the fourteen worlds of the Cosmos, upto

Brahmaloka, and the bodies of jivas.

Prakrti is Satya (True), Nitya (etemal) like the other two
atvas. But it is subject to modification (vikaraspada) and the
locus of different states (avasthasraya).

The various bodies from Dévas to Sthavaras, Brahma to
pipiliki (ant) are cach indwelt by an individual soul, each dis-
tinct from the others. These embodied souls are further per-
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vaded by the Supreme Atman as the inner dweller and control-
ler - antaryamin.

In laya. a state of quiescence, both Prakrti and Purusa (jiva)
are absorbed in and lie dormant in the Brahman, in a subtle
state - siksmavastha. Everything is one conglomerate mass in
this state, without any distinction between individuals, or even
between Prakrti and Purusa. This is also referred to as Avyakta-

Unmanifest.

When the time is ripe [or creation, the Brahman bestirs Him-
self and forms the resolve to create: 'tadaiksata bahu syam,
prajayéya".!! By His Sankalpa or will, He causes a disturbance
in the equilibrium of the three gunas, Sattva, Rajas and Tamas.
And so the process of creation is initiated. This disturbance of
the gunas is a pre-requisite for srsti, as there can be no transfor-
mation as long as they are in equilibrium.

In Sri Raimanuja‘s Siddhanta, it is accepted that Prakrti un-
dergoes modification leading to the production of twenty four
evolutes, as explained in the Sankhya system. The cause for
the evolution, however, is different. For the Sankhyas,the prox-
imity of Purusa brings on the necessary changes in Prakrti, while
according to Viistadvaita the Sankalpa of the Lord alone brings
about the necessary reaction.

The evolutes, the Paficabhiitas are then compounded by the

process called Trivrtkaranarh, later expanded to Paricikaranam.
This is essential for both Samasti and Vyasti Srstis. The latter is
the creation of individual entities with names and forms. The
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uncompounded pure clements are incapable of evolving further
m this state.

The universe, whatever is perceived by the senses, whatever
1s experienced, is all rcal. So also the finite selves. The worlds
and the dtmas inhabiting them are no illusion, no product of
Maiyid or Avidyi as is claimed by the Advaitins. The Samvit
Siddhi of Yamuna says, "yathartharh sarvavijianarh iti
vedavidam matarh", “gard wdfaa= gfa amT ufwan:
®yathirtham sarvavijianam iti Yamuna bhasitam"
(Cf.Vedantakarikavali, pratyaksa nirGpanam v.24; p.13)
=Sarvar vijiianajatarh yathartharn" (Sr.Bh. 1.1.1.1)

And there is a very real and permanent relationship between
them and I§vara.

$ri Yamuna, in the opening verse of his I§vara Siddhi, de-
clares that the Supreme Being is the Prime Controller of the
Universe :

ax Fofagew aw fae gada

W § F ATOOT ST T FET ;|

wad WO gENT ST WRe atfgdra

“tatra kasyacidekasya va$e vi§varh pravartate|”

“eko ha vai narayana asit, na brahma ne$anah||""

“sadeva somya idamagra asit, ekameva advitiyam|""

This Supreme Being, Pararh Brahman, who is Eka and Sat,
is conclusively identified by Piirvacaryas as Nariayana or Visnu
on the authority of Srutis.

He is Visnu because of His pervasive character (from the

root visl-vyaptau). He is Vibhu.
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o fpfaq i gwa gaastr &y
Faifw aced sorx Troaer fga:

*“yacca kiiicit jagatyasmin ’
antarbahi$ca tatsarvarh vyipya nirﬁya.gah sthitah]|”

He is Brahman (“brhattvat brhmanatvit ca”). Brhattva is great-
ness; (with the thing denoted by it). Bshmanatva is causing oth-
ers to grow, or become great . And because there is nothing or
no one equal to or Superior to Him, He is Pararh Brahman.

This Supreme Ruler, ISvara in Viigtadvaita is Saguna, as
different from the Advaitic Nirguna Brahman. He is full of aus-
picious qualities and devoid of and hostile to all that is evil. He
is Bhagavan, possessor of the Sadgunas, the six qualities of ji
ana, $akti, bala, ai§varya, virya and tejas. His intrinsic nature is
onc of jhanaand ananda; knowledge (Sarvajfiah Sarvavit) and
bliss. That is, He is the possessor of (the d$raya for), these quali-
ties and not the qualities themselves. He is ananta, unlimited by
desa, kala or vastu (space, time or obje;ct). He is avaptasamasta-
kama, satyasankalpa, apahatapapma,etc.

He has an indescribably beautiful divine form, (divyamangala
vigraha) of Suddha Sattva. He is the Lord and consort of Sri
(Laksmi) - (Sriyahpati) and inseparable from her(" Visnoh
Sriranapayini”, V.P.1.8 .17) in whichever form He is.

He is the jagatkarana, the cause of the world, both Upadana
or material cause, and Nimitta, the efficient cause. As
suksmacidacid-viista, qualified by avyaktaprakrti and
unmanifest atmas, he is the material cause. He also forms the

efficient cause, by His sankalpa to create - (“tadaiksata bahu
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syam. prajayeya”).' This doctrine is special to ViSisiadvaita,
that He is both Upadina and Nimitta kiranas.'”® Kala (time),
which is also an aspect of His, is to some extent, the Sahakari-
kérana (auxiliary cause). He is Kirapa, as siksmacidacidvi$ista
(subtle) and Kairya, as sthitlacidacidviSista - (gross).

Even though He shares most of the insignia of His sover-
eignty with his consort Laksmi, certain powers are His preroga-
dves, exclusively. These are the cosmic functions like creation,
sustenance and dissolution (jagadvyapara), and the granting of
final emancipation (moksapradatva).

He is the Saranya, Refuge of all creatures. Cf. Vibhisana's
words in Val.R.Yuddha Kanda - “Sarvaloka Saranyaya” (17-
15).

He is Saranagatavatsala, full of love towards those who have
sought Him as refuge.The fruit of the four human aspirations
dharma, artha, kima and moksa, of the four classes of aspirants
arta, jijidsu, artharthi and jiiani are all bestowed by Him. He is
Satya, Nitya and Antaryamin to all the jivas residing in all the
badies in all the worlds of the Universe. He is qualified by ev-
erything other than Himself as His Body (Saririn) and Ruler and

Master of all this (Sarve$vara ) and Sarva$esin. This Lordship is
unexcelled and natural to Him. ¢

He is Nirvikara, not subject to modification. He is not af-
fected by the imperfections of Cit and Acit, even though He
resides in them. He supports. controls and rules this body of

His.
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His abode in Nitya Vibhiiti of Suddha Sattva is known as
Paramapada or Sri Vaikuntha.!” Here He resides with $ri, Bhiimi
and Nila Devis, His consorts, along with Ananta, Garuda.
Visvaksena and other Nityas and Muktas.'®

The entirc cosmos with the various orders of beings from a
blade of grass to the creator Brahmd'is but a drop in the ocean of
the limitless glory of Visnu.Théwhole universe is but a frag-
ment of His infinite Being.

His identifying characterestics (Svariipaniriipaka dharmas)
are His being the Lord of Laksmi €$ﬁyal_1pa[itvam). cosmic
activities (jagadvyapara) and being the sole granter of Moksa-
(Moksa pradatva).

He is the subject of all Vedic literature, and of all Vedic
Searching (Védattin vilupporul)'®. He is the object of all wor-
ship and human aspirations for any desired goal.It is impossible
to know Him. He who thinks he knows Him, does not know

Him. He who knows he cannot know Him, knows Him.

He cannot be cognised by the senses. So, insofar as I§vara is
concerned, pratyaksa cannot be a pramana. Qur pirvacaryas do
not accept Inference as pramana in proving the existence of thc
Supreme Being. Therefore, of the three pramanas accepted in
Visistadvaita only Sabda, i.e., Vedic ( and other allied) texts
form our authority.

He, along with Laksmi, as Sﬁmannﬁrﬁymm is the goal, upeya.
for mumuksus; and eternal service (o the Divine Couple in
Paramapada, is the highcst aspiration (paramapurusartha) of the

finite self.
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He is Himself the Upaya or means . Any performance of
Bhakii or Prapatti can only serve to elicit His grace and make

Haum bestow Moksa. The performances and observances by
temselves, cannot achieve the objective. His grace is the only
means of liberation.

He exists in five forms 1) Para, as Paravasudeva in
Paramapada 2)Vyiha, as His emanations in the Milky Ocean:
Viasudeva, Sankarsana, Pradyumna and Aniruddha, each with
specific qualities in greater proportion in accordance with their
cosmic functions 3) Antaryamin, in the heart of the jivas, 4)
Vibhava, as avataras like Rima and Krsna and finally 5) Arc3,
as the Martis installed according to Agamic requirements, in

temples. His qualities of Saulabhya, SauSilya and Vatsalya are
said to increasc progressively from Para to Arca.

He is present in the Arca form® to His aspiring devotees,
even today, and this is His most accesible form to mortals. As
Pillai Lokacarya says -

l__;,e.sg,(:fgmm CumrGev eygg,rru_lrruﬂgmm <3}, GUIT God
gmm GumGey urgeaud, urTisa_a GurlBa
suypamid, Qupisarn CuTGev et Ieukiser, 9FHBev
Capmudlu whHsser CGuTGa YTFEN cuYIYLD.
“bhugatajalarh pole antaryamitvarh, avarana jalarh pole
paratvam, parkkadal pole vyitharh, perukkiru pole
vibhavangal, adile tengiya madukkal pole arcavatararn.”
[Antaryami is like underground water; Para is like the envel-
oping cosmic waters; Vyuha is like the Milky Ocean. Vibhava

is like flash floods. and Arcavatira is like the pools left by the
flash 1loods |.
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In Arcivatira, the Lord is asritaparidhinah, arcakaparadhinah,
and Sarvasahisnuh, dependent on His devotees and priests, and

bearing all that is done to Him by them. He is most easily avail-
able to us in this state for doing prapatti.

THE RELATONSHIP BETWEEN THE THREE
TATTVAS

The Sariratmabhava or the Sarira-$ariribhava, described
above is the Cardinal tenet of ViSisfadvaita, the pradhana
pratitantra. Tantra has one of its meanings as principal doctrine.
Pratitantra is &eﬁved as "Pratiniyatam tantrarh pratitantram" .
This means a doctrine which is exclusive to this school of thought
and not found elsewhere. With this as Pradhina, it becomes
the chief among such doctrines. Applying $ri Ramanuja's defi-
nition of $arira, all Srutis can be explained by this concept.?!
" Any substance which a sentient soul is capable of completely
supporting, controlling for its own purpose and which stands to
the soul in an entirely subordinate relation, is the body of that
soul"2 ‘This definition of arira. nlﬁswery other definition
of other schools incomplete. and difficult to apply in certain
situations.®

$ri Yanshe in his Atmasiddhi se6sisto have dealt with the
relationshij# Besween the Supreme Béing and the world of Cit
and Acit. This portion of the text is now lost. But the
Brhadaranyaka passages of the Antaryami brahmana quoted by
him towards the end of this work, clearly show the trend of his

thought and the origin of the concept of the Sariratmabhava.

Forinstance,
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o: gfteat fag= - e gty mﬂ’(’-‘f

“yah prthivyam tisthan --- yasya prthivi arirarh”

qumng: wit

“yasydpah Sarirath”

T i

“yasyatmai $arirarh” and so on.*

$ri Ramanuja quotes from the Visnu Purina, various stan-

zas in support of his argument.

AT, @ vt

“Jagat sarvarh $arirarh te”

gz dwmE: P, Jdr et ageaw

“Yadambu vaisnavah kiyah, tato vipra Vasundhara"

(V.P.I1 12-37)

“Tat sarvarh vai harestanuh” (V.P.1.22.38)
ar watfor agay:
“Tani sarvani tadvapuh”(V.P.1.12.86),etc.

The entire universe of sentient and insentient entities is only
amode (Itthambhava) or Prakara of the Supreme. This relation
1s called the Prakara-Prakaribhava, which in later terminology
became “$arira $ariri bhiiva® ; See also Samvitsiddhi - “Pado'sya
vi§va bhutani... ityadikassamasti$ca taditthambhavataparah.”
This is also referred to as “tidatmyam” as different from
“tadaikyam” (essential identity) of the Advaitins. The
Chindogya makes this clear “aitaddtmyamidam sarvam ...
tattvamasi évetaketo” (VI. 8. 6). Sri Ramanuja echoes this in his
Vedartha Sangraha: “eka vijiianena sarva vijfiana pratijia

sarvasya taddtmakatvenaiva satyatve siddhayati.”
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The grammatical rule of Saman#dhikaranya is made use of
by Sri Ramanuja in the exposition ofghe §arira-Sariri-bhiva or
relation of the body and the soul. Samanaidhikaranya conveys
the idea of one thing being qualified by several attributes.?

The body is the Prakara (mode) of the embodied self and a
word connoting a mode has its ulaimate import in the self of
which it is a mode and therefore connotes the self. Words con-
noting the physical bodies of jivas also connote the jivas to which
the bodies belong. Likewise, words connoting Prakrti and Purusa
also connote Paramaiman for whom they are the Prakaras.

Pillai Lokacdrya describes nine kinds of relationships between
jiva and I§vara in his “Nava vidha sambandha”, one of the
*Astidasa Rahasyas”. Briefly stated, they are:

e = vt At Joy wmata

WIATIT WHTeHT o WTedT o SaEaied: I

“Pita ca raksaka$$esi bharta jneyd Ramapatih|

Svamyadhiro mamatma ca bhokta ca adyamanaditah||”

Sambandha - Relation between the I$vara and Jiva:

Pita-Putrah - Father and Son
Raksakah - Raksyah - Protector and the Protected
Sesi-Sesah - Masterand Servant

Bharta - Bharya - Husband or Lord and wife
Jaeyah-Jiata - The entity 1o be known, and the knower
Svami-Svam -Possessor and the Possession

Adhara -Adheya - The Support and The Supported

Atma-Sarira - Soul and Body
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Bhokta -Bhogya - Enjoyer and Enjoyed

The Divine Couple is the Father and Mother of the Uni-
verse.

“Mata Devi Tvamasi Bhagavan Vasudevah piti me|” says
$ri Desika in his $ri Stuti (§1.23)

Various devotees have experienced Him in various relation-
ships. Even enemies, constantly thinking of Him in fear and
hate, have attained Him through the concentration of their
thoughts on Him.”

The Alvars enjoyed Him and despaired of Him, as Child,

Beloved, Supreme Being and Protector. Purvacaryas also praised
the Divine couple as Father and Mother, I§vara and I$van, in

their stotras.
"Lokaikesvari! Lokanathadayite!" ( Catu$$loki of Yamuna).

He is the Paratattva, the Supreme Reality.

THE ROLE OF SRI

$ri or Laksmi is the chief consort of Narayana, the Supreme
Being. She is full of loving qualities like daya. vatsalya, karunya,
saulabhya, sau§ilya etc. She cannot by Her very nature, be harsh
or punitive - “nityarh ajfitanigraha” (Yatirija Saptati of Vedanta
Desika, v.2)

In Her dual role as the beloved Consort of the Lord on one
hand, and Mother and Mistress of the World on the other, She
isin an ideal situation to play a mediatory role between the err-
ing jiva and the strict and judicial father, the Paramatma. She,
being the beloved of His heart (manahkanti), His pleasure lies
in delighting Her. Even the sport of creation, etc. is for Her
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delight. She participates by her approval and evident delight.
She plays on this and brings His qualities of compassion and
mercy to the fore, suppressing those of justice and retribution.
She thus prepares the ground for His accepting the repentant
sinner in a forgiving mood.

As Mother, on the other hand, Jaganméta that She is. she
cnfolds the errant soul in her love, cajoles and threatens him, to
give up his wrong ways. She makes him realise that his only
hope for emancipation lies in approaching Him, the Father, for
pardon.

An important aspect of this role is her inseparable associa-
tion with Narayana. “Visnoresa anapayini"®, “agalalgillén
iraiyum.”” This ensures that the jiva can approach the Lord
whenever he is impelled to the proper frame of mind, knowing
that She will be there to plead his cause.

Our piirvacaryas advocate and have practised themselves,
Prapatti, first to Laksmi and then to the Lord, so that she may
intercede on our behalf.

She plays this role of Purusakira (mediator) in the perfor-
mance of Prapatti (Updya-anusthina) but in the attainment of
the result of Prapatti, kainkarya , She is the recipient of adora-
tion and service, equally with the Lord. (“Kainkarya
pratisambandhi divya mithunam”).

She is the bestower of all good fortune.*® One glance from
her apanga, corner of her eye, (Kataksa Viksana) is enough to
shower any being with all good fortune and skills.}® The ab-
sence of that causes the opposite, a withdrawal of all good™.
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Because she is the Chief consort of I§vara, she is I¢vari, and
§eimi to everything other than her Lord, Naréyapa. Being Isvari
x Lokanﬁtha dayita, She enjoys all the powers and insignia of
s Lordship. She is inseparable from Him, whatever form He
= m- “bhaskarasya prabha yatha"(V R.Sund.21-1). She accom-
smnies Him to earth in his avataras ina form appropriate to His.
Za gERT AP F AT
faeiidgTgeat & PUCHTTEAELL N
“Devatve devadeheyarn manusyatve ca manusi |
Visnordehanuriparh vai karotyesatmanastanirhi|”

(V.P.1.9.145)

She appears and disappears with Him, just as He does
d@virbhava and tirobhava). Because of this, the Srutis do not
even mention Her separately. She is called Lakgmi because she
ts His identifying mark, laksma. The sport of creation , etc. of
e Lord, is for Her pleasure. She participates in these activities

by Her encouragement, approval and evident delight.

S.N. Dasgupta says that God enjoys Himself, in world cre-
anion, according to scriptural testimony, either for the good of

areated beings, or for His Own pleasure and playful activity.

In no other religious philosophy does Sri occupy such an
smportant and supreme position, either equally with or second
enly to Nirdyana, as in Rimanuja's. There are two different
sets of views about the Svariipa and status of Laksmi: Whether
$he is anu or Vibhu, whether she can carry out the jagadvyapara,
whether she can grant moksa, whether she is by nature subser-
vient to Visnu and the like. These points are being debated

even today. But what matters is that She is there for us, at all
ames.
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"HATETT FE FT OTT PR
IR IR TS FAEE I
“Ananyadhina kalyanarh anya mangala karanar|
Jagannidanam advandvarh dvandvarh vandimahe vayam||"**

HITA

Hita is defined as welfare, and the means to welfare. This
refers in traditional terminology, to that which causes welfare of
the atman as different from welfare of the physical body.

Priya is that which is pleasing, agreeable to the mind and thc
senses, leading to pleasures that are limited and transient (Svalpa
and asthira). So, Hita, here means that which leads the atma
towards §vara , for the attainment of his desired goal
(purusgartha).

Purusarthas are (classified) as four: Dharma, Artha, Kama
and Moksa. The first three are limited in scope and imperma-
nent. The fruits of these are confined to the fourteen worlds of
creation. The last, moksa is release from the eternal cycle of
birth and death , by the destruction of karma. Any jiva aspires

for one of these goals. and those that aspire for moksa, are known

arthiarthi and Jaani ((Bh.G.VTIII 16). The last named is the
mumuksu who loves God for His own sake and is dearest to
Him. "Sa ca mama priyah" (Bh.G.VIL. 17)%.

The means as described in the scriptures, are the same ,
whether the goal is one or the other of the four. The object of

worship. the granting authority, " phalaprada”, is also the same
in our Siddantha. Srimannaravana.
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The four means mentioned as attaining the self's purusarthas
are: Karma, jiidna, bhakti and prapatti. These may be pursued,
a-aards attaining the first three goals by propitiating other dei-
wes.”* but for those aspiring for release from Sarmsira,
Srimannarayana is the only upaya. He, in eternal association
wuth Laksmi, is also the upeya, the goal to be attained.

Karma is the perfomance of duties by an individual, which
x2 ordained by the scriptures for his status in life, in respect of
=s birth and stage of life - ' varnasrama dharma". There are
=urva (daily rituals), naimittika (for specific occasions) and Kamya
for specific gains). Yajfia, dana, tapas, tirtha etc. fall in the first
zategory and they form the chief means for earthly gains. They
will form an accessory to jiidna yoga, if performed without at-
=chment to the results. (phala tyaga or niskdma karma). This
will lead to a frame of mind receptive to jiiana, which is knowl-
edge of the true nature of his own atma and of the Paramatma.
This is a realisation of his svarQpa (inherent nature) as dasa to
I$vara, Who is the Master of all creation.

Jhana yoga is meditation, introspection, a search into one's
self for the true knowledge of the nature of self and I§vara. $ri
Sankara holds that vakyarthajfidna, the knowledge of the syn-
actical meaning of certain abheda $rutis like “Aharh Brahmasmi”
and “Tattvamasi” is enough to gain moksa. But Sri Ramanuja
begs to differ. He opines that performance of one's own duty,
iSvadharma) in a spirit of detachment leads to antahkarana
suddhi (purification of the mind). This will lead of jiana, a true
realisation of the nature of one's own self and the Brahman. Ji
ana will then lead to Bhakti and thence to Moksa. Mere Vaky-
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artha _u’lﬁna will never lead to salvation. This meditation on the
self, if done p y, will lead to Bhakti. Otherwise, it will lead

= =
Piles S S

toKale}‘ﬂﬁ..m £ « Itu!JN.} Sl
The combin m and Jiana will lead to
Vairagya, sayn ' jﬁﬁna vairagya sidhya=
bhaktyeka gocarah” : airdgya is detachment to
' fof mind leads to Bhakn

a form of jiana.
_ ymous with Dhyana,
Iﬁpam”, anunbrokc _

! 4 ut Him is misery
for the devutee. | 2d on him by the Lord in
His mercy, and thmugh |  His abode, His feet.”

But Bhakti, as 2 means to L isfull of difficulties. Ttis.
not open to all. Only those eligible to study the Vedas can fol-
low this path. Itﬁ-? ' the desired state of
detachment to worldly obj ds, and attachment (o the
Lord.™ This can be done onljfwﬁh the help of the Sadhana
Saptaka, and the astinga yoga.” If something is done wrong, it
will have adverse effects. This astdnga yoga is described in
detail in Arhéa VI of $ri Visnu Purana.
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Considering all this, the Lord has shown us the way of

Prapatti, which our pirviciryas have followed, and they have
mitiated their followers into Prapatti.

Prapatti or Saranagati is total and complete surrender to the
Lord. Itis known by various terms, such as Nyisa, Bharanyasa,
Sarhnyasa, Atma Niksepa, even Namaskara and so on. It has
po limitations as to time, place, circumstance or eligibility. It
may be done in dire distress, as in the case of Gajendra and
Draupadi, or in a more calm and collected mood, in the proper
way shown by our acdryas. The latter is to approach an acarya
who is himself qualified and has compassion for the supplicant.
Through his advocacy, he does prapatti to Lakshmi first, for her

mediation, and then to the Lord. This Purusakira prapatti is an
important doctrine of Srivaispavism.

Prapatti is to be done only once, (Sakrt Kartavya prapattih)*
but the dvaya mantra should be rcpeated constantly, exulting in
its meaning and its promise (Sri Ramanuja's Saraﬂﬁgaﬁgadyam;
Cumiki 18).

For all its seeming simplicity, prapatti is not as easy as it
sounds. It has five anigas, or auxiliaries, that have to be fulfilled.

1) Anukalya Sankalpah: the decision to engage only in ac-
tivities pleasing to the Lord.

2) Pratikalya vivarjanarh: the opposite of the first auxiliary;
to avoid any activity which might displease Him.

3) Mahavi§vasa: Raksisyati iti vi$vasah - Unassailable faith
that He will protect one.



: Choosing Him to be one's protector.
ways ready and eager to protect a jiva, to
St move, the choice of the Saranya, the

at He should be the Redeemer has to

implementation of
al kainkarya to the
okas are three,

ha, Rima, and Krsna
AV ' g rte given to mankind
by the Lord [ in these 5. Of these, the Sri Krsna
Carama Sloka is (hc most wxdely known.*

The concept of Saranagati is found in the Upanisads, and

has been developed in the agamas. The Svetasvatara Up(6.18)
P ———TTTTT RS,
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savs: “yo brahmanparh vidadhati parvarh, yo vai vedarh$ca
prahinoti tasmai, tarh ha devam atmabuddhiprakasam,
mamuksurvai Saranamaharh prapadye”. The $ri Sukta of the
Rgvedakhila stresses the importance of prapatti to $ii: “Tam
padmanemim §aranamaharh prapadye”. The Laksmi Tantra and
Ahirbudhnya Samhita among others,deal with the subject of
Prapatti or Saranagati.

Prapatti may be considered a means independent of Karma,
g|ana and Bhakti yogas, and may be practised as such, by a
person who is, for whatever reason, incapable or ineligible for
2 other three.

Both Acaryas Sri Yamuna and $ri Ramanuja, have in their
writings laid great emphasis on Bhakti as the means of libera-
mon. This they have done, because they were addressing a wide
erudite audience of different, often opposing, schools of thought,
and had to convince them. Such an audience would not or might
sot have understood the concept of prapatti or believed in it.
The Lord Himself has said. in the Bhagavad Gita, immediately
after saying, “mamekam $aranam vraja”, "this secret teaching
should never be imparted to one without devotion to Me, nor to

mm who is unwilling to hear, nor again to him who has asaya
sowards Me." (Bh.G. XVIII, 67).

But in their own personal conviction they realised that prapatti
& the only viable alternative and preached it to a few sclect
disciples and called it Rahasya. They also practised prapatti in

their personal lives, as is evident from some of their works.* In

their other works, they hinted at prapatti as a means, either by
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itself, or as aiga of Bhakti, but the emphasis is on Bhakti. The
Rahasyas are so callpd grause they were closely guarded se-
crets and passed on from precg student on a “one to one”
basis (oranvali). It was ﬁ ?
mankind that changedltby

lic and ordering his dlsclples 1

who were interested.*

gRta's great compassion for
these secret truths in pub-

them available to those :

Both bhakti and prapatti are mental attitudes. In the former,
the bhakta is making his best efforts to win the grace of God
and is conscious of it. Itis done as ameans to attain Him, with |
the belief that liberation is possiblé through thesc efforts. In
prapatti, the prapanna does what is required with a sense of com-
plete dependence on His grace, fofthe attainment of the objec-
tive.* The Lord says “Tameva &atiifain gaccha sarvabhavena
bharatal tat prasaditparlim-elitith sthinarh pripsyasi
§a§vatarn”(Bh.G 18.62) $ri Rémwja comments, * Tameva|
..... tvatsarathye avasthitam .........otnl#h ........ $aranam gaccha.
Tatprasadit pararh $antirth $a$vatash ca'sthinarh prapsyasi”. This

=2

$asvatam sthianam is further identified as “Tadvisnoh paramam
padam sada pasyanti surayah”

Bhakti is full of pitfalls, and one cannot be sure of His grace.
Prapatti on the other hand, is “Nitbhaya Rijamarga” because
one depends wholly on His grace,and with the Mother's pres-
ence and intercession, the result is assured.

The acaryas advocate a further limit to this Bhagavad Bhakti,
which is Acdryabhakti, as in the example of Madhurakavi Alvar
and Vaduga Nambi. Pleasing His devotees will please Him
more than pleasing Him . This is the para kastha of Bhakti.
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PURUSARTHA

Purusirtha is the objective the jiva seeks. It could be any one
of the four: dharma, artha, kima or moksa. The last named will
be dealt with briefly here.

Moksa or Mukti, means, “release”. For the bound finite
soul (baddha jiva ) it means release from the cycle of births and
deaths, known as Sarhsira. During the process of realising the
woe nature of his own self through jiidna yoga, an individual
arives at a stage where he becomes aware that he, the atma is
different from the body which is subject to all the ills and miser-
tes of this life; and that he is blissful by nature. (“Svatassukhi”).
Overwhelmed by this knowledge of himself as blissful, he prays
to be released from this body and from further births and deaths.
Sometimes, immersed in the bliss of enjoying his own self,
(Svatmanubhava), he may not proceed further to the realisation
that he is also disa or §esa to the Lord in his intrinsic nature. He
thus falls into the pit of Kaivalya which is also bliss, but a
lower order of emancipation, being mere atmanubhava without
Bhagavadanubhava or kaifikarya. Whether a soul can redeem
himself from this state, or whether it is an irrevocablly perma-
nent state; and where this kaivalya is located, in Paramapada or
outside in Lilavibhiti, are points of controversy still debated,
even to day. The Tengalais hold thaf it is located in Paramapada

from where there is no return, and hence there is no chance for
the Kevalin to progress to Bhagavadanubhava. The Vadagalais

maintain that it is located outside the sphere of Paramapada; so

there is no question of apunaravrtti (non-return). Hence there is
a chance for a change in this situation, in time.
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This inherent danger being passed by praying for Moksa ac-
companied by etemnal service to the Divine Couple, the ulti-
mate goal of the aspirant is for joining the Lord in Paramapada
in all His Splendour, with Laksmi and His other consorts, and
attended by nityas and muktas, bhaktas and bhagavatas.** There
he attains Salokya, Samipya, Sarapya, and Sayujya. The last is
the highest degree of enjoyment, as he experiences equal enjoy-
ment in most things, with the Lord with the exception of
Jagadvyapara, Lakshmipatitva, and other exclusive
characterestics of His Sovereignty. He prays for, and attains,
eternal service to the Divine Couple, Srimannirayana, at all times
in all states, unceasingly, in whatever way the Couple pleases to
use him. He derives pleasure from Their pleasure in his ser-

vice.¥

The self does not lose his identity, the awareness of aharh,
(I). even in the released state. This bliss is eternal and there is
no return to birth or death due to karma - “na ca punaravartate™.
The Ahirbudhnya Sarhhita states “Prapyate paramarh dhama
yatah na avartate punah”- This is one of the sources for Sri
Ramanuja in his writings. The last of the Brahma siitras declarcs
- *Anavritih Sabdat” (4.4.22).

This is the Parama purusartha according to Sri Ramanuja's

Siddhanta-the ultimate aspiration of all human endeavour.

THE DEVELOPMENT OF THE PHILOSOPHPY
THE EARLIER ACARYAS:

Srivaisnavism, as mentioned earlier, is as ancient as the Vedas

themselves. Its teachings are found scattercd in the Vedas
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Agamas, Smrtis, Itihasas and Purinas, and the songs of the
Alvars. These have been gathered and systematised by the ear-
tier Aciryas, based on the interpretations of their predecessors,
Bodhayana, Tanka, Dramida, Guhadeva and others.

The first of the Srivaisnavite acaryas was Sri Nathamuni, also
known as Sriranganathamuni. He was born in Kaffumannargudi
or Viranirayanapuram in South Arcot, (AD.824-916). He was
a descendant of the Bhagavata immigrants from the Gangetic
valley, to the south. He was a yogin and ardent devotee of
Visnu.

Tradition has it that he retrieved the forgotten “Tiruvaymoli”
and the other hymns of Nammalvir and the other A]vars also,
by the grace of $ri Nammalvar himself, and was endowed with
theirinsights and hidden meanings. He arranged these paSurams
sung in Tamil, in to four parts of roughly a thousand songs each,
set them to music, and introduced the practice of their recital on
aregular basis in all Vaisnavite temples in the South. This prac-
tice obtains even today. He also held discourses on the Vedantic
literature and the “Nalayira Divya Prabandha ” as the Alvar's
hymns were called.

He was the pioneer in systematising the tenets of Visistadvaita
found in the various scriptures, and he set them down in a trea-
use. This was the “Nyiya Tattva” which is lost today except

fora few passages quoted by other Acaryas following him.

It is said that he had the direct knowledge of a secret yoga,

which was an easy way of reaching the Supréeme Being. This
could, very likely, have been the subject of his only other known

work, “Yoga Rahasya” which is also lost.*® It is thought that
this treatise might have been about praparti.
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The Prapannamrta says that Sri Nathamuni practised the
Astanga yoga, and also transmitted it to his disciple,
Kurukaikkavalappan. It is further said that $11 Yamuna was asked
to meet Kurukaikkavalappan at a certain place at an appointed
time, to receive instruction in the secret yoga. $ri Yamuna was
unable to keep this appointment and so the knowledge of this
yoga was lost.

It appears that Sri Nathamuni, in spite of his great yogic pow-
ers and practice of the astanga yoga, considered Prapatti as the
superior means of attaining the Lord's grace and practised the
same in his personal life. Dr.M.Narasirhhichary in his
“Contribution of Yamunécéirya to Vi§igtadvaita” mentions a
paper ms. entitled *Nathamuni-prapannatva samarthana” by one
Desikasudhi, on this subject.®

“Nathamuni was a great scholar, philosopher, musician and

yogin, all in one”*. He spent his life in service to the Lord,
meditation and disseminating the knowledge of the “Nalayira
Divya Prabandharn” as the songs of the Alvars came to be called.

He had a daughter, and a son nameg I§varamuni. He died in

A.D.916, in his nineties. He %Pﬂt his grandson, to be
born to I§varamuni, would be a grosggeligious leader. He di-

rected that he be named Yamw and left instructions
to his disciples to pass on his teachings to his grandson, and to
see that he became a leader of the faith.

Nathamuni was succeeded by Pundarikaksa, otherwise
known as Uyyakkondan and he by Sriramamisra or Manakkal

Nambi. There are no known works of these two acaryas.
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Pundarikiksa died before he could carry out his mission of

=dncating Yamuna in his grandfather's tradition and so the re-
sponsibility for accomplishing this fell on Sririmamisra.**

SRI YAMUNACARYA

The next bright star in the firmament, in this galaxy of our
Xavacaryas, was Sri Yamuna, son of I§varamuni and grandson
o Nathamuni. Born in Kiftumannargudi about AD 918, (tradi-
non accords him the dates AD 918-1038) he was a prodigy even
»s a young boy, showing remarkable learning and debating skills.
B defeated a renowned court pandit of the Chola King. Greatly
ampressed by the young boy's brilliance, the queen called him
~Alavandar ", and the king gave him rulership of part of his
kmgdom.

Manakkil Nambi was watching him and biding his time to
Sary out his acarya's orders. He gradually weaned him from
sourtlly pleasures and duties, to his ancestral heritage, Lord
Ranganitha, at Srirangam. He taught him the Bhagavad Gita,
¥efore taking him there.

With Manakkil Nambi's continued teaching, he renounced
Ixs former life and took to a religious way of life. He became

head of the Math, and by command of the Lord, looked after the
administration of temple affairs.

Some say his disciples numbered eight, some eleven. The
Periya Tirumudi Adaivu gives a list of twenty two. To these he
imparted religious instruction and teaching, explaining the
Vedantas, Sastras, Rahasyas, the Divya prabandharh and other
Sarhpradaya literature. He wrote brilliant treatises on the
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Visistadvaita philosophy and defeated opponents from other
schools in debate and established this philosophy ona firm foot-
ing.

His works number seven, counting the “Siddhitraya” as one.
Of these only five are extant. The “Siddhitraya”, the
“Agamapramanya”, the “Gitartha Sangraha” and the two stotras,
the “Stotra Ratna” and “Catu$§loki”. Two other works,
“Purusanimaya” and the “Kasmirdgamapramanya” which scem
to have been lost, are referred to by Sri Yamuna himself in his
Agamapraminya.

The “Siddhitraya” consists of the Atma, ISvara and Samvit
Siddhis,*2 which form the source book for Srf Ramanuja's Sri
Bhasya, along with the Vritti of Bodhayana.

The “Agamapramanya” establishes the authority and valid-
ity of the “Pancaratra Agamas”, which were not understood prop-
erly and were therefore criticised as anti-vedic, and not accept-
able as authority, by Saikara and others.

“Purusanimaya” or “Mahapurusanimaya” is believed to have
established the Paratattva as Visnu, with relevant support from
the Vedas. “On the authority of $1i Vedanta Desika, we know
that the portion of the “Vedartha Sangraha” of Sri Ramanuja,
dealing with the supremacy of Visnu over other deities, is based
on the “Purusanimaya” of Yamuna, which, however is not
available">,

~ The “Stotra Ratna” and The “Catus$lokiare the first stotras
s
sung by this Acarya and condense all the esscntial Upanisadic

truths between them. They form the basis for all later literature
and stbtras.
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$ri Yamuna and $ri Ramanuja never met, but Yamuna is

said to have seen the young Rimianuja in a group of students of
Yadavaprakasa. He instructed his disciples to make sure he oc-

cupied the position of head of the Math and appointed five of
his disciples to teach Ramanuja the various texts and
Rahasyarthas, as he himself would have done. During his last
days he sent for Rimanuja, but passed away before he could
arrive. Ramanuja turned away inconsolable, back to
Kancipuram.

He lived a long and glorious span of a hundred and twenty

years (AD 918-1038) leaving four sons, and a host of disciples
and followers.

He was Raménuja's paramacarya, and his great influence on
Ramanuja's thinking is evident in the latter's works.

SRI RAMANUJA

The most illustrious of this great line of Aciryas was $ri
Ramanuja, also known as Yatiraja, Udaiyavar, Emberumanar,
and [layalvar. Bom in Sriperumbtidar in A.D.1017, he was the
son of $r1 Asiri Ke§ava Somayaji and his wife Kantimati, who
was the sister of Tirumalai Nambi ($ri Sailapima).

His early Vedantic education was under Yadavaprakasa, an

Advaitin. During the course of this study, there was more than
one instance where Ramanuja could not agree with his teacher's

interpretation of certain vedic passages and dared to express a
differing opinion.
He was taught by five of Alavandar's best disciples, cach a

specialist in his subject. According to hagiological works:
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He had great adoration and respect for Yamuna and his one

greatregret was that he could not meet him in his life-time. He
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as initially attracted to him by hearing a verse of his Stotra
ana.(v.11).

He authored nine works, for most of which Yamuna's works
ere the inspiration and source books. These are:

1) His magnum opus, the v$n Bhisya" on the Brahma Sitras
fBadardyana. While he was in Ka$mir during his pilgrimage,
¢ was able to lay his hands on the Bodhayana Vritti for a short
tille . With the help of his devoted disciple and trusted friend,
drattalvan, they both studied it. And after returning to
rirangarh, he wrote the Sri Bhiagyam based on the traditional
terpretations found therein®. Alvan, with his phenomenal
xcmory, was an eka-sandhagrihi, and could recall the text of
e Vrtti, in its entirety. He helped Ramanuja in this task by
eing his scribe, and also by reminding him of any points he
nght miss, in his elucidation of the siitras.

His other works are 2)Vedanta Dipa 3) Vedanta Sara
) Vedartha Sangraha. Yamuna's '"Siddhi-traya" was the
surce book for these.

5) A commentary on the Bhagavad Gita known as the Gita
hitsya, which was also based on a work of Yamuna's, the
Gitartha Sangraha". Having shown the truths found in the

'edas and Upanisads by these polemic works, Ramanuja did
‘rapatti himself to the Divine Couple one Panguni Uttararh day

the asterism Uttararh in the month of Phalguna) at Sriraﬁgam.
ad showed the path for a mumuksu to take, in practice and
recept, by writing the Gadyatraya. This consists of O)Sriranga

sy a 7)Swanagati Gadya and 8)the Sri Vaikuntha Gadya. He
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also laid down the daily rituals and code of conduct for a
prapanna to follow, in his 9) Nitya grantha®s .

He was away in Melkote for about twenty years’® because
of the persecution by the Cola King, Kulotturiga Cola I. While
there, he converted many Jains, along with their ruler Bitfi Deva.

With his help, he built a temple to Lord Tirunirayana, establlished
a Math there, which is even today known as the Yadugiri Yatiraja
Math. He continued with his discourses on the Ubhaya Vedanta,
anxiously awaiting news from Srirangarh.

He returned to Srirangam after the Cola King died, delighted
at being reunited with Alvin and his other disciples. He took
up the duties of administration of the temple and Math again
and continued with his discourses and writing.

When he felt his end was near, he named seventy-four
Simhasanadhipatis from among his disciples, and entrusted them
with the task of propagating Visistidvaitic Sri Vaisnavism,.
which by now was known as " Emberumanar Dar$anam” . He
gave the responsibility for dissemination of Vedantic knowl-
edge, the Sanskrit literature, the $ri Bhasya and other Sanskrit
works to some. To others he gave the responsibility of nourish-
ing and disseminating the knowledge of the " Arulicceyal" as
the songs of the Alvérs are known. He himself was deeply in-

spired and influenced by this body-of literature. Thus, he made
sure (hat the Ubhaya Vedanta tradition was in safc hands.

It is interesting to note that he gave Pillan, who was his

abhimanaputra or jidnaputra. the charge of both streams - the
Sanskrit and the Tamil Vedas. Pillan was also directed to write
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a commentary on the Tiruvaymoli. The commentary he wrote

s called the " Arayirappadi" as it contained six thousand
panthas. This commentary was followed by four more, the

3.000, the 12,000, the 24,000 and the famous Idu, or 36,000,
by other authors.

Ramanuja, when he knew his time had come, entrusted the
omre of Engalalvan or Visnucitta, to Pilldn, to nurture this prom-
ming young contemporary and disciple of his. Incidentally, the
mesent Thesis represents a study of the Visnucittiya of
BEigalalvan which is a commentary on the Visnupurana.

Rimanuja died in A.D.1137 in his hundred and twentieth
vear, at $ri rangam, after a full, eventful and illustrious life. He
left behind multitudes of disciples and admirers to mourn his

ioss.
SUCCESSORS OF RAMANUJA

Ramanuja nominated Alvan's son, Pariara Bhafta, as his
successor. Bhatta was a brilliant scholar and debator and won
gver opponents to the dar§ana. Most notable of these oppo-
ments was an advaitin known as Vedantin. He later became
Bhatta's ardent disciple and successor, and was known as Nan
Fyar. He wrote the " Onbadinayirappadi" (the 9000), commen-
tary on the Tiruvaymoli.

Naiijiyar was followed by Nambillai, equal to, if not more
brilliant than Naiijiyar, especially in his exposition of the
Tiruviymoli. The hall of Srirangar, used to be crowded to
capacity during his discourses. His disciples, Periavaccanpillai
and Vadakkutiruvidippillai wrote the Irubattunaldyirappadi
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(24000) and the Muppartu Ardyirappadi (36,000) respcctively,
both commentanies on the Tiruvaymoli. The 24,000 was writ-
ten on the express directive of Nambillai, but
Vadakkutiruviidippillai wrote down each night, word for word,
what he had heard in the discourse during the evening. When
this work was submitted to Nambillai for his approval, though

he was grealtly pleased, he froze it because the author did not
have his permission first. Eventually when it saw the light of

day, it was found to be so superior to the others, it came to be
known as the Idu, meaning it was equivalent to the Tiruvaymoli-
itself.

The Pannirayirappadi (12,000) was authored by Vadikesari.
Alagiyamanavala jiyar. Pillai Lokicarya, who succeeded
Vadakkutiruvidippillai was his son, named after his Acarya
Nampillai. Nampillai was known as Lokdcarya, and the prefix,
Pillai, was added to differentiate him from the senior Lokacirya.
He lived in the late thirteenth and early fourteenth centuries.
Vedanta Defika was a younger contemporary of Pillai
Lokacarya.

Somewhere around this time, certain differences arose, in
opinions and conduct, of the Srivaisnavas, which gradually
widened into a schism called the Tengalai and Vadagalai sects,
brought about by the followers of each. But in the face of real
danger to the dar§ana, in the form of the Muslim invasion undeci

Malik Kafur, both parties rose to the occasion heroically
Pi]lailokacarya, who was quite old then, escaped with a fev
followers, carrying Narhperumal, the Utsavamirti at Srirangari
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D safety, with them. He got out of range of the invaders, but
Zed in Jyotiskudi, while still seeking sanctuary.

Desika, in his turn, clasped the manuscript of SudarSana
Sari's Srutaprakasika and fled to safety with the two infant sons
-« the latter. Pillailokdcarya was the [irst teacher to write down
e Rahasyarthas for posterity. He wrote in a lucid, simple style
2asy to understand, a collection of treatises known as the
Astada$arahasyas in Manipravila a mix of Tamil and Sanskrit.
This. following Ramanuja's compassion in alllowing the
Rahasyarthas to be taught to whoever was interested, was in-
strumental in creating a growing " prapannakula", in the place
of a closed group of Acarya - Sisya pararhpara, which ordinary
mortals had no way of entering.

Ramanuja himself had to approach his acarya Tirukkottiyar
Nambi, eighteen times, before he would teach him the secret
truths. Tirukkottiydr Nambi was the last of the
"anuvrttiprasanndcaryas" and Ramanuja, the first of the
"Krpamatraprasannacaryas".

Pillailokacarya's brother Alagiyamanaval apperumal Nayanar
wrote the Acaryahrdayam in support of his brother's Srivacana
bhiganar, as this latter work caused some scepticism and criti-
cism. Manavalamamuniga] commented upon three of the eigh-
teen rahasyas of Pillailokicarya viz., the Tattvatraya Sara, the
Mumuksuppadi and the Srivacanabhiisanam. He has also com-
mented upon the Acaryahrdayam.

After Pillailokacirya came Tiruvaimolipillai whose original
name was Sri Sailesa. He also excelled in the exposition of the
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Bhagavadvisayam and thus eamed the appellation. He had the
distinction of being acérya to the great Manavalamamuniga],
who succeeded him to the Pontificate. He is believed to have
been another incarnation of Ramanuja, who was himself con-
sidered by his followers as an incamation of Adisesa.

Varavaramuni's (another name for Manavilamamunigal) dis-
courses on the Bhagavadvisayam were so spell-binding, that |
Lord Namperumal Himself ordered him to conduct these in His |
presence. For one full year, tradition has it that all utsavas (fes-
tivals ) in the temple were kept in abeyance, till these discourses -
were finished. At the end of it, at the Sattumurai, the Lord Him-
self appeared as a young brahmin boy and recited a taniyan to '
him, which is repeated in all Tenigalai homes and temples even ]l
today:

" $ri §ailesa daya patrarh dhibhaktyadi gunamavar,

Yatindra pravanarh vande rarhyajamatararin munirh"

He also wrote commentaries on :-

1. That portion (the first four hundred pasurams) of

" Peg v_ irumoli'", for which Periavaccanpillai's com-

mentary was lost; Muruls whpad ; Sr-Vacans DBhwgane

, R 7 h«aowfﬂ*“a"‘
AWM”Z.APmmﬁnanmtmfor"ldu"." 'g:‘,!, )

3. The Upade$a Ratnamalai.
4. Artiprabandham.
5.Yatiraja Vims$ati (in Sanskrit ) and

6. Tiruvaymoli Narrantadi .
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He designated the Astadiggajas, eight of his best disciples, to
protect and spread the faith. He is considered the greatest
Tengalai Acdrya, since Raimanuja's time.

PiJlan was entrusted with the task of preserving and
propogating the knowledge of both the Sanskrit texts and the
Tamil literature-the "Ubhaya Vedanta". His disciple was
Visnucitta or Engalalvin, our author, who was a young con-
emporary of Ramianuja. He is believed by some to have com-
pieted the task of transcribing the Sri Bhagya which was left
wmafinished because of Rimanuja's departure to Melkote and
Alvin's losing his eyes. Ramanuja, when his end was near,
anded him over to Pi}lan's care.

Engalalvan or Visnucitta is the author of the commentary on
#e "Sri Visnu Purdna” of Sage Paraara. This commentary
known as the "Visnucittiyam "' is the subject of the present
sudy.

His disciple was Nadadur Amma] or Vitsya Varada, whose
dsciple was Appullir, an uncle of Vedanta Des§ika. Nadadur

Amma] was greatly impressed by the boy Venkatanatha (as
Desika was named ) and prophesied great scholarship and fame
far him*’. After Nadadur Ammd) and Appullar, Venkatanatha
Secame the religious leader.

Sudar$ana Suri, of the lineage of Harita, son of Vagvijaya

and pupil of Vitsya Varada, was the author of " $rutaprakasika"
the famous commentary on the Sri Bhasya of $ri Ramanuja.

This treatise incorporates, often word for word, what he heard
from his teacher Vatsya Varada®. He also wrote the "Sruta
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Pradipika", a less detailed commentary on the " $r1 Bhasya"
and the "Tatparyadipika" on the "Vedartha Sangraha" of
Riamanuja® .

Venkatandtha or Vedanta De§ika as he came to be known,
roughly three centuries after Ramanuja, was one of the greatest
teachers of the tradition, a giant among giants. Born in Tuppul
in AD 1268, to Ananta Suri and Totardmba, he was a student
of Appullar or Atreya Rami#nuja, his maternal uncle, but he also
seems to have studied under Vitsya Varada himself.

He was a gifted poet and a brilliant logician - kavitarkika
kesari - a lion among them. He was a prolific writer, gifted in
many languages. Ile had the anugraha of Garuda and
Hayagriva. He spent a great part of his life writing religious
and philosophic works, poetry, drama, stotras, each a classic of
its kind®.

He taught the Ubhaya Vedanta and prapatti as the means of
salvation. I1le wrote three metrical works on this subject , "' Nyasa
Dasaka, ''Nyasa Virmsati" and ""Nyisa Tilakam". He defeated
opponents in debate and wrote prodigiously, polemic works and
rahasyarthas. He lived a simple devout llife, refusing invita-
tions from the Royal Court, and was the greatest Acarya of the
Vadagalai sect. He was succeeded by his son Varadicarya.

Thus, the acaryas established the Siddhanta of Viistadvaitic
Sri Vaisnavisth and nourished and nurtured the Ubhaya Vedanta.

The Alvars were no theologians; they were immersed in God-
love and poured out the ecstacy of their experience of commun-

ion with Him®! , and the agony of separation from him in song
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a=d verse. The Acdryas were also immersed in God-love . They

were greatly influenced by the songs of the Alvirs, but they
=zrmoniously blended this divine ecstacy with theology. Thus
ey have given us the most joyous philosophic religion known
woday as " $ri Vaisnavism".

THE PLACE OF PURANAS IN TRADITIONAL
LITERATURE

The teachings of Visistadvaita and $ri Vaisnavism are based
em the truths found in the Srutis, Smrtis, Itihasas and Puranas.

The Itihdsas and Puranas elaborate on and explain clearly in
sample unambiguous language, the truths found in the $rutis.
These Srutis are short and cryptic statements which easily lend
&emselves to different interpretations. The Vedas are appre-
sensive that they may be misconstrued by dilettante scholars.
Thatis why it is advised that Vedantic studies should always be
undertaken under an able teacher.

The Itihasas viz., the Ramayana and Mahabharata are ac-
cepted as authority by our acaryas on matters of Dharma. The
Vilmiki Ramayana is a revealed text, inasmuch as Sage Narada
Mlessed Valmiki with direct perception of the entire story of Rama

mmad Sita, even to the extent of intuiting the thought processes of
Echaracters. The episode of Vibhisana Saranagati is an oft -
quoted passage in the Rahasya literature.

The Mahabhirata was authored by Veda Vyasa (son of Sage
Parasara) who was considered an arh$a of the Lord Narayana
Himsclf. Heis known as Veda Vyasa in each Dvaparayuga. as

he arranges the Vedas under four groups.®? The present Veda
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Vyasa, says ParaSara, is my son, Krsnadvaipiyana, born of
Jatukarpi®. So, the Mahibharata is also accepted as pramana
by our Acdryas.

Puranis are numerous but eighteen of them are considered
important. Some of the purdnas are ancient. This is evident
since statements about Puranas are found in the Brahmanas,

which indicate that they existed earlier. They are referred to in
the Mahabharata, Upanisads and Smrtis.

The Puranas are classified in the Matsya Purina according to
the gunas that were predominent in Brahma, the original au-
thor of the Purdnas. They are thus Sattvic, Rajasic, and Tamasic.

The Sattvika Puranas speak of Vignu, the Réjasic of Brahma
and the Tamasic of Rudra, Agni, Sakti and others, as Supreme.

The Sattvika Purinas are accepted as authority by our
Acaryas. Some of the Sattvikapuranas are the $ri Visnu, the
Varaha, the Matsya, the Bhagavata, and the Pidma.

The Visnu Puriana in particular has been profusely quoted
and cited, ever since our dcaryas started their literary activity,
writing treatises. Every one of them has quoted from it, in their
most important works. We do not unfortunately, have the works
of Nathamuni, but Yamuna, Ramanuja, commentators on the
Tiruviymoli and other Prabandhas, $ri De§ika, Manavila
Mamunigal and others have all quoted profusely from this
Purana. Itis said in the Pidma Puripa:

3y Gy go wdwey mrea |
HRA Jraeiiar quoy S deoram N
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" vedesu paurugarh sitktarh dharmaséstresu manavam)|
bhirate bhagavadgita purdnesu ca vaisnavarh ||

The $11 Vignu Purana qualifies for the definition *" Purinarh
pmicalaksanarh" more than any other purina®

H.H.Wilson, in his English translation of $ri Visnupurina

says " There is not one to which it (this description ) belongs so

aatirely as to the Visnupurana, and it is one of the circumstances

which gives this work a more authentic character than most of

us fellows can pretend to".

The reasons for the authority of this purdna will be dealt with
mmore detail in a later chapter.

f

Samvit Siddhi, p.40

Contribution of Yamuna to Vi§istidvaita, p.249
Tbid.

Samvit Siddhi, p.41

Contribution of Yamuna to Vifigtadvaita, p. 310; foot notes1095 &
1096

Atmasiddhi, p.3

Cf. nirvanimaya evdyamatma jiimayo'malah|

duhkhijiidnamaya dharma prakyteste tu nitméinahl| (V. P, V1.7.22).

"The consciousness of "I" in the absence of all contradictory factors.

refers primarity to the Self. When it refers to the body, it is termed

"avidya" or ignorance. $ri Yamuna quotes V.P. VI .7.10 in support.

Cf. "Contribution of Yamuna to Vi€igtadvaita", p.155

3. Bhagavad Gita, 11.23

M. The Philosophy of Vifistadvaita, p.38

I1. Chindogya, 6.2.3

J2. Mahopanisad, 1.1,

13. Chandogyopanisad., 6.2.1.

14. Chand. Up. 6.2.3; also "so'kamayata bahu sydm prajayeyeti”
(Taitt.Ar.8)

15. Vide Ved. Sang. p.34. ("brahmano jagadupadananimittatva

siddhily")-" prathamarh upadana - kdranatvam pratipidya nimitta
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17.
18.

19.

20.
21.

22.
23.
24,
25.
26.

27.

28.
. T.M..6.10.10

30.

31.

kiipanamapi tadeveti pratipddayanti ..........."

See Stotra Ratna, V.11

"vignoh pade parame madhva utsah” Yajur Veda 2.4.6
"vaikunthe tu pare loke §riyd sardham jagatpatih

asie visnuracintyadtma bhaktair bhigavﬁtaissaha"

See $r.Bh. dhyana Sloka. " $ruti sirasi vidipte bhrahmani Srinivise"
Also ")t'ato‘ vico ni\'lnr‘tanle. apripya manasi saha" Tait. Ar. 9.1.
See Mudal Tiruvantidi (Poigai Alvir), v.44

"$arirarh nima cetanarh prati sarvitmana ddheya vidheya Sesatva
niyamaih aprthaksiddhah dravya viSesah"

Tr. by M.Yamundcdya.

Cf. $r.Bh, 11 1.3.8 and 9; Vol IT pp.219-222.

Bhr.Up., V.7.22.

Contribution of Yamuna, p.302

" Bhinnapravrttinimittinirh §abdinar ekasmin arthe vrttis
sdméinadhikaranyarh" (Patafjali quoted by Riméanuja in Ved.Sang.
and $r. Bh.1.1.1.1).

See Bhagavata. (VII, 1.30)

"Kamit gopyah bhayatkarhso dvesat caidyadayo nypih|
Sambandhiat vrsnayah snehat yiyarh bhaktya vayarh vibhol]".
See V.P_,1.8.17

a. "Catu$§loki” of ¥muna, 1. 3

b. "Srigunaratna Kofam" of Pardara Bhajta §1.58
c. "Sristava of Kureéa", §l. 7; §1.10.

Sristuti of Vedinta Desika - §1.15.

2. Cf. V.P.19.29, “ni$érikanam kutah sattvam?”
33,

Mangala $loka of $ri Pari$ara Bhatta's "Laksmikalyiana
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45.

49.

50.
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natakarh" (Text lost)

Cf. Yamuna's Gitartha Sangraha. V.29 " JainI tu parmaikinti ......."
"drogyarh bhiskarddicchet dhanamicchet hutiSanit!

I§varat jAinam anvicchet moksamicchet jandrdanat!!", Mitsya
Purana (28-14).
Cf. " paramdtmani yo raktah virakatah aparamitmani"

. G.S. V.32 "ekintityanta disyaikaratih tatpadarh dpnuyat”

"Vidumin murravurh” T.M. (1.2.1)

"abyisena hi kaunteya vairigyena ca grhyate”" (Bh.G. 6-35)
Vide R&macarama §loka (V.R. Yuddha, 18-33)

. The Tirumantra (Astiksara), the Dvaya and Carama Sloka.

"sarvadharmin parityajya mamekarh §aranarh vrajal
aharh tva sarvapdpebhyo moksayigyami ma Sucahll (Bh.G., 18-66)
a. Yamuna's " Stotra Ratna".
b. $ri Ramanuja's " Saranagatigadya"
c. Nammalvir's T.M. - 6.10.10.

. Upade$aratnamalai of Manavija Mamuniga) - V.37

Nayamatma pravacanena labhyah --— vivinute tanarh (Kata. 1.2.23)

. Vide "Sri Vaikunthagadya", Carniké 3-(7)
47.

Contribution of Yimuna to Viigtidvaita, p.306, (f) The character-
istics of the state of Mukti.

. Contribution of Yarhunicirya to ViSistadvaita P.6, para 3 ff. Sec

however, the " Yogarahasya” published by Krishnamacharya Yoga
Mandiram, Madras. 1998,

Contribution of Yamuna to ViSistadvaita , p.5.
Ibid, p.4

Vide "Prapannamria" Ch.10. p.426 fi. for the lives of these dciryas.

. Portions of these are also lost.
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54.

5S.

56.
57.

58.

59.

60.

61.

62.

For details, see Contribution of Yamuna - p.308.

See Sr. Bh. Vol 1 p.7

" pariSarya vacassudhirh -—-—plrviciirya suraksitarm-—------
nijaksaraih------- pibantua"

See also Sr.Pr.p.9.

For a fuller account of Yamuna's influence on Radminuja, refer to
"Contribution of Ydmuna to ViSigtadvaita" Ch.VI. p.307 ff.
HIP., Vol lll.p.113.

Pratisthiipita Vedantah pratiksipta bahirmatah|

Bhuyah traividyaminyah tvarh Bhirikalyéna bhijanath||" ascribed
to Vatsya Varada.

Refer to "' A History of Indian Philosophy". Vol Il by S.N. Das
Gupta, P.130.

S.N.Das Gupta . mentions a commentary on $r. Bh. prior to $ruta
Prakasika.

Tbid. p.114, paral;also $r. Bh. Varttika, p.117.

For a complete list of his works, see " Vedinta De§ika" by
Satyavrata Singh. (Pub. Chowkirhba Sanskrit Series).

Cf.G.S. of Yaimuna V.29

"Tatsam§lesaviyogaika sukhaduhkhah tadekadhih."

See VP.III 3; vv 5 and 6.

"Dvapare dvipare Visnurvyisaripi mahimune|Hitdya
Sarvabhitinirh vedabhedin karoti sahl||".

. Tbid I 3.19.
64.

" Sarga$ca pratisarga$ca vam$o manvantarini ca;

Vaméinucaritarh caiva purinarh paficalaksanarn"

According to Wilson, this defmition is found in the Visnu, Matsya,
Vayu and other Purdnas.



Chapter - I

THE LIFE AND WORKS OF ENGALALVAN

Sd Visnucitta (A.D.1106-1206) is the author of a commen-
mxy on the "$ri Visnu Purana" of Sage ParaSara, which is the
saisgect of the present study. This commentary is known after
. as " Visnucittiya". He was bomn in Tiruvellarai or Svetagiri,
sear Sriratgarh, in a family of "Pirvasikha" or "Purascida”
Sivaisnavaite brahmins. This was in the month of Cittirai, un-
#ex the asterism Rohini, in the year A.D.1106.

Among the Alvirs, Peridlvar,Tondaradippodi Alvar and
Mledurakavi Alvir are known to belong to the "piirva$§ikha"
§Evaisnava community. Among the Acdryas, Uyyakkondar
& Pundarikiksa), Tirukkottiyiir Narhbi, Periavaccanpiljai and
Sruvaymolipillai or Srisailesa are known to belong to this group.
e Piirvasikha brahmins are believed to have come to the South
%om the plains between the Ganges and the Yamuna and settled
m Tiruvellarai to do service to the Lord Pundarikiksa, who has
ERs Temple there. Uyyakkondar was the disciple of Sri
Nathamuni, who lived in Kaftumannargudi.

$rivisnucitta was a younger contemporary of Sri Rimanuja,
wbo came under his influence, according to tradition, in the later
pert of Sri Ramanuja's life, after his return to Srirangarh from
Meikote.'

The writing of the $ri Bhasya, it is said, was abruptly held
ap because of the persecution of Sri Ramanuja and Krattalvin
3y the then Cola King. As stated earlier it is beleved that
Larattalvan acted as the scribe for writing down the &+ Bhasya
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of his master. Since Alvan had lost his eye-sight in the Cola
King's court, Vignucitta was destined to take his place as scribe,
after the return of RAmanuja from exile.He proved a worthy
discjple and accomplished this task to the utmostsatisfaction of
Ramanuja, who remarked 'Engalalvano!"? (Is it our Alvan
himself!). This, according to tradition, is the origin of his name;
as "Engalalvan". q
Prof S.N. Das Gupta says that writing down two-thirds of
‘the $r1 Bhasya was finished before the Cola persecution began.
But he disagrees with the date of completion given in th
" Ramanujacarya Divya Caritai" by $ri Pillailokarh Jiyar (whic
is 1077 Saka or A.D.1155).He says this date cannot be right
Ramianuja died in A.D.1137.3
When Kulottunga Cola I died in A.D.1117, Ramanuja re
turned to $ri rangarh from Melkote, and sent for Alvan, wh
was waiting for his return at Alagarmalai. Alvan hastened forthj
with to Srirangarh and there was a joyous but tearful reunion,I

because of all that had befallen in the intervening period.

According to Prof.Das Gupta, it is very probable that the Sri
Bhasya was completed between A.D.1117 and A.D. 1125. He

also mentions a Madhva work called " Chalar smrti", where if
is said that by A.D.1127 the §ri Bhiasya was alrcady a work of
great reputation.

However, by this time, Engalalvan would have been in hi
late teens or early twenties, and it is reasonable to believe that h

acted as the scribe for the final third portion of the Sri Bhasya, i

it is correct that the work was not completed before.
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Pilldn, into whose care $11 Riminuja entrusted Engald]van

when his end was near, was the son of Periya Tirumalai Nambi

(Sxifaile$a-Pimna), the maternal uncle of $ri Ramanuja. He was

given to $11 Ramanuja by his father* through Kidambiyaccan,

amd was regarded by Sri Ram4nuja as his "' abhimanaputra'as
well as a favourite disciple.

The word "Pillan" in Tamil means one who has knowledge.
$i Ramanuja named him Tirukkurugaippirén, after Nammalvar
amd 50 he was known as Tirukkurugaippirin Piflan’.

He was taught the Ubhaya Vedanta by $ri Ramanuja him-
;l and was directed by him to write a commentary on the
rl‘iruvaymozhl" This was the first ever " Manipravila" com-
mentary on the " Tiruviymozhi" and came to be known as the
j 'Ardyirappadi" , because it contains six thousand granthas® (units
thirty-two letters). As stated earlier this was succeeded by
commentaries like the 9000, 12,000, 24,000, and the
000.

However, the " Aridyirappadi” of Pi]lan, though the most brief,
is the closest to $ri Ramanuja in time, and approved personally
by him. But for these commentaries, it would be difficult for us
o understand the hidden meanings of the 'Thiruvaymozhi'.

Engalalvan, then, tutored as he was, first directly by Riminuja
and later by Pillan’ was pre-eminently qualified to undertake
e writing of the commentary on the "$ri Vispupurina".
This commentary, the "S$ri Visnucittiya" is held in high
esteem by our acaryas.

He was appointed one of the seventy-four "Simha-
sanadhipatis" by Sri Ramanuja and was probably made respon-
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sible for fhe nurture and dissemination of both the Sanskrit and
Tamil streams of the Ubhaya Vediinta thought, as his Acarya
Pillan was®.

As pointed out earlier, Engala]van lived in Tiruvellarai(near
Srirangarh) which was also the place of his birth.

Nadadur Alvan or Varada Visnu Miéra was one of the di-
rect disciples of St Ramanuja, and was appointed one of the
" Sirhhasanadhipatis” in charge of teaching the Sri Bhasya to
worthy disciples. His grandson Vitsya Varada (son of
Devarajacarya) later known as Nadadir Ammal, was a brillian%
and precocious youngster. He learnt the general Sastras with
his father and grandfather, but when he started on the Sri Bhasya,
his grandfather felt that because of his own advancing years, ié
would be difficult for him to teach this enquiring young mind.
He asked Vitsya Varada to go to Engalalvan at Tiruveuaraij
and request him to teach him the $1i Bhasya®.

Ordered thus by his grandfather, Vitsya Varada journeyed
from Kaiici to Thiruvellarai. Arriving one early morning, he
knocked at the door of Engalalvan's residence. The latter asked
from inside, ' Who is that?" and Varada replied, " Nantan" (It is
I). Without opening the door, the Acérya said, " Nin $ettapiragu
va" meaning "Come when 'I'(the ego) is dead". It also means
"when Iam dead". Varada was puzzled and disappointed. He
went back to Kafici and related what had happened, to his grand-
father. Nadadur Alvan understood what the Acarya had meant,
that the feeling of egotism should be destroyed, and told his

grandson, " You should have said 'Adiyen' (servant) and and
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aot ‘nantan’ . Go back to him and say "adiyen" and pray to him
mseach you the $1i Bhasya®.

Exngalalvin-accepted him this time, with a few conditions.
One of them was that he should get his parents' permission to
do the '‘carama kainkarya' (last rites) for him, as he had no son;
aher by himself as a §isya, or through his only daughter's son,
o a son should be born to her.

Getting this permission from his parents, he came back and
was taken in by the teacher. He lived a long time with him,
doing "$usrisa" to his dcarya and leamning the meanings of the
S« Bhagya from him with out any room for doubt, or any
smbignity. He became an authority on Sri Bhagya.!!

As Vitsya Varada is known as "Nadadar Ammal",
Esgalalvan is also known as " Ammalacaryar”. Even today the
image of Vatsya Varada can be seen at the feet of his Acarya,
m Engalalvan's shrine at Tiruve]larai.

Vitsya Varada, having imbibed the teachings of the Sri
Bhigya from his Acarya, wrote the 'Tattvasara' which is a brief
metrical exposition of the $ri Bhagya. Later, his disciple, .
Sudar§ana Bhaytarya or Sudar§ana Siri, wrote the elaborate
Srutaprakasika. This treatise on the $ri Bhisya incorporates,
simost word for word, what he had heard from his teacher,

Vitsyavarada. This, till date, remains the most comprehensive
and authentic commentary on the $ri Bhasya 2.

Thus, it may be seen that though not much is known about
the personal history of Engalalvan, he is undoubtedly one of
the most respected acaryas of this system.
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Being a much younger contemporary of Sri Ramanuja, al-
most ninety years younger (date of birth A.D.1106), he lived
around a hundred years and was alive in the time of Nafjiyar
and Nampillai. This is mentioned in Periyavaccan Pillai's
Vyakhyana on the Mudal Tiruvantidi of Poigai Alvar, and in
the Arayirappadi Guruparamparaprabhivam of Pinbalagiya
Perumad] Jiyar.

Pillan and Nailjiyar being roughly of the same age (A.D.1061
and A.D.1054 respectively), there must have been a lot of inter-
action and exchange of ideas between them also.

An episode is related by Periyavaccan Pillai in his commen-
tary on the Mudal Tiruvantadi while explaining the PaSuram,
"Tamaruganda devvuruvam avvuruvam'"'. This describes
how Nailjiyar's icon of daily worship whom he had named,|
'Ayartevu' (in private), appeared to Engala]van, and declaring’
Himself to be Najiyar's son 'Ayartevu', demanded 'jarbi’ fruit
(rose-apple) and butter from him. When Engalalvan reported
this to Nafijiyar, the latter was wonder-struck, as he had not

revealed the name 'Ayartevu' to any one'*, and reflected that
He had done this to reveal His Name to the world.

Nampillai is recorded as saying that Engalalvan is an expert
in all the Sastras. This is found in the Guruparampara prabhava
(Arayirappadi).'*

Tradition has it that Engalalvan lived for some time in a place
called, "Kollaikkondan" near Sﬁvilliputtﬁr and gave discourses

on the S Bhagya there. This must have been towards the last
part of his life.
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Probably around this time, a son was born to his only daugh-

2er "Sengamala Nacciyar" at Amir. Nadidur Ammal named

de boy Varadicirya, after himself, adopted him, and taught him

il the scriptures. When the great Acirya Engala]lvan's end came,

e performed the last rites for him as promised, through the
zgency of the grandson.

Engalalvin lived a glorious hundred years (A.D.1106-1206),

seaving behind a great tradition of teaching in both

Bhagavadvisaya and the Sri Bhasya.

The following verse of his most renowned disciple Vatsya
Varada, which forms the first verse of his "' Tattva-Sara", is ac-
sally, a "taniyan" (dedicatory verse) to his carya, $ri Vispucitta.

"$1i Visnucitta pada parikaja sarigamaya

Cetomama sprhayate kimatah parenal
No cenmamapi yatiSekhara bharatinarn

Bhavah katharh bhavitumarhati vagvidheyahl||"
Roughly translated, this means:-

"My mind, heart and soul yearn to be united with the Lotus
feet of Sri Visnucitta (my preceptor). Of what avail is anything
else? If such a union did not take place, how could such a
person as I (of poor intellect), be able to understand and put
#ato words the opinion and intention of the divine utterances
of that best among yatis, Yatiraja (i.e., Rimanuja).

OTHER WORKS OF VISNUCITTA
$ri Visnucitta, apart from the commentary on
Visnupurna, is said to have written the Prameya Sangraha,

Sangatimala, Taittirlya Upanisad Bhasya and Gadyatraya
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Bhagya. These are all lost, but for a few portions quoted and
used in support of their interpretations by Vedanta Desika,
Pillailokacarya, Manavala Mamuniga| and others.

There are other traditional interpretations of the passages of
the Divya Prabandha called "nirvdhangal" attributed to
Engalalvan, handed down through the generations, which are.
now gathered and available in print.'¢

The " Varttamalai" also contains certain statements made by
Englalvan, on various occasions, including the well known
""Sarartha Catustayarh'". $ri Manavi]a Mamuniga) quotes ex-
tensively from the Sri Visnupurina,with the commentary of Sri
Visnucitta in his "pramanatirattu for Bhagavadvisayarh
Idu(36000 padi)".

Kumira Varada's "Cintamani Vyakhyana" on Sri Vedanta.
Desika's " Adhikarana Sardvali" '’ refers to Visnucitta as hav-
ing composed the Prameya Sangraha and as having his originin
the Sathamarsana gotra ( "$Sathamarsana gotraprabhavah). $r
Visnucitta refers to himself, in his "' Gadyavyakhyana' as being
born in the "vaméa of Yamunamuni". This has given rise to
the opinion, among some, probably followers of Kumaravarada,
that the Vispucitta who wrote the "Prameya Sangraha" was
different from the author of the Vignucittiya.

Engala]lvan's reference to himself as belonging to the "' varmsa
of Yamunamuni" could be a figure of speech, and mean the
"jiana vars$a" rather than the vam§a by birth, as Alvan, in his

"Varadarajastava" refers to Sri Nathamuni as belonging to
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Nammailvar's vam$a and Nammé]var as belonging to Laksmi's
vasnéa 8

Elders of the Sampradiya say that there has been no mention
of any Visnucitta other than Engalalvan in any work of any
parvacirya. An additional proof is found in the 1985 edition of
& Bhasya published by the Academy of Sanskrit Research,
Melkote. The commentary on v.25 of " Adhikarana Saravali"
reads "Visnucittaih - Engalalvan iti prasiddhaih $§ri
Visnucittaryaih".

So it may be accepted without any hesitation that the
Visnucittirya who wrote the Prameya Sangraha is the same as
the Visnucittirya of Visnucittiya, popularly known as
Ebgalalvan.

$1i Visnucitta, from these accounts, emerges as a very leamed
and proficient scholar and teacher of the Ubhayavedanta tradi-
@on. And his only work that has come down to us is the com-
mentary on the Visnupurana. The statements of Nampillai*
and Nadadiir Alvan® confirm the fact that Engalalvin was an

gxpert in Sastras and that his expressions are marked by clarity
amd poise.
Eacts from other works of Engalalvan:
meya Sangraha:

Given below is an account of the Prameya Sangraha of our
author built up purely on the basis of the references made to it
by $ri Vedinta Deéika, in his works like the Nyaya Siddhaii
jana (N.S) and Nyaya PariSuddhi (N.P).
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No:1; N.S.,(P.40). jadadravya

The following quotation made in the Nyaya Siddhafijana in
the jadadravya section points out that according to Visnucitta,
perception does not cognise bare existance (Sanmatra). Accord-
ing to Visnucitta, since Kala also forms an attribute of an exis-
tent entity, it also forms part of all perceptual operations and
cognitions.

"Uktafica Prameyasangrahe $ri Visnucittaryaih Sanmatra
Pratyaksa nirakarana prasangena 'Kilasya vastudharmataya
sarva- pratityantarbhavat na prthagriipatvarh' iti"

No: 2. N.S, (P. 52) - jadadravya.

This is more or less a continuation of the previous quotation
about Time forming a part of all cognitions. The additional point,
which this quotation supplies is that in Vignucitta's Prameya
Sangraha, Ether (gagana), and the Directions also have colour,
through the process of Trivyt Karana.

""gaganasya di$arh ca trivrtkaranena ripavatvar" ityadi.

No: 3 N. S, (p. 53) - jadadravya.

This quotation reflects the view of Visnucitta that the eye,
though it be of a new - born baby cannot grasp air (Vayu),
because it has no colour.

" Yattu Prameya Sangrahe 'adyajatasya caksurapi nahi ariiparn
Viyurh grhnati’ iti".

No. 4. N. S. (p. 56) jadadravya.

According to this quotation, Visnucitta opines that even the
sense organ of touch (tvagindriya) has its capacity (to feel) con-
fined only to objects that have the quality of touch.
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"Prameya Sangrahasca 'tvagindriyasyipi spar§avadvastu-
visaye §aktih' iti".

No.5 N. S. (p.92) jadadravya.

This quotation is actually a fuller quotation of what was given
wnder No : 2 above.

"atah cakgusam sarvarh savi§esameva grhyate"iti.

This means that whatever is cognised by ocular perception is
anly a qualified perception.

"Yattu Prameya Sangrahe proktarh 'gaganasya disarh ca
mivrtkaranena rilpavatvarh, atascaksusérh sarvari saviSesameva

grhyate' iti".

No. 6. N.S (p.126), jiva pariccheda.

This quotation is in relation to the self-luminosity of the
Atman. According to Visnucitta, this can be proved through
an inferential statement, thus - ' The Self is self-luminous, be-
cause he is consciousness like Attributive consciousness".

"anumitistu atma svayarnprakasah, jianatvat dharmabhiita
Jidnavat iti $ri Visnucittairuktarn".

Source unidentified - probably Prameya Sangraha.

No.7 N.S. (p.340) Adravya Paricchedarh.

This quotation points out that according to Visnucitta, kriya
(action)is given as the meaning of the word vega (speed). In
other words, action is an outcome of speed or velocity. In the
section where Visnucitta refuted Inference as a means of prov-
ing the Existence of God, we find the following argument;
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" All activity is preceded by an effort, because it is an activ-
ity, like movement. This logic, according to Visnucitta cannot
be applied in the case of the Lord, because the above rule goes
astray in the case of the speed of an arrow and the flow of water.

If you ascribe this to their nature itself, then it goes contrary to
your belief that they have a cause behind even those activities".

"Kriya vegarthatvena Pathita. Tathahi. I§varanumana
nirakarene 'sarvakriya krtipirvika; kniyatvat gamanavat iti cenna;
Saravegajala  syandanidau vyabhicdrit tesdrh
svabhavavatvakalpane hetumattva kalpani virodhat' ityuktarn".
Source unidentified.

No: 8.N.S (p.363).Adravya Pariccheda.

This quotation explains that while a thing is being perceived,
it is perceived as a qualified entity. Colour, size, separateness,
space, and the remoteness and proximity caused by Time are
also simultaneously cognised along with the object. The differ-
ence between the perceiver and the object is not separately
grasped during cognitive experiences. The only instance where
this distinction can be cognised is the body-soul illusion. It is
only here one can feel, that his 4tmd is different from his body,
senses, etc.

"Yattu Prameya Sangrahe Sri Visnucittairuktam - 'dare
kathamiticet; tatra ku$alameva - dyumani gaganaditara -
vyavrttameva hi riiparh parimanaprthaktvadesa - kalakrta-
paratvaparatvadi ca indriyayogyarh sarvarh sahaiva jiayate’iti".

"Tatraivamuktarh andhakare sthanupi$§ica - stripumsadi
sams$ayastadavantard eva. Naktarh hi dyumani dipa mahi gagana
svatmadi vyavrttirapi na jidyata itina $akyarh vakturh. Na hi

- dehatmabhramam anterena kvacit dragtrdréya sarikaro'pyasti' iti".
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No:9 Nyiya PariSuddhi (p.67) pratyaksa (2).

From this quotation it is clear that Ramanuja has accepted
enly three pramanas (Valid means of Knowledge).

»Uktarh ca Prameya Sangrahe 'pramina sarkhya vivade'pi'
#yatra 'tripraménatvarh bhasyoktarh' iti"

No:10. N.P. p(69) pratyaksa (2).

Here it is pointed out that pratyaksa consists in direct experi-
eace. This directness (Saksatvam) is a generic attribute (jati).

"Prameya sangrahe tu evamuktarh Saksdadanubhavah
pratyaksarh; saksatvarh jath' ityadi".

No:11. N.P (p.234) Sabda pariccheda.

This quotation concerns the validity of the words of a person
who may be an apta(trustworthy person). According to
Visnucitta, the words of a person may carry some conviction
But unless the knowledge of the speaker is understood through

ce, those words cannot be totally trusted.
, "'Samanya yogyata grahane api vyaktiyogyatayah vaktrj
B numanarh antarena asiddheh' iti Prameya Sangrahadisu
samarthitarn".

Sangatimala:

No:12.N.S. (p.174) jivapariccheda.

This quotation explains as to how a person carrying on medi-

tation so as to attain liberation ultimately ends up in Kaivalya.
Visnucitta explains this with an analogy drawn from the sacrifi-

cial parlance; one may start performing a sacrifice with a view
to attain Heaven. But he may ultimately become a brahma-
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raksasa if the sacrifice is not done according to the rules laid
down in the scripture.

"Uktarh ca sangatimalayarh $ri Vignucittaih 'Nanu brahma
prapticchayopakrintasyopasanasya katham kevala (Kaivalya) -
prapakatvarh? ucyate; yathd svargakdmasyaiva yige
prakrantasya yathavadananusthane brahmaraksasatvadi bhavati'
iti".

No:13. N.S. (p.175) jivapariceheda.

The passage quoted is a metrical one. According to
Visnucitta, what happens in deep sleep is the experiencing of
one's own self, which is full of bliss. That one enjoyed sleep is
understood through the recognition of the type " Sukhamaharh
asvapsarh". (I slept well). That deep sleep is a source of happi-
ness can also be understood in a practical way, when a person,
sleeping well, is aroused, then he will get angry. For the sake
of such sleep he would also forego other things. This nature
of deep sleep is also referred to by many Sruti and Srhrti pas-
sages.

"S$ri Visnucittaisca uktarn 'Svape sukhatvabhijianat
tadvicchede ca rosatah. Tadartharh anyatydgacca Srutismrti
Satairapi' iti".

No.14. N.S. (p.275) - buddhipariccheda.

This passage purports to establish that sukha, duhkha,etc.,
are different aspects of knowledge. Sri Visnucitta states that
during deep sleep and  dissolution (susupti and pralaya) the
jiva will be bereft of qualities like doubt, certitude, contradic-
tory knowledge, love, hate, ego. etc., which distinguish him from
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the Supreme Being. The jiva corresponds to the brilliance and
e beat of fire which is the Lord. In other words, during those
saages, the jiva will be similar to the Lord. The purpose of this
geuation is, however, to confirm that rdga, dvesa etc., are all
diflferent aspects of dharmabhiita jiiina.

% ca sangatimitayarh Sri Visnucittaih " evarh Paramat-

d pavakaprakiSausnyadisthaniyarh jivasvaripamapi susupti
-aimyoh paramatmano bhedaka sam$aya nimaya viparyaya
ﬁina pratyaksanumandgama raga dvesa lobha moha mada
dilisarya dhairya vicikitsa §raddha lajja bhayadyananta jfiana
Basurana ripa vikarabheda §inyarh' ityadi".

No.15 N.S.(p.374) adravya pariccheda.

Here, the point to be made is the definition of sadrsyar (simi-
Bwity). It is of two kinds, similarity of attributes and similarity of
farm. In the substances we see we may notice similarity of
amributes. In the words of Visnucitta what is referred to by the
germ similarity is the commonality of a large number of compo-
meats found in one object in relation to its counter-
leative(pratiyogin).

-ﬁ “tdvadapeksaya ca Sri Visnucittaih uktarh-'bhllyo’vayava
yameva pratiyogyapeksaya sadrSya §abdavacyarn”.
No.16 N.P. (P.217). anumana.

In this quotation, Visnucitta opines that the Self-luminosity
of the atman has been justified by Sri Ramanuja with the help
of perception, inference and scripture, corroborated by tarka
(logical arguments). Under the sttra 'racananupapatteh'(ILii. 1)
what is stated is not an inference about the existence of I§vara.

It is a mere statcment of oratitarka (Counter areument). The
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word tarka means ascribing an undesirable feature purely on the

basis of vyapti (invariable concomitance). Even a tarka should
have a vyapti about it.

"Yaccoktarh $ri Visnuchittaih :

'Bhasyakaraistu pratyaksa-anumana-agamebhyah tarkopa-
brrhhitebhya atmanah syavampraka$atvarh samarthitarh' iti.
tathahi; taireva Sangatimalayam uktarh 'racananipapatteh’ iti
stitre - natra I§varinumanamucyate iti §arikaniyarh, pratitarka
matravacanit. Vyapti balamalambya anistaprasangastarkah iti
tarkasyapi vyaptyavaSyambhavat' iti - tadapi bhasyavadeva
yojyarh".

No.17 N.P. Smrti 2. P.295.

This quotation is related to the nature of pratyabhijia (rec-
ognition). It can be included in Pratyaksa itself. But according
to some there are two elements in it - Smrti and anubhava. So
how can it be brought under pratyaksa alone? Inreply, Visnucitta
states as follows - "There will be a difference in the améas if
there is a difference in the object. When there is identity of the
object scen before through perception involving recognition, we
do not have two different aspects. How can a Sarhskara give
rise to direct knowledge? It 1s replied that since the knower is
one and the same person and because he is having his sarhskira
assisted by the eye and other organs, there arises the cognition
'"This is the same as that'. This is a direct knowledge, therefore
recognition of the type 'He is the same as that person' is capabable
of establishing the oneness of the entity directly. Because it is
not produced by mere samskaras it is not recollection. it is
pratyaksa itself.
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*Pratyabhijiatavat grahanitmikaivetyeke, tatha hi -
gEatyabhijiayimapi smrtiranubhava ityarh§abhedo'(stviti), 'sticet
ryitankya pratyuktarh Sri Vispucittaih:

"Yadi Visayabhedah, tatha am$abhedhah sambhavet;
akyameva hi nirarh$arh pratyabhijiapratyaksavigsayah. Katharh
smsibskdrah  aparoksadijanakah? iti cet, na,
aaksuradindriyasahakrtasya sarnskarasya jiidturaikyat tadidamiti
aparoksidi hetutvopapatteh.----- aparoksarthaikyasadhika. Sa
bztyabhijﬁé so'yarh vai pumainityevamatmika.
mmtskaramatrajanyatvat na smrtirmanameva tat'iti".

} No.18. N.P. Smrti (2). p.295).

This quotation is also found in the same context where the
L& of pratyabhijfii and smrti are discussed. Visnucitta raises
[ question as to how there could be a distinction in terms of
merti and anubhava in one and the same knowledge which is
apable of manifesting its own self and its object? He then an-
wers ' Because of the distinction between luminosity (prakasa)
md means of knowledge (mana). We can draw a distinction in

g and the same knowledge conceming a given object. To

y that this is possible, Visnucitta cites a few illustrations.

ahknowledge of the form 'this is a cow', there are two as-
ects in terms of the prakarin (individual cow) and the genus
rakara) of cowness.

Another illustration is when we say 'ghatapatau’ - a pot and a
ece of cloth. Though the knowledge concerning these two

tities is unitary, still there is difference in so far as the object

mponent is concemned.
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Another illustration is from the parlance of the Advaitins. In
all erroneous knowledge, (as in shell-silver), there is validity iny
so far as the locus of error is concerned (the shell part). There is;
invalidity. in the other aspect, namely silver. Therefore in all:
cases of recollection the aspect of self manifestation belongs to
its sarhskara, because there is no other cause present there such.
as the sense-organs. Making all this a piirvapaksa, Visnucit
says 'Not so, knowledge by nature is self-manifest.

" Uktarh cedarh $ri Visnucittairapi - 'Svaprakasakarn visayi
prakadakarh caikameva jiidnam: tatra smrtiranubhutiriti kutof
bhedah? iti paricodya, 'praka$amana bhedaditi bramah; ya
gaurayamityekasminneva jiane prakariprakiravisayabhede
jianarhéabhedal; yathd ca ghatapativiti ekasminneva jhine
arh§abhedah; yatha va pardbhyupagata bhramaji
ane'dhisthanirhée pramanyarh, itaratra apramanyarh ca' i,
pariharat. tatha srirteh svapraka$ars$o'pi sarhskdramatraja eva;
indriyadi pratiniyata- karanantarabhavat' iti paricodya, 'naivarh,
jiidnanarh praka§amanatvasya svabhavikatvat' iti pariharacca".

No.19. N.P. Smyti(2) - (P.299) Upamanarh. "

This quotation concerns the status of upamana. When some-
body hears the statement "The gaydl is like a bull', the sentence
meaning first of all, refers to the commonality of the individual
animal mentioned before wherein similarity with the bull is pos-
ited. If the animal marked by similarity with the bull is not
decidedly identified, the same condition prevails even after-
wards. If the decision is taken in a different way, that will also
continue there-after. Therefore, right at the time of listening to
the statement, the identity of the animal as gayal must have been

made.

i
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“Uktarh ca Sri Visnucittaih:- 'Gosadr§o gavayah iti
wsidryaikddhikaranarh samanyarh vdcyamiti vyutpannarh,
athamarh vikyiarthataya pratiteh. gosadr§ya-upalaksitasya
mmaye paScadapyanimayah anyathanirnaye tatha pascadapi.
o vikyaéravanaveldyameva nimitarn' iti.

No.20. N.P. Sriwrti(2) (p-300) Upamana.

This is a one-line quotation. It means that according to
igpucitta also, Arthapatti (presumption) is included in Infer-
ce.

*Uktarh ca Visnucittaih, 'arthapattiranumanarh’', ityadi. "

No.21 Adhikaranasaravali ($1.25).

In his Adhikarana Siravali (v.25) Vedanta De$ika refers to
e traditional view that the Catussiitri - portion of the
mhmasitra (I.1.1.1. to 1.1.1.4 ) is introductory to the rest of the
& This is according to Sene$varacirya, the author of " $ariraka
hikarana artha sangraha" - a metrical composition;
kulabhrtkinkara - namely Varadanardyana Bhattaraka, author
Nyaya Sudar$anam; Vyasarya (Sudar§anasiri) author of
ataprakasika, Srutapradipikﬂ etc., Sri Visnucitta and
diharhsarhbuvaha, ie, Atreya Riminuja, DeSika's maternal
‘le who wrote the Nyiya Kuliéa. The only writer who con-
s only the first siitra as introductory is Meghanadasiri. In
probablity this is a quotation frem the Sangatimala of
nucitta. The reference in the As. is:

" Yattat Sene§varayairagani Vakula -

bhrtkirikarai rangyakari |

Vyasaryaimyasi ca dvih $rutamiti

visadarh Visnucittair vivavre [[".



o éﬂ, wm ‘mly form is Matrtva (Motherhood). A mother
primarily is concerned with what is dear to Her son rather thar
what is.:goad—ifnr him. But the Father is concerned with both.
Therefore at this particular stage Raméanuja seeks refuge with
the Mother, in whom the aspect of being a punisher is absent.

"Uktarh ca §ri Visnucittaih Gadyavyakhyanarambhe-
"Mitrtvaikarliparh Sriyarh prapadyate. Mata hi hitidapi putrasya
priyameva paSyati, Pitd ubhayarh pasyati: ato dandadharatva-.
hinataiva avalarhbanarh asydrh dasayar asit', iti" .

No.24. N.S. adravya (P.295). Upanisadbhasya.

This quotation found in the Adravya pariccheda section of
N.S., refers to the statement made by Visnucitta in his

- ___' which no object is compre-

nthe ear, like any other sense
yamely Sound, as possessed
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avariety of distinguishing features like, far or near, loudness,
stness, softness, harshness, pitch (high or low).

"Yattu §ti Visnucittairuktarh - 'Srotramapi itarendriya
jayavat §abdatva-gatva-mydutva-parusatva-mandatva-
dhyamatvadyananta vi§esatmakavastu-grahakarh' iti (tadapi
visesavastu grahana- nirakarana-abhipriyam).

Unidentified Quotations.

No.25. N.P. Pratyaksa 1. (p.14).

This quotation in Nyayapari§uddhi is from Visnucitta. The
act source, however, is not clearly known. It seeks to explain
it inference is that experience of an object which includes in
elf a knowledge of invariable concomitants.

"Yattu 'jiidna sarhbandhasya' ityadigrantharh upadaya
antaramuktarh Sri Visnucittaih 'vyaptidhigarbhanubhavo
uminamityarthah. Nyaya$astre tu tadvi§esanimayah' iti".
This could be from Prameya Sangraha.

N0.26. N.P. Pratyaksa (2). (P.68)

This quotation explains the nature of yogic perception ob-
ned through the grace of God,as divya (divine) in nature. This
uld also be from Prameya Sangraha.

"Yathoktarh $ri Visnucittaih:-

'Bhagavat prasadalabdhayogipratyaksarh divyar' iti.
No.27. N.P. Pratyaksa (2), (P.78)

This quotation which in all probability is from the Prameya
ngraha is concemned with the explanation of Savikalpaka jii
arh. (determinate knowledge). According to Visnucitta, that

owledge generated by the sense organs, which in turn are
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assisted by the raking up of the latent impressions is ca

Savikalpaka (determinate).
For instance, the apprehension of an individual out of many

belonging to the same species, done for the first time i$
Nirvikalpaka. In other words, that knowledge which arises duge

to the contact of the sense-organ with its object for the first ti
and which is carried over to the apprehension of the individua
for the second and subsequent times, is called nirvikalpaka (in

determinate).

Else where, according to DeS$ika, Visnucitta has said tha
nirvikalpakajiiana is produced by the mere contact of the eyt
etc., (with the object).

" Ataeva hi Sri Visnucittairuktarh 'Samskarodbodha sahz
indriyajanyarn jianarh savikalpakarh, ekajatiyesu pratham
pindagrahanarh dvitiyadipindagrahanes
prathamaksasannipatajam ca jiianarh nirvikalpakarh' iti. anyatg
ca uktarh - 'Kevala caksuradindriya janyarn nirvikalpakari
ityadi".

No.28. N.P. Anumana (4) (P.221)

This quotation tries to explain the nature of tarka (ratiocina
tion). According to Visnucitta tarka is positive in nature and it
object is qualified by an attribute of the saidhana which is invari
ably associated with the characterestic of the sadhya.

"nirayétmakatvarh ca tarkasya Sri  Visnucittairuktari
'tarkasca sadhya dharmavyabhicari sadhanadharmanvita vastu
visayah' iti".

This is also probably from Prameya Sangraha.
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Apart from these quotations, we have three references to Sri
snucitta's Visnupurana Vyidkhyana in the Tattvatraya
fyakhyana of Manaviala Mamunigal.
According to cirmai 103 of this work, each preceding tanmatra
vades each succeeding tanmdtra, and also takes over its spe-
‘qualities.

disesarh ca - avnoditi dar§itarn”. (V.C.1.2.38.p.11.)

g reference to Visnucittiyain ciirnai 106 of the same work,
nts to the origination of the sense-organs from the Vaikarika
nkara successively, in due order, with the assistance of the
ia tanmatra and others, creating the five sense - organs, viz.,
ear, eye, etc; and similarly, the orignation of the five organs
- action, like speech, and others,from the same

ikarikahankarat kramena $§abdatanmatradipaficakasahayat

amena Srotraidijianendriyasya paficakasya srstih; tasmadeva
ahdyad vagadikarmendriya paficakasya srstih; asahayattu

mat manasah srstiriti" . (V.C.1.2.47.p.12).

According to climai 109, the sense-organs are the represen-

tatives, so to say, of the Sattvikahankira, and there is nothing

wrong in making such a reference.

" ahankarasyendriyani prati nimittatvameva, bhiitanameva
upadanatvarh tathd nirde$opapatteh." (V.C1247.p12).



o these few statements, here and there, saved fo I

 the quotations of acaryas following Engala]van,
there are a few mrvﬁhas (interpretations) as they are called, ex:
pressing his epinion on various topics.

Some of these are found in the collection known a
"Varttamalai" iled by Pinbazhagiya perumal jiyar, incos
porating the utterances of the elders of this Sampradaya on vari
ous occasions.

Of these, varttas 17,118,153 and 174 are attributed &
Engalalvan.” ;

Notes .
1. See S.Krishnaswamy Iyengar, 'Engaldlvin Vaibhavam'' p.194
Srivaisnava Sudar§anam,577. L

2. Ibid, p.194.

3. See History of Indian philosophy, VolL.IIL p.103, fn. 4.

4. See " Engalalvin Vaibhavarh” Srivaispava Sudar§anam, no.577. Se

also Ramanujicarya Divya Caritai (Pillailokari Jiyar) p. 243, para 2

See " Rdmanujacarya Divya Caritai", p.131.

Ibid, p.175.

7. " Engalalvin Vaibhavarh"p.197 ; Srivaisnava Sudaranam., No.577
see also Gurupararhpara prabhdvam.

8. "Yatiraja Vaibhavam" of Andhraptima (Vatuka Nambi) v.108,

"Pithadhisamsca Kamsciccaturadhigandyuktasaptatyabhikhyan

tatripyagryarhéca kimsciccatura iha tatha bhasyasihhasanesan|
tatra jiandtmajarh tarh tadubhayanigamintigrya bhasye$vararh cal

Srimdn Ramanujiryo yatinrpatimahadesikendrascakirall .
9. See "Engalilvin Vaibhavarh", p.195. Srivaisnava Sudarsanam.

No.577.

10. cf.R.D.C.p.172. " Atmavukku pradhéna nirliprkamedu?....... anantararh
nambiyum Alvanaippart, " Alvan, nan engiravidattil 'adiyenullan’
enrapadi kandire "enna,,,".

11. SeeP.B.A's Bhumika to " Sri Visnupurana”, p.2.

12. See introductory verses to "Srutaprakasmﬁ" v.11; "Gurubhyo'rthah *
Srutah $abdaih"

13. See "Mudal Tiruvantadi", v.44
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14.
1S.
16.

17.

18.
19.

21.

See commentary on "Mudal Thiruvantidi", v.44.
Guruparamparaprabhivam, P.372.

This is a part of a compilation by Pinbazhagiya Pcrumi] Jiyar known
as Varttimilai.

See Sri Vedanta Desika's, " Adhikarana Sar¥vali® $1;25," Cintamani
Vyakhydnam".

Varadarfijastava, v. 102.

*"Sakala Sastm‘lgalum poruvadu Pillai Engalalvinukku. Avar pakkal
Senru Kelungal" ( "Engalalvan is well-versed in all the Sistras. Goto
him and ask him")

. "Tinavukedaccolluvan Tiruve]laraicchozhian" (The Pdrvasikha

brahmin from Tiruve]larai will explain without room for doubt or
ambiguity)
See Appendix.



Chapter 111
THE $RIVISNUPURANA OF PARASARA

ORIGIN OF THE VISNU PURANA:

The eminent and leamed brahmin Maitreya, who had already
leamt the Vedas and other Sastras from Sage Parasara, a re-
nowned and qualified acirya, approaches him once again, de-
sirous of further knowledge, seeking to know the fundamental
truths. He approaches him at the proper time', when he had
finished his anusthina and was in a pleasant and tranquil frame
of mind in the moming, when Sattvaguna is predominant after
Bhagavadaradhana; in the proper manner, as a good disciple
should, (pranipatya abhivandya), prostrating with reverence and
saluting him, and seeks further instruction (paripapraccha).

The Sage, pleased, acquiesces, and the Purina unfolds in
the form of a narrative, as Pariara answers the questions posed
by Maitreya, for the benefit of the world (lokahitarthaya).

He is reminded of how it was fore-told earlier that he would
compose the Puranasarhhita and reminisces about the circum-
stances that brought about the benediction by Pulastya and
VaSistha.?

ABOUT THE COMPOSER (PURANAKARTA)

Sage Pardgara is not merely a sage and philosopher; he is a
poet, a poet with a vision of the Paratattva, which he knows to
be Srimannarayana, the goal of all human aspiration.

This vision he weaves, with the background of the Puranic
themes of Creation and Dissolution, the Manus and Manvantaras,
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the royal dynasties and so on, for the warp. With Maitreya's
skilful questioning eliciting incidents and stories, the sage weaves
an astonishingly beautiful tapestry, with the Supreme Truth shin-
ing in all its effulgence throughit. And in the end, it leaves the
kistener with no doubt about what he intends to convey - that
$dmannirayana is the Supreme Purusa (Parapurusanirnaya) and
@t the ultimate goal of salvation is attained by His Grace alone.

As in all great literature of any culture, the language is beau-

-ﬁnl, simple and concise.

Eﬁ‘l Yamunacarya, in the begining of his 'Stotraratna', pays

?sance to his grandfather $ri Nathamuni, Sage Parasara and

’anmilvir. Saluting Para$ara, he says,

y AT iR eI g |
gt quonet ey FEmtET T i
"Tattvena yas$cidacidi§varatatsvabhava-
bhogapavarga tadupayagatirudarah|
Sandar§ayanniramirnita puranaratnarh
tasmai namomunivaraya Pard§arayal| (v.4)

[My salutations to that noble-minded,munificent and excel-
lent Sage, Parisara, who (out of great compassion for Maitreya
d the world) composed the Visnupurdna, a gem among
;ﬂms; thereby illuminating the great truths of the Vedantas
exactly as they are:- namely, Cit (Sentient), Acit (insentient),
I§vara, their ruler, their natures, worldly pleasures, moksa (re-
lease), means of attaining them and the paths (routes) to reach
them.]
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He condenses in one line, the main contents of the purina;
Tattva, Hita and Purusartha.

By this verse, he proclaims the greatness of the Visnu Purana
as aratna, a gem among Puranas.’

$ri Vedanta Desika in his commentary on this §loka elabo-.
rates on some of the terms used here by Yamuna :-

Tattvena: Just as it is - Yathavasthitikarena 1
Yah: This relative pronoun carries great weight, indicating the:
author to be that great-grandson of Prajapati, grandson of Vasis
and father of Vyasa. The Taittiriya Aranyaka carries a state-
ment (1-9) "Sa hovaca vyasah paraaryah" 'And thus spake
Vyasa, the son of Parasara.' The authenticity of Vyisa, the great;
sage and prolific composer is seen to be based on his father's
integrity and credibility. This in turn, devolves from hi

paradevataparamarthyajiianam (true knowledge of the Supreme;
Being) granted to him by the boons of Pulastya and VaSistha.

Udarah: Indicates his generous nature in giving Maitreya and'

through him the world, this great treasure c_of tattva-jiana, Knowl-
edge of Reality, without expectation of any return. This, his

generosity, is further emphasised by the Sage's benedictory verse
bringing to a conclusion the Purana, where he prays for the Lord
Hari to grant all mankind (aSesapurnsam) that blissful state, free
from birth and decay.
T Rfrwrer ow W wplatemd g
g warTRegE Fittassaicet w fufa -
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Tattvena Samdar§ayan: Sti Vedinta Desika explains this as
elaborating and explaining clearly, the essential teachings of all
@ Vedas and Vedintas, as they are.

Meramimita Purdnaratnam: $ri Vedinta Desika recalls the
boon bestowed on Parasara by Pulastya for listening to his
grandfather's advice and stopping the slaughtering of the

dksasas, and which was endorsed by VaSistha -
"Purdnasarhhitakartha bhavan vatsa bhavisyati."
'You, dear child, shall become the composer of a
Puranasambita’.
Tasmai: To such a person as described by yah in the begin-

mng.

JMunivaraya: excellent among munis (those that constantly
eontemplate god) also muninarh varaniyaya.

Parasaraya: Sage Parasara. His name is derived as "Parin
A¢mati iti Parasarah" . Paran indicates people outside the Vedic
wradition and those who misinterpret the Vedic teachings
{bahyakudrstin). Pramana tarka §araih a§mati; destroys, tears as
under, with his arrows of proof.

Even though this Purana has been known earlier, in this nar-
ration by Parasara, it is as new, as enjoyable as if it had never
heen experienced before.(purapi navam purdnam) The
Matsyapurana says:

"Varahakalpavrttantamadhikrtya Parasarah|

Yat priha dharmanakhilan visnostad vaispavarh viduhl|

...Trayovims§atisahasrarn tat pramanarh vidurbudhah|"*



ining with the events of

sand stanzas, appear tam wmpaﬁgf the original purana.".
This purdna, as mentioned earlier,qualifies for the term, as &
satisfies the five cgtﬂna that characterise a purana.’

Sri Ved,ﬁn,taDeélka illustrates how this purdna qualifies tg
be called a ratna (gem), in a beautiful verse:

HETe AEe AT gud gue e
"atrasarih manadarh ratnarh sthirarh
bhogyarh prakasakarh|
mahargharh mangalarh manyarh
suraksarh sugrahar nrnam||"
[Commentary on Stotraratna. v.4]
A ratnarh by nature is

atrasam. Faultless

mahcirgharh Of great worth, pnceless invaluable



g rahar: Easy to grasp’ o bid
mong the gems of Vedic Srivaisnavite literature there are

: . irst of these is the Mantraratna, which is the Dvaya-Man-
,one of the three rahasyas (secret teachings). The second is

The Visnu Purana is believed to be the most ancient among
¢ eighteen important puranas’ and Pariéara led the way in
mposing them .

In the parampara of the five great sages, Vasistha, Sakti
irasara, Vyasa and Suka, it was ParaSara who initiated the
Pmposition of purinas.?

Sri P.B.A. comments that among all the works which elabo-
ite and clarify the Vedic statements (upabrmhanarh), it cannot
€ disputed that the Visnupurana is held in great esteem and
Eneration.

Sankara and $ri Yamuna have quoted the Visnupurina in
heir works. Sri Raminuja in his Sri Bhasya and other works
ke the Vedartha Sangraha, gave special importance to this
urana. Sri Vedinta DeSika has quoted profusely from it in his
Works. So also have commentators on the "Bhagavadvisayarh"

Parisara Bhatta, Periyavaccan Pillai and Manavala Mamunigal,
to name a few.
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Sankara seems to be the earliest Vedantin to have interpreted

verses of the Visnu Pur§na, of course in favour of Advaita.

THE SCHEME OF THE PURANA:
A SUMMARY OF THE AMSAS:

The puriana consists of six arh§as or parts, with a varying
number of adhyayas in each. In addition to the oft-quoted de-
scription of puranalaksana found in the Visnu, Matsya, Vayu
and other Puranas® there is another definition found in the
Brahmavaivarta- purana, (Krsna janma khanda, 132nd adhyaya
-) which goes on to describe the charactersties of Maha Puranas'

"Mahatirh ca purananar laksanarh kathayami te|
SrytiScapi visrstiSca Sthitistesar ca palanar||
Karmanarh Vasana Vartta maninarh ca kramena ca|
Varanarh pralayanarh ca moksasya ca niripanam||
Utkirttanarh Harereva devanam ca prthak prthak|
Das$adhikarh laksanarh ca mahatam parikirttitam||" .

Creation and resolution, the stable existing state of the world,
and its protection, the Vasana of Karma (impressions left by

previous Karma), Virtta (information/news), the order of Manus,
the description of the different kinds of pralaya (dissolution),

the definition of moksa (release) and the praisin g of Hari, Lord
Visnu, by the Devas, individually. These should be the
characterestics or contents of a Mahapurana.

The Visnu Purina speaks of all these elements within its six
parts.!!
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The "Sridhariya," Sridhara Swamy's commentary on the
Wiggu Purina, gives a very brief summary of the six arhSas.
™VPI1.1.31; p.34V.S.Pedn)
FM Amsa:

As observed earlier, Maitreya poses a series of questions to

in order to elicit information on particular topics.

m first Arhéa consists of the answers to the first eight of

ese questions, with occasional questions interposed during the
mmration, which causes some digression in the answering.

These main eight questions deal with sarga and pratisarga,
weation and dissolution, the dimensions and nature of physical

metter and the elements and the origination of the gods. They
re phrased as follows:-

AT S SyF-aw aar Jisafe;
oY 9 S S@-aaadeaua |
Sr=ardayT o Sadsafy ax =,
TGETTRT AT 3T T
..Yathd jagat babhtiva: How the world was created.
.. Bhoiya$ca yatha bhavisyati: How it shall be again.
.Yanmayar ca jagat : What the world consists of.
.Yata$ca etat caracararh: From whence this world of movable
and immovable objects has emerged.
. Linamaisit yatha yatra: Where did it go in resolution, and
how.
‘Layamesyati yatra ca: Where shall it go again.
Y at pramanani bhatani: What are the dimensions and nature

of physical matter and the elements.
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8. Devadinarh ca sarhb :
devas and other fo

Sage Pardsara sta ally
Jagat Vyapara, the ic functions of Creation, Sustenang
and Dissolution & , work, or play, of Visnu, the S

e Lc ﬁd descnbmg His nature; the oth

- ) na and purusa are also His mat
get is Time (Kala) without which &
n take place.

n, v _as-all things, comprehending in E
iscrete and the discrete" etc. (Wilson, Vi

. Bl

ion, the evolution from subtle to gros
akta, to Sthitla prakrti or Vyakta; the evi
: \ ankdra to the five tanmatras and el
’.glements are further compounded |
ceepted as pancikarana; the ten organs (
as, the eleventh; in short, primary cri

atal creation follows the Sarnkhy
;that operates upon passive matter it
supreme Being.
"hen comes a desc puon of the Secondary Creation (Vyast
Srsﬂ) thmugh the agency of Brahma and the prajapatis.
The divisions of Time, the duration of Brahma's and others"
days, vears and lifetimes, on which depend Srsti and Lava, is
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‘ ibed. This is followed by the three kinds oflayam.mya
st periods) for the Supreme Being.

account follows of the Varahavatira assumed for the

rioration of the condition of human beings, as the ages
gress from Krta to Tretd and Dvapara, creating the need for

er prajapatis; providing them with wives through the
of Svayarhbhuvamanu and $atartipa; Rudra Srsti is nar-

olly divested of prosperity by the withdrawal of Laksmi's
four, and gloom prevailed, because of the curse. This is fol-
ved by the narration of the churning of the milky ocean to
gain Laksmi and her favour, and to obtain Amrta for
Imortality.V.P. (Ch.8.and 9).

A further account of the descendants of the Prajapatis fol-
Ws. Stories of Dhruva; Vena and Prthu are told and more about

u's descendants, followed by more legends.The story of
ahlada is presented in some detail. The state of the world in
u's reign is described.



cc;ntemplation. with hi S and ornaments (astra bhiigs
adhyaya). :

tlon and s:tuahons of the oceans and mountains;

10. "Yatha bhuvah (Sarhsthanar)" - as also of the Earth:
11. "Suryadinar ca sarsthdnam" - positions of the Sun,
Moon and stars;

ribed' |, each with their s

itern 'thmlts
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1ere is a description of Bhiratavarsa with its nine differen-
parts'; its mountains and rivers. It is the Karmabhiimi,
fience one can attain Svarga or Moksa, by their actions.
Other worlds, starting with the nether regions of Atala, Vitala,
ala, Gabhastimat (Talitala), Mahitala, Sutala and Patala, and
scription of Sesa, who bears the entire world on his hoods i
D given.

Then the account follows of the Hells (narakas) situated be-
th the Earth and the waters, where sinners go. These are
merous and of different kinds (V P.IL6). After this horrify-
escription comes the greatness of Bhagavan Visnu's Names,
iway out of this fearful prospect.

This is followed by a description of the higher worlds -
ivah, Suvah, Mahah, etc.: Visnu's powers, the planetary sys-
IS - the dimensions and situations of the sun and other lumij-
ies. The planetary system in the form of a porpoise,
1Sumara'’; the Kalacakra and the JyotiScakra, the chariot of
#Sun. There is a description of the Arciradi and other Margas
ken by released souls according to their destinations: how the
n is the nourisher of the Earth, by providing rain, and thus

"The power of Visnu, called Vaisnavi is declared as support-
g the Solar System.

Satisfied with these answers to his questions Maitreya re-
S to the story of the king Bharata who crowned his son and

ired to Salagrama to do penance. Parasara narrates the story
did not attain moksa but first was born as a
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deer and then as a brahmin, and comes to be known a
Jadabharata. The concepts of atmaka and anatmaka (relating
self and non-self, are explained, along with the nature of tru
and false knowledge (Paramartha and Aparamartha).

The Arhéa closes with the account of Rbhu and Nidagha an
the dialogue between them.

The Third Arsa:
Part ITT answers six questions Maitreya had posed earlier:
13. "Devadinarh Varhéa" : The geneology of the gods;

14, "Manunah" : of the Manus.

15. "Manvantarani” :The duration (manvantaras) each Man
reigns over-past, present and future.

16. "Vedasakha pranayanarh yathavat Vyasakartrkam"'.
Vyasas of different ages, and their division and arrange
ment of the Vﬁdas.

17. Dharmams$ ca brahmanédlnim the rules of conduct f€
the four vamas (Castes).

18. Tatha ca a§ramavasinar : and for the people in the fou
stages of life.
Paraéara answers with a detailed account of the Manu§
Indras, Devatis, Saptarsis and the sons of the Manus, beginin
with Svayambhuva Manu to the present Manu, Vaivasvata (sol
of Vivasvan, the Sun) who presides over the sevent

Manvantara. He continues with a list of Manus who will pre:
side ever the remaining seven Manvantaras of the future, when

the Kalpa will end, with a pralaya (Each Kalpa will contai
fourteen manvantaras).
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he story of the Sun, father of Vaivasvata Manu, and his
gs Sarhjiia and Chayai is related.

then follows an account of how Visnu protects the world in
Krta, Tretd, Dvapara and Kaliyugas; of how each Dvipara,
- ars in the form of Vyasa, and arranges the one vast
la into four parts, with numerous branches in each.

[he Vaivasvata Manvantara has given rise to twentyeight
isas, and the present one is Krgnadvaipayana, son of the nar-
ir Pardsara.

The seventh adhyiya has an interesting conversation between
ma and his servants, about how Yama has no authority over
rshippers of Visnu.

' As a natural sequel, there is instruction on how Visnu is to
W orshipped.

‘This is followed by a detailed description of the duties and
pligations enjoined on the people belonging to the four Varmas
Brahmana, Ksatriya, Vai§ya and Siidra), and the four déramas,
‘stages of life viz., Brahmacarya, Garhasthya, Vanaprastha
nd Sarmnyasa. It emphasises how the stage of the householder
§ very important for the sustenance of the other three.

: Maitreya then desires to be instructed about the daily, occa-
al, and voluntary acts to be done by men in various situations;
he Sarhskdras (ceremonies) to be performed for a person, from
he beginning of life, to the end, including the Preta-sarhskara
and Uttarakriya (Ceremonies performed after death),

Parasara obliges, relating these at great length,
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The Chapter comes to an end with a description of who

Nagna is (one who has renounced the Vedas and the Vedi

way of life) and the conse:

aces of associating with such |
person. - |
The story of Sal his wife Saibya illustrates thi

The Fourth 4

Part IV answe
ogy of the D

:_ 's question regarding the gene
‘and rulers of the world (" Devars

of ancient Hindu history and gives a com
fdynasties and individuals; and events if
nds and stories.
agin of the solar dynasty from Brz
Manu, the story of Sudyumma (Ifa) and

a, Revati and Balarima; Brahma's prais
endants; the birth of Tksvaku; the stor

related.
Yayati and his sons; Puru; the Yadava race, the story o :
Karttaviryarjuna and his descendants; the story of Satrajit and
the Syamantammi follows. The children of Devaka and
Ugrasena; Prtha and Pandu. The story of Siéupila and his pre-



89
jous births. Vasudeva, his wives and children; wives and chil-
fren of Krsna - the numerous descendants of Yadu, are listed.

Descendants of Puru, the birth of Bharata, son of Dusyanta;
e kings of Magadha - Jardsandha and others; the descendants
Kuru - Santanu and his son Bhisma by Ganga, his other sons,
h ragtra and his sons; the five sons of Pandu, married to
paupadi. Their descendants; Pariksit, the presently reigning
ng, are all spoken of.
Future kings of the various important dynasties, the progres-
in of Kali, a period of universal decay; the coming of Visnu

The Arhsa ends with the song sung by Prthivi, the Earth.
e Fifth Arnhsa:
This part is devoted entirely to the life and exploits of Sri

i50a, and deals extensively and in detail, with the story of how

# Lord Narayana descended to Earth in human form as St
£50a, in the race of the Yadus, born to Devaki and Vasudeva,

IS avatara was in response to the pleas of Mother Earth, to
lieviate her burden and her distress,

' This narration is very much like what is found in the
hagavata Purana and does not require elaboration here,

he Sixth Arméa:

‘The final Améa of the six is in the form of answers to
Maitreya's three questions on (1) Kalpas (2) Vikalpas and (3)
the nature of Kalpanta - the end of kalpas, which is dissolution.

Cf. "Kalpan, Kalpavikalpan, kalpantasya svariipari ca" .
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The characterestics of the Kali age, which set in the day

Krsna left for His Heavenly Abode.
Pariéara describes the measurements of Time, from the da
and year of men, to the day ea nd lifetime of Brahma. A
the end of one day of Brahma's life occurs the Brahma 0
Naimittika pralaya in which the worlds up to Janoloka are de
stroyed. This is Brahma's night and lasts as long as his day.
The prakrta pralaya ocmns at the end of Brahma's life, whick
is a thousand years, each year consisting of three-hundred of i
days and nights.
In this pralaya, everything, including the elements, ahankag
and mahat and all life forms are absorbed into the Suprem
Being, and abide in him in the subtle state, Siksmavastha, await
ing His Will to create. The particulars of the end of all thi
(except the Supreme Being) by fire and water are graphicz
described.
Atyantika pralaya is the final release (moksa) of the indi
vidual soul.
There is a digression, describing the course of the Kali agg
progressive deterioration of the condition and morals of me
and mmmte of the land, and the quality of life &
general. - .
Thereisa descnptmn of the three kinds ofe suffering whick
I aya; adhyatmika (physical and

TR

ed by other living creatures),
he elements and natural ca-

flictions imposed upon a
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human being, right from conception, leads to the seeking of a
remedy for these ills.

The only remedy is declared as the Lord. The ways to attain
Him are described in detail.

A mention is made of the saving grace of the Kali age, which
is the easy way of attaining Him.

The way to realise the goal of release is described as Yoga
fmeditation) with its eight afigas - which will lead to a realisation
gfshe nature of the Ultimate Reality.

The terms Bhagavan and Vasudeva are explained. The in-
jinsic supremacy of the Brahman is described.
" Then follows the ancedote of the cousins Ke$idhvaja and
;Mndﬂcya; the teaching of Ke§idhvaja to Khandikya regarding
b nature of Moksa and the way to achieve it through Astanga
Woga; the ultimate aspiration of the human soul and description
of the Subhasraya (the auspicious refuge of the mind in medita-
#on) which is the form of Visnu in all its beauty and effulgence
PDivya Mangala Vigraha) follows. Constant meditation on this
with devotion will obtain for the aspirant his goal of Moksa.

The narration of the Purana is concluded with the listing of
ilbe merits of the Purdna, the phala-§ruti, a hymn of praise to
Wisnu, and a benediction to all mankind.

The questions Maitreya asked were of a general nature, as to

Mhe origin and nature of Creation, the Creator, and so on. He
does not specify the Deity about whom he wishes to leam. So
there is no pre-conceived bias as to the identity of the Creator,

the Para Purusa, as in certain puranas like the Lainga.
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This and the sage's own account of how he was blessed with

the knowledge of the Supreme Being ‘as it is’ "devata
paramirthyarh ca yathdvat vetsyate bhavan", gives added weight
to the authority of the Purina. Yathfivat is interpretcd by $n
Visnucitta as - 'without doubt or erraneous knowledge'.

High praise coming from §i Yiesma shows the important
place the purana holds in $rivaispava tradition, and the reason
why it has been so profusely quoted from. It has been recorded
that nearly a thousand verses from this text have been quoted in
various situations by different teachers including Sarkara,
Yamuna, Riminuja, Pardfara Bhagta, Sudar§ana Suri, Vedanta
Des$ika and commentators on the Tiruvaimozhi.

Certain statements, however, probably because of their brevity

lend themselves to more than one interpretation'® and this is
where the commentators step in. Each interprets in the light of

his philosophy and belief. In the " Visqucittiya", the author very
clearly explains these passages in the light of Sri Ramanuja's
teachings. His views hold credence, as he was a contemporary
and direct disciple of $ri Ramanuja.

The Bhumiki to the V.S.P. edition of the Visnu Purina says
" Brahman#ntargatametat purdnarh nima vi§vasya piirvavasthi
pratipddakarh vedirtha niriipakarh."

"This Purana is mentioned in the Brahmanas, and shows the

previous states of the Universe, and proves the meanings of the
Vedas.'

B3 o S
gy e
$ri Ahv%) has set the seal of authority on the

Visnu Purana, by classifving it as a 'Rama’.
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NOTES

L

V.CI 1.1.----- "pranipatadibhih upasathpanndya sacchisyiya

sadiciravatd tatprsthena gurund svadhsrminnsthindviruddhe manahy
samaye puriinath vylkyeyarh iti {astradar§anit."

VP.1.1.26 - "Purinasarhhitikartt bhavin vatsa bhavisyasi.”

For a detailed commentary of De§ika on this, refer St. R. bhigya,v.4.

Wilson, preface, p.21, fn.41.

Ref . Bhimika to V.S.P. edn.

~ "Sargaca pratisarga$ca varh§o manvantarini ca

Varh§3nucaritarh caiva purinarh paficalakyanamif"
(See Visnu, Matsya, Vayu and other Purinas; also Amarako§a).

‘Ref Wilson.V_P. Preface, page xi, end of first para.

See Bhomiki to V.P, P.B.A."s Edition

'~ "Vasisthah Saktih ParaSarah Vyasah Sukah ityevarh paramparikesu

paficasu maharsisu Pari$aropajiiam hi purinapranayanam"
See fn.50onp.3

) See Bhiimika to Vispu Purana (V.S.P.Edn)

14.
15.
16.
17.
18.

These six arh§as seem to be the piirvabhiga, (the first part) of a much
more extensive Visnu Puridna. It is said in the Niradiya Purina
(purvabhaga, the fourth part, 94th adhyiya) :
"Trayovim§$ati sdhasrarh sarvapatakana$anam|

Yatra idibhige nirdistah sadarh$ah $aktrjena hal|"
Ref. V.P. Wilson, p.5, f.n.16.
"How was the world created? By Visnu. How will it be? At the periods
of dissolution it will be in Visnu. Whence proceeded animate and.
inanimate things? From Visnu. Of what is the substance of the world?
Visnu. Into what has it been and will it again be resolved ? Vispu. He

is therefore, both the instrumental and material cause of the Uni-
verse' .

The four categories of life-deva,manusya,tiryak and sthivara - Gods,
men, animals, birds and lower forms of animate beings, and fourthly,
the inanimate, mountains, trees and other plant life, right down to a
blade of grass.

Jamba, Plaksa $almali, Kusa, Kraufica, $aka and Pugkara (See V.P.
1.2.5).

"Lavana, Iksu, Sura,Sarpis, Dadhi,Dugdha and Jala, - Salt, Sugarcane
juice, Wine. Ghee, Curd, Milk and Pure water (V.P. 11.2.6).
Indradvipa, Kaseru, Tamraparma, Gabhastiman,Nagadvipa, Saumya,
Gandharva and Varuna (V.P.I1.2.6and 7).

Wilson translates Sim$umara as " Porpoise”, with Dhruva sitated in
the tail.

See Wilson V.P. (preface xxii) "There occur passages in w}.nich the
difficulty arising from the subject itself is enhanced by the brief and

obscure manner in which it is treated.”



THE VISNUCITTIYA

The Purana belng ;” o4 "-_ S e oy DONSES Of Sage Parisan
to his dlsc‘lﬂe Maitre) -";rt'he commentary also list

(the particnlax.-niﬂ;ﬁ;f the Supreme Being), His Vibhitis (st
owers and wealth), ways of worshipping Him an

LR w‘: }

the rewarﬂs & such worship. Maitreya knows from his previ

. no ord " ﬁachcr but has a thorough knowledge of a
the VMM&II addmon has been blessed by Pulastya A

‘atdparamarthyar ca yathavat vctsyatc bhavan"'
citta ex; tlus as, "You sha]l know the Devata h

eIToneous kmwledge, exactly as He is".

Another aspect which distinguishes this Purana from othe
is that the questions asked are general, such as how the world
was, shall be again, whence it originated, where shall it return

'_ - Cosrmc Functions, the ultimate
ur, and the only authority who can
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This is the Truth declared in the Upanisads, which the Purana
elaborates in simple language.

The answers to the first six questions, from "Yatha
jagadbabhiiva” to "layamesyati yatra ca" (V.P.1.1.4-5)* deal
with the particular nature of Brahman. Visnucitta quotes
Bhasyakara (Rimanuja) here as saying that since Brahmasvartipa
#s what is established by Sruti statements like " Yato vi imani
WDtAni jayante", that quality is what is inquired into here. The
mature of Brahman is declared in the Nariyana-anuvaka and other
Sruti passages. All the statements and references found scat-
Wsred in various texts, are collected and connected to Nardyana
s the Supreme Brahman by the Samanya Vi§esa nyaya®. This
is the "Upabrmhanarh" accomplished by the Itihdsas and
Purdnas, which are composed by sages who have a thorough
mowledge of all the branches of the Vedas.*

In " Yatha babhiava" and "bhiyaSca yatha bhavisyati", the

juestion is whether the process of creation is the same in all
Teations, or different in different ages. The questions on Srsti

md Laya include Sthiti also, as the answer " Sthiti samyama
fartd'sau” indicates.

Since the question " yata$ca etat caracaram" [Whence is this
vorld of animate and inanimate principles? What is its source?]
elates to the Nimitta and Upadana Karanas, (efficient and ma-
erial causes) the first part, "' Yanmayarh" has a different pur-
ose. Itis asked "What or Who is the Atma-the Inner Control-
:r-of the Universe which is subject to the actions of Creation,
ustenance and Dissolution?" The answer is "jagacca sah"[And
1e world is He]. Visnucitta makes it very clear here that the
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jagaditmakatva, His constituting the Atma or Self of the World,
is as antarydmin, the inner controller and not due to
aikya(oneness), identity of the entities. ("natu
vastvaikyakrtam" ). What is meant here is taditmya--having Him
for Atma and not tidaikya-(numerical identity)-of the two sub-
stances. The phrase "jagacca sah" ["The worldis He']is used

here as a case of Simanadhikaranya.’

In the question "yanmayarh" (what does the world consist
of?), the suffix 'mayat! isnot used in the sense of Vikara (modi-
fication) as upadina, as there is another question relating to thi
"yata$caitaccaricararh” . If taken in that sense, this separate ques:
tion would be redundant (vaiyarthya). Nor is it used in the
sense of the word to which it is added, (Svartha) as in the ex+
pression Pranamaya. If it were, the answer would be
"Visnureva"-[" Visnu Himself"], and the answer "jagacca sah}
would be inappropriate. If the answer is 'Visnu is jagat' a8
Svartha, in " Yanmayarh" it will negate jagat, as in " sthanurevs
napurugah” [Itisapillaronly, notaman]. If mayat is taken ®
aikya, also, it will mean "n~ vorld, only Visnu" ("na Jagd
visnurigd"). In ‘both cases, it will be opposed to Srut:lva.kyal.
Therefore maya here is used in the sense of pracurya (abua-
dance)®. Since the entire Creation is His Body, the sense of
excessive abundance is reflected in the answer ' And the world
is He", declaring the Sariratmabhava [the body-soul relation-
ship], which is the pradhdna pratitantra (cardinal tenet), of
ViSigidvaita.’

Otherwise, all these questions and answers would be irrel-
evant in a $3stra devoted to establishing a Supreme Principle
devoid of all attributes. If such a Nirvi$esa Brahman were to be
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scepted, the question would be * What is the basis of the illu-
wy world?" and the answer can only be "Pure intelligence
evoid of all attributes.”" The oneness of the world with Brah-
mn is due to the invariable association of the two, in the rela-
snship of body to soul. The statement " jagacca sah" ["" And
e world is He'"' ] however, does not imply the oneness of sub-
mnce between the world and the Brahman. If the second posi-
on were true, all the Srutis proclaiming His myriads of auspi-
bus qualities and His being the antithesis of all that is evil or
Mirable,wguld be stultified. Also, if Pure Intelligence, de-
mid of all attributes, is equated with jagat as aikya (oneness) of
hstance, this Brahman would also be the locus of all asubha
mauspiciousness). Therefore, the Simanadhikaranya can only
iean the body-soul relationship® .

Recalling the circumstances of his becoming a purinakarta,
od the boon bestowed on him by Pulastya and Vasistha, his
randfather, by which the §astrarthas were made manifest to him,
arasara says, "' So'harh vadimi", indicating his eligiblity to be
teacher. V.C. prefaces his commentary thus by vouschafing
xr the authority of the composer sage. Ramanuja also refers to
P.as "Smrti" on an equal status with Bhagavad Gita, and as
Btra. Parasara, knowing that his disciple's chief interest lay in
ing taught about that Truth that is the Cause of the cosmic
reation etc., and the relationship in which the world stands to
im, he starts answering that important question first, and in so
»ing, gives the chief purport of the Purina in brief.

"How did this world come into existence?'' -

"Visnoh sakasat"; from

So to the question
Yatha jagat babhiva", he answers
\e Sarnkalpa (Will) of Visnu. The word saka$a is explained as
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kaSah-prakifo—jhfinarh (intelligence, knowledge). He quotes
the Sruti passages " Sa aiksata lok#nnu srja" and "tadaiksata
bahu syam". It can also be explained as "from Visnu'" as in
" Acaryasya saka$at".

"Yatha bhavigyati" has the same answer, as the order of
creation is ordained by Bhagavin, in succeeding periods, ex-
actly as they were in the previous ones; just as the seasons ap-
pear in each succeeding year, exactly as in the previous year, i
the same order, and with the same characterestics. To the quegs
tion "Wd yatra" "where, into what, was it absorbed?
the answeg.is ''tatraiva sthitam''. "It is aborbed in Him only*.
The resolusion:of the etfect into the couse is what is known,i
laya. "Sthitismmyama  karta'sau” is explained by the Vzﬁ
thus: Sthdtiis of two kinds, sustaining life {rom inside as %
dwellefiiaahima) as stated in Srutis like " Yena jatani jivanﬁg
&ﬂd“ imm. sustaining from outside, in the form of thig

ibthe woﬂd the sun, moon and others. Samyama‘t
3 ,is also carried out by Him in the form&

Agm, ?ﬁi*md others.
In thawmfk of sustenance and dissolution carried on frm;

outside, He is described as " sthitisarnyamakarta" . In the sustev
nance from. inside, He is described as "Jagacca sah". This

alone is the answer to the question " Yan-mayarh" which re=

lates to the relationship between Jagat and Brahman.

The sage thus sums up in brief the main idea of the Purana:
"The world came into existence from the Will of Visnu, and it

is existent therein. He is the cause of the preservation and de-
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struction  of this world, and the world is Himself."? ( M.R..
Eng. Tr. of Sr. Bh. Vol.L p.137).

Having thus condensed the Vedic truths found in the Purina
mone terse verse', he elaborates on this capsule teaching in the
rest of the Purdna, digressing as and when Maitreya's question-
ing leads him elsewhere. He starts by saluting his
sbhimanadevata, Narayana, in His various forms, describing in
glorious verse, Bhagavat Svariipa-- the essential nature of the
Supreme Being,.

With this introduction, this study proposes to present the
marious aspects of ViSistadvaita under the captions Tattva, Hita
mad Purugartha.

FATTVA

+ Three Realities are accepted in ViSistadvaita as has been
Rentioned before; Cit, Acit and I§vara. Of these, Acit is the
msentient Principle, consisting of Primordial Matter and Time.
A description of Acit as found in the Visnucittiya is attempted
n the following pages, with references to Ramanuja's treatment
f the same, where warranted.

\CIT

Primordial matter, which forms the substance,the source
mterial, out of which the visible Universe is fashioned, is
pown as Pradhana and Prakrti. In the causal aspect, or
Aranadaséa, it is subtle (Stksma) and is described as avyakta
ot made manifest). In this state, it is one, indiscrete mass. The
ge refers to avyakta as aksaya, because it does not change in

; entirety. Visnucitta explains this word here as (akrtsna



;l)(:-minu) Avyakta, the uncreated state of Pradhana, is not
subject to decay; it does not have (require) anything else as sup-
port, it is not measurable by Defa or Kila (Space or Time)
because it has no dimensions. Itis not aged by Kila, because in
laya Kala has no divisions, it is akhanda and isalsoina subtle
state. Avyakta possesses the three gunas of Prakrti - Sattva,
Rajas and Tamas, butit is stable (dhruvarh) because the gunas
are in equilibrium. In this state of quiescence it possesses no
qualities of sound, touch etc., and hence cannot be apprehended
by the senses. Nor does it have any forms.!! Itis called Suksma
Prakrti, is etemal, containing in itself sat and asat--cit and acit;
like fire in wood'2. ®

This avyakta, the source of the Universe is without beﬂ-
ning, birth or end. And everything, matter and soul, were &l
absorbed into this at the time of the prakrta pralaya and befege

Creation, as waters absorb salt (ambhaseva lavanam). =
This avyakta, as also vyakta, purusa (jivatma) and kala, ﬁ
all but different prakéras (forms) of the Lord"?, and their naﬂﬁ
existence and activities are all under His control. They foil
His body. But the prakarin, the Brahman does not under moé-
fication -- (avikira). )
There was neither day or night, nor sky nor earth'. There
was no darkness, and there was no light, other than Him
Pradhina, devoid of its characterestics of sound, touch and s¢
on, could not be apprehended by the senses. Only the One, the
Samasti Purusa, the Supreme Brahman, Was'*. H.H.Wilson
comments that as Pradhanika is a derivative word, it can also be
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:d attributively in the sense of having, conjoined with,
idhina, (qualifying Brahman)'é.
Thus Avyakta, containing in itself Pradhana and Purusa
atter and soul), quiescent, abides in Visnu in laya, awaiting
ation, like fire in wood, in subtle state.

As Vyakta in the Karyada$a, as the effects of creation,
idhana or matter is many, gross and manifests in a variety of

ible forms.

In the created state, Prakrti stands in relation to the Purusa
ra) as Vikari (subject to change); while the latter, the Bhokta
joyer) who has to undergo the fruits of his Karma through
se various bodies of matter, himself remains immutable.

At the time of creation, from Visnu's Form, were produced
o forms, Pradhana and Purusa. And His other form is Kala
which these two are either joined or separated, in Creation
1Dissolution. So, Visnu Himself stands as avyakta, vyakta,
rusa and kala. The pre-eminent form of Visnu is purusa,
;ause of his kartrtva, bhoktrtva and cetanatva (doership,
oyership and sentience, in relation to prakrti). These four
ms in due relation to each other, immutability, enjoyment,
, without sarnikkara (mixing) are the causes, in Creation, etc, as
ities, knowers, and existence. With these four ingredients
creates. Pradhiana and Kala are insentient, and do not have
activities of doer and enjoyer. Pradhana or Prakrti can be

ivated and enjoyed only by the soul inhabiting them. Itis in

nstant state of flux. All material bodies undergo a series of
nges, but these do not affect the soul inhabiting them.
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Emphasising the impermanence of the body and the ete g
nature of the soul, the sage describes five stages a body inevil
bly undergoes - " janmadi-paficakam" . These are birth, chil
hood, youth, old age and finally death.

When the time is right for Creation, the Supreme Being
the form of Kila agitates Prakrti and Purusa'’, dismrbin
equilibrium of the Gunas. This sets in motion the proce
Creation, which will be described in greater detail later, un
the caption Tévara and his Jagadvyapara (Cosmic activities)
is sufficient to mention here that Visistadvaita accepts the twel
four evolutes listed in the Sankhya system'® , with one very |
portant difference. The Sankhya system holds that Pra
evolves spontaneously in the presence of Purusa, (that it eX ‘
its Kartrtva). Visistadvaita maintains that Prakrti evolves
the Sankalpa of the Lord"? . Visnucitta says in this contex
it is asked, since Pradhana etc, is the cause of Creation, how
causality be attributed to Visnu?", the answer is "' Vyaktadis
tadadhina svarfipasthiti pravrttitvena tacchariratvat tad visisla
Visnoh karanatvarh nanupapannari.” [Since the nature, St
nance and the course of the existence of vyakta and other f0
are dependent on Him, as part of His body, it is appmpriat
Visnu is the Cause of Creation.]*

Just as avyakta emerges from the Supreme Being at the i
of Creation, Vyakta elements are absorbed in the reverse of¢
of Creation, into avyakta, aksara and finally into the Sup

Being®' .

The evolutes from the Bhiitadi Ahankaira, the five eleme ¢',
Akaga, Vayu, Tejas, Apah and Prthivi (Space, Air, Light, '
ters and Earth), along with their tanmatras (special subtle fo
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ge incapable of further evolution. So Bhagavan institutes a pro-
:ss of combining them, referred to as Trivrtkarana in the Srutis,
id Paicikarana in Smrtis and Itihdsa Puranas®. Out of this
npounded material, He creates the Brahmanda - This is the
nasgi Srsti.
The Vyasti Srsti of names and forms follows, through the
ency of Brahma.
The sage gives us a comprehensive and detailed description
the manifested Creation - the Cosmos, the seven nether re-
15, hells, the earth, the six upper worlds, the planetary sys-
ns, and the four categories of souls** , who inhabit these re-
Bs in various bodies according to their previous Karmas.
ming up, after this description, the entire cosmos is
tribed as taditmakarh - having Him as the indweller, Atma,
d itself forming His body, The poet-composer expresses this
afew beautiful verses.
| OE AT POEGE! AW ageu
(UETPTU HYGYAT UddreEnliG AT i
'"Yadambu Vaisnavah kiyah tato vipra vasundharal
padmakara samudbhiita parvatabdhyadi samyutal|"
(V.P.IL12.37).
The Visnucittiya explains this sloka thus: By the statement
it the waters form the body of Visnu, the Earth and all other

rdifications arising out of the waters, the entire Brahmanda

ie Cosmic Egg) is declared to be His body, and Visnu its Soul.
1¢ upabrmhanarh (amplification) of this Truth found in all the



104
Srutis is expressed as the grammatical equati
(Samanadhikaranya) in the following lyrical verse® :

~weivater fersoplaety Rrsopd=ny fsoyfrier fawm
TG § Ua 4 dgied mATed o fawed o
" Jyotimsi Visnurbhuvanani Visnur

vanani Visnurgirayo diSascal
Nadyas samudr@$ca sa eva sarvam

yadasti yannasti ca Vipravaryal|"
(V.P.IL12.3!

[The lights are Visnu, the worlds are Visnu, the forests:
Visnu, the mountains and the quarters; as are the rivers and

seas: all that is existent and all that is non-existent; He alone

All, oh best of brahmins!].

Visnucitta comments that all that is-asti, and all that is i
ndsti (cit and acit) which comprise the worlds, is described
His body, and hence as having Him for its soul.

This refutes the advaitic interpretation which says "He R
all this for His form. But He is no material thing, and the di
tinctions of mountain, ocean, land etc., are indeed born out
Him and are the outcome of illusion in the Intelligence". '

All these forms of Acit are created by His Sankalpa - "f
vijidnavijrrnbhitah".
Elaborating further on the negative term used for acidvas «J-;.

&

ndsti, the commentary continues - that the nature of acidvastu is
such that it is in a constant state of flux. That entity which at
tains a different state every moment, and which abandons i 3
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previous state in each succeeding condition, is completely dif-
Jderent from Cit- (jivatma), which is not subject to change or de-
cay. Therefore, it is differentiated from Cit, which is asti, by
using the opposite term, ndsti. He illustrates this point with the
example of a lump of clay becoming a pot, then breaking into
pieces - shards, then, -" climam", which is powder, then rajah, -
: ; maller, like dust and finally anu, which is an even finer form of
the dust, atomic?®. This matter, which forms the bodies of the
immutable jivas whose self-knowledge is limited acording to
heir Karmas, can it ever be described in the same terms as the
tternally unchanging nature of the jiva, which has no begin-
Ring, middle or end? The question is rhetorical and the answer
8 "No". No acidvastu can be described by the word "exis-
ent" or "asti". That term is only for the immutable itma which
 of the nature of knowledge.

The terms avastu and asat and nasti are not used in the sense
of insignificant, illusory or false as in mayavada, but in the sense
of its being subject to destruction, There is nothing, no object in
the perceptible world which is not subject to change and decay
caused by Time,

- ( TIME)
Kala also comes under the classification of the Insentient
Reality or Acit Tattva, It is also a prakara or mode of the Su-

reme Being. "Kalasvariparh Visno$ca Yanmayoktarh" (V.P.
- "3 6.). It is the Sahakari Karana, the accessory cause of the

Cosmic activities of creation, etc’”. None of them can take place

without the influence of Time, which is eternal, having neither
beginning nor end. As a crucial factor in the evolution of Prakrti
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and Purusa, at the time of creation, it isnot absorbed into
at laya, as everything else is; it i$ absorbed directly into
Paramatman, as Prakrti and Purusa are®.

In the state of dissolution, there is no day or night??, or othe
divisions of Time, because the factors that cause them, like thi
sources of light - the Sun and Moon etc., are all absorbed i
Stiksma Prakrti. But Kala though not in sthilla form, exists §
subtle form, where it is akhanda or indivisible. This is indi

cated by the usage of the verb "asit" in the verse below
which predicates a state of existence. Our author quotes sc
tural authority to show the Paramatma's control over Time®
Time being without beginning or end (Kalasya anadyantatvat
there is a continuous process of Creation, Sustenance and Di§
solution® .
At the end of the parardha of laya, when the situation is rip
for the initiation of the Srsti process, Kala becomes conduciy
to it, and manifests in gross form (sthiila). This form of Kal
known as khanda, is divisible into units, ranging from the sma
est units of kastha and nimesa to the time - frames of the gog
and Brahma up to a 'para’ or 'dviparirdha', as the duration
Brahma's life is known'**. This is a hundred years of Brahma!
days. These divisions of Time are the same in all systems.

All this magnificent creation consisting of mountains, rivers
oceans forests and the wonderful variety of life found in them
the fourteen worlds, the Sun, Moon, Stars and all the planetary

3
"o

¥ . The created Prakrta uni=
1C in, of aprakrta Suddha
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Battva is Nitya Vibhiti*, where thufhﬁmmmdxﬂa,
igh present, has no authority. (na Kilastatra :
ILilavibhiti, Time rules the lives of all created bemgs, from
€ movements of the sun and moon, which cause day and night,
Il the astral and planetary movements, and through them the
es of all the created beings, governed as they are by the divi-
ons of Time, in Sthiti. Four kinds of pralaya (pratisaficara, laya)
€ described, effected by Time, and affecting all of Prakrti and
irusa. They are the Nitya, Naimittika, Prikrta and Atyantika.

ilson translates them as perpetual, occasional, elemental and
bsolute,

The Nitya is the on going, perpetual destruction of all things
dat are born or created. These are caused by the progeny of
dharma, listed as Death, Sorrow, Disease, Old age and others,
tho are all described as terrible forms of Visnu which cause
e Nityapralaya® .

The Naimittika or Brahma occurs at the end of a Kalpa, which
15 a day of Brahma (a thousand caturyugas), and lasts an equal
period of his night. Brahma enters Visnu who sleeps during
this period. The Supreme Brahman, having Caturmukha
srahma for His body, creates in Krtayuga and destroys in Kali.

An uninterrupted succession of such caturyugas follows, till the

rikrta Pralaya. The first and last yugas gain importance thereby.

. Prakrta Pralaya: The duration of the life of Brahma is called

a 'para’ consisting of two half-paras or dvipararddha, and is a

hundred years of his days and nights. At the end of this period

all things created at the time of Sarga, all the discrete entities,
which are the effects of Prakrti. are absorbed again. into the
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Cause, Mulaprakrti or Avyakta in an order reverse to creatiol

This is called Prikrta Pralaya or Maha Sarhhara. Avyakta at
Jiva are finally absorbed in the Supreme Being, Visnu, and &
pose in Him till it is time for creation again. [Kala is not al
sorbed in Avyakta, itis absorbed directly into Brahman].
- gfer g
" Avyaktari aksare liyate aksararh tamasi liyate tamah pa
deva ekibhavati" iti Sruteh'.
The Atyantika Pralaya is the release of the individual s@
from Sarhsira, as and when it attains Moksa, after the complé
destruction of his karma and avidya(ignorance). For him thei
is no re-birth (apunaravrtti). In the other pralayas and in susyj
and utkranti (death) there is rebirth, because his karma is
exhausted.
To recapitulate briefly the essential nature of the Acittate
or the Insentiant Reality:-
Acit is Satya (True) and Nitya-(Eternal) like Cit and I§var
but subject to modification(Vikaraspada), and the locus of _
three Prakrta gunas of Sattva, Rajas and Tamas. (gunasraya). |
is present as siksma (subtle) and sthila (gross) forms. Itis sut

ject to growth and decay. Tt is the material for the creation of the

ohiiti, and its beauty is due to
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It being acetana, without sense, has no kartrtva (capacity to
do) or bhoktrtva (capacity to enjoy). It has no self-knowledge
or knowledge of other things.
arT

The individual souls are collectively referred to as Jiva, or
the Cit Tattva. I§vara is also 'cetana’ or sentient, but He is supe-
rior to and different from the jivas. Sometimes they are referred
w in the same terms, and it has to be understood from the con-
sext and from the commentary, which is meant.

The individual soul is of the nature of knowledge-jii
#nasvarupa. People, through erroneous knowledge, see it as the
embodied form it takes due to its previous karma, as deva,

manusya and others. The bodies are real; only the perception of
e 4trna as the body is delusion®.

T @EEias STeaggey: |
FATTET gy WO DEwEgd |
" JAidna svartipamakhilarh jagadetadabuddhayah |
irthasvariparn pasyanto bhramyante mohasamplavel|"
(V.P.1.4.40).
The commentary says here, "atra jhanasabdena jnana
junasaratvat pratyagatma ucyate| nayarn §lokah paravisayah".
lhe Visnucittiya says, this §loka is about the individual soul,
ind not the Supreme Being. Ignorant men are unable to distin-
suish between body and soul, how can they hope to know the
Supreme Atma?

The Advaitins interpret it thus; This which appears embod-
.ed belongs to that Supremc Brahman who is of the nature of
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Intelligence. Those who are ignorant perceive it, on account of

erroneous knowledge, as though it were the world. All the world
is jidna svaripa, but the ignorant look up on it as though it were
made up of material bodies and things and are whirled about in
a flood of delusion. Those of pure mind, and know what is jii
ana lookupon the entire would as of the nature of jfiana, and as
the Supreme Brahman Himself.(V.P.1.4.39-41). Visnucitta i
terprets this thus: those of pure mind who have knowlcdge, pes
ceive the entire universe made up of diverse forms (such as deva
manusya and others) caused by the modifications of prakrti, a8
indwelt by souls who are of the nature of knowledge and who
form the body of the Supreme Brahman. ;,

At the time of Creation, the Supreme Being Creates, but B
is only the Causal Agent of Crcation, the souls attaining
bodies according to their previous karma®”. "Srjya Saktays

s explained as "Jivanarh pracina karma vasanah"
"SvaSaktya" as " Svakarmabhih". "devadi vastu svakarm
tadrupatdm niyate". The soul attains its body which is decid
by its previous Karma. God is only the Causal agent as farg
Creation is concemed® . There is no partiality or mercilessn
on the part of the Creator.(no 'vaisamya' or 'nairghmya').

Thus Cit, the individual soul, is shown to be an entity differ-
ent from the material body it inhabits. It is further established
that the jivas are many numerically, one inhabiting one body,
however big or small-supporting the bahujivavada of
ViSistidvaita. There are as many atmas in Samsdra as there are
bodies. But they are all of the same nature of jiana (knowl-
edge) and purity. For this reason, and because they do not pos-
séss the qualities of the bodics belonging to the various jatis
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pecies) in themselves, it is not possible to distinguish one atma
>m another and so the question " Who are you?" and the dec-
ration that "'I am such and such", become meaningless® . The
age of the phrase "mattah anyah" (other than me) posits dif-
rent entities. Therefore this statement does not mean the one-
ss of the various entities in the Advaitic sense. It only means
at all atmas, free of their bodies, possess the same qualities of
re knowledge.

Visnucitta refutes the atmaikatva paksa of Advaita by the
uti statements '"nityo nityandrh, cetanascetaninar' and
harh tvarh ca tatha anye". The contention that dtmas have
ferent forms, is also refuted.

The atma is atomic in size, whatever the size of the body,
d has no parts. It cannot be divided.

Concluding the prakarana on dehatmaviveka (the distinction
tween body and the soul), Visnucitta says -'"andhatamasi
sinimilane ca niravayavatvena dtmanah pratyaktataya aharh
bhasamanatvat idambuddhibodhyarh adr§yaparabhagarh ca
o adi natma, na ca atmano avayavah". [From the fact that

en in pitch darkncss or when the eyes are closed, the con-
iousness of the atma as something apart, different from the

dy, and having no parts, shines forth, it is clear that there is
mething superior that cannot be perceived and which causes
srealisation of "'I''ness. The parts of the body like the head.
>., are not the atma; neither does it have any parts].

Therefore, something other than these parts (like the head,

ck, torso, limbs etc.,) namely the soul, is present in the body.
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As Yamuna has saidDah'bui(y; pr;gq;Rt( p[TygqoR ih i.teTHD)
" Aharhbuddhya paragarthit pratyagartho hi bhidyate"; [The
inner self is different from the external object by reason of its
being referred to as'aharh'). According to the Sr.Pr., this quota-
tion is from "Samvit Siddhi". Visnucitta also says;
"Tasmadebhyah prthagdtma vyavasthita ityarthah. yathoktafh
yamunacaryaih 'aharhbuddhya paragarthat pratyagartho B
bhidhyate' iti.”" (V.C.I1.14.103.)

The Paramatma is different from the jivatma, and continues
to be different, even in 'samadhi' and 'mukti'. In the verse be-
ginning " paramatmatmanor yogah"*, the commentary says
"Yogah tadatamyarh, anyatha uttararddhenasangatel
etadaikyarh mithya; tatra hetuh:- anyaditi"*!.

In this verse, the yoga of Paramatma and atma is said to hg
" paramirtha" ; yoga means having Him for Atma, as otherwi%
it will not agree with the second half of the verse, which s:
that this numerical oneness is false; one substance does notl;i
come another (does not attain the nature of another). The cogs
tention of the Advaitin that the jiva loses its identity and merg_ﬁ%
with the Paramatma in yoga or mukti is refuted. Visnucitta has
said elsewhere(V.C.I1.1.31). "If it is admitted that the individui
soul merges into the Paramatma in Moksa, thus losing its indi-
vidual identity, then Moksa itself ceases to be a human end
(purusartha). No human being will strive to achieve a goal
which results in his own annihilation.

The atma 1s "one"; an indivisible unit, not a collection of
various parts like the body; it is vyapi - pervading by his intrin-
sic knowledge everywhere; though situated in dissimilar bod-
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1es, is of the same nature; pure, without blemish, by his own
essential nature; devoid of the prikyta gunas of Sattva, Rajas
and Tamas; he is superior to Prakrti and is not subject to the
Sadbhiva Vikara® ending in decay and death. He is not af-
fected by hunger, thirst or other afflictions which the body is
subject to. He is 'Cetana’-Sentient, 'svayarhprakisa'- aware of
himself as """, 'Sarvagata' - all pervasive, pervading the perish-
able elements like fire and water by his Sauksmya (subtle na-
ture) being anu*® (atomic in size); and therefore not subject to

r-ning or drenching etc. He is immutable, imperishable.

¥ The atma, "Puman" is all pervasive, not by
i"‘1)aramamahatva" - extreme magnitude, like the dki¢a, but be-
cause of his extremely subtle atomic size, and (being without
parts) he is present in all insentient entities however minute.
But he is not capable of moving from one place to another by
himself and can do so only through a body, (see " Visnu cittiya",
I .15.24.). This is because of the absence of action in
unembodied souls. Thus, even though the soul is formless by
nature, he travels through his asraya (the body) as a lame man
does with a vehicle.

The jivatma is of the nature of parajiana (knowledge of the
supreme) as different from the visayajfiana (the knowledge per-
aining to worldly things); of the nature of Sukha-Samvit (Bliss
and Knowledge); not one with the perishable identities of gods,
men and others, ever -- in the past, present or future. He is
Vibhu - the master of his body and the organs of sense and
action. He is the kartd and bhokta - doer and enjoyer. Free of
karma, he is Svarit.
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They who attribute the qualities of deva, manusya and others
to the Soul and consider them as of various characterestics are
in delusion. The soul attains the appearance of difference, just
as the wind, blown through the various perforations of a flute,
though the same, is transformed into various musical notes as
the "sadja" "rsabha'", etc. (V.P.I1.14.32). So while emphasising
the sameness of the atmasvariipa, this stanza also establishes the
plurality of souls, which is an important doctrine of Vi§istadvaita.

The advaitins interpret '"Paramatma" as the Supreme Self
and declare oneness of the souls with Him.

So, according to the Sage, Paramartha -- the highest knowl-
edge -- is the knowledge that all differences vanish, once Karma
is destroyed.

The important thing to know, besides the above, is this: All
creation, consisting of sentient and insentient entitics, is the form
of the One Who is known as Vasudeva. All this is His Body.®

So the phrases saying ''Know this to be one" applied to the
individual soul means only similarity in their nature of knowl-
edge (jiianaikakaratd) and not identity (Svartipaikatva) of their
forms. This is the non-duality intended here. Further, the state-
ment that the world of Cit and Acit forms the body of Vasudeva,

shows that the sage does not hold the opinion that there is abheda
(non-difference) between Paramatma and atma (the Supreme
Soul and the individual soul.) The non-difference between the

Auna and Paramatma is seen as tadatmya, with the Supreme
Atmai as the Soul and the jivatma as the body.

So the individual soul resides in his body of acit, sustaining
tt, controlling it. using it and experiencing the fruits of his karma
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srough it; and is himself, (embodied), the body of the Supreme
Azma, Who is not affected by His association with Cit and Acit
iﬂﬁs manner* , being beyond karma.

Atmas exist in three states: baddha-those bound in sarhséra;
fmpukta-those who have been baddhas and have attained moksa
wd are liberated from the cycle of births and deaths; and the
Byas, who have never been in samsara and are eternally liber-
aed. Visnucitta mentions these in commenting upon the terms
®fuddhaya', '"nitydya' and "paramatmane'" in the verse
“avikaraya Suddhaya--" etc., (V.P.1.2.1).

The essential nature of the dtma is disya (servitude, service)
w the Paramatma, and is in the relationship of possession and
possesser - (Svarh and svami)*’. The word " Svarh" in the verse
1) refers not only to possessions but to his own self , aharh
pineu‘ - (I am mine) and not the §e$a or disa of the Paramatma.

pVARA
it

" The "$ritattva", the Reality that is $ri or Laksmi. the con-
ort of Narayana, is considered a part of the I§vara tattva be-
ause of her position and inseparable association with Him.
e is always "Srimannarayana", This is dealt with brietly but
icarly in the " Visnucittiya".

Answering Maitreya's question as to how Laksmi, (whoitis
ell known), appeared in the chuming of the Milky Ocean for
mrta (nectar) could be born as the daughter of Sage Bhrgu
ad Khyati, sage Parasara explains that Laksmi is eternal, like
isnu; she can also appear and disappear (avirbhava and
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tirodhina) according to circumstances, just as He does. She
eternal, she is the " Jaganmata" (Mother of the world). She
constantly associated with Visnu (or Narayana) who is ¢
Jagatpita (Father of the world)*®.

She, who was first born as the daughter of Bhrgu and Khyd
disappeared from the world by the curse of Durvasas* on Inds
The former was angered by Indra's careless treatment of ¢
celestial garland given him by the sage, by his arrogance. |
cursed him saying that the $ti of the three worlds will be lost
She appearcd again from the ocean of Milk, at the time of t
churning for Amrta.

Just as Visnu is Sarvagata (all pervasive) she is also Omu
present, " Sarvagato Visnuh yatha-yatsvabhavah, iyamapi tatt
-tatsvabhava iti". (see V.C.on V.P.1.8.17) $ri Visnucitta s
here that this can mean an extended application (atide$a) of |
qualities like Omnipresence, Knowledge and eternal Exister
and other auspicious qualities present in Visnu, to Laksmi al
Athava- Or -- he gives an alternate explanation; Bhagavar
Omnipresent by His Vibhutva (quality of being unlimited
Space, Time or Object), while She, by Her Sakti (Powers), e'
though she is anu by Her nature, being associated with H
can also be considered as Omnipresent; "athava Bhaga
vibhutvena sarvagatah; asyastacchaktivas§adanutve'pi tatra t;

sandhanat sarvagatatvam uktarh. iyarh ca sarvagata'.

It has to be pointed out in this context that whether Sri is:
or vibhu is' a‘md6t fibiiit among the followers of Sri Riman
The doctrinal differenices between the Tengalais and Vadag:
which surfaced in the thirteenth century, are eighteen in n
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ar, of which the essential nature (Svartipa) of Sri is of great

aportance. The passage of Visnucittiya quoted above is found
1ad1 the three editions consulted for the present study*', and it
megorically refers to Sri as "anu".

Further, the inseparable nature and sarvatmakatva (being the
wul of all things), is illustrated by a long list of examples. To
ention a few:

Visnu is the Meaning; She is the word (speech). She is Nyaya
istra; He is Nydya. He is the Creator; She is Creation; She is
e Earth; He is the support; (Bhidhara) KeSava is the Sun;
amalalaya (Laksmi) is His effulgence.

He is the Moon, She is the Moonlight, always present with
im. Govinda is the Ocean; She is the Shore. He is the Gods;
ae is their Consorts. Gadapani is the Support, Laksmi is the
ikti (power). She is the Light; He is the Lamp,. She is the
reeper, He is the Tree’?.

The list being endless, the sage says, "In short, among all
e created categories of gods, men, animals, and others, what-
er is masculine is Bhagavan Hari and all that is feminine is

i. There is nothing else, other than They**.

All this is Their Vibhiti (splendour, glory, wealth). There is
thing higher than They.

Both of them are the inner self of everything in Creation -
od or bad, (she being anapayini). A few instances are men-
ned as being apt examples.

She, Laksmi, is described as a Sakti (power) of
snu." avastarnbho Gadapanih Saktirlaksmih dvijottama!" [He
the Support; She is the Power] (V.P. 1.8.29).



118
" Kali kdsthamuhartadikalasttrasya gocare|

Yasya Saktima Suddhasya prasidatu sa no Harib
(V.P.1.9.45).  Thisis Brahma's stuti.

Visnucitta says here "Saktih-Laksmih| Vigrahaparijas
paricchadadirvibhitih|| He quotes the Sruti vakya
'Kalamuhiirtadi-maya$ca Kilo na yadvibhiteh parinamahett
ityadeh|". [He and His Sakti, Laksmi are above the influen
of:Time. Time has no authority over Them and Their Vibhi

The word " pranasta” in "pranastalaksmikarh" occuring
Durvisas' curse on Indra* does not mean lost or destroyx
since Lakymi is eternal and imperishable, as also Her grace.
only means the disappearance of Her grace from Indra's ¢
main, the three worlds, because of the Sage's curse.

Describing the effects of Durvasa's curse, Sage Parasara s:
that the three worlds along with Indra became " nisérika". (1
reft of $ri's Grace) There was a dearth of bhogyavastu, (obje
of enjoyment) and herbs and other ingredients necessary for!
performance of sacrifices. There was no tapas, and there wa

decline of Sattvaguna.The devas lost their might and were
feated by the daityas. (Sons of Diti, asuras.). There was a g
eral decline in the qualities of a moral code, like truth, clear

ness and good conduct. So the entire quality of life was erod
due to the absence of Laksmi's Grace.

Yamuna's Catus$loki conveys the same idea.>

The three worlds were lost before, because of the abser

(withdrawal) of the nectar of Your compassionate glances. N
with the restoration of Your Grace, being drenched by the 1\
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ring nectar of your glance, though fleeting, the worlds are
stected and there is a boundless resurgence of prosperity.
Both Nayanariccan Pillai and Vedanta DeSika who have
mmented on this Stotra say that the previous sad plight of the
e worlds was caused by Her neglect and the absence of Her
ace. and not by Her anger, as She is incapable of anger.
Indra praises Laksmi, saluting Her, addressing Her by vari-
s epithets, by the principle of Simanadhikaranya. She is the
sther and Hari is the Father of all the worlds; and the Uni-

rse of animate and inanimate entities is prevaded by Them.
‘just being looked at by Her, even people without virtuc, ob-

n immediately good conduct and wealth®. Even the Vedas
runable to describe Her. She is all kinds of vidya, and is the
rer of mukt®’.

This, in fact, is a moot point but Visnucitta does not com-
nt much on this passage except to give the meanings of words.
Concluding the narration of Laksmi's appearance from the
lky Ocean, the Sage says that She appears with Visnu in all
i Avataras.

W& QT AT dFaar e |

ATt PUDET JoT HreacagTa=n -

"Evarh yada jagatsvami devadevo Janardanah |
atararh Karotyesa tada Sristatsahayini ||" (V.P.1.9.142).

mmenting on this, Visnucitta observes:

"Tatsahayini-tena saha ayate-gacchatiti tatsahayini,
:ahacarini ityarthah" .
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She is His Sahacarini because She goes with Him every-
where®®,
ISVARA

The Supreme Being, Pararh Brahma, Paramatmé,
Purusottama, Paratattva, Para Purusa - as He is variously re-
ferred to, is identified as Nardyana or Visnu.

The Supreme Being has five statuses - Para - the Highest
form, as He is in Paramapada or Sri Vaikuntha, His Celestial
abode of Suddha Sattva beyond Prakrti or the Material world.
He resides there, along with Sri, (Laksmi), - His Chief Consort
- and Bhii and Nila, who are also His consorts. They are at-
tended by a host of nityas and muktas to whom eternal servioe
to Him and Laksmi constitutes bliss. In Paramapada, as Para
Visudeva, He is Emperor, regal, with lordship or aiSvarya as
his chief attribute. This is His Nityavibhati, which is the greater
part of His Dominion - "Pado'syavi§vabhutani tripadasyamrtarh
divi". Lilavibhiti or the created universe of Prakrti, is buta
fraction of this.

The Vythivatiras are four in number; Vasudeva, Sankarsana,
Pradyurhna and Aniruddha. He is present as these avatiras in
the Milky Ocean,; each has a specific function. All the Sadgunas
- jiana, $akti, bala, ai§varya, virya, and tejas - are present in all
of them. But Vasudeva has all of the gunas in full, while the
others have two gunas predominating in each. This is because

of their varied roles in the evolution, sustenance, dissolution and
other cosmic activities.
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As Antaryamin He is present in all the jivas as Inner Control-
ler. He is the Soul of the individual souls, pervading all Cre-
ation.

The Vibhava Avatiras are those where He descends to this
world, in varied forms similar to the creatures inhabiting it
(Sajatiya). Of the well-known ten avatiras, those of Rama and
Krsna are most important, since He, during these incarnations,
was born amongst human beings as one of them, and lived
among them.

Arca is that aspect of the Lord, which, sanctified and installed
rccording to the rules laid down in the Agamas, becomes an
sbject of worship. Once installed in such a manner, the Lord
wms all the powers that he possesses in his Para aspect.

His qualities of Ai§varya, Lordship, is paramount in Para;
aulabhya (easy accessibility), Sausilya (affability) and Vatsalya
sarental care and love) increase progressively from Para to Arca;
ad is most abundant in the last. Lord Narayana possess all His
aalities in full in all these aspects, and a description of his Para

mm will apply equally to all,though He may choose not to ex-
bit them.
JAGAVAT SVARUPA (The essential Nature of Bhagavin)

His Supremacy is first declared in the opening verse of the
sond chapter®®. He is the Cause (of the world) but He under-
2s no modification - 'avikdra'. Though He is the Upadana
rana - the material cause of the Universe -- He does not un-
‘go change or diminish in any way, from his essential nature.
ts differentiates Him from Pradhina or the acetana-(insen-
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tient). Since the individual Soul in bondage (baddha) is a
avikara (immutable), the Supreme Being is distinguished fr«
him as 'Suddha’ -- pure, free from sorrow and karman. 1
distinction from a mukta, who is also fuddha is conveyed by
expression 'pitya'; a mukta had earlier undergone kle$a a
karma, as baddha. All these characterestics are common to
nityasaris also. So He is Paramitma. He is Suprcme and
none else Superior to Him®.

These few words sketch His Supremacy and show that He
different from and superior to Acit and the three categories
Cit-Baddha, Mukta, and Nitya. The next epi
""Sadaikariparupa"® describes His eternal unchanging Fe
The first riipa refers to His unique particular nature of pos

ing powers like the six gunas - Jiana, Sakti, Bala, Ai§va
Virya and Tejas and His special quality of effulgence, as
mined in the Upanisads (Svabhavavaci). The second
Vigrahavaci - speaks of His Divya Mangala Vigraha%? --
vine Auspicious Form of indescribable beauty and effulg n

This establishes that the Paramatma is endowed with unig
qualities and has a unique Vigraha. It is not the Nirvisg
Nirguna Cinmatra (unqualified Pure Conciousness) that i:};
ing described here. '

As Visnu, He is all - pervasive and He is the Lord, I¢va
indwelling Cit and Acit, and having everything under His c

trol. He is not affected by their deficiencies. The term Sarvajig

pre-empts imperfections attaching to Him because of this U
versal Vyiapdti.
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Cf.V.C.1.2.1: "atha sarvavyéapti lakganamai§vararh gunari
khyapayan viéesyarn nirdi§ati "visnava" iti, cidacidvyaptya
prasaktarh dogarh pariharati " Sarvajisnava" iti. jayo hi parasya
svava$e sthapanarh". Vyépti and Jaya - pervasion and conquest,
are natural to Him.

Brahma and Siva are His own Vibhitis (aspects of His di-
vine powers). He creates them and activates them in their tasks
of Cosmic Creation and Destruction, by controlling them from
within. The Cosmic Functions of Creation, Sustenance and
,Dissolution are carried out through Brahma, His own avatara
t and Rudra (Siva)®. Heis the giver of Moksa as Vasudeva

y dya Vasudevaya). He who makes one cross the ocean of
Samsara. Bhagavan is the sole authority to grant Moksa
(Bhagavata eva moksa pradatvarh uktarh.)® (V.C.L2.2.) Hari,
as sustainer, is not Bhagavan's Vibhiiti. He is His Own avatira.
No one else has the power to Protect’S. He is Sarve§vara - the
Supreme Ruler of all. He is present as Pradhana (vyakta and
avyakta) Purusa and Kala%.

He is the support of the world, which is His body, as its ind-
welling Soul. He is smaller than the smallest atom, pervading it
("aniyarsamaniyasarh - prakrteratisiksma vasthaviSesanamapi
vyaptya tato'pisiksmataram") - (V.C.1.2.5). He is Acyuta.
Visnucitta explains 'acyuta’ in this verse as meaning that His ji
&na does not undergo contraction in association with jiva. He is
of the nature of knowledge. He is "atyantanirmalam" " Sarvatha
malaripa duhkha ajfianadi rahitam". (V.C.1.2.6) i.e., Completely
without blemish, devoid at all times, of sorrow, ignorance and
such®?,
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He is the Supreme Lord - Prabhu. He requires no assistance
in the Cosmic functions, and is independent. He has no birth or
destruction due to karma, (aja, aksara). He is immutable, imper-
ishable. He is not reduced in any way in the process of Cre-
ation, by His being the Upadana karana as material causes are.
He is qualified by all kalyana gunas (auspicious qualities)® .

"Parah paranam" (V.P. II.1.10). He is the Supreme, Supe-
rior to the most excellent by His essential nature, form, qualities,
lordship and others. There is none superior to Him, and there is
none indwelling Him. He is His Own Suppoit
"atmasarhsthitah". He cannot be classified by any norms, a8
form, colour, substance, birth or deed, or described by adjee-
tives denoting jati (species) or qualities. 7

He is not subject to the changes occuring in the six stages’(j
life, undergone by the soul in Sariisara® . He can only be dé

-~
scribed as "' Sada asti"-' Always Is." There is no point of Tixi
when He is not. He is eternal, not limited by Tinilg

(Kalanavaccheda)™.

He is not limited by space. He is everywhere, in everything,
and everything is in Him and He is known as 'Vasudeva' bé-

cause of this”'. This shows 'de§a vastu anavaccheda'. (unlim-
ited by space and object).

" antarbahi$ca tatsarvarn vyapya Narayanassthitah"'.

This establishes antarvyapti and bahirvyapti. Though He is
present like space in everything," Vibhu", He is untouched by
their defects. And He is the Brahman who is to be known from
the Vedantas - "'tad Brahma""
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Anticipating the prima-facie view that imperfections will re-
sult in Him who is the seat of all auspicious qualities and devoid
of all heya, by His being the soul of all things that are the locus
of modification and limitations, Visnucitta says that His Ind-
welling is due to the body-soul relationship and not due to iden-
tity of their essential natures™ . And this Pararh Brahman is su-
perior to Pradhana, Purusa, Vyakta and Kaila etc.

This is Visnu's Highest form, excellent beyond anything else
in Knowledge and Bliss. This is the Supreme Goal, which is
adored by the nityasiris, eternally. This is the Paramarn
Padarn™.

The nature, existence and activities of vyakta, avyakta, purusa
and kala being controlled by Him, as His Body, He creates,
with these as His material, in sport, like a playful boy. Being
avdpta samastakima (one who has all that He desires). He has
nothing to gain for Himself, and Creation is mere sport for Him".

Those who know the Vedas and who declare that Brahman
is the sole cause of Creation say that in the beginning, only the
Brahman was’™.

As Brahma, taking the rajo guna, (He being unaffected by it)
He creates, and as Himself, Visnu, full of Suddha Sattva Guna,
He protects. At the end of the kalpa, He, in the form of Rudra,
assuming excessive tamoguna, devours all Creatures. Thus, ex-
tending His Powers to Brahma and others by entering and ind-
wvelling them. He carries out the Cosmic Functions.

He is the Creator and the Created; He is the Protector and the

>rotected. He is the Destroyer and the Destroyed”. All the
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words denoting Brahma, Rudra and the beings created, protected
and destroyed, eventually mean Him only - by reason of being
His Body. But even while being present in them as their Soul,
He is merely a controller according to their Karman and not an
experiencer of their actions. He is master of His Own Self
(Svayarh Prabhu).

Then how is it that creation etc., are attributed to Brahma and
others? The answer is, He is the " Varada'" - giver of boons - to
those who resort to Him for help in their functions.

Various entities have their own special powers, which can-
not be understood or perceived by logic, but only by the effect
of their action-like the heat of fire. Similarly, the Supreme Brah-
man has His own Special Powers - essential to His Nature lile
jiidna, bala, kriya (knowledge, strength and action) etc., which
are the efficient causes of creation and other Cosmic Functions.
These are referred to as Bhava Saktis - Capabilities naturaf ts

Him. Admitting His being beyond form (asariratvarh), His
creatorship is attributed to His Powers. But in truth, He does
have a Divine Form™.

Having caused the chain of transformation of Pradhana re-
sulting in the evolution of various entities,” He compounded
the elements, each with the other four, in the process known as
pancikaranarh, as has been described earlier. Out of this com-

pounded material, the elements, entered by the jivatma -

(purusadhisthitatvat) grew, like a seed sprouting. and gradually
expanded like a vast bubble of walter. into the immense Cosmic

Egg. This Brahminda lay in the waters and was the excellent
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sode of Visnu in the material world. This is called Samasti
m# (Aggregate Creation).

At this stage, Brahma who has a very long life, and enters
to Narayana during his night (Braihma or Naimittika pralaya),
produced again by Visnu and is said to be born. Because of
s long life, Brahma is said to be eternal, and the term 'born' is
ied as 'upacidra’ in a secondary sense. Visnu then enters Brahma
¢ His Own Free Will and creates the Vyasti Creation of name
!dform. And these names and forms are recreated as in previ-
1s kalpas recalling the words of the Vedas.® The com-
entary says here- 'the names of creatures from gods to inani-
ate things - like gods, men, animals, birds, trees and other spe-
gs; their forms - like being unblinking, two-footed, four-footed,

ith branches and so on; and deeds and objects such as sacri-
es and the materials that are used for them, were created, know-
g them from the words of the (etemal) Vedas®' (V.C. 1.5.63).

Here we come across the popular nirvacana (etymology) of
ename "'Narayana'':
*3TTOT AT gfa wiear oy & A |
U a& an: gd 7 ATOA: wa:
"apo nara iti prokta apo vai narastinavah|
ayanarh tasya tah purvar tena Narayanah smrtahi|"
The commentary of Visnucitta says '----Bhagavan is known
Nara by reason of His imperishable nature (avinasitva). The
aters, created by Him, are Naras. The word "apah" standing

i waters. includes other created elements also. They are His
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ayanarh- His body, because of His pervasion even before the
Creation of Brahma took place.®

Hence, "Niarah ayanarh yasya" and "Naranarh ayanarh" -
Narayanah' are the two etymologies possible here. By this ety-
mology of the name, " Nérdiyana" Who is the Causal Supreme
Being, His distinction from the Created effect, Brahma is estab-
lished. The earth, seeing the Lord as Varaha who had entered
Patala- the nether world -- praised Him bowing in devotion,
and prayed to be lifted from the waters, as she had been lifted
before by Him.

All that which is grasped by the mind, like happiness(sukha)
etc; all that is perceived by the senses - like form; all that is
grasped by the mind, through its knowledge, and all that is

known by other valid means of knowledge, are all His Form.®

He is 'ahetu’- there is no cause of which He is the effect. He
has no progenitor. But He is the Cause of all Cosmic Fune-
tions.* All men are impelled by the Sattva and other gunas,
which follow the Will of the Lord, day and night. He who
overcomes this mighty triple power of the gunatraya of the
Lord, reaches the Supreme and does not return. " gunatrayarh
hyetadbrahman Saktitrayarn mahat. Yo atiyau sa yatyeva pararh
navarttate punah" (V.C.1.7.48). This Universe is established
by a fraction of a one ten thousandth portion (ayutamsa) of an
ayutamsa of His Sakti.**

He is 'abhiita parva' - there is none who was prior to Him.

He was there before eysryihigg glse.
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He is known as the Brahman because of His Greatness and
Growth - "Brhatvat brrhhagatvét ca yadriparh brahma sarhjii
mah" ¥ (V.P.1.12.55). $ti Vispucitta gives an alternate mean-
mg for "paramparath" of the verse "parampararh
Visnuraparapirah parah parebhyah paramartha rupi”
(V.P.I.15.55). He is the secret object to be taught by a guru
wersed in sampradaya (tradition) from an uninterrupted line of
aciryas. He has infinite powers ( ananta$aktih). Or, He has no
Bmits i.e., He is of immeasurable dimensions. Or, unfinished
acts like sacrifices, etc., are completed by chanting His Names
ar meditating on Him. All thcse meanings are derived from the
woot Para - a bank, finishing an action -"' paratira karmasamaptau
mdhitoh". By reason of His being the Cause, and having un-
sarpassed bliss and othe: yualities, He is Superior to Brahma
and others. He is ''paramartha riipi'' -has a Divine Form, not
perishable like those of Brahma and others, but real, eternal and
the resort of all Powers (Sarva Saktyaérayah), of the nacture of
Bliss, Which is for the enjoyment of others.
He protects the Vedas and Vaidikas. He is the Sesin - the
Master. He is the Ultimate Resting Place ( at laya) of Time

sho is the limiting adjunct for all elsc. Or, He fills (pervades),
;ubstances like akasa(ether) which are themselves
«bhu(pervasive)(palana purinayoh iti dhatuh). He is the

Protecter of the protectors.™
He is the Material Cause. He is the chain of causes from
Mahat up to the final product of bodies - 'mahadadi karyamala'.
He is the Vedas, He is the Lord of Vedas, He gives the Vedas
to Brahma, He is Visnu. His Supreme Nature, fit to be medi-
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tated upon by yogins, is beyond the scope of words - "y
vico nivartante" . Words cannot define Him nor can the m
comprehend Him. He is the Supporter, He is the Ruler, fr
whence the World is, and Who is Himself the World, Hq
Visnu the Supreme Ruler.®” His Power - Visnu Sakdi, is in
pendent, not answerable to anyone, and most excellent.® ]

pervasion in all things is an indication of His Rulership as!
Material and Efficient Causes, and His Qualities of Jiiana, Sal

etc. Pervasion is not possible for one who is not the Ruler.

He has a Divine Auspicjous Form, the Refuge of devote
(Subhas$raya) adomed with Weapons and Omaments.

He bears a form immense in His essential nature and qua
ties. There is nothing other than Him, everything else being k

body (tadatmakarh). He is distinct from everything else® (t
world, which is an eftect). This is the meaning of the Syllat

"OM" and the mantra "Om Namo Vasudevaya".

And all this Universe is woven in Him, like the warp and t
weft, (V.C.1.20.83). He is of the nature of Sat (Reality), ¢
(Consciousness) and Ananda (Bliss), and has no beginniy
middle or end. :

Here, Prahlada, completely immersed in Him, considers hii
self to be Ananta Himself %, because of the Latter's univers
pervasion.

What is stated here is not the Advaita of Sankara, b
Visistadvaita.

What is the asraya (resort) for this Supreme Soul? None, I
is His own Resort, He is established in His own greatness.
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In the verse dealing with Sambara's attempts to annihilate
Prahlada, Bhasyakira Ramanuja, explaining the term maya
8$r.Bh.I.1.1.1.Vol.l.samp.2.p.39) quotes Parasara "tena
mdyasahasrar tat Sarhbarasya a§ugamina| balasya raksata deharh
ekaikasyena siiditarn". He says the word maya does not mean
falsity (unreality or ignorance) in all contexts; It is used to de-

2ote the weapons of Raksasas and Asuras, which were real and
exastent.

Prahlada pays obeisance to the various aspects of the Lord -
Para, Vyiha, and Antaryami. Unable to the see the Highest
‘oem, the gods worship the Vyiiha and Vibhava avataras, and
de the Ruler, indwelling everything without exception
antaryamin), watches all that is good and bad. He is the Sarva
saksi (Universal witness).

The Lord has two forms, miirta and amurta. The first is the

mbodied forms like Brahma and others. The second is the
ormless, muktartipa. These two, as perishable and imperish-
ble, are present in everything, like fire in wood. These are the
owers of the Pararh Brahma, distinct from Him, present every-
‘here, but with differences in knowledge, bliss and so on. Just
s the illumination of fire, which is stationary, spreads far, so
so these energics of the Lord. The illumination and the heat
¢ greatest nearest the source, and decrease with distance. So
so the knowledge and bliss, decrease with increasing distance.
1is simile also emphasises the distinction between the source
“the light, Prabhavan which is the Supreme Brahman and the
tht, prabha - which is the world consisting of

‘buddhas' and ‘muktas’. Vispucitta quotes Bhasyakara in
is context® . This Prabha, or Sakti or jidna (knowledge). de-



132

creases by degrees from Brahma to a clump of grass, not
cause of the intrinsic nature of the jiva, but because of their in
vidual karma.

This Universe is eternal and imperishable, but it appears &
disappears, at Creation and Dissolution continuously, as i
were subject to birth and death. Since jivas are innumerable
each state, there is no lack of them in each Creation, and th
birth and death is merely a contraction and expansion of the
knowledge.

Though this is His form, the other, the best of them, the m¢
suitable form for meditation for Yogins in the beginning of th
practices, is that of the Brahman invested with form as Visn
bearing all the divine energies and powers - the essence of t
Supreme Being with a Divine Vigraha. In Him is the whe
world interwoven. In this most excellent form, He bears :
this, the Realities of Cit and Acit, in the form of His Ormamer
and Weapons. The various elements of Cit and Acit, are bor.
by Him, in their Subtle forms, as one or the other of his orm
ments and weapons.

Describing the configuration of the astral bodies - the plan¢
and Stars the Sage says that the Simsumara (Milky Way),
cluster of starefinithe formn of a porpoise, which is the support
the ‘colestial’bondies, is'alsoa form of the Bhagavan. The co
stellation is upheld by Narfiyana, situated in its heart.

Whatever there is, is pervaded by Him as Atma. There
nothing other than or higher than Him, and He is the Suprer

Soul, known as Vasudeva.
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He is also known as Visnu, because the Universe in its en-
tirely is pervaded by His Sakti, (from the root Vi§., to enter, to
pexrvade).

And all creation is His Glory (Vibhati). He is without begin-
ning, middle or end. Nobody can know His nature of Knowl-
edge and Bliss, and His infinite Powers. Time has no power in
His Nitya Vibhiiti*®.

Visnucitta explains the expression " Visnoh améavatira" with
geference to Krsna thus: Bhagavan Purusottama, possessing in
fall His infinite qualities of svariipa, ripa guna and other
characterestics, everywhere, in all His aspects of Para, Vyiiha
and Vibhava, is referred to as arh§a and arh§arh€a, by reason of
His taking, by His own desire, the limited forms of gods, men
eic. But His Sarvai$varya (Lordship over all) in avataras like
Krsna and others, is manifested by super human acts like
Vi$varupadar§ana and such.

HIS MAYA (Aditivakya)

His Maya §akti, possessing the three prakrta gunas, is ex-
wemely enchanting to those who do not know the Ultimate Truth,
e Brahman; and deludes them into mistaking non-soul for soul,
and ownership (of possessions) where there is none, This sense
of possession of that which is not his (in a person) is the act of
e Lord's Maya. She is the cause of bondage. The term 'svarh'
effers not only to material possessions, but to his own self- " aharn

mama iti" (I am mine) and not as "$§esa" to the Supreme Soul.
This Miay3 1s an immense whirl-pool which causecs Moha

‘illusion) which is itself the deep darkness enveloping all crea-
ures from Brahma downwards. It is her work, that worship-
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ping the Lord, they ask for worldly gains. rather than Moksa.

Only those who are steady in their duties, and their devotion
to the Lord, are able to overcome this Maya and attain release.

He is the only One who can destroy this illusion, because it
is He Who causes it. (akhilajaganmayamohakara.).

He cannot be made manifest by any pramana (means of
valid knowledge) - pratyaksa or anumana, other than $abda (
the Vedas). He is beyond thought and speech, devoid of forms
like deva, manusya, etc. But He has a divya mangala vigraha
exclusively His. This is the Brahman, which is meant by the
expression Bhagavan, Who can be attained through Paravidyd,
the highest knowledge.

This Param Brahma or Bhagavin is the Supreme Cause; He
is Pure, and the Mahavibhati is His. The term Bhagavan can-
not be applied primarily elsewhere. The word Bhagavan is ex-
plained at great length to yield different meanings.

He is Ubhayalingavisista. By His own wish, He takes forms
fit for worship, and for the welfare of mankind takes such forms
as the task requires, when He decides to descend to Earth in
His Various Avataras. He is Sarvavit, - all knowing, the pes-
sonification of all powers and Sarve$vara, in all His Aspects.
That knowledge:alone, by which Purusottama, as described
above, is knawn, perceived or (and) reached is jiana. Because
attaining Bhagavian alone is the remedy for the tipatraya - the
three kinds of miseries - the process by which an aspirant knows
about Him by knowledge arising from studying the §astras; and
perceives Him by Vivekajanya jiana; and attains Him in an al-
most direct perception by knowledge in the form of Bhakti (de-
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wotion) - that is knowledge. Any other knowledge is ajfiana.
(Gignorance)”.

Speaking of Creation, Parasara says: from the Form of
Visnu, appeared two forms - Pradhana and Purusa®. He is
described as Pundarikiksa (lotus-eyed) and Sankhacakra
gadidhara (bearer of the discus, conch and mace), by Prthivi in
Vardhivatira. He has a super-natural radiant effulgent form®
beyond comparision, that existed before anything else -
“tamevabhantarh anubhati sarvarh" ityadi §ruteh) (V.C.1.14.24).

His Divine Form, adormed with Weapons and Oraments is the
fbhisraya (refuge) of devotces. This form is suitable for medi-
sation by yogins in the initial stages of yoga - with His limbs and
body adomed by His Weapons and ornaments'®. Salarhbana
yoga has the embodied Paramatma for its object of meditation.
This imperishable marvellous, fascinating form of Him Who
g devoid of forms caused by karma, is for the elevation of man-
kind by dar§ana (seeing) anusmarana (constant remembrance)
or nima kirtana (singing His Names).
This Vigraha of the Paramatma is eternal as the expression
*sadaikariipartipa’ shows.
SARIRASARIRIBHAVA -
THE BODY- SOUL RELATIONSHIP
The $arirasariribhiva is also referred to as tadatmya - having
Him for Soul, and Antaryamitva - indwelling. This is the most
distinctive characterestic feature of Vi§istadvaita. Visnucitta has
stressed this concept in various contexts in the " Visnucittiya".
In the questions asked by Maitreya at the very beginning, the

one "yanmayarn" seeks to know what the result of Srsti, in the
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form of the world, has for its soul. The answer is ' jagacca sah"
- "The world is He". This refers to tadatmya, having the
Paramaumna Visnu as the Inner Controller, and not identity of

the Paramatma and jivatma'®'.

The phrase "jagacca sah" is used in grammatical co-ordina-
tion or Simanadhikaranya -to mean the "body-soul relation-
ship"', Words in a grammatical co-ordination achieve their
full significance only when they connote the body-soul relation.

If it is taken to mean identity of the dravya (substance) of
jagat and sah, it will be inconsistant with the statements regard-
ing His being the repository of all auspicious qualities and the
absence in Him of all evil. Brahman will become the substra-
tum of all aSubha (inauspiciousness). Therefore this usage of
jagacca sah can only mean the body-soul, relationship'®.

The commentator thus in the very opening passages of his
commentary, establishes the pradhanapratitantra (pivotal doc-
trine) of $ri Ramanuja's Viéistadvaita.

Having established that Visnu is the Cause of the world which
is the effect, (Visnoh sakas$at - V.P.1.1.31.) the relationship be-
tween them, the Crestor and the Created, as the Controller and
the Controlled, is stated. This distinguishes the Supreme Soul
and the Individual Soul as distinct and different'®. He is the
only Ultimate Reality, there is none other than Him. It is His
greatness by which the universe of animate and inanimate things
is pervaded.V.P.1.4,38.'%

Visnucitta interprets this verse as follows;'%
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"Tvadvyatiriktah paramartho nasti," quoting a number of

Sruti statements. "atrahetuh yena upadanabhiitena tvaya
etaccaracararh vyaptarh tasya tavaiva caracaritmano mahima;
atah tvadatmakameva idarh sarvamiti, tvadanyah ko'pi
peramartho nasti iti bhavah"'.

Sankara takes this verse to mean that there is no Reality other
@an Him; that the rest is illusion.

. Ramanuja also quotes this verse in $ri Bhasya.He explains it
serefute Sankara's advaitic view. He says it does not imply the
mon-reality of everything else; but because everything else is
pervaded by Him as Atma, there is nothing that stands apart
Som Him, as an independent entity.
~ “The Elements, Earth, Water, Fire, Wind and Ether and their
mespective tanmatras (Subtle forms); manas (mind) and the or-
ﬁs of perception and action; buddhi (intellect) which is the
ﬁlracter of Mahat, and hence stands for it; bhutadi - the timasa
A]ndkara and primordial matter; all these are His form. Asalso

the soul, which is superior to Pradhana.'”” He is
'ﬁl‘ﬂajivaﬁﬁraka"‘“ - has all souls for His body, has the vyakta

and avyakta forms of the world for His body; and He is
Paramitmi -- the Supreme Soul, with none other Superior to
BEm or indwelling Him.

He is Time, the worlds, the manus, prajapatis, sages, Heis
the Vedas, the Vedangas, Srhrtis, Itihasas and Puranas. All lit-
erature, science, words, everything that is with form, without

form, here and elsewhere, all these are His body.



Ahan - the individual soul, which perceives itself as I, is also
Hari, as His body'®. Amplifying and clarifying the truth found
in all the Vcdas regarding the body-soul relation of the world
and Visnu, the sage tells Maitreya:

"Yadambu vaisnavah kayastato vipra vasundharal||"

and
" Jydtimsi VispurbhuvananiVisnur
vanani Visnurgirayo disascal|
""Nadyassamudraca sa eva sarvarh
yadasti yannasti ca vipravaryal|"'"°
(V.PI1.12.37,38).

The first principle to be created, Water, forms His body.
By the same logic, the other principles, the Cosmic Egg, Earth,
etc., are also His body; and He is their Soul.

This tadatmya is further emphasised by the grammatical equa-
tion of Samanadhikaranya. 'The luminary bodies are Visnm,
the worlds are He; the forests, mountains, the directions, rivers
and seas; He is everything, all that is, all that is not. The Uni-
verse, consisting of Cit and Acit are His body, and he is the
Soul". The Visnucittiya here follows very closely, Raimanuja's
comments on these verses in the Sr1 Bhasya.'"!

Whatever is permanent (dtmi) and impermanent-subject to
modification - (acit), 'asti' and 'nisti’ are all He.

Atma is knowledge, pure (devoid of karma) and by that rea-
son, free from the association of impure Prakrti. Such an dtni
is the body of Vasudeva and has Him for its Soul. There is
nothing that does not have Him for it Soul. (atadatmakarh nasti).
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What is spoken of as"the yoga (union) of Paramatma and
itm3, is the body-soul relation, since atma is different from
Paramatma. One substance does not become another, when
brought together.!'? The concept of body-soul relation is reiter-
ated. Therefore, the Sage says in the words of Bharata, [ am
He, you are He and so is everything He. Here, the difference in
the entities is not debated. The oneness lies in the relationship.
K not, there is no meaning in using the words I, You and every-
thing, pointing to different entities. There is "dvaita" regard-
g Svariipa and "advaita" regarding Svabhiva. The teaching
of this passage is the difference between body and soul, and the
similarity in nature of all souls.

The four Vedas are His form, and He is the essence of the
wuths found therein, of the four goals in life.

All this Universe, with or without form (seen or unseen) from
Brahma to a clump of grass; diverse, limited by place and time;
il this together forms His body.

There is nothing that exists by itself the without having Him
s the Indweller. Says the V.C., " prthak siddharh atadatmakarh
rasmat vyatiriktarn nasti" . (II 17.33).

This created world, Lilavibhiti, and Paramapadam-
lityavibhuti, with all their inhabitauts, are all His Form.

s VIBHUTIS.

The expression Vibhiiti is used in the Purdna and the com-
1entary in two contexts. One is the usual usage of the word as
1 Lilavibhati and Nityavibhud, to mean the Lord's playground
f the created Cosmos of Prakrti and His Eternal Abode of
pprakrta (non-material) Suddha Sattva.
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Visnucitta uses the term Vibhiti, also to express the idea
that everything, Cit and Acit, is part of His glory and greatness,
by reason of having Him as the Inner-Controller. Brahma and
Siva are His Vibhitis because Creation and Dissolution are
carried out by them respectively, having Him as their Indweller.

Quoting Raminuja, Vignucitta says that Maitreya's questions
seek answers regarding Brahmasvaripa, His
Vibhiitibhedaprakara, means of worshipping Him and the fruits
thereof. Visnucitta says that the questions regarding the dimen-
sions and nature of the elements, the origin of the gods, the con-
figuration of the oceans and mountains, the earth, the sun, moon
and other celestial bodies, the divisions of time, the genealogy
of gods and kings etc, are all related to His Vibhati.

This leads us to the conclusion that everything other than His
own Self, is His Vibhiiti, because it forms His body. -

THE FIVE STATES OF THE PARAMAPURUSA. i

Of the five states or stages of the Lord, described by
plirvacaryas - the Para, Vyiiha, Antaryamin, Vibhava and Arch,
the Para and the Antaryamin as the Supreme Being and the In-
ner Controller, are what are found most proiusely in the Purana
and the commentary. The Vyitha manifestations are mentioned
briefly.

"Yasya avatira ripani samarcanti divaukasah|

apasyantah pararh ruparh namastasmai mahatmane ||"

Visnucitta explains this as pertaining to the Vyuha avataras

of Sankarsana and others. Unable to perceive the Para form, the
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celestials worship the Vyuha forms in the Milky Ocean. The
same passage refers to the Antaryami state;

" Yo'ntastigthannaSesasya pa$yati§ah Subhasubharn|"

(V.P.1.19.81).

= ‘Brahma and the gods seek Him out at the shores of the Milky
©cean whenever they are in trouble, and pray to Him to appear

Wffore them'",

#E Of the ten imporatant Vibhava avatiras, the Matsya is merely
Sebtioned, while describing the Varaha avatara, as having taken
giace in a previous Kalpa. The Kirma is described in the narra-
fof the episode of the churning of the Milky Ocean for Nec-

. Bhagavan Hari Himself, in the form of a Tortoise, in the
middle of the Milky Ocean, became the support for the revolv-

ing mountain Mandara, which formed the churning rod'*. The
sage speaks of three other forms, taken by KeSava at the same
time, one amidst the gods, another amidst the daityas, pulling
the great serpent king (who was the rope) and the third, an
mnmense form which occupied the top of the mountain, imper-
ceptible to both the gods and the demons.

The Varahavatara is described in more detail. At the end of
the dissolution following the Padmakalpa, the incomprehensible
Supreme Narayana in the form of Brahma awoke full of
Sattvaguna and saw the Universe was an immense void. Know-
img that the Earth was submerged in the waters, when every-
thing was made one vast ocean at laya, He dccided to raise her
out of them. Just as on previous occasions He took the forms of
Matsya, Karma and others, He now took the form of a
Boar(Varaha) representing the sacrifices prescribed by the
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Vedas''*. This form grew, and reached the Janaloka, and praised
by the sages there, entered the waters. Praised duly by the
goddess Earth and prayed to be uplifted, the great Boar, with
eyes like a lotus and body great like a mountain and dark blue as
a lotus - leaf, made a rumbling sound which was like the
SamaVeda, and uplifted the earth with His tusk, from Rasatala.
As He arose from the waters, carrying the Earth, the watesr
sprayed from His form purified the sages Sanandana and oth-
ers; and from Rasatala, rent asunder by the stomping of His
hooves, the waters rushed roaring below, into the Andakatiha.

He then placed the Earth upon the waters, flattened 1iké'%
huge boat, $0 as to float upon them. -

Thgnﬁxehn'am describes in great detail the story of ,
(son of th?Asura king Hiranyakasipu) and his trials and torty
at thc h@ds of his father; and his unswering devotion to Q
Lord. Big the actual appearance of the Lord to save him and

destroy Jui, father, as Nrsirhha, is dealt with in one half of a
verse, thus:

"' Pitari uparatirh nite Narasimha svariipina|''. Visnucitta makes
no comment on this avatara. (V.P.1.20.32).

There is a very brief mention of the Vimana and Trivikrama
avataras.

"Manvantare atra samprapte tatha vaivasvate dvija |

Vamamh kaSyapid visnuradityari sambabhava hall

wribhih kramairiman lokan jitva yena mahatmana l

purandariya trailokyarh dattarh nihatakantakarh || .
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{In the current manvantara of Vaivasvata, Visnu was born

as Vimana, the son of Aditi by Kasyapa. In three paces, He

conquered the worlds (as Trivikrama) and restored them to Indra,
heed from problems].

“Visnucitta makes no comment on this.

-s. ParaSurima is mentioned, as being shom of his valour by
gmma;" Sakalaksatriyaksayakarinarh aSesahaihaya kuladhtima-
bmbhmam ca Parasuramarh apastavirya balavaleparh cakara".
(V.P.IV.4.94).

[Rama destroyed the valour and strength, and humbled the
pride of Para§urama, who was the cause of the decline of the
Ksatriyas, and the dhimaketu (comet, harbinger of evil) for the

eatire clan of the Haihayas" ).

In a verse mentioning a prince of the name of Narikavaca,
and the reason for his name, a phrase occurs " yo'sau nihksatre
ksmatale asmin kriyamane----". The Visnucittiya comments here,
*"nihksatriye kriyamane, jamadagnyena iti §esah". [when the
earth was made void of Ksatriyas, 'by the son of Jamadagni' is
8 be understood"]. [V.P.IV.4.74] Yet another reference to
Parasurima is found, relating to his parentage. Jamadagni mar-
ﬁ Renuka, a daughter of the Iksvaku race. Jamadagni begat
®y Renuka a son known as ParaSurama, who became the de-
siroyer of all Ksatriyas, and was the arh$a of Bhagavan Narayana,
the guru of all the worlds'*®.

Mention is also made of the famous thousand armed

Karttaviryarjuna, emperor of the Yadu race, who reigned in
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great glory and valour for eighty five thousand years and at the
end of this period was killed by Para§urama, who was an arhfa
of Bhagavan Narayana'!’.

The birth of Sri Rama and His brothers to king Dasaratha of
the Iksvaku race forms part of the genealogy of the Iksvaku
race. The sage says that Bhagavan Abjanabha, for the suste-

nance of the world, by His own Ams¢a, took the form of Rima,
Laksmana, Bharata and $atrughna. A condensed account of

their lives and exploits follows in about twenty-five verses -
comprising the story of the Rimavatara. At the end of this the
sage says that Rama and His brothers reascended to their sta-
tion, and that those of the kingdom who were devoted to them,
accompanied them - "Silokyamavapuh". (V.P.IV.4.103).
Visnucitta has no comment on this either.

There is found an account of the creation of Mayamoha fros
the Lord's body, in response to the prayers of the gods to saw
them from the Daityas. Mayamoha is created for the purposed
deluding the Daityas and diverting them from the path of ¢
Vedas; so that their might would be diminished, and they couk
be vanquished by the gods.

This could possibly be a reference to the Buddhavatira, a
there is mention of the advice "budhyata, budhyadvar
budhyata". (V.P.II1.18.18t020). Visnucitta comment
“budhyateravrttih bauddhatvaniruktyartha" . (V.C.I11.18.20).

The Daityas are also led to the non-vedic path of the Jair

{Arhats) by Mayamoha - "arhata etarn"(V.P.II1.18.13). Tt

Visnucittiva enunciates here [he Saptﬂbhangl Syédvada of th
Arhats (V.C.IT1.18.9-15).
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In contrast to the treatment of the Avatiras mentioned above,
the sage devotes an entire Ah§a(V) to the Krsnivatara, right
from the circumstances of His descent, up to the time of His
return to Paramapada. The narration is —v;ry much like the
Bhiigavata Purana and could have been the source material for
. The birth, childhood exploits of Krsna and Balarama, and

sheir prowess in overcoming the various Riksasas sent by Karhsa
® kill them are described, as also other important incidents in

@eir lives.
The advent of Kalki at the end of Kaliyuga is forecast -
" "Vedarhstu Dvipare vyasya Kalerante punar Harih|
Kalki svariipi durvrttan marge sthapayati prabhuh||".
_ (V.P.3.2.59).

._ [Having arranged the Vedas in Dvapara, Hari in the form of
ﬁlnn appears in Kali and establishes people of evil conduct in
&right path.]

Forecasting the constant and progressive decay and decline
s moral values in Kali, the Purana says, when the end of Kali
s near, a portion of the Supreme Brahman shall descend upon
shis earth. He will be born as Kalkin, in the house of Visnuyasas,
she chicf Brahmin of the village of Saribala, endowed with the
eight qualitics of Anima, Laghima-etc. He shall by his unlim-
imed might and greatness, cause the decline of all evil-minded
people, and re-establish all people in their righteous paths. And
at the end of Kali, the minds of people will be clear and pure as

flawless crystals. These people will be the progenitors of a race

which shall follow the code of the Krta age. (V.P.IV.24. v.98
ff).
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ARCAVATARA

Describing the configuraton of the Earth, Mount Meru and
the surounding mountains are described and the valleys between
them, inhabited by Siddhas, Caranas and Kinnaras. These are
beautiful with cities and gardens and forests, and are the sites of
the Ayatanas (temples) of Laksmi, Visnu, Agni, Stirya and other
gods.

In the episode of Kandumaharsi and the Apsaras Pramloca,
at the end of his dalliance with her, aghast at the long time he
has spent with her, Kandu repairs to the temple of Visnu known
as Purusottama, to resume his penance. There praising Him
and worshipping Him, he attaincd the highest goal.

Visnucitta says in this context "' ----Saulabhyaderarcavatare
pauskalyarh sticayafichapatharh karoti brahmaksaramiti]| 'asaviti’
purusottamakhya adrau purah sthitarh Purusotta masarmjiiazh
Bhagavantarh angulya nirdi§ya dhal|"

[Indicating the profusion of qualities like saulabhya etc., ir
arcavatara, he swears by the Brahman, pointing his finger at the
image of Purusottama standing infront of him on the mountain
known as Purusottama, saying, "this Bhagavan'.

HITA AND PURUSARTHA

'Hita' is an expression used to indicate a course of conduct
which will result in the spiritual welfare of the person following
it. In the context of a mumksu, a person desirous of final eman-

cipation, this refers to upaya or aradhanasvariipa(means, or meth-
ods of worshipping Bhagavan).
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Itis necessary to know the obectives towards which a person
is striving, before considering the means to attain them. This is
termed purusartha or upeya and is of four kinds, as described in
the Scriptures and allied literature. They are Dharma, Artha,
Kima and Moksa (Virtue, Wealth, Enjoyment and Liberation.)
Of these, the first three are matcrial goals, pertaining to gains in
és world. The last, Moksa, is the parama purugértha, the ulti-
mate goal of human endeavour, which is to be attained in the
hereafter.

" Whatever be the desired objective, the aspirant is advised to
worship Hari or Narayana. He is capable of granting all the
four purusarthas''®,

The lower objectives of Dharma, Artha and Kima are di-
rected towards the satisfaction of worldly desires and the gratifi-
estion of the senses. The highest objective is Moksa, which is
Bberation from samséra, and a state of association of the indi-
vidual soul (finite self) with the Supreme Soul in a relationship
of the Controlled and Controller. This is a relation of Sesa-Sesi,
Servant and Master. The great wealth of Kairkarya (service) to
%‘Supreme Master (Sesi) is what the jiva, the servant (Sesa) is
mdowed with, in Paramapada, and it is in accordance with his
essential nature. This is the ultimate perfection of the state of
Moksa, and the goal finds its completion only in this relation-
ship. The word "para" in the expression " jivaparayoh" in-
cludes Sr1 also. Kainkarya is to the Divine Couple, and it is

eternal.
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The commentary says "jivaparayoh sarhbandhe niyam:
niyantrtvaripe moksasya purugdrthati siddhyati. Sa |
sarhbandhah $esa$esitvatma. Sesabhiitasya jivasya Sesinarn para
pratiSriyamdna samahitaiva hi svaripanuriipa Kainkary
sampaittih, saiva khalu moksasya kagtha ||' 119

The daily performance of the paficamahayajias'? is esses
tial. Itis service to mankind and expiates the sins of those wh

perform them. It is necessary even for a prapanna to continue 1

do them.

Those among the four castes who follow the duties and cours
of conduct prescribed for them for their respective station an
stage of life (Varnas§rama dharma) attain the worlds destined fc
them.

The world of the prajapatis likae Bhrgu and others is attaine
by the Brahmanas. Indraloka by the Ksatriyas, the Maruta (re¢
gion of the windgods) by the Vai§yas, and Gandharvaloka b
the Sudras. The region of the seven sages is reached by thosgi
Vanaprastha$rama; and sarhnyasins attain Brahmaloka knom
as Satyaloka, reached by the path of the gods (devayima)..wt

Those yogins who (among those in their respective aSrama
do pratikopasana (meditate using symbols) on the real nature
their own souls. reach the immortal region (amrtamsthanar
knownas 'Visnupada'. Visnucittacomments that this Visnupas
is beyond Dhruvasthana, from where the Ganga flows.

"Yoginamarhtarh sthanarh svatmasantosa karinarh [

[That is the eternal world of those yogins who are satisfi
with the bliss of their own souls]. (V.P.1.6.38).
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But for those yogins who constantly meditate upon the Su-
preme Brahman alone, (ekantins) is reserved that Supreme Abode

of His where the nityasiiris perpetually perceive and enjoy Him.
"ekantinah sada brahmadhyiyino yoginaéca ye |

tesdrn tatpararh sthdnarh yadvai pa$yanti sdrayah ||".

§’1_>.1.6.39.

~ Parasara Bhatta, in his commentary on the Sri Visnusahasra
wima', known as " Bhagavadguna darpana" quotes these verses
gle explaining the name " muktanarh parama gatih". He seems
®regard 'amrtarh sthanarh' as the inferior kind of Mukti (eman-
apation) known as Kaivalya. Kaivalya is a state of enjoyment
#ilf the blissful nature of his own dtma, by a mukta, without the
@iperience of the highest state of bliss, the company of and ser-
wice to the Lord. This is because, he says, the use of the expres-
sion Paramagatih (highest destination) in the next verse, indi-
cates that there is a lower state of mukti for some. This state
results for those souls who pray to the Lord for freedom from

old age, death, etc., without the aspiration for attaining
Bhagavadanubhava. They also enjoy bliss - the bliss of the es-

sential nature of jidna and dnanda of their own souls, and this is
also etemnal. This is what is known as Kaivalya, and according
to Pard$arara Bhatta, their station is between this material world
and Paramapada'?'.

But Visnucitta does not call this Kaivalya. He says "aSramisu
eva ye pratikopasaka yoginastesarh athirtam - Visnupadakhyarn
dhriivaduparisthanarn yato ganga pravahati iti vaksyamanam"'.

In another context, (V.P., V.C.,]1.8.98-100) Visnucitta says
- To the north and beyond the saptarsis and where Dhruva s, is
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situated the Visnupada, that radiant region of Visnu, contem-
plated by yogins. This is considered the heart-region of the
Viratpurusa and Visnu resides here. This is the third celetial
abode of Visnu from the Earth, below Satyaloka. Yogins, who,
bereft of worldly passions, meditating on the Paramatma have
shed all good and bad karma, reach this station, which is supse
rior to Svarga in pleasure. By its proximity to Satyaloka and
their own spiritual development they attain release in due course
(Kramamukti) along with Brahma. This Visnupada is not the
same as the station attained by Muktas. ""Na t tanmuktai
labhyarh sthanarh ityarthah".'2 (V.C.1.6.38).

Those who worship Bhagavian by the Dvadasaksara and othe
mantras are the only souls who have no return to bixth
(apunaravrtti) All the rest have to return as and when their tim
comes. The Sun, Moon, even Brahma, all lose their positionst
the time of dissolution and are absorbed in Him. They are ¢i
ated again at Srsti.

Cf. "dvadaSaksaradina mantrena bhagavad - upasakah r
nivartante - na ca punardvartante, etadvyatiriktah serve a
nivartanta eva". (V.C.1.6.40)

In the section describing the celestial regions, is found a stat
ment that says that those who reach Satyaloka do not returm
Sarhsira.'” At the end of the para, at prakrtapralaya, they :
enter the Creator. But the commentator adds here that even {
them there is no final cessation from birth in sarisara mand:

(Iilavibhati); those who die in Brahmalokalaya are born th
when it is created again.
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The path of deeds (Karma), the sacrifices, the desire for
Svarga, resulting in the prescribed acts, have for their reward
enjoyment of the various worlds. And the doer migrates from
ane region to the other endlessly. But he who realises the imper-
manence of such enjoyment, and the eternal bliss of reaching
‘Wasudeva, should apply himself to worshipping Him in order to
’lun Him.
:: Hari is the 'yagas' and other means of attaining Him, and the
gerformance of them. He is also the reward.
? “The path taken by souls bound for Paramapada, the devayina
*arciradimarga; and that taken by souls bound for other re-
-the pitryana or dhiimadimarga, are described.

The 'arciradi’ or the path of the gods lies north of Nagavithi
md south of the Saptarsis. It goes first to the region of the Sun
nd passes through a series of regions-the day, the paksas, the
month, year and so on through the aditya, the moon and light-
ning; beyond the region of lightning is the Viraja, from where
the "amanava purusa'leads them to the Brahman!*. This is
the uttara marga taken by those who have realised the Brahman,
and for them who travel by this route, there is no return.

The pitryana or daksinamarga travelled by those who do
works out of desire for worldly gains, is all that region that lies
north of Agastya Vithi and south of the Ajavithi. This is also
known as the Dhimadimarga. They reach the moon through
the regions of the night, the pitrs, etc. and return along the same

route in the fullness of time. Varmasrama dharmas have to be
performed. If it is asked how can these, which are worship
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meant for devatas, be considered as Bhagavadaradhana, thea
swer is, they who worship ancestors, gods and brahmanas :

the sacrificial fire, worship Visnu Himself Who is the Indwel
of all. These duties performed as worship to Bhagavan leac
freedom from Yama's bondage.

Prarabdha Karma is a foe to the dawn of knowledge (vid 2
This is to be destroyed by the performance of Karmas (avi
of varna and aSrama.'”

The darkness of illusion - mohatamah which envelops &
ignorant is because of purvakarmavasana. It makes them
lieve that the material body composed of the five elements, whi
is different from, and other than the Self, is itself the :
They are also under the delusion that property, pOssessions p
wife, children, etc., which serve to sustain and give ple
only to the body, belong to them. This erroneous knowlet
that the body is the entity co gnised as I (Aharh) and the s '-=--:__'_"
possession (as mine) in what is not his; and the performance
Kamyakarma for material rather than spiritual gain is the s& o
the tree of Sarhsara'®. ]

Thus deluded by these two forms of ignorance (anatma

dhi and asve svarh iti) he performs deeds for the enjo}

atmabud
e soul and that bs

ment of the body, and not for the good of th
comes the reason for bondage and rebirth.
The body composed of the five elements, is fostered by thi
enjoyment of pleasures obtained by objects composed of th
five elements. It is like an earthen house being plastered with
clay, a mixture of earth and water. The consequence of thisisa
<eries of rebirths. The definition here of the body as composed
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‘of the five elements is to show the difference of opinion from
‘the Advaitins, who consider it an illusion.

E The Soul, then, subject to thousands of births and deaths, is
ke a weary traveller, covered with the dust of ignorance and
iarma. As the dust and suffering caused by this wearisome
durney is washed away by warm water, so also the suffering

ad misery experienced by the soul on the endless path of
imsara, is washed away by the warm water of jidna,

en the suffering caused by moha is alleviated, with his
lind clear and firm, he attains the supreme felicity, beyond com-
ire, of Nirvana-cternal bliss. This is the essential nature of the
nd, unlike the sukha and duhkha caused by karma, which
ftain to the body. The soul is nirvanamaya, jiidnamaya and
ala, (full of eternal felicity, knowledge and without blem-

N1

)'*7. Suffering and ignorance belong to the body and not the
al. Visnucitta quotes the Visnu Dharma-"Yatha na kriyate
otsnd malapraksilanit maneh| dosaprahanat na jfiinarh
manah kriyate tatha" . (Ch.104.55-56).

'The point is illustrated by the example of water, by nature
ol, devoid of noise and froth though not directly in contact

ire, acquires heat and noise, and boils. Here dtmai is by nature
jure, has infinite knowledge anfi bliss; Prakrti, as the body, 1s
he vessel, in contact with the fire of the tapatraya (the three
classes of affictions affecting the body). The atma thus consid-
ers hunger, thirst etc., as pertaining to itself and so endures suf-

fering.
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| Attaining the Bhagavan is the only remedy for the tapatray
of sarhsara. The wise man, realising this, and desiring to be fre
of these miseries, has to acquire knowledge of the Self and th
Supreme Being, and cultivate detachment. He must endeavou
towards Bhagavadprapti. And the means to attain Him is a con
bination of works and knowledge, Karma and Jiana, the form

.

being an ancillary of the latter.

Even in Svarga, there is no satisfaction in the enjoymenti
his punyakarma, for the fear of falling back to Earth, once

punya is exhausted. Therefore for those scorched by the head
the blazing sun of Sarsara, there is no relief cxcept the shadﬂi

the tree of Moksa.

There is no sukha comparable to that of reaching the Lo ’
is not merely the removal of dubkha, but a positive bhava, wi
is its main characterestic. Therefore, efforts should be made,
their welfare, by ignorant people, in the most auspici
atmavidya (knowledge of the self).

Learning, in disciplines like the arthsastra and such, bec
of their meagre and impermanent results, cannot be conside
as Vidya. That learning which leads to liberation, is Vig

Knowledge of other sciences are mere skill in crafts and wordl
knowledge. That action which does not bind but leads to H

eration is Action; Other acts are only worldly deeds, causti
ayasa (effort and fatigue).'?®

Knowledge is of two kinds, §abdabrahman and parabrahmi

"dve brahmani veditavye‘éabdabrahhma pararh ca yat |

$abdabrahmani nisnatah pararhbrahma adhigaccati ||"
(V.PVI5.6
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The commentator attributes these words to Manu'#? ,

~ Sabdabrahman is the knowledge arising out of study of the
dstras (igamas). It is like a light, which disperses the pitch
kness of ajiiana (ignorance). The knowledge arising out of
:j" veka (yoga) is much more illuminating, like the Sun, destroy-
g all traces of ignorance. This is known as Parabrahman.
‘The difference between the two kinds of knowledge, regard-
g Brahman is explained to refute Kudrstis, (those with per-
rted views). Ajiana, which is the pitch darkness, and screens
& true nature of the soul, as different from the body; and the
fifference between the 4tma and the paramatma, is illuminated
) a certain extent by knowledge acquired by listening to the
rutis and Sastras. This ajfiana thus exists before the arising of
he Sastrajnana, or Sabdabrahman, which is like a lamp, dispel-
some of the darkness of ignorance. On the other hand, the
tnowledge resulting from Viveka or Yoga (meditation) is bril-
jant like the Sun, dispelling all traces of darkness, and results in
an almost perceptible vision of the true nature of dtma and the
3rahman.

The sage quotes the Atharvani Sruti, "'dve vidye veditavye".
Viund. up.l.1.4)which is the source for Manu's words.

The goal of Moksa is achieved by Vidya and not by deeds
lone. He who is well-versed in knowledge derived from the
_' stras and Yoga, gets the immediate and perceptible knowl-
;dge of the Brahman. This knowledge itself is known as the

Parambrahman.
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By the paravidya arising from Viveka (Vivekajanya) whie

is higher than the aparavidya (Agamotthajiiana) one reaches t
Aksara, the Parah Brahman. Agamoitha or Sastrajanya is =
knowledge by which He is known to be; Vivekaja, that by wha
He is perceived and Bhakti, that by which He is reached. 1

The contention that Moksa can be obtained by the knowl
edge of the syntactic meaning of the words, or by deeds, is the
refuted'®. This claim, "Vakyartha jaanat moksam" goe
contradictary to the Siitra" tacchastrair vipratisiddham budd
cet ksemaprapanamihaiva na duhkhamupalabheta" . It als
contradicts the evidence of the senses (pratyaksa). '

Those who desire the highest felicity (mahatim §riyari) shot
strive to see everything as equal, being ensouled by Bhaga
Once it is realised that He is present as Antaryamin in ever
thing, bearing the form of the Universe, He is pleased. |

appears only in the pure hearts of devotees and not in the if

pure hearts of others.

The sage instructs Maitreya about the efficacy of Svadh

and Yoga, and in connection with that relates the story |

Khandikya and Kesidhvaja.
Study of the sacred scriptures - the Upanisads, t&
Dviadaéaksara mantra and the Pranava, etc., along with

¢ dealing with the Reality, combined with yoga, T8

mimamsa
y a combi:

veals the Paramatma. Such knowledge generated b
nation of study and meditation not merely confers darSana (vi _
sion), but actually serves to reach Him. He cannot be perceived
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by mortal eyes. This Purusottama, thus revealed, is qualified by
Guna, Vibhiti and Vigraha,

- Understanding clearly what is stated in the scriptures, yoga
should be undertaken. Performing yoga, the truth revealed in
&e Scriptures should be kept in mind. The mind, being subject
spthe gunas, may otherwise, due to wrong knowledge, be drawn
e:worship others.

*The followers of Kapila (Sakhyas) because of their practice
@only yoga, without study, believe that the cause of the world
#merely Pradhana or the paramanu, and do not accept I§vara
& the cause.
| Followers of the Vedic school realise Brahman as the Cause,
and that He is the Atma of the world. He is capable of percep-
on by
"bhaktirlipa apanna jiiana". Performance of sacrifices is
equally important, along with jiiana. Kesidhvaja, having jiana,
knowing the nature of his soul, and engaging himself in
Brahmavidya (seeking the Brahman) still conducted numerous
sacrifices, to destroy avidya caused by his old karma, which is a
foe to the rise of paravidya.
"iyija so'pi subahun yajfian jidnavyapasrayah |
brahmavidyarhadhisthaya tartturh mrtyumavidyayall"

(V.P.VL6.12).

Sage Bharata's story illustrates the obstacles to jidna yoga
and the remedies for such obstacles'?' . Some of the nine types
of bhakti commonly described'* are illustrated in the Purana
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Speaking of the advent of the Kaliyuga, the merits of Kali are

enumerated by Vedavyasa to a group of sages: A person ac-
quires in Kali, with little effort and by easy means like singing
His Names, great merit, equal to that which a person in Krtayuga
may acquire by doing penance'*’ . Whatever position a man may
attain by his merits, his wife also obtains it, without effort.

Even daily duties done with Vasudeva in his mind and heart,
will lead a person to Moksa. For him, even positions of Devendra
etc., will only be an obstacle to his attaining Moksa, because the
former is impermanent and the pleasure is limited. There isng
comparison between acts leading to impermanent pleasures m?
the japa of Vasudeva, Harikirtana, which gives the pen‘nanﬂ
and unlimited bliss of Moksa.

Singing His Names once absolves a person from sinful 3
already committed. Repeated chanting brings about a sarhskita
(a refinement of the mind) which removes the mental attitude
that causes the committing of sins. Chanting (Kirtana) includes
listening (Sravana) also. Though the effects of Sravana done
once are not immediately apparent, as the pounding of paddyis
(Vrihi avaghatavat), (V.C.11.6.45), it is not right to say that it

has to be done repeatedly. Justas alight can dispel the timeless
darkness of the interior of a cave in the mountains, so can

sakrtSravana (hearing once) destroy accumulated sin and hold
darkness at bay till knowledge of the Brahman arises, like the

dawn of the sun. But to prevent the committing of further sin

till he achieves realisation of the Brahman, it is necessary fo

repeated chanting or listening, just as the light is necess
the rising of the sun.

ary til
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The Pranava or Orhkara, regarded as $abda Brahman, merits
worship as a means of attaining the Eternal Truth, the Parattava.

Yama, instructing his Kirkara (servant) tells him in a whis-
per (kamamille), that he, Yama, has no authority over those who
bave taken refuge in Madhustidana (devotees of Visnu). He
whispers because uttering the name of Visnu loudly, will cause
those inhabitants of Naraka who hear it, to be released from
there.

He further states that he who worships Hari with true devo-

tion is freed from all bondage; and he and his associates should
be avoided (by his servant) as one would avoid fire fed by

ghee!™

Those sinless people who pray to Him to be their refuge,
chanting His Names - Kamalanayana, Vasudeva, Visnu and so
on, are not in Yama's jurisdiction. The mere uttering of the
names even without knowing knowing their meanings, is
enough to destroy Sin. Hari's discus (cakra) whirls to the limits
of vision of him in whose heart Hari resides. Yama or his ser-
vant has no authority over him. "He belongs to another world,
not ours"(Yama)'*¥.

The use of various names, Hari, Visnu, Narayana and so on
is to show that not oﬁly the name Vasudeva but all names effect
the removal of sin, and the granting of Moksa. The mantra
invoking the family deity worshipped by one's ancestors fructi-
fies soon.

Like $ravana and Kirtana, Smarana or Anusmarana (con-
stant remembrance) of Visnu and His Names destroys sins and
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leads to liberation from the cycle of births and deaths. This
smarana may be in love or hate. This is illustrated by the in-
stance of a gopi, referred to as Cintayanti, who had a deep de-
votion to Krsna. On one occasion, desiring to join Krsna, but
unable to leave the house, she closed her eyes and was immersed
in thoughts of Him, becoming one with Him. She shed all her
punyakarma in the exultation of her blissful experience and all
her papakarma in the great sorrow of not being able to go to
Him. Thus having spent all her karma, she attained Sayujya.

SiSupila, on the other hand, had an abiding animosity to-
wards and hatred of Krsna. But he gained Moksa when he wag
finally killed by Krsna. This was because he was always abus<
ing Krsna referring to Him by one name or the other (Sarkirtang)
And because of his growing hatred of Krsna, he was always
seeing His divine beautiful form, His lotus eyes, dazzling
pitambaram etc., while walking, eating, bathing, or whatever
he was doing. Thus constantly thinking of Him, even jn
hatred, and uttering His names, he was redeemed. -

Sage Pardfara says, He thus rewards even an enemy who
hates Him, who utters His names and thinks about Him, what
more needs to be said about a true devotee? Kaliya submits to
not being capable of worship or praise and prays for mercy from
Him, Krsna, who is full of compassion. Sravana, Kirtana, etc.,
are efficient as prayascittas even when done without devotion.

Cf: " Harirharati papani dustacittairapi srintah|". V.C.11.6.45.

But the most effective, the most excellent prayascitta for any
sin is contemplating on Lord Krsna, with a sense of the sinner's

Sesatva (servitude) Lo Him. This will expiate any sin, bhig or
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small, and keep the offender from repeating the offence; and if

done with a proper sense of repentance may even lead to Moksa.

"ftmadisyarh Haressvimyarh svabhavarh ca sadasmara” iti.
(V.C.11.6.39).

"prayascittinya$esani tapah karmatmakani vai |
. Yaini tesamasesanarh krsnanusmaranarh paraml||”.
g (V.P.11.6.39).

= The commentary explains anusmaranarh: "anurhinar
p,svasya Sesatva anusandhana piirvakarh smaranam|".

-This "anusmaranarh' includes kirtanarn also. Such contem-
ion of Hari at any time, at all times, moming, noon and night,
@mches Him and the devotee's sins are destroyed at once.

& Repentance (Anutapa) is not an anga (part) of Anusmarana
mbich is capable of destroying sin by itself, as a ray of sunlight
destroys darkmess. It is a qualification of the sinner seeking ex-

paation.
freyas and Paramartha

Jadabharata explains the difference between Sreyas - the best,
most excellent, denoting sources of worldly happiness, such as
wealth etc., and Paramartha - the ultimate goal - the true Reality.
There is extreme difference between the two.

Seven different kinds of $reyas or worldly gains for which
gods are propitiated are shown. These are designated as
aparamartha and are wealth, prosperity, sons, kingdom, karma,
yajiia, and meditation on the selt which leads to sarnyoga(union)

with the Paramatma; each more excellent than the preceding.
Obtaining these is Sreyas. The communion of the soul with
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god in yoga is the most excellent of them all. But none of these
is the principal aim or Paramartha. They are all expended for
gaining something else, as wealth is expended for objects de-
sired or for charity.

The supreme good, Paramartha, is something which is sought
after for its own sake and for which everything else is used. It
is not used to gain anything else.

"Yadartharh sarvarh yacca na anyartharh sa paramal); sa
dtmaiva iti bhavah||". (V.C.11.4.17)

And that is the atma. There is no difference in this due to
modification in different states. It is not bhangura(destructible)
The union of the atmd and the Paramétma, in the sense of aikya
(numerical identity) is not paramartha either, as claimed by

some.The notion that one dravya becomes another is false. So
that cannot be paramartha. Yoga can only be as having
Paramatma for its soul, 'tadatmya’ as the latter half of the verse

says.
"paramatmatmanoryogah paramartha itisyate|
mithyaitad anyaddravyarh hi naiti taddravyatarh yatah||"
(V.C.11.4.27).

Therefore all these are only Sreyas. The Paramartha then is
only the individual soul, with the qualities as described under
Cit. The realisation of this essential nature of bliss and knowl-
edge of the self is the paramartha. ¢

The Yoga of Patanjali with its eight ancillaries - astangayoga

is prescribed for those aspirants with the eligiblity and the capa-
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i ity to perform it. Instruction in this yoga, is given to Dhruva
y the seven sages, when they are approached by the boy, ask-
g them for advice on how to attain his goal of the highest
tion. All of them advise him to worship Visnu who will
ye him whatever he wants. They also instruct him in the vari-
s stages of yoga’, how to perform it, and give him the
sudeva mantra which was practised by his ancestors. This is
' Sddhana for achieving the S@dhya, the Supreme Being.
Prahlada, the asura prince and son of HiranyakaSipu, was
m a devotes of Visnu. He carried Him in his heart always
| chanted his Names, in spite of contrary instruction. Be-
ise of his unshakeable faith in Hari, he survived all the tor-
s his father devised to kill him. Finally, when he was thrown
3 the ocean, and huge rocks were piled on him, he continued
-editate on Hari. This intense meditation culminated in
@vanaprakarsa, (intensity of thought), the ultimate experience
oneness with Him, Who is his Soul. Since body and soul are
separable, he felt that he was the Paramatma himself "Saeva
th avasthitah' (V.P.1.19.85). Knowing Visnu as the kdrana
d himself the kdrya, being full of Him, he forgot himself as
ahlida, and was one with Acyuta. His sins destroyed by this
tense experience, his mind became pure and clear and Acyuta's
resence in Him was even more pronounced than before.
| "tanmayatvamavapagryari mene catmanar Acyutam||"
(¥.CLL2O0. 1)
uragabandha” (serpent ties)

At this stage, he stirred and his
| tation and the earth

‘snapped. The ocean was in tumultous agi
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trembled. Prahlida came to himself and praised the Lord, W
pleased by his fidelity and devotion, appeared before him a
granted him the boons he asked for.

It is interesting to note here that Prahlada asked for unswei
ing devotion to the Lord in whatever births he took; and pard
for his father for the greatest apacara (offence) a man can dc
Bhagavatapacara, which the Lord considers an even worse ¢
than Bhagavadapacara--offence to Himself.

The marvellous powers that Prahlada possessed were n
ther due to magical rites, nor natural to him. It was no more th
those possessed by people in whose hearts Acyuta resides.

"'na mantradikrtastita na ca naisargiko mama |
prabhava esa simanyo yasya yasyacyuto hrdi ||"
(V.P.1.194

The instruction given to Khandikya by Kesidhvaja

"adhyitma vidya" and that action which is capable of allevi

ing suffering, is given followed by a detailed description of |
astangayoga, its nature, performance, object and rewards.

There is no means known other than Bhagavadyoga (as:
ciation with the Lord) for cessation of suffering. The nature
this Bhagavadyoga or Brahmalaya is described as the high
form of meditation which makes him one with Brahm:
Brahmabhava. Such a yogin, who, steadfast in meditati

reaches Brahmalaya, has no return to samsira.

The mind alone is the cause of bondage or release in m

attachment to worldly affairs causes bondage, a detached m
leads to cmancipation.
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"'mana eva manusyanarh kdranarh bandhamoksayoh |

bandhaya visayasangi muktyai nirvisayarh manah ||"

(V.P.VL.7.28)

The yogin who has acquired true knowledge of Matter, Soul
and the Ruler, withdrawing his mind from worldly concerns,
should meditate on the Supreme Ruler, for Mukti. This mental
ooatemplation is yoga or upasana.

The phala, reward obtained by this is Braiima-bhava or
‘&yantika laya' (the final dissolution). This is Moksa. This state
s one of Brahatma-bhava, where the Mukta becomes similar to
Brahman in the qualities of Satyakama etc. '3

The mukta acquires the qualities and activites of the Supreme
Being, who draws him to Himself, as a magnet draws iron to
mself. He imparts to the released finite self His own qualities, as
the magnet does-being still, moving forward or backward, spin-
ning etc., it causes the piece of iron to do exactly what it does,
"akarsakohi lohamatmabhavarh nayati - svasmin tisthati
sthapayati, gacchati gamayati bhramati
bhramayati" (V.C.V1.7.30). Visnucitta quotes the Srutivakya
“Vatso va matararh chaya va satvam". This is anusaficara, like
acalf following its mother; like a shadow its object.

Akarsana is also explained as taking away faults (dosa) as
fire purifies gold. The distressed mind is purified in the same
way by Vasudeva. He destroys all sin, as fire destroys drywood.
or grass (isikatilam), the feathery portion of broom grass.

As gold, its lustre masked by impurity, is purified by fire,
and given its own colour, so also Bhagavan, removing the dross



166
from the mind of his devotee meditating on Him, purifies him

restores him to his natural brilliance and imparts His own quali
ties to him.

This kind of intense one pointed devotion to Bhagavan, witl
no other thought intervening, is yoga which gives almost direc
perception of Him, known as Sarhyoga. Sarhyoga is only con
junction of 4tma and Paramatma, and not transformation of th
former into the latter.

Such a mumuksu is known is a yogin. The means (mokssa
sidhana) is this kind of yoga and not mere knowledge of th
meaning of words.

But Bhagavan Narayana is the Ultimate Upaya (means). Onl
He has to grant Moksa, whatever forms of worship an aspira

may practise.

This final release of the soul, on reaching the Supreme Bra
man is the third kind of pratisaficara (dissolution) known
Atyantika laya. From this there is no return.

Though the concept of Saranagati is known and present
the Purana and the commentary, itis treated by Visnucitta m
as an anga of bhakti and not as an angin. He follows his aca
Ramanuja's footsteps in this. Ramanuja also laid emphasit
Bhakti in his major canonical works, which were meant fi

wider audience. Butin his Rahasya literature, the " Gadyatra
he gave more importance to prapatti. This was meant f
group of antaranga $igyas (intimate disciples) because the «
cept had to be taught in secret.

A few instances of Saranagali or prapatti, are seen it

Purana for purposes other than Moksa also. To mention a
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1. Brahma advises the gods to do $aranagati to the Supreme

Ruler, when they approach him for help, after Durvasa's curse
on Indra.

" Paravare$arh §aranarh vrajadhvarh asurardanam]|"

(V.P.1.9.35).
2. When Bhagavin appeared before Dhruva pleased with

his penance, Dhruva praises Him and says " prapadye §aranarh
éuddharh tvadriparh Parames$varal|" (V.P.1.1.2.54).
3. The gods, greatly agitated by the intensity of Dhruva's
penance, went to Hari to ask Him to put an end to it.
"te sametya jagadyonirh anadinidhanarh Harim|
§aranyarn §aranarh yitah tapasa tasya tapitah||" (V.P.1.12.32).
4. Yama tells his slave to avoid those who take refuge in
Visnu:
“FASTOT arged fasi wtnnrega wg=epaTT
ya moTRdTERa & & @St M grater arEuTar T
""Kamalanayana Visudeva, Visno

Dharanidhara Acyuta Sankhacakrapane]
Bhava §aranamitirayanti ye vai

tyaja bhata diratarena tanapapan||".

(V.P.I11.7.33)
The commentary here says the verb "irayanti" denotes that
mere uttering of the names, even without knowing their mean-
ings, will remove sins. This includes "§ravana' etc., also.
5. Yama goes on to say that neither he himself or any of his
agents or implements, can do anything to him whose soul has
sought refuge in Ke$ava.
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The commentary remarks that dlambana is atmanivedana,
the last mentioned in the nine types of bhakti, and is regarded as
an anga of prapatti.
""Kimkarah pasadandasca na yamo na ca yatanah |

Samarthastasya yasyatma Kesavalarhbanassadal|".

(V.P.II1.7.38).
6. Khatvanga, reaching Earth, in the one hour left of his life
declares" - atmanamparamitmani Vasudevakhye yuyoja tatraiva
calayamava pa||" Visnucitta explains this as atmasamarpana, a
part of prapatti and quotes Sruti Vakyas here:
"Yatpurusena havisa"'”. "ahamevaharh marh juhomi
svaha" ' iti ca.
7. Mucukunda prays to Krsna:
" Samsarapatitasyaiko jantostvarh §aranarh param |
Prasida tvarh prapannartihara na§aya me'§ubham ||".
(V.P.V.13.31).
The carama kagtha (the final limit) of Bhakti, Acaryanistha
or Acaryabhakti, devotion and reverence to the dcarya and other

Bhagavatas, is deemed even more efficacious in pleasing the
Lord than devotion to Himselt (Bhagavadbhakti), because of

the Lord's great love for his devotees; devotion and service to
them gives Him more pleasure than the same done to Him.
This idea is expressed more by practice than precept, in the way
Maitreya approaches Parasara, and behaves towards him. Itis

alsoreflected in the king's reverence for Jadabharata, when he
realises his greatness as a teacher.
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The nature of Moksa or Paramapada is not described much,

in contrast to the exhaustive treatment of yoga, the means to
attain it. Paramapada is referred to as " yadvai paSyanti siirayah"
or "sada paSyanti sirayah". The liberated soul, reaching
Paramapada enjoys incomparable bliss in the company of, and
;tloing intimate service to, the Divine Couple. Bhagavan is de-
void of anything undesirable and full of all auspicious qualities.
Hence reaching Him confers on the dtma the Supernatural bliss
which is exclusive to Him, and is beyond comparison with any

other kind of happiness. He attains Brahmabhava, and Sayujya,
as mentioned earlier, with regard to enjoyment only. He does
not share Cosmic Functions. And there is no return to Sarhsara.

Describing the last stage of Khandikya's, life, the sage de-
scribes how he went to the forest with his thoughts fixed on
Govinda. There, with one pointed concentration on Him, and
practising yama, niyama etc., he attained laya in Visnu, the pure
Brahman. Visnucitta here describes atyantika laya
(V.C.V1.7.104), and gives a detailed account.

Laya stands for ultimate destruction of name, form and ac-
tivities. This has been mentioned so in passages like " Even as
rivers merge in the ocean, losing their name and form'; " Shak-
ing off sin as a horse would shake off the hairs"; "the knot of
the heart is loosened"; "taintless, he attains utmost similarity

(with the Lord) etc. Laya is not identity in essence, as is demon-
strated in the nitya, naimittika and prakrta layas. If that is so, the

Lord will have defects like partiality and cruelty. The jivas also
will have the defects called "acquiring results of actions which



170

they have not performed", and "destruction of the results of
works already done". Absence of association with a body again
is the special feature of Atyantika laya".

An attempt has thus been made to present the concepts Tattva,
Hita and Purusartha in this chapter, drawing material from the
commentary of Vignucitta. It has also been noticed that some of
the ideas are adumbrated in the §ri Bhasya of Ramanuja.

What follows is the conclusion of this Thesis, drawing toa
finale all the ideas dealt with in the four chapters, in a cogent

manner.

NOTES

1. "Atra Bhagavati Bhisyakirena Brahmasvardpavi$esa tadvibhiti-bheda
prakirih tadaradhanarupaphalavi§egasca prsta iti pragtavyartha viegd
uktah" V.C.L.1.4,

2. Vide $ri Bhasya with Srutaprakasika, Vol.I p.231.

" So'hamh icchimi dharmajia éroturh tvatto yatha jagat|
babhiva bhiya§ca yathd mahabhaga bhavisyatil|
yanmayarh ca jagadbrahman yata$caitaccaridcaram|
linamasit yathd yatra layamegyati yatra ca||"

3. Saminya vacanasya vifese paryavasanamiti "Samainya ViSesa
Nyayah". It is also called "Chiaga paSunydya". Cf. Jaimini's
PlOrvamimarhsa VI. 8.31. "Chago vd mantravarmat".

4. Vide Sr. Bh. Vol.I p.225, for definition of "Upabrmhanah" M.R. trans-
lates this term as "to amplify and support.”

5. See Mahia Bhasya, "Bhinnapravrttinimittanim $abdanim
ckasminnarthe vrttih simanadhikaranyam.”

6. "Tat prakrta vacane mayaf" iti maya -$r. Bh, Vol J1.p.233. "The affix
mayal is (to be employed) wherever an abundance of a thing has to be
expressed” (Panini, V 4.21) MR Sr. Bh. Vol Lp.137.

7. Ref.V.C I.1.5 "krtsnamh jagattaditmakataya tat pracurameva|
tasmidyanmayamityasya prativacanam jagacca sa iti
samanddhikaranyarh §ariritmabhdvanibandhanam".

8. Cf. $r.Bh. Vol. 1., p.232-233. " yanmayamiti mayadatra na
vikardrthah;prthakpra§na- vaiyarthyat. nipi prinamayadivat
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11.

12.
13.

14.

15.
16.

17.

18.
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svarthikah." "atah pricuryldrtha eva, tatprakrtavacane maya(" iti

. mayaf Krtsnarh ca jagat tacchariratayd tatpracurameva." "jagaccasa

iti Sdmaidnadhikaranyarh jagad brahmanoh Sariritmabhiva
nibandhanarh"

V.P.1.1.31; See also Ibid 2.7.40

"visnoh sakd$ddubhitarh jagat tatraiva ca sthitam|

sthiti sarhyama kartd'sau jagato'sya jagacca sah||"

Cf.$r.Bh.Vol 1I. p.,257. "itihdsa purininyapi purusottamameva

paramakiranamabhidadhati

visnoh saka$idudbhitarh jagat tatraiva ca sthitah” ityddigsu.

H.H. Wilson V.P. (p.5 fn. 16)

"These are, in fact, brief replies to Maiteya's six questions, "How was

the world created? By Visnu. How will it be? At the periods of disso-

lution it will be in Visnu. Whence proceeded animate and inanimate

things? From Vignu. Of what is the substance of thc World? Vispu.

Into what has it been and will again be resolved? Visnu, He is there-

fore both the instrumental and material cause of the Universe.

V.P,1.2.20.

" Aksayarh ninyadidharamameyam ajaram dhruvarh|
$abdaspar$avihinarh adropadhibhirasarhhitarh|

V.C., 1.2.19. "Dirupyagniriti vaksyati"

The description of Pradh3na confirms generally to the Sinkhya ver-

sion, but they do not agree that it is not independent but completely

under the control of the Supreme Brahman.

V.P.1.2.23. "niho na ritrima nabho na bhldimir nasit tamo jyotirabhiicca

nanyat|

§rotrddibuddhy@’'nupalabhyamekarh pridhianikath brahma

pumainstadisit}]"

seealso V.C.1.2.23,

"Tamabh pare deva ekibhavati" ityadi §ruteh.

Visnucitta says here- "pradhanameva pradhdnikarh - svarthe thak

pratyayah".

In Pradhina or Vyaya which is mutable, the agitation takes the form of

disturbance of the equilibrium of the gunas. In the avyaya or
Purusa(Jiva) which is immutable, the agitation causes the awakening
of the Sarhskaras and the flowering of jfiana.
The evolutes are Prakrti, Mahat, Aharkira in the three forms of Sattvika,
Rijasa and Tamasa; ten organs of sense and action from the first
ahankara, with manas; and five elements with their tanmatras from the
last. known as Bhitadi. The Rajasahankira is a catalyst and has no
products of its own. The Sattvika, Rijasa and Ti.masn ahankiras are
known as Vaikdrika, Taijasa and Bhitadi respectively.
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19.
20.

21.

22.

23.

24.

26.

27.

28.
29.

30.

3l

32.

"Tadaiksata bahu sydr prajayea" (Chind.up.VI1.2.3).
Cf.$r. Bh.1.4.1.3, Vol. I1. p.105

"paramakAranabhita parama purusddhinatvat prayojanavat
bhatasiksmam" ------

taditmakatvenaiva hi prakrtyddayah svaprayojanam siadhayanti.

anyatha

svaripa sthiti pravrtti bhedah tegdm na syuh".
V.P. V1.4.39.

" prakrtiryd mayZ akhyita vyaktivyakta svaripinil
purusa$cipyubhavetau liyete Paramatmanil|"

This verse is quoted by $ri Ramanuja; §r.Bh., Vol. 1,1.4.1.3, p.106.
V.P. 1.2.52, "Ninaviryah prthagbhutihtataste samhatim vina
Niafaknuvan prajéh srasturh asamagamya krtsnaSahl|
Sametya anyonyasarhyogarh paraspara sama§rayah||"
Cf. St.Bh, (I.1.1.1. Vol. 1. Sarhp.2, p.29) " Tasarh trivritamekaikarh" iti
§rutyaiva coditam.
The seven nether regions - are Atala, Vitala, Nitala, Gabhastimat,
Mahatala, Sutala and Patila. (V.P.I1.5.2).
The four categories of souls are deva, manugya, tiryak and sthavara
(Gods, men, lower order of creatures like animals, birds and lower life
forms, and the stationary - trees, shrubs, mountains etc).

. The Commentary on these verses closely follows the Sr. Bh. For

comparison, see extracts from the commentaries.(Chap.v)

V.P.11.12.42,

"Mahi ghatatvarh ghatatah kapfilikd kapalika ciirparajastato anuh|
janaih svakarmastimititmani$cayairdlaksyate brihi kimatra vastul|"

V.P.1.2.26.

"aniddhirbhagavin kilo nianto'sya dvija vidyate|
avyucchinnistatastvete sargasthityantasamyamah||"

V.C.1.2.26. "Prakriipurusaripavat kilaripamapi parasminnantarhitarh"

V.P.1223.

"ndho na ratrirkna nabho na bhiimir nésittamo jyotirabhiicca ninyat|

§rotradibuddhya'nupalabhyamekari pradhanikarm brahmapumarhstad
asief)”

V.C. "ndho na rdtririti sthila kila upadhibhita jyotiradi nisedhe 'pi
tadasiditi nirde§ai sikymah kilo astiti garhyate||"
"Kalah pacati bhitani sarvanyeva sahitmani| Kalah pakvo yamanveti
yastam veda sa vedavit)|"

"Kalimuhiirtidimayaéca kilo na yadvibhiteh parinamahetuh||"
V.P.1.2.26.
"avyucchinnastatastvete sargasthityanta sathyamahij"
For a more detailed account of the divisions of Time, see V.P.1.3.8.22
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-1.3.22. Also H.H. Wilson, V.P. pp 20,21.
For a detailed account of the various worlds, see V.P. (chapters 2-12 of
AmS$aIl known as Bhuvana Ko$a.
V.P. 1255,
"' Prikrtarh brahmaripasya Visnoh sthanarh uttamarh||"
Here V.C.says "Brahmarlpasya, prikrtamiti vi§esanibhyam sva
asadhdranarh divyardpam- aprikrtarh sthinarh ca asti iti sOcitam”.
Nitya pralaya is also explained as the daily repose in the Brahman of
the Jivas in deep sleep- (Susupti).
Cf. $r. Bh. L.1.1.1, Vol. L. p.224,
"jfdna svariparh ityatrdpi jidna vyatiriktasya arthajitasya kytsnasya
na mithydtvarh pratipidyate; jidna svariipasya dtmano deva manugyddi
arthakdrena avabha$o bhrantiriti etdvat mitravacanit.”
V.P,1451-52.
" Nimitta matramevasau syjydnarh sarga karmani|

pradhdna kiranibhiitd yato vai sfjya §aktayah||"
"Nimittamitrarh muktvainarh nanyat kificiddpeksate|
Niyate tapatdrh §restha svaSaktya vastu vastutam||"
Cf $r. Bh.I1.1.10.34 (Vol T p.272).
""Bhagavatd Para§arenapi devidi vaicitryahetuh srjyamananarh ksetraji
andrh prdcina karma $aktireva ityuktarh"------ "Svafaktya
svakarmanaiva devadivastutd praptiriti"
See also V.P. and V.C. 1.5.66 "Sisrksd§aktiyuktah-srstiSaktibhyarh
yuktah| Srjya Saktih - karma".
"yadyanyosti parah ko'pi mattah parthivasattamal
tadaiyo’hamayath cinyo vaktumevamapigyatel|"
"yadi samastadehesu pumineko vyavasthitah!
tadahi ko bhavin so'hamityetad viphalarh vacahi|” V.P. I1.13.90-91.

See V.P, II. 14.27 . "paramatmidtmanor yogah paramirtha itisyate
mithyaitad anyaddravyarh hi naiti taddravyatarm yatahi|"
Cf. $r.Bh, L.1.1.1; (Vol. 1. p.247)

nipi sidhananusthanena nirmuktavidyasya parena
svaripaikyasambhavah, avidyasrayatva

yogyasya tadanarhatvdsambhivat| yathoktarh
"' paramitmatmanoryogah ------- JI"iti

[For jiva who has been released from avidya by performing sadhanas,
there cannot be essential unity with the Supreme Self, which can never
be the seat of avidyd. So that which is capable of being the seat of
avidya can never become that which is by 1ts nature, never the seat of

avidyal.

42. The changes occuring in the six stages of life, viz.. astitva, janma,

vrddhi. parindma.apaksaya and vinasa.
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43,
44.

45.

46.

47.

48,

49.

50.

51

52.
53

54.
55.

56.

See also V.P., 11 15.24 "puman sarvagato vyapi ikaSavadayarh yatah|"
Cf.Bh.G.1I. V.23
"nainarhchindanti §astrani nainarh dahati pavakah".
See also V.C., II .15.35. The etymology (nirvacana) of the term
Visudeva:
"vasandt Visudcvasya vidsitarh te jagattrayam| Sarvbhita nivaso'si
Visudeva nam'ostu te||”
"tani sarvani tadvapuh.” "tatsarvam vai Harestanuh."
See Riminuja's description of Sarira: -§r.Bh.I1.1.3.9. (Vol.IL
p.222,223)
"yasya cetanasya yaddravyar sarvitmand svarthe niyanturh
dhdrayiturh ca §akyarh tacchesataika svardparh ca tattasya$ariramiti
Sariralakganam astheyam"
[That substance, which in regard to all things as can be accomplished
by it, is completely (and always) capable of being controlled and
supported by an intelligent soul and which has its essential nature
solely subservient unto the glory of that (intelligent soul)] (M.R. $r.Bh.
Vol IL p.326).
See V.C. V.30.15.
"asve svamitibhdvotra yat pumsamupajdyate| aharh mametibhavo yat
priyenaiviabhijayatel|"
See V.P.18.17. "Nityaivaisd jaganmiti Vispo§§riranapayini|
yathd sarvagato Visnustathaiveyarh dvijottamal|”
The sage Durvisas is considered to be an ar$a of Sankara and quick to
anger and pronouncing curses. "Durvasa$§ §ankarasyiréah cacdra
prthivimiméh" - V.P.19.2.
VP.19.14. "Mayhdattarh imarhmaélarh yasmanna bahumanyasel
Trailokyafrirato middba viniSarh upayasyatill"
V.P., 1.9.16 (p.41) "Maddatta bhavatd yasmatksiptd milimahitale|
Tasmitpransgialakgmikarh trailokyarh te bhavisyati||"
a. $ri VenkateSvara Steam press, Bombay,1910.
b. Ed. by P.B. Anpangarachar Swamy of Kanci, 1972.
c. Ed. by Nag Publishers, Delhi, 1995.
V.P.1.8.18 to 33.
V.P.1.8.35.
"devatiryanmanusyesu punnama Bhagavin Harih|

strinimni Srica vijiieya nanayor vidyate param||"
V.P.1.9.16.
Cf. Carus$loki, v.3
""Isattvatkarunaniriksanasudha sandhuksanadraksyate)

Nastarh prak tadalabharastribhuvanarh sarmpratyanantodayam|”
V.PI19.131.



57.

58.

59,

60.

61.
62.

63.

64.

65.
66.
67.

68.

69.

10.
71.

175
"Sa Slaghyassa guni dhanyahsa kulinassabuddhiman|
Sa §irassa vikranto yarh tvarh devi nirlksase||"
See V.P, . 9.120 . "yajiavidya mahavidya guhyavidyi ca Sobhane|
dtmavidya ca devitvarh vimuktiphaladayinil|"
"Raghavatve'bhavat sitd rukminl krisnajanmanil
anyesu cdvatiresu Visnoresd'napdyini|
Devatve devadeheyarh manugyatve ca manusi
Visnordehinurlpirh vai karotyesd atmanastanum||" V.P.1.9.142.
V.P.I2.1. "Avikiriya Suddhiya Nityiya Paramitmane|
Sadaikaripariipdya Vignave Sarvajisnavel|
V.C,12.1.
"Paro yasmannastIti sa paramah"
See also (V.P; V.C. 1.2.10 ) "Svariparipagunai§varyidibhih
utkrstebhyo'pi utkrstah|
Paramitma - svayamatmantararahitah."
[There is no other dtmi indwelling Him].
Seealso V.P.I1.1.13; Ibid I'V.1.85.
V.P.14.12.
Ibid 1.9.66-68: V.C.1.9.67.
See also V.P.IV.1.86. "Madriipamasthiya Srjatyajo yah sthitau ca yo
asau Purugasvaripil
Rudrasvariipena ca yo atti vi§varh dhatte tathd anantavapussamastam||"
Visnuchitta quotes $ruti and Smypti passages to support his statement:
"Ninyah pantha vidyate ayandya", "Mameva ye prapadyante
miyametdr taranti te"
" Brahmanarh Sitikantharh ca ya$cinya devati srortah
pratibuddha na sevante yasmatparimitarh phalarh)|"
"Na hi pilana samarthyarhyte sarve§vararn Harim"
See also V.P.1.2.14 ; Ibid, 1.4.14 ; 1.12.51-54; 11.7.42.
See also V.P.1.2.13 ."heyiabhdvicca nirmalam".
"heya" - faults like avidya(ignorance) and asmita(egotism). mala- the
eight impurities of the mind viz .,'" Kamah krodha§ca moha$ca harso
mino mado matih]
Visada$ca astamah proktah iti ete manasa malah]|"
See also V.P. 1.20 .9. Prahldda's stuti .
Ibid V.30.7-9 Aditi’s stuti.
"Sadbhiava Vikdras", These are according to Yaska "jayate, asti.
vardhate, parinamate, apakyiyate, nadyati" [is conceived. is bomn.
grows, changes. decays and is destroyed)
V.C.1.2.11 "Sada asti iti vacanat kadacitka astitiva vikiro nirastah”
V.P.1.2.12. This is the etymology of the name 'Viasudeva'
» Sarvatrisau samastarn ca vasatyatreti vai yatahl
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83.

84.

85.
R6.

tatassa Vasudeveti vidvadbhih paripathyate|"
Seealso V.C.I1.16.23.
Seealso V.P.I1.7.41
See also V.C.1.1.5, V.30.11-13 (Aditi); V.C.L.2.17; Cf.$r.Bh. Vol .L
pp. 232.233.
V.C.1.2.16
"Paramarh padarh - padyata iti padarh paraprdpyatva rupam -------
Paramarh--jidnandidibhih sarvotkstarh” - See also V.P., V.C.I1.7.41.
V.P.; V.C.L2.18 ,"Kridato bilakasyeva".
Cf. $r. Bh. Vol. 1.1.4.1.3 (p.106); 1.4.7.27 (p.171) 11.1.10.33 (p.272).
See under Acit. V.P.1.2.23 "naho naritrih---"
V.P.1.2.70 " Sa eva srjyah sa ca sargakartd patyatti ca palyate ca|"
See also [bid I'V.1.89,90.
See V.C.1.3.2.

""Paramairthatastu divyamangala vigrahatvarh astyeval"
V.C.1.247, ’
From the Vaikarikahankara (Sattvika), with the aid of the five tanmitras,
the five organs of sense, and of action, were produced in due order.
Manas was created from Vaikdrikihankéira, without aid.
See V.P.1.5.63.
""Nama riparh bhitanarm krtyinirh ca prapaiicanar|

Veda §abdebhya evadau devadinir cakara sah||"

Cf. $r.Bh.11.4.8.17 (Vol . II.. p.402).
V.C.14.6.
"nardjjitani tattvdni nardniti tato vidhuh| tinyeva ciyanam tena
nardyanah sthytah||"ityddi darSanat". Cf.also "yadambu vai$navah
kiyah----" V.P.I.12.37.
Cf. "tvanmaysharh" etc., V.P.14.13. and "yanmayarh jagat" - V.P.L
L.5.
also Ibid 1.4-24 (prthivi stuti) with Ibid 1.2.1 ff. (Parasara Stotra).
Seealso V.P.T.4.15-16
Ibid 1.7.46.
Ibid 1.9.36.
Ibid V 30.26-28. Aditi's Stuti.
See V.C.1.9.53.

RETERSE tasya amSe sthita meroriva anuh| pado'syetyidih vi$vaSaktih
jaganmayi||"
Cf. St.R. of Yamuna (v.12).
"kasydyutayuta §araika kalams$akims§e vi§vamvicitra
cidacitpravibhagavrttam||"
See V.P. 1.2.23. "nahonaritrir ----brahma pumanstadasit|]”
Seealso V.P.111.3.22 .
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"Dhruvarh eklkyararh brahma omityeva vyavasthitarh|

Brhatvat brrhhanatvat tadbrahmetyabhidhiyatell” Cf. $r. Bh. ,Vol I
(Samp. 2. p.110).
V.C.1.15.55. athava palanarh palah, ralayorabhedah; iti. "na hi
pilanasimarthyampte sarvesvararh Harim". iti ca.
""esa hi idarh sarvarh gdpayati"
See also V.P. I1.7.40.
V.C. 1.19.77. " Visnudaktih par@prokta"ityddina vakgyate.
V.C.I19.78.
"Om ityldi mantrasydsrthah trtlyasagtyorvakgyate|

vyatiriktarh na yasydsti, vyatirikto'khilasya yah]|"

V.C. 1.19.85.
Meceun saccidinanda svariipah sa evGhamavasthita ityatra anantasya
sarvagatatvarh hetuh]" Ref. also V.C. I. 20.2,3; Cf. Sr. Bh.

I.1.11.31.Vol.I .samp.2, p.279. " Sastradrstyd tipadeSo vimadevavat"
Vimadeva and Prahlada regard atm3 as farira, one with Brahman.
Prahlida says,"Since the Infinite one exists in all things, I am also
none other than He". '"mattah sarvarh aharh sarvath mayi sarvarh
sanatane||". Vamadeva identifies himself with Manu and others, and
through them, with the Inner Controller.

V.C.122.56

"Bhasyakarena - prakdsadivattu| naivarh parah" ityasmin satre

prabhiprabhavator arthintaratvam samarthitarh” Cf. §r. Bh. 2.3.7.45 46.
Vol. IL. p.382,383,

See Astrabhiyana adhydya - V.P. .22 vv. 68-74

See under Kila

For details, see V.P.,V.C.,VI.5.73t0 79.

Cf.Sr.Bh. Sr.PrI.1.1.1(p.212)

"yena §istrajanya jiidnena vijiidyate, yena upasandtmakena

sarhdréyate, yena paramabhaktiriipena anubhava riipena ca prapyate.”
" .---ajiiinarh - moksopaya-jiiinadanyat tadvirodhi va".

V.P, V.C; 1.1.24 (also 25,26) "Visnoh svaripaditi. ----atra svariipa
$abdo riipa vacanah."

V.C.1.14.24 "jyotih - aprakrta jyotirmayariparh"

See also V.C.1,9.67; Ibid 1.12.45; 1.12.55,56.

Ibid 1.15.55; Thid 1.19.64

Ibid 1.19.74.

See V.P. 1.22.68 -74 (p.110) ; These weapons and ornaments are the
adhidevatas for the various elements that make up the world. They are
as follows: atma-kaustubam; pradhina érivatsa; buddhi-pada:
ahankdra as elements (bhatadi) and organs of sense - §ankha-(conch)
and §imga-bow; manas-cakra(discus) ; vaijayantimala - composed of
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the five colours of five precious gems - stands for the five tanmatras;
all organs and the functions of the intellect - the arrows; vidya-wis-

dom- is the sword, concealed by avidya, the scabbard (sheath),
[Brahmavidy3- the knowledge of Brahman is capable of cutting off
samsira, like the sword].

100. V.C. 1.1.5 "idamh tiditmyamantarydmiripena atmatayd
avasthinakrtarh na tu vastvaikyakrtam" .
101. Ibid I1.1.5. "Jagacca sa iti samaniddhikaranyarch

§ariraitmabhavanibandhanarh".
102. V.C.IL1S.
"tasmiditmaSarirabhiva evedarh siminadhikaranyarh mukhyamiti
vaksyamah"
Cf. $r.Bh.1.1.1.1 Vol. I (p.232).
103. See also V.C.1.2.5; Ibid 1.2.18 Ibid 1.2.68; 1.2.69.
104. " paramérthastvamevaiko ninyo'sti jagatah pate|
tavaiva mahim3 yena vyaptametaccardcararh||"

105.  Cf.V.C.1.4.38,39 with §r.Bh. Vol. I (pp238-39).

106. See V.C.1.12.57; and V.C.1.12.69,70.

107. See V.P.V.1.30

"aharh bhavo bhavanta$ca sarve Narayapatmakah"
108. See V.C.1.12.87
"aharh Haririti ahamarthah pratyagatma, so’pi Harih - tacchariraka
ityarthah.

109. See under Acit.

110. See V.C.11.12.37; 38.

Cf §r. Bh1.1.1.1,Vol.L.Samp.2, (pp,43,44); Thid 11.1.3.9 Vol. I1.,p.221.

111. See V.C.11.14.27.

112. See V.P.1.9.38 ; also Ibid.V.1.32,33; Ibid. V.1.52; Ibid I11.18.34-
36.

113 See VP.19.88. "Ksirodamadhye bhagavan kirmaripi svayath
Harih|

ma(ndarid) ntinddreradhisthanarh bhramato'bhiitmahimunel|"

114, The commentary says here that the idea is that the Earth is sup-
ported by the dharma of the Vedas and Vedic injuctions
,"vedavaidikadharmaih bhadharyata iti".....V.C.1 4.9.

115. See V.P.IV 7.35,36.

116. See V.P.IV. 11.20.

117. V.P.L14.16.

"Dharmamartharh ca kimarh ca moksarh canviccatirn sadaj
dridhaniyo Bhagavan anidih purusottamah|"

118. Cf.VC, L1.31. .

119. The paficamahiyajnas are - Brahmayajiia, Pitryajiia. Daivayajia,
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Bhiitayajfia and Narayajfia.

120. Cf." Bhagavadgunadarpana" p.130
" parami iti viSesanena muktanAmeva kegifcit arvicinfigatih garhyate.
giyate ca nirmuktajard marandtmiki kaivalya laksana- "jarimarana
moksdya mamaSritya yatanti yel" iti (Bh.G. 7.29).
sarhsdraparamapadayoh madhye tesfirh sthdnarhca. " yogindrh arhptam
sthanarh sviitma santoga karinarh|" iti evarh muktanarh paramagatih|"

121. The permanence of Kailvalya and its location is a controversial
issue, even today among the Tengalais and Vadagalais.

122 V.P;V.C, (11.7.15).

V.P.,"apunarmdraki yatra brahmaloko hi sarhsmytah" .

123. M s --devay&nah--arcirddih,
muktimirgaparvatvitichindogye*te'rcijamevabhisambhavanti,
arciso'hah ahn3 ZApiuryaminapaksamdpuryamanapaksadyin
sadudanneti masarstin masebhyassarhvatsararh sarhvatsaridadityam
iditydccandramasath candramaso vidyutarh tatpurugo minavah sa
enin brahma gamayati esa vai devayinah panthah* iti". (V.C.11.8.11).

124. KeSidhvaja says "aharh avidyaydmrtyurh tartukimah karomi vai,
rdjyarhydgdm§ ca---" The commentary explains avidya as varnaSrama
vihita karma; and rirtyu as vidyotpatti virodhi prarabdhakarma V.C.
VI.7.9.

|125. See V.P; V.C: VL.7.11.

Cf $r.Bh. L1.1.1 Vol 1.p.173.

.26. vide V.P. VI.7.22. "Nirvinamaya evayamatma jianamayo
amalah|"

27. V.P;V.C.L1941
"Tat karma yannabandhiya sa vidya y3 vimuktaye|
dyasaya apararh karma vidya anya §ilpanaipunam||"

.28. This quotaion is not found in the printed editon. It is however
noticed in the M.Bh. Santiparva, Ch.276.v.2.

.29. This view is ascribed to the Advaitins. See the Sri Bhisya under

L1.1.1.
30. See V.P.11.13,14 and 15. Cf. Saubhari's Story Ib.I'V.2.

3L "$ravanarh kirtanarh Vignoh smaranarh pada sevanar|
arcanarh vandanarh dasyarh sakhyarh itmanivedanam||".(Bhagavata.

VI1.5.23)
32, V.P.V1.2.17 "Dhyayankrte yajan yajiaistretaydrn dvapare
arcayan|
Yadapnoti tadapnoti kalau sarhkirtya kesavami|”
See also V.C.V1.2.17.
133. See V.P. T11.7.vv.14-34 - " Yamakinkarayor sarhvadah".
134. "na khalu bhagavatah yama visayarm gacchanti” V.C.IIL.7.34.
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135. For a more detailed account of "paramartha" refer to
*Bharatopikhyina" (V.P. I1.14;12-33) and (V.C.I1.15.35) V.C;
V.P.I1.14.32;

"venurandhra vibhedena bhedah sadjddi samjiitah|
abheda vydpino viyostathd'sya paramatmanah||

136.  Cf.Sr.Bh; $r.Pr. (VolI. p.242).

137. These are yama, niyama,
dsana,priniyima, pratydhira,dhyina,dhirana and samadhi.

Far more details see Dhruvopéikhyéna V.P.1.11 and 12,

138. See V.C. V1.7.30.
"itmano bhdvassvabhiivah - itmabhivah- satyakamatvidi.
*jaksatkridannityidi vyapara§ca.*"

139. Purusasiktam - 6.

140. Mahiéndrayanopanigad 6.7.



Chapter V
CONCLUSION

In the preceeding chapters, a detailed expostion of the
Visnucittiya has been attempted, preceded by other relevant in-
formation about the author of the commentary, $ri Visnucitta
and his times, other works, contemporaries etc. Sri Visnucitta
was a younger contemporary of the great Rimanuja. He was
tutored first by Ramanuja and then by Pi]lan in the nuances of
the Srivaisnava religion and philosophy. Itis quite well known
that Pillan's Arayirappadi is the first ever commentary on the
Tiruvaymoli of Nammalvar. Therefore Engalalvan must also
have been taught the Divya Prabandha by Pillan. According to
the "Acirya Vaibhava Maiijari", Engalalvan was nominated
by $ri Ramanuja as a Simhasanadhipati®, probably in charge
of the Sri Bhasya. The main duty of such a Simhasanadhipati
is of course the propagation of the $ri Bhasya among the people,
including the refutation of other schools of thought like Advaita
and Bhedabheda. Nadadir Ammal (Vitsya Varadacarya) was
himself a student of Sri Bhasya under Visnucitta.

The following verse quoted earlier confirms this point.

" 8ri Visnucitta padapankaja sahgamaya
ceto mama sprhayate kimatah parena

No cenmamapi yati$ekharabharatinarh
Bhivah katharh bhavitumarhati vagvidheyah" ||
[My mind, heart and soul yearn to be united with the Lotus
Feet of Sri Visnucitta (my preceptor). Of what avail is any-

thing else? If such an union did not take place, how could such
a person as I, (of poor intellect), be able to understand (and put
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into words) the inner meaning of the divine utterances of that
best among yatis (i,e. Ramanuja?).

$ri Visnucitta's admiration and reverence for his great mas-
ter Sri Ramanuja is evident from a few colophons found in his
commentary. He refers to himself as the bee in relation to the
lotus feet of $ri Ramanuja, in different beautiful phrases, eg:

a. " m $ribhagavadrimanuja padibjabhrhgayamana $ri
Visnucittaryaviracite Visnupuranavyakhyéne Srivisnucittiye
prathamemée prathamo'dhyédyah" .

b. "iti Sribhagavadramanujapadaravindabhmgayamana $ri
Visnucitta viracite Srivisr,xupurinavyikhyine Visnucittiye
prathamerhs$e trtiyodhydyah."

c. "iti Sribhagavadrimanujacarananalinacanicarika Srivisnu-
cittaviracite Srivisnupuranavyakhyane Visnucittiye prathamernée
caturthodhyayah."

d. "in §ribhagavadr§mz‘mujayatiﬁvaracaranasarojacaﬁcaﬁka
$ri Visnucittaryaprasadite Srivisnupuranavyakhyane
sasthemé$e'stamo 'dhyayah."?

In three other colophons he describes himself as one of the
inner circle of disciples of the great master.?

a. "iti Sribhagavadbhasyakaracarananalinantaranga Sri
visnu- cittaviracite Sﬁvisqupurir;avyakhyinc prathamamse
dvitiyodhyayah."

b."iti Sribhagavadraminujapadantaraniga Srivisnucitta viracite

§rivisr,1upur.’mavyakhyﬁne Sﬁvisnucittiyc prathamemmée pai
camo'dhyayah."



183

c. Same as above "iti $ri Bhagavadrimanujapadantaranga
$ri visnucittaviracite Srivisnupuranavyakhyane $riviisnucittiye
prathamerh$e sastho'dhyayah".

When we think in terms of assessing the contribution of Sri
Visnucitta to the Srivaisnava religion and philosophy, he im-
presses us by his two-fold contribution-through original works
and through commentaries and allied works. In so far as his
original works are concerned, it is a pity that both the "the
Sangatimald" and the "Prameya Sangraha' are lost to poster-
ity. Among his lost works, his Gadyavyakhyana and
Upanisadvydkhyiana are by way of commentaries. His mag-
num opus the Visnucitﬁy.a is a commentary on the Visnupurana.
One can assess the contribution of the author, even through his

commentaries. We have to content ourselves with this particu-
lar aspect of assessing his contribution to the tradition.

As has already been stated the Visnupurana is glorified in
this tradition as the Purdnaratna. Sri Yamuna's verse on the
greatness of this Purana has already been cited.* According to
him, this Purina deals with the Tattvatraya, Cit, Acit and I§vara,
their peculiar natures, the enjoyment (bhoga) of Sukha and
duhkha by the jivas, the nature of their liberation and the means
thereof. This last aspect is explained in this tradition as Bhakti
and Prapatti. Any commentator coming in the Srivaisnava tra-
dition cannot afford to ignore this classification of topics given
by Yamuna. True to his tradition, $ri Visnucitta has dealt with
all these topics in a2 masterly way in his commentary. In doing

50, he faithfully followed the interpretation of several passages
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of the Visnupurana given by $ri Ramanuja in his $ri Bhasya,
mainly in the jijiasadhikarana". To illustrate this point, a few
examples may be cited eg:

a) V.P.1.1.5
""Yanmayarh ca jagad brahman yata$caitaccaracararh |

linamasidyatha yatra layamesyati yatra ca ||

Sr.Bh. 1.1.1.1.Vol.Lpp.232. 233, 234,

"idarh ca (AdAtmyarh antaryamiriipena dtmataya vyaptikrtarh;
natu vyapyavyapakayorvastvaikyakytarh." "Krtsnarh ca jagat
taccharirataya tatpracurameval tasmit yanmayamityasya prati
vacanarh 'jagacca sa' iti samanadhikaranyarhjagadbrahmanoh
$arirditmabhdvani bandhanarh iti nisciyate".

"..Atmasarirabhava evedarh simanddhikaranyarh mukhya
vrttamiti sthpyate"'.

V.CLLJ,

"' idam taddtmyarh antaryamiriipena atmataya avasthanakrtarh,
natu vastvaikyakyqtah"; "kytsnarh jagat tadatmakataya tat
pracurameva." "Jagacca sa iti simanadhikaranyarh

§ariratmabhiva nibandhanarh" " tasmét atmas$arirabhéva evedarh
samandadhi- karanyam mukhyamiti vaksyamah" .
b) V.P.I.12.37.
"Yadambu Vaisnavah kayah tato vipra vasundhara |"
$r.Bh. L11.1.: VolI(S.2) p.43: 11.1.3.9: VoLIL p.221.
"ambuno Vispoh §ariratvena ambuparinamabhiitarh
brahmandamapi Vignoh kayah tasya ca Visnuratmeti
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sakalaSrutigata tdditmyopadefa upabrrhhanariipasya
samanadhikaranyasya §ariratma bhava eva
nibandhanamityahal."

V.C.11.12.37

"ambuno Visnoh kayatvena tatparinamabhtarh
brahmandamapi tasya kayah, tasya ca Visnuratmeti, sakala
Srutigata tadatmyopadeSa- upabmrhhanariipasya *jydtimsityadina
vaksyamanasya saméanddhi- karanyasya Sariritmabhdva eva
nibandhanamityahal".

c)V.P. 1218

" Vyaktarh Visnustatha avyaktarn purusah kala evaca |

kridato balakasyeva cestarh tasya niamayal|".
St.Bh. 1,4.7.27. Vol.IL. p.171,

Kridato balakasyeva-"sarvani cidacidvastini parasya
brahmano lilopakarandni| srst{yadayaSca lila iti
bhagavaddvaipiyanapara§aradi- bhiruktarh| vaksyati ca
"lokavattulilakaivalyarh" (Br.S.II.1.33.) "avaptasamasta
kamasya paripimasya...jagatsarge lilaiva kevala prayojanarh|"

V.C. 1218

"nanu aviaptasamastakimasya prayojanabhavat
srstyadirnopa- padyate ityatra aha - "kridata" iti. kridaiva
prayojanamityarthah|"

d) The commentary on the V.P. verses 11.12.37 to 47, are

practically in the same words as in the $r.Bh. One verse is quoted
here:
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Y.PIL1247,
"Yaccaitadh bhuvanagatarh maya tavoktarh
sarvatra vrajati hi tatra karmavasyah |
jiatva evarh dhruvamacalarh sadaikartiparn
tatkuryadviéati hi yena Vasudevarn ||".
SeBh. LLL1L VolL(S.2)p.50,

"jagadyathatmya jianaprayojanarh moksopayayatanarh
ityaha 'yaccaitad' iti".

V.C 11.12.47.

"jagadyathatmya jiana prayojanamh moksopaye
yatanamityaha -'yaccaitad' iti".

e) V.P.VL7.30.

" atmabhéavarh nayatyenarh tadbrahmadhyaninarh munim|

vikaryarh atmana$$aktya lohamakarsako yatha ||"
Sc.Bh.L1.1.1. Vol1.pp.248.249,

"muktasya tu taddharmatapattireveti...ihapi. atmabhavar
...'akarsako yathd' iti. atmabhavarh - atmanah svabhavarh, na hi
adkargakasvariipapattirakrsyamanasya. vaksyati ca
"jagadvyapara- varjarh prakaraniddasamnihitatvacca".
"bhogamatrasamya- lingacca".

Y.C. VI7.30,

"...anddyavidyakarmavasanadehairbaddhasyatmano
Bhagavajjianena tadavasthini§assarvabhiavanasa$ca
atyantikalaya-§abdavicyarh...vikaryatvam|
tadbrahmatmabhavarh nayati. atmanobhavah - svabhavah -
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atmabhavah satyakamatvadi, *jaksat kridannityadivyapara$ca
...akarsako hi loharh atmabhavarh nayati -muktasya brahmanah
kridadinamavirbhiva uktah|

f) V.P.VL7.95

"Tadbhava bhivamapannah tato asau Paramatmanal

bhavatyabhedi bhedasca tasya ajfianakrto bhavet ||"

2z

Sr.Bh.L.1.1.1. Vol.I.

"muktasya svariparh aha - tadbhavah - brahmano bhavah,
svabhivah; na tu svaripaikyarh; 'tadbhdvabhavamapannah' iti
dvitiya bhava §abda ananvayat. piirvokta artha virodhat ca -----
tada asau paramatmana abhedibhavati - bhedarahito bhavati. Jii
anaikakarataya paramatmanaikaprakarasyasya tasmadbhedo
devadirupah; tadanvayo asya karmariipa ajfianamilah, na
svartpakytah "

V.C. VI.7.95.

"muktisvariiparh dha.---- tadbhavabhiavamapannal - tasya
parasya brahmano bhavah apahatapapmatvadayodharmabh;
tesarn bhavarh - avirbhavarh, apannah - praptah, tada asau
paramitmana abhedi bhavati - jiiananandadi akarairekaprakaro
bhavatityarthah| bhedah - devadiriipah, tadanvayo asya
karmaridpajianakrtah --- svaripaikya pakse tu dvitiyo
bhavasabdo nirarthakah. abhedi bhavati ityasya ca punaruktih.
"anyaddravyarh hi naiti taddravyatarh yatah" iti cokta virodhat|

g) V.P.VL.7.96
"vibhedajanake ajfiane nasamatyantikarh gate |
stmano brahmano bhedamasantarn kah karisyat |{"'
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""etadeva vivmoti, 'vibheda janake ajfiane ----karisyati [|" iti.
vibhedah - vividho bhedah, devatiryahmanusya sthavaratmakah.
yathoktarh §aunakenapi "caturvidhopi bhedo'yarn mithya ji
ananibandhanah" iti. dtmani jiiinaripe devadirapavividhabheda-
hetubhiitakarmakhyajnane parabrahmadhyinena atyantikanasarn
gate sati hetvabhavat asantarh parasmat brahmanah atmano
devadiriipabhedarh kah karisyati ityarthah)"

V.C. V1.7.96.

"etadeva vivmoti--vibhedah-devamanusyadiriipah| atmani jfi
anaikartipe devadivividhariipa vividhabhedahetu
bhiitakarmakhya- jiidne parabrahma dar§anena dtyantikanasarn
gate sati, parasmid brahmanah atmano bhedarh--devadiriiparh
bhedarh kah karigyati - na ko'pi karisyatityarthah| yatha'ha
§aunakah: "caturvidho hi bhedo'yarh mithyajn
ananibandhanah'iti ||

Since Advaita was looming large on the horizon, and since
the interpretation of several passages in the Vignu Purana was
given by Sankara in the light of Advaita, the need was felt for a
systematic and significant regular commentary on this impor-
tant Purdna, from the viewpoint of ViSistadvaita. The com-
mentator had to take stock of the material available - Sankara's
interpretation and Ramanuja's interpretation, and the views of
other schools of thought. For instance, refutation of the Carvaka
system may be seen in V.C.1.17.58; that of Sankhya under

1.17.83; the Upadhi theory of Bhaskara's BhedabhedainI.1.31
and that of the Arhats (Jains) in IT1.18.9-15. Advaita is refuted

time and again throughout the Commentary.
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In all probability the interpretation of the Visnupurana pas-
sages given by Rimanuja had the sanction of tradition behind it.
In the case of the Brahmasiitra Vyikhyana he had referred to
the Piirvacdryas headed by Bodhayana. In the case of the
Visnupurana also., there must have been a traditional way of
understanding it, although Sri Ramanuja has not made any spe-
cific reference to it anywhere in his works. Thus the task of
Engalalvin to provide a traditional, and at the same time, scho-
lastic interpretation of the Visnupurana became all the more
imperative. In fact, he has referred to Raméanuja as Bhasyakara
in several places and quoted from his Sri Bhasya. His regard for
the Visnupurana is of a very high order, as in evident from the
following verse found in the introductory portion of his com-
mentary:

"arh$§aissadbhissamikimamangairvedarh ivaparam |
puranam vaisnavarn cakre yastarh vande para§aram ||"

The Visnupurana is compared to the Veda. The six amsas
comprising it, are compared to the six angas of the Veda. This
is a glorious tribute paid by Visnucitta to this particular Purana.
This compliment assumes greater significance when we think
of the general position of the Puranas in relation to the Vedas,
for eg., Mahabharata declares that the Itihasas and Puranas have
to be pressed into service when interpreting the Vedas; Cf.

"itithasa puranidbhyim vedar samupabrmhayet".
(M.Bh.Adiparvam).

But Vignucitta considers this Purana itself as the Veda, mak-
ing the rest of literature auxiliary to it. In fact, in the introduc-
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tory portion of his commentary, Vignucitta has quoted the verse
of Yamuna "tattvena" etc., We are therefore in a position to
conclude that what Visnucitta has given in his commentary is
the traditional interpretation of the Purina as he received it from
his great acaryas, in conformity with the contents outlined by
Yamuna.

Of all the disciples of Ramanuja, it was given to Visnucitta
alone to provide the first and possibly the only ViSistadvaitic
commentary on the prestigious Purana® . The other well-known
commentary is the one by Sridharaswamin, (1350-1450 A.D.),
known as the "' Sridhariya" , and which he calls " Atmaprakasa".
Sridhara, inspite of his Advaitic ivews, describes himself in his
coloption at the end of the Purana as " Srimadvisnubhakta
$iroratna Sridharasvamin" .

It is also worthwhile to give a brief note about the style of
Visnucitta. Itis simple, compact and crisp. Sometimes he skips
over a few verses which, in his opinion, can be easily followed
-foreg., he dispenses with six or seven verses (1.9.vv.113-119),
with a brief note on the most important word®.

At times his commentary is very suggestive and expressive;
for instance, explaining the following verse:

"(atah §itArh§urabhavajjagrhe tarh mahes$varah |
jagrhusca visarh nagah ksirodabdhi samutthitam||"
(V.P.1.9.97).
he makes the following statement - "'nagasca iti ca Sabdat
mahe§varo'pi visarh jagraha".
His commentary is very helpful in that it explains passages
without ambiguitv. eg.. explaining the last verse of the Purana.



"iti vividhamajasya yasya riparh !
prakrtiparitmamayarh sanitanasya |

pradi§atu Bhagavana$esa purhsarh Harih
apajanmajaradhikarh ca siddhim || (V.P.V1.8.64).

The expression " prakrtiparitmamayarh" has been interpreted
thus: "prakrtih - vyaktavyaktatmika, tasyah param apriakrta
divyasarirarh, atma purugah |". 'Prakrti’ stands for material na-
ture in her manifest and unmanifest conditions. The word 'Para’
denotes the Celestial Body of the Lord, which is non-material
(aprakrta). The word 'atma’' stands for the jiva. Thus the
Tattvatraya is said to comprise the ripa of the Lord.

Thus the interpretation given by Visnucitta, on this impor-
tant Purdna, carries the fragrance of tradition and profundity of
scholarship.

It is also worthwhile to note in this connection, that there is
vast scope for future researchers in the Viistadvaita tradition,
particularly in relation to $fi Visnucitta and his works. Some of
his works which have not come down to us may still be discov-
ered in some of the personal libraries of traditional scholars, or
they may be located in the public libraries themselves, under a
wrong caption. Further, according to the publishers of the $ri
Venkatesvara Steam Press edition, the extant text of the
Visnupurana consisting of six arh$as comprises only the first
part of a larger Purana. According to them the second part is
awaiting publication. Since this edition was published in
A.D.1910, it is not known whether the book was published. or
if not, why not, or what exactly has happened to the text. All

these are topics interesting enough for a younger scholar to take
up for further research.
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NOTES

s

Acdirya Vaibhava Madjari., Vol.Lp.277.

See V.C. a.1.1; b.13; cI.4; d.VL8.

SeeV.C.1.2;1.5and 1.6.

Cf. Stotraratna, v.4.,

"Tattvena yaécidacidifvara tatsvabhiva
bhogipavargatadupdyagatiruddrah|

Sandar§ayanniramimita purinaratnath

tasmai namo munivaraya Para$ardyall"

Wilson mentions another commentator Ratna-garbha Bhaita,
disciple of Vidya Vacaspati, and son of Hiranyagarbha.
Ratnagarbha entitles his commentary "' Vaisnavikaga candrika."
Sridhara mentions the work of Srividvatsukhayogin, whose work he
says he has followed.

Seealso V.P.1.12.vv.88-99.
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