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social organisation based on this principle, guaranteeing social 
and economic justice and equality.) It is not necessary to 
emphasise the denominational aspect Of the religious background, 
because the ideal of ahzmsa is now accepted by all the Indian 
religions irrespective of their denominational difference. It isa 
good augury that the modern free Indian Republic has accepted 
this basic principle of akzmsa, and let us hope that it will 
gradually Jeaven the thought of the modern world. , 

1 must acknowledge my deep debt of gratitude to the 
following two persons—Marcella Hardy and Mrs. E. W. 
Wilder; the former undertook the onerous task of correcting 
the proofs throughout, and the latter wrote out for me the Tamil 
stanzas in Roman script. 

Madras, 1953 A, CHAKRAVARTI, ©
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INTRODUCTION 

THE general belief that the history of Indian civilisation 
begins with the Aryan invasion into India is now given up be- 
cause of the discoveries by archaeologists in Mohenjodaro and 
Harappa. The excavations in these places have revealed the 
existence of beautifully planned cities built thousands of years 
ago, before the Aryan invasion. These excavations have brought 
to light a civilisation of a very high culture about 4,000 B.C. 
Judged from the all-India standard of culture, the people of the 
Indus Valley must have possessed a culture much superior to 
that of the Aryans who invaded the country much later. It is 
interesting to note that these cities of the Indus Valley had no 
protective walls around them or protective ramparts, and fortifica- 
tions are altogether absent. Though many objects of interest 
were found therein, still no weapons of offence or defence 
were found. From the absence of these weapons of warfare 

‘and protective fortifications, scholars have come to the con- 
clusion that the people of the Indus Valley Civilisation had no 
occasion to wage war On others nor had they occasion to defend 
themselves against external aggression. They feared no violence 
nor did they inflict any violence on others. This is a surprise to 
the research scholars who are accustomed to come across various 
weapons of offence and defence associated with ancient cities 
known to the archaeologists. How was it that the Indus Valley 
Civilisation, though entirely free from any sort of violence, was 
able to maintain a well-organised society, and was able to carry 
on with efficient government? 

A successful government on the basis of non-violence 
appears to be a contradiction in terms to most of the modern 
scholars to whom the history of civilisation means merely the 
history of various wars. Trying to clear this puzzle, Gerald 
Heard, the author of Sources of Cuvelisation, offers an 
interesting suggestion. ‘It consists in the development 
of the psychological technique which was discovered very 
early in India. By virtue of this technique, the people had 
developed their consciousness in such a way that violence of any 
kind was abhorrent to it. The suggestion is that whereas the per- 
sonality of most people is today split into two parts, the cons- 
cious and the unconscious, which are separated by a definite gulf, 
the personalities of the men of these early civilisations were inte- 
grated wholes in which no such fissure occurred,
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The suggestion translated in the language of Indian thought 
means that the people were accustomed to the practice of yoga, 
The term yoga is defined thus Chitta Vavitté Norodha— 
Yogaha. Yoga means arresting the flow of the stream of ideas in 
consciousness. What does it mean? Ordinarily, the behaviour 
of an organism is merely an adjustment tothe environment. Human 
behaviour is also of this type. As man progresses in his develop- 
ment, he tries to extricate himself from his environment. He 
does not remain merely pliable clay to be shaped by the 
touch of environment. When he is able to withdraw himself into 
his consciousness from various vibrating stimuli in the environ- 
ment, he will be able to arrest the aimless flow of the series of 
ideas. When he is able to turn away from the environment by 
this psychological process, he comes to possess the wonderful 
secret key which gives him access to the chamber of the 
sub-conscious, containing an un-dreamt of wealth which he 
can have according to his pleasure. When once he has acquired 
the privilege of entering the secret chamber of the sub-conscious, 
he finds himself in possession of various super-sensuous experien- 
ces; he is able to perceive things in distant places. Events 
occurring in far off places appear to himas if they were occurring in 
front of him. He is able to read into the minds of others. His 
experience thereafter transcends the limitation of space and time, 
He is able to realise the extraordinary strength which he acquires 
through this super-sensuous experience. Equipped with this 
spiritual strength, man’s fear and hatred appear to him merely as a mark of weakness. There is no place for such emotions in him, 
Instead of fear and hatred, his strength acquired by the practice of yoga equips him with the universal love which he is able to ex- 
hibit towards all living beings. The civilisation based on the 
ahinsa dharma or universal love cannot accommodate any idea 
of war and cannot be encouraged in preparing for war. 

Among the various objects discovered in these excavations, 
two must be specially mentioned: the figure of a bull found on a seal, and the figure of a Yogi engaged in contemplation. Besides these, there are a number of inscriptions. Father Heras, who 
made a special study of these inscriptions and objects, has come to the conclusion that the people of the Indus Valley Civilisation were Dravidians. Their civilisation and culture was Similar to that of Sumeria and Babylonia. Dr. Premnath interprets some 
of these inscriptions and concludes that this civilisation was ‘based upon the Jain doctrine of ekimsa, According to him, some of these inscriptions read : Jinayandmaha’ and ‘Rhishabhaya Namaha’. Thus the interpretation of inscriptions and seals js ‘in harmony with the general inference based upon the absence of weapons of warfare referred to above,
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Thus we may conclude that the civilisation of the Indus 
Valley was obviously based upon the principle of ahimsa which 
is the central principle of Jaina culture. 

Reference to the People Living in India prior to the 
Aryan Invasion 

When the Aryans invaded India, they had no easy walk-over, 
The people of the land offered violent resistance to the invading 
Aryans. The opposition was not merely geographical and politi- 
cal, Military invasion by people from foreign countries would 
naturally be resisted by the people of the land; but, in this case, 
the resistance was inspired by a much more important idea: there 
was a cultural difference, The invading Aryans were mainly 
pastural, depending on their wealth in cattle. They were always 
in the habit of driving their cattle in search of new pastures, 
When they entered into India through north-west passes, the 
people of the land did not like the entrance of these foreigners. 
The religious practices of these invading Aryans were revolting to 
them. The invading Aryans had as their religion the 
worship of the natural elements such as fire and_ air. 
Among these various deities of the natural elements, they wor- 
shipped Indra as the most important of their gods. The worship 
consisted in sacrificing animals to these deities to invoke their aid 
in the struggle against enemies. Besides the sacrifice of 
various animals, they also offered to these deities large quantities 
of an intoxicating drink called soma juice. Many of the hymns 
addressed to Indra were an appeal to him to destroy the 
harvest and cattle of their enemies and to promote their own, 
for which service, they promised to offer casks of soma 
juice, and sacrifice of goats and other animals, This animal 
sacrifice to the gods is known as yagua, Sacrifice of animals in 
yagna forms the central religious ceremony of the Aryans. The 
people of the land who opposed the invaders were not accustomed 
to this kind of worship. Since their faith was based on non- 
violence, or ahémsa, they naturally resisted the invading hoards 
who had such religious practices that were revolting to them. 
The invading Aryans described in uncomplimentary terms 
the people who resisted them: they are called ayagnas, the 
people opposed to yagnva, or the Vedic sacrifices; they are 
called axindvas, people opposed to the worship of Indra; they 
are referred to as avvatas and anyavratas, people who do not 
accept the ceremonies of the Aryans, having their own entirely 
different ceremonies. There is also a reference to their physi- 
cal features as compared to the fair complexion of the Aryans: 
they are dark in colour. Against the sharp nose of the Aryans,
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the people of the land were snub-nosed, The name applied to 
these people by the Aryans is most uncomplimentary, They 
were called Dasyus, a term interpreted to mean some- 
times enemies and sometimes slaves. We can very well under- 
stand the use of this term: they were certainly the enemies of 
the Aryans since they resisted theirinvasion. The Aryans, though 
inferior in culture, were very powerful ; they were able to defeat 
the resisting people and capture them as slaves, Another 
epithet used by the Aryans to describe their enemies, the people 
of the land, is pxravasis, i.2. the city-dwellers. hat the people 
lived in well-planned cities was evidently a matter for surprise 
to the Aryans. . They were not accustomed to building huge new 
cities, because they were mostly nomads driving their cattle from 
place to place. In the Vedic references to the people of the 
land, there is a mention of their language and of their worship: 
they are described as mrudravacha, speaking a soft lan« 
guage; they are said to worship Shishna Devas, nude figures of a 
Yogi. Some of the Oriental scholars interpreted this term as the 
worship of linga. This interpretation is not quite accurate. The 
term shishnua only refers to the generating organ of the maie, 
whereas, the term /zxgz represents the generating organ of the 
male and female, symbolising the act of generation. Thus, the 
cultural conflict was the main reison for their Opposition. Though 
in the struggle they were defeated militarily, the conflict between 
their ideologies has persisted throughout the history of India. When the invading Aryans settled down in the land of the Punjab and in the Gangetic valley, the original people of the land were pushed to the extreme east as well as south of the Peninsula, beyond the Vindhyas, 

Ahimsa Dharma and Lord Rishabha 

_. According to Jaina tradition, Lord Rishabha was the first to” preach ahimsa dharma to the people at the beginning of the present yuga, The story of Lord Rishabha is given in detail in the Hindu Bhagavata puran2z, 5th scanda. King Nabhi and his queen Marudevi had no child, They prayed to Lord Narayana to bless them with a son to be the heir to the throne. Lord Narayana promised that he himself would be bornas their son. According to the divine promise, a son was born to Marudevi, and he was named Rishabha, This avatara of Narayana took place long, long ago before the 10 avataras of Lord Vishnu, gene- rally recognised by the Hindu puranas. When Prince Rishabha came of age, he inherited the kingdom from his father. He ruled over the kingdom for a long period. He had a son, by name Bharata, and it is after him that the land is called Bharatg-
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varsha, King Rishabha, after ruling over his kingdom for many 
years, abdicated it in tavour of his son Bharata. Then he 
cast away all the ornaments and robes and such other royal 
insignia, and went to the forest to perform கத்த, The 
ordinary people could not understand the significance of his 
behaviour. His wandering in the forests quite naked, without 
any protective covering against the inclemencies of the weather, 
his silent practice of yoga, were all taken by the common man as 
the vagaries of a mad man. Nevertheless, he continued the 
practice of ¢apas till he achieved complete self-realisation as the 
fruit of his yoga. He became omniscient. Thereafter he went from 
place to place preaching the dsavma of non-violence or ahimsa. 
His preaching of ahimsa dharnea was accepted by many people. 
His followers became more and more numerous. 

After giving this story, the author of Ahagavata purana 
contradicts himself for, how can Lord Rishabha, avatara of Nara- 
yana, go about preaching akimsa dharma which is intrinsically 
contradictory to the Vedic ceremonies of yagua. Tne author 
gives an interesting explanation. The very purpose of Narayana 
in being born as Rishabha is to punish the wicked peuple of the 
world, by sending them to hell. The easiest way to achieve 
this is to preach to them non-violence or ekzmsa dharma which 
would naturally make them antagonistic to Vedic sacrifices and 
would settle their fate. But the explanation offered by the author 
of Bhagavata purana simply exhibits his own religious preju- 
dices against the dharma of non-violence. The story given there 
is repeated in the various Hindu puranas such as Veshuu purana, 
Vayu purana, etc, This story of Lord Rishabha given in the 
Hindu puranas is practically a verbatim reproduction of the life 

of Lord Rishabha, the first Thirthankara, who preached a@himsa 
dharma to the world so that the people could achieve their 
life’s ideal. ; 

The Jains maintain that the ef¢msa dharma or universal 

love to all living things, is the foundation of the Jains’ sacred 
life leading to the goal of liberation and_ self-realisation, 
called mokska. The story occurring in Jain literature as well 

as in Hindu literature must be based upon a common account 

of great importance in order that it could be accepted by all. We 

are able to assert that this ahkzmsa dharma preached by Lord 

Rishabha was probably the religious faith accepted by the people of 

the land during the pre-Aryan period. In the religious tradition 

of the Jains, the sign of the bull is associated with Lord Rishabha. 

This tradition is preserved even in the present Jain iconography ; 

we can see this even now in Jaintemples. The idol of Lord 

Rishabha is placed on a pedestal which is generally in the 

form of a lotus. At the base of the pedestal there is a figure of the
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bull. The figure of the bull is said to be a symbol associated 
with the first Lord Rishabha. Probably, the figure of the yogi and 
the figure of the bull found in the excavations of Mohenjodaro 
and Harappa may be closely connected with Lord Rishabha, 
whose cult of ahimsa was the faith of the people living in the 
Indus valley. This Rishabha cult of ahimsa or non-violence 
must have had a setback after the Aryan invasion. As already 
mentioned, the religious practices of the Aryans are diametrically 
opposed to the Rishabha cult of ahimsa. We have to mention here 
that this ahimsa cult was preached to all people, irrespective of 
race or birth. It was intended to be the universal principle. 
When the Aryans successfully defeated their enemies, they settled 
down in the plains of the Punjab and in the western portion of 
the Gangetic plain. The Aryans after settling down in these 
places introduced the various changes in the social organisa- 
tion. When they entered into India, they must have been a 
homogenous group without great social distinctions. During the 
long period of peace secured by military victory, the Aryans 
introduced social distinctions dividing the people into four distinct 
varnas, the priests occupying the top-most place in the social 
structure. This social organisation with four distinct varzas 
became an important part of the Vedic faith of the Aryans. This 
social organisation was given as much importance as the Vedic 
yagna, This became a fundamental principle of Vedic faith in the 
subsequent stages of Indian history. The priests living in the 
Kuru-Panchala countries, claimed to be the orthodox representa- 
tives of Vedic culture. Hence they considered the people of 
the eastern countries of the Gangetic plain, such as Kasi, Kosala, 
Videha and Magadha, as extremely heterodox. The leaders of these 
eastern countries were opposed to the orthodox Vedic faith from 
both the points of view. They retained their non-violent ahkimsa 
culture and, secondly, they were not prepared to recognise the 
social organisation based on varnashvama. Hence, they were 
not prepared to recognise the social supremacy of the priests. 

Divisions of the Vedas 

The Vedas of the Aryan consist of 3 main groups: (1) Samhi- 
tas, (2) Brahmanas, and (3) Upanishads. The samhitas, other- 
wise known as mantras, are 4 in number, Rig Veda, Yajur Veda, 
Sama Veda and Atharva Veda. The last one, evidently, is a 
later development, because in ancient literature, only three Vedas 
are recognised. These mantvas of the Vedas are mainly in the 
form of poetic verses or hymns. The second section, called 
Brahmanas, is mainly prose literature; it elaborately describes 
the procedure to be adopted in conducting the various sacrifices.
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It is in the form of instructions to the priests who are 
employed to perform the various ceremonies and sacrifices, These 

Brahmanas are several in number, the Sethapatha Brahmana, 
Itreya Brahmana, Pauchavimsa Brahmana, etc. The third 
group is called Upanishads, the most important Vedic literature. 
This group is otherwise known as Vedanta, the end or the 
culmination of the Vedas. The Upanishads are important philoso- 
phical treatises which form the basis of the various Hindu 
Dhkarsanas of the later period. 

Parallel to the development of Vedic literature, there was a 
corresponding social organisation among the Aryans, Though 
the Aryans initially subjugated the people of the land by achieving 
military victory over them, still they were themselves greatly 
influenced by the culture of the vanquished. This is a general 
phenomenon in the history of the world. In Europe, when the 

Greeks were conquered by the Romans, the victorious Romans 
were themselves conquered by the Hedlemtc culture, which they 
appropriated for themselves. Similarly, there must have been an 
inter-mixture of culture very early in the history of India. Some 
of the victorious Aryans must have adopted the doctrine of 
ahimsa which was the central doctrine in the culture of 
the vanquished people of the land. We are led to this 
conclasion because of certain significant facts mentioned in 

the Brahmana literature. There were evidently two important 

sections of the people: one led by the priests championing the 

ceremonies of yagua, and the other led by a few princes or ruling 

chiefs, championing the ahimsa doctrine and condemning animal 

sacrifice. Whenever the second group became dominant, the 

king championed ahimsa and prohibited Indra worship and the 

Vedic sacrifices. Whenever the other group became dominant 

again, it crushed the enemies and restored Indra worship and 

Vedic sacrifices. Whenever the kings of this group captured 

power, they persecuted the leaders belonging to the opposite group. 

In one of the Brahmanas, there is a reference to this fact. Persons 

who were opposed to Indra worship and Vedic sacrifices are 

of as yatis, with heads clean shaven like palmyrah 

fruit; and when the orthodox Vedic people were in power, the 

heads of these ya¢is were cut off and thrown to the wolves. Thus 

we see in this conflict of cultures, sometimes the ahimsa group 

became dominant, and sometimes the group which stood by Indra 

worship and Vedic sacrifices became dominant. After some time, 

the group which championed Indra worship and Vedic sacrifices 

became supreme, completely suppressing the other group. 

In this connection, we must make a note of one impertant 

point relating to Krishna. Krishna, who played an important 

part in the epic Mahabharata, took a prominent part in the 

B 

spoken
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cultural conflict of the earlier period. Krishna Devaki Putra, 
figures in Vedic literature. Evidently, he did not sympathise 
with the Aryan practices. He led a strong movement against 
Indra worship and Vedic sacrifices. This early Krishna-cult was 
also based upon ahimsa, Krishna, a prince of the Yadhava clan, 
was black in colour as his very name implies. His place Dwaraka 
must have retained its independence to lead the non-violent culture 
of the people of the Indus Valley. The Yadhavas must have been 
a branch of this ancient Dravida race. Though the Aryans 
firmly established their creed, championed by the priests, as far as 
the Kuru-Panchala countries are concerned, they had to reckon 
with the opposition of the people of the eastern countries. 

The Sathapatha Brahmana refers to these people as extremely 
heterodox. They did not perform the Vedic sacrifices of yagua. 
They condemned the shedding of blood in the name of religion. 
On the other hand, they praised ‘ not killing’ as true dharma. 
Further, they did not recognise the social organisation, preserved 
by the priests of the Kuru-Panchala countries. They openly 
challenged the social supremacy of the priests. The princes 
claimed that privilege for themselves. They did not invite the 
priests for the performance of ceremonies, They had their 
ceremonies conducted without the priests. The ceremonies which 
were recognised as important by the priests were all dis- 
carded by the kings of the eastern countries. In the Rajasuya 
ceremonies which they considered as very important, they never 
engaged a priest. For these reasons, the priests of the Kuru- 
Panchala countries were advised not to travel in the eastern 
countries because they would not be respected there. This 
reference in the Sathapatha Brahmana clearly emphasises the cleavage between the two, the west and the east of the Gangetic valley; the former being the citadel of Vedic culture and cham- 
pioning animal sacrifice and varnashvama dharma, and the latter being the citadel condemning both animal Sacrifice and varnashrama dharma, and preaching non-violence. 

When we come to the period of Upanishads, we again find an attempt to compromise. The ruling chiefs in the eastern countries virtually maintaining the non-violent culture of ahimsa concentrated their attention on the Spiritual development based upon yoga. This concentration on the Spiritual development and the practice of yoga, resulted in the wonderful blossoming forth of Upanishad culture whose central doctrine was Atma Vidya or Brahma Vidya. This philosophic wisdom of Atma Vidya was entirely unknown even to the most scholarly priests of the Kuru- Panchalacountries. Numerous Vedic scholars from the west rushed to the east to obtain knowledge of this Brakma Vidya, which was entirely unknown to them. It is therefore in the Upanishad



INTRODUCTION xix 

period that the cultural centre of gravity shifted towards the eastern 
countries, to the Kasi, Kosala, Videha and Magadha kingdoms. 

The Age of the Upanishads 

The Upanishadic ideal was developed in the eastern countries 
of the Gangetic Valley. The centre of intellectual activity 
was the court of Janaka, king of Videha. The kings were 
mainly responsible for cultivating the Upanishadic ideal. It is 
not necessary to emphasise the fact that the Upanishadic ideal 
was mainly opposed to the early Vedic ideal. While the latter 
maintained that the Vedic sacrifices and Varuashrama Dharma 
were the fundamental ideas of their Vedic culture, the Upanishadic 
culture nurtured by the kings repudiated both. The Vedic school 
emphasised the performance of yagna to obtain the goal of 
life, the happiness in swarga, ‘Swarga Kama Yajetavyaha’, 
those who desire the happiness of swarga let them perform the 
sacrifices. The Upanishadic thinkers had an entirely different 
attitude towards life. They did not attach much importance to 
swavga, the world of Indra. They did not look upon Indra as 
the saviour or the protector. To the Upanishadic thinkers, Indra 
did not appear with any extraordinary powers. He shared with 
men their human weaknesses, to a much greater degree. 
Hence, he was easily given up as unworthy of worship. Then what 
was the ideal the Upanishadic thinkers aimed at? 

They thought of a certain principle of vitality quite 
different in nature from the ordinary existence. They spoke of a 
life principle which is present throughout the organic kingdom, 
from the plant world to the higher human being. The vital 
principle that is present in the smallest of seeds which grows 
into a huge tree is not perceived by the senses, This un-per- 
ceived certain principle is responsible for the seed growing to a 
plant, then into a huge tree. The same subtle vital principle 
is supposed to be present in all the other living beings, and also 
in man. This vital principle which cannot be seen by the eyes, 
which cannot be heard by the ears and which transcends touch, 
taste, and smell, is called atma or bvahman. It is this 87222 

or d6vahman that the Upanishadic thinkers tried to understand and 

realise. How to achieve this ideal? Certainly by the non-violent 
principle—ahiémsa, completely eschewing the cruel practice of 
shedding blood, and animal sacrifice by the Vedic priests, 

since animals also have the same vital principle in them. If the 

ultimate unity of all living beings is realised, then to think of 

sacrifice would be extremely repulsive. Instead of the old Vedic 

sacrifices in which the priests sacrificed animals -in fire, the 

Upanishadic thinkers offered a new form of sacrifice based upon
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ahimsa as a principle of non-violence. The fire they kindled in 
this spiritual sacrifice was the psychological fire of dayana or 
contemplation. The objects offered as sacrifice in this fire were 
not living beings, but impurities generally associated with the inner 
spirit or aéwa which have to be burnt in this fire of dhyana. 
As a result of this non-violent sacrifice, the pure aéma is to 
emerge without any association with non-spiritual impurities. 
Thus the realisation of the pure ema through yogic dhyana 
was the ideal aimed at by the Upanishadic thinkers. 

This ideal of Atma Vidya attracted scholars from all over 
the country. Even the Vedic scholars from the orthodox Kuru- 
Panchala countries rushed to the kings’ courts in the eastern 
countries with the earnest request to be initiated into this new 
vidya, King Janaka and King Ajatasatru, who were supposed 
to be the custodians of this new Atma Vidya, were approached 
by the Vedic priests with the humble request to be initiated in 
the new vidya. Philosophical discussions were held in the courts 
of Janaka and Ajatasatru. It was a period of great intellectual 
activity. Everyone expressed an intense desire to be initiated 
into this new Upanishadic cult. Nothing in this world was more 
worthy of pursuit than this new wisdom. Nothing valuable in the 
world was comparable to the value of this knowledge. 

The story of Nachiketas clearly brings out the supreme value 
of the Upanishadic ideal. Nachiketas wants to meet the Lord of 
Death, Yama, and desires to be instructed about the nature of death 
and what remains thereafter. The boy Nachiketas declines the 
offer made by Yama. Yama offers him a powerful sovereignty 
over the world and asks him to withdraw his request. The boy 
rejects the tempting prize. He insists on knowing what survives 
alter death. Finally, he succeeds in obtaining the information from 
the Lord of Death, Yama, as to the nature of the spiritual principle 
that survives bodily death. Similarly, when Yagnyavalkya offered 
his worldly wealth to his wife Maithreyee, she coolly spurns his 
gift; she would prefer to be with him in search of the nature of 
aima, in which Yagnyavalkya wants to devote the rest of his life- 
time. These instances narrated in the Upanishads clearly prove 
that the Upanishadic thinkers considered the riches of the world as 
worthless trash compared to the valuable Spiritual wealth of 
Atma Vidya, 

The Upanishadic thinkers did not attach any importance to varnashyama dharma, which was the dominant social ideal among 
the Vedic priests. The story of Jabala Satyakama is to the point, 
Jabala Satyakama, a bastard born to a poor servant-maid, did not know who his father was. Nevertheless, he was accepted as a fit 
disciple to receive Atma Vidya by his Guru who recognised that the boy’s heart was pure. All these clearly prove that the Upa-
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nishadic thinkers did not attach any importance to birth or wealth 
or social status. According to them, the social differences were 
purely man-made distinctions. From the point of view of this 
spiritual principle of Atma Vidya, the man-made distinctions 
and social cleavage were absolutely meaningless. Ultimately, 
there is no distinction based upon varnashrama dharma or the 
wealth possessed by the individuals. The Upanishadic period 
thus saw a wonderful readjustment of social distinction, and en- 
throned the philosophical ideal of Atma Vidya in the place of 
yagna or the Vedic sacrifices. 

The learned priests themselves had admitted that this non- 
violent Upanishadic culture was certainly superior to the Vedic 
culture of sacrifice. In acknowledging the inferiority of their own 
culture, they succeeded in bringing about the cultural compromise 
in which they appropriated and assimilated the Upanishadic Adma 
Vidya, based on the non-violent ideal; thus accepting the Upanisha- 
dic culture as superior to Vedic culture. But this compromise was 
effected in such a way that the final result was found unacceptable 
to the followers of ahimsa or non-violence. The priests after 
mastering this new wisdom and after effecting a compromise to 
their satisfaction, did not give up altogether their own doctrine of 

sacrifice. We see in many of the Upanishads that, after elaborately 
describing the nature of the aéma, the spiritual principle which 
should be realised by the yogic dhyana, they close the discussion 
by slily introducing the exception to this akimsa principle by 

saying that the afimsa principle does not apply to the Vedic sacri- 

fices. This means championing the principle of the old school, 

and a readiness to avoid violence in all other cases. When 

it came to Vedic sacrifices, they quietly withdrew into their own 

orthodox fold, rejecting any sort of association with the absolute 

principle of non-violence, It was in this confused intellectual and 

religious atmosphere, B.C. 600, that there appeared two great 

Kshatriya heroes: Mahavira and Gautama Buddha, championing 

the ideal of e#imsa without any limitation. 
This marks the rebirth of non-violent faith. These two 

divine personalities, who spent their period of spiritual proba- 

tion by performing éafas and yoga after attaining wisdom, 

went about from place to place preaching Ahimsa Dharma to all 

people of all grades of society without any restriction. Thus 

the ancient ideal of afdmsa or non-violence, which was the 

ruling ideal of the people in the Indus Valley Civilisation, was 

once again restored in Maghadha and in the eastern-most countries 

of the Gangetic valley. This new birth of the ahzmsa cult was 

followed by a great political awakening. King Bimbisara adopted 

this creed of non-violence as his State religion. His succes- 
sors, the Nandas and Mauryas, followed his example. Chandra-
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gupta Maurya conquered the whole of Northern India, drove 
away the foreigners from the land, and established a powerful 
empireon the principle of e#zsa or non-violence. Once again, the 
Vedic culture of sacrifice and Varnashrama dharma was submerged 
during the Mauryan period, which continued upto the time of 
Asoka. Thereafter, we do not find the same staunch faith to 
the creed of non-violence in the history of India. 

Let us direct our attention to the south of the Peninsula, 
beyond the Vindhya hills. 

The people living in the southern half of the Peninsula, this 
side of the Vindhya hills, must be racially allied to the people of 
the Indus Valley Civilisation. Because of this racial identity, they 
preserved the non-violent culture of the earlier race. We do not 
have any reference to these people in early literature. The 
information we get about these people is obtained from the epic 
Ramayana by Valmiki, and the Padma Charita, the story of Rama 
by Jaina writers. According to Valmiki, the southern peninsula 
and the island of Lanka were inhabited by the tribes of Raksha- 
sas and Vanaras. The Vanaras are described as being sub-human 
species of monkeys and the Rakshasas are described as being a 
cruel tribe of savages. In spite of their sub-human status, they are 
described as living in magnificient cities and possessing cul- 
ture of a very high order. It is surprising how a monkey could 
be an expert in grammar and literature and how Rakshasas could 
be well versed in fine arts such as music. This conflicting 
account of the period can be explained by the fact that their 
description is from the hostile camp. The author of Ramayana, 
Valmiki, is speaking as an enemy and therefore cannot give a fair description of these people, or recognise their cultural 
Importance. 

_ The information we gather from the Jaina writers is quite different from this. The Vanaras and the Rakshasas are all con- sidered as human beings of a very high order of culture. These two tribes are called Vidyadharas by the Jaina writers. The term ‘ Vidyadhara’ implies persons possessing expert knowledge on applied sciences. Vidyadharas were able to travel in the air, ina peculiar aerial vehicle constructed by themselves. Hence they were called Khecharas, those that move in the air. The race of Vanaras described as monkeys, is surely the victim of ignorance. The ruling dynasty of the Vanaras had the figure of a monkey on their national flag. Their army had as its national emblem a monkey. Whenever ordinary people saw their army marching with their national emblem, they used to say that the monkey army was marching. This designation was misunderstood and, out of ‘ignorance, people imagined that the soldiers constituting the army ‘were all monkeys, Similarly, the term Rakshasa merely expresses
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the spirit of hostility and the hatred felt by the alien writers, 
According to the Jaina tradition, both these sections of the Vidya- 
dharas were staunch followers of Lord Rishabha and his non- 
violent cult, a4¢msa, This fact is indirectly recognised by the 
writers belonging to the hostile group: according to Valmiki, 
the Rakshasas were always against the performance of yagna. 
Whenever there was any preparation for performing a Vedic sacri- 
fice, the Rakshasas appeared there and disturbed the arrangements, 
preventing the performance of sacrifice. This is clearly evident 
from the fact that Viswamitra had to secure the help of Dasa- 
ratha’s sons, Rama and Lakshmana, to protect the sacrifice from 
the mischievous Rakshasa. Valmiki does not explain why these 
Rakshasas were always bent upon creating mischief and prevent- 
ing the performance of sacrifice. The only reasonable explanation 
must be that they were opposed to animal sacrifice as this was 
revolting to them in accordance with their ideal of ahimsa, This 
explanation is fully borne out by an instance described in the 
Jaina work called Padma Purana which deals with the life history 
of Padma or Rama. In this work, there is a chapter called 
Marutha Yagna Dvamsa. In this chapter, is described how all 
preparations for the performance of yagua by a prince called 
Marutha were made ready. Narada, who happened to pass by that 
way, espied the elaborate preparations for sacrifice being con- 
ducted by the priests. He came down from his aerial travel and 
found it disgusting to see a number of animals tied down as the 
victims of sacrifice. Narada, champion of the non-violent cult 
of ahkimsa, openly condemned the prince Marutha and his 
priest because they were going to sacrifice a number of animals in 
the Vedic yagna. But prince Marutha and his men threaten- 
ed Narada for interfering with their work, and wanted to assault 
him. Immediately, information was sent to Ravana about the pre- 
paration of animal sacrifice on the border of his empire Ravana 
personally appeared there and prince Marutha and his priests were 
frightened. Ravana ordered the release of all the animals and 
rebuked the prince for attempting to sacrifice animals, which was 
contraiy to the established Rishabha cult of non-violence or 
ahimsa. The priest was asked to go away and prince Maru- 
tha was persuaded to follow the non-violent cult of Akemsa 

Dharma as the only right dkavma for the kings to adopt. Thus 
Marutha became a convert to Ahimsa Dharma and gave an assur- 
ance to Ravana that he would no more indulge in this cruel 
practice of animal sacrifice. According to this account, the 
Vidyadhara clan which was called Rakshasas by Valmiki, had the 
non-violent cult of ahémesa as the national faith. 

The other branch of Vidyadharas called Vanaras, had the 

same non-violent faith or aszmsa. For several centuries, this non-
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violent cult of akzmsa was preserved by the people of the south- 
ern Peninsula, undisturbed by invaders from the North, who had 
a different faith altogether. Even after Rama's invasion of 
Lanka to liberate his queen Sita, and the consequent war of des- 
truction, the two dynasties of the Vidyadharas continued their 
rule in their respective kingdoms of Lanka and Kishkinda. These 
newly established kingdoms were completely approved of by the 
victorious Rama. Thus these Vidyadhara kings must have pre- 
served their culture and civilisation undisturbed for several 
centuries, These Vidyadharas must have been proto-Dravidians, 
allied to the people of the Indus Valley Civilisation, raciall 
and culturally. These people must have been the forefathers 
of the later Dravidians called Tamils, who preserved _ their 
ancient culture of non-violence or akimsa in the southern Penin- 
sula, Inspired by this noble ideal of ahimsa, the Tamils devoted 
all their resources to the promotion of arts and literature. Some 
of the fragments of early Tamil culture now available constitute a clear testimony to the high and noble ideal of the early Dravidian 
culture, which was the inspiring force of the several early Tamil works. We shall see what was the nature of social organisation 
and the cultural ideas of the Dravidians in the centuries before the 
Christian era. 

Tamilian Civilisation and Culture 

The earliest Tamil work available to us in complete form is ‘ Tholkappiam., It is mainly a work on grammar, but it contains a lot of other information relating to the social organisation of the Tamils, their main occupation and social customs and habits. From this work, we are able to gather useful information about the early civilisation and culture of the Tamils. After dealing with the necessary grammatical rules on composition and rhetoric, the author begins to deal with the social Structure then existing in the southern Peninsula. The author of the work is a Jain ascetic and therefore emphasizes, on important occasions, the ideas peculiar to the Jaina faith of non-violence. Speaking about » he adopts an extremely modern and scientific 
) factors shaping the form and function of the social structure of the people living in that particular geogra- phical area. The country according to the geographical criterion is divided into 5 distinct areas—the hilly tracts, the forest area, the river valley plains, the coastal area and the barren desert area, Each of these geographical divisions has its own peculiar fauna and flora. Similarly, the people living in these different areas have distinct characteristics according to the geographical
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conditions. Persons living in the hilly tracts cannot have much 
agriculture. Their staple food seems to be mainly millet and 
honey. Their social customs are influenced by their hilly habita- 
tion. The people living in the other areas are entirely different 
from the hill tribes. The main occupation of the people of the 
forest area is rearing cattle. From their cattle wealth, they 
obtain a lot of milk, Out of this milk they produce a lot of milk 
preparations such as curd, butter and ghee. The surplus of the 
milk produce they sell to the people of the plains. These must 
have been mainly cow-herds by occupation. Their religious 
practices centre round their tribal deity, Kanna, the great cow- 
protector. This term Kanna is the Tamil form of Krishna, the 
god Gopala of Northern India. We referred to the Krishna cult 
before as one opposed to the Indra worship and Vedic animal 
sacrifice. The cow-herds in the southern lands of the Peninsula, 
mainly living in the forest area, must have been the followers 
of that early Krishna cult, and a branch of the early Dravidians., 

People living in the plains irrigated by rivers were mainly 
agriculturists. According to the T4olsappian account, the 
people living in the fertile plains and engaged in the occupation of 
agriculture were called Velirs or Vellalas, These were evidently 
the main descendants of the early Dravidians who were living in 
accordance with the ideal of non-violence associated with the Risha- 
bha cult. They were landed aristocrats. Naturally, they were the 
leaders of the society in the Tamil land. As descendants of the 
early people with the culture of non-violence, they were opposed 
tosome of the practices of Vedic sacrifice, and the social organisa- 
tion peculiar to the Vedic culture. The Vellalas did not recognise 
any caste distinction. Hence, they were not prepared to acknowledge 
the social supermacy of the priests. In fact, they took up any 
profession according to their inclination. They devoted them- 
selves to the study of literature and arts which was the monopoly 
of the priests. Some of them might take to military profession, 
and become officers in the State army. Some of them might 
take to trade. South India, unlike Northern India, developed 
very early a sea-borne trade. Thus, they claimed the privilege 
to engage according to their inclination, in any profession, 
which Vedic social organisation reserved to a distinct caste or 
vayna. Because of the social importance of these Vellalas, 
they had the privilege of entering into matrimonial alliance 
with royal families. While the different tribes had their own 
deities, the people living in the river valley plains had a 
religious conception peculiar to them: their ideal of divinity 
was much higher than the tribal gods adored by the hill tribes, 
and the people of the various other areas. They worshipped 

‘ Kandazi’, a Tamil term which means ‘ destroyer of ali bonds’,
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This term is explained by the commentators of Tholsappiam as 
the one who reached the highest spiritual stage after destroying 
all the shackles of karma, 

In another place, the author of 7holkappiam defines this idea 
thus: ‘ the Lord is one who liberates his soul from karmas and 
who becomes the omniscient Self’. This is exactly the religious 
ideal associated with the Rishabha cult of asimsa. The practice of 
yoga enjoined by the Rishabha cult is to be practised for the pur- 
pose of burning out all the impurities associated with pure self. 
Thus we may say in short, that the Vellalas of the big early Tamil 
land inherited the Rishabha cult from their forefathers, and maintain- 
ed it in a pure form for several centuries. We have to point out at 
this stage that, about the time of the composition of D/olsappiam, 
the social structure in South India was a mixed one. We cannot 
assert that society in South India was a close and compact body. of 
Dravidians alone, because Tholéappiam speaks of Aryans also as 
residents in South India. After completely occupying the whole 
of Northern India, some of the Aryans must have migrated to 
South India because the lands were very fertile and prosperous in 
those days. The Aryan infiltration in South India must have been 
for the purpose of finding easy living in a land of plenty. According 
to the social organisation of the Aryans, the topmost status in society 
was held by the priests. They claimed the same privilege of 
asking for and accepting free gifts from others. Thus they must 
gradually have trickled into the country without much difficulty. 
Their presence in this society was not of such great 
importance as to claim the social supremacy which they had 
asserted in Northern India. Evidently, they lived in the South 
on sufferance. The landed aristocrats of Tamil land, the Vellalas, 
still maintained their social and economic supremacy. 

India just prior to the Beginning of the Christian Era 

The establishment of the Mauryan Empire by Chandragupta 
is a glorious event in the history of India. Chandragupta Maurya completely liberated North India from foreign domination and established a powerful Indian Empire. Chandragupta Maurya accepted the non-violent cult of akémsa as his State religion. The ancient Rishabha cult of ahzmsa in India was once again revived in his kingdom by the revival movement initiated by Lord Maha- veera, the last of the Jaina Thirthankaras. Gautama Buddha, who was a contemporary of Mahaveera, also adopted the same cult of akimsa and established his own faith of Buddhism, which main- tained the fundamental principle of ahimsa with slight differences philosophically and socially. The combined force of these two schools made the ahimsa faith once again a predominant factor in



INTRODUCTION “xvii 

the North Indian culture. About the time of Chandracu 
India was ruled by three different kings, the Chera Choi and 
Pandiya kings. These three Dravidian kings of South India were 
also maintaining as their State religion the same faith of non-vio- 
lence. Thus, throughout the whole of India from the Himalayas to 
Cape Comorin, from Gandhara, the western-most part to Rajah- 
graha in the east, the dominant faith of the people was non-vio- 
lence ; it wasalso maintainedas a State religion by the rulers. The 
leaders of the Vedic school with their faith in animal sacrifice and 
varnashvama dharma were in the background, During the reign 
of Chandragupta, the prominent Jaina leader, Bhadra Bahu, was 
the personal Guru of Chandragupta. Chandragupta, after complet- 
ing his political work of consolidation and establishing his empire 
on a sound economic basis, concentrated his attention on religion, 
He renounced his empire in favour of his son and became a Jaina 
ascetic and joined the Sexgha under the leadership of Bhadra Bahu. 
About this time, there was a terrible famine in Northern India 
which continued for 12 years. On the advice of the leader Bhadra 
Bahu, the whole Sangha, consisting of several thousands of Jaina 
ascetics, migrated to South India. Jaina ascetics had to depend 
upon the Jaina householders for their sustenance. Hence, a large 
Sangha consisting of thousands of Jaina ascetics could not obtain 
their food in the famine-stricken area, and they decided to 
go to South India, which wasruled by Jaina kings. The country 
was very prosperous, Agriculture was mainly in the hands of 
Jaina laymen who formed a prominent section of society, 
These people received the ascetics from the North with warm 
sympathy. During their stay in the South, the ascetics belonging 
to the Bhadra Bahu Sangha whole-heartedly devoted themselves to 
the cultivation of literature.and art in Tamil, which was the language 
of the South. During their journey to the South, their leader, 
Bhadra Bahu, fell ill] and stayed in Mysore Province near the hill 
at Sravana Belugulla, His disciple, Chandragupta, stayed with 
the Guru during his illness and the rest of the Sangha travelled to 
the South into the Pandya kingdom. This migration of the 
ascetics from the North continued to give additional vigour to the 
non-violent cult which was the prominent faith with the people in 
the South. Several orientalscholars are of the opinion that the 
Jaina religion was introduced into South India by the migration of 
Jaina Sangha under the leadership of Bhadra Bahu. This theory 
cannot be accepted for the following reasons. 

From time immemorial, the people of the South had main- 
tained intact their national faith of non-violence and ahimsa, as 

was pointed out above. Secondly, the Sangha, consisting of 
several thousands of ascetics, would not dare to enter into an 

alien land if they were not sure of hearty welcome and sympathetic
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support. Chandragupta Maurya when he was a ruling emperor 
in the North, after conquering the whole of Northern India, never 
thought of conquering South India, for the simple reason that the 
South Indian rulers were all considered by himas friendly allies 
championing the same faith of non-violence or asimsa. Hence 
he was content to treat them as friends and allies. His wider 
imperial outlook evidently accepted the idea of universal love and 
non-violence as more important than the military conquest. From 
this higher standpoint, evidently, he did not want to disturb the 
South Indian kings, because they were pursuing an ideal 
identical with his own. It was with this confidence of receiving 
a hearty welcome by men of the same faith, that he must have 
migrated to South India. 

After the migration of the Jaina ascetics, there must have 
happened similar migrations by Buddhist ascetics from 
Northern India. In the centuries immediately prior to the 
beginning of the Christian era, society in South India had 
a mixed population. The dominant section of society was 
no doubt the landed aristocrats who were the champions of 
the Rishabha cult. There were also some Buddhists who also 
subscribed to the same cult of ahzmsa. Besides these two 
sections, there was also the section led by the priests of the 
Vedic school, championing its ideals of sacrifice and varnashrama 
dharma, The period immediately prior to the beginning of the 
Christian era, from the second century B.C. onwards, these three 
intellectual forces, Jainism, Buddhisim and the Vedic faith were 
operating in the social sphere in South India, each following its 
own way to strengthen its influence and if possible to gain supre- 
macy. In this period of conflicting ideas, while the ancient 
Rishabha cult of @4zmsa continued its stability and supremacy 
along with the two other schools, is placed the composition of 
Tirukkural, which was considered by the Tamils as sacred] 
important as the Vedas of the Aryans. In fact, it has been 
regarded for several centuries as the Vedas of the Tamils, to whom 
it has remained as the authority and sacred guide in their conduct 
of life. 

The Three Religious Faiths and Their Characteristic 
Doctrines 

In the first century B.C. and during the first century A.D. 
three schools of thought were prevalent in South India: the Risha- 

_ bha cult of a4zmsa, Buddhism, and the Vedic School. Each had 
its own characteristic doctrines and practices. The Rishabha cult 
which was based upon the principle of asimsa or non-violence 
was very strict in its observance. It strictly prohibited the sacrj-
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fice of animals in the name of religion. It would never allow 
shedding of blood on the altar of god or goddess. The followers 
of non-violence were expected to completely abstain from this prac- 
tice. They were also expected to make active propaganda among 
others whose religion enjoins them to perform such sacrifices. 
Hence from the very beginning, there was an inherent conflict 
between the Vedic religion and the non-violent religion of the 
Rishabha cult. Asa consequence of this fundamental doctrine, 
the Jainas had to observe their practice very strictly. They were 
bound to be strictly vegetarian in their dietic habits, They would 
not allow or accept any sort of compromise. In this also, there 
was an inherent clash between the Vedic school and the school of 
non-violence preached by Rishabha. The fundamental doctrine 
of the Vedic school is the performance of sacrifice. The 
followers of the Vedic school cannot claim to be orthodox if they 
give up their faith in animal sacrifice. Belief in the Vedas natural- 
ly implies strict conformity to religious practicesin which various 
sacrifices are also enjoined. Hence, there could be no exception 
to this. Sacrificing of animals in yagna implies that the meat 
obtained from the sacrifice becomes sacred and the persons 
belonging to that school will eagerly expect a share in the sacred 
prasada, This means that the men of the Vedic school had as 
their daily practice eating meat as an ordinary diet. This prac- 
tice of meat-eating was kept on for many centuries. Even now 
the priests belonging to the Vedic school, who consider them- 
selves of the higher caste, are in the habit of eating meat in 
different parts of India, though they have given up this practice 
in South India, Why they have given it up in South India, we 
shall see later on. 

From Bhavabhuti’s U¢éavaramacharita, we learn that Vasishta 

was entertained in the ashrama, and a fat calf was killed to feast 
him. The comic play called ‘ Matta Vilasa Prahasana’, a 

Sanskrit drama written by the great Pallava emperor, Mahendra- 
varma, gives asimilaraccount. A priest belonging to the Kapalika 
school is the central figure in this drama. As a follower of the 

Kapalika sect, he carries always in his hand a 4apala or skull 

in which he accepts meat as é&zksha. This Kapalika priest 

while drinking toddy in a toddy shop, forgetfully leaves there 

his Aafala. A Kapalika priest will always live with his wile. 

He and his wife, fully drunk, dance and enjoy themselves in 

the bazaar street of Kancheepuram. After a while, he becomes 

scber. Then he finds his £apaéz missing. He fears that without 

kapala, he will have to loose his kapalika vrata, the vow of 

Kapalika ascetic. Then his wife reminds him that the kapala 

must have been left in the toddy shop. They then turn back 

to the toddy shop. While on their way, they meet a Buddhist
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bhikshu who carries his own dh4zksha patra, the vessel in 
which he accepts food from the Buddhist householders. The 
Kapalika priest suspects the Buddhist bhikshu of having stolen 
his £afala. There is some quarrel between the two and the Kap- 
alika priest falls to the ground. The Buddhist bhikshu helps him 
to get up and all the three become reconciled. The Kapalika priest 
offers the Buddhist bhikshu a drink. All the three then drink and 
dance together. While enjoying their drink and dance, the Kapa- 
lika priest praises his faith and indirectly condemns Jainism. Meat, 
drink and women, according to him, are the main ways to paradise. 
Eating meat, drinking wine and sexual intercourse with women 
automatically convert this world into heaven. Jains, who are 
ignorant of this truth, speak of a future heaven and preach 
this conduct: not to eat meat, not to drink wine and to 
maintain strict celibacy. Fools are they who deny themselves 
the happiness here in the hope of securing a future heaven. While 
they have been discoursing the merits of their faith, a dog 
runs before them carrying the £afa/a in its mouth and pursued by 
a mad man. Their attention is diverted. The Kapalika priest 
gets back his skull. All disperse as friends, each pursuing 
his own faith. From this comic play, we clearly see that the 
Kapalika Schoo! was in practice, a complete contradiction of the 
Jaina faith, Meat eating, drinking wine and sexual intercourse, 
which are condemned by the Jains, are accepted:by the Kapalikas 
as a fundamental practice of their faith. 

The Buddhist faith rejected animal sacrifice enjoined by the 
Vedas. Though they rejected the authority of the Vedas, 
yet they did not give up meat-eating. Buddhist bhikshus and the 
laymen though they observed the principle of e/4zmsa were all meat 
eaters, They observed the principle of non-violence only to this 
extent that they did not kill any animal with their own hands. 
They have no objection to purchase meat from the butchers so 
long as they do not themselves kill. This practice they seem to 
have from early days. Even while Gautama Buddha was 
alive, this practice was prevalent. Whenever Gautama Buddha 
and his disciples were entertained by rich merchants or princes 
they were freely served with meat diet which they gladly accepted, 
This we learn from the Buddhist Scriptures. “The practice was 
observed by Buddhists throughout the centuries and even now the 
Buddhist priests in Ceylon and Burma are meat-eaters. When 
that is the case with the Buddhist bhikshus, the Buddhist laymen 
have no restriction in eating meat. If we are to mention a 
distinctive characteristic of the Jainas, not accepted by the others, 
we have to say that it is their strict vegetarian diet. This 
distinguishes the Jains from others. 

From the Vedic Dharma Sastras of Manu, Bodhayana and
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the later law-makers belonging to the Vedic school, we notice 
the following points. : 

Bodhayana in the sutras speaks about entertaining guests, 
In the chapter Madhuparka, he gives a list of 25 or 26 animals be- 
ginning with the cow that are fit to be killed for entertaining guests. 
If the guest is of a very high status, we have to prepare meat of all 
these animals.. If the guest is of ordinary status, the number of 
animals to be killed may be reduced. Another prominent fact 
about the Dharma Sastras of the Vedic schoo} is the place given 
to agriculture in the scheme. Agriculture is considered to be the 
meanest profession and only the Sudras of the fourth vavza are fit 
to be engaged in this profession. It is beneath the dignity of the 
avizas to engage themselves in agricultural occupation. Certainly, 
the priests of the higher varza cannot think of touching the plough. 
How the state of South India was about the first century B.C. we 
can easily imagine. The main section of society in the Tamil 
land had agriculture as its occupation, which was condemned by 
the Vedic school as a mean occupation. Further, the followers of 
the Rishabha cult not only opposed the animal sacrifice practised 
by. the others, but were strict vegetarians in their dietic habit. 
In this respect, they fundamentally ciffered from the Buddhists and 
members of the Vedic school who openly accepted a meat diet. In 
the mixed society of South India, while others were not strict 
about their diet, the followers of the non-violent cult who formed 
the main important section in the Tamil land strictly maintained 
their vegetarian habit. Such were the habits and customs of the 
people in South India about the first century before the Christian 
era when Kural was composed. 

The Spread of Ahimsa Cult Beyond India 

The non-violent ideal which was a central doctrine of the Risha- 
bha cult was periodically revived by great teachers called Thirth- 
ankaras by the Jainas. We mentioned Lord Mahavira, the last of 
the 24 Thirthankaras. Some Oriental scholars who are not well 

acquainted with Jaina literature once held the erroneous view that 
Jainism was an offshoot of Buddhism and Hinduism, This erro- 
neous view is now given up, mainly due to the researches of 
Dr. Hermann Jacobi. Now the Oriental scholars accept the view 
that Lord Parswa who lived about 250 years prior to Mahavira 
was a historical personage, i.e. about 800 B.C. The ehzmsa cult was 
revived and strengthened by the Lord Parswa. About the time 

Lord Mahavira began his mission, there was already in existence 

the order of Parswa who preached the ideal of non-violence and 

enforced vegetarianism. Gautama Buddha himself was a mem-
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ber of this order, which is clear from the following passage in 
Majjima-Nikaya, ; . 

‘Thus far, Sariputta, did I goin my penance. I went with- 
out clothes, I licked my food from my hands. I was no complier 
with invitations of ‘‘ come in, your reverence! Stay, your rever- 
ence!” I took no food that was brought or meant specially for 
me. I accepted no invitations toa meal. I took no alms from 
pot or dish. I took no food from within a threshold, or through 
window-bars, or within the pounding-place, nor from two people 
eating together, nor from a pregnant woman, nor from a woman 
suckling a child, norfrom one in intercourse, nor from food col- 
lected here and there; nor food where a dog stood by, nor from 
places where flies were swarming, nor fish nor flesh, nor drink fer- 
mented, nor drink distilled, nor yet sour gruel did I drink.’ 

The apostles of the non-violence cult must have travelled beyond 
India preaching their doctrine through propaganda. They must 
have travelled through Persia, Syria and as far as Egypt. They 
were evidently very successful in their preaching of the ideal of 
non-violence. The Mitras in Persia, and the Essenes in Syria have 
accepted this religious idea of ahimesa. In Persia, there were two 
Zoroasters, the former lived about 6000 B.C. and the other about 
500 B.C. The former represented the early Aryans in Central 
Asia. There, they proclaimed that it was necessary to propitiate 
God by sacrificing hundreds of horses, thousands of cows and tens 
of thousands of small cattle at his altar. But the second Zoroaster 
proclaimed a bloodless altar. They attempted to destroy the 
teachings of the earlier Zoroastrians. This clearly proves that the 
second Zoroaster was already under the influence of the cult of non- 
violence or akimsa preached by the followers of Parswa. A study 
of the religion of the Mitras in Persia also shows the influence of 
the non-violent cult of azémsa because their religion also was 
associated with a bloodless altar. The Essenes, the mystical group 
of Israel, were also influenced by the ascetics who were called 
Gymnosophists who were preaching in Alexandria in Egypt. The 
term Gymnosophist means nude philosopher. The term Gymno- 
sophist is used by the Greek scholars to denote the Digambara 
sect. These Digambara teachers must have travelled up toEgypt preaching their doctrine of ahimsa. They must have influ. enced these people to give up meat-eating and drinking wine, because they considered the abstinence from meat-eating and drinking wine as the important ethical aspect of their religion. These Essenes were ascetics, strictly following the tenets of ahimsa. Immediately prior to Jesus, the Essenes were very strong in Palestine. John the Baptist was an ascetic teacher belonging to this school of essenism, As an ascetic, he was very austere in his life, completely abstaining from meat and drink, On ac-
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count of the influence of the Indian teachers of akimsa doctrine, 
the Essenes of Palestine did not recognise the racial discrimin- 
ation which the orthodox Jews practised. Jews made a sharp dis- 
tinction between man and man. In order to keep the Jewish sect 
exclusive, the Jews adopted a system of circumcision. All the 
members of this sect must undergo the ceremony of cir- 
cumcision. John the Baptist evidently did not recognise this 
distinction. Hence he did not recognise even the ceremonial 
circumcision. He introduced a new method of purification, 
baptism. Anyone, irrespective of race or creed could accept and 
undergo this ceremonial practice. It is merely a purification by 
water. This purification by water is only symbolic, representing 
the real purification of the heart. Equality of all human beings in 
the field of religion, completely abstaining from animal food and 
intoxicating drink were the fundamental items of religious reform 
introduced by John the Baptist. 

Jesus, the founder of Christianity, must have accepted this 
doctrine when he received baptism under John the Baptist before 
he began preaching his new reformed religion. Jesus also strongly 
repudiated the racial discrimination which was the central doc- 
trine of orthodox Judaism. He preached against the rituals and 
sacrifices enjoined by orthodox Judaism. Before Jesus began 
his new movement, he must have absorbed a good deal of the 
non-violent cult from John the Baptist and other teachers of 

Essenism. The doctrine of asimsa spread beyond Syria and 
Palestine in 600 B.C. 

Pythagoras, who lived about 532 B.C., was a great philosopher 
in the pre-Socratic period. Speaking about Pythagoras, Bertrand 

Russell says in his HISTORY OF EUROPEAN PHiLosopHy ‘I do 

not know of any other man who has been as influential as he was 

in the sphere of thought. I say this because what appears to be 

Platonism is, when analysed, found to be in essence pythagorean- 
ism. The whole conception of an eternal world revealed to the 

intellect but not to the senses, is derived from him. But for him, 

Christians would not have thought of Christ as the Word. But 

for him, theologians would not have sought logical proofs of God 

and immortality.’ This great philosopher, Pythagoras, besides 

being a scientist and mathematician was also a religious teacher. 

As a religious teacher, he taught that the soul is an immortal 

thing, that it is transformed into other kinds of beings, that what 

would not be the case in its existence is borne out again in the 

revolution of a certain cycle, and that all things that are adorned 

with life ought to be treated as kindred. We can see in this 

teaching of Pythagoras, the central doctrine of akimsa, univer: 

sal love to all living beings. As a religious teacher, he insisted 

that his disciples should completely abstain from meat an 

Cc -
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intoxicating drink. The members of the Pythagoras School were 
ridiculed by the later Greek writers. The comic play of the qth 
century B.C. had as a favourite pastime to ridicule the Pythago- 
reans and their religious practices. They are made fun of for 
their squalid and penurious ways. They have abstained from meat 
and fish eating. According to the critics who ridiculed them, 
they ate vegetables and washed them down with water. From 
these facts, it is clear that Essenism and Pythagoreanism were the 
result of the influence of the akimsa cult of Indian origin. We 
need not emphasize the fact that Christianity was also influenced 
by this akimsa cult which was preached by the Gy mnosophists 
who were the followers of the Rishabha School of India. 

The Basic Principles of Jainism, the Religion of 
Non-Violence 

Let us now consider some of the fundamental doctrines 
which constitute the religion of non-violence. The principle of 
ahimsa or universal love is based upon the recognition of the 
kinship of all organisms. Living organisms of different grades 
exhibit certain common characteristics peculiar to life. Jaina 
thinkers classify all living beings into different groups according 
to the sense-organs possessed by the living beings. The lowest 
grade of the organic world consists of the botanical kingdom. 
The plants and trees are living organisms possessing only one 
sense, the sense of contact or touch. These one-sensed organisms 
are not capable of moving from one place to another. Hence they are stationary. Next, above this class are placed the orga- nisms of the two senses, touch and taste. These organisms are capable of movement. Hence they are called Trasa Jivas or moving organisms. Insects like earthworms which have two Senses, awareness of touch and taste, are brought under this class. Next above this, are placed animals with the three senses: touch, taste and smell. Next above this class, come all those animals which are endowed with four senses. They have, in addition to touch, taste and smell, the sense of sight. Next above this class are placed all those organisms which have five senses: the sense of hearing besides touch, taste, smell and sight. Under this class, come all the higher animals. Above this class of five-sensed organisms, come all those beings which have a mind besides these five kinds of sense-awareness, Man comes under this class, a five-sensed being with a mind in addition, 

This classification is obviously based upon the evolution of the sense organs taken as a criterion of biological development. This classification of the organisms emphasises the ultimate kin.
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ship of all living beings. According to their development they 
are capable of reacting to the environmental pressure, and experi- 
ence pleasure or pain. All organisms in their own way are 
capable of expressing their pleasure or pain according to 
their adjustment to their environment. In the case of man, his 
life is not limited to the adjustment to the present environmental 
conditions. He is able to remember his past experience and is also 
able to project into the future according to what he wants toachieve. 
Because of this relationship, the past and the future, man is able to 
elevate himself above the present environment which consists of 
sense-perceived objects, and he is able to live in an ideal environ- 
ment in which he is able to achieve a plan and a course of conduct 
fitting him to the projected future ideal. This places man in an 
unique position. While all the other organisms are placed in an 
environment in which they have to adjust their activities neces- 
sarily and inevitably in order to live on, man has a unique privilege 
of changing and re-ordering the items of environment to suit his plan 
of life. This endows him with the creative activity by which he 
can create a suitable environment in which he can live in harmony. 
In short, man alone has the privilege of being an architect of his 
own life, whereas all the other organisms have to passively submit 
to the shaping influence of the environment. This higher capa- 
city in man makes him realise his kinship to the other animals. 
This realisation of kinship of all organisms imbues man with an 
ethical sense of love and sympathy to all living creatures. When- 
ever he finds any being in trouble and suffering, he tries to remove 
the cause of their suffering and to place the matter out of danger. 
This love and sympathy towards all living creatures is the necessary 
ethical outcome of the ultimate philosophical principle, the funda- 

* mental unity of living beings. 

The Ultimate Ideal of Life According to Jainism 

Jainism postulates an ultimate ideal in life which is called 
moksha or liberation. In this respect, the other Indian systems 
of thought which came into existence after the Upanishadic period 
also agree with it. This concept of liberation naturally implies 
the precondition of bondage. All living beings are associated 
with an organic body which in its turn seems to be operated by a 
non-material principle which is variously called the spirit or the 
atma. The body is generally considered to be the abode of the 
spirit or soul, This state of embodied existence is considered 
by the Jaina thinkers to be the result of karmaic conditions. The 
spirit or a¢ma in its pure nature cannot have an embodied state of 
existence. Just as a silk worm spins a cocoon round itself of its
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own activity, so also the spirit after its own karmas builds up the 
material nucleus which forms the basis of its organic body. It is 
this embodied existence of living organisms that is associated with 
birth, old age and death. These characteristic changes of appear. 
ance and disappearance are the intrinsic characteristics of the body 
and they are not applicable to the spirit which is the ultimate per- 
sonality of man. Man hopes to have asa spiritual ideal, a life that 
transcends these changes of birth, old age and death. The state of 
pure existence which knows no birth or old age or death is the 
immortal existence of the spirit. Man in his religious life has al- 
ready aspired to attain that goal from which there is no chance of 
returning to this organic world of birth, old age and death. This 
is what the religious philosophers in India have stated as the 
ultimate goal of life: transcending samsara and reaching the 
spiritual goal of moksha. 

Religious life, therefore, means how to escape from samsara 
and how to reach #oksha. In this respect, Jaina thinkers have 
formulated their own path of spiritual life called Mo&sha 
Marga. ‘Samyag Darsana Gnyana Chartrani Moksha Marga’; 
Samyag Darsana, right faith, Samyag Gnyana, right know- 
ledge, and Samyag Charitra, right conduct ; these three together 
constitute the path of mokshka or salvation. This statement 
represents the fundamental doctrine of Jainism, the doctrine which 
Gifferentiates it from the other religious systems. The condition of life characterised by birth, old age and death is generally 
assumed to be the unhealthy state from the spiritual point of view and hence must be got rid of, In order to get rid of the disease which impairs your health, you must seek remedy from a doctor qualified to treat you. To obtain relief and gain back your health, implies three conditions. You must have implicit faith in the doctor. You must clearly know what the medicine is which is prescribed by the doctor, and finally you must take the medicine according to the prescription. Unless these three conditions are satisfied, there is no chance of healing. Mere faith in the doctor will not cure you. Full knowledge of the medicine is not enough unless you actually take the medicine as advised by the doctor. Some religions promise salvation by mere faith. Others postulate knowledge as a condition of salvation. Some Others insist on right course of conduct as the means of salvation. But Jainism, insists on the co-operation of all these three: right faith, right knowledge and right conduct, as the necessary elements constitut- ing the path to salvation, 

In this description of the path of Salvation, the important word is samyak—right—an adjective qualifying all the three elements of faith, knowledge and conduct. Faith cannot be faith in anything. The term right qualifying faith naturally excludes
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some superstitious beliefs which may not be based upon ultimate 
truth. Such false faith must necessarily be got rid of. Right 
faith therefore implies belief in the ultimate reality. Similarly 
right knowledge naturally excludes all types of erroneous know- 
ledge. Knowledge vitiated by error or illusions cannot be 
considered as a proper guide to the path of salvation. Similarly, 
any kind of conduct cannot be considered as a necessary equip- 
ment to walk the path of salvation. Hence, all the elements 
must be based upon the ulitmate reality and any deviation from 
this leads men from the straight path. 

Jain Conception of Divinity 

According to Jainism, divinity is associated with the 
revelation of this 7208௪ marga or path of salvation. Aptha or 
the Lord is the one who reveals the moksha marga or the path of 
salvation, for the benefit of mankind. Out of love and mercy for 
the multitude suffering with samsara, the Lord reveals moksha 
marge or the path of liberation. What is the nature of the divine 
personality who is thus actuated by universal love and mercy in 
revealing the soksha marga? What are his qualifications to adopt 
this divine mission? He must be an omniscient being ; space and 
time impose no limitations on his knowledge. This infinite know- 
ledge he acquires by an elaborate process .of yoga or spiritual 
discipline. By the practice of yoga and developing dhyana or 
contemplation on the pure self, he is able to destroy all the 
bondage due to armas. So long as his pure self is hidden by the 
dense cloud of armas, its brilliance and its true nature is com- 
pletely hidden. When the karmic bondage is broken by fagas 
or yoga, the cloud that hides the intrinsic brilliance and purity 
of the self is dispersed. Then the pure self shines forth in all its 
brilliance which is in the form of infinite knowledge. Then, the 

divine personality becomes the All Knowing, Sarvagnya. In 
different periods of the world’s history, such divine persons appear 
on the stage. They revive the dkarviza. They reveal the path of 
salvation to people submerged in samsara who, out of ignorance, 
revel in sensual pleasures. The divine personality who, after 
destroying the karmaic bondage, obtains infinite knowledge, does 
not quit the world satisfied with his personal achievement. On 
the other hand, he spends the rest of his life in teaching 
people the truth which he realised; he devotes his time and 
energy going from place to place inspiring people to turn to the 
right path so that they may save themselves ultimately. This 
period of his life is called dkarvmaprabhavana, propounding the 
Dharma to men and women, Such a divine personality who,
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after destroying the £armas, obtains omniscience and is engaged in 
preaching dharma, leading the people in the path of salvation, is 
0015106160 4222௪, or the divine Lord, by the Jains. He is wor- 
shipped by them as God: 

Moksha margasya netaram 
Bhetavam karma bhubrutam 
Gnyataram visva thathvanam 
Vande tatguna labdhaye 

This is the adoration of God expressed by one of the great Jain 
saints. 

Him who is the leader in the path of salvation 
Him who destroys the huge mountain of karmas 
Him whose knowledge apprehends the whole of reality 
I worship with the object of obtaining similar qualities for 

myself. 
Such divine personalities are called Thirtankaras by the Jains. 

After performing the merciful duties of preaching dharvma to 
the people, this divine person quits the body and becomes pure 
self or paramaima. While attaining this pavamatmasvarupa 
or zzvvana, he is called stddka. When the self attains its pure 
nature and is completely liberated from all bonds of 4avma, he 
becomes siddka or the perfect self. 

This conception of divinity, according to Jainas, is quite dif. 
ferent from the gods. conceived by the other faiths. The concep- 
tion of gods according to puranic Hinduism pictures divinity as 
an existing human being, with all the foibles characteristic of an 
ordinary human being. He has got the qualities and the weak- 
nesses of an ordinary human personality to an exaggerated extent. 
He is conceived as a great householder with wife and children 
and concubines, actuated by emotions, anger and hatred, while 
exhibiting intense affection towards his kith and kin. Sucha 
conception of divinity is rejected by the Jains because it is not in 
conformity with their conception of spiritual purity and perfection, 
Because jaina thinkers rejected such a popular conception of divi- 
nity, Hindu writers on religion accused the Jains of being irreligi- 
ous and atheistic. But, judged from the higher philosophical 
standpoint of Sankara or Ramanuja, the Jaina conception of divi- 
nity is not far different from Sankara’s pavamatma or para- 
bvahma. The only difference between the Jaina thinkers and the 
other Hindu thinkers is this: the Hindu thinkers, while postu 
lating the higher spiritual ideal of saramatma, also accommodate 
the popular deities in their pantheon, whereas the Jaina thinkers 
completely reject such a compromise as entirely inconsistent with 
the higher spiritual ideal,
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Social Organisation According to Jainism 

Society is divided into two main groups: the householders 
and the ascetics, The householder is the main supporter of 
society as a whole. The householders are engaged in various 
occupations, the most important of which is agriculture. The 
householders are thus engaged in production and distribution. 
Engaged in agriculture, trade and industry, the householders’ 
section is responsible for the economic stability of society as 
a whole. The householder is expected to set up the family which 
is the unit of the society. A family implies husband, wife and 
children. Setting up a family therefore implies marriage. Every 
individual male member of society thus engaged in some 
occupation or other, is expected to marry a suitable partner in 
life. Marrying a wife therefore is an indispensable condition of a 
successful family life. The householders’ group in society must 
consist of men and women. The men are called sravakas and 
the women svavakis. Besides these two groups, of svavakas and 

svavakis, there is a section of ascetics. The ascetics are those 

who have severed all connections with the world. They have re- 

nounced all their possessions. They have no property. They have 

no wealth of their own. They have renounced even their house- 

hold. They have no attachment to wife and children. They are 

mainly engaged in self-development and self-discipline. They 

constitute the homeless section of society. As ascetics engaged 

in spiritual discipline, they have no occupation like the house- 

holder. They have no place of their own to live in. They have 

no special attachment to any persons, such as kith and kin, 

They consider the whole society as their kith and kin. Nay, 

they consider the whole living kingdom as their household. 

Their life is based upon universal love. Beasts of the forests 

and birds of the air form their associates. Hence, renouncing all 

their possessions, how are ascetics to live ? 

They are supported by householders. The ascetic, whenever 

he feels hungry, leaves his solitary abode in a forest area or hilly 

tract and enters'a town or village. The ascetic will not go 

into any house asking for food. He will merely walk along the 

street. Seeing him, any householder will consider it a privilege 

to offer him food. Whatever food one has at home, it will be 

offered to the ascetic; thus appeasing the hunger, the ascetic will 

turn back to the solitary place to continue his discipline of yoga 

or /apas. 
The ascetics who are thus supported by the householders 

should not be considered as a mere burden on society. On 

the other hand, their services to society as a whole are inestimable ; 

for, though they are not engaged in the production and distribu-
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tion of any goods having economic value, still they engage 
themselves in intellectual activity by enriching literature, art 
and philosophy. Their contribution to the general culture is so 
important and the cultural value is so supreme that it forms the 
basis of the general development of the society as a whole. The 
ascetic section also consists of two groups, monks and nuns. The 
male ascetics are called yatzs, and the female ascetics are called 
aryanganas, Thus, according to Jainas, society consists of four 
different groups, two groups: sraveka and svavaki constitutin 
the householders, and yatés and aryanginas, constituting the 
ascetics. Thus the two main groups of householders and ascetics 
are guided in their life by the respective code of ethics prescribed 
by the Lord who revealed the dharma for the benefit of mankind. 

The Ethical Code According to Jainism 

Jainism prescribes five moral principles to be observed by all 
the members of society. These are called pancha vratas, 
five vows: akimsa or non-violence, satya or truth, astheya or 
non-stealing, dvakmacharya or chastity, and afarigraha or non- 
possession. Of these five principles, the first, ahimsa or non- 
violence, is the most important vow. Though the term is negative, 
implying abstinence from killing any living beings, it is really a 
positive virtue based upon universal love and mercy towards all 
living beings. Abstinence from killing other animals must be 
observed by thought, word and deed—mana, vachana and kaya, 
respectively. The mere thought of killing is as much a moral 
evil as actually killing. Similarly, any word expressing the desire 
to kill is also deemed as killing. Hence, the principles of aszmsa, 
non-violence, naturally imply purity of thought, word and deed 
actuated by universal love and mercy. 

Further, it is not enough if one abstains from inflicting pain 
on other beings. How can you excuse yourself by saying ‘I do 
not kill’ if you engage an agent to carry out your desire. You 
are morally responsible for the evil deed committed by your agent, 
because he acts through your instigation. You cannot either 
remain self-satisfied by saying ‘ Neither do I act myself nor do I 
have it done through my agent.’ If you indirectly approve of 
such an evil conduct in others, that approval makes you responsi- 
ble for the cruelty of killing, practised by others. Thus, one is 
oneself expected not to kill, nor to kill through an agent, nor 
should one approve the evil deed. In short, ehimsa should be 
observed by mana, vachana, and kaya—thought, word and deed ; 
and violence should be avoided in all aspects: dvita, karita and 
anumodha—acting oneself, making the agent to act, and passively
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approving the action wherever the principle of violence is 
practised. 

Thus, akimsa vrata is binding on all members of society 
whether householder or ascetic. In the case of the householder, 
it is applicable witha limitation. In the case of the ascetics, it is 
to be observed absolutely without any limitation. It is obvious 
that its application should be limited in the case of the house- 
holder. Since the vegetable kingdom is also admitted to be con- 
stituted by living beings, i.e. one-sensed organisms, destroying 
this living being is prohibited in the case of the ascetics; but it 
cannot be enforced in the case of householders. In that case, the 
householder cannot engage himself in agriculture because har- 
vesting would imply the destruction of one-sensed organisms. 
Without agriculture, there would be no food for the members of 
society to consume. Hence, the householder is expected to 
observe this principle of ahkimsa only with reference to the other 
organisms, beginning with the two-sensed ones which are general: 
ly called animals capable of moving, or tvasajivas. Thus 
limited, the ethical principle is called exuvrvata, a minor vow, to 
be observed by the householder. The same, applicable absolutely 
without any limitation, is called makavraza, the great vow bind- 
ing upon the ascetics. 

This interpretation of the principle of a&zmsa naturally 
rejects the principle of ahzzsa observed by the non-Jains. The 
Buddhists excuse themselves for eating meat, though they preach 
ahimsa, by saying that they do not kill but only purchase 
meat from the butchers. This is:;condemned by the Jains because 
butchers act merely as agents to the meat-eaters and kill the 
animal to supply meat to the meat-eating customer. Hence, the 
person who eats meat though he does not himself kill the animal, 
kills the animal through an agent and approves his action. 
Similarly, Jainism condemns the Vedic dharma which enjoins 
the killing of animals as a religious ritual. Sacrificing of animals 
implies wilful killing and the blame is not removed because it is 
done in the name of religion. Hence, according to the Jains, 
sacrifice of animals in the name of religion does not remove the 
responsibility of killing, because it is certainly a moral evil. 

Next, sa¢ya or truth, This second principle also applies with 
limitations to the householder and absolutely to the ascetics or 

yetis, Since the whole moral code is based upon 242247, 
every subordinate moral principle must necessarily be consistent 
with the primary principle of a/zmsa or non-violence. For 
example, speaking the truth should not result in pain to any other 

living being, e.g., a person running for his life hides himself 
in a secret place ; if the enemy who pursues him to kill, asks 

you whether you know where the victim is hiding, then you



xii TIRUKKURAL 

are not expected to reveal the truth which would result in the 
death of the victim. Under such circumstances, you 816 not 
expected to speak the truth, Similarly, when a hunter is pursu- 
ing an animal, you are not expected to reveal to him the bush 
under which the animal hides itself to escape from the hunter. 
We are expected to save the animal from being killed though we 
are to utter an untruth, 

The third vow is astheya, non-stealing. The taking of any 
object which is not your own and which is not given by the 
owner thereof is the definition given for stealing. Abstinence 
from this evil practice is astheya. Using false weights and 
measures by a merchant will be a violation of this principle of 
non-stealing. Besides this kind of cheating, a person may have 
recourse to black-marketing. Since this is the method of rob- 
bing society of its legitimate rights and privileges, this also 
comes under the violation of the same principle of non-stealing. 

The fourth principle is dvahmacharya. This refers to purity 
of personal conduct, in the matter of sex. This vow when applied 
to ascetics implies absolute celibacy, since a saint who has 
renounced all possible connections with the outside world is 
expected to practise strict celibacy. In order to secure complete 
isolation of the self which is the necessary condition for the prac- 
tice of ¢apas and final self-realisation, an ascetic is therefore 
expected to observe this principle by thought, word and deed. 
Even the mere thought of sexual enjoyment will be considered as 
a sure violation of this vow. In the case of the householder, 
such a rigorous discipline cannot be, and must not be expected 
because then it would be a contradiction of his life and domestic 
happiness. Hence, this vow when applied to the householder is 
intended to be a strict monogamic life, which is called 
ekadaravrata, a moral principle enjoining domestic life with 
a single wife. Having more than one wife in the same household , 
having clandestine connection with another man’s wife and havin 
intimacy with other women, will all come under violation of this strict principle of monogamy enjoined for the householder. 
Even in the case of the householder, he is expected to maintain 
this normal discipline from all aspects: thought, word and deed. 
Even coveting other women will amount to adultery with 
another’s wife. Hence, the householder is expected to observe 
this principle strictly and maintain his sex purity in order to secure domestic happiness for himself and promote the same in others in society. 

The fifth principle, aperigvaha, refers to personal posses- sion of property and wealth. In the case of the ascetic, he can- not have any property of any type since he has to renounce every such possession before adopting asceticism. Though he has renoun-
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ced all his possessions and though he has severed his relationship 
with his wife and children, still he may retain some sort of little 
attachment to his former possessions of land and wealth and his 
former kithand kin. Because of this attachment he may experience 
psychological reactions of pleasure or pain whenever anything 
happens to objects and persons to which he was formerly attached. 
If the ascetic is subjected to such reactions of pleasure or pain 
he cannot be said to have achieved a complete renunciation. 
He must by practice secure complete renunciation of all attach- 
ment to outward things and persons. He must keep before 
his mind the goal of realising the true self. He must consider 
every other thing as an hindrance to his path. Even his own 
body is alien to his true self. Hence he must practise non- 
possession strictly by thought, word and deed. 

But in the case of the householder, such a complete renuncia- 
tion will be meaningless. His function in society is quite different. 
Economic stability in society and social solidarity will depend up- 
on the life of the householder. If the householder fails in his duty, 
the social structure will crumble. He must cultivate his land and 
produce enough food for himself and others. Similarly a trader is 
expected to devote himself whole-heartedly to his profession. He 
must obtain wealth by right methods. If he does not do his duty 
faithfully, he will be bringing poverty not only to his household but 
ultimately to the whole society. In short, a householder whatever 
be his profession, cannot observe this principle of non-posses- 
sion, though no doubt it has to be observed strictly by the 
ascetics. The householder’s life and this principle of agarzgraha 
appear to be acontradiction interms. Then what doesit mean when 
applied to the householder? Since the householder also is expect- 
ed to keep in mind the ultimate goal of life, the realisation of the 
true self, he must also practise it by isolating himselfas faras possi- 
ble from attachment to external things. Such a complete mental 
detachment, though the person is living among other things and 

persons, in householder’s life would be considered far superior 
to that of an ascetic who is practising in strict solitude 

without severing his mental attachment from his kith and kin. 

Such a happy isolation of mental detachment of living in the world 

and not of the world is extremely difficult to achieve. There- 

fore, every householder is expected to practise this principle of 

non-possession in a modified form to suit his condition of life. In 

his case, it is not efarigraha or complete non-possession, it 

is parimita parigraha, limited personal possession. He _ is 

expected to set up a limit in his income in either land or wealth. 

While seriously and enthusiastically working in his own field 

of occupation, whatever accrues to him beyond his self-imposed 

limit, must be set apart for the benefit of the whole society. He
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is expected toconsider that surplus income not as his own, but the 
property of society as a whole. This self-imposed limit to 
his possession or income will be a necessary step in his spiritual 
development so that he may ultimately secure complete isolation 
from his possessions, living and non-living. This principle of 
limited possession is extremely significant and valuable to the 
present world conditions. Jaina thinkers who formulated the 
ethical code of the householders, thousands of years ago, imposed 
this principle of voluntary limitation to one’s own property and 
income with the object of securing complete economic stability in 
society. The social order based upon that principle will certainly 
prevent unnecessary accumulation of wealth in a few hands, and 
an undesirable accumulation of misery, poverty and wretchedness 
in many others in society. The economic conflict will be auto- 
matically solved by adjustments in matters of wealth, health and prosperity. It will be a welfare society based on sound economic 
foundations. The present world order based upon a scramble for 
wealth and economic standards has resulted in conflicting ideolo- gies of capitalism and communism. In Europe, after the French 
revolution and the destruction of feudal systems of social organi- 
sation, there appeared an industrial development resulting in 
competition for acquiring wealth. Throughout the whole of the 19111 century, this complicated principle of industrial development 
resulted in the accumulation of wealth by the owners of the industries and plants, and the managers and owners of machineries had power in their hands to employ labour according to their own dictates. The machinery and other sources of production produced enormous wealth, flowing in to their coffers while the labourers who actually worked the machinery had just enough for their subsistence. While this thing was going on for several decades, labourers organised themselves into unions in order to strengthen their position and eliminate as far as possible unhealthy competition in the labour market. 

But the most important development was the new theory of economic value propounded by Karl Marx, who pointed out that the really economic value of things produced, is the contribution of labour and hence it is created by the labourer himself by his hard work. Out of this economic value, which he produces, he gets only a fraction, whereas the major portion of the value is appropriated by the person who controls the producing machinery. The implication of this new theory of economic value is that the producer of wealth must have acontrol over it. Asa result of this changing attitude in the economic world, there appeared a few persons who eagerly and enthusiastically worked for this ideal, and had the control in the hands of the proletariat; this has been successfully working in Russia for several decades. So in the
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modern world, conflicting ideologies, capitalism and communism 
have crept in This undesirable conflict and struggle cannot 
occur in human society if it is based upon the healthy economic 
principle of limited personal possession, surrendering all the sur- 
plus to society as a whole. 

Karma Theory in Jainism 

The conception of £arima is a special feature of Jaina thought. 
The term arma is used in different senses by different philoso- 
phical systems. The Vedic Schools of thought speak of £arma- 
kanda as different from guyanakanda. There, the term savma is 
synonymous with action. The term has the same significance 
in kaymayoga as distinct from gyenayoga, The term Lerma used in 
the £arma theory, according to Jainism, has a different significance. 
It is used in Jainism as an important factor in the development of 
the organic world. In the Puvve sitmansa and Buddhism, every 
action is supposed to leave behind it its effect in the form of adreshla 
or vasana, The term adveshta was used by the Pyrva Alimamsa 
School to signify the after-effect of a sacrifice performed 
by an individual. This after-effect or edvishkta, which means 
‘not perceived’, is supposed to shape the future destiny of the 
individual who performs the sacrifice or 687௭2௯. Similarly, 
the Buddhistic thinkers who do not postulate self or atma, 
speak of the vasana, the after-effect of the psychic life. The 
only reality according to Buddhist philosophy is the series of 
psychic stages experienced by an individual. Neither the external 
world of objective reality nor the self is accepted by the Buddhist 
thinkers. They introduced the conception of vaszwa or the after- 
effect of a particular stage in order to explain the causal relation 
of the psychic stages to one another. In all these cases, the 
theory of 4avma has not been fully analysed as it is done in Jaina 
thought. Most of the Indian systems of philosophy do not 
accept the theory of creation; hence they do not postulate the 

creator who is responsible for producing the world of things and 
persons. Purva Mimamsa, Sankyo and Yoga, among the Vedic 

systems, and Buddhism and Jainism among non-Vedic systems, 

have openly rejected the theory of creation. According to this 

theory, the world is produced by Iswara. Even U¢tava Mt 

mamsa or Vedanta does not recognise the theory of a Creator 

creating the world out of nothing. Only two schools of thought, 

Nyaya and Vatseshika, speak of Iswara as Creator Even here, 

the term ‘ creation’, does not mean the same thing and does not 

have the same meaning as it has in Semetic schools of thought. 

All the Indian systems postulate that the world of things and 

persons is permanent, uncreated and indestructible. Even
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the two Indian systems of Vyaya and Vaiseshika, which postulate 
a Creator, assign to him the very simple function. He does not 
create any thing in the sense of bringing it into existence out of 
nothing by the fiat of his will, Material things already exist: 
the particles of matter, the atoms also exist uncreated. Similarly, 
the psychic beings, the souls also exist uncreated. It is the 
function of the Creator to build a material body suitable to and 
consistent with the nature of each soul. It is this activity of 
Iswara that is responsible for the appearance of the organic being 
which is the combination of the material body with a concious 
entity or self. The other Vedic systems stoutly reject this 
theory. In this respect, Jainismis at one with them. The Parva 
Mimnamsa. school assumes the permanence of the world and has no 
problem to explain as to its origin. The Sezéya and Yoga schools 
of thought explain all the changes in the world, material and 
psychical, as a result of the action of prakviti, which only has the 
potency to act. Inthe case of Buddhist and Advaita vedanta, 
there is no problem to solve because, according to them, the 
world of things and persons is merely an illusion. And the only 
problem for them is how this illusion arises. But Jainism 
assumes the reality of the concrete world consisting of organic 
beings. This world of concrete reality is undergoing change. 
Especially in the organic world, we observe the birth, growth, 
decay and death of organisms. These changes must be satis- 
factorily explained. Since the Jaina thinkers do not accept the 
theory of a Creator, there cannot be satisfaction by referring these 
changes to the will of the creating deity, Hence, they have to 
provide a rational explanation for all the changes observed in the 
concrete world. How are the organisms born? What are the 
factors which contribute to their growth and development? Why 
do they cease to exist after a certain period of life? What: hap- 
pens to them after the disintegration of their bodies? All these 
problems are explained by the theory of favma, which is a theory 
of the origin of species similar to that of Charles Darwin, who 
attempted to give a rational and scientific explanation to the 
‘ Origin of Species’. 

The term arma implies two things. Certain material 
particles which constitute the different Zavmas are called dravya 
karma. The impure physical conditions which form the causal - 
factors for the accumulation of Zavmic material particles, consti- 
tute dhava karma, These two classes are inter-related to each 
other. Organisms in the concrete world are all characterised by 
the interplay of these two kinds of Aarmas, Jaina philosophy 
postulates two distinct types of reality, che/ana and athetana, 
spiritual and non-spiritual. Organisms in the world of living 
beings have both these aspects. The body of the organism is
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constituted by material particles, and the body is associated with 
conscious being which operates through the body, the body being 
a suitable vehicle for the manifestation of the conscious Ego, The 
FE go in its pure form is not related to the material body in any 
form. But in the concrete world, the chetana spirit and ache- 
tana matter, are found in association. What is the cause 
of this unholy alliance? When did the pure Ego first en- 
tangled itself in the material meshes? This question has no 
meaning for the Indian thinkers in general. Irrespective of their 
different philosophical systems, all of them assume that the 
embodied existence of the Ego has no beginning. According to 
them, samsara is axadi. The term ‘ samsara’ is used to denote 
the world of organisms characterised by birth, growth and 
development and decay and death. This world of samsava is 
considered to be axadi — without beginning. Though this world of 
samsava is taken as amadz, still an individual in this world 
may hope to achieve a state of existence which is not subject to 
the changes of birth, growth and death, the characteristic changes 
of samsaric existence. This state of existence which knows no 
rebirth, is assumed to be the goal of life, the state of liberation or 
moksha, An individual living being whether human or sub- 
human, is subjected to birth and death. But after death, which 
results in the dissolution of the body, there still survives the 
spiritual entity, the Ego, which has to be born again in the world 
of samsava and continue its life of birth, growth and death once 
again. This must go on indefinitely till the self attains its final 
liberation. What is the characteristic of the Ego at the time of the 
death of the organism. Except for the Indian materialistic school 
of Charvakas, all the other Indian systems of philosophy believe 
that the soul survives after death. The Jaina system also accepts 
this doctrine that the soul survives death; at the disintegration 
of the body, the surviving soul is still associated with a subtle 
body constituted by karmic particles. This subtle body is called 
hay mana sariva, body constituted by subtle karmic material parti- 
cles. This karvmana saviva is inalienable, associated with the 
soul throughout its career of births and deaths in the world of 
samsara. This karmana saviva will be broken up and destroyed 
at the last stage when the soul attains its pure nature. The causes 
by which this kevmane saviva is built up, how this affects the 
nature of the pure self, how the pure self is obscured and preven- 
ted from its free expression, are all connected with and explained 

by the theory of karma, according to Jaina thought. 
The karmic particles which constitute this subtle body are 

said to be of 8 different kinds. Some of these karmic particles 
grouped together form a distinct class which has the character- 

istic of obstructing or preventing the knowledge which is an
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intrinsic quality of the pure Ego or self. This is called gzana- 
vuraiya karma, the karma which covers and obstructs guanxa 
or knowledge of the self. The second kind of kavma is that class 
which obstructs the pure perception which is also an intrinsic 
quality of the pure self. This is called darsanavarniya karma, 
The third is vedaneya karma, which determines the pleasure- 
pain experience of the self. On account of the operation of this 
kavma, the individual may have his life characterised by pleasur- 
able experience throughout or, conversely, an unpleasant experi- 
ence, according to the operation of this kevyma—positive or nega- 
tive. The fourth is mohantya karma. This term implies illu- 
sion and ignorance. The operation of this kavma results in 
making the soul completely ignorant of its own true nature. 
The self becomes confounded and begins to act in a way 
detrimental to its own welfare. 

Besides these, there are four other kinds of karmas recog- 
nised by the Jaina faith. They are, aywssya which pertains to 
the age of an organism, the ama which is responsible for the 
building up of the organic body, the gotfra which determines 
the birth of an individual either noble or mean, and lastly 
antavaya, which interferes with the normal activity of the 
individual by creating accidents. Let us examine these in detail. 

The ayushya kavma which determines the age, is responsible 
for the duration of the life of any particular living being. In the 
case of living beings whether botanical, zoological or human, there 
is generally a fixed period of duration of time for the life of the 
individual organism. From birth to death, there is a fairly 
constant duration of time for any particular animal or human 
being. It is this constant period of duration that is called ayzsh or 
age. This will be different for each different genus of organisms. 
The period of life for a human being may be different from the 
period of life for the other lower animals. Even among the lower 
animals each genus will have its own fixed period of life. This 
constant period of duration of life is determined in each case by 
a certain group of karmic molecules which form the ayzsh 
kayma of that particular being. As the age of the organisms is 
necessarily determined by this factor, nu animal can extend this 
period of existence indefinitely beyond the limit of duration. The 
life will come to an end according to the action of this particular 
age-karma., 

The second, zama karma, is an extremely interesting princi- 
ple, almost anticipating many elements of the modem biological 
theory. Modern biology tries to explain the origin and growth of 
organisms, postulating the enzymes and genes, microscopic factors 
which determine the growth of the organic body. Similarly, the 
theory of zama karma formulated by the Jaina thinkers, thousands .
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of years ago, tries to explain many of the biological problems, such as 
the difference between one genus and another genus of organisms, 
the bodily structure as vertebrate or invertebrate, the different 
method of bone joints in the body, the symmetrical arrangements 
of the members in the body, the structure of the sensory organisms 
in the body, etc. These sense organs in the body, whether com- 
pletely developed and functionally effective, or whether imperfectly 
developed and functionally inefficient, all these factors are explain- 
ed by different kinds of zama karmas, which operate and guide the 
construction of the organism of the body in each individual living 
being. 

Third, the gotva karma evidently implies the theory of 
heredity. After the discovery by Mandel, modern biologists accept 
the principle of heredity as a distinct operative factory in the life 
of animals and human beings. The characteristics of the indivi- 
dual, whether he is going to be a useful member of society, whether 
he is going to develop his intellectual and moral qualities and be 
a valuable asset to society or, conversely, whether the indivi- 
dual, is going to be a misfit in society, developing undesirable 
qualities in himself which may drive him into a life of crime mak- 
ing him an undesirable burden on the resources of society—are 
all explained by the theory of heredity in modern biology and 
sociology. The same idea is implied by this gotva karma which is 
supposed to determine the birth of the individual, whether it is 
to be noble, healthy and desirable, or ignoble, unhealthy and 
undesirable. 

These three arma groups are mainly responsible for shaping 
the organisms in their physical and psychological development. 
The last, extaraya karma, refers to an implicit conflict in the 
individual’s life on account of which smooth operation is impeded 
by an accident. Whenever a person desires to offer some gift to 
a deserving individual, his desire may be obstructed and he may 
change his mind and may not be willing to offer the gift. Such 
a sudden change in the attitude is supposed to be the result 
of the operation of this asxztuvaya karma. Conversely an indi- 
vidual is at the point of obtaining something valuable for himself. 
He may be confronted with an impediment which prevents his 
securing the benefit, thus creating a slip between the cup and 
the lip. Again, a person may live in plenty and prosperity and 
yet, because of this arma, he may not be able to enjoy the 
benefit of his own prosperity or plenty. Such a tantalising 
experience is also said to be the operation of this antaraya 
karma. All these eight different kinds of £avmas are operating 
in the life of any particular individual according to the genus 
to which he belongs. 

These eight kinds are brought into two classes of karmas by 

D
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the Jaina thinkers. The first group consists of 4 kinds which are 
called destructive and harmful. They are technically calied 
khati karma—destructive karma. They are so called because 
they destroy the intrinsic quality of the pure self, and they dip 
the self in the ocean of samsara of birth and death. These 
four karmas are, gyanavarniya karma, darsanavarniya karma, 
mohaniya karma and antaraya karma. The other four, 
vedaniya, ayushya, nama and golva kayvmas, are harmless 
karmas technically called akhati karmas. These do not inter- 
fere with the intrinsic qualities of the self, but merely shape the 
subtle body for the manifestation of the self already vitiated by 
the operation of these four destructive karmas. 

The emphasis which Jaina thought lays on its farma 
does not make it a fatalistic theory. The self caught in the 
shackles of davma is not entirely helpless, though it reacts to the 
influence of the Aavmas. The whole purpose of Jaina ethics is to 
prepare the way and the method by which the self can extricate 
itself from such untoward circumstances. As pointed out 
already, the path of liberation is constituted by right faith, right 
knowledge and right conduct, which are ‘called rama traya 
or the three jewels. This has been explained elaborately by 
Jaina ethics which prescribes an austere method of self-disci- 
pline—dapas or yoga. By the practice of such a self-discipline, 
the individual is expected to acquire a habit of concentration or 
the yogic dkyana. By such a practice of concentration, the con- 
tact with £avma can be gradually broken. ‘Impure emotions such 
as anger, hatred and avarice are supposed to be the primary cause 
for dragging the karmic material particles towards the self. As 
far as possible by concentration of thought, these impure emo- 
tions of anger, hatred and avarice can be controlled gradually and 
be eliminated altogether. When such a desirable psychic 
attitude is attained, the causes for dragging the karmic particles 
are broken. But still there will remain karmic particles cling- 
ing to the self as a result of the previous birth. Even this tesi- 
dual £avma can be got rid of by yogic dhyana or concentration. 
In order to acquire this capacity of yogic dhyana, the individual is 
made to realise his own nature. Every individual human being is 
supposed to consist of three different constituents of ego. Human 
personality consists of the body, the conciousness and the self which 
are respectively called Jbehzvatma, antaratma, and paramatma. 
The body is the external self or dahiveéma; the person ignorant 
of the true nature of things identifies himself with his own body. 
This is sheer ignorance. Thus ignorantly identifying himself 
with the body, he imagines that the various changes in the body 
are the changes in his self. Such an identification of his self 
with the body due to his ignorance of things may vitiate a man’s
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life in such a way that he identifies the bodily expressed things as 
his own. Man is expected to give up this false identification. 

Next, what about consciousness, antavatma? To identify 
his ego with his consciousness is also erroneous. The concrete 
consciousness is subject to various emotional changes, good and 
bad again, as a result of one’s own ignorance. Nevertheless, 
the spiritual concentration can be achieved only through the help 
of this conciousness. Hence man is expected to make use of this 
self or autevatma, as an instrument to realise his own pure 
self, But at the end when the individual attains yogic dhyana or 
concentration, heis firmly established in the transcendental selt or 
pavamatma. Then the instrumental psychic self is cast away as of 
no more use. Thus, the Jaina thinkers, while explaining the 
nature and operation of the kavymas have also devised means to 
get rid of these kermas and teach the path to the realisation or 
paramaima. ‘Thus man is taught to cast away his belief in 
bahivaima, identifying ego with body, and to make use of the 
antavatma, the empirical self and the spiritual discipline, and 
attain his true nature of savamatma or the transcendental self. 
This is the way to cross the ocean of samsara and to achieve the 
sovereignty of the self, 

Jainism and Tirukkural 

The book TIRUKKURAL, which was composed about the 
first century B.C., is an exposition of the fundamental principles 
of Jainism. A reader will easily be able to perceive that import- 
ant Jaina doctrines relating to religion and ethics form the 
basis for various chapters. The first chapter contains the adora- 
tion of both Arhkat Pavramesti and Siddha Paramesti. We 
have mentioned before that the Afzha or Lord, as adored by Jains, 
is called Thirthankara, one who provides the ship to cross the 
ocean of samsava. The ship which he provides for the benefit 
of mankind is the dkarma which is indentical with ahewsa or 
universal love. Such a divine personality is also called Arhan 
or the fit object for worship. We have also mentioned before that 
in the world’s history such divine persons appear to revitalise the 
dharma of the world. Such a divine person by performing 
tapas qualifies himself to lead the world in the right path. This 
qualification consists in his destroying the four harmful kavmas 
called #hate karmas. By the destruction of these four karmas, 
the divine personality attains four eminent qualities of avana 
gnyana, infinite knowledge; axanta darsana, infinite perception; 
ananta virya, infinite power, and ananta sukha, infinite bliss. 
Endowed with such spiritual qualities of an infinite nature, he 
becomes an omnicient being immersed in his own infinite spiritual
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bliss. Such an omnicient divine personality, called Arhan, does not 
quit the world because of self-satisfaction. His real function as 
an Arhat Paramesti only begins thereafter. He spends the rest 
of his life in the world for the benefit of mankind. He goes 
about from place to place preaching the dharma. According to 
the Jaina tradition, Devendra constructs for the Lord an edifice 
called samavasavana. This structure serves two different pur- 
poses. It moves from place to place asa vehicle for Sarvagnya or 
the omnicient Lord. When it reaches a particular town, it also 
serves as an audience-hall where people gather to listen to the 
dharma revealed by the Lord. Devendra further provides para- 
phernalia symbolising the spiritual sovereignty of the omnicient 
Lord. Two of these are worth mentioning; the divine lotus and 
the wheel of davma. At the feet of the divine Lord lotus is provi- 
ded by Devendra. The Lord’s feet are to rest upon this divine lotus 
when he travels in this vehicle or when he preaches dharma to 
the people assembled in the hall. While travelling in this divine 
vehicle of samavasavana, the wheel of dhayma or dharma chakya 
is supposed to move in front of this samavasarana; the dharma 
chakra thus symbolising the spiritual sovereignty of the Lord over 
the three worlds: the world of Devas above, the world of man and other living beings in the middle, and the world of pitiful beings living in the hell below. The omnicient Lord thus equipped with four infinite qualities remains in the world as a jeevan mukta engaged in dharma prabhavana. In the course of time, the four 
harmless kavmas called akhati karma, are also got rid of. When these are destroyed, there is no rebirth for the self. When there is no rebirth, certainly there can be no body built up for the soul. Consequentiy, there can be no age associated with the body. Since there is no future rebirth or appearance of the body, there is no sex differentiation either, whether a per- son is a male or female or non-sexual neuter—a distinction associated with the structure of the body and hence it canriot be applied to the pure self. When the self realises its true nature, it is called Siddha Paramesti, the perfect being. He cannot be spoken of as a male, female or neuter. Sex distinctions are not applicable to him. Hence he is sexless. Therefore the self in the s:ddha state, besides having the four infinite qualities arising from the destruction of the four Ahaés karmas, has in addition four qualities arising after the destruction of the four akhatt karmas. Thus the szddhka in his perfect state is said to have eight divine qualities. 

‘The first chapter in TIRUKKURAL consists of some stanzas specially addressed to the Arvhat Pavamesti, and other stanzas addressed to Sizdha Paramesti. Hence it is the worship of both Arhan and Siddhan. Arhat is worshipped because of his
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merciful gift of dkarma to the people in the world. Siddha is 
worshipped because it represents the final spiritual perfection 
which is the goal of life. To the readers of the first chapter in 
TIRUKKURAL, this fact will be found evident. The author tries 
to point out the importance of the worship of these two great divine 
ideals. He emphasises the fact that the only way to escape from 
samsava is to reach the goal of life and to accept and adopt in 
life the dzavma revealed by the Jina or the conqueror of samsara. 

It is a tradition among Jaina thinkers to consider the Jaina 
Sangh, the group of saints, and the Jaina Dharma, revealed by the 
omnicient Lord, as also worthy of adoration. Thus the four 
ideal existences, the Arhat, the Siddha, the Sangha, and the 
Dharma, are the four objects of supreme value worthy of adora- 
tion. Man, aiming at the goal of life, has to take refuge and 
surrender himself to these four ideal entities. Thus in one of the 
prayers in the Prakrit language, the author of TIRUKKURAL him- 
self emphasises this aspect in the following :— 

Chatavi Mangalam—the four pure auspicious things 
which are called Arhanta, Siddha, Sangha and Dharma. 

Chatari Lokotama—Four super eminent things in the 
world which are Arhanta, Siddha, Sangha and Dharma, revealed 
by Kevali, 

Therefore I take refuge in these four :— 

ARHANTA SARANAM PAVAJJAMI 
SIDDHA SARANAM PAVAJJAMI 
SADHU SARANAM PAVAJJAMI 

KEVALI PANNATHO DHANMO SARANAM PAVAJJAMI, 

Following this prayer, which the author himself has com- 
posed in Prakrit, he takes two more chapters to complete the divine 
adoration. ‘The worship of the Sangha is given in the chapter 
on the noble saints who renounce the world, and he adores 

dharma in the fourth chapter where he emphasises the potency 
of Dharma. Thus, the first, the third and the fourth chapters 
are devoted to the worship of four great divine entities: Arhat, 
Siddha, Sangha, and Dharma, A similar method of worship is 
adopted by ‘Tirutthaka Devar, the author of JIVIKA CHINTA- 
MAN. In the beginning of the work, he devotes two stanzas in 
adoration of Arhanta and Siddha, and in the third stanza, he 
adores Sangha and Dharma. 

Thus, after worshipping the four supreme eminent spiritual 
beings, the author begins to deal with the real work of TiRUK- 
KURAL, expounding the ahimsa dharma in detail. 

Before we proceed further, we have to notice that the 
conception of dhavma found in TIRUKKURAL has no relation to 
the varnashrama dharma formulated by the authors of the Vedic
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school. Manz Dharma Sastra tormulates the different charac- 
teristic dharmas for the different castes or vavzas. The author 
of TIRUKKURAL defines dharma in terms of purity of heart. To 
be faultless in heart is just dharma. Any other form of dharma 
is a mere camouflage. Real happiness in the world is to be 
obtained only by living according to dharma, which means fault- 
less life with a pure heart. This conception of dharma strictly 
emphasises the moral ideal which every human being ought to 
have in his life. This ideal does not recognise any social distinc- 
tion between man and man. It will be obvious to the reader of 
the work that this conception of dharma is entirely different from 
the varnashrama dharma which is the basis of Vedic dharma. 
Chapter 11 about the utility of rain, forms really an intro- 
duction to the work TIRUKKURAL. The arrangement ought to 
place this as the fourth after the chapters devoted to the adoration 
of the four great divine ideas. The ancient Tamil culture was 
mainly based upon agriculture. Agriculture was the foundation 
of the social organisation of the Tamil land. Hence, it was a 
custom among the ancient Tamil authors to emphasise the 
importance of rain. Agriculture cannot get on without rain. Rain 
is an indispensable necessity for the agriculturists. We cannot 
have food and other agricultural produce without timely rain. 
Without rain, man cannot have foodgrains to eat. Rain is 
therefore the real life principle of man and it is more so in an 
agricultural country. 

The author divides the ethical code into two sections; one 
relating to the householder and the other relating to the ascetic. 
Life in both these ethical aspects is made possible only by sufficient 
and timely rain. The householder who has the responsibility of 
producing foodgrains for the whole society must depend on rain 
for discharging his duties satisfactorily. He has to sustain not 
only himself but the whole society. Hence, the responsibility on 
his shoulders is very great. The satisfactory fulfilment of this 
responsibility therefore depends on rain. The section of ascetics 
in society is dependent upon the householder. The ascetic has 
to get his food from the householder. The spiritual discipline, the 
ideal chosen by the ascetic, will not be possible without the support 
of the householder. Hence, the life of man in society whether 
we look at it from the point of view of the householder or the 
ascetic, is found ultimately dependent upon rain. Rain is the 
ultimate foundation of social economy. This fact is emphasised 
in early Tamil classical literature. It is not surprising there- 
fore that the author of TIRUKKURAL introduces this chapter as a 
sort of synopsis at the beginning, technically called Payivam. 
At the beginning of the great work dealing with the ethics of 
human society, the author starts with the ethics of the householder
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defining dharma as a guide for the householder in society. 
Speaking generally about the householders’ life, the author 
emphasises the importance of the householder in the social organi- 
sation, The householders form the pillars of society. Without 
these pillars, the whole social structure will collapse. The life 
of the saint, though it is considered higher from the point of view 
of spirttual discipline, cannot get on without the support of the 
householder. Hence, the solidarity of the whole society depends 
upon the support given by the householder. Therefore, the 
author considers that the householder’s life is really more impor- 
tant than the life of the ascetic who, by adopting the life of 
renunciation, severs all connections with the world. A house- 
holder though he is fully immersed in social life, if he is guided 
by the ideal of universal love ard purity of heart, must be consider- 
ed as having a nobler life than the ascetic who for the purpose of 
achieving this spiritual discipline departs from society altogether. 
After describing the intrinsic worth of the householder’s life, the 
author further describes in detail the nature of home life, its 
constituent elements and its aim and ideal. 

Home life naturally implies two persons, husband and wife. 
No person can think of home life without a lifeemate. Hence the 
author emphasises the fact that the importance of the home life 
purely depends upon the quality of the life-mate. The work of 
the home life mainly depends upon the nature and quality of the 
wife who is the mistress of the house. The wife by her chastity 
and loyalty to her husband, makes her home practically a temple 
of worship. If the house has become a divine temple of worship, 
this divine atmosphere of the home is mainly dependent upon the 
mistress of the house. She need not go to any temple beyond 
her home for the purpose of worshipping the divine being, since 
her home itself has become the holy abode of divinity. 

In describing home life, the author emphasises next the 
importance of children without whom the home will be empty, 
Husband and wife, to have satisfactory happiness in their home 
life, must have children. Only when they beget children will 
they have full scope for their parental affection. The wife cannot 
develop fully her maternal love if she is not blessed with a child. 
It is equally true with the male member of the household. Unless 
he has a child on which to bestow his paternal affection, he will be 

purely self-centred and isolated. Hence the first step in the full 
development of human personality is to have a chance of experienc- 
ing parental affection by which it learns to love somebody besides 

itself. Thus husband and wife learn to break the self-centred wall of 
isolation by including their children. A child born in the house- 
hold is an event of happiness to the mother and father. Every 
stage in its development adds further happiness to its parents. It
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is a pleasure to them to listen to its first utterances ofa few words, 
When the father takes interest in the education of his children it 
is the son who is given sufficient education to enable him to 
occupy the foremost place in society. That is the first duty of the 
father: when the son is so equipped with wide learning it is a 
symbol of culture. He must equip himself in society in a fitting 
manner. People who are impressed by his noble behaviour 
and admirable conduct in society, would exclaim that his 
father must be an extraordinarily lucky man to have the pri- 
vilege of having such an exemplary person as his son. Thus, the 
husband and wife, while becoming the father and mother of such a 
son, enjoy complete domestic happiness, 

hat more is necessary for them? It is not enough for them 
to be satisfied with the circle of domestic happiness containing the 
parents and children alone. They must learn to have a wider 
interest. They must include in their circle of life a large number 
of living beings. In the chapter on ‘ Universal Love and Bene- 
volence’, the author of TIRUKKURAL describes the positive con- 
tent of the great ethical principle of a/zmsa or non-violence. 
Non-violence does not consist merely in abstaining from injury to 
other living beings, It is much more positive than that. A person is 
expected to show kindness and sympathy to all living beings. If a 
living being is found in pain and suffering, a person out of sym- 
pathy and kindness must try to remove the source of its suffering. 
This character of universal love and mercy to all living beings is 
the intrinsic human virtue, according to the author of TIRUK- 
KURAL. A person not endowed with sucha quality is not far different 
from the ordinary animal, in common with which he has an organic 
body and nothing more. To justify his human nature, he must try 
to transcend his human personality. This unbounded kindness and 
mercy, the intrinsic divine element in man, must be fully deve- 
loped so that the human personality may grow to its full stature, 
expressing the divine element in human personality. Equipped 
with such universal kindness and mercy, the householder is 
expected to show this element of love by the way in which 
he entertains the needy persons. He must show his hospitality by 
being a generous host to all those guests who approach him. The 
person who may be the prospective guest may be classified 
under two heads. One, he may be an ordinary layman seeking 
food to appease his hunger. Or, he may be an ascetic 
passing down the street expecting food from some generous house- 
hold. In any case, the householder is expected to welcome such 
guests and satisfy them by stintless generosity. For this, he must 
have the complete cooperation of his wife. Absence of harmony 
between husband and wife may act as a deterrent to the would-be 
guests’ A person who eats his food with self-satisfaction leaving
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his hungry guests outside his door, will be failing in his elementary 
duty as a householder. In a well-ordered home-life, a good 
householder is expected to share his food with the deserving and 
needy person. 

A householder who thus welcomes the needy and satisfies 
them, need not worry himself about his land and agriculture. The 
produce from.his agricultural land will be plentiful and his home-life 
will be prosperous as a result of his kindness and generosity shown 
to guests. 

As mentioned before, the five vows or fancha vratas are 
not killing, not speaking untruth, not stealing, maintaining 
sexual purity, and curbing avarice by putting a limit to one’s 
possessions. These are called ahkimsa, satya, astheya, brahma- 
charya and parimita pavigvaha. These five ethical principles, 
when applied to the ascetics, are to be observed without any 
limitation. Hence these are called maha vratas, when applied 
to the ya#s, whereas they are called axuvritas, when applied to 
the householder. These ethical principles are described by our 
author very elaborately. Since these are common to the house- 
holder and the ascetic, the author devotes a chapter to each of 
these, intending that this should be applied to both cases. In 
arranging these chapters it is found that most of these principles 
are brought under the head of the ascetics and their life. 
Though they are so arranged, it should not be understood that 
they are peculiar to the saints who have completely renounced 
everything. Hence we have to take it as properly applicable 
to the householder. Hence it is proper that these are discussed 
when dealing with the ethics of the householder. 

Speaking about avoiding meat-eating, the author emphasises 
the fact that it is quite incompatible in principle with universal 

love. How can aman show mercy and kindness to animals, he 

exclaims, if he kills and eats the flesh of those animals, for the pur~ 

pose of sustaining his own flesh. The Buddhist who accepts the 

principles of akimsa, but does not give up meat-eating, justifies 

his conduct by saying that he does not kill but only purchases 

meat froma butcher. This excuse of the Buddhist is rejected by 

our author who points out that it is the meat-eater who creates a 

demand for the butcher’s trade. If the meat-eater does not pur- 

chase meat from the butcher, the butcher whose intention is 

merely to make money will take to some other profession. Hence 

the responsibility rests upon the shoulders of the meat-eater who 

creates the demand. Similarly in the very same chapter the author 

condemns the Vedic yagua involving animal sacrifice. He 

emphasises that it is far better not to kill a single animal for food, 

than performing a thousand yaguas according to the Vedic rites. 

According to Vedic dharma a person who performs one thousand 

5-1
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yaguas will be born as Indra, enjoying the pleasures of swarga. 
Even this status of Indra in swerga is not as good as avoiding 
meat obtained by slaughtering an animal. After condemning the 
attitude of the Vedic ethics as well as Buddhist ethics, the author 
points out the role of the spiritual greatness of abstaining from 
meat by saying that he who does not kill and who does not eat meat 
will be worshipped by the whole world. 

In the chapter on ‘ Not Killing’, the author clearly points 
out that conduct according to dharma is not to kill any living 
being because killing an animal will bring in its strain all the 
possible evils. He who avoids shedding the blood of an animal 
must be considered more than the ascetic who renounces all his 
possessions. If you are placed in acritical situation while your 
whole life is in danger, it is far better to lose your life than to 
kill another living being. Dr. Pope’s note under this couplet is as 
follows:—‘ A man may not kill even in self-defence. The 
reasoning in Bhagavat Gita—chapter two—is averse to this.’ 
Animal sacrifices enjoined by the Vedas are performed to appease 
the Vedic deities. Even though great wealth and happiness are 
promised as a result of this sacrifice, wise men will never think of 
killing an animal, even in the name of religion, Those that 
indulge in slaughtering living’ beings on any account must be 
considered despicable Chandalas. Pope’s note under this couplet 
is that the sacrificing priest and soldiers are not to be honoured. 
Thus the author points out in unmistakable terms that killing is 
the worst type of evil conduct, whereas abstaining from killing is 
the best type of noble conduct. 

The chapter on ‘ Not to Cause any Injury to Living Beings ’ 
also forms a part of this akzmsa dharma. Causing pain to other 
living beings wili also be a violation of this non-violence. 
Persons whose aim is to walk the path of righteousness will never 
think of causing injury to others even though they may achieve 
greatness and wealth by that method. Even in the case ofa 
person who, out of ignorance, causes injury to other living beings, 
still if he cares for his spotless character, he should not return evil 
for evil. According to our author the best method of punishing 
one who has done evil to you is to make him ashamed of his cone 
duct by returning good for his evil. Even in thought you should 
not entertain the idea of causing injury to others. If you cause 
pain to any living being in the morning, its results will appear on 
the very same evening, by which you have to suffera similar pain, 

In the chapter on ‘ Truth’ the author defines truth as that 
which does not cause any pain to anybody else. Further, he 
explains this idea that even falsehood if it produces good to 
others, become truth. Even in thought one should not desire to 
make untrue statements. If truth is maintained in thought and
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word he would really be greater than an ascetic who i i 
tapas. Itis truth that cleanses the heart, just as © 1s engaged in 
the body. 
. In the chapter on ‘ Not Stealing’, the author conde mns steal- 
ing because a person who is addicted to theft will be despised by 
society at large and be punished by the State according to 
law. Further, it would result in the spiritual degradation of the 
individual. Even the thought of stealing another man’s property 
is as bad as actually stealing. Even though society and the 
State cannot take his thought of stealing as sufficient ground for 
punishment, still the thought punishes the man sufficiently by 
bringing about moral fall in the individual. 

In the chapter on ‘ Not to Covet another Man’s Wife ’, the 
author interprets the principle of brahmacharya as applicable to 
the householder. The householder is expected to maintain the 
householder’s dharma while living a strict monogamous life. To 

give up this principle and run after another man’s wife, will result 

in disgrace. The strict sexual purity or celibacy prescribed for the 

ascetic is relaxed in the case of the householder, who is expected 

to live faithfully and loyally with his own wife. It is the mono- 

gamous life that will contribute to his domestic happiness and 

purity. 
In the chapter on ‘Not to be Avaricious’, the author deals 

with the fifth vow of the householder who voluntarily puts a 

limit to his wealth and possessions. Without putting such a limit 

to his income from land or trade, he will become slave to an 

inordinate desire to have more and more wealth. What will 

happen then? Certainly, this will destroy his ideal of universal 

love. Such a desire will block his path to righteousness. Hence, 

it is necessary for the householder who adopts the ideal of 

universal love as his goal in life to certainly avoid this avarice 

for wealth. It would be a stumbling block in his path. 

Then let us see what the author has said about some special 

characteristics of the ascetic. An ascetic is one who renounces 

his home life and vows to perform ¢apfas or yoga. What is 

tapas? It is just this: to patiently suffer the pain that happens 

to you and to scrupulously avoid causing pain to others. This 

short definition of éafas contains the essence of spiritual discipline. 

From the environment, there may come to you pain which you 

have to suffer. When you are engaged in yogic dhyana, you 

are completely isolated and detached from your bodily changes. 

Hence, these changes, however painful they may be, will not be felt 

by the yogi who remains undisturbed and peaceful. It 1s not 

necessary to point out that a person so engaged in /afas will 

never cause injury to other beings even in thought. Just as 

gold becomes pure and brilliant the more it is treated with fire,
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his soul which is subjected to the constant fire of suffering will 
become brilliant, shining in its intrinsic purity. Hence, the 
author concludes that he who is engaged in ¢afas is really 
engaged in achieving his own goal. All others who are guided 
by desire will pursue the path of worldly pleasure. Him who has 
realised his self to perfection, the whole world will worship. 

Then the author condemns the false ascetic who puts on the 
outward garb of an ascetic without achieving spiritual purity. 
He compares such a false ascetic to anox which puts on the 
skin of a tiger before entering into the field for grazing. The 
personal appearance of an ascetic who is engaged in tapas is 
irrelevant. He may appear clean shaven like a Buddhist bhikshu 
or he may have a long j@za like a Sanyasi of the Vedic school.’ But 
this appearance will not make him a true saint when his inner self 
is not purified, Hence, it is pointed out that true renunciation 
must not stop with detachment from external things. Things 
living and non-living which you are accustomed to call your own, 
must all be sét aside as utterly irrelevant to your spiritual life. 
Such ties to external things must be completely snapped in order 
to obtain undisturbed spiritual peace. Not merely the external 
things which constitute your wealth, ought to be cast away, 

but even the body of the Yogi will be felt by him as an un- 
necessary encumbrance. Such a complete renunciation is an 
inevitable condition for achieving life’s goal and thus to avoid re- 
birth into samsava. In order to completely liberate oneself of all 
the ties to the external world, you have to surrender yourself 
to the Lord who has achieved such a liberation by destroying 
all attachment. 

In the chapter on‘ True Knowledge of Reality ’, the author 
describes the three jewels of right belief, right knowledge, and right 
conduct, which together constitute the path of salvation. Being 
born as a man with the useful five organs of senses and also the 
mind, will be worthless if he does not understand and appreciate these 
three elements of moksha marga. He who has spotless belief as 
to the nature of reality, will have his life in the world quite happy. 
Free from doubt, equipped with staunch belief, he must understand 
the nature of reality. Such an understanding constitutes right 
knowledge. A man equipped with true faith and true knowledge 
will try to purify his soul from such defects as desire, anger and 
‘delusion. When he rids himself of such defects, he will be able 
to achieve right conduct. 

Thus, stating the path of salvation, the author emphasises 
that desire is the seed of samsava. To transcend Samsara, this 
seed must be destroyed. When the seed of samsava is destroyed, 
there is no chance for rebirth. When the self reaches that stage, 
where there is no rebirth, it may be said to have realised its true
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nature which is marked by spiritual perfection. This, in short, is 
the author’s account of dharma. It will be seen to be naturall 
different from the Vedic dharma formulated by Manu and further 
elaborated by the law-givers of the Vedic school. 

The second book deals with the nature and function of the 
State. The component parts of the State and the qualifications 
of each, form the subject matter of the second book. It is, in 
general terms, called wealth. Here also the plan adopted by the 
author is very different from the views expressed in the Hindu 
Dharma Sastvas. The ruler, according to the Hindu Dharma 
Sastras, is always assumed to be a representative of the divinity. 
The organisation of the State isalso based upon the characteristic 
varnashrama dharma. The ruler, as a representative of divinity 
on earth, is assumed to be the second varna, kshatriya. The 
priests claimed to be of the highest varvnwa. About the period of 
the Upanishads, this claim was challenged by the ruling kings, 
who claimed the higher social status for themselves. But in the 
later period of Indian history, this challenge was liquidated. 
The varvnashrama dhayma structure of society was established in 
its traditional form. According to this, the priests remained the 
custodians of Vedic culture. The Kshatriyas supplied the fight- 
ing force to the State. The Vysyas formed the financial back- 
bone of the State. Men belonging to the fourth varua were 
engaged in agriculture. The State organisation based on the 
caste system had its peculiar characteristic legal tradition. Civil 
rights of the citizens, the institution of property, the method of 
inheritance, in short all the legal system relating to the civil rights 
and privileges were formulated in such a way that each warna in 
the State had its own characteristic civil rights and privileges. 
Similarly, in the case of criminal law administration, the varza- 

shrama dharma structure of society had its inevitable influence 
on the administration of criminal law. The definition of crime 
varied according to the varvna of the accused, The nature and 
immensity of the crime committed by an individual would naturally 
undergo change and modification according to the caste to which 
the accused belonged. Obviously, therefore, the punishment 
meted out to the accused would also undergo a change correspon- 
ding to the caste of the accused. The varnashrama dharma was 

such a dominant factor in the administration of law and justice. 

But such a system will be a misfit, and anomolous in the modern 

world. Though the Hindu law relating to the rights and pri- 

vileges of the individual has remained unchanged for several 

centuries, the criminal law administration based upon the old 

varnas was luckily scrapped by the foreign administration who 

ruled the country for several centuries. The Britishers, who were 

the rulers of the land till recently, drafted the Indian Penal Code
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after the model of the British system. This penal code did not 
recognise any difference between man and man in the eyes, of law. 
Law and justice were established in an impartial manner. The 
administration did not recognise any difference based on the 
birth of the individual. This fearless and impartial administration 
of justice must be considered as the noblest contribution of 
the British administration in shaping the judicial system of modern 
India, 

The author of TIRUKKURAL seems to have adopted asimilar 
attitude even two thousand years ago. He did not recognise the 
legal system, either civil or criminal, based upon caste distinc- 
tion. In this respect also, it is distinctly in conflict with the 
ancient Hindu ideal of law and justice. He begins the book by 
describing certain essential characteristics of the ruler. The 
main conception of a ruler is that he must be generous and im- 
partial towards his people. He must always help the needy and 
protect the weak among his subjects. He must scrupulously 
maintain law and order which must be administered on an ethical 
basis. To maintain such administration on a moral basis, atten- 
tion must also be paid to education. The ruler himself must be 
fully educated and he must spread education amongst his people. 
Every individual in the State must have opportunity for culture. 
Learning should not be considered as the monopoly of a particular ° 
group. Every individual in the State, irrespective of birth, must 
be given the opportunity to acquire education. Without cultural 
development, the individual citizen would lead merely an animal 
life. Hence, according to him, culture is the real wealth which 
must be acquired by an individual. This wealth when once 
acquired will not be lost by him. 

Next he condemns illiteracy among the people. An illiterate 
man who has not availed himself of the benefit of education and 
learning, will not be far different from an ordinary animal. 
Hence, in a State there should be no one who is illiterate. The 
author does not define culture merely in terms of literacy—the 
ability to read and write. Culture may be acquired by merely 
listening to the discourses of the wise. After describing the 
various methods of acquiring culture, the author next describes 
the importance of wisdom. Real knowledge, the foundation of 
wisdom, consists in carefully examining every statement heard 
from different persons and accepting those that are based on 
reason. ‘'he wise man who has such knowledge based on reason, 
must be said to possess everything in the world. But a man lack- 
ing in this, however great his worldy possessions, will be 
considered a bankrupt in the world. 

The ruler must obtain the friendship of the wise who always 
walk in the right path, Such a friendship will be of great
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benefit to the ruler. He will find such a friendshi 
ful to the State than all the processes of கல்லை eee Who 
has the friendship of such wise men, who will point out his defects 
without fear, need not be afraid of any enemy force. Exactl 
contrary to this is his friendship with the undesirable and the low. 
The worth of a person can easily be estimated by knowing his 
associates. Good friends will be a source of strength, whereas 
evil associates will be a dangerous encumbrance. 

Then the author has a number of chapters dealing with 
the military strength of the State, the qualifications of the minis- 
ters, the importance and loyalty of the military officers, and such 
matters relating to the efficiency of the State organisation. In des- 
cribing all these, he never forgets to point out that the ruler as 
well as his officers—eivil and military—should maintain their 
character and integrity in discharging their duties. They should 
avoid intoxicating drinks. They should never associate 
with women of doubtful character. Failure to maintain one’s 
integrity against the influence of drink and women, will 
not only lead to their personal ruin but will also bring the 
State into disrepute. But the most important point that we have 
to notice in our author’s idea of economics is the place he assigns 
to agriculture. Quite contrary to the established Hindu 
dharma, which assigns to agriculture the last place in social eco- 
nomy, our author places agriculture at the top. According to 
him, the profession of agriculture is the noblest. The pro- 

ducer of food is given the top rank in society. Even the priests 
and soldiers have to wait at his door for food. Hence, he consi- 

ders agriculture as the foundation of social stability. Since 
agriculture is the real basis for prosperity and plenty in the State, 

the State should promote this profession of producing food so 

that it may contribute to the general prosperity and welfare of 

the State. People even in alien Jands must consider it a great 

privilege to become citizens of such a State. The State by its 

healthy administration, should not only promote the contentment 

and happiness of its citizens, but also stand as a welcome invita- 

tion for foreigners. In such a welfare State there should be no 

place for poverty and misery. If every one realises that pros- 

perity—both individual and social—depends upon the effort of 

everyone, then there will be no one in such a State who will be 

in want. Poverty and misery in an_ individual bring 

inevitable results in his own lack of effort and incurable laziness. 

If every citizen determine, to be alert, work and earn, there is no 

danger of anyone being in want. An indolent man who does not 

earn his sustenance by his own effort and who remains indolent, 

will become a laughing stock in society. Even the land which 

produces food for all will ridicule him because he remains in the
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clutches of poverty, in spite of his individual ability to make an 
effort and earn for himself. Such is the conception of social 
organisation which will not give room to indolence and poverty. 
Poverty is a thing to be ashamed of in any well-organised society. 
This idea of collecting the individual effort and economic stability 
of the whole, is further strengthened by the author’s conception as 
to how an individual should set apart a very large portion of his 
income for the benefit of all. Such a life would guarantee the 
equitable distribution of wealth in a society. There will be no 
undesirable accumulation of wealth in one part of society; nor an 
unbearable accumulation of misery and wretchedness in another 
part. Such an equitable distribution of wealth and a successful 
elimination of poverty and misery will be the main characteristics 
of a welfare State. It will not have to face the conflict between 
capitalism and communism, which is the characteristic struggle in 
the modern world. A proper appreciation of the author’s ideal of 
a welfare State will bring a necessary remedy to a number of the 
social and economic evils of which the present world is suffering. 

Here, we have to notice the author's attitude towards begging. 
Though he approves of begging in the case of those who have 
chosen the path of poverty, by renouncing all their possessions 
with the sole object of rendering cultural service to the society, he 
condemns in no unmistakable terms begging as a profession. 
Able-bodied beggars who live by begging are an ignoble 
curse to society. If such beggary acquires further religious 
justification, on the grounds that beggars were so ordered by 
the Creator, it is an intolerable state, according to our author. He 
cries out in moral horror ‘Woe be to that Creator that sustains such beggars by accommodating them in the world!’ In this also, 
the author’s attitude is in open conflict’ with the general Vedic 
culture, which recognises begging as the privilege of a few, and the 
denial of gifts to them as a heinous sin. The author evidently 
would not brook such things. Man must work to live. He who 
does not want to work but wants to lead any easy life by 
begging, should have no place in a well-ordered State. It need not be pointed out that the author’s idea of the economic 
structure of society, though two thousand years old, appears to be 
quite modern and sound in its conception. Persons planning the 
future welfare State must necessarily understand and appreciate 
this principle. It was clearly enunciated two thousand years ago by a champion of the Tamil culture, It will be useful 
not only for the planning of a welfare State in our country, but it 
will serve as a useful remedy to the economic struggle in which 
the world as a whole is now engaged,
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The third book deals with love. Love is the basis of 
family happiness. Here also, we have to notice that the treat- 
ment adopted by the author is quite different from what is called 
kama sastra in the other school of thought. Vatsayana’s Kama- 
sutvas may be taken as the type of kama sastra. It frankly deals 
with sex matters. It first deals with various methods of stimu- 
lating sex feeling. Then it goes to describe the various modes of 
the sex act. If the book is published with illustrations eluci- 
dating the sex act, it will be considered as an obscene publication, 
and probably criminal action will be taken against the publishers. 
And yet, the Kamasutras are translated into various European lang- 
uages. The third book of TIRUKKURAL was, mistakenly assumed 
to be the counterpart of the Kamasutya. We have to emphati- 
cally point out that this has nothing to do with Aama sastra. The 
topics dealt with here are quite different. The book describes the 
development of love between two young persons of different sex, 
who mutually agree tolive together by setting up a home for them- 
selves. The book is divided into two parts. The first part deals 
with courtship. A young man accidentally meets a beautiful 
maid. This accidental meeting results in their love for each other. 
This accidental first meeting of the couple takes place without 
the knowledge of their parents. This secret meeting is repeated 
several times—all the while the parents being ignorant of the 
situation. The meeting is therefore clandestine. During these 
clandestine meetings, the couple understand each other and 
make up their minds to live together as husband and wife. This 

ரத the topic of the first section of the book. 
The second section deals with the regular wedding. The 

clandestine meeting of the couple becomes an open talk in the 
locality. The parents of the girl are also informed of this. No 
amount of public scandal nor parents’ pressure can bring about 
a separation between the couple. Finally, it is decided to express 
the general approval of the alliance by the parents as well as the 
public at large, by celebrating publicly the ceremonial ritual of 
marriage. As the author of THOLKAPPIAM points out, this cere- 
monial marriage was a later institution. Originally two persons 
attracted by mutual love, carefully studied the nature and charac- 
ter of each till they agreed to live together as husband and wife, 
the only bondage between the two being the bondage of love. 
But later on, it was found that this system did not work well. 

Jealousy and treachery began to undermine their pure love. The 

female partner was very often deserted by her friend. In order to 

prevent such catastrophe, ritual marriage expressing the general 

social approval as well as the imposing of certain sanction against



xvi TIRUKKURAL 

breach of contract was introduced. That seems to be the 
origin of the marriage system, according to the author of THOL. 
KAPPIAM. 

The second part of the third book of TIRUKKURAL deals 
with the domestic life of the married couple. With the approval 
of the parents, the couple set up a home of their own and enjoy 
their domestic happiness. But the husband may have to leave his 
wife for some time. He may be an officer of the State, either in 
the army or civil administration. In sucha capacity, he may have 
to go to a foreign country and stay there for a considerable period of 
time. Even as a private individual, he may have to go to foreign 
countries for commercial reasons. Whatever be the motive of 
their separation, their separation is feit bitterly by each. The 
wife is left alone at home. Every day, she feels the absence of 
her husband. The longer the period of separation, the more unbeara- 
ble becomes the agony of loneliness. The husband, attending to his 
State duty in a distant country, is not altogether free from such an 
experience. He also feels the worry of loneliness. He eagerly 
waits for the day when he can return home. All the various 
phases of the psychological experience of their separation, 
though temporary, are painted very skilfully by the author in this 
section. Not merely the variations in the stormy emotion of love 
due to separation, but also the various bodily changes brought 
about by such psychological experience, are all beautifully painted 
in words by the author. And yet, the- Indian commentators, having 
confused this with the topic of Kamasutras, have spoilt 
of the whole thing ; thus creating an entirely unhealthy psycholo- 
gical atmosphere for this part of the book. 

European scholars who imbibed such prejudices from the 
Indian commentators, developed an unjustifiable prejudice against 
the third book of TIRUKKURAL, The credit for taking a reasonable 
attitude must be given to Colonel Ellis. He was able to see the 
purity of atmosphere prevalent in the whole section on domestic 
happiness, Then, the bold step of translating this third book 
was also taken up by the German Missionary, Graul. Lastly, Dr. 
Pope, courageously enters into the field and translates the whole 
book. A reader will be able to realise the noble and healthy 
atmosphere created by the author in describing the general 
characteristics of domestic happiness based on pure love. 

In summing up our study of the book, we have once again 
to draw the attention of the reader to the fact that it represents the 
essence of Tamil culture prevalent in the early century of the 
Christian era. It is a noble attempt to safeguard the culture of the 
Tamils ata time when unwelcome inroads were being made by an 
alien culture, antagonistic to the principle of non-violence, and mili- 
tantly propagating its own social organisation based upon varnash-
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vama dharma. The Tamil culture portrayed in TIRUKKURAL 
jealously guarded these two principles—the non-violent dharma 
as the basis of life, and the casteless society, as the foundation of 
the socio-economic structure. This Tamil culture had been 
maintaining its integrity and purity for some centuries. But 
Sambanda, the leader of the Thevaram, introduced the mili- 
tant form of Kapalika religion, whose onslaught was too much 
for the defenders of a4imsa culture to bear. He secured the co- 
operation of some members of the royal household of the 
Pandyan kingdom through which he brought about the conversion 
of the king himself. Thereafter, the path was clear. Saints of 
non-violent faith were massacred mercilessly, and a militant 
form of the culture of Rudra-Siva of the Kapalikas was enforced 
on the Tamil population. The old non-violent cult, the religion 
of the Tamils, was completely brushed aside without any trace, and 
society was reconstructed strictly on the basis of the caste. 
This reformation, brought about in the beginning of 8th century 
A.D., still continues to be the religion of the social organisation of 
the Tamil land up to the present. Whether the reformation has 
introduced a higher form of religion and a better form of econo- 
mic structure of society, it is for the reader to judge. 

The Author of Tirukkural and His Time 

It will be clear by this time to the reader that the central 
idea of TIRUKKURAL is non-violence or adimsa. In the century im- 
mediately prior to the Christian era, the culture of the Tamil land 
was based upon the non-violent faith associated with Lord Risha- 
bha. At that time, there were only three prominent religions preva- 
lent in South India—Jainism, Buddhism and the Vedic religion. 
From internal evidence, it is clear that the author of TTIRUKKURAL 
could not have been a follower of the Vedic faith or of Buddhism, 
He openly repudiates the doctrines accepted by the Vedic school 
and Buddhism. Hence, we have to infer from the internal evidence 
that the author must have been a staunch believer in the ahimsa 
faith as accepted by Jainism. Besides the internal evidence from 
the book itself, we have also important circumstantial evidences. 

Machinarkiniar, a famous commentator of JIVIKA CHINTA- 
MANI, quotes from TIRUKKURALE in several places of his com- 
mentary. On all such occasions, he introduces the quotation 
with the words ‘so says Thevar’. It is a well-known fact to the 
Tamil scholars that the term ‘ Thevar’ always refers to a Jaina 
saint. The author of JIVIKA CHINTAMANI is known as Tirut- 
takka Thevar, and the author of the Tamil work, CHUDAMANI, 
is known as Tholamozhi Thevar. The author of TIRUKALAM 
BAGAM is known as Udichi Thevar. From these examples, it is
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clear that the term ‘ Thevar ’, according toa recognised conven- 
tion, was always used to denote a Jaina saint. It is obvious that 
Machinarkiniar used the term ‘ Thevar’ in that sense. He must 
have believed that the author of TIRUKKURAL was a great Jaina 
saint. 

The commentator of NILAKESI is worth noticing in this con- 
nection. Vamana Muni who wrote the commentary SAMAYA 
DIVAKARA of Nilakesi, very often quotes from TIRUKKURAL. 
He emphasises this fact by the words ‘So says our scripture’. 
It is clear that the commentator of Nilakesi, himself of Jaina faith, 
claimed TIRUKKURAL as his scripture. That the work of TIRUK- 
KURAL was considered the Veda of the Tamils, is well known to 
the Tamilscholars. Besides the views of these two great comment- 
ators, we must mention the following facts also. 

There is a Tamil dramatical work called PRABHODHA 
CHANDRODHAYAM. This is a philosophical drama planned 
after the Sanskrit drama, by name PRABHODA CHANDRODHA- 
YAM. This Tamil drama is composed in vwritha metre—four 
line stanzas. In this drama, representatives of various religious 
faiths appear on the stage proclaiming their respective doctrines 
which may be controverted by the representatives of rival 
faiths. The work was composed bya non-Jaina author whose 
object is to show that his own faith was the only faultless religion. 
But he introduced a representative of the Jaina faith on the stage. 
He appears on the stage uttering the characteristic Kural stanzas 
beginning with “wx சொரிந்துதா ஆயிசம் வேட்டலினொன்ற ஸயிர் 
OF GSE அண்ணாமை ஈன்று” 

And he completes the stanza by reciting the other two lines 
supplied by the author. Itis clear that the author of the Tamil drama, 
PRABHODHA CHANDRODHAYAM, must have considered TIRUK- 
KURAL as a Jaina work, otherwise, he would not have made the 
Jaina representative on the stage utter the characteristic couplet 
fromthe Kural. Thus, the circumstantial evidence shown here 
goes to corroborate the traditional claim of the Jainas, according to 
which the author of TIRUKKURAL was Elacharya or Sri Kunda- 
kunda, who lived about the first century B.C. According to the 
Jaina tradition, Thiruvalluvar was a lay disciple of this great 
Jaina Saint. lt was Thiruvalluvar who introduced the work 
before the Madura Academy, and obtained its approval. This 
great Jaina saint, Elacharya, spent his last days in ¢apas on the 
top of the hill near Wandiwash in North Arcot district. Foot 
prints of Elacharya are found on this hill, and the place is visited 
by the Jaina pilgrims who go to worship the foot-prints on the 
hill.. 

The time of the composition of TIRUKKURAL must therefore 
be the later half of the first century B.C. Several interested scho-
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lars have tried to bring down theage of TIRUKKURAL to a few cen- 
turies later. This prejudiced opinion has no historical support, Mr. 
T. P. Palaniappa Pillai in his scholarly introduction ‘to ¢ Tiruk- 
kural Porutpal ’, with commentaries of Kalingar and Paripperumal, 
clearly points out that works composed in B.C. were influenced 
by TIRUKKURAL, and often quoted verses from the latter. He 
conclusively proves that the age of TIRUKKURAL cannot be later 
than the first century B.C. The conclusion will be further strength- 
ened by the fact that the great 4avyas like CHINVAMANI, SILAP- 
PADIKARAM, MANIMEKALAI, KUNDALAKESI, and VALAYAPADI, 
which were composed about the second century A.D., contain 
verses from TIRUKKURAL. In short, the author of TIRUKKURAL 
was a Jaina saint who lived in the second half of the first century 
B.C., and the composition of the work must be about that time. 

What is the conception of divinity in Kural? It will be 
clear to the reader by this time that the god of TrRUKKURALis 
the god of Universal Benevolence. He is different from the god 
of wrath. He is not the god who showers fire and brim-stone 
to destroy the cities of the en:mies. He is not the god who 
will send forth flames of destruction from his eye in order to 
burn hostile cities to ashes. He does not carry weapons 
of warlare in his hands. His nature is the manifestation of 
universal love. He has neither a friend nor a hostile people as his 
enemies. He has neither a friend nora foe. The only weapon 
that he wields is a weapon of universal love. Evena cruel tiger 
will become as harmless as a lamb in the presence of universal 
love, 

Though the economic structure of society presented by 
TIRUKKURAL appears to be similar to the comraunistic ideal of 
society based on the Marxian philosophy, still we have to 
bear in mind this fundamental difference. Marxian philosophy 
is openly anti-religious and avowedly materialistic: but the wel- 
fare society formulated by TERUKKURAL is associated with the reli- 
gious ideal of the non-violence of universal love. It is only by the 
combination of this religious ideal of universal love and equality 
in the economic structure of society that a real welfare society 
can successfully function. 

Let us hope that this ideal of TrRUKKURAL will influence 
the thought and give it a healthy turn in shaping the idea of a 
welfare State all over the world.



BOOK I 

THE INTRODUCTION 

CHAPTER I 

ADORATION OF GOD 

அகர முதல எழுத்தெல்லாம் அதி 

பகவன் முதற்றே உலகு. 

ahara mudhala ezuthellam adhi 
bahavan mudhatré ulahu. 

1. All the letters of the alphabet have the letter ‘a’ 

as the beginning. Similarly, the world has as its beginning 

the First Lord, the All-Knower. 

COMMENTARY 

This first couplet in the Kural, is interpreted by various com- 
mentators “according to their own intellectual attitude. Since it 
is claimed by several schools of thought in South India, the term 
‘ Adi Bhagavan’ is interpreted to suit their purpose, But we 
have to point out here some important facts relating to Indian 
Dharsanas. The Indian Dharsanas or Schools of Thought are 
traditionally assumed to be six orthodox schools and three 
schools of thought outside this group. The first group consists 
of Sankya, Yoga, Nyaya, Vaiseshika, Purva Mimamsa, and Uttara 
Mimamsa, otherwise known as Vedanta. The second group 
consists of Jaina Dharsana, Bouddha Dharsana and the Charvaka 
Dharsana. The former schools are commonly called Vedic 
schools and the other three are called Outside-Vedic Schools or 

Veda Bahyas. The writers belonging to the first group of schools 
speak of writers belonging to other schools as heretics, non- 
believers in Vedas and hence ‘ Nasthikas,’ atheists. This use of 

the term means nothing but a betrayal of religious animosity. The 

writers belonging to the Vedic school refer to the members of the 

other school in uncomplimentary terms, which attitude is recipro- 

cated by the writers belonging to the latter group who characterise 

the united members of the Vedic school as Mithya Dhrishtis or 

persons belonging toa false faith. Hence we need not attach any 

importance to such terms of mutual recrimination which was the
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characteristic of the early ages of religious animosities. The 
English term ‘atheist’ is generally used to denote non-belief in the 
Creator ofthe world. The creation theory is peculiar to the Hebraic 
faiths of Judaism, Christianity and Islam. These three faiths 
always speak of a Creator who brought Into existence the 
world of the living beings and man out of nothing by his creative 
fiat. The description of this cosmic operation is found in the 
book of Genesis in the Bible whose authority is commonly 
accepted by all the three above Semetic schools of thought. But 
we do not find such a doctrine in any of the Indian schools, 
whether they are Vedic schools or schools outside the Vedic 
tradition, Regarding the Vedic schools we find the Sankya 
schoo] openly rejecting the doctrine of Creation and the belief in 
a Creator. This Dharsana which is associated with Kapila is 
characteristically designated as Nirisvara Sankya, the Sankya 
school which does not believe in Iswara, or the Creator of the 
‘world. Hence this ‘must come under the term atheistic accord- 
ing to the significance of the English term ‘atheism’. The 
associated school of Yoga is practically the same as the Sankya 
school, with this difference: It postulates an ideal Purusha serving 
as the goal towards which persons performing Yoga should turn. 
This ideal Purusha which serves merely as an ethical ideal for 
Yogic practice is the only addition provided in the Yoga school 
of thought which is founded on the basis of Sankya-tradition thus; even the Yoga school does not speak of the Creator or an Iswara who is responsible for bringing into existence the world of reality. Next, when we turn to the Purva Mimamsa school we find all a strange paradox. The Purva Mimamsa school may be spoken of as the orthodox school par excellence. The whole purpose of this school is to defend the Vedic tradition. Therefore, if any school deserves to be called the Vedic school it is the Mimamsa school. The Mimamsa Sutras of Jacmini begin with this sutra; Athatho Dharma Jignasa. . 

Then let us enquire into the nature of the Dharma. The whole work is an expansion of this single idea, Dharma, which is elaborately defined as doing things enjoined in the Vedas and the refraining from actions prohibited in the Vedas. Dharma, accord- ing to the Mimamsa school, is conduct as prescribed in the Vedas. While defining Dharma in this way the school maintains that the Vedas are eternal and uncreated and not revealed by any personal being either human or divine... This is technically known as the Apourusheya doctrine, that the Vedas have no causal relation to any Purusha, however great. Maintaining this view the Mimamsa school rejects consistently the doctrine of Creation which postu- lates an Iswara as the Creator of the world. ‘The condemnation of the Iswara theory of Creation is thus. emphatic in the Mimamsa
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school as is evident from the extract given from Sloka Vartika! of 
Kumarila Bhatta. 

42. The theory, of the accomplishment (of the relation) 
based upon {conventional rules made with) each utterance (of the 
word), has been rejected in the Bhashya. And as for the fixing 
(of the relation) at the beginning of Creation, (this cannot be; 
since) we do not admit of any such time (the world being eternal 
and as such having no beginning in time). , 

43-44. Obj. ‘ But, if there be such a Person as would 
create the world, and then set going the processes of Dharma and 
Adharma, and the uses and relations of words, for the sake of the 
world, then, such a fact would not in any way vitiate the Veda.’ 
Reply : Yet this theory is as difficult to prove, as an omniscient 
person ; hence we have not admitted it (in the Mimamsa system). 

45. At a time when all this (earth, water, etc.) did not 
exist, what could have been the condition of the universe? As 
for Prajapati himself, what could be his position? and what his 
form? 

46. And at that time (when no men existed), who would 
know Him and explain His character to the later created persons? 
(If it be held that He cannot be perceived by any man, then) 
without perception (or cognition of some sort, by some person), 
how can we determine this (fact of His existence) ? 

47. Then again, in what manner do you believe the world 
to have had a beginning in time ? (If it be held that it is brought 
about by a desire on the part of Prajapati, then) since Prajapati 
is (held to be) without a material body, &c., how could He have 
any desire towards creation ? 

48-49. And if He has a body, assuredly this body could not 
have been created by Himself; thus then we would have to 
postulate another creator (for his body) (and so on, ad infinitum). 
If Prajapati’s body be held to be eternal, then (we ask) so long 
as earth (water, &c.), have not been produced, of what material 
would that body be composed ? 

' ° 49-50. Then again, in the first place, how is it that He 
should have a desire to create a world which is to be fraught with 
all sorts of troubles to living beings? For, at that time (of the 
beginning of creation) he has not got any guiding agencies, in 
the shape of the virtue (or sin), &c., of the living beings them- 
selves. Nor can any creator create anything, in the absence of 
means and instruments. 

51. Even the production of the spider’s web is not held to 
be without some sort of a (material) basis ; as (the web is spun out 
of) the saliva, which is produced out of the. body. of the animals 
(flies, &c.), eaten (by the spider). 

3 Chapter Sambandhakshipaparihara
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52. (If it be held that Prajapati creates the world, out of 
pity, then, we say) in the absence of objects of compassion (in 
the shape of living persons), no pity (or compassion) could be 
possible for Him. And if He were urged to creations by pure 
compassion, then He would create only happy beings. 

53. If it be urged that ‘without some pain, neither the 
creation nor the continuation of the world would be possible,’ 
then (we reply that) when everything depends upon the mere will 
of the Creator Himself, what could be impossible for Him? 

54. And if He were to depend upon Laws and Agencies, 
then this fact would deprive Him of His (boasted) independence. 
(You say He desires to create the world; will you let me know) 
what is that end which He desires, and which could not be gained 
without creating the world? 

55- For, without some end in view, even a fool does not act. 
Then if He were to act so (without any end in view), then what 
would be the good of his intelligence ? 

56. If the activity of the Creator were due to a desire for 
mere amusement, then that would go against his ever-contented- 
ness. And (instead of affording any amusement), the great 
amount of work (required for creation) would be a source of 
infinite trouble to Him. 

57. And His desire to destroy the world (at Pralaya), too, 
would be hardly explicable. And (above all) such a Creator could 
-never be known by anybody. 

58. Even if He were known in form, the fact of His being 
the Creator could never be known. Because, at that time (ie., 
in the infancy of creation) what could the living beings, appear- 
ing at the beginning of creation, understand ? 

59. They could not understand wherefrom they have been 
born ; nor could they know the state of the world prior to crea- 
tion, or the fact of Prajapati being the Creator. 

60. Nor could the idea that they would derive from His 
own assertion (with regard to His being the Creator), be altoge- 
ther trustworthy ; because even though He may not have created 
the world, He might speak of having done so, in order to show 
off His great power. 

61. In the same manner the Veda that would proceed from 
him would only be doubtful, and hence could not be admitted as 
a sure proof of His existence (and creative power). And as for 
that (Veda) which is eternal, how could it make a mention (of 
facts and processes with reference to the creation of living 
beings, &c.)? 

62. For, if the Veda existed before the objects (created), 
then there can be no connection between this (Veda) and the 
objects created. Therefore, the passages (occurring in the Veda)



ADORATION OF GOD 5 

(which appear to describe the process of creation must be 
interpreted as praising something else (i.e., some injunction of 
sacrifices, &c.) 

63: The idea common among ordinary people (that the 
Veda mentions of the creation as proceeding from Prajapati) is a 
mistaken one, caused by certain valedictory passages (praising 
certain injunctions). Because whenever a passage is not duly 
considered and interpreted together with the passages that 
precede and follow it, it is bound to give rise to a misconception. 

64. The use of the Mahabharata, &c., too, in the matter of 
DHARMA, &c,, is in the form of telling stories (exemplifying and 
praising certain duties and sacrifices), just like that of the 
Vedic passages (which seem to mention certain processes, while 
they only praise certain sacrifices). Therefore, the notion (of 
the creation proceeding from Prajapati) got from these (i.e., 
passages occurring in the Puranas, &c.), would also be only a 
mistaken one. 

65. Because mere story-telling cannot have any use, there- 
fore, in all these (stories making up the Puranas) we must admit 
of something that could be the object of praise or dispraise 
(embodied in the stories);— and this SOMETHING may be that 
which is enjoined either inthe Veda, or in the Puranas themselves. 

66. Ifthere were any such thing as the first activity of the Veda 
(towards injunction, &c.), (this would mean that the Veda has had 
a beginning, and) then we could never have an idea of the fact of 
its not being composed by anybody (but being eternal in itself). 
The theory, too, that during universal dissolution the Veda resides 
in (the person of) Prajapati, could, at best, only be considered 
doubtful. 

67. If, however, you assume the eternality of the Creator and 
the processes of creation and dissolution, then, too, we could 
only admit of a gradual process of creation, such as we see in the 
case of present living beings (creating the Jar, &c.). 

68. And as for a‘ Pralaya’ in the form of universal destruc- 
tion, we find no proofs for admitting it. Nor could such an 
action (of destruction) on the part of Prajapati serve any useful 
purpose. 

69-70. And for such souls as have (the load of) actions 
(DHARMA and ADHARMA) upon them, there can be no existence 
during which there is no enjoyment of their results. Nor can the 
results of one action be restrained by any other action (in the 
shape of the Creator’s desire, as held by the Vaiseshika) ; and it 
is not possible for all actions to continue to remain devoid of their 
results. Noris there any single action, the result of which could 
be the non-fruition of all other actions (and which single action 
would thereby keep the other actions in check).
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71. Then again, if all the actions (of persons) were to be 
destroyed (at the dissolution), then no future creation would be 
possible; for, under the circumstances (16, if actions were 
destroyed), what could be the means of bringing out these actions 
(out of their latent state)? 

72. Ifthe desire of God be held to be such a means, then 
that (desire) in itself could be an efficient cause of the creation of 
souls. And if creation were dependent upon God’s wish, it would. 
be useless to assume the (agency of) actions (DHARMA and 
ADHARMA). 

73. And it is not possible for the God’s desire, too, to be 
produced without any cause. If there be any such cause (of the 
production of the God’s desire), then that could also be the cause 
of the (production of the worldly) elements also. 

74. If one were to argue that ‘the production of the bodies 
of living beings is controlled by an intelligent agency (in the form 
of God’s desire)—because they are made up of certain constituent 
parts like a house, &c.’—then, he should be answered thus, 

75-76. If by ‘control’ it is meant Only the fact of some 
intelligent agency being the cause of creation, then, inasmuch 
as all creation could be accomplished by the actions of all living 
beings (which are intelligent agents), your argument would become redundant (proving a fact already proved; for no one denies the fact that the diversity of the world is regulated by the actions of living persons). (And you have the same redundancy) even if by ‘control’ you mean that the creation of bodies is preceded by the desire of an intelligent agent ; because the actions (of living beings), too, are preceded by it (ie., a desire to act on the part of the acting persons). 

If, however, you mean that the creation follows immediately after the desire, then (we say that) there is no such immediate sequence even in the case of your own instance (the making of a house not following immediately after the desire of the builder). - 77-_ Your premises, too, are inconclusive (i.e., deficient and doubtful), with regard to the body of God Himself. For His body, too, must have had a beginning, inasmuch as it is also a body, like ours (made up of constituent parts). ன 
78: Ifit be argued that ‘ the production of the God’s body, too, is controlled by His own intelligence, and as such this (case of the God’s body) does not go against the conclusion (of the argument mentioned in K. 74);’ then (we reply that) the bodiless God, being like an emancipated soul, could not exercise any control. 

; 79: And if in the case of the jar, &c, (that you cite as an instance) you refer to the superintendence of the potter, &c., then the control of the God would not apply to these (and as such the
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instance could not prove the fact of the creation o i 
controlled by God) ; if, on the other hand, you wean thet யத 
of the jaris controlled by God, then you would have the deficienc of 
the major term (that is to say, the fact ofthe jar, &c., being controlled 
by God is not recognised by us, and hence these could not serve 
as instances to prove the thesis with regard to the body, &c.), 

80. And if you take the instance (of jar, &c.), as it is 
commonly recognised, then the premises would contradict (the 
conclusion) ; inasmuch as in that case (the instance would lead to 
the conclusion that) the body, &c., are produced by one who is 
not a God, and who is himself perishable. 

81-82, Ifit be held that God does not Himself carry on any 
operations, as the potter does (towards making the jar), then, 
how could an insentient entity (in the shape of the atoms) follow 
His desire? Therefore, the creation of the atoms, &c., could 
never be brought about by a mere desire of His. 

82-83. Of a Person who is Himself extremely pure, the 
modifications (in the shape of this universe) could not be impure 
(as the world is found to be). DHARMA, &c., too, being absolutely 
under His power, it is not right (and reasonable) that there 
should be pain (in this world). And if the activity (of the world) 
were to be dependent upon (i.e., regulated by) these (DHARMA, 
&c.), then that would be accepting something else (i.e., an agency 
other than God’s desire). 

84. The God himself being absolutely pure, and there 
being no other object (at the time of creation), what could bring 
about the activity of Nescience, which (in falsity) resembles a 
dream? 

85. If the mobility (to activity) were held to be due to 
something other (than Brahma), then you would have duality 
(since you would be admitting the existence of Brahma and 

something else to stimulate the -activity of Nescience). And if 
Nescience itself were only natural (and as such not requiring any 

stimulation from without), then none could strike it off (and we 
could not have any Deliverance). 

86, A natural existence (like that of Nescience) could be 

destroyed only by the influence of something unique (i.e., some 
such agencies as those of meditation, &c.) But for those who 
have their only means (of deliverance from Nescience) in the self, 
there cannot be any unique agency.”* 

The other school of Mimamsa which is called Uttara 
Mimamsa or Vedantic school, no doubt, refers to the origin of 

the world as a manifestation of Brahmam. But here it is 

not a question of Creation, as He is not introduced as a Creator. 

2 From Dr. Jha’s translation,-
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In fact, Sankara, the greatest of Vedantins, speaks of the 
Creation theory which is sometimes found in Vedic literature 
as merely a concession to the popular prejudice and hence 
philosophically untenable. The other two schools, Nyaya and 
Vaiseshika, do no doubt speak of an Iswara as a sort of a 
Creator, but the function assigned to this Iswara, the Creator, 
is very unimportant because these two schools maintain that the 
souls are uncreated and eternal and the material basis of the 
world of nature is also uncreated and eternal. They do not 
accept the doctrine of Creation as it is understood by the three 
Semitic schools of thought, Judaism, Christianity and Islam. If 
the souls are uncreated and eternal, if matter is similarly uncreated 
and eternal, that the world of reality consists of these two items, 
what is the function that is assigned to the Iswara by the two schools 
of thought, Nyaya and Vaiseshika? According to these two 
schools the function of the Creator is to supply a ready-made body 
to a soul as its temporary object of residence. When during death 
this body disappears, the Iswara has to furnish another body to 
the soul according to the value of its conduct. Iswara thus 
functions as a divine potter by preparing the body to serve as a 
tabernacle for the Soul, the clay for this divine potter being 
uncreated and eternal and the would-be occupier of this habitation, 
the Soul, also being the uncreated and eternal. This theory of 
Iswara maintained by the Nyaya and Vaiseshika schools is 
mercilessly criticised by Kumarila Bhatta, the great champion of 
the Mimamsa school who ridicules this idea of assigning such a 
puerile function to Iswara. Hence we have to conclude that no 
school of thought within the group of Vedic schools maintains 
the doctrine of Creation or the Creator. It is not necessary for 
us to point out that both Buddhism and Jainism reject this fact 
of Creation and hence do not speak of a Creator. As far as the origin of the world is concerned there appears to be no metaphy- 
sical difference between the Vedic schools and the non-Vedic 
schools of thought. The one school which stands aloof from all these Dharsanas is the materialistic school called the Charvaka school. This openly materialistic school does not recognise the existence of any spiritual entity beside the body. Atman is anathema to this school. There is no such thing as Atma, no such thing as world hereafter and hence, it is foolish to speak of Dharma preparing for the future world. - In this respect, this materialistic school stands aloof inasmuch as it does not recognise the existence of a Soul, nor the existence of a future world and hence the necessity of a path to reach Salvation. 

From these three points of view all the other schools are at one. All of them recognise these three things and hence they are sometimes spoken of as the Asthika schools, The materi-
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alistic school of Charvaka alone is called Nasthika. Hence 
the term Nasthika cannot be accurately translated into the English 
term ‘ atheist” which is inalienably tied to the doctrine of Creation 
When there is no such fundamental difference between the Vedic 
schools and the non-Vedic schools, Jainism and Buddhism, why 
is it that the writers of the former schools very often refer to 
these two schools as Nasthika schools? The only explanation 
that we can think of is that it is only a perverse vocabulary 
stimulated by religious animosity. In mediaeval India when 
Puranic Hinduism became dominant, the various schools of 
thought were pushed to the background. There appeared a form 
of popular religion associated with the three Gods, Brahma, 
Vishnu and Siva. This popular Hinduism of the mediaeval 
period speaks of a Creator, a Destroyer and a Protector, a 
religious point of view, which neither Jainism nor Buddhism 

could accept, for that matter. This mediaeval Puranic Hinduism 
cannot be accepted even by the six Vedic schools of thought 
which go by the name of orthodox schools. 

With this background, when we examine this first couplet we 

have to give a clear interpretation of the term ‘ Adi Bhagavan ’. 
It cannot refer to any Creator because Creator is quite foreign 
to the Indian Dharsanas, whether Vedic or non-Vedic. The term 

Bhagavan means the omniscient being, Sarvagna. It does not refer 
to a Creator. It merely means the omniscient one, the all- 

knower. Since the Purva Mimamsa school rejects the doctrine 
of Sarvagna, this Adi Bhagavan cannot refer to any entity accord- 

ing to the Purva Mimamsa school. The Vedantic school speaks 
of Sarvagna. Paramatma is identified with Sarvagna, the all- 

knower. But there is no meaning in any Vedantic school if we 

speak of First Sarvagna. The concrete world of Samsara is 

Anadi, according to the Vedantic school. If Samsara is 

accepted to be the manifestation of Brahmam, then this manifes- 

tation must be also Anadi, without a beginning. The Sankya 

and Yoga do not refer to any such being as the First of its kind 

and the other two schools which speak of an Iswara do not refer 

to any first Iswara either. Hence we have to find a consistent 

interpretation of this Adi Bhagavan, the first Sarvagna, the all- 

knower. This is fitting with the Jaina tradition which speaks of 

Lord Rishabha as the first Thirthankara; he is variously referred to 

in Jaina religious literature as Adi Bhagavan or the first, Adinatha, 

Adi Jaina, Adi Kevali, etc. But we have shown that Jainism 

does not accept the Creation theory. Then what is the signifi- 

cance of the phrase that the world has as its beginning, the Adi 

Bhagavan? The Tamil term ‘ Ulagu’ occurring in this couplet 

does not refer to the world of nature and certainly does not imply 

that this world of nature was created by the first Lord. The
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term ‘world’ means human society which is the same as the term 
‘world’ in biblical literature. When it is said that ‘he is 2 the 
world but not of the world ’”’, the term refers to human society, 
Similarly, the Tamil term ‘ Ulagu’ refers to the human society 
related to Lord Rishabha as the first Omniscient being. The 
reference is to a socio-political organisation which is supposed to be 
the work of Lord Rishabha who formulated the course of vocation 
for the benefit of human beings during the transition period from 
the Golden Age to the Karmic Age. According to the Jaina 
tradition, in the Golden Age of human existence man had every- 
thing for the mere wish. He obtained all his sustenance through 
the help of Kalpaka Vriksha, the wish-favouring tree. Ata 
certain age in the world’s history, these benevolent entities dis- 
appeared from the world. Human beings became thwarted. They 
did not know how to obtain their food. In a body they all 
approached Lord Rishabha, who was then the reigning sovereign, 
and appealed to him to teach them the method of obtaining food 
because they found no Kalpaka trees at all in existence. He is 
said to have allayed their fears by teaching them how to obtain 
food by tilling the soil and raising the necessary food-crops. The 
function of agriculture was first taught by Lord Rishabha to the 
people, who thereafter became the tillers of the soil and raised 
foodcrops for the benefit of human society. Having devised the 
method of production he seems to have set apart certain qualified. 
persons for the purpose of distribution. They had the func- 
tion of distributing the produced foodstuffs to other places where 
they were necessary. Thus trade followed agriculture. Trade 
and agriculture alone would not be enough. Human society 
must-be protected both internally and externally and therefore he 
set apart certain able-bodied men and assigned to them the 
function of defence. Thus, first the social differentiation accord- 
ing to function is attributed to Lord Rishabha. After reign-. 
ing over the country for several years he abdicated the throne in 
favour of his son, Bharata, and went about to perform tapas or 
yoga. Through yogic practice he attained omniscience or. 
sarvagnahood. Having realised his self, he thought of other 
people who were in need of spiritual guidance. - For their benefit 
he preached the Ahimsa Dharma and chalked out the path for 
Salvation for mankind.. Thus, according to Jaina tradition, this 

first Lord Rishabha who is spoken of as Adi Bhagavan is responsible’ 
for the socio-political organisation of society and also for reveal- 
ing the religious path for Salvation. No- wonder, therefore, that. 
he is spoken of as the beginning of ‘the world, secular and. 
religious.
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கற்றதனால் ஆய பயன் என்கொல் வால் அறிவன் 
நற்றாள் தொழாஅர் எனின். 

katradhanal aya payanenkol val arivan 
natrasi thosa ar enin. 

ட ட இ ‘Of what avail is their learning if they do not 
adore the benevolent feet of the Lord, the All-Knower par 

excellence’. 

COMMENTARY 

This couplet emphasises the importance of the spiritual basis 
of education. Learning by itself will be of no use if it does not 
lead the person towards the realisation of summum bonum in life. 
Hence it is indicated that all learning must lead to the realisation 
of the Self which is the goal of life. The one and only means of 
such a realisation is to walk the path of life revealed by the 
Omniscient Being. The Omniscient Lord through His know- 
ledge par excellence, technically called Kevala Gnana, has within 
His knowledge the whole of reality. Hence he is able to perceive 
what is good for mankind and reveal it for the benefit of the world. 
Hence, learning should lead to this spiritual attempt which is 
associated with the Lord who revealed the path. Hence, those 
that do not adore the good feet of the Lord will have no benefit 
from their learning. In fact all the Agamas, which constitute 
the scripture for the Jainas, were revealed by the Thirthankara 
to his immediate disciples who transcribed them in the form of 
books for the benefit of the world. 

மலர்மிசை ஏகினான் மாண் அடி. சேர்த்தார் 
நிலம்மிசை Gas ip வார். 

malarmisai €hinan main asdi sérndhar 

nilam misai nijduvai var. 

3. Those that adore the feet of the Lord who walked 

over the divine Lotus will have an everlasting life in the 

world above, . 

COMMENTARY 

Here we have a reference to the Samavasarana or the Audi- 

ence Hall in which the Lord preached the Dharma to all persons. 

This Audience Hall is supposed to be erected by the Lord of the 

Devas, Devendra. Whenever Lord. Thirthankara wanted to move.
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from one place to another, this Samavasarana was provided for 
him by Devendra, the Lord of the Devas. This structure serves 
a double purpose. It is a sort of Aerial Vehicle for the Lord to 
move from one place to another, and also serves as an Audience 
Hall from which he preaches the Dharma. In this Samavasarana 
edifice a Divine Lotus is set up by the Lord of the Devas under 
the feet of Arhanta. The feet of Arhantaparameshti are always 
supported by this Divine Lotus, and hence he is addressed as one 
who walks over the Lotus Flower. 

This couplet therefore emphasises the importance of worship- 
ping the feet that walked over the Divine Lotus. One who thus 
adores the feet of the Arhantaparameshti has a chance of attaining 
salvation and, according to Jaina tradition, one who attains salva- 
tion or realises the perfect Self will become a Siddha whose abode 
is at the top of the cosmos. It is this seat of Siddhaparameshti 
which the worshipper will ultimately gain which is indicated by the 
phrase ‘ Nilamisai’ which means ‘above the world’, According 
to Jaina cosmology, the world of nature is divided into three 
groups. The world in which we live is called the middle world 
or Madhyamaloka. Above this you have a series of Swargas or 
Devalokas. At the top of these various Devalokas is located the 
abode of the Siddhas. These groups of Swargalokas are com- 
monly referred to as Urdhvaloka, the Loka above. Below the 
Madhyamaloka are placed various under-worlds, technically known 
as the Seven Hells, This group is called Adholoka, the world 
below. All the three groups together constitute the great world 
or loka, at the top of which is located the abode of the Siddhas, 
This cosmological idea is practically common to all the Indian 
systems, an idea which is more or less analagous to Dante’s 
cosmology. 

வேண்டுதல் வேண்டாமை இலான் அடி. சேர்த்தார்க்(௫) 
யாண்டும் இடும்பை இல. 

vérndudhal véindamai ilan asdi sérndhar(ku) 
yaindum isdumbai ila. ் 

4. Those that take refuge at the feet of the Lord, 
who has neither desire nor aversion will never be subject 
to the woes of life. 

COMMENTARY 

This describes the nature of Lord Arhantaparameshti. He 
has no attraction towards anything in the world either living
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or non-living. Having achieved complete sev 
environmental objects through renunciation, he is hee from ane 
influence from the environmental object. He has no desire ழ் 
obtain certain things. Nor does he want to get rid of certain 
things. Since he is free from the emotions of desire or aversion 
he is free entirely from the feeling of want or hatred. Hence 
he is technically called Veetaraga, the desireless self, In his 
case there is no division of the environmental beings, of friends 
or foes. Since he has neither friend nor foe he is unaffected 
by the praise of the friends or the blasphemy of the enemies. 
Having reached the unperturbed peace of the spirit he is able 
to produce the same spiritual peace and harmony throughout 
his environment on account of the universal love which is the 
essence of his true nature. It is said that wherever he is present, 
his presence is able to effect harmony and peace in the environ- 
ment; also on account of which prevalence of peace, the lamb 
and the lion will be able to live in peace without hatred and 
fear because of the presence of the Lord. Hence, those that 
seek refuge and protection under the feet of such a Lord will 

certainly be free from all kinds of sufferings throughout their 
ife. 

இருள்சேர் இருவினையுஞ் சேரா இறைவன் 
பொருள்சேர் புகழ்புரிந்தார் மாட்டு. 

iruil sér iruvinaiyun jéra iraivan 

porusl sér puhaspurindhar mastu. 

5. The two kinds of Dark Karmas will never 

approach those that sing the praise of the Lord. 

COMMENTARY 

~ According to Jaina philosophy, man in the world of concrete 

Samsara is always associated with Karmic Bondage. His life in 

the world of Samsara characterised by births and deaths in 

series is the result of the association of his life with the various 

Karmas. The Samsaric Cycle, therefore, is supposed to be the 

result of Karmic Bondage, and liberation from this Karmic Bondage 

and freedom from the Samsaric Cycle of repeated births and 

deaths can be achieved only by extricating ‘oneself from these 

Samsaric Cycles. .When it was that the self got entangled in 

the midst of Karmas would be a meaningless question because 

Samsara is assumed to be Anadi, without a beginning, though 

there is a chance of liberation from this Samsaric life by breaking
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the shackles of Karmic Bondage. This ideal of Moksha resulting’ 
from the getting rid of the Karmic Bondage is a common ideal 
for al) the Indian systems of thought though there may be 
differences in details. Jaina metaphysics classifies these Karmas 
into two groups of four each, the one which has the tendency to 
destroy the purity of the Self and create confusion in its thought 
and hence is called Khati Karmas, destructive Karmas. These 
are respectively called Gnanavarniya, Dharsanavarniya, Mohaniya 
and Antaraya: the Karma that covers the Gnana or intellect, the 
Karma that prevents the Divine perception, the Karma that intro- 
duces spiritual delusion, and the Karma that interferes with the 
smooth life of the Self. These are respectively the significance 
of the four Khati Karmas. According to Jaina metaphysics the 
Self is by nature endowed with perfect knowledge or Gnana, but 
on account of some particular Karmic association this pure Gnana 
or knowledge is shrouded and curtailed just like the sun-light which 
may be hidden by a screen of dark clouds. Such a Karmic group 
which clouds the pure radiance of knowledge is called techni- 
cally ‘Gnanavarniya Karma’. The perfect self is not only 
endowed with Gnana or knowledge, it is also endowed with 
Dharsana, or Divine perception. This Divine perception is able 
to be aware of all objects at the same time, objects in the three 
great worlds already referred to, Trilokagnana and Triloka 
Dharsana. These form the intrinsic characteristics of the perfect 
Soul, or Paramatma. Another group of Karmic entities may prevent 
the manifestation of this Dharsana, or Divine perception. Hence 
this group is called Dharsanavarniya, the Karma that hides 
the Dharsana. The third Karma is called the Mohaniya Karma. 
This is responsible for introducing the delusive disturbance in 
the nature of the Self. The intrinsic ignorance characteristic 
of the Self in the world of Samsara is attributed to this Moha- 
niya Karma, the Karma of delusion. On account of its influ- 
ence one is not able to distinguish between what is good and 
what is evil and his conduct, therefore, is very often detrimental 
to his own nature. 

The last, Antaraya Karma, introduces impediments in the life 
of the Soul, impediments which may be traced to one’s own self or 
to the environment. These four Karmas which are direct! 
detrimental to the nature of the self are therefore called Khati 
Karmas or the destructive karmas. When a yogin by perform- 
ance of tapas is able to destroy these four Khati Karmas, his self 
becomes free from the destructive influence of these karmas and 
hence the yogin attains omniscience, or Kevalagnana, and Kevala 
Dharsana, Knowledge and Perception par excellence. The 
Arhantaparameshti .who thus becomes. endowed with perfect 
knowledge because of the destruction of these four karmas still has



ADORATION OF GOD 15 

the four other karmas—innocuous ones—which are therefore 
called Akhati Karmas. These four innocuous Karmas or Akathi 
Karmas are: Namakarma, Ayushyakarma, Vedaniyakarma, and 
Gotrakarma. The Namakarma is supposed to be responsible for 
the building up of the body for each individual Soul according to his 
past karmas. Ayushyakarma determines the age of the individual 
Jiva, or the living being. Vedaniyakarma is responsible for the 
pleasure-pain experience associated with the body. Gotrakarma 
determines the place of birth for each individual Soul inits Samsaric 
Cycle. It refers to the family status of the individual, It may be 
born in a noble family or it may be born in an ignoble family. 
This Gotrakarma whichis responsible for such birth may be 
compared to the principle of heredity which biologists speak of as 
the determining factor of the character of the individual. These 
four karmas persist till the time of Nirvana when Arhantaparame- 
shti, by discarding the body altogether, becomes the perfect Self 
and thus assumes the nature ofa Siddhaparameshti., Those that sing 
the praise of the Lord have thus a chance of getting rid of these 
two groups of karmas and finally realising the purity of the perfect 
Self. According to Jaina faith, the aim of the worshipper is not to 
obtain worldly benefits here inthe world of Samsara but to assume 
the same pure nature of the Self and become one like the Lord whom 
he worships. This idea is very well brought outin the first stanza 
of the first Sanskrit work called ‘ Tatvarthasutra’, The praise 
in adoration of the Lord is as follows :— 

‘Mokshamargasya Ned¢avam Bettharam Karma Bhubritam, 
Gnataram Viswatatwanam Vande Tatgunalabhdaye. ’ 

‘I worship the Lord who revealed the path of salvation, who 
destroyed the mountains of karma, who knows all the reality. Him 
I worship with the object of realising the same nature as His.’ 

This religious attitude which is emphasised by the Jaina faith is 

quite different from the popular religious view found all over the 

world. The latter is associated with worship of a deity with the 
object of obtaining specific boons which will be repaid in the form 
of offerings to that God for the benefits bestowed on oneself. 
Such a commercial attitude of expecting something from a deity 

and promising the deity something in return by way of offerings 

is not recognised by the Jaina faith as a true religious attitude. In 
fact it is condemned as one of the three kinds of superstitions to 

be got rid of, The Lord that is worshipped as God according to 
the Jaina faith serves merely as an ideal to be realised in one’s own 

nature and does not imply any kind of bargaining attitude on the 

part of the worshipper. .
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பொறிவாயில் 8ந்தவித்தான் பொய்தர் ஒழுக்க 
தெறிதின்ருூர் நீடுவாழ் வார். 

porivayil aindhavithan poidhir ozuka 
nerinindrar nisaduval var. 

6. Those who walk the faultless path of righte- 
ousness ordained by the Lord who conquered the five 
senses will live forever in happiness. 

COMMENTARY 

The five organs of sense form the means of coz¢act with the 
environment and the influence of the environment over the indi- 
vidual personality is, therefore, through these five doors opening 
into the Self. The path of Self-Realisation implies deliverance 
of the Soul from attachment to the environment. This severance 
of communication with the environmental objects is to be achieved 
by shutting the doors of the sense organs, and this process is the 
result of the practice of Yoga or Tapas. The term Jina which 
is the name given by the Jains to their God, implies the Con- 
queror or the Victorious One, one who conquered the five senses 
and thus detached himself from the environmental influence and 
consequently realised his true nature of Self, he is the Jina, the 
Victorious. He is also called Jitendriya, one who conquered the 
Indriyas or the senses. He is popularly referred to as Jitendra, 
also the Victorious Lord. This is the name given to Arhantapara- 
meshti who revealed Ahimsa Dharma to the world at large. 
The religion associated with Jina, therefore, is Jainism, and the 
path ordained by Jina is of two kinds, an ethical code for the 
householder, an ethical code for the ascetic. The former 
applies to persons who live in a family, carrying on definite 
and appropriate avocations in life. The latter applies to 
persons who become ascetics after discarding all worldly 
possessions, including personal ornaments and clothes. Such 
an ascetic is generally called Nirgranthamuni, the ascetic 
who discarded all attachments to worldly objects, persons and 
things. He has to live in the wide expanse of the world regard- 
less of inclemencies of the weather, living in forests and moun- 
tain caves and, hence, he is called Anagara, without home or 
household. Jaina religion thus recognises only two forms of 
ethical code, the householder’s Dharma and the ascetic’s Dharma, 
The Tirukkural is the exposition of these two Dharmas, the ethical 
code of the householder called the ‘ IHaram’ in Tamil, the ethi- 
cal code of the nirgranthi, of the homeless ascetic called ‘ Thura-



ADORATION OF GOD 17 

varam’ in -Tamil. The first book of the Kural dealing with 
Dharma, or the ethical code, is thus divided into the two sections 
of Illaram and Thuravaram. Both the codes of morals are based 
upon the principle of Ahimsa or Universal Love. The house- 
holder is expected to practice this code with a certain amount of 
limitation consistent with the mode of life which he is expected to 
adopt. But in the case of the ascetic it must be applied without any 
such limitation. The code of morals based upon Ahimsa consists 
of five ethical principles : Ahimsa, Satya, Astheya, Brahmacharya, 
and Aparigraha, which mean respectively, non-injury to any living 
being because of universal love; Satya, unswerving pursuit of truth, 
truth itself being based upon the principle of Universal love; 
absence of acquisitiveness or refraining from taking possession of 
any object which is not one’s own; then the sexual chastity 
which is common to both men and women and, lastly, never 
claiming anything in the environment as ones own property. In 
the case of the householder these principles of conduct cannot 
be pursued without limitation. Jaina philosophy, e.g., admits the 
botanical world of plants and trees as part of the biological king- 
dom. The plant world is also considered a living world. If every 
plant or tree is supposed to be a living organism, no householder 
can consistently pursue any avocation, much less agriculture. 
Hence he is permitted to pursue his avocation of agriculture 
because the first Dharma of Ahimsa, non-injury to living beings, 
in his case would be applicable only to Trasajivas, living beings 
which are capable of movement from place to place. But in the 
case of the ascetic his observance of the Ahimsa Dharma 
must consistently include this exempted field also and he should 
not injure even the Ekendriya Jivas, one-sensed organisms which 
comprise the whole of the botanical kingdom. Similarly, the house- 
holder has certain limitation in the observance of the vow of Brah- 
macharya, abstinence from sexual indulgence. The householder 
must necessarily keep his home only by entering into matrimonial 
alliance with the woman who becomes the queen of the house. 
Therefore, Brahmacharya in the case of the householder is inter- 
preted as strict monogamous life, and never thinking beyond one’s 
own wife for sexual indulgence. But in the case of the ascetic 
the rule is applicable absolutely. Similarly, in the case of the 
last vow, the householder cannot think of living unless he 
acquires a certain amount of property which he would make use 
of as a means of livelihood. Therefore, the non-attachment 
to the external objects must have a limited application in the case 
of the householder. The non-attachment, therefore, becomes limited 

attachment and it is called Parimrita Parigraha, attachment to exter- 
nal objects to a limited exterit. This implies the following mora] 

practice, ‘any householder according to his status in society 1s 

2
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expected to make a mental decision that beyond a certain amount 
ofacquisition of property, whatever accrues to him must be devoted 
to the welfare of society in general and should not be appropriated 
by oneself as one’s own property’. This principie enjoined for the 
benefit of the householder has immense economic possibility if 
properly utilised for the benefit of mankind. The modern econo- 
mic controversy ragingin Europe between Capitalism and Com- 
munism, and the political states adopting one ideology or the 
other, trying to enforce their own views on the world resulting in 
un-welcome clashes, political and military, could easily be avoided 
if this ethical principle is adopted all over the world. Here, 
acquisition of property is not an end in itself but only a means for 
individual experience of happiness and for the similar social 
welfare beyond self. 

Strict adherence of this principle, therefore, will lead mankind 
along the middle path avoiding undesirable accumulation of wealth 
on one side and similarly undesirable concentration of poverty, 
misery and wretchedness on the other side. Thus it is the 
bifurcation of economic result that is the characteristic of modern 
European civilisation, an undesirable bifurcation which could be 
avoided only by adopting the principle of Parimrita Parigraha, , 
limited acquisition of property, enjoined by the Jaina faith as an 
indispensable moral code to be adopted by every human being. 
Rev. Pope in commenting upon this verse commits a ridiculous 
blunder. Evidently he does not know anything of Sanskrit. 
The term ‘ Jinendra’ will be written in Tamil as ‘ Sinendra’ with 
‘S’ the only letter common to ‘c’ and ‘j’. Hence he translates 
Sinendra as the Lord of Wrath which is the Jaina deity Arhan. 
In another place he speaks of the Lord as the. Lord of Universa! 
Love but he translates Jinendra as the Lord of Wrath, not per- 
ceiving the contradiction between the Lord of Love and the Lord 
of Wrath. Obviously, he could not get rid of the idea of the 
Jewish Jehova who is accepted to be the Lord of Wrath. 

தனக்குவமை இல்லாதான் தாள்சேர்த்தார்க்(கு) அல்லால் 
மனக்கவலை மாற்றல் அறிது. 

thanakuvamai illadhan thasl serndhar(ku) allal 
manakavalai matral afidhu. . 

7. Except for those who seck refuge at the feet of the 
unique incomparable Lord withaut a second it js hard to 
find relief from the sorrows of thought.
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COMMENTARY 

This couplet evidently refers to Siddhaparameshti. Siddha- 
hood completely transcends the world of Samsara. A Siddha is 
one who has attained the perfect selfhood after transcending the 
cycle of transmigration. Hence, his nature is unique since it has 
no object in the concrete world with which his nature could be 
compared, The same® idea is emphasized by Sri Kunda Kunda 
in the first verse of Samayasara which is the adoration of Siddha. 
There he worships Siddha by mentioning his important attributes, 
Siddha, Achala, and Anopama, the pure one, the unperturbed and 
the incomparable Lord. A similar idea is said to be used here 
by the Tamil phrase ‘ Thanakkuvamai Illadhan ’, the incomparable 
Lord, the pure and the perfect. 

அறஆழி அந்தணன் தாள்சேர்ந்தார்க்(கு) அல்லால் 
பிறவு ஆழி ,நீத்தல் அரி. 

afa a3i andharnan thasl sérndhar(ku) allal 
pifravu asi nindhal aridhu. 

8. Unless men cling to the feet of the benevolent 

Lord whose symbol of spiritual sovereignty is the wheel of 

dharma it is hard for them to cross the ocean of life or 

samsara. 

COMMENTARY 

The phrase ‘ Aravazhi Anthanan’, the benevolent Lord with 
-the wheel of Dharma, is a specific name -associated with Jina, 
because his conquest of the three worlds is through Universal 
Love which is symbolised in the Dharma Chakra. According to 
Jaina tradition the Dharma Chakra is said to move as a sort 
of pilot vehicle in front of Samavasarana, in which the Omniscient 
Lord travels with the object of propounding Dharma to the world, 
as a sort of pilot vehicle, Whatever be the significance of this 
‘tradition, this is a fact that Dharma Chakra is.associated with Jina 
who went about from place to place in his career on Marga 
Prabhavana revealing the path of salvation. Hence, this symbol of 
Dharma Chakra is associated with Jina as a symbol of Universal 
Love or Ahimsa, which is the foundation of the Jaina faith. This 
was adopted. by Jaina Sovereigns who were political sovereigns 
following this Jaina faith of Universal Love. In the Historical 
-Period of Indian history there were such sovereigns as Sunika 

Bimbisara who isa contemporary of Mahavira Vardhamana and
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a follower of the Jaina faith. Later on, Chandragupta Maurya was 
also a Jaina Emperor who, towards the close of his life, abdicated 
his kingdom in favour of his son and accompanied his Guru 
Bhadrabahu who spend the last moments ofhis life in Sravanabeli- 
gulain Mysore State. Asoka, the grandson of Chandragupta 
Maurya, was also the follower of the Ahimsa faith and he consis- 
tently adopted this Dharma Chakra as the.symbol of his reign, 
and has immortalised the idea by giving it an architectural basis 
and making it a visible symbol at the top of various columns set 
up by him throughout the kingdom. 

We are glad to see that this Dharma Chakra is once again 
revived at the birth of Free India, where it is given an important 
place in the National Flag of the Indian Union. Let us hope 
that this significant revival of the symbol will be actively 
followed by the revival of Ahimsa Dharma in its Universal aspect. 

கோள்இல் பொறியின் குணம் இலவே எண்குணத்தான் 
தாளை வணங்காத் தலை. 

koul il pofiyin guinam ilavé emnguinathan 
thaslai varnanga thalai. 

9. The head that does not bow at the feet of the 
Lord with eight-fold excellence is worthless as a head with 
the defunct sense organs which do not respond to sense 
stimuli. 

COMMENTARY 
This is also an adoration of Siddhaparameshti, who is associ- 

ated with eightfold attributes of excellence. In a previous 
connection we spoke of-eight Karmas which form the shackles 
binding the individual Soul, and we pointed out that according to 
Jaina faith all these eight karmic cycles must be broken and 
discarded before attaining Moksha, or Paramatmaswarupa. In this 
process of spiritual liberation from karmic cycles the Arhanta- 
parameshti, or Jina, gets rid of the four destructive Karmas or 
shackles. As a result of the destruction of the four Khati 
Karmas, the Arhantaparameshti attains the four infinite attributes, 
Anantagnana, infinite knowledge, Anantadharsana, infinite per- 
ception, Anantavirya, infinite power, Anantasukha, infinite bliss, 
which four are called together Anantachatushtaya. When he 
attains Nirvana he achieves the destruction of the other four 
remaining Karmas and becomes a Siddha. After the destruction 
of the four remaining Karmas, the Soul obtains four additional
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qualities which together constitute the eight attributes of excellence 
associated with Siddhahood. These four additional attributes 
are Nirnama, Nirayushya, Nirgotra, Nirvedaniya which terms mean 
merely the absence of the four remaining karmas. On account 
of the destruction of Nama the perfected self is never more 
troubled with birth or assuming of a body. Since there is no 
birth and no organic body heréafter, there is no necessity to speak 
of the age of the being. Since there is no organic body there is 
no Vedaniya, susceptibility to the feeling of pain and pleasure 
consequent upon the impact of external objects. In the same 
manner the absence of future birth implies no social status here- 
after such as the noble family or the commoner or a mean family 
at the bottom of a social organisation. After attaining the 
perfected pure spiritual state all these possibilities disappear and 
consequently four other attributes of excellence are attained. 
These constitute the eight attributes of excellence of the Siddha. 

பிறவிப் பெருங்கடல் நீந்.துவர் நீத்தார் 
இறைவனடி சேரா தவர். 

piravi perungaidal nindhuvar nindhar 

ifaivanaidi séradhavar. 

10. ‘ Those that take refuge at the feet of the Lord will 

surely cross the ocean of life. The others have certainly 

no chance, ” 

COMMENTARY 

Concrete life or Samsara consisting of a series of births and 

deaths is generally compared to an ocean. This ocean of life is 

generally associated with suffering. The popular saying ‘Samsa- 

ram Sagaram Dhukham’ is an indication of this general principle 

which is common to all Indian systems of metaphysics. All 

the systems of thought therefore seek escape from this ocean of 

Samsara towards the spiritual haven which they designate as 

Moksha. Each Indian system prescribes its own method of 

salvation. Some emphasise knowledge, some emphasise faith, 

some emphasise conduct. But the Jaina faith distinctly maintains 

that these three in isolation cannot be an adequate method of 

salvation. Hence according to Jaina faith all the three must 

co-exist to constitute the path of Moksha. This point is emphasised 

by Sri Kunda Kunda himself in his famous work called Sama- 

yasara. There he refers to these three, viz: faith, knowledge 

and conduct as_ the three jewels or Ratnatraya. T his
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Ratnatraya -or the three-fold’ path of right faith, - right 
knowledge and right conduct is of two kinds, popular Ratnat- 
raya and absolute Ratnatraya, which are technically called 
Vyavahara Ratnatraya and Nischaya Ratnatraya. F ollowing the 
path of salvation associated with these three jewels is the funda- 
mental force of conduct prescribed by the Jaina faith in order to 
cross the ocean of Samsara. Hence the Lord who revealed this 
path has furnished mankind with a sort of a naval craft with the 
help of which man can cross the ocean and reach the spiritual 
haven of perfect freedom and perfect self. 

These ten couplets constitute the first chapter of Kural which 
is devoted to the worship of the Lord.



CHAPTER 11 

THE VALUE OF RAIN 

This chapter deals with the importance in value of rain. In 
proper arrangement this section should come, as the fourth 
chapter after ‘ Aranvaliyuruthal’. It is obvious that in an 
agricultural country, rain is considered as the most important 
factor in life. The author who intends to treat of the ethics 
of the householder and the ethics of the ascetic wants to empha- 
sise the importance of agriculture as the main-source of susten- 
ance. It clearly shows how the Tamil land in ancient India 
understood the value of agriculture. In another place in this 
work the author emphasises the fact that agriculture is the 
primary basis of society and all the others are merely parasites 
living upon the toil of the peasant. The same idea he introduces 
in the very beginning and emphasises the value of rainfall with- 
out which no society can maintain itself. This fact would be 
obvious to the reader how, in moments of world crisis, even the 
highly developed industrial countries had to direct their attention 
to agriculture because without this sub-stratum the whole 
superstructure of industrial civilisation would collapse. No 
wonder therefore that the author who belongs to the agricultural 
population of South India admirably brings out the importance of 
agriculture and notices the value of rain without which there can 
be little agriculture. Without agriculture there will be no food 
for society. Without enough food to eat neither the ordinary 
householder nor the ascetic can get on. The ascetic depends 
entirely upon the householder for his sustenance. If the former is 
suffering from hunger due to famine then neither the householder 
nor the ascetic can escape starvation. Starvation would certainly 
imply not merely the breakdown of the economic life of society 
but even the higher activities generally associated with religion 
and morals. 

வானின் நுலகம் வழங்கி வருதலால் 

தான் அமிழ்தம் என்றுணரற் பாற்று. 

vanin drulaham vasangi varudhalal 
than amiidham endrusnarat patru. 

11, ‘Since the world of living beings is sustained by 

rain, rain should be considered the ambrosia for living 

beings.’
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COMMENTARY 

Here the world of living beings includes the vegetable king- 
dom also. Plant life is the sustaining force for the animal king- 
dom. Man has to depend upon food mainly raised from the earth 
by tilling the soil. Rain is necessary for the growth of the plant. 
It is also necessary for cultivation of food grains. The animal 
kingdom dependent upon the vegetable kingdom and the vegeta- 
ble kingdom dependent upon rain-water, make it plain that it is 
rain that is the sustaining force of life. Hence it is described as 
being the Elixir of life. 

அப்பார்க்குத் அப்பாய அப்பாக்இத் அப்பார்க்குத் 
அப்பாய தூஉம் மழை. 

thuparku thupaya thupaki thuparku 
thupaya thi um mazai. 

12, ‘It is rain that produces the nourishing food for 
man to eat. It also serves as food itself in quenching thirst.’ 

COMMENTARY 

Here it is pointed out that rain, besides producing foodgrains, serves as the necessary part of food for man. Man and other living beings may forego food for a short period without difficulty. But thirst cannot be sustained for long. Hence the primary importance of water as part of food is pointed out here. Suffer- ing through thirst is certainly more painful than that from hunger. It is rain that is responsible for quenching thirst and hunger, and it is this double purpose that rain serves to the world of life that is emphasised in this couplet. 

விண்இன்று பொய்ப்பின் விரிநீர் வியன் உலகத்( ௮) 
உள்கின் றுடற்றும் பச. 

நம்மு indru poipin viri nir viyan ulaha (thu) 
ull nin druidatrum basi. 

13. ‘If no clouds in the sky, if rain fails, then famine 
will rage in the earth surrounded by wide ex panse of sea 
water,’ ்
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COMMENTARY 

Here it is pointed out that even if the land is surrounded by 
wide expanses of sea-water there could be no agricultural operation 
without proper rainfall. The presence of water in the sea would 
be of no avail to the agriculturist. Without rain water no agricul- 
tural operations could be carried on and without agricultural 
operations and with scarcity of foodstuffs famine will reign in the 
land. The same idea is contained in the next couplet. 

ஏரின் உழாஅர் உழவர்; புயலென்னும் 
வாரி வளங்குன்றிக் கால். 

érin usa ar uJavar; puyalennum 

vari vaslangundri kal. 

14. ‘If the clouds do not pour on earth the wealth 

of water, the peasant will not till the soil with his plough. 

COMMENTARY 

The force of this couplet would be obvious to any reader in 
South India where cultivation mainly depends upon rain water. 
Periodic suspense of agricultural operations on account of scarcity 
of rain water is a common experience of the South Indian peasant 
who will be eagerly looking up to the sky in expectation of rain 
at the beginning of the agricultural season. 

கெடூப்பதாஉங் கெட்டார்க்குச் சார்வாய்மற் ரங்கே 

எடுப்பதாஉம் எல்லாம் மழை. 

keidtipadhi un geitarku jarvaima trange 
esdupadhi um ellam mazai. 

15. ‘Rain may bring ruin (by heavy rains flooding the 

fields). It may again help the ruined peasant by enabling 

him to renew his agricultural operations. Hence rain is 

all powerful.’
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விசும்பின் துளிவீழின் அல்லால்மற் ரங்கே 

பசும்புல் தலைகாண் பரிதா. 

visumbin thusli visin allalma trangé 
pasumbul thalai kazn baridhu. 

16. ‘If no rain-drops fall from the clouds it is difficult 

to see the shooting of the green grass on the earth.’ 

COMMENTARY 

Here it is pointed out that not only will agricultural opera- 
tions be impossible without rain but no grass or herb will sprout 
in the world of nature without rain. Without rain nature 
would be merely the dead expanse of parched earth. No rain, no 
life on earth. 

தெடுங்கடலும் தன்நீர்மை குன்றும்; தடி ந்தெழிலி 
தான்தல்கா தாகி விடின். 

neidungasdalum dhan nirmai kundrum; dhasdin- 
dherili 

than nalha thahi vitdin. 

17. ‘Ifthe clouds do not shower their gifts of rain, 

even the wide ocean would get deteriorated in its nature.’ 

சிறப்பொடு பூசனை செல்லாது; வானம் 

வறக்குமேல் வானோர்க்கும் ஈண்டு, , 

sirapoidu piisanai selladhu; vanam 
varaku mel vanorkum isndu. 

18. ‘Ifthe sky gets clearly free of clouds then there 
will be no more festivals and religious offerings for the 
divine beings here on earth,’ 

COMMENTARY 

Here is an indication of the religious practices that were 
followed in the Tamil land in ancient India. Evidently there were 
temples and temple worship. Temple worship always implies 
festivals and offerings to the God in the temple. A starving popu- 
lation cannot afford to carry on these religious offerings and 
festivities, Hence the author wants to point out that not only
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will ordinary economic conditions break down ina society which 
is denied rainfall but even the spiritual life of man will have to 
disappear resulting in complete collapse of man’s higher aspira- 
tions characteristic of culture and civilisation, 

தானம் தவம்இரண்டும் தங்கா; வியன்உலகம் 
வானம் வழங்கா தெனின், 

thanam dhavam iraindum dhanga; viyan ulaham 
vanam vazanga dhenin. 

1g. ‘Ifthe clouds deny their boon of rainwater 

there will be neither charity nor tapas in the wide world.’ 

COMMENTARY 

In the previous couplet it was pointed out that religious 
festivals and offerings cannot be carried on without rainwater. 
In this couplet it is pointed out that the householder cannot 
continue his ethical duties of offering charity and the ascetic 
cannot continue his life of renunciation and practice /agas. 
The gifts prescribed for the householder are of four kinds: 
charitable gift of food, gift of medicine, gift of books, and gift 
of refuge, which are called technically, akara dhana, oushadha 
dhana, sastra dhana and abhaya dhana. The householder is 
expected to practice these four kinds of gifts and he cannot 
successfully carry out this duty without agricultural produce in 
plenty. If the producer of food fails in his occupation he can 
no more afford these gifts. The great ascetics who do not own 
anything as their own must obtain periodic sustenance from the 
householder to engage themselves in spiritual discipline for 
themselves and devote their time and energy for the spiritual up- 
lift of mankind in general. Hence it is clearly pointed out that 
neither the householder nor the ascetic could carry out his legiti- 
mate duties in a famished land. The same fact is emphasised in 
the next couplet. 

நீரின்று அமையா அலகெனின் யார்யார்க்கும் 
வானின் றமையா தொழுக்கு. 

nirindru amaiya dhulahenin yaryarkum 
vanin dramaiya dhosuku. 

20. ‘It is clear that the world of living beings can- 

not get on without water. Hence without rain it is im-
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possible for man to discharge his duties according to the 
ordained ethical code.’ 

COMMENTARY 

Here the ethical: code implies both the -householder’s duties 
as well as the duties prescribed for the ascetic. Thus’ this 
chapter emphasises the importance of rain for the carrying on 
of social activities in all its aspects, and failure of rain will mean 
complete paralysis of social activities. in all its aspects.



CHAPTER III 

THE GREATNESS OF ASCETICS 

This chapter describes the glory of the saints who renoun- 
ced the world completely and decided to walk the path of 
righteousness by adopting the spiritual discipline known as 
tapas. This chapter may be taken to be the expansion of the 
third item of CHATTARI MANGALAM and CHATTARI LOGo.- 
THAMA which refers to the sadhus as the auspicious and purify- 
ing ideal and as one of the noblest things in the world. 

ஒழுக்கத்து நீத்தார் பெருமை விழுப்பத்து 
வேண்டும் பனுவற் நுணிவு, 

osukathu nithar perumai visupathu 
véindum banuva truinivu. 

21. ‘The greatness of holy men who renouncing all 

walk the path of righteousness by performing tapas occu- 

pies the highest place among things of great value. This 

is the considered opinion of the scriptures.’ 

தூறத்தார் பெருமை துணைக்கூறின் வையத்து 

இறந்தாரை எண்ணிக்கொண் டற்று, 

thurandhar perumai thusnai kiivin vaiyathu | 
irandharai einnikoindatru. 

22, ‘To count the virtues of holy men it is as futile 

as to count the souls that departed from the world.’ 

இருமை வகைதெறித்து எண்டு_அறம் பூண்டார் 

பெருமை பிறங்கிற் vive. 

isumai vahai dherindhu itindu aram bijindar 

perumai pirangi trulahu. 

29. ‘Who after clearly understanding the nature 

and value of the two worlds, the world of samsara here
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and the world of moksha hereafter, decided to walk the 
path of renunciation, their greatness transcends all values 
in this world.’ 

உரன் என்னுந் தோட்டியான் ஓர்8ந். தங் காப்பான் 
வான்என்னும் வைப்பிற்கோர் வித்.து. 

uran ennun dhostiyan Or aindhun gapin 
varan ennum vaipit kér vithu. 

24. ‘He who with the strength of will curbs the 
five senses (just as the hook restrains the elephant) is the 
seed for yonder soil of eternal bliss.” 

வந்தவித்தா னாற்றல் அகல்விசும்பு சார்கோமான் 
இத்தானே சாலுங் கரி. 

aindha vindha natral ahal visumbu ular koman 
indhirané salungari. 

25. ‘The greatness of one who has conquered the 
five senses no one can adequately assess except Indra the 
King of the Devas in the wide realms of Swarga ’ 

COMMENTARY 

In support of the statement that Indra is the proper witness 
for the power and greatness of the Lord who conquered the five 
senses, or the conqueror of the five senses, some of the com- 
‘mentators have cited the instance of Gautama’s curse on 
Indra for misbehaving with his wife Ahalya, This example 
quoted by the commentators is very often pointed out by writers 
on the Kural, and especially Dr. Pope, as a contradiction to the 
supposition that the work is by a Jain author dealing with the 
several aspects of the Jaina Dharma. He asks ‘ How can a Jaina 
ascetic of the highest order exhibit emotional rage or anger so as 
to curse a delinquent?’ Pope is quite right in asking this 
question, but the assumption at the back of the question is un- 
founded. Though some of the commentators introduced this 
example .to show- the power of the great ascetic, it is not the 
intention of the author who is thinking of something else. It is a 
well-known Jaina tradition that whenever a person, after. conquér
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ing the senses, becomes omniscient by realising his own perfect 
self, Indra with his retinue is expected to go to him and offer 
worship, There he is supposed to dance and sing the praise of 
the Omniscient Lord. In fact, in the case of the Thirthankaras 
what is known as Panchakalya, the five great auspicious 
ceremonies, are celebrated by Indra. It is this that is referred to 
in this couplet, in order to point out the greatness of the con- 
queror of the senses. When the ruler of devas himself bows 
down at the feet of the Lord his spiritual might can very well be 
imagined. No other witness is necessary to establish this 
spiritual power and greatness. It is this fact that is emphasised 
in the couplet which cites Indra as a witness for the power and 
greatness of the conqueror of the senses. To arrive at a con- 
clusion from the opinion of the commentator is unjustified and an 
unfair form of criticism which fails to appreciate the real meaning 
of the text. 

செயற்கரிய செய்வார் பெரியர்; சிறியர் 
செயற்கரிய செய்கலா தார். 

seyatkariya seivar periyar ; sifiyar 
seyatkariya seihala dhar. 

26. ‘Things difficult to achieve the great men will 

do. Things difficult to achieve the small men cannot 

attempt.’ 

- COMMENTARY 

By the phrase ‘ things difficult to achieve ’ the poet indicates 
various courses of conduct towards self-discipline and self- 
realisation. Narrow is the path of righteousness and it is difficult 
to walk that path. Whether the householder or the ascetic, to 
walk the path ordained for each with an unswerving devotion is 
certainly a difficult task. But in the case of persons who are 
satisfied with indulgence of sensual pleasures such a course would 
be extremely difficult. Hence self-discipline and self-realisation 
is really a difficult task which only the great men can attempt. 

சுவைஒளி ஊோசை தாற்றம்என் றைத்தின் 
வகைதெரிவான் கட்டே உலகு, 

suvai osli Gfdsai natram en draindhin 
vahai therivan kasté ulahu.
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27. “One who knows the nature of these five —taste, 

light, touch, sound and smell—has the world under his 

sway.” 

COMMENTARY 

Understanding the nature of the five senses is explained in 
the following manner. Understanding the nature of the taste im- 
plies that eating and drinking should be according to the ordained 
dharma of ahimsa. This means that one should not eat meat or 
drink intoxicating wine. Only such food and drink should be 
accepted which would be consistent with the Ahimsa Dharma. 
Similarly understanding the nature of the vision implies avoiding 
seeing things which would lead to mean conduct such as viewing 
with envy other men’s wives and other men’s property. One 
should take the opportunity of witnessing the religious ceremonies 
in temples and should visit great Rishis who devote their energy 
for spiritual enlightenment. Similarly, in the case of contact 
sensation, one is expected to avoid action which would be con- 
sidered sinful and engage only in such acts which are considered 
virtuous. Again, in the case of sound sensation, one ought to 
avoid stories and hear sounds which would mislead the individual 
towards an evil path. But one must strictly conform to only such 
stories which will help him in his spiritual development. Simi- 
larly, in the case of smell, one should enjoy only agreeable and 
pure smells, odours which would encourage concentration of 
thought on noble things and avoid abnoxious smells which would 
interfere with such concentration on divine ideas. The person 
who exercises such a restraint over his senses if he be a house- 
holder will certainly command the respect from the world around 
and enjoy happiness here. If ittis the discipline associated with the 
ascetic who is expected to adopt much stricter course of restraint, 
he is sure to reach the goal of life in complete liberation from the 
shackles of Samsara and attain perfect self-realisation. In either 
case the world will be at his feet. Pope quotes the following 
verse from Naladiyar by way of comparison. (Pope’s translation). 

‘ Who undisturbed, in “ way of right ordained,” has might 
To guard and guide desires and lusts that entrance find 
By sense-gates five, called ‘‘ body, mouth, eye, nose, 

and ear”’. 
Unfailing he ‘ release’ shall gain. 

(NALADIYAR, 59.)
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நிறைமொழி மாந்தர் பெருமை நிலத்து 
மறைமொழி காட்டி விூம். 

nifai mosi mandhar perumai nilathu 
marai moii kaiti visdum. 

28. ‘The greatness of those Rishis whose word is truth is 

well illustrated by the scripture revealed by them for the 

benefit of the world.’ — 
COMMENTARY 

The great ascetics never indulge in vain talk. They speak 
only what is useful and true. The greatness of such saints is fully 
borne out by the works composed by them. The scripture which 
owes its existence to such great men exhibits the greatness of the 
author by its own characteristics which conform to the strict 
criterion of truth which means that they are never in conflict 
with accepted prvamanas or the criterion of truth such as 
pratyaksha, the concrete world and reality and axumana, the 

inferential knowledge based upon such perceptual facts. 

குணமென்னுங் குன்றேறி நின்றார் வெகுளி 
கணமேயுங் காத்தல் _துரி.து. 

kuinam ennun gundréfi nindrar vehuali 
kainaméyun gathal aridhu. 

29. ‘In the case of those who have climbed up the 

hill of excellence and stand firm, their anger cannot 

endure even for a moment.’ 

COMMENTARY 

In the case of this couplet also some commentators have 

entirely misunderstood the implication. What is intended here 

is that the emotion of anger does not appear at all in the case of 

great ascetics who haveclimbed up the hill of righteousness by the 

method of strict self-discipline leading to spiritual development. 

Occasionally it may appear in their consciousness, but it may 

flicker away in a moment. The anger which may disturb the 

ordinary man and influence his conduct deleteriously will just 

appear in the consciousness Of a great ascetic and disappear in the 

same moment without inany way affecting the peace and harmony 

of his soul, 
3
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அந்தணர் என்போர் அறவோர்மற் றெவ்வுயிர்க்கும் 
செந்தண்மை பூண்டொழுக லான். 

andhainar enbor aravorma trevvuyirkum 

sendhasnmai puindouuha lan. 

30. ‘ Those who follow the principle of universal love 

and are adorned with mercy towards all living creatures 

are called ‘ andhanar.’ 

COMMENTARY 

Here is a definition of the term ‘andhanar’ given. It is the 
term used to denote Godhood also as in the case of ‘ aravazhi 
andhana’. The term literally means the merciful one, and 
naturally it is defined in conformity with the principle of Ahimsa 
and applicable to only those who practise those principles by 
being merciful to all living creatures in the world. In the case of 
human beings the term is generally referred to Brahmins. But the 
author by this definition certainly wants to exclude all those who 
claim social honour by mere birth and all those who by profession 
are engaged in performance of Vedic sacrifice which consists in 
shedding the blood of animals in the name of religion. It is clear 
that this definition which emphasises the quality of mercy and 
universal love must necessarily exclude both these cases. In this 
connection we may refer tothe creation of Brahmins to attend to 
spiritual affairs by Bharata, the son of Lord Rishabha, the first Thir- 
thankara. We have already referred to the social organisation 
introduced by Rishabha while he was a ruling emperor. After his 
Nirvana his son Bharata felt the necessity of certain select people 
who would be engaged in instructing principles of Ahimsa to the 
people at large and also in safeguarding the connected religious 
principles. Feeling this necessity he wanted to set apart certain 
qualified people for the performance of sucha noble task, He 
devised a very clever method of selecting such qualified men. He 
asked his ministers to proclaim to the people at large that there 
would be an important festival within the palace when people will 
be awarded gifts according to their merits. In response to this 
invitation several people rushed in to the Palace but before the 
gates of the Palace were opened King Bharata instructed his 
ministers to have the gateways strewn with germinated grains and 
pulses so that one who enters the Palace should necessarily trample 
over these grains and pulses with sprouts. But ordinary people 
trampled over these and entered the Palace to attend the festival. 
Towards the close of the day he found several important people
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were absent. When they were questioned why they were absent 
they frankly pleaded that they could not enter into the Palace 
gate as the pathways were strewn with grains and pulses with 
sprouts. They dreaded to trample over these sprouted grains 
since they were living organisms and thus they avoided trampling 
these living organisms by walking over them. Hearing this 
explanation Bharata asked these people to enter the Palace by 
another door which was free and congratulated them on their 
devotion to the principle of Ahimsa and universal love and how 
they hesitated even to destroy Ekendriya Jivas by trampling over 
them. From that day they were invested with the authority to 
act as spiritual guides to the masses and they constituted the 
section of Brahmins who would scrupulously avoid any kind of 
injury to living beings and who would have the occupation of 
spiritual guidance for the ordinary masses. The author naturally 
has this in mind when he gives a definition of andhanar in this 
couplet.



CHAPTER IV 

EMPHASIS ON THE POTENCY OF VIRTUE 

This chapter deals with the Dharma revealed by the Omnis- 
cient Lord according to the Prakrit prayer ordained by Sri Kunda 
Kunda. This would be the paraphrase.of the fourth item ‘ Kevali- 
paramotham Dhannu Mangalam, Kevaliparamotham Dhannu 
Logothama, Kevaliparamotham Dhannu Saranam Pavujhami’ 
‘The Dharma revealed by the Omniscient Lord is the auspicious 
purifying agent, the Dharma revealed by the Omniscient Lord 
is of greatest value in the world. Hence I take refuge in the 
Dharma revealed by the Omniscient Lord.’ This chapter deals 
with the essential nature of Dharma which is the agency for 
purifying the soul, which is one of the most valuable things in 
the world and which is capable of offering protection to our soul 

சிறப்பி.னுஞ் செல்வமும் ஈனும் அறத்தின்னங் 
காக்கம் எவனோ உயிர்க்கு. 

siiapinun jelvamum inum afathin iin 
gakam evan6 uy irku. 

31. ‘It yields eternal bliss of Moksha. It yields 
prosperity here. What gain, what benefit greater than 
virtue can man obtain ?’ 

COMMENTARY 

This emphasises the value and potency of virtue. There is 
nothing more valuable than this for man. By practising the code 
of morals ordained for man, he can obtain prosperity and happi- 
ness in the world by strictly observing the code of righteousness 
intended for the ascetic. He can reach the ultimate goal of 
liberation and self-perfection. Certainly therefore he cannot find 
anything more valuable than this which can be adopted by man 
as his guide in life. 

அறநத்தினூஉங் காக்கமும் இல்லை; அதனை 
மறத்தலினூஉங் இல்லையாம் கேடு. 

arathinti un gikamum illai; adhanai 
marathaliniti un gillaiyam gésdu. 

32. ‘Know Ye for certain that there is no greater 
gain than virtue and no greater loss than to forget the ் 
same.
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ஒல்லும் வகையான் அறவினை ஓவாதே 
செல்லும்வாய் எல்லாம் செயல். 

ollum vahaiyan aravinai ovadhe 
sellum vai ellam seyal. 

33. ‘Strive with ceaseless effort to work your way 

along the path of righteousness as far as you can in all 

aspects of conduct.’ 
COMMENTARY 

Moral conduct implies right thought, right word, and right 
action. Mana, Vachana and Kaya are the three instruments of 
moral life. Consistent co-operation among the three, Mind, 
Speech, and Action, will constitute morai conduct. This conduct 
as has been repeatedly pointed out is of two kinds, one for the 
householder and another for the ascetic. The householder is 
expected to devote all his resources of power and wealth for the 
benefit of mankind and for the promotion of good. But he should 
adopt such spending of his resources only according to his 

capacity. He is not expected to squander away all his wealth 
indiscriminately reducing himself and his family to the verge of 
poverty and misery. Similarly, an ascetic adopting the austere 
course of tapas should not conduct himself in such a way as to 

lead himself to protracted misery and death by meaningless 
observance of austerities. The rule of conduct enjoined in Jaina 

Dharma is well illustrated by the following Sutra, SAKTHITHA 
THYAGA TAPAS. According to one’s own capacity the house- 
holder should practise gift and the ascetic should practice tapas. 
Anything beyond one’s capacity will be detrimental to oneself as 

such a course of conduct will defeat its own purpose. This 

condition that practice of the ordained ethical code is according 

to one’s own capacity is a necessary corollary of the Jaina con- 

ception that to be born as a man in the world of Samsara is the 

rarest and the most valuable thing. To achieve the liberation 

from Samsara, to attain eternal bliss of Moksha, one must neces- 

sarily be born as a man. Man is just the way to the Eternal 

Bliss. Even the life of a Devendra who is supposed to enjoy the 

greatest happiness in Swarga is subject to the transformation of 

Samsara. There will come a time when his happiness will have 

a full stop, when he will have to be born again and undergo the 

cycle of samsaric births and deaths. Having obtained the human 

body, the rarest and the most valuable thing, one should not 

fritter away that gift without achieving the proper value through 

it. Hence the householder and the ascetic are both expected to 

obtain the maximum benefit out of his human body and it should
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not be wantonly frustrated or destroyed. Persons who are not 
aware of this important principle of Jaina Dharma very often mis- 
understand the purpose of tapas or austerity, condemn the ascetic 
as one who seeks protracted suicide as the goal of life. Nothing 
could be farther from the truth inculcated by Jaina Dharma. The 
author here emphasises this principle of sakthitha thyaga and 
tapas by translating into Tamil ‘ ollum vagaiyal,’ and the point 
that moral conduct implies the co-operation of thought, word and 
deed is emphasised by the phrase ‘sellum vayellam,’ through all 
the means of conduct. 

மனத்துக்கண் மாசிலன் ஆதல் அனைத்தறன் 

ஆகுல நீர்மை பிற. 

manathukain masilan adhal anaitharfan 

ahula nirmai pifa. 

34. ‘Be purein mind, That is just the nature of 
virtue, All else is empty sound and quite worthless,’ 

COMMENTARY 

Having emphasised the fact that moral conduct implies 
thought, word, and deed, the author emphasises the importance of 
thought which is the spring of conduct. To speak about Dharma 
and to carry out the course of conduct with unswerving 
loyalty to the ordained rules where the thought is still contami- 
nated with impurity would be of no value from the moral point of 
view. Right speech and right conduct with impure thought is 
ethically worthless. Hence the Jaina code of ethics emphasises 
the importance of purity of thought as the fountain source of all 
moral conduct. In this respect the Jaina code of ethics is exactly 
identical with the Christian doctrine preached by Jesus, in the 
Sermon on the Mount. Jesus also emphasises the importance 
of purity of thought as the central doctrine of morals. ‘ If 
thou covetest another man’s wife, thou hast already committed 
adultery. If thou covetest another man’s property, thou has 
already committed theft,’ and so on. Similarly, the Jaina code of 
morals emphasises the fact that if thou thinkest of injuring another 
person thou hast already committed murder, if thou covetest 
another man’s property thou hast already committed theft, and so on. 
Th e five great moral principles which form the foundation of Jaina 
ethics— Ahimsa, Satya, Astheya, Brahmacharya and Aparigraha— 
must be strictly observed through thought, word, and deed of 
which thought is the most important, being the real spring of 
conduct. It is this point that is emphasised in this couplet. It 
says that virtue is just purity of thought.
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அழுக்கா றவாவெகுளி இன்னாச்சொல் தான்கும் 
இழுக்கா வியண்ற தறம். 

aiuka rava vehuili inna jol nangum 
izuk4a viyandra dhafam. 

35. ‘ Walking the path of life after removing these 

four impediments, envy, anger, lust, and evil speech, this is 

virtue or Dharma.’ 

COMMENTARY 

This couplet points out the defects that may vitiate the moral 
conduct in each individual. Envy, Anger, and Lust, characteristic 
of impure thought, and Evil Speech characteristic of impurity of 
word, both determining the action which is certainly bound to be 
on the wrong course. Hence the author gives a guidance on 
how to secure purity of thought and word so as to be sure of right 
conduct. 

அன்றறிவோம் என்னா தறம்செய்க மற்றது 

பொன்றுங்கால் பொன்றுத் அணை. 

andrafivom enna dhafam seiha matradhu 

pondrungal pondra thusnai. 

36. ‘ Adopt the virtuous conduct even now. Don’t 

say, ‘“‘ Let me think of virtue later on as I am quite young.” 

When the moment of death comes you shall find virtue as 

a sure companion that never dies.’ 

COMMENTARY 

Life throughout must be right life. Life not according to 

the ordained path of righteousness will be indistinguishable from 

the life of an animal. What differentiates man from animal life 

is the capacity to discriminate between good and evil which is 

the characteristic of man, an ability entirely absent in the case of 

animals. Hence in the case of man his whole period of life must 

be associated with this underlying moral principle of discrimina- 

tion between good and evil and in adopting the path of the good



40 TIRUKKURAL 

and avoiding the path of the evil. There is no particular period 
in man’s life after which he can think of virtue. Such a course 
is futile. The man who adopts such a principle will be sur- 
rendering his dignity as a man, degrading himself to the grade of 
animal life. Hence, the author emphasises the importance of 
moral as the intrinsic characteristic of man and he should adopt 
that course of conduct even at the time of youth as soon as he 
is able to exercise discriminative knowledge and achieve what is 
desirable and avoid what is undesirable. This course of conduct 
which is associated with virtue, the intrinsic spiritual characteristic 
of man’s life, is the only thing that will accompany him at the 
time of death throughout his future career. Hence, such a 
valuable and indispensable companion must man seek as early 
as possible and never miss obtaining its help and co-operation. 

அறத்தா றிதுவென வேண்டா சிவிகை 

பொறுத்தானோ 6ர்ந்தான் இடை. 

aratha fidhuvena véinda sivihai 

poruthano idtrndhan isdai. 

37. ‘It is not necessary to dive deep into the” 
Scriptures to discover the result of virtuous conduct. It is 
enough to notice the person who rides in a palanquin 
and the person who carries the palanquin.’ 

COMMENTARY 

The obvious fact that some persons have the good fortune to 
be carried in a palanquin by other persons who have to toil along 
the path with the load of the palanquin on their shoulders, would 
make it distinctly clear what the result of virtuous conduct would 
be, because the experience of these two individuals is but the 
result of their former conduct in a past birth: one by his good 
deed is able to obtain the happiness of riding in a palanquin and 
the other because of the lack of it is condemned to work hard by 
having to carry the palanquin. This fact which one can 
observe in life is enough .to emphasise the importance of good 
conduct whose value need not be established by elaborately 
citing verses from the scriptures.
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வீழ்நாள் படாஅமை நன்ருற்றின் அஃதொருவன் 
வாழ்நாள் வழிஅடைக்குங் கல், 

vianarl parda amai nandratrin ahdhoruvan 
vainasl vasi ardaikungal. 

38. ‘Ifa person does good always without allowing 

a single day to pass by in vain, that conduct will be a 

stone to block successfully the way of future days of samsa- 

ric life.’ 
COMMENTARY 

If the ultimate aim of Dharma is to escape from the Samsaric 
flow of births and deaths then it is desirable to encourage and 
adopt all methods that would stop the flow of the cycle of Samsara; 
and a course of conduct unswervingly devoted to virtue, would 
successfully block this path of continued Samsaric life and promote 
life along the path of liberation. Just as the flow of water can be 
blocked by putting a stone in the sluice of the tank, so the virtuous 
conduct would be successfulin blocking the flow of Samsara and 
diverting the soul to the more desirable path leading to Moksha 
or liberation. 

அறத்தான் வருவதே இன்பம் மற்றெல்லாம் 

புறத்த புகழும் இல. 
afathon varuvadhé inbam matrellam 

puratha puhasum ila. 

39. ‘What comes from virtue is real happiness. 

All else is other than real happiness and also devoid of 

glory.’ 
COMMENTARY 

Having described the importance and potency of virtue in the 

previous couplets, here the author points out the unique gifts that 

result from the righteous course of conduct. Man considers many 

things as happy. All such happiness is vitiated because there is 

a chance of that being immediately turned into misery and because 

sensual happiness obtained from the environment has the chance 

of being turned into the opposite. But the happiness associated 

with spiritual purity is unique and unalloyed. Compared to this 

the other kinds of happiness are worthless and should not be 

pursued by one who seeks the goal of life, the ultimate liberation 

of the celf.



42 TIRUKKURAL 

செயற்பால தோரும் அறனே ஒருவற் 
குயற்பால தோரும் பழி. 

seyatpala dh6rum afané oruvat 

kuyatpala dhorum baiji. 

40. ‘ Know ye, that what ought to be done by each 
is virtue and that what ought to be shunned by each is 
vice,’ 

Thus ends the introduction.



CHAPTER V 

HOUSEHOLDER'S DHARMA 

After the introduction, begins the householder’s Dharma or 
code of morals. The term ‘ I}laram’, domestic virtue, is the 
literal Tamil translation of the Sanskrit phrase ‘ Sravakachara’ 
or ‘Sagata Dharma’. The term Sravakachara means the course 
of conduct prescribed for a Sravaka, or a householder. Similarly, 
the term Sagara Dharma means Dharma prescribed for one who 
is a householder. According to Jaina social organisation, society 
is divided into four groups: Sravaka and Sravaki, men living in 
households and women living in households. The houseless ones 
are similarly grouped into Yathis and Aryanganas, monks and 
nuns. The first book deals with the householders’ Dharma 
which is divided into some minor sections or chapters. Chap- 
ter V deals with the householder’s life in his own home with his 
wife. The householder’s life therefore implies the institution of 
marriage and building up a home life as husband and wife attend- 
ing to family welfare in all its aspects. In the 5th Chapter the 

author emphasises how the householder living in his own home is 

a support for the rest of society. 

இல்வாழ்வான் என்பான் இயல்புடைய மூவர்க்கும் 

தல்லாற்றின் கின்ற துணை. 
ilvaivan enban iyalbuidaiya miivarkum 

nallatrin nindra thusthinai. 

41. ‘He who is esteemed as a householder is one 

who standing firm in the path of virtue serves to support 

the other 3 orders,’ 

COMMENTARY 

The other three orders depending upon his generosity and 

support are the students having their educational course under 

their gurus, and minor ascetics who are called Chullakas, who 

have no home of their own and who have not completely renoun- 

ced the world, and the major ascetics who have renounced the 

world absolutely and hence are called Mahamunis. These three 

orders are mentioned by the Jaina commentator under this coup- 

let, Other non-Jaina commentators consider that these three 

orders refer to the orders contemplated by Manu as Brahma- 

charya, Vanaprastha and Sanyasa, the householder being the
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first, thus constituting the four orders of society according to 
Hindu Dharma. Even Jaina writers recognise these four, but the 
difference is as to the exact characteristic of the third order 681160 
Vanaprastha. There is no difference of opinion as to the other 
three, Brahmachari, householder and the absolute ascetic. In the 
case of Vanaprastha Ashrama, Manu, following the ordinary Vedic 
tradition, makes Vanaprastha as one who lives in the forest area 
ina house of his own with his own wife and cattle, thus making 
up a complete household, though situated in the forest area, 
Such a Vanaprastha would not be recognised by Jaina writers 
because that would not be different from the ordinary householder 
and, further, such a Vanaprastha leading his own home life with 
his wife and children having a small property of his own would 
not be dependent upon the ordinary householder for his daily susten- 
ance, Hence according to the Jaina tradition this Vanaprastha 
Ashrama would refer to the Acharyas as the head of the Sangha 
living on the outskirts of the cities in the Udhyanas and forest 
areas having no home of their own. The Muni Sangha will 
consist of teachers and disciples undergoing training and both 
of them will have to depend upon the generosity of the house- 
holder for their sustenance. This order of teachers and dis- 
ciples, since they have no home life, must depend upon the 
householder for food, for their daily sustenance, for medicine 
when they fall ill and for shelter from inclemencies of weather. 
‘Those who are. absolute ascetics, or Mahamunis, spend their 
time in yogic practice or tapas, and willlive in solitary isolated 
places occasionally taking refuge in caves, in mountains and 
periodically visiting the villages and towns whenever they are 
in need of food. Not knowing these details Dr. Pope, whose 
ignorance of Jainism is patent, dogmatically asserts: ‘the Jains 
have only two classes and thus the poet was not a teacher 
of their system’, From the information given above it is not 
necessary for us to contravert the obviously erroneous view of 
Dr. Pope. 

அறந்தார்க்கும் துவ்வா தவர்க்கும் இறந்தார்க்கும் 
இல்வாழ்வான் என்பான் துணை. 

thurandharkum dhuvva dhavarkum ifandharkum 
ilvatvan enban dhusnai. 

42. ‘A householder lives true to his virtue when he 
supports the ascetics, the indigents, and the destitute ones 

who take refuge in his house in their last moments,’
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COMMENTARY 

This couplet mentions three other needy cases whi 
to be attended to by the true householder. The homelens neces 
must naturally be supported by the householder. The poor and 
starving ones must also be treated generously. They must get 
food, clothing and medicine if necessary, which must all be sup- 
plied by the householder unstintingly. If any destitute person 
who has no kith or kin in society, seeks the protection of the 
householder at the last moment of his life, he must also be given 
protection till the moment of his death and his wants must be 
attended to. Thus the householder is not only expected to sup- 
port the great ascetics to whom he shows deep respect according 
to religious conviction, but the poor, the indigent and the desti- 
tute members of society must also be given relief, 

தென்புலத்தார் தெய்வம் விருந்துஒக்கல் தான்என்ருங்(கு) 
லீம்புலத்தா ரோரம்பல் தலை. ் 

thenbulathar deivam virundhu okal than endran (gu) 
aimbulatha rombal thalai. 

43. ‘Elders on death-bed, God, Guests, Relatives, 

and Oneself, to cherish these five- is the main duty of the 

householder.’ 

COMMENTARY 

The Tamil word ‘ Thenbulathar’ is identified with the 
pitrus, the late ancestors to whom the householder is supposed to 

make ceremonial offerings annually. This pitrudarpana is not 

altogether unknown in the South Indian society of Jains, but the 

Jaina commentator whose commentary is published herewith inter- 

prets Pitrus as the elders in the throes of death. The householder is 

supposed to nurse them in their last moments and give them 

peace of mind so that they may have a chance of better life 

in the next birth because, according to Jaina metaphysics, the 

ideas presented at the last moment of a man’s life are deter- 

mining factors as to the nature of his future life. Therefore 

the householder is expected to do his duty by attending to the 

needs of the elders at the last moment and thus help them to 

secure a desirable future birth after their death. The term 

‘Deivam’ may be interpreted as ‘God’ in the temple to whom 

the householder is supposed to offer Puja and religious offerings. 

It may also be interpreted as the great ascetics, or Mahamunis,



46 TIRUKKURAL 

who are also referred to by the Tamil term ‘ Kadavul’. The 
Tamil classics such as Silappadikaram and Chintamani, written 
by Jaina authors, use the world ‘ Kadavul ’ as Mahamunis, the 
Jaina Rishis, Munis. Even the great Tamil Poet, Kambar, who 
is a non-Jaina, uses the word ‘ Kadavul’ in that sense. If the 
term ‘Deivam’ is identified with Kadavul then it may be inter- 
preted as the absolute ascetics, or Mahamunis, in this couplet 
also. The third and the fourth, the Guest and the Dayadhis, 
require no explanation. The householder himself, as the fifth 
item, is entitled to share the household property and resources. 
The householder must be considered an important shareholder in 
the common household property because without him the other 
four have no chance of getting anything. 

பழிஅஞ்சிப் பாத்தூண் உடைத்தாயின் வாழ்க்கை 
வழிஎஞ்சல் எஞ்ஞான்றும் இல். 

pati anji pathuin usdaithayin vaskai 
vali enjal engyandrum il. 

44. “If a householder shares his meal with others, 
what he obtained by just means, his family line will 
continue long without a break.’ 

அன்பும் அறனும் உடைத்தாயின் இல்வாழ்க்கை 
பண்பும் பயனும் அ. 

anbum afanum uldaithayin ilvarkai 
painbum bayanum adhu. 

45. ‘If home life is based on love and virtue, then 
that life will have its perfect grace and reward.’ 

COMMENTARY 

Love refers to the love towards his wife without which there 
could be no harmonious home life, Dharma, virtue, refers to the discharge of the householder’s duties such as offering food to the great ascetics, which discharge of duties will not be possible with: 
out the co-operation of his better-half. The householder who has 
his affectionate wife to discharge his duties will have the satisfac- 
tion of leading a graceful home-life and will achieve the gain which is the reward for the virtuous householder-life.
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அறத்தாற்றின் இல்வாழ்க்கை ஆற்றின் புதத்தாற்றின் 
போஷஓய்ப் பெறுவ தெவன். 

arathatrin ilvaskai atrin pufrathatrin 
po 61 peruva dhevan. 

46. ‘If one wants to live as a householder, let him 
live according to the path of righteousness prescribed for 
him. What benefit would he achieve by adopting any 
other path ?’ 

COMMENTARY 

Real happiness in home-life depends upon adopting a just and 
virtuous method of acquiring wealth for the family and utilizing 
it in a proper and beneficial way for the good of all. Sucha 
course adopted by a householder would represent the noble and 
happy course which will be the proper reward for home-life. 
Life not associated with such a correct path of virtue would 
certainly frustrate the purpose of the householder. 

இயல்பினான் இல்வாழ்க்கை வாழ்பவன் என்பான் 
மூயல்வாருள் எல்லாம் தலை. 

iyalbinan ilvaskai vasbavan enban 
muyal varusl ellam dhalai. 

47. ‘Ifa householder lives his life without swerying 

from the path of righteousness ordained 1or him, he will 

occupy the foremost place among all those that strive for 

spiritual realization.’ 
COMMENTARY 

An ideal household life is considered by the author to be even 
better than the life of a homeless ascetic as a means of spiritual 
development. 

ஆற்றின் ஒழுக்கி அறன் இழுக்கா இல்வாழ்க்கை 

தகோற்பாரின் தோன்மை உடைத்து. 

atrin otuki afan isuka ilvatkai 

notparin nonmai usdaithu.
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48. ‘One who lives the faultless home life according 

to the path of righteousness and shows to others how to 

walk the correct path, will have his domestic life nobler 

than that of the ascetics who practise stern austeristics.’ 

அறன்எனப் பட்டதே இல்வாழ்க்கை ; அஃதும் 
பிறன்பழிப்ப தில்லாயின் நன்று. 

aran enapaitadhé ilvarkai ; ahdhum 
piran pasipa dhillayin nandru. 

49. ‘Domestic life par excellence is that which is 

based upon virtue. The other course of the ascetics if 

faultless is also praiseworthy.’ 

வையத்துள் வாழ்வாங்கு வாழ்பவன் வானுறையும் 
தெய்வத்துள் வைக்கப் படும். 

vaiyathull vaivangu vasbavan vanuraiyum 
dheivathusl vaikapazdum. 

50. ‘ He who enjoys on earth a faultless domestic 
life may claim the citizenship of heaven with the Gods.’ 

COMMENTARY 

This chapter on domestic life lays down the duties of the 
householder by pointing out that his life is not merely for himself 
but for the whole of society. Thus the author lays down a sound 
economic basis which will conduce to social harmony. The house- 
holder is guaranteed a happy life not only here but also hereafter, 
as he is sure to be born as a Deva among the Devas according to 
his virtuous conduct here.



CHAPTER V1 

HOUSEHOLDER’S DHARMA 

மனைத்தக்க மாண்புடையன் ஆகித் தற்கொண்டான் 
வளத்தக்காள் வாழ்க்கைத் துணை. 

manaithaka mainbusdaiyan ahi thatkoindan 
vailathakaal vaskai thusnai. 

5t. ‘She is the true help-mate who discharges her 

duty consistent with the dignity of the household and 

adjusts her domestic expenditure proportionate to her 

husband’s income.’ 
me 

மனைமாட்சி இல்லாள்கண் இல்லாயின் வாழ்க்கை 
எனைமாட்டித் தாயினும் இல். 

manai maaji illaslkasn illayin varskai 

enai masji thayinum il. 

52. ‘The glory of the household is in the hands of 

the wife. If she fails in this all other glory in life is as if 

it did not exist.’ 

இல்லதென் இல்லவன் மாண்பானால் உள்ளதென் 
இல்லவள் மாணாக் கடை. 

illadhen illavan mainbanal uilladhen 
illavail mainakaidai. 

53. ‘What is lacking in a house where a virtuous 

wife dwells ? If the wife lacks in honour what is the worth 

of all the household wealth ? ’ 
4
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பெண்ணின் பெருந்தக்க யாவுள கற்பென்னுத் 
திண்மைஉண் டாகப் பெறின். 

ஓவறறர்ற நரா 01828 நுமா]க 1கர்றறற பர 

dhiznmai uin daha pefin. 

54. ‘If a woman with strength of mind maintains her 

chastity then what is more excellent in the world than 

such a virtuous woman ?’ 

தெய்வச் தொழாஅள் கொழுநற் ரொழுதெழுவாள் 
பெய்யெனப் பெய்யும் மழை. 

dheivan 011௦72 ௨31 ௦700௨ 41070 01) ராகா] 
peiyena peiyum mazai. 

55. ‘Awife who while waking up early morning adores 
no God but her own husband before whom she bows, if she 

says ‘let there be rain,’ then there will be rain.’ 

தற்காத்துத் தத்கொண்டான் பேணித் தகைசான்ற 
சொற்காத்துச் சோர்விலாள் பெண். 

thatkathu thatkoindan péini thahai sandia 
sotkathu jorvilazl pesn. 

56. ‘Who guards her chastity, who attends to her 
husband’s comfort, who preserves the fame of- the house- 
hold, who never fails in her domestic duties, she is an ideal 
woman.” 

சிறைகாக்குங் காப் பெவன்செய்யும் மகளிர் 
நிறைகாக்குங் காப்பே தலை. 

sirai kakun gap pevan seiyum mahaglir 
nifai kakun gapé thalai. 

நர: * The external watch and ward will be of no use 
in preserving the chastity of a woman. Her own strength 
of mind is the safest protection for her honour.’
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பெற்றுன் பெறின்பெறுவர் பெண்டிர் பெருஞ்சிறப்புப் 
புத்தேளிர் வாழும் உலகு. 

_ நஞ்ரே perin péruvar peindir perunjifapu 
puthéilir vatum ulahu. 

58. ‘Ifa woman lives true to her husband who had 

her as his wedded wife, then she is sure to gain the glory 

in the next world where the Gods live in bliss.’ 

புகழ்புயித் தில்லிலோர்க் கில்லை இகழ்வார்முன் 
ஏறுபோல் பீடு நடை. 

puhaspurin dhillilor killai iharvarmun 
éru bol pisdu nasdai. 

59. ‘Those whose fame is sullied by their wife’s lack 

of honour can never have a bold lion-like walk before 

their scorned foes.’ 

மங்கலம் என்ப மனைமாட்சி மற்றதன் 
நன்கலம் நன்மக்கட் பேறு. 

mangalam enba manai m4iji matradhan 
nangalam nan makast péfru. 

60. ‘A virtuous wife is declared to be a blessing in 

a household. It is a fine ornament to the household if 

it is blessed with good children.’ 

COMMENTARY 

This chapter emphasises the fact that the happiness and 
harmony of the homelife entirely depends upon the mistress of 
the house. Though the husband is an earning member of the 
family the success of the household life depends upon his wife 
who is expected to look after his own comforts and also discharge 
the duties of the householder’s life such as feeding the honoured 
ascetics and guests and attending to their other wants. If the 

wife is lacking in the sense of hospitality that house will not be 
visited by guests or ascetics. She is expected to discharge these
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duties with a special sense of responsibility in the matter of 
domestic economy. She cannot afford to be either too extrava- 
gant or too miserly. Her husband, the earning member of the 
family, must evidently be in the habit of giving a free hand to his 
wife in the matter of domestic expenditure. She is not only 
expected to show thus a practical knowledge of house-keeping 
but she is also expected to be thoroughly faithful to her husband. 
Her womanly ornament ‘chastity’ she is bound to maintain at 
any cost. The author clearly ridicules the idea of a jealous 
husband who attempts to preserve the honour of his wife by 
external watch and ward. Such an anxious guardianship on the 
part of the husband would be futile. The chastity and honour of 
the woman must be maintained by herself. She must have the 
strength of will to maintaingher honour and never to have mis- 
givings in this matter, Only such chastity as is maintained by 
herself will be of real value. If unfortunately she fails in her 
conjugal fidelity to her husband and dishonours herself the happi- 
ness of homelife is destroyed. The male member of the family, 
the husband, has to undergo mortification because of the scandal- 
mongering around him. Thus the author clearly points out, the 
success and the honour of the family life as a whole must be in 
the hands of the wife who is expected to preserve these scrupu- 
lously, unsullied. The chapter ends with the couplet which is 
practically an introduction to the next chapter which deals with 
the gift of children in the household. 

In this connection it is worth noticing what Mr. F. W. Ellis 
has to say about women in South India in his translation and 
commentary on some portions of the Kural. He refers to foreign 
writers who criticised the looseness of sex morality in Indian 
society. But Mr. Ellis says that the fact may be true with respect 
to one sex. It is not so with respect to the other, for the women of 
South India are uniformly chaste and temperate by nature. Gentle 

_ and timid as they are, usually shrinking from observation and exer- 
tion, they are nevertheless ardent in their attachment and this 
disposition directed by education acquires force which nothing 
can shake and enables them, actuated by motives of duty and 
honour, to display an energy beyond their sex and a courage which 
no terror can daunt. Devoted in body and mind to their domes- 
tic and conjugal duties they are affectionate and attentive wives, 
anxious and tender mothers and, not infrequently, sage and prud- 
ent friends. In fact they possess in a considerable degree the 
qualities which by the writers quoted in the following pages are 
stated to constitute the perfection of family character.



CHAPTER VII. 

THE BIRTH OF SONS 

பெறுமவற்றுள் யாமறிவ(அ) இல்லை அறிவறித்த 
மக்கட்பேறு) அல்ல பிற. 

perumavatruil yamarfiva (dhuw) illai afivatindha 
makaitpé(fu) alla pifa. 

61. ‘Of all the good things that ought to be ac- 
quired in the world nothing is comparable to the gift of 
intelligent and virtuous children, We know no greater 

good.’ 

எழு பிறப்பும் தயவை தீண்டா பழி பிறங்காப் 
பண்புடை மக்கட் பெறின். 

elu pirapum dhiyavai (பிராும்க் றகர் றாக ஜற 

painbusdai makajst perin. 

62. ‘Those that have the good fortune to obtain 

virtuous and worthy children above reproach will pass 

through the seven-fold births and no evil will touch them.’ 

COMMENTARY 

The seven kinds of birth referred to in this couplet are the 
following classification of living beings according to the Jaina” 
Biology. Living beings with one sense organ which include the 
whole of the botanical world, form two groups: Sukshma Ekend- 
riya Jivas, and Stula Ekendriya Jivas—microscopic organisms 
with one sense, and the major organisms with one sense. The 
former refers to microbes present in water, air, earth, etc., and the 
latter refers to plants and trees. Above these organisms are put 
the living beings with two senses. Living beings with three 
senses, and living beings with four senses come in the order of 
development. At the top we have living beings with five senses 

which classincludes higher animals and man. This class of living 
beings with five senses is further divided into two. Five-sensed 
organisms without a mind, and five-sensed organisms with a mind.
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The latter refers to human beings in general. Thus a Jiva or soul 
has a chance of being born in any one of the seven classes of 
living beings while subjected to transmigration of births and 
deaths. 

தம்பொருள் என்பதம் மக்கள் அவர்பொருள் 
தந்தம் வினையான் வரும். 

thamboruil enbadham makajl avar porul 
thandham vinaiyan varum. 

63. ‘One’s children constitute one’s fortune, so dec- 
lared the wise. This gift of good children is caused by 
one’s own virtuous deeds.’ 

COMMENTARY 

The virtuous children in the family who constitute the 
ornament of the family and who safeguard the prosperous conti- 
nuity of the same are considered the result of the virtuous 
conduct of the parents in the previous birth, This naturally 
implies that if the parents have not done virtuous deeds in the 
previous birth their children will not be intelligent and virtuous 
to maintain the fame of the family. 

அமிழ்தினும் ஆற்ற இனிதேதம் மக்கள் 
சிறுகை அளாவிய கூழ். 

amiidhinum 4tra inidhédham makazsl 
situhai arlaviya ki. 

64. ‘While the parents eat their food, if their children 

put their little hands in the food and play, the parents will 
feel their food sweeter than divine Ambrosia. ’ 

COMMENTARY 

Here is a reference to the general habit of eating squatting on 
the ground in plates or leaves. Little children very often come 
to the eating plate or leaf and plunge their hands into the food 
served before their parents. No parent will resent this as 
interference, but on the other hand feel happy, and enjoy the 
food in spite of children’s interference.
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மக்கள்மெய் தீண்டல் உடற்கின்பம் மற்றவர் 
சொற்கேட்டல் இன்பம் செவிக்கு. 

makail mei thitndal ujdarkinbam matravar 
sotkéital inbam seviku. 

65. ‘The touch of children will be pleasant to the 
parents and their voice will be sweet music to their ear.’ 

COMMENTARY 

This refers to the parent playing with his children and enjoyin 
the babblings of children. eyes 

குழல் இனி(அ) யாழ் இனிது என்பதம் மக்கண் 

மழலைச்சொற் கேளா தவர். 

kusal ini(dhu) yai inidhu enbadham makain 
majsalai jot késladhavar. 

66. ‘Only those who have never heard their child- 
ren’s sweet lispings will say, sweet is the pipe, sweet is the 

lute.’ 

COMMENTARY 
To loving parents who have the good fortune to have pretty 

children in their house, hearing instrumental music will be no- 
thing compared to the babblings of their sweet children. 

தந்தை மகற்காற்றும் தன்றி அவையத்து 

முந்தி இருப்பச் செயல். 

thandhai mahatkatrum nandri avaiyathu 

mundhi irupa jeyal. 

67. ‘The greatest boon that a father can bestow upon 

his son is to make him occupy the front seat in the councils 

of the wise.’ 

COMMENTARY 

This emphasises the duty of the parents to their children. 

The function of the father does not end in enjoying the pleasant
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touch and the sweet voice of the baby, but the father must look 
to the education of his children. His ideal must be to make his 
children occupy the foremost place in society, and see that he 
becomes the leader. That is the greatest boon that a father can 
confer upon his son, for even the family property which the son 
may inherit will be nothing compared to the acquisition of fore- 
most social status through education and character which would 
certainly be the gift of his father. 

தம்மின்தம் மக்கள் அறிவுடைமை மாநிலத்து 
மன்னுயிர்க் கெல்லாம் இனிது. 

thammin dham makasl arivuidaimai ma nilathu 
mannuyir kellam inidhu. 

68. ‘All the human beings in the world will naturally 
feel a pleasant pride if their children are found to be wiser 
and more intelligent than themselves.’ 

COMMENTARY 

A father naturally would feel happy if his son is declared by 
_ the world to be wiser and more intelligent than the father. In- 

stead of evoking a feeling of envy, the father would feel joyful to 
see his son more respected than himself in the society of wise men. 

ஈன்ற பொழுதின் பெரிதுவக்கும் தன்மகனைச் 
Friar por எனக்கேட்ட தாய். 

indra porudhin peridhuvakum dhan mahanai 
jandron ena késta thai. 

69, 4 When the mother hears her son held as a great 
and wise one she feels joy much greater than when she 
bore her son.’ 

COMMENTARY 

This couplet refers to the reaction in the mother when she 
has a happy son who is recognised by society as a great man. A 
woman's great happiness consists in becoming a mother. Every 
woman is eager to have a child in order to exercise her maternal 
affection. Hence it is natural to feel joy on child-birth
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which is the characteristic of every woman. If the son born through education and character is able to occupy the foremost place in society the happiness to the mother’s heart would certain- 
ly be far greater than the happiness she felt when she had the 
gift of the child. 

மகன்தந்தைக் காற்றும் உதவி இவன்தந்தை 
என்தோற்றான் கொல்எனுஞ் சொல். 

mahan thandhai katrum udhavi ivan thandhai 
en notran golenun jol. 

70. ‘The best requittal that a grateful son could 
offer to his father is to conduct himself so that men may 
wonder what meritorious deeds the father might have 
done to obtain such a son.’ 

COMMENTARY 

This refers to the attitude that a wise son should have to 
his parents. He must so conduct himself in society both by 
his intelligence and character that people at Jarge may praise 
his greatness as the natural heritage from his noble parents. I 
his life brings credit to his parents, that is gratitude enough that 
he could show to his parents who look after his education and 
development of character.



CHAPTER VIII 

TO HAVE LOVE 

Ahimsa or Universal Love being the basis of the Code of 
Morals both for the householder and the ascetic, the author points 
out that the householder must have love towards others in order 
to satisfactorily discharge his duties according to the householder’s 
Dharma. In the case of the householder he must have love 
towards his kith and kin first and also towards others. He must 
be kind to his wife and children, he must be kind to his servants, 
he must be kind to his cattle and, in general, he must be kind to 
all others whether men or animals, whether related to him or not. 
This is in-accordance with the general principle enunciated in the 
phrase ‘Daya Mulam Dharma’, the foot to all Dharma is Daya 
and Love, 

அன்பிற்கும் உண்டோ அடைக்குந்தாழ் ஆர்வலர் 
புன்கணீர் பூசல் தீரும். ' 

anbitkum uindo aidaikundhaz arvalar 
pungarnir ptsal tharum. 

71. ‘What bold one is there to restrain and conceal 

love? Qne tear drop in the eyes of those thou lovest will 

draw a flood from thine.’ 

COMMENTARY 

This couplet emphasises the fact that if we love one who is in 
distress it would automatically rouse sympathy in the person who 
loves him. A heart filled with love towards other persons must 
necessarily respond to those who are in distress and attempt to 
remove such distress from the loved ones. This intrinsic nature 
of love that it could express itself plainly is evidently intended as 
a criterion to distinguish between genuine love and heartless lip 
sympathy. Genuine love will express itself quite plainly whereas 
the other one has no such chance.
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அன்பிலார் எல்லாம் தமக்குரியர் அன்புடையார் 
என்பும் உரியர் பிறர்க்கு. 

anbilar ellam dhamakuriyar anbusdaiyar 
enbum uriyar pifarku. 

72. ‘Persons lacking in love towards others will 
utilise all their wealth themselves. But those loving 
persons will utilise all their property for the benefit of 
others. Nay, they will consider their own body as intended 
for service to others.’ 

அன்போ டியைந்த வழக்கென்ப ஆருயிர்க(கு) 

என்போ டியைந்த தொடர்பு. 

anbo idiyaindha varakenba aruyir (ku) 
enbo idiyaindha thoidarbu. 

73. ‘The association of soul with the human body 

of bone and flesh is declared by the wise to be the result 

of love.’ 

COMMENTARY 

According to the Jaina view it is a very rare occurrence for Jiva 

or soul to be born as a human being. In the world of Samsara, 

human birth is considered to be the rarest. Such a good fortune 

which a Jiva has, is considered to be the result of its past good 

deeds based upon love and mercy towards all creatures. Here it 

is implied that his human birth is not only a rare privilege but the 
human being is expected to make the best of this rare acquisition 

by living a life of love and sympathy towards others. 

அன்பீனும் ஆர்வம் உடைமை அ௮தனும் 

நண்பென்னும் நாடாச் சிறப்பு. 

anbinum 4rvam uisdaimai adhu inum 

nainbennum naida jifapu. 

74. ‘From love springs affection to all. That bond 

of affection yields real friendship.’
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அன்புற் றமர்ந்த வழக்கென்ப வையகத்(.த) 
இன்புற்றுர் எய்அஞ் சிறப்பு. 

anbu tramarndha vajakenba vaiyaha (thu) 

inbutrar eidhun jirfapu. 

75, ‘Happiness on earth and bliss above are certainly 

the fruits of living the life of love.’ 

அறத்திற்கே அன்புசார் பென்ப அறியார்; 
மறத்திற்கும் அஃதே ணை. 

arathitké anbusar penba ariyar ; 
marathitkum ahdhé thusnai 

76. ‘The ignorant say that love can sustain only 

virtue. It also helps man to restrain evil.’ 

COMMENTARY 

Generally ordinary people believe that virtuous conduct 
procedes froma feeling of love and affection towards all beings. 
But this attitude of love is also a source of help in fighting out 
evil. Ordinarily one’s attitude to an evil-doer is a feeling of 
hatred and disgust. A person who has committed a crime or sin 
is not considered worthy of love and such a person evokes a sense 
of ill-feeling and disgust in you. But such an attitude is considered 
to be inconsistent with life according to true love. Hence you 
have to change your attitude towards the evil doer and extend 
affection towards him. Thus you will be able to get rid of the 
undesirable emotion of hatred from your mind and thus help 
yourself to keep along the straight path of virtue, but you will 
also be able to set right the life of the evil-doer because he will 
also respond to your affection and try to reform himself. The 
attitude contemplated towards the evil-doer in this couplet is best 
illustrated by the famous verse of Jesus Christ addressed to the 
prostitute, 

‘ Neither do I condemn thee, 
Go, sin no more.’ 

என்பி லதனை வெயில்போலக் காயுமே 

அன்பி லதனை யறம். 

enbi Jadhanai veyilpdla kayumé 
anbi ladhanai yarfam.
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77. ‘Just as boneless living beings are dried up to 

death by the fierce rays of the sun, so loveless persons will - 

be destroyed by the power of virtue.’ 

COMMENTARY 

Happy and successful life in the world must be associated 
with love and affection towards the environmental beings. Other- 
wise, the springs of his heart will be dried up and his hfe would 
be a barren one doing no good to himself or to others. 

அன்பகத் இல்லா உயிர்வாழ்க்கை வன்பாற்கண் 

வற்றல் மரத்தளிர்த் தற்று. 
anbaha thilla uyir vaskai vanbatkain 

vatral marandhaslir thatru. 

78. ‘A loyeless person enjoying the joys of life 

would be as rare and impossible as a dead tree in a desert 

soil attempting to put forth a glorious foliage and to 

bloom with flowers.’ 

COMMENTARY 

This terrifying comparison brings out the importance of love 
in the householder’s life if his life is to be really fruitful. Other- 
wise it is as useless as a dead tree in a barren soil. 

புறத்துறுப் பெல்லாம் எவன்செய்யும் யாக்கை 

அகத் துறுப் பன்பி லவர்க்கு. 

purathuru pellam evan seiyum yakai 

ahathuru panbi lavarku. 

79. ‘Of what benefit is the body whose members 

are completely and harmoniously developed if, in the case 

of persons, the soul within is deyoid of love ?’ 

COMMENTARY 

Jaina thinkers, in classifying living beings biologically, 

arrange them in the order of development from the point of view 

of sense organs, beginning with one-sensed organisms and ending
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with five-sensed organisms with mind to boot. In addition to 
this general classification they divide each class into two, com- 
pletely developed ones and incompletely developed organisms, 
Paryapti Jivaha and Aparyapti Jivaha. An incompletely deve- 
loped organism or an animal would be an unfortunate freak of 
nature unfit to continue its normal life in its environment. A 
fully developed organism or Paryapti Jiva is well equipped to 
have its life career in nature, but in the case of a human being 
the author wants to point out that possession of such a com- 
pletely and harmoniously developed body will not be enough to 
complete his life history as a man if he lacks the inner worth of 
love which alone will qualify him to walk the path of Dharma 
successfully to reap the fruits of a happy life. 

அன்பின் வழிய துயிர்நிலை ௮ஃதிலார்க்(கு) 
என்புதோல் போர்த்த உடம்பு. 

anbin vasiya dhuyir nilai ahdhilar (ku) 
enbuthol portha usdambi, 

80. * The changeless abode of the soul is reached by 
the path of love. Those that are devoid of love are just 
the skeleton covered with skin.’ 

COMMENTARY 

A loveless person is just compared to a corpse. He is neither 
capable of living a man’s life here, nor capable of reaching the 
goal of life hereafter. The goal of life is according to Jaina 
thought the realisation of self to become Paramatma, to reach the 
Siddhahood. Escape from the changing world of Samsara is possi- 
ble only by reaching the Siddhahood. It is this that is referred to 
by the phrase ‘ Vuyirnilai’, the changeless abode of the soul. 
Our author in a Prakrit work describes the Siddha as Suddha, 
Achala and Anopama: pure, changeless and incomparable. It is 
this changelessness of the self that is referred to by this phrase 
‘ Vuyirnilai’ and this goal would be reached only by the path of 
love. One who is not capable of walking along this path of love 
is no better than acorpse. His life will be fruitless even from 
the point of a householder, not to speak of the impossibility of 
his reaching the ultimate goal of life.



CHAPTER 1X 

PROTECTING GUESTS 

_ This chapter refers to supporting guests by offering them 
four kinds of gifts. Here the guests are of three kinds, Asamyata 
Vratika and Yati. Of these three, the first two belong to the 
class of householders or Sravakas, the third belongs to that of 
ascetics who have renounced all. The term ‘ Asamyata’ means 
‘one who is aright believer in the Jaina faith of Ahimsa, but who 
is not able to observe the several vows intended to guide the 
householder’s life.’ The second class refers to those who observe 
the Vratas. Persons belonging to this class are able to observe 
according to their capacity the various vows intended for a Jaina 
householder of a higher spiritual development. The third class, 
of course, refers to absolute ascetics. When these appear as 
guests at a householder’s door they must be entertained according 
to the necessity of the guest. The four kinds of gifts which the 
householder is expected to offer them are, food, medicine, books 
and shelter, according to the context. 

இருத்தோம்பி இல்வாழ்வ தெல்லாம் விருந்தோம்பி 
வேளாண்மை செய்தற் பொருட்டு. 

irundhombi ilvaiva dhellam virundho6mbi 
véilainmai seidhat porustu. 

81. ‘All the duties of a householder who conducts 

his home life with his wife, consist in receiving guests with 

courtesy and attending to their needs according to the 

occasion.’ 

COMMENTARY 

This indicates that the main purpose of the householder’s life 
is to serve as a support to others that visit him as guests. It is 
not enough if he conducts his householder’s duties to the complete 
satisfaction of his personal needs and the needs of his wife and 
children. His acquisition of wealth, therefore, must be spent in 
such a way as to maintain a hospitable home for the guests.
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விருத து புறத்ததாத் தான்உண்டல் சாவா 
மருந்தெனினும் வேண்டற்பாற் றன்று, 

virundhu purathadha than uindal sava 
marundheninum véindatpa trandru. 

82. ‘Even if the food eaten by the householder is 
of as high value as ambrosia of immortality, it ought not 
to be consumed by the householder while the guests are 
waiting outside.’ 

COMMENTARY 
The guests waiting outside may be great ascetics of Yatiswaras. 

The householder will consider it a great honour and a privilege to 
offer food to such Mahamunis. Hence he is expected to first 
attend to the guests before he goes inside to eat hisfood. The 
householder is ordained to receive and entertain the Yatiswara if 
he happens to be his guest according to what is called Navapunya- 
krama, adopting nine pure ways of entertainment, such as, walking 
towards him to receive him, to offer hima raised seat, to clean 
his feet with water, to offer obeisance to him, etc., before 
offering food or bhiksha. 

வருவிருந்து வைகலும் ஓம்புவான் வாழ்க்கை 
பருவத்து .பாழ்படுதல் இன்று. 

varuvirundhu vaihalum ombuvan vaskai 
paru vandhu parbaidudhal indru. 

83. ‘Ifa householder attends to the needs of hon- 

oured guests everyday, the prosperity and wealth of his 

household will grow from more to more and will never 

decline.’ 

அகன் அமர்த்து செய்யாள் உறையும்; முகன் அமர்த்து 

தல்விருத் தோம்புவா ஸில். 

ahan amarndhu seiyail uraiyum ; muhanamarndhu 
nal virun dhombuva nil. 

84. ‘Ifa householder receives an honoured guest 

like the Yatiswara, with a smiling face and a kind heart, the 

Goddess of Wealth will gladly make his house her abode.’
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வித் தம் இடல்வேண்டுங் கொல்லோ விருச்தோம்பி 
மிச்சில் மிசைவான் புலம். 

vithum iidal véindun gollé virundhombi 
mijil misaivan pulam. 

85. “Who eats what is left after entertaining his 
guests, he need not even take the trouble of sowing his 
field, as he can surely have a bumper harvest.’ 

செல்விருந் தோம்பி வருவிருந்து பார்த்திருப்பான் 
தல்விருந்.து வானத் தவர்க்கு. 

selvirun dhombi varuvirundhu parthirupan 
nalvirundhu vana thavarku. 

86. ‘A householder who, after feeding the great 

Rishis, waits for other ascetic guests before he goes in to 

eat his food, will be received as a welcome guest by the 

Devas hereafter. ’ 

COMMENTARY 

Here is a reference to the practice of great ascetics who are 
generally engaged in tapas in lonely places of forests or hillside. 
For successiul spiritual discipline of tapas, the Rishi has to main- 
tain his body by nourishing it. In order to obtain food for this 
purpose, the Rishis will walk along the streets of the householders 
in a particular village or a city to obtain food. Then the house- 
holder will be watchful and receive him and offer him bhiksha. 
Such a privilege would be coveted even by the great kings. 
Hence the author emphasises the importance of entertaining such 
honoured guests by the householder who by his virtuous conduct 
can inherit in future the happiness of Swarga. 

இனைத் துணைத் தென்பதொன் றில்லை; விருத்தின் 

அணைத் துணை வேள்விப் பயன். 

inai thusnai thenbadhon drillai; virundhin 

thusnai thusnai véslvi payan, 
5
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87. ‘There is no accurate method of determining the 
quantity of food which a householder derives by perform- 
ing his houschold yaga of entertaining guests. It entirely 
depends upon the satisfaction obtained by the guests.‘ 

COMMENTARY 

This couplet uses the word ‘ Velvi’ or ‘Yaga’ to denote the 
householder’s discharge of his duty. This is according to the 
Jaina tradition though Jaina faith based upon Ahimsa would not 
recognise the Vedic sacrifice involving shedding of blood but 
accept another form of yaga, one for the householder and another 
for the ascetic. This conception of yaga based upon self- 
discipline according to the process of burning out the dross asso- 
ciated with the self is analogous to the conception of yaga we 
find in Upanishadic literature. There also: the Vedic sacrifice 
is given an inferior place and an ideal of higher yaga based upon 
self-discipline, the tapas, is offered instead. The same concep- 
tion is prevalent among the Jaina thinkers who ordained two 
types of yaga, one for the householder, and another for the 
ascetic, The householder’s yaga contemplates acquisition of 
self-purity by faithfully performing the duties of the householder 
for serving as a prop for the rest of society, and especially the 
homeless ascetics. The yaga of the homeless ascetic is just the 
practice of yoga or tapas which he has for the purpose of purifying 
his soul and realising his Paramatmaswarupa. This couplet in 
emphasising the importance of the householder’s yaga, probably 
hints at the Vedic injunction ‘Swarga Kama Yajethavyaha’, one 
who desires the happiness in Swarga must perform Yaga. Though 
the suggestion is present in this chapter of inheriting happiness 
hereafter in the higher world, certainly the yaga intended is not 
the Vedic yaga, for that would be inconsistent with the funda- 
menta] principle of the Kural, the doctrine of Ahimsa, 

பரிந்தோம்பிப் பற்றற்றேம் என்பர் விருந்தோம்பி 
வேள்வி தலைப்படா தார். 

parindhombi patratrem enbar virundhombi 
véslvi thalaipaida dhar. 

88. ‘If those who, with great effort acquire and 
increase their wealth as a householder, do not discharge their 

duty of the householder by entertaining honoured guests
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and thus performing the householder’s Yaga, will have to 
rue for their neglect some day “ Alas we lost all’, ’ 

COMMENTARY 

Here is a reference to the vicissitudes in the prosperity of a 
householder. The wealth which he acquired with great effort 
and increased with perseverance may some day disappear 
altogether on account of social and economic conditions or on 
account of bad luck in business. Then there is no use in his 
lamenting the lost opportunity while he did not make the best use 
of his wealth for the benefit of mankind 

உடைமையுள் இன்மை விருந்தோம்பல் ஓம்பா 
மடமை மடவார்கண் உண்டு, 

பா ப inmai virundhombal omba 
maidamai maidavar kajn uindu. 

89. ‘One who fails to entertain guests, though 

living in plenty, will be considered as living in poverty. 

Such a senseless folly would be associated with only sense- 

less persons.’ 
COMMENTARY 

A householder who does not discharge his duties even 
though possessing enormous wealth would be no better than 
a poor man who because of his poverty is not able to entertain 
guests. In the latter case it is mere incapacity; in the former 
case it is sheer folly. Sucha folly is generally associated with 
ignorant persons, ignorant as to one’s own spiritual welfare. 

மோப்பக் குழையும் அனிச்சம் மூகம்திரித்து 
தோக்கக் குழையும் விருந்த. 

. ஐ0௨ ]2ரரகந்நுபரு வர்ர ரர பு வாய ரொம்ரர்பு ம்ம 
noka kusaiyum virundhu. 

go. ‘The flower of the “ Anicha ”’ withers away, 

If you do but its fragrance inhale: 

If the face of the host cold welcome convey. 

The guest’s heart within him will fail.’
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COMMENTARY 

In the proverbially delicate ‘ Anicha’ flower when carried nea# 
the nose and smelt, the tendrils will droop down. But if a guest 
is received with unkind look even at a distance, the heart will 
break. The flower at least is brought near the nose, whereas a 
look implies distance of the object looked at. Even at such a 
distance a guest not received with proper kindness will never 
think of receiving any gift from the householder without a droop- 
ing heart. This couplet emphasises the fact that mere offering of 
food, etc., is not the main point in entertaining a guest, but your 
reception must be with a willing and kind heart. Otherwise, the 
deeds would be practically worthless. A deed by itself without 
the co-operation of the mind is always considered unimportant 
and valueless,



CHAPTER X 

TO SPEAK PLEASANT WORDS 

Since every good act is to be done with the co-operation of 
thought, word and deed, and since the previous chapter emphasised 
willingness, here the author emphasises the importance of sweet 
words without which the opportunity for doing good to the guests 
will be frustrated. Hence while receiving the guests the house- 
holder is expected to be courteous by speaking pleasant words, 

இன்சொலா லீரமளைஇப் படி றிலவாஞ் 
செம்பொருள் கண்டார்வாய்ச் சொல். 

insola liramaslai ip padi rilavan 

jemborusl kasndarvai jol. 

gt. ‘Sweet words are those that proceed from the 

lips of a person whose heart is filled with love, whose 

speech is guileless and who has discovered the true nature 

of reality.’ 

COMMENTARY 

One whose speech proceeds from a heart filled with love 
cannot be untrue to Dharma such as Ahimsa, Satya and Astheya. 
He will not have any inclination to enjoy at other’s cost, he won’t 
utter falsehood on any account, and he wil] not misappropriate 
the property not his own. One equipped with such excellent 
moral qualities will naturally use sweet words in welcoming the 
guests. Failure in this will drive away the guests from his door. 

அகனமர்த் இதலின் சன்றே மூகனமர்ந்(த) 
இன்சொலன் ஆகப் பெறின். 

ahanamarn dhidhalin nandré muhanamarn (dhu) 
insolan aha perin. 

g2. ‘A pleasant word uttered with a smile is far 

better than liberal gifts heartily bestowed.’
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COMMENTARY 

Here again emphasis is laid on courteous welcome accorded 
to the guests. Even if the householder is prepared to offer liberal 
gifts, discourtesy shown in receiving the guest will drive awa 
the latter and hence his willingness to confer liberal gifts will be 
frustrated. 

முகத்தான் அமர்த்தினிது நோக்கி ௮கத்தானாம் 
இன்சொ லினஃதே யறம். 

muhathan amarnodhinidhu ndki ahathanam 
inso linahdhé yaram. 

93. ‘To have a pleasing smile indicating the will- 

ingness of heart, to have a kind look and to utter pleasant 
words indicative of a sincere heart, these constitute the 

householder’s Dharma of offering charity.’ 

அன்புறூஉத் தவ்வாமை இல்லாகும் யார்மாட்டும் 
இன்புநாஉம் இன்சொ லவர்க்கு. 

thunburt un dhuvvamai illahum yarmaitum 
inburt um inso lavarku. 

94. ‘Those blessed with pleasant speech will main- 
tain happy relations with all. In their case there will be 
no chance of indigence producing misery.’ 

COMMENTARY 

__ Success in a householder’s life mainly depends upon his own 
attitude towards his kith and kin and his employees. Whether 
an agriculturist or a trader, he has to depend upon a number of 
subordinates whose co-operation and willing work must be acquired 
for the promotion of his prosperity. ‘Lhe one condition without 
which such a service cannot be requisitioned is courtesy and 
pleasantness of speech. Provided he is equipped with this fine 
quality he need not expect any trouble with his employees nor 
need he fear any loss in his profession. Hence the author empha- 
sises that the householder with such a fine quality will always 
have harmony in his surroundings and need not fear poverty and 
misery due to the failure of his profession,
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பணிவுடையன் இன்சொலன் ஆதல் ஒருவற்கு 
அணி அல்ல மற்றுப் பிற. 

panivutdaiyan insolan adhal oruvatku 
aini alla matru pifa. 

95- ‘Courtesy with pleasant speech born of humility 
is the real ornament to a person. All other ornaments 
are worth nothing.’ 

அல்லவை தேய அறம்பெருகும் சல்லவை 

நாடி. இனிய சொலின். 

allavai theya aram beruhum nallavai 
naidi intya solin. 

96. ‘Whoever aims at good, is courteous and 

pleasant in speech, will certainly have evil declining and 

virtue growing.’ 

COMMENTARY 

The best way to realise the ideal of good life isto be courteous 
and sweet in words. This quality presupposes a good heart 
behind and his conduct will be determined by such a good heart 
devoted to righteousness. Naturally, therefore, in his life evil will 
have to die out and virtue will flourish. 

தயனீன்று நன்றி பயக்கும் பயன் ஈன்று 
பண்பிற் றலைப்பிரியாச் சொல். 

nayanindru nandri payakum bayan indru 

painbi tralaipiriya jol. 

97. ‘While helping others to be of sweet speech 

avoiding discourtesy, will ensure prosperity and just life 

here and promote Dharma leading to happiness hereafter ”
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சிறுமையுள் நீங்கெய இன்சொல் மறுமையும் 

இம்மையும் இன்பந் தரும். 

$1ரயபா021ம71 ningiya insol mafumaiyum 

immaiyum inban dharum. 

98. ‘Sweet words used by a person, words which will 

not give pain to the hearer, will promote his happiness 

both in this world and the world hereafter.’ 

இன்சொல் இனிதீன்றல் காண்பான் எவன்கொலோ 

வன்சொல் வழங்கு வது. 

insol inidhindral kasnban evan kolo 
vansol vasangu vadhu. 

gg. ‘Oh! Wherefore useth he discourteous words, 

Who knows full well the sweet of cour- 

teous words.’ 

இனிய உளவாக இன்னாத கூறல் 
கனிஇருப்பக் காய்கவர்ந் தற்று 

iniya ustlavaha innadha kural 

kani irupa kai kavaro dhatru. 

100. ‘ While pleasant words are easily available, using 

bitter words is like discarding a sweet ripe fruit and 

choosing a bitter unripe one.’



CHAPTER XI 

EXPRESSION OF GRATITUDE FOR THE 
BENEFITS CONFERRED 

செய்யாமல் செய்த உதவிக்கு வையகமும் 
வானகமும் மாற்றலரிது. 

seiyamal seidha udhaviku vaiyahamum 
vanahamum miatra laridhu. 

107, ‘Help given by those who never expect anything 

in return is of such great value that even the gift of 

heaven and earth will be scarcely equal to it.’ 

COMMENTARY 

The Jaina Commentary gives us an illustration of such a 
noble act without expecting any return. It mentions the help 
rendered by Lord Rishabha in the beginning of the world organi- 
sation by teaching people the agricultural trade for their daily 
sustenance and preaching the Ahimsa Dharma for their ultimate 
spiritual salvation. Such spontaneous aid without expecting 
anything by way of reward is characteristic of highly spiritual 
beings, whose one aim in life will be to do good in scorn of 
consequences. 

காலத்தி னால்செய்த நன்றி சிறிதெனினும் 

ஞாலத்தின் மாணப் பெரிது. 

kalathi nalseidha nandri sifidheninum 
gnalathin masna peridhu. 

102. ‘A timely benefit rendered to a person in need 

though it is itself very small will really transcend the earth 

in value,’ 

பயன்தாக்கார் செய்த உதவி நயன்.தாக்கின் 

தன்மை கடலின் பெரி. 

payan dhikar seidha udhavi nayan dhukin 

nanmai kasdalin peridhu.
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103. ‘Disinterested aid rendered by those who do not 
calculate what the return may be when its true worth is 
rightly estimated as vaster than the earth, that is of 
inestimable value.’ 

இனைத்துணை நன்றி செயினும் பனைத்துணையாக் 
கொள்வர் பயன்தெரி வார். 

thinaithuinai nandri seyinum banaithuinaiya 
koslvar payandheri var. 

104. ‘Though the help rendered is as small as a 

millet seed, it will be considered as huge as a palm tree by 

those who are wise enough to understand the fruit of such 
action.’ 

உதவி வரைக்கன் றுதவி உதவி 
செயப்பட்டார் சால்பின் வரைத்தூ. 

udhavi varaithan drudhavi udhavi 

seyapaitar salbin varaithu. 

105. ‘The value of a kind act is not measured by the 
quantity of the gift, for its value depends upon the worth 

and quality of the person who received the aid.’ 

COMMENTARY 

Evidently, the author is thinking of various gifts offered as 
social etiquette on ceremonial occasions which are generally 
returned by the receiver on appropriate occasions. The quantity 
and quality of gift on such occasions will capture the popular 
imagination. The author does not consider such a gift as of 
real value. A person in need, generally an ascetic of a noble 
nature, may be helped by a householder. It may be merely a 
small quantity of food to satisfy his hunger or a small quantity of 
food to save him from illness, but the help rendered to such a 
great soul is measured by the worth of the receiver and its value 
will be infinitely greater than gifts presented as social etiquette 
on ceremonial occasions,
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மறவற்க மாசற்றார் கேண்மை; அூறவற்க - 
அன்பதீதுள் அப்பாயார் நட்பு. 

maravatka masatrar kéinmai; thufavatka 
thunbathusl thupayar naitpu. 

106. ‘Never forget the kindness and sympathy shown 
by those of spotless character. Never forsake the friend- 
ship of those who stood by you in times of sorrow.’ 

எழுமை எழுபிறப்பும் உள்ளுவர் தங்கள் 
விழுமம் துடை.தீதவர் நட்பு, 

erumai elubifapum uilluvar thangal 
vitumam dhuidaithavar naitpu. 

107, ‘Through all seven worlds, in seven=fold birth, 

Remains in mem’ry of the wise, 

Friendship of those who wiped on earth, 

The tears of sorrow from their eyes.’ 

தன்றி மறப்பது தண்றன்று நன்றல்ல(த) 
அன்றே மறப்பது தன்று. 

nandri marapadhu nandrandru nandralla (dhu) 
andré marapadhu nandru. 

108, ‘It is not good to forget good things received 

by you. But certainly it is meet and proper to forget evil 

done unto you.’ 

கொன்றன்ன இன்னா செயினும் அவர் செய்த 
ஒன்று தன்றுள்ளக் கெடும். 

kondranna inna seyinum avar seidha 

ondru nandruslla kesdum.
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109. ‘ Even a deadly offence committed by one will 
be wiped off your memory if you think of one kind act of 
his rendered to you.’ 

எந்நன்றி கொன்றுர்க்கும் உய்வுண்டாம் உய்வில்லை 
செய்ந்நன்றி கொன்ற மகற்கு. 

ennandri kondrarkum uivuindam uivillai 
Seinnandri kondra mahatku. 

110. ‘ Though every virtue by his hand expire, 

Yet may he live; but by the stroke he die 

When murdered gratitude before him falls.’



CHAPTER XIi 

IMPARTIALITY OR EQUITY 

This chapter emphasises uprightness in the conduct of the 
householder who is expected to maintain an unbiased attitude 
in his dealings with others, whether they are friends or foes or 
strangers. The householder is expected to follow his path of 
righteousness even in his dealings with other persons in society. 

In fact, the ethical value of a person’s conduct depends upon 
his social relations among the individuals. 

தகு.திஎன ஒன்று நன்றே பகுதியால் 
பாற்பட் டொழுகப் பெறின். 

thahudhi ena ondru nandré pahudhiyal 
patpait oxsuha perin. 

111. ‘If one maintains his upright character in all 

situations (whether dealing with friends or foes or strangers), 
such a conduct alone deserves the name of justice. ’ 

செப்பம் உடையவன் ஆக்கம் சிதைவின்றி 
எச்சத்திற் கேமாப் புடைத்து, 

sepam uldaiyavan akam sidhaivindri 

ejathit kéma puasdaithu. 

112, ‘Wealth acquired by a just man will not be 

wasted but will continue to be enjoyed by his heirs,’ 

COMMENTARY 

This couplet emphasises that wealth must be acquired by 
only just and upright methods, 

நன்றே தரினும் தடுவிகந்தாம் ஆக்கத்தை 

அன்றே ஒழிய விடல்: 

nandré tharinum najduvihandhim akathai 

andré ojiya viidal.
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113. ‘Wealth even when it is likely to yield good 

and pleasant results, if acquired by dubious means should 
be discarded at once.’ 

தக்கார் தகவிலர் என்ப தவரவர் 
எச்சத்தால் காணப் படும். 

thakar thahavilar enba thavaravar 
ejathal karina pazdum. 

114. “ Whether a person lived a just life or an unjust 
life will be made clear by the character of his offspring. ’ 

கேடும் பெருக்கமும் இல்லல்ல நெஞ்சத் துக் 
கோடாமை சான்றோர்க் கணி 

késdum perukamum illalla nenjathu 
kosdamai sandror kaini. 

115 ‘It is absolutely certain that evil ways in a house- 
holder’s life will lead to destruction, whereas good ways 
will lead to prosperity. Hence to maintain an unbiased 

mind is an ornament to a noble soul. ’ 

COMMENTARY 

It. must be noted here that the author never forgets to em- 
phasise the fundamental factor that every moral act implies not 
merely the actual action by the body, but the co-operation of the 
mind and speech, which three constitute the worth of moral con- 
duct. Hence he mentions how just conduct is the result of an 
unbiased upright mind. 

கெடுவல்யான் என்ப தறிகதன் தெஞ்சம் 
தடுவொரீஇ அல்ல செயின். 

‘ kesduvalyan enba tharihadhan nenjam 

naiduvori i aila seyin.
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116. ‘If one’s mind swerves from the right path, and 
takes a turn to the evil, then one must discern that it is the 

sign of one’s own destruction. ’ 

COMMENTARY 

Here again he emphasises that the idea in one’s mind whether 
good or evil will certainly determine the moral value of the 
conduct proceeding therefrom. The psychological truth that 
the idea acts itself out naturally implies the value of the idea, 
determines the value of the conduct. Hence one who wants to 
avoid the undesirable course of conduct in one’s dealings in 
relation to other individuals must first see that his mind 
maintains the just and upright path, because a weakness in this will 
inevitably result in destruction of his conduct, 

கெடுவாக வையா அலகம் தடுவாக 
நன்றிக்கண் தங்கியொன் தாழ்வு. 

keaduvaha vaiya thulaham naiduvaha 

nandrikain thangiyan thaivu. 

117. ‘A person who justly lives without giving up 

his right path, even if he falls to the low estate will not be 

considered low by wise men. ’ 

COMMENTARY 

Here itis pointed out that a householder when pursuing an 
upright course of conduct may likely lose his property and status 
and yet this will not be considered as a deplorable fall by 
the wise men around him. Even in the midst of vicissitudes of 
fortune, the householder can never afford to give up his right 
path, 

சமஞ்செய்து சோதாக்குவி கோல்போல் அமைந்தொருபால் 

கோடாமை சான்றோர்க் கணி. 

samanjeidhu sirdhikun golpol amaindhorubal 

k6sdamai sandror kaini.
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118, ° Just as the beam of a balance stands level when 
it rightly weighs things, so also a nobleman must maintain 
his level of character unbiased and such an impartiality is 
an ornament to him.’ 

சொல்கோட்டம் இல்லது செப்பம் ஒருதலையா 
உள்கோட்டம் இன்மை பெறின். 

solk6oitam illadhu sepam orudhalaiya 
uslkostam inmai pefin. 

11g. ‘ Real righteousness is associated with guileless 

and upright speech. Such an upright speech is the 

necessary result of the inner uprightness of the mind.’ 

COMMENTARY 

Here the author mentions the importance of unbiased speech 
as a necessary factor in making up moral worth. 

வாணிகம் செய்வார்க்கு வாணிகம் பேணிப் 
பிறவும் தமபோல் செயின்: 

vainiham seivarku vainiham béini 
pifavum thamapol seyin. 

120. ‘A trader is known to be a successful and good 

trader when he guards another’s interests as his own.’ 

COMMENTARY 

Here the author does not forget the trader’s profession. The 
trader is also an important part of society and he is also 
expected to maintain an upright conduct in his dealings with 
others. He must be fair whether he purchases or sells. He 
cannot use false weights and measures. He cannot take more than 
the just quantity when purchasing nor give less than the just 
quality when selling. Whether a trader or an agriculturist, or a 
nobleman constituting the Village Panchayat, everyone is expected 
to maintain an upright attitude uninfluenced by personal bias.



CHAPTER XIII 

SELF-RESTRAINT 

This chapter deals with the inhibition of the useless activities 
of body, speech and mind. This is what is prescribed for self. 
discipline in the Jaina code of ethics under what is technically 
called Trigupti, three kinds of restraint, of mana, vacha and Aaya. 

அடக்கம் அமரருள் உய்க்கும் அடங்காமை 

ஆரிருள் உய்த்து விடும். 

aidakam amararuil uikum ajdangamai 
ariruil uithu vizdum. 

121. ‘* Control of self leads man to the blissful world 

of the immortals, but self-indulgence leads him to the 

darkest hell.’ 

காக்க பொருளா அடக்கத்தை ஆக்கம் 
அ தனினாங் இல்லை உயிர்க்கு. 

kaka poruala aidakathai 4kam 

adhaninin gillai uyirku. 

122. ‘Guard thou self-control as an object of great 

value. There is no greater wealth than this to the soul.’ 

செறிவறிந்து சீர்மை பயக்கும் அறிவறித் 
தாற்றின் அடங்கப் பெறின். 

serivarindhu sirmai bayakum afivarin 

dhatrin aidanga perin. 

123. ‘If a person realises that the wise course for 

him is to have self-restraint and accordingly walks the 

path of righteousness, his conduct of self-control will be 

recognised by the wise and ennoble him in the eyes of the 

world,’ 
6
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COMMENTARY 

This couplet emphasises the importance of Trigupti, control 
of the body, mind and speech for the. householder. He should 
inhibit the unnecessary and useless activities of these three in 
order to achieve success in his householdev’s life. 

நிலையின் தரியா தடங்கியான் தோற்றம் 
மலையினும் மாணப் பெரிது. 

nilaiyin thiriya thatdangiyan thotram 
malaiyinum mana peridhu. 

124. ‘If a person practices self-restraint without 

swerving from his status in life, he will appear much 

higher than a high mountain,’ 

COMMENTARY 

As a tesult of his conduct he will rise to a high status in 
society. He will be respected and honoured as a noble man by 
the society at large. The height to which he would rise in his 
social status would be as great as the height of a mountain, 
visible at a great distance. The householder is expected to 
maintain his conduct upright according to his status in society. 
The status which he occupies in society may be according to the 
various classes based upon profession. He may be an agriculturist 
or a trader or a soldier or a priest. These professional classes 
are all included in the genera! term of a householder and 
each individual has to function in society according to his legiti- 
mate duties. Whoever it be, whether a landholder or a trader or 
a soldier or a priest, everyone is expected to practice self-restraint 
because without it he cannot successfully discharge his duties 
and obtain the recognition and approval of the society at large. 

எல்லார்க்கும் தன்ராம் பணிதல் அவருள்ளுஞ் 
செல்வர்க்கே செல்வம் தகைத்து. 

ellarkum nandram painidhal avarusiun 
jelvarké selvam thahaithu. 

125. ‘ Though self-control be excellent in all, 

It most befits the envied state of those 

That fortune smiles upon.’
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COMMENTARY 

This couplet emphasises the importance of humility and self- 
control especially in the case of intellectual and social aristo- 
crats. A landed aristocrat or a wealthy merchant may because 
of pride of wealth adopt an overbearing attitude to the other 
members of society. Similarly, a great scholar with the pride of 
learning may treat others with contempt. Hence the author 
points out that-humility is desirable generally in all persons, it is 
specially desirable in these two cases. If such aristocrats, social 
and intellectual, maintain self-control and humility, it would be 
their additional blessing in life, 

ஒருமையுள் ஆமைபோல் &ீந்தடக்கல் ஆற்றின் 
எழுமையும் எமாப் புடைத்து. 

orumaiyuil 2maibol aindhaidakal atrin 
elumaiyum éma puldaithu. 

126. ‘Like a tortoise, if the control of the five senses 

is achieved in one birth, that will ensure happiness and 

strength of character in seven successive births.’ 

COMMENTARY 

The career of the soul in its transmigration is marked by con- 
tinuous and progressive self-development. The soul does not 
begin de novo at every birth. That would be a vicious circle 
never leaving any scope for spiritual development. On the other 
hand, spiritual development is ensured, because the soul when 
newly born is gifted with the heritage, the heritage being the 
spiritual greatness and worth achieved by the same soul in its 
previous birth. This is the fundamental concept of Samsara. 

Otherwise, there would be no chance for self-liberation or Moksha. 

யாகாவார் ஆயினும் நாகாக்க காவாக்கால் 
சோகாப்பர் சொல்இமழுக்குப் பட்டு. 

yahavar ayinum nahaka kavakal 
sohapar solizuku pastu. 

127. ‘Though unrestrained all else, restrain thy 

tongue, 

For those degraded by licentious speech 

will rue their tongue’s offence.’ —Ellis.
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ஒன்ரு னும் தீச்சொல் பொருட்பயன் உண்டாயின் 
*ன்றாகா தா௫ விடும். 

ondranum thijol poruitpayan usndayin 
nandraha dhahi visdum. 

128. ‘Anevil word which may be intended to produce 
a small pain in the hearer is enough to vitiate all the 
good traits in the character of the speaker.’ 

COMMENTARY 

Using an evil word is explained as uttering falsehood, back- 
biting and using insolent words. Anyone of these will be a 
blemish on the character of a person who is otherwise alright. 

இயினால் சுட்டபுண் உள்ளாறும் ஆருதே 
நாவினால் சுட்ட வடு, 

thiyinal suitapuin usllarum aradhé 
navinal susta vaidu. 

129. ‘The wound may heal, though from 

a burning brand, 

And be forgotten; but the wound 

never heals 

A burning tongue inflicts.’—Ellis. 

கதம்காத்துக் கற்றடங்கல் ஆற்றுவான் செவ்வி 

அறம்பார்க்கும் ஆற்றின் நுழைந்தது. 

kadhamegathu katraidangal atruvan sevvi 
arambarkum atrin nusaindhu. 

130. ‘If a person keeps his mind free from anger, 

acquires useful knowledge, practices self-restraint, then 

the God of virtue will be eagerly waiting on his path to 

associate with him.’



CHAPTER XIV 

THE OBSERVANCE OF PRESCRIBED VOWS AND ABSTINENCE 

Chapter XIV must be considered as an important chapter 
which introduces certain moral principles to be observed by 
individuals. Up to now the author discussed in general the 
importance of family life. He considered family to be the unit 
of social organisation. He considered the important principles 
to be observed for the successful carrying out of family life. How 
the householder is expected to set up a home life by marrying a 
wife, how the wife is expected to co-operate in the carrying out 
of the family life, how she is expected to maintain her chastity and 
loyalty to the husband, how the family life should be perpetuated 
by begetting children intelligent and worthy of the family, the 
duties of the parent to the children and the duties of the children 
towards the parent, all these were succinctly discussed in previous 
chapters. Further, taking the family as a self-filling economic 
unit in society, the author has discussed the duties and res- 
ponsibilities of the householder towards others, not his kith and 
kin. How he is to entertain guests, ascetics and laymen who visit 
his house, how they are to be received with welcome smile and 
kind words, how he is expected to share his family resources with 
others, how his success in life depends upon the unselfish attitude 
towards the whole society—all these are discussed in subsequent 
chapters. Besides these requirements of a householder, the house- 
holder is expected to observe certain vows and abstinence as an 
individual. Human personality is taken in isolation from the 
family and society and he is expected to observe certain moral 
principles conducive to his own spiritual welfare. These principles 
he is expected to observe as an individual in the society without 
considering any particular relation to the family and the family 
members. At the time our author composed this work, Varna- 
shrama Dharma based upon Vedic faith was already prevalent in 

South India. The function assigned to distinguishing Varnas 
or castes are associated with this social organisation according to 

the Varnas, e.g., the priestly class is associated with learning of 

the Vedic Lore, teaching the Vedas, performing the Vedic 

sacrifice, supervising Vedic sacrifices, accepting and awarding 

gifts. Similarly, the other castes are associated with appropriate 

functions. The soldier is expected to equip himself for warfare, 

the trader for his occupation of trade and, lastly, the agriculturist 

for tilling the soil and producing food grains. According to 

this Varnashrama organisation based upon Vedic faith the last



86 TIRUKKURAL 

profession of agriculture was considered to be a mean occupation 
unfit for the three upper classes, called the twice-born. It is quite 
evident that the functions assigned to each class are the functions 
expected of particular guilds in the social organisation. These 
functions are mainly based upon socio-economic principles, 
They have nothing to do with the building up of moral character 
according to any accepted ethical code. The author does 
not consider these prescribed class-functions as of any great 
importance. No doubt, they are necessary for the smooth working 
of the economic machinery of the society, but man’s intrinsic 
worth does not depend upon these functions. He is expected to 
be not merely a success{ul economic unit in society but must 
aspire for higher spiritual achievements which ought to be his 
desire and specific ideal in life. Accordingly, the Jaina code of 
ethics has arranged the householder from the lowest spiritual 
equipment to the highest spiritual realisation in the several stages 
which are called technically in Tamil‘ Nilai’ and in Sanskrit 
‘Pratima’. There are 11 such recognised stages or ‘ pratimas’ 
for the householder, arranged in ascending order of moral deve- 
lopment. 

The householder in the 11th stage is considered to be Uttama 
Sravaka, the best householder, and beyond that 11th stage we 
have the stage of the homeless ascetics, entirely devoted to the 
practices of tapas and yoga, culminating in the acquisition of 
omnicience called Kevalagnana. The privilege to practice the 
prescribed household abstinence and to climb up to these spiritual 
stages is not confined to any particular class or community. Any- 
one, the mere human being as such, is entitled to have such a 
practice and reach such an ideal. This being the fundamental 
principle of the faith of our author, he introduces a sort of intro- 
ductory chapter here. In this introductory chapter he emphasises 
the importance of this moral development to each individual over 
and above his economic functions which he is expected to perform 
as a member of a particular professional class or Varna. He 
points out clearly that the moral worth of an individual is more 
important than the successful performance of class functions. A 
conventional estimate of an individual and his importance accord- 
ing to the class in which he is born is considered by the author 
as not a true estimate of his spiritual worth. He dismisses the 
conventional importance as of no consequence if it is not asso- 
ciated with moral worth in the individual. This will be clear 
when we examine some of the verses in this chapter. We can 
draw the attention of the reader to one important verse where he 
mentions the functions of a priest. According to the conven- 
tional function his first duty is to learn by rote the Vedic verses, 
what is called Vedic Adyayana. This acquisition is a feat of
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memory. Even if he forgets the whole lot, he can re-learn the 
whole thing by making a fresh effort. This learning and un- 
learning, this remembering and forgetting associated with the 
faculty of the memory, according to the author does not make 
the Brahminhood, unless the Brahmin maintains his spiritual 
purity by strictly observing the moral principles and maintaining 
his character upright. Loss of the latter would certainly degrade 
him from his social status of importance which he may claim by 
birth. Conversely a member of a low born class, an individual 
belonging to an inferior class or caste, if he builds up his character 
and moral fibre by strict observance of the ethical code prescribed 
for man in general, he will ennoble himself as an individual and rise 
much higher than the status conventionally assigned to him. A 
man’s degradation or elevation depends upon the moral develop- 
ment of the individual quite irrespective of the conventional 
estimate popularly based upon his birth. It is this point that is 

emphasised in this chapter. Dr. Pope in trying to consider this 

as a chapter dealing with social decorum entirely misunderstands 
the significance. That English term ‘decorum’ implies small 

decency of social behaviour and strictly observing the conventions 
and social etiquette. Such a decency has no moral significance 
either in the East orin the West. Conforming to social conven- 

tions and maintaining a decency of social behaviour may contribute 
to social harmony and avoid misunderstanding between individual 

and individual. But that behaviour does not carry with it any 

moral worth. Hence we have to reject Dr. Pope’s interpretation 
of this chapter and adopt a more correct attitude as to the moral 

significance of the chapter. After emphasising the importance 
of the moral behaviour as against the social and economic be- 

haviour of the individual, the author introduces in the subsequent 

chapters how the individual is expected to maintain the various 

yratas or vows which are prescribed for the householder. We 

have already mentioned on another occasion that the householder 

is expected to observe in a limited manner the five vows of 

Ahimsa, Satya, Asteya, Brahmacharya and Aparigraha, non-kill- 

ing, truth-speaking, non-stealing, maintenance of sexual purity 

and control of avarice. These five moral precepts constitute the 

fundamental basis of Jaina ethics. These principles are common 

to the householder and the ascetic excepting this that the house- 

holder is expected to observe these in a limited form whereas 

the ascetic is expected to observe these absolutely. Some of the 

chapters included in the next book pertaining to the ascetic life 

dealing with not-killing, not eating meat, not uttering falsehood, 

etc., are common chapters which ought to be included both in 

the book ‘dealing with the householder as well as the ascetic. 

Properly speaking they ought to be included in the present book
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dealing with the life of the householder. Commentators evident- 
ly think that they are specific precepts for the ascetic included in 
these chapters in the book dealing with the ascetic life. We 
should not be misguided by this arrangement. Thearrangement 
of verses within a single chapter and the arranging in the 
sequence of chapters in a particular book are found to be varying 
according to the different commentators. The original order in 
which the author composed and arranged these certainly cannot 
be this order that we find now. Hence after this introductory 
chapter the author introduces some of the moral principles which 
the householder is expected to strictly observe if he is to success- 
fully complete his spiritual career of climbing the rungs of the 
spiritual ladder provided for his self-realisation. With this back- 
ground let us approach the present and the subsequent chapters. 

ஒழுக்கம் விழுப்பம் தரலான் ஓழுக்கம் 
உயிரினும் ஓம்பப் படும். 

orukam vitupam tharalan orukam 
uyirinum omba paidum. 

131. ‘Since the observance of moral principles yields 
spiritual excellence, it ought to be guarded as more 

important than preservation of one’s life.’ 

COMMENTARY 

The instinct of self-preservation, man shares with lower 
animals. Hence the desire to preserve one’s life which is common 
to all animals does’ not differentiate man from other animals. 
What differentiates man from lower animals is his capacity to 
have moral development without which human personality cannot 
have any: distinctive merit. Hence what contributes to this 
moral development in spiritual excellence which constitute the 
birthright of human personality must be zealously guarded, 

பரித்தோம்பிக் காக்க ஒழுக்கம் தெரிந்தோம்பித் 
தேரினும் அதே துணை. 

parindhombi kaka orukam therindhdmbi 
thé rinum ahthé thusnai.
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132, ‘Take pains to cultivate and guard this right 
conduct, for if you examine all the Dharmas and carefully 

scrutinise to choose the most desirable, you will find that 

this alone would be the true aid.’ . 

COMMENTARY 

Here it is pointed out that there is nothing greater than right 
conduct to help man in his spiritual development. Here we may 
mention that this right conduct is one of the three jewels or 
Ratnatraya of the Jaina ethics, the other two being right 
faith and right knowledge. Samyakdharsana, right faith, 
Samyakgnana, right knowledge are necessarily pre-supposed by 
Samyakcharitra or right conduct. These three constitute the 
path of salvation or Mokshamarga. These Sanskrit terms 
Samyakdharsana, Samyakgnana and Samyakcharitra are translated 
into Tamil respectively as ‘ Narkatshi’ ‘Naljnam’ and ‘Nallo- 
tukkam.’ The present chapter is dealing with ‘ Nallorukkam’, 
right conduct or Samyakcharitra. A careful examination of the 

various Dharmas or moral principles prescribed for the benefit of 
man, shows nothing would equal to this right conduct or Samyak- 

charitra which is the unfailing support for man in his career of 

spiritual development. In this connection we may mention that 

both Beschi and Growl correctly interpret the significance of this 

chapter by translating the heading as ‘ Good Conduct’, which is 
entirely missed by Dr. Pope. 

ஒழுக்க முடைமை குடிமை இழுக்கம் 

இழிந்த பிறப்பாய் விடும். 

ojuka muidaimai kusdimai irukam 

itindha pirapai vizdum. 

133. ‘Right conduct is the essence of noble birth. 

If one loses that he will be degraded in social status.’ 

COMMENTARY 

Here it is made clear that if a person born of a conventionally 

higher caste is not careful to maintain his moral conduct he will 

be automatically degraded to a lower status. On the other hand 

if a person born of a low caste according to social convention 

strictly observes the principles of right conduct he will thereby 

become ennobled and elevated to higher status in society.
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மறப்பினும் ஒத்துக் கொளலாகும் பார்ப்பான் 

பிறப்பொழுக்கம் குன்றக் கெடும். 

marapinum Othu kojlalahum parpan 
piraposukam kundra kesdum. 

134. ‘If a Brahmin forgets the Vedas, he can re-learn 
them with slight effort, but if he loses his right conduct, 

he forfeits his higher status in society which is his birth- 

right.’ 

COMMENTARY 

Here the author clearly points out that the caste function of 
the Brahmin priest that he should learn by rote the Vedas gives 
him merit for memory feat. Even if he loses this it would not 
matter much, but if he loses good conduct, he automatically forfeits 
his claim to Brahminhood. In this connection it is worth remem- 
bering the author’s definition of the term ‘ Andana’ as one who 
strictly follows the principle of universal love and mercy to all 
creatures. Here he purposely uses another term ‘ parpan’ to 
denote the conventional caste idea of a Brahmin priest whose 
main function is considered to be learning the Vedas. But in 
the author’s opinion this main function of the priest which is 
considered to be the chief function according to the Vedic faith 
is not so very important as the possession of moral excellence. 
The honour and respect that a Brahmin can expect from society 
must be based upon moral excellence and not upon cultivation of 
memory. It is Samyakcharitra, right conduct, that would 
constitute the worth of human personality and not his birth. 

அழுக்கா நுடையான்௧கண் ஆக்கம்போன் றில்லை 
ஒழுக்கம் இலான்கண் உயர்வு. 

aiuka fuidaiyankain akampon drillai 
ojukam ilankain vyarvu. 

135. ‘Just as an envious person cannot be sure of his 
wealth, so a person without right conduct can never 

achieve greatness or nobility in life,’ .
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ஒழுக்கத்தின் ஒல்கார் உரவோர் இழுக்கத்தின் 
ஏதம் பபொக் கறிந்து. 

orukathin olhar uravor itukathin 
é€dham paiduba karindhu. 

136. ‘ Wise persons with a strength will never swerve 
from the path of right conduct, because they realise that 
failure in this would lead to great evil and misery.’ 

ஒழுக்கத்தின் எய்துவர் மேன்மை இழுக்கத்தின் 
எய்துவர் எய்தாப் பழி. 

osukathin eidhuvar ménmai itukathin 
eidhuvar eidha paii. 

137. ‘Those who strictly follow the path of right 

conduct will rise to undreamt of greatness and nobility but 

those who lose their right conduct will be led to 

unthinkable disgrace.’ 

நன்றிக்கு வித்தாகும் தல்லொழுக்கம் தீயொழுக்கம் 
என்றும் இடும்பை தரும். 

nandriku vithahum nallo:ukam thiyosukam 

endrum itdumbaiji dharum. 

138.. ‘Right conduct is the seed for heavenly bliss, 

whereas wrong conduct will always lead to unceasing 

misery.’ 

ஒழுக்கம் உடையவர்க் கொல்லாதே தீய 
வழுக்கியும் வாயால் சொலல். 

o1ukam uidaiyavar kolladhé thiya 

valukiyum vayal solal. 

199. ‘ Persons with right conduct cannot even in a 

moment of forgetfulness utter evil words through their 

lips.’
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COMMENTARY 

Evil speech is explained to be that which is likely to cause 
pain to others, that is, words inconsistent with the principle of 
universal love or Ahimsa, 

உலகத்தோ டொட்ட ஓழுகல் பலகற்றும் 
கல்லார் அறிவிலா தார். 

ulahaths 1dojsta o1uhal palahatrum 
kallar arivila dhar. 

140. ‘ Persons who have not learnt to walk in the 

footsteps of the great sages, however learned they be, 

would be considered devoid of knowledge.’ 

COMMENTARY 

Learning which is the mark of intellectual development 
would not be enough to make the worth of a personality. Evena 
learned man if he does not follow the precepts of great sages and 
strictly cultivate moral excellence adopting the path of right 
conduct, his learning will be of no avail.



CHAPTER XV 

NOT COVETING ANOTHER’S WIFE 

This chapter deals with Brahmacharya, one of the vows 
prescribed for the householder, who is expected to maintain 
sexual purity. He must be loving and loyal to his wife, who is 
expected to maintain her honour and chastity in order to preserve 
the honour of the household. The male member of the household 
is also expected to maintain his personal purity and honour in the 
matter ofsex love. Brahmacharya, which means absolute abstin- 
ence from sexual life in the case of the ascetic, is interpreted as 
Ekadaravrata, living a strict monogamous life, in the case of the 
householder. Hence violation from this monogamous life is 
condemned in the case of a householder as contradictory to the 
pursuit of right conduct. 

பிறன்பொருளாள் பெட்டொழுகும் பேதைமை ஞாலத் 
தறம் பொருள் கண்டார்கண் இல். 

pifanboruslail petoruhum bédhaimai gnala 
thafam boruil kaindarkagn il. 

141. ‘The folly of coveting a woman who is another 

man’s wife by right, is not known in the case of persons 

who are well versed in the laws of virtue and the principles 

of rights of possession. ’ 

அறன்கடை நின்றுருள் எல்லாம் பிழன்கடை 
நின்றாரில் பேதையார் இல். 

aran kaidai nindrarual ellam birankasdai 
nindraril pedhaiyar il. 

142. ‘Of all those who standing outside virtue, 

revel in sexual indulgence, no one is a greater fool] than 

one who with lustful longing loiters near the neighbour’s 

door.’
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COMMENTARY 

Persons who are leading an immoral life and who frequent 
the houses of prostitutes lose their good conduct and riches, but 
persons who covet another man’s wife have to lose not only these 
two valuable qualities, but are destined to live in constant fright 
of being beaten for their misconduct. Hence he is considered 
to be the greatest fool among the fools who indulges in sexual 
immorality, 

விளிந்தாரின் வேறல்லர் மன்ற தெளிந்தாரில்-: 
தீமை புரிந்தொழுகு வார். 

vislindharin véfilar mandra theslindharil 
thimai purindhosuhu var, 

143. ‘Persons who devise evil and misbehave even 

with the wife of a non-suspecting friend will certainly be 

counted among the dead even while they are alive. ’ 

COMMENTARY 

If such a person loses virtue, wealth and happiness, which 
are expected of a living being, he would be considered as good 
as a corpse. 

எனைத்துணையர் ஆமினும் என்னாம் இனைத் துணையும் 
தேரான் பிறனில் புகல். 

enaithuinaiyar fyinum enndam thinaithusnaiyum 
théran piranil puhal. 

144. ‘However great a person be, if he does not 
reflect a whit about his behaviour and seek a neighbour’s 

wife, what is his greatness worth in life ? ’ 

எளிதென இல்லிறப்பான் எய்து மெஞ்ஞான்றும் 

விளியா நிற்கும் பழி. 

etlidhena illirapan eidhu mengyandrum 
vitliyadhu nitkum basi.
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145. ‘Considering it a mere trifle if a person invades 
a neighbour’s home, he will only get for himself for ever, 
permanent and unending disgrace. ’ 

பகைபாவம் அச்சம் பழியென தான்கும் 
இகவாவாம் இல்லிறப்பான் கண். 

pahaipavam ajam bajiyena nangum 
ihavavam illitapan kan. 

146. ‘Hatred, sin, fear and disgrace, these four will 

never leave a person who tries to entice his neighbour’s 

wife. ’ 

அறனியலான் இல்வாழ்வான் என்பான் பிறனியலாள் 
பெண்மை தயவா தவன். 

araniyalan ilvaivan enban piraniyalasl 

peinmai nayava dhavan. 

147. ‘One who does not desire a woman who 

is another man’s wife, and thus maintains his virtuous 

conduct, is considered to be a true householder. ’ 

பிறன்மனை நோக்காத பேராண்மை சான்றோர்க்கு 

அறனொன்றோ ஆன்ற ஓழுக்கு. 
piranmanai nokadha pérasnmai sandrorku 

aranondro andra osuku. 

148. ‘Strength of will in a person who does not look 

on another’s wife is not merely a noble man’s virtue, it is the 

noble path of right conduct. ’ 

நலக்குரியார் யாரெனின் நாமநீர் வைப்பில் 
பிறற்குரியாள் தோள் தோயா தார். 

nalakuriyar yarenin namanir vaipil 

pitatkuriyas thosl thoya dhar.



96 TIRUKKURAL 

149. ‘Who is the person that is entitled to have all 

the good in this world surrounded by the ocean, certainly 

only he who does not embrace another’s wife.’ 

COMMENTARY 

A person who does not misbehave with another’s wife, is 
sure to acquire good conduct and praise in this world and 
ultimately discipline himself for the higher world. 

அறன்வரையான் அல்ல செய்யினும் பிழன்வரையாள் 

பெண்மை தயவாமை தன்கு. 

aranvaraiyan alla seiyinum biranvaraiyagl 
peinmai nayavamai nangu. 

150. ‘Even in the case of a person who does not do 

anything virtuous but indulges in evil conduct, it would 

be a good thing if he did not entice the woman who is 

another man’s wife.’ 

COMMENTARY 

This one evil of coveting another man’s wife is considered 
to be the worst kind of evil. Other types of evil conduct may 
be condoned, but this one cannot, because this brings disgrace 
upon the man in this world and completely blackens his self and 
makes him unfit for. genuine spiritual development.



CHAPTER XVI 

PATIENCE 

Ifa person has done any injury to you, instead of adopting 
the primitive method ‘ An eye for an eye and a tooth fora tooth’, 
one is expected to patiently suffer the injury without much ado. 
This is the first of ten dharmas prescribed for a Jaina householder 
and a Jaina ascetic. It is called Uttamakshama, the first of the 
Dasadharmas, tendharmas. It is based upon the ethical principle. 
To get angry because somebody has done evil to you, is an 
extremely undesirable mental attitude, because it will effectively 
degrade you from the point of view of spiritual development, and 
{urther the person who commits such a crime is bound to pay for 
his evil deed. That spiritual degradation which is the inevitable 
consequence of his own conduct is sufficient punishment for him. 
Hence a wise man wiil not care to degrade himself in attempting 
to take revenge on an unthinking ruffian who has chalked out for 
himself a path of self-degradation. Hence one who is bent upon 
self-development by adopting the path of right conduct is expected 
to forbear from any kind of injury done to one and to maintain the 
peace of mind which is the szwe gua non for self-development. 

அகழ்வாசைத் தாங்கும் திலம்போலத் தம்மை 

மிகழ்வார்ப் பொறுத்தல் தலை. 

ahaivarai thangum nilambola thammai 
yihaivar poruthal thalai. 

151, ‘Just as the earth bears the person who digs 

into her, so also a wise man is expected to bear insults 

done to him. Such a forbearance is the chief virtue.’ 

பொறுத்தல் இறப்பினை என்றும் அதனை 
மறத்தல் அதனினும் நன்று. 

poruthal ifapinai endrum adhanai 

marathal adhaninum nandru. 

152. ‘It is good to put up with evil done to you. It 

is still better to forget it.’ 
ரீ
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இன்மையுள் இன்மை விருந்தொரால் வன்மையுள் 
வன்மை மடவார்ப் பொறை. 

inmaiyuil inmai virundhoral vanmaiyusl 

vanmai maidavar porai. 

153. ‘Of all cases of poverty the worst kind is to 

send away unfed the guest at your door. OF all cases of 

strength of will the strongest one is to bear with fools who 

are bent upon evil,’ 

கிறையுடைமை நீங்காமை வேண்டின் பொறையுடைமை 
போற்றி ஓழுகப்படும். 

Nilaiyuidaimai ningamai véindin poraiyusdaimai 
potri osuhapasdum. 

154. ‘Ifa person desires to permanently maintain 

his good nature, he should zealously guard his patience as 

the essence of good conduct.’ 

ஒறுத்தாரை ஒன்முக வையாசே வைப்பர் 

பொறுத்தாரைப் போன்போல் பொதிழ்து, 

orutharai ondraha vaiyaré vaipar 

po.utharai ponbdl podhindhu. 

155. ‘Those who lose their patience at the person 

who has done evil to them and try to take revenge, are 

not considered of any worth by the wise men, But those 

who patiently bear the evil are considerd golden among 

inen and their value is always remembered.’ 

ஒறுத்தார்க்கு ஒருநாளை இன்பம் பொறுத்தார்க்குப் 

பொன்றுந் ஆணையும் புகழ். 

ofutharku orunailai inbam borutharku 
pondrun dhutInaiyum buhay.
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156. ‘He who punishes in return the evil-doer has 
satisfaction for the moment, but those who forgive the 

evil-doer have honour and glory till the end of the world.’ 

திறனல்ல தற்பிறர் செய்மீனும் சோதொர 
தறனல்ல செய்யாபை ஏன்று. 

thiyanalla thatpirar seiyinum ndnon 

dharanaila seiyamai nandru. 

157. “kven if a person commits an offence by doing 

avery grave injury to you, even then you ought not to 

think of returning evil, but pity him because he is sure 

to reap in future the fruit of his evil deeds,’ 

COMMENTARY 

A wise man who knows the nature of the self and realises the 
potency of karma will be prone to feel sorry for the fool who 
pursues an evil path and does injury to his neighbours thinking 
that that is a successful life in the world. But really the fool sows 
a seed for a rich harvest of misery in future. A sage who is able 
to foresee the future of such a foolish and wicked person would 
only feel pity for his foolishness instead of punishing him for his 
wickedness. The attitude here enjoined is exactly identical with. 
the attitude adopted by Jesus who cried from the Cross, “ Forgive 
them for they know not what they do” Very often it is ignor- 
ance that is the cause of wickedness in man and wickedness will 
have its own natural retribution. Hence a wise man is expected 
to attempt to reform the evil-doer instead of thinking of punish- 
ing the wicked person. 

AgGAutst HESS DUIS (OTIS STLSL 

தருதியான் வென்று alin. 

mihudhiyan mikavai seidhiarai thamdham 

dhahudhiyan vendru vidal. 

158. ‘Encouraged by a pride of wealth, if a person 

commits innumerable injury to you, you ought to conquer 

him by your forgiveness.’
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COMMENTARY 

The strength of wealth and personal resources will be nothing 
compared to the strength of the soul. The former is sure to meet 
defeat in attempting to subdue a wise man who has realised the 
strength of 'his soul. Several instances in history where sages 
because of strength of character would not be cowed down by the 
commands of conquering military heroes, would greatly illustrate 
this point, 

அறந்தாரின் தூய்மை உடையர் இறந்தார்வாய் 
இன்னாச்சொல் தோரற்கிற் பவர். 

thurandharin thtimai uadaiyar izandharvai 
innajol notkit pavar. . 

159. ‘A person though living a householder’s life, if 

he maintains his patience while being insulted by fools, 
and forgives them for their evil conduct, would be conside- 

red far greater than the noble ascetics who have renounced 

all.’ 

உண்ணாது நோற்பார் பெரியர் பிறர்சொல்லும் 
இன்னாச்சொல் தோற்பாரின் பின். 

urinnadhu ndtpar periyar pirfarsollum 
innajol notparin bin, 

160. ‘ Even the great ascetics who practice periodical 

fasting and suffer hunger as a method of self-discipline are 

only second to those who patiently suffer insulting words.’ 

COMMENTARY 

A householder showing patience and forgiveness is considered 
to do a much nobler act than an ascetic suffering the pain of 
hunger and thirst while practising yoga or tapas. Putting up 
with bodily wants is not so great as controlling the emotion of 
anger when insulted by others. The latter is certainly a more 
direct aid to self-discipline than the former because this re- 
quires a greater strength of will than mere enduring of bodily 
wants. oe



CHAPTER XVII 

TO BE FREE FROM ENVY 

Envy arises in the mind of a person who does n 
because his neighbour is very wealthy or very happy. This 
emotion of envy will vitiate the character of an individual and 
he will not be able to proceed right along the path of good con- 
duct. Hence it is necessary to be free from the emotion of envy 
which is a vitiating factor in the good life of an individual. 

ot feel happy 

ஒழுக்காறாக் கொள்க ஒருவன்சன்நதெஞ்சத் 
தழுக்காறு இலாத இயல்பு. 

oiukara kosiha oruvan dhan nenja 
thasukaru iladha iyaibu. 

161. ‘If a person secures the undisturbed nature of 

his mind which is free from envy, then consider that to be 

the path of right conduct.’ 

விழுப்பேற்றின் ௮ஃதொப்ப தில்லையார் மாட்டும் 
அமுக்காற்றின் ௮ன்மை பெறின், 

vilupétrin ahdhopa dhillaiydr ma3tum 
ajukatrin anmai befin. 

102, ‘If a person acquires the habit of being free 

from envy towards all persons, then that is the richest gift 

whose value is beyond comparison.’ 

அறன் ஆக்கம் வேண்டாதான் என்பான் பிறன் ஆக்கம் 
பேணா தழுக்கறுப் பான். 

afan akam véindadhano enban pifan akam 
pemna dhasukafu pan.
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163. ‘A person who, instead of feeling glad because 

his neighbour is wealthy, envies his neighbour’s status, 

would be declared to be a person who does not care for his 

own wealth of right conduct.’ ட 

COMMENTARY 

Since right conduct or Samyak Charitra, is one of the main 
factors constituting Moksha Marga or the path of salvation, it 
is considered to be spiritual wealth yielding happiness here and 
hereafter. Feeling of envy, since it is detrimental to this right 
conduct, should certainly be avoided: A person who without 
realising the danger of envy indulges in that kind of undesirable 
emotion is certainly a person who does not realise the importance 
of the path of right conduct from which he would go astray 
because of the evil emotion of envy. If he desires his own 
welfare certainly he would not be a victim of that envy. 

அழுக்காற்றின் அல்லவை செய்யார் இழுக்காற்றின் 
ஏதம் படுபாக் கறிந்து, 

aiukatrin allavai seiyar irukatrin 

édham basduba kafindhu. 

164. ‘The wise will not do anything out of envy 

inconsistent with right conduct because they realise fully 

that such an evil conduct would inevitably end in disgrace 

and misery.’ 

அழுக்காறு உடையார்க் கதசாலும் ஒன்னார் 
வழுக்கியும் கோண் பது. 

altukafu u:daiyar kadhusalum onnir 
vaiukiyum kéidin badhu. 

165. “An envious person need not have an enemy 

to ruin him. His envy has sufficient potency to do that.’
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COMMENTARY 

Generally the enemy of a person is supposed to cause injur 
to him by thwarting his attempts. But in the case of an envious 
person he has an enemy within himself. He need not fear any 
outside enemy. His inner enemy is good enough to ruin his life. 

கொடுப்ப தமுக்கறுப்பான் சுற்றம் உடப்பதூஉம் 

முண்பதாஉம் இன்றிக் கெடும். 

koidupa dhatukarupan sutram usdupadhti um 

muinbadhiium indri kezdum. 

166. ‘If a person, out of envy, does not bear the 

generosity of his neighbour who gives munificently to 

others, he would have to face his own kith and kin 

reduced to wretchedness without cloth to cover their body 

and food to eat.’ 

அவ்வித் தழுக்கா றுடையானைச் செய்யவள் 

தவ்வையைக் காட்டி விடும். 

avvi tharuka fuidaiyanai jeiyavasl 
thavvaiyai kasti virdum. 

167. ‘Lakshmi, the Goddess of Fortune, will forsake 

in disgust a person who is envious of ocher’s wealth She 

will hand him over to her elder sister who is the Fate of 

Evil and Misery.’ 

அழுக்கா ஜெனஒரு பாவி திரு செற்று 

இபுழி உய்த்து விூம். 

asuka fenaoru pavi thirujetru 

thiyusi uithu vizdum. 

168. ‘Envy isa terrible evil force. 1t ill ruin ihe 

happiness of the owner in this world and lead him to 

misery of hell hereafter.’
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அவ்விய தெஞ்சத்தான் ஆக்கமுஞ் செவ்வியான் 
கேடும் நினைக்கப் படும். 

avviya nenjathan adkamun jevviyan 
kéxsdum ninaika pardum. 

169. ‘In the world it happens sometimes that a 
person with evil thought is wealthy and happy, whereas 
a person with good conduct has to face ruin and misery, 
Such paradoxical cases must be understood to be the fruit 
of their previous deeds.’ 

COMMENTARY 

Having emphasized the ruinous character of evil thought in 
the case of a man’s life, our author is not altogether blind to the 
paradoxical] situations observed in real life. Sometimes a person 
whose character is despicable, whose life is unworthy, whose 
thoughts are always bent upon doing evil, is observed to be quite 
successful in life, whereas a man who is strictly following the 
principles of right conduct and who never injures the interests of 
other persons is unfortunate enough to be frustrated in life and 
compelled to face poverty and misery. Such cases challenge the 
spiritual ideal presented by good leaders of the world. Such 
cases cannot be easily reconciled within the four corners of the 
present life. Why a good man suffers pain and how an evil one 
is free from such misery cannot be satisfactorily answered unless 
we postulate the moral hypothesis that the success or failure of 
the present life in a man’s case must be explained by the past 
karma of that individual. This means the postulating of a pre- 
vious birth for such a person, Even among the Western philo- 
sophers, Immanuel Kant of Germany had to face a similar difficulty 
in explaining the moral paradoxes in life. He had to postulate a 
future birth at least in order to adjust virtue with happiness and 
secure summum bonum. He postulates immortality for the soul, 
without which there is no chance of a happy coalition between 
what is good and what is blissful. Indian thinkers in postulating 
immortality to the soul speak not only of the future but also of 
the past as a necessary factor in the explanation of the moral 
paradox. Such discrepancies in the moral world therefore are ex- 
plained by Indian thinkers as the inevitable result of the past con- 
duct of the individual in a previous birth because all Indian systems 
work with a background of this idea of Samsara and series of 
births and deaths, which background is considered necessary for 
the explanation of the conditions of life at a particular moment.
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அழுக்கற் றகன்றாரும் இல்லைய தில்லார் 
பெருக்கத்தின் தீர்த்தாரும் இல். 

aiuka trahandrarum illaiyah dhillar 
perukathin thirndharum il. 

170. ‘There is no case in the world of an envious 
person achieving increasing wealth and greatness. Con- 

versely, no case of a person free from envy losing his 

wealth and importance.’ 

COMMENTARY 

In spite of the apparent paradox referred to above, the author 
wants to emphasise the important principle that evil ultimately 
leads to ruin, whereas good inevitably leads to a spiritual heaven.



CHAPTER XVIII 

NOT TO COVET ANOTHER’S GOODS 

This chapter deals with the tendency to misappropriate things 
not one’s own. Such a tendency is deleterious to moral. develop- 
ment. Properly speaking this ought to go under the heading 
‘ Not to steal’. Coveting another’s property amounts to practi 
cally mental stealing. No wonder that the author condemns - this. 

நடிவின்றி சன்பொருள் வெஃூின் குடிபொன்றிக் 

குற்றமும் ஆங்கே தரும். 
பய டப்பு யப vehhin kusdibondri 
kutramum 4angé dharum. 

171. ‘Unjustly coveting another man’s property 

will certainly bring ruin to the family and disgrace to the 

person.’ 

பமிபயன் வெஃடப் பழிப்பமிவ செய்யார் 
நடுவன்மை நாணு பவர். 

paidubayan vehhi paltipaiduva seiyar 

naiduvanmai nainu bavar. 

172. * Those who shrink with shame from anything 

unjust will never think of misappropriating another man’s 

property because even though such an act is likely to 

be profitable to them it is sure to cause ruin by way of 

retribution.’ 

சிற்றின்பம் வெஃகி அறனல்ல செய்யாரே 
மற்றின்பம் வேண்டு பவர். 

sitrinbam vebhi afanalla seiyaré 
matrinbam véindu bavar.
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173. ‘Those who are bent upon achieving cternal 
bliss will never desire to misappropriate another man’s 
property even if it is likely to promote worldly pleasures,’ 

இலமென்று வெஃகுதல் செய்யார் புலக்வென்ற 
புன்மையில் காட்டி யவர். 

ilamendru vehhudhal seiyar pulam vendra 

punmaiyil kasji yavar. 

174, ‘Persons equipped with right faith who have 

conquered the vagaries of the senses, even if they are 

in want will never think of coveting another man’s 

property.’. 
COMMENTARY 

This emphasises the fact that persons equipped with right 
faith or Samyak- Dharsana will never think of doing anything 
unjust. Samyak Dharsana, right faith, or belief, is one of the three 
jewels constituting Moksha Marga, the path to salvation. Accord- 
ing to Jaina ethics, this Samyak Dharsana should be {ree from 
various defects which are 25 in number. A person having right 
faith must first of all be free from three kinds of foolish delusions. 
These are called technically, the three delusions, Loka Mudam, 
popular superstition, Deva Mudam, superstitious’ belicf in the 
potency of deities, and Pashandi Mudam, superstitious veneration 
of false dscetics. A person, in order to secure right faith or 
Samyak Dharsana, must also be free from the eight classes of 
pride, such as pride of birth, pride of family, pride of strength, 
pride of wealth, pride of beauty, pride of character, pride of 
quality, and pride of tapas. We need not take the trouble of 
narrating the other defects which the reader will find enumerated 
in the Tamil commentary. This couplet emphasises the im- 
portance of maintaining moral integrity even when you are in 
dire want. Stimulated by poverty, a person cannot attempt to 
misappropriate another man’s property because such a deed wilf 
not be justified morally even granting that he is in dire need. 
In short, the sacredness of the institution of property is 
emphasised here. Probably, persons influenced by the modern 
economic ideal of Communism and who adoost the Marxian theory 
that the institution of private property is unjust and hence must 
be destroyed, may not wholly accept this principle. But even 

such persons, -if they are to maintain social harmony, must 

not interfere. with neighbours’ possessions. Even the ultimate 

ownership is vested in the State as a whole,
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௮அ/ஃகி அகன்ற அறிவென்னும் யார்மாட்டும் 
வெஃகி வெறிய செயின். 

abhi ahandra arivennum yarmastum 
vehhi veriya seyin. 

175. ‘Even wide knowledge acquired by extensive 
reading will be of no use to a person who out of covet- 
ousness is prepared to commit unwise and unjust deeds.’ 

COMMENTARY 

Intellectual development without character is of no value. 
A man may be highly learned, he may be equipped with wide 
knowledge on a number of things, yet if he is not able to avoid the 
evil tendency of misappropriating another man’s property, he 
cannot claim any moral worth. Knowledge by itself without 
right conduct is declared to be worthless. 

அருள்வெஃடி யாற்றின்௧க னின்முன் QunHerDasoBs 
பொல்லாத சூழக் கெடும். 

arutlvehhi yatringa nindran poruslvehhi 
polladha sta kerdum. 

176. ‘A person who has chosen to live as a house- 
holder according to the principle of universal love, if out 
of avarice does evil things he will certainly meet with 
ruin,’ 

COMMENTARY 
A person adopting the principle of universal love cannot do 

evil things inconsistent with his own ideal. Such a conduct will 
ruin his householder’s Dharma. He will have no chance of self- 
development as a householder, much less of self-realisation as-an 
ascetic. 

Cousin t_me QeusBusinred ஆக்கம் விளைவயின் 
மாண்டற் கரிதாம் பயன். 

véindatka vehhiyam akam vislaivayin 
maindat karidham bayan,
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177. “Do not desire to increase your own wealth by 
adopting unjust means of misappropriating another’s 
property because the ultimate fruit of your wealth will 

he anything but good and happiness.’ 

அஃகாமை செல்வத்திற்கு யாதெனின் வெஃகாமை 
வேண்டும் பிறன்கைப் பொருள். 

ahhamai selvathitku yadhenin vehhamai 
veindum bifangai porugl. 

178. ‘If a person desires that his wealth should not 

in any way decrease in value he must scrupulously avoid 

coveting his neighbour’s property.’ 

அறனறிந்து வெஃகா அறிவுடையார்ச் சேரும் 

திறனறித் தாங்கே திரு. 
aranarindhu vehha arivuidaiyar jérum 

dhiranarin dhange thiru. 

179. ‘A person who understands the nature of 

virtue who, accordingly, maintains a virtuous conduct by 

not coveting other persons’ wealth, will have the happiness 

of meeting the Goddess of Virtue, Lakshmi, who is eagerly 

waiting to reach him.’ . 

இறல்ஈனும் எண்ணாது வெஃகின் விறல்ஈனும் 

வேண்டாமை என்னுஞ் செருக்கு, 

ifal inum ernnadhu vehhin viral inum 
véindimai ennun jeruku. 

180. ‘Without realising the evil consequences, if a 

person thinks of misappropriating another’s property, even 

this thought is enough to bring ruin. Avoiding such a 

thought of covetousness will produce for him wealth and 

victory in life.’



CHAPTER XIX 

NOT BACKBITING 

அறங்கூரன் அல்ல செயினும் ஒறாவன் 
புறங்கூருன் என்றல் இனிது, 

afanguran alla seyinum oruvan 

purangiizan endral inidhu. 

181. ‘Even in the case of a person who does not 

speak approvingly of virtue and whose deeds are always 
evil, if considered by the world as free from the defect 

of backbiting, then that itself is an evidence of some good 

in him.’ 

அறனழீஇ அல்லவை செய்தலின் தீதே 

புறனழீஇப் பொய்த்து நகை, 

afanaii i allavai seidhalin thidhé 
puranaii i poithu nahai. 

182, ‘Ifa person slanders his friend in his absence, 

but when he meets him welcomes him with a false smile 

his conduct is worse than deprecating the value of virtue 

and he will always be indulging in evil deeds.’ 

புறங்கூறிப் பொய்த்துயிர் வாழ்தலின் சாதல் 
அறம்கூற௮ம் ஆக்கம் தரும். 

puranguri ற ௦1111 பரம நகரப் வி1்டு வக்ர 
aram gurum akam dharum. 

183. ‘In the case of a person who slanders an absent 

friend but praises him falsely in his presence, death with- 

out that taint is better than such a life because he is sure 

of obtaining the fruit of a virtuous conduct at least in 

Future.’ |



NOT BACKBITING 

கண்தின்று கண்ணறச் பொல்லி Dio சொல்லற்க 

மூன் இன்று பின்னோக்காச் சொல். 

kain nindru kainnafa jolliniin jollatka 
munindru pinnoka jol. 

184. ‘ven though you speak unkind words in the 
presence of a person, in his absence never utter such words 

whose evil consequence you cannot realise.’ 

அறஞ் சொலும் செஞ்-க்தான் ௮ன்மை புறஞ்சொல்லும் 
புன்மையால் காணப் பூம். 

aran jollum nenjathan anmai puranjollum 
punmaiyal kaina paidum. 

185. ~A person who approves virtue only in words, 

but not in heart, will be easily discovered by his mean 

conduct of slandering friends in their absence.’ 

பிறன்பழி கூறுவான் றன்பழி யுள்ளு 
somo gg கூறப் படும், 

piran basi kifuvan dranpasi yustlun 
dhifan drerindhu kitica pasdum. 

186, ‘A person who indulges in speaking about his 

neighbours’ sins, will certainly have his own sins carefully 

scrutinized and assessed by the world at large.’ 

பகச்சொல்லிக் கேளிர்ப் பிரிப்பர் தகச்சொல்லி 
நட்பால் தேற்று தவர். 

paha jolli késlir piripar naha jolli 
nastpal thétra dhavar. 

187. ‘ Persons who have not learnt the art of gaining 

good friends by pleasant words, will, by their heartless 

speech, drive away even their kith and kin.’
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அளன்னியார் குற்றமும் தூற்றும் மரபினார் * 

என்னைகொல் எதிலார் மாட்டு. 

thunniyar kutramum dhutrum marabiniar 
ennaihol édhilar mastu. 

188. ‘Persons who have the habit of broadcasting 
the faults of their friends, dear and near to them, what 
will they not do to defame a stranger ?’ 

அறன்தோக்கி ஆற்றுங்கொல் வையம் புறனோக்கிப் 
புன்சொ லுரைப்பான் பொறை. 

aran noki atrungol vaiyam bufanodki 
punso luraipan borai. 

189. * A person who waits for his neighbour’s absence 
in order to spread slanderous tales about him, is one who 
has the weight of his body patiently borne by the earth, 

perhaps, out of charity.’ 

ஏதிலார் குற்றம்போல் தங்குற்றம் காண்கிற்பின் 
தீதுண்டோ மன்னும் உயிர்க்கு. 

edhilar kutrambol thangutram gaingitpin 
thidhuindd mannum uyirku. 

190. ‘If a-person, who is aware ofhis neighbour’s 
faults, is equally conscious of his own faults, is there any 
evil that can happen to a living being at all ?’ 

COMMENTARY 

The habit of fault-finding in others will be proved by intros- 
pective analysis of one’s own nature and conduct. Such an intros- 
pection will clearly bring forth the truth, ‘Fundamentally all 
men are of the same kind and there is a soul of goodness in things 
evil” It is this command to introspectively examine oneself that 
was pronounced by Jesus to the crowd that brought a sinner to
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him demanding His verdict to punishment. ‘He who is sinless 
amongst you, let him throw the first stone on her.’ As a result 
of this admonition the crowd melted away leaving the sinner 
alone in front of him who was addressed by Him, ‘ Neither do I 
condemn thee, Goand sin no more’. This introspective analysis 
of one’s own nature and awareness of defects present even in 
oneself is a wonderfully spiritual panacea which would cure all 
defects in nature. Hence in the matter of spiritual discipline, 
this introspective analysis and recognition of defects is a neces- 
sary injunction, because to be conscious of a defect is the surest 
way to cure it.



CHAPTER XX 

NOT TO UTTER USELESS WORDS 

பல்லார் முனியப் பயன்இல சொல்லுவான் 

எல்லாரும் எள்ளப் படும். 

pailar muniya payanila solluvan 

ellarum ella patidum. 

191. ‘He who utters useless words which may irri- 

tate the wise will be condemned by all.’ 

COMMENTARY 

The function of speech is either to express one’s thoughts 
freely or to instruct others so that they may have increased know- 
ledge. Words not intended to promote either of these purposes 
would be considered absolutely worthless. Indulging in such 
speech will be spurned by the wise and despised by all. 

பயன்இல பல்லார்முன் சொல்லல் நயன்இல 

நட்டார்கண் செய்தலின் தீது 

payanila pallarmun sollal nayanila 

naitarhain seidhalin thidhu. 

192. ‘ Uttering senseless words in the presence of the 

wise men is worse than offending friends by ungracious 

behayiour.’ 

நயன் இலன் என்பது சொல்லும் பயன்இல 

பாரித் துரைக்கும் உரை. 

nayanilan enbathu sollum bayanila 

pari thuraikum urai. 

193. ‘Speaking worthless words, and that elabora- 

tely, would only proclaim the fact that the speaker is 

worthless and no good.’
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தயன்சாரா நன்மையின் நீக்கும் பயன்சாராப் 
பண்பில்சொல் பல்லார் அகத்து. 

nayansara nanmaiyin nikum bayansara 
painbilsol pallar ahathu. 

194. ‘Speaking in the presence of all words which 

lack both sense and yalue, will do no good to the speaker 
and will certainly make him devoid of virtue.’ 

சீர்மை சிறப்பொடு நீங்கும் பபன்இல 
நீர்மை உடையார் சொலின். 

sirmai sirapoidu ningum bayan ila 
nirmai usdaiyar solin. 

195. ‘Even in the case of respectable persons, speak~ 

ing words without sense will result in the disappearance of 

both their greatness an@ nobility.’ 

பயனில்சொல் பாராட்டு வானை மகன் எனல் 

மக்கட் பதடி எனல். 

payanilsol paraitu vanai mahan enal 

makast padhaidi enal. 

196. ‘A person who boastfully indulges in speak- 

ing worthless words cannot be called a man, but chaff 

among men.’ 

தயன்இல சொல்லினுஞ் சொல்லுக சான்மோர் 

பயன் இல சொல்லாமை தன்று. 

nayan ila sollinun jolluha sandr6r 

payan ila sollamai nandru. 

197. ‘Even in the case of noble men it is always 

better not to indulge in fruitless speech, though occasion- 

ally they may utter unjust words,
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அரும்பயன் ஆயும் அ றிவினார் சொல்லார் 
பெரும்பயன் இல்லாத சொல். 

arumbayan ayum afivinir sollar 
perumbayan illadha sol. 

198. ‘Wise men who are able to search for and 
appreciate things of eternal value, will never utter words 
devoid of deep significance.’ 

பொருள்தீர்ந்த பொய்ச்சாந்தும் சொல்லார் 
மருள்தீர்ந்த மாசறு காட்சி யவர். 

0௦1171 dhirndha poijandhum sollar 
maruil dhirndha masafu kasji yavar. 

199. “‘ Persons of pure vision entirely free from foolish 
delusion even in thoughtless moments will not utter sense- 
less words.’ 

சொல்லுக சொல்லின் பயனுடைய சொல்லற்க 
சொல்லின் பயனிலாச் சொல், 

solluha sollin payanurdaiya sollatka 
sollin payanila jol. 

200. ‘If you must speak, speak-words that will yield 

some benefit, but never choose useless words while speak- 

ing.



CHAPTER XXI 

DREAD OF SINFUL ACTS 

After condemning speech without value or fruit, the author 
next points out how detrimental to one’s own nature is indulging 
in evil deeds. Hence he emphasises that that which is sinful 
ought to be avoided as a dreadful thing. 

திவினையார் அஞ்சார் விமுமியார் அஞ்சுவர் 
தீவினை என்னுஞ் செறுக்கு. 

thivinaiyar anjar vitumiyar anjuvar 
thivinai ennun jeruku. 

201, ‘ Persons who are habituated to doing evil deeds 

never feel any dread of sin. But the good men are terri- 

bly afraid of committing anything sinful.’ 

தயவை இய பயத்தலால் தீயவை 
தீயினும் அஞ்சப் படும். 

thiyavai thiya payathalal thiyavai 
thiyinum anja paIdum. 

202. ‘Evil deeds committed for the purposes of 

obtaining temporary pleasures ultimately result in great 

misery. Hence sinful acts must be dreaded more than 

scorching fire.’ 

COMMENTARY. 

Fire burns only when you touch it. Apart from actual 
contact, fire is incapable of causing pain. But in the case of sin, 
it pursues the owner unfailingly and causes misery not only when 
he is alive now, but also in the future. It never leaves him to 
escape from the clutches of sin whose fruit he is bound to experi- 
ence both in this life as well as in life hereafter. It is because of 
this nature of sin that it should be dreaded more than fire.
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அறிவினுள் எல்லாம் தலைஎன்ப Bu 
செறுவார்க்கும் செய்யா விடல், 

arivinuil el!am dhalai enba dhiya 
seruvarkum seiya viidal. 

203. ‘Of all cases of wisdom in appreciating the right 
conduct, the greatest one is not to cause pain even to one’s 
enemy.’ 

COMMENTARY 

Right conduct must be guided. by right knowledge. Samyak 
Gnana Is the guiding life of Samyak Charitra. The function of 
right knowledge is to discover what course of conduct ought to be 
pursued and what ought to be avoided. The course of conduct 
that is discovered to be worth pursuing is sure to yield benefit 
and happiness to the person now and hereafter. Of all such 
courses of conduct which the person discovers to be worthy of his 
adoption, the chief one is to return good for evil. Even in the 
case of your worst enemy, you ought not to do any harm. To 
adopt such a benevolent attitude even in the midst of inimical 
situations is considered to be of the highest spiritual value 
consistent with the principle of Universal Love or Ahimsa. 

மறந்தும் அறனோடு சூழற்க சூழின் 
அறம்சூழும் சூழ்ந்கவன் கேடு, 

marandhum afandsdu stitJatka sisin 
aram sisjum sutindhavan késdu. 

204. ‘ Even forgetfully do not think of causing injury 
to others. If anyone does so the God of virtue will 
certainly think of ruining him.’ 

இலன் என்று தீயவை செய்யற்க செய்யின் 
இலனாகும் மற்றும் பெயர்த்து. 

ilan endru thiyavai seiyatka seiyin 
ilanahum matrum beyarthu.
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205. ‘Because of poverty, do not commit any evil 
act to satisfy your want, for such a conduct will surely 
bring back again poverty and misery to you.’ 

தீப்பால தான்பிறர்கண் செய்யற்க 
தோய்ப்பால தன்னை அடல்வேண்டா தான். 

thipala thanpirarkatn seiyatka 
noipala thannai atdalveinda dh4an. 

206. ‘One who desires to avoid suffering in painful 

misery should avoid doing injury to others.’ 

எனைப்பகை உற்றுரும் உய்வர் 
வினைப்பகை வீயாது பின்சென் றடும், 

enaipahai utrarum uivar 
vinaipahai viyadhu pinsen dratdum. 

207. ‘A person can escape any kind of enemy, but 

the enemy of sin without fail will pursue him till his ruin.’ 

இயவை செய்தார் கெடுதல் திழல்தன்னை 

வீயாது _அடியுறைத் தற்று. 

thiyavai seidhar kerdudhal nizai dhannai 
viyadhu asdiyurain dhatru. 

208. ‘Just as a man’s shadow goes with him wher- 

ever he goes, so his sinful deeds will pursue him till he 

meets with his destruction thereby.’ 

தன்னைத்தான் காதலன் ஆயின் எனைத்தொன்றும் 

அஆன்னற்க தீவினைப் பால். 

thannai than kadhalan ayin enai thondrum 
thunnatka thivinai pal. 

209. ‘Ifa person seeks his own welfare, let him not 

think evil or do evil towards other living beings.’



170 TIRUKKURAL 

COMMENTARY 

To think of causing injury or actually doing evil to other 
living beings, is inconsistent with the high principle of Universal Love and Mercy towards the whole living creation. One who is not capable of adopting such a principle of Ahimsa cannot achieve 
any good to his own soul. Real spiritual development consists 
in unswerving loyalty to the principle of Universal Love that all 
living creation deserves our kindness and sympathy. 

அருங்கேடன் என்ப தறிக 
மருங்கோடிக் தீவினை செய்யான் எனின். 

arungéjdan enba dhariha 
marungojdi thivinai seiyan enin. 

210. ‘Ifa person avoids shadowing another and 
doing injury to him, know certainly that he is secure from 
self-ruin.’



CHAPTER XXII 

KNOWLEDGE OF THE NATURE OF MUNIFICENCE 
In the previous chapters the author dealt with negative 

virtue, i.e. with what ought not to be done by the householder. 
In this one he speaks about the positive virtue, what ought to be 
done by him. The author, throughout, maintains the principle 
that the householder lives more for society than for himself and 
his family. According to this principle he emphasises the import- 
ance of munificence and points out that the householder must be 
fully aware of what is right munificence and what would be 
considered as sheer waste. Therefore correct knowledge must 
guide his conduct even while he helps the needy with his own 
resources. 

கைம்மாறு வேண்டா கடப்பாடு மாரிமாட் 

டென்னாற்றுங் கொல்லோ உலகு. 

kaimmaru véeinda katdapatdu marima 

rtennatrun golls ulahu. 

211. ‘Real help rendered to others expects no re= 

ward in return. What is the recompense that is offered 

by the world to the clouds ? ’ 

COMMENTARY 

Here the author emphasises the principle, ‘ Doing duty is its 
own reward’. The clouds pour forth rain for the benefit of the 
world at large. This spontaneous help to the world is never re- 
compensed by the people who are benefited by rain. Similarly, a 
noble householder is expected to help the indigent without the 
thought of any return, 

SIMTH DS FEF OITGHOMdOTG SEBTISE 
வேளாண்மை செய்தற் பொருட்டு, 

thailatri thandha poruijlellZn dhakarku 

véeilainmai seidhat porustu.
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212, ‘The wealth that is acquired by the householder 
by toil and effort must be set apart for helping those that 
are fit to be recipients.’ 

COMMENTARY 

The term ‘fit to be recipients’ is interpreted to mean all 
the ascetics who are given priority in society to receive the help 
from the householder, All the other needy persons come 
after the holy saints, 

புத்தேள் உலகத்து மீண்டும் பெறலரிதே 
ஓப்புரவின் தல்ல ற. 

puthérl ulahathu mizndum beyalaridhé 
opuravin nalla pira. 

213. ‘In the world of Gods or in the mundane 

world here, it is difficult to have any other thing as good 

as beneficence.’ 

ஓத்த தறிவான் உயிர்வாழ்வான் மற்றையான் 
செத்தாருள் வைக்கப் படும். 

otha dharivan uyirvaivan matraiyan 

setharusl vaika pardum. 

214. ‘One who knows his right duty, what is 

universally recognised as what ought to be done, is 

considered to be living a worthy life. All others would 

be counted among the dead.’ 

COM MENTARY 

Here it is emphasised that what differentiates man from 

lower animals is the moral life. The capacity to discriminate 
between good and evil and to adopt the former and to avoid the
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latter is the essential characteristic of man as different from the 
lower animals. The biological functions he shares with the lower 
animals such as satisfying the wants of hunger and thirst and 
satisfying the sexual instinct. The satisfaction of these common 
animal instincts is not the peculiar characteristic of human life. 
What marks man out from the entire animal kingdom is his 
Capacity to appreciate moral values and to conduct his life accord- 
ingly. Prof. Huxley, the great champion of naturalism, had to 
recognise this fact that biological evolution which proceeds on 
the principle of natural selection and survival of the fittest when 
it comes to the level of human society completely takes a differ- 
ent turn, where a moral principle appears as the guide of life, a 
principle which cannot be brought under the category of natural 
selection. Our author similarly emphasises this fact that he who 
has not got this moral principle of doing duty is to be considered 
dead as man, though he may continue to live the animal life. 

ளஊைருணி நீர்நிறைந் தற்றே உலகவாம் 

பேரறி வாளன் இரு. 

Uruini nirnirain dhatre ulahavam 

bérari vaslan dhiru. 

215. ‘The wealth of that person who lives with 

the higher knowledge of the true nature of mankind is 

useful to all, like the village tank that is full of water.’ 

COMMENTARY 

The drinking-water tank in the village supplies water to all 
people of the village. Similarly, the riches acquired by a house- 
holder who is fully alive to his duty to humanity will be at the 
disposal of all the fit and needy around him. The knowledge of 
the essential nature of man that he has to live in the spiritual and 
moral environment above the natural environment in which he is 
placed is designated as great knowledge by the author to distin- 
guish it from the ordinary knowledge of things in the natural 
environment. A person who is equipped with such a great. 
knowledge, who is alive to the heritage of man will certainly live 
for others also and make use of his resources to promote the 
general welfare,
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பயன்மாம் உள்ளூர்ப் பழுத்கற்றால் செல்வம் 
தயனுடை யான்கட் படின். 

payan maram uudllur pasuthatral selvam 
nayanuldai yankast pajdin. 

216. ‘Wealth in the hands of such a wise man is 
as universally beneficial as a fruit-tree full of fruits in 
the centre of a village.’ 

COMMENTARY 

Here the author gives another example to show how a 
wise man’s wealth is useful to all. Here we also have a glimpse 
of the ancient village life. How the village as a whole had 
certain common rights to enjoy fruit-trees which were kept up as 
the common property of the whole village. Even now we have 
in some villages such common institutions enjoyed by all the 
people of the village. 

மருந்தாகத் தப்பா மரத்தற்றால் செல்வம் 
பெருந்தகை யான்கட் படின். 

marundhahi thapa marathatral selvam 
perundhahai yankart pasdin. 

217. ‘A wise man’s wealth serves as a useful remedy 

for various ills of man, just as a medicinal tree yields un- 

failing remedy for man’s various diseases.’ 

இடனில் பருவத்தும் ஒப்புறவிற் கொல்கார் 
கடனறி காட்சி யவர். 

itdanil paruvathum opufavit kolhar 
kaidanari kaiji yavar. 

218, ‘One who is equipped with right faith and 

right knowledge of one’s duty, will never fail to do acts of 

‘kindness even when one is lacking in resources.’
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தயனுடையான் தல்கூர்ந்தான் ஆதல் செயுநீர்மை 
செய்யா தமைகலா வாறு. 

nayanusdaiyan nalhurndhan adhal seyu nirmai 
seiya dhamaihala varu. 

219. ‘A person though well-equipped with know- 

ledge of the value of duty may be destined to live a life of 

poyerty. This he must realise is the inevitable result of 

his previous conduct when he did not do what ought to 

have been done by him.’ 

ஒப்புரவி னால்வரும் கேடெனின் அஃதொருவன் 
விற்றுக்கோட் டக்க துடைத்து. 

opuravi nalvarum kéidenin ahdhoruvan 

vitruko Itaka thuidaithu. 

220. ‘Even if beneficence is likely to end in ruin of 

wealth, it should not be considered a real loss, because it 

is similar to trade by bartering or exchange of goods.’ 

COMMENTARY 

The loss to wealth incurred by doing kind acts to others is 
compared to bartering because the wealth lost is sure to give in 
return the merit of moral satisfaction which is sure to yield great 
happiness in future.



CHAPTER XXIII 

GIVING ALMS . 

This chapter deals with giving alms to the needy who come 
to beg at the door of the householder. In the previous chapters 
the author emphasised the importance of helping the holy ascetics 
as well as ordinary guests. Then he generally pointed out that 
the householder’s life has for its object the general welfare of 
society. In this chapter he has to say something about givin 
alms to the needy beggars that approach the householder for help. 

வறியார்க்கொன் நீவதே ஈகைமற் றெல்லாம் 
குறியெதிர்ப்பை நீர துடைத்து. 

variyarkon drivadhé ihaima trellam 

kuriyedhirpai nira dhusdaithu. 

221. ‘A real gift is that which is given to needy 
men. All else is clever bargaining for greater recompense.’ 

தல்லா றெனினுங் கொளல் மேலுலகம் 
இல்லெனினூம் ஈதலே நன்று. 

nalla reninum godlalthidhu mélulaham 
illenintim idhalé nandru. 

222, ‘Even if it is solemnly declared that it is the 

right path to heaven, still to receive a gift is bad and even 

though the heaven above is denied, yet to give is good.’ 

COMMENTARY 

Evidently the author is thinking of other schools of thought. 
The Vedic school always places Dakshina or gifts and giving or 
receiving gifts is considered to be a meritorious action. Since 
the author is not a whole-hearted supporter of Vedic institutions 
and since he is presenting the noble ideal of a householder from 
the point of view of the landed aristocrat or Vellala, he consi- 
ders it unworthy to receive gifts. Obviously, he is of the same 
opinion as the English poet who declares about man, ‘I’m alike 
to him that gives and not of those that partake’. It is main-
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tained that itis ignoble for a good householder to receive gifts 
as alms. The second line evidently refers to those who deny 
the existence of a world above as the necessary abode for those 
that do good now. The materialists, technically called Charva- 
kas, denied all reality beyond the actual perceptual world. For 
them the concrete present world is the only reality and to live in 
this world to full satisfaction must be the ultimate aim of man, 
To sacrifice the present opportunities with the hope of inheri- 
ting a future happiness was ridiculed as a foolish sacrifice of 
the present for an imaginary future. The author, evidently, 
maintains that such a philosophical attitude is quite irrelevant 
and should not influence the lite of a householder. The house- 
holder is expected to do his duty in scorn of consequences and 
hence he need not pay any attention to the advice of the materia- 
lists who have no faith in what is called the path of virtue and 
the future happiness in heaven. 

இலன்என்னும் எவ்வம் உரையாமை ஈதல் 
குலனுடையான் கண்ணே உள. 

ilan ennum evvam uraiyamai idhal 

kulanurdaiyan gainné usla. 

223. ‘ Willingness to give to the needy without come 

forting himself by saying, ‘I have nothing to give’, is a 

characteristic found only in a person of noble birth.’ 

இன்னா இரக்கப் படுதல் இரதந்தவர் 
இன்முகம் காணும் அளவு, 

inna dhiraka patdudhal irandhavar 
inmuham gainum adlavu. 

224. ‘To be in the situation of being begged is really 

painful until you see the smiling face of the satisfied 

beggar.’ 
55 COMMENTARY 

To have a needy person at your door naturally evokes sym- 
pathy in you and you yourself feel for the wretchedness of the 
needy beggar. If you are able to satisfy him by giving him 
something, his face indicates his satisfaction and you feel 
sympathetically the pleasure that you derive from giving.
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ஆற்றுவார் ஆற்றல் பசி ஆற்றல் அப்பசியை 
மாற்றுவார் ஆற்றலின் பின், 

atruvar atral pasi atral apasiyai 
matruvar atralin pin. 

225 ‘In the case of an ascetic who performs tapas 
the real strength of will consists in conquering the pain due 
to hunger. In the case of the householder, removing the 
hunger of the holy ascetic by giving him food is the grea- 
test act of virtue and every other act is next to this.’ 

COMMENTARY 

Feeding the holy ascetic is considered to be the greatest pri- 
vilege of the householder, Even noblemen and kings wait 
eagerly for such an opportunity because appeasing the hunger of 
the holy ascetic who absolutely renounced everything is consider- 
ed to be of great merit assuring the future good and happiness of 
the person, 

அற்றார் அழிபசி தீர்த்தல் ௮ஃதொருவன் 
பெற்றான் பொருள்வைப் புழி. 

atrar alibasi thirthal ahdhoruvan 
petran poruilvai pudi. 

226. ‘ Appeasing the painful hunger of the holy ascetic 
who renounced all, exactly corresponds to keeping one’s 
acquired wealth in a place of safety.’ 

COMMENTARY 

The act of virtue in feeding a holy ascetic leads really to the 
accumulation of a bank account for a future happiness. 

பாத்தூண் மரிஇ யவனைப் பசியென்னுக் 

தீப்பிணி தீண்டல் அரிது. 

pathtin mari i yavanai pasi yennun 
dhipiini thitndal aridhu. 

227. ‘A person who has cultivated the habit of first 

feeding the hungry before eating will never be affected by 

the cruel disease of hunger.’
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COMMENTARY 

The want of hunger is compared to a cruel disease. A 
person suffering from a terrible disease cannot have peace of 
mind which is an indispensable condition for right living. 

Even in the case of a holy ascetic his tapas or yoga practice 
will be interfered with by acute bodily want through hunger. 
Hence they occasionally go into the city for obtaining Biksha to 
appease their hunger. Even in the case of a householder the peace 
of mind to Carry on his necessary avocation is indispensable. 
Hence the author says that he who realises the immense potency 
of hunger for evil and removes such an evil in others, will 
always be free from any such pain of hunger himself and secure 
the peace of mind necessary. 

ஈத்துவக்கும் இன்பம் அறியார்கொல் தாம்உடைமை 
வைத்திழுக்கும் வன்க ணவர். 

ithuvakum inbam afiyar kol tham usdaimai 
vaithiszukum vanga ராகா. 

228, ‘Hard-hearted misers who hoard their wealth 

and finally lose it, have they ever experienced the joy of 

heartily giving to the needy ”’ 

இரத்தலின் இன்னாது மன்ற; நிரப்பிய 
தாமே தமியர் உணால். 

irathalin innadhu mandra ; nirapiya 

dhamé dhamiyar usnal. 

229. ‘It is worse than actual begging if a person in 

order to increase his.wealth eats alone without guests.’ 

Fraser Qarcys Beta Wahs grat 
ஈதல் இயையாக் கடை. 

_ sadhalin innadha dhillai yinidhadht um 
_ idhal iyaiya kaidai. 

230. ‘There is no greater pain than death. Even 

such a death would be welcome to a person who finds him- 

self helpless to give to the needy.’ ம்.



CHAPTER XXIV 

RENOWN 

This chapter refers to the fame or glory which a householder 
is able to achieve by strictly following all the principles of life 
which are prescribed for his benefit. By achieving.such a renown 
the householder is able to gain a sort of immortality even in this 
world, immortality of reputation and honour which would survive 
his death. 

ஈதல் இசைபட வாழ்தல் அதுவல்ல 
தியம் இல்லை உயிர்க்கு. 

idhal isaibasda vaidhal adhuvalla 
thidhiyam illai uyirku. 

291, ‘Living a praiseworthy life is just giving gener- 

ously. A person, in life, can hope to gain nothing greater 

than this.’ 
COMMENTARY 

The central virtue of a householder’s life according to this 
couplet is magnanimous generosity. The householder who has this 
altruistic character will live a life of usefulness and achieve an 
enviable reputation worthy of a great man. 

உரைப்பார் உரைப்பவை எல்லாம் இரப்பார்க்கொன் 

றீவார்மேல் நிற்கும் புகழ். 

uraipar uraipavai ellam iraparkon 
drivarmél nitkum buhaj. 

292. ‘Of all worthy things in the world whose praise is 

sung, the best one is the renown obtained by a generous 

person who helps the needy by giving them what they 

want.’ 
COMMENTARY 

A noble householder may do so many worthy things which 
may be appreciated by the world at large. Poets may sing pane-
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gyrics about their generosity. The highest of all such praise- 
worthy characteristics is the kind-hearted generosity which makes 
them pursue an unselfish course of usefulness to the whole society. 

ஓன்னு உலகத் அுயர்நீத புகழல்லால் 
பொன்றுது கிற்பதொன்றில். 

Ondra ulaha thuyarndha puhajsallal 
pondradhu nitpadhondril. 

233. ‘There is nothing in the world which achieves 

undying permanency except the unique fame of the house- 

holder which soars high in the firmament.’ 

நிலவசை நீள்புக ழாற்றின் புலவரைப் 

போற்றாது புத்தே ஞலகு. 
nilavarai nislbuha 34trin pulavarai 
potradhu puthé slulahu. 

234. ‘Ifa person by his virtuous deeds obtains world- 

wide immortal glory then the world of the Devas will not 

care to praise the deeds of other sages.’ 

COMMENTARY -° 

Generally the Devas praise the sages because of their glorious 
spiritual eminence. But if a person is able to achieve world-wide 
glory’ by his life of ‘unstinting generosity. and general right 
conduct, the Devas will turn their attention to him and praise him 
because they will consider his life as of greater importance than 
that of the sage. 

நத்தம் போல் கேடும் உளதாகுஞ் சாக்காடும் 
வித்தகர்க் கல்லால் அரிது. 

natham bol ké1dum uiladhahun jakaidum 

vithahar kailal aridhu. 

295, ‘Disappearance of wealth and inevitability of 

death, to consider these.as fleeting and unreal as night, is 

possible only for the wise ones.’
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COMMENTARY _ 

A wise person who knows the nature of life and its achieve- 
ments in the world will easily realise that neither his own body nor 
his wealth is permanent, They are bound to disappear just as night 
disappears before daybreak. Such an attitude towards life and 
wealth based upon the hope of certain spiritual glory in the future 
is not possible in the case of all mortals, The significance is ‘ just 
as night is sure to disappear at the daybreak so economic ruin 
and death are not to be taken as permanent features of life because 
they are sure to disappear at the dawn of spiritual glory.’ The 
previous translation is based upon the assumption that the term 
‘nattham’ means night. If the term ‘nattham’ is interpreted 
as gain, as done by some commentators, the couplet would mean 
this, ‘ Losing in order to gain and dying in order to live would 
be possible only for the wise. It is difficult for others.’ 

தோன்றிற் புகழொடு தோன்றுக அஃதிலார் 
தோன்றலிற் ரோன்முமை நன்று. 

thondrit puharoidu thondruha ahdhilar 
thondrali tr6ndramai nandru. 

236. ‘If one is to be born at all, one should be born 

with that disposition as should enable him to achieve fame. 

Otherwise it is better not to_be born at all.’ 

COMMENTARY 

To be born a man as differentiated from lower animals means 
the capacity to live in a higher spiritual environment where life 
automatically achieves moral glory. 

புகழ்பட வாழாதார் தந்தோவார் தம்மை 
இகழ்வாரை நோவதெவன். 

puhaibaida vaiadhar thannovar dhammai 
ihalvarai nOvadhevan. 

237. ‘Persons who are incapable of living a_ life of 

fame must condemn themselves for the defect. There is 

no use of condemning others who despise them.’
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வசையென்ப வையத்தார்க் கெல்லாம் இசையென் லூம் 
எச்சம் பெரா ௮ விடின், 

vasaiyenba vaiyathar kellam isaiyennum 
ejam bera a viidin. 

238. ‘If a person is incapable of creating glory to 
survive him, that would be considered as a great defect in 

him by the world at large.’ 

வசையிலா வண்பயன் குன்றும் இசையிலா 

யாக்கை பொறுத்த நிலம். 

vasaiyila vainbayan kundrum isaiyila 
-yakai porutha nilam. 

239. “The earth that bears the weight of the body of 

the worthless person who could not achieve any fame will 

lose the fertility of its soil appreciated by all.’ 

வசைஓழிய வாழ்வாரே வாழ்வார் இசைஓஒ.திய 
வாழ்வாரே வாழாத வர். 

vasai Oliya vaivare vaivar isai oliya 

vaivare vaiadha var. 

240. ‘'Fo live a blameless life is really a worthy life. 

But those who live without achieving any praise are not 

really living men.’ 

Thus ends the Book ‘ Ethics of the Householders’ 

ETHICS OF THE HOMELESS 

The second Book deals with the rules of conduct prescribed 
for the homeless ascetics who have renounced all. Persons who 
left their home, severed their connection with their kith and kin had 

to adopt a more stringent course of conduct than the householder. 
We have already referred to the five Vratas or observances pres- 

cribed for the householder. These five rules of Ahimsa, Satya, 
Asteya, Brahmacharya and Aparigraha are also to be observed 

by ascetics but in a more stringent form. The householder adopted
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these principles with a limitation, limitation imposed by his life 
and occupation. An ascetic who renounces all is expected to 
observe these principles of conduct in an unlimited and absolute 
form, the only limitation being his own capacity to bear the 
burden of discipline. Some of the chapters that appear in this 
section such as non-killing, not eating meat, not stealing, not 
speaking falsehood, etc., ought to be considered common rules of 
conduct both for the ascetic and the householder though they are 
brought under the rules of the ascetics. As we remarked ‘else- 
where the arrangement of the verses and the chapters is due to 
the later scholars who probably made this arrangement to suit 
their own predilections. This book therefore deals with the same 
five rules of conduct which the holy ascetic is expected to observe 
absolutely without any kind of limitation. Of these principles of 
conduct the most important is the first one, Ahimsa, non-killing. 
‘Ahimsa Paramo Dharmaha’ is a dictum accepted by Hindus 
and Buddhists, but they observe that principle with some con- 
venient exceptions. 

But only the Jainas observe it in completeness without any 
kind of expedient excuses, It is this unswerving allegiance to 
the principle of Ahimsa that differentiates Jainism from the other 
Indian faiths. This fact will be evident when we go through this 
book in detail. The first chapter in this book deals with mercy 
or Universal Love. This principle of mercy or Universal Love 
depends upon the recognition of the fact that all living creatures 
have an identical nature. All animals try to avoid pain and suffer- 
ing and try to promote pleasure. This essential nature of life in 
general is recognised by the principle of Ahimsa. A person 
devoted to self-development in the spiritual worid must behave in 
accordance with this knowledge of the essence of life. Whenever 
a living being, man or lower animal, is found in suffering, it is 
the duty of man to realise the difficulty of the situation and to feel 
sympathetic mercy for that suffering creature. He has to place 
himself in thought in identical situation and realise how he would 
feel the pain himself in such circumstances. Such a sympathetic 
feeling of compassion would naturally induce him to help the animal 
from such suffering and pain. Because of the importance of this 
principle of mercy, it is treated here as the foundation of all the 
other virtues which ought to be performed by all men, especially 
the ascetic.



CHAPTER XXV 

THE POSSESSION OF BENEVOLENCE 

அருட்செல்வம் செல்வத் அட் செல்வம் பொருட்செல்வம் 
பூரியார் கண்ணும் உள. ் 

arujjelvam selvathu ijelvam boru sjelvam 
biriyar kainnum ugla. 

241. ‘Ofall the valuable possessions the greatest is the 

quality of universal benevolence. Possession of wealth is 

found even with the meanest of mankind.’ 

நல்லாற்றுான் நாடி அருள்ஆள்க பல்லாற்றுல் 
தேரினும் அஃதே துணை. 

1121121780 நெக் காமா] ற] pallatral 
thérinum ahdhé dhusnai. 

242. ‘Carefully seek the right path of conduct and 

adopt the principle of universal benevolence. Careful 

exploration of various systems of conduct will reveal the 

truth that is your only aid’. 

COMMENTARY © 
The author emphasises the truth that universal benevolence or 

the principle of Ahimsa is the highest ideal prescribed for man 
uniformly by all the systems of thought which vary from one 
another in other minor details. Hence he points out that that is 
the only aid to promote spiritual development and final self- 
realisation. 

அருள்சேர்ந்த நெஞ்சினார்க் கில்லை இருள் சேர்ந்த 
இன்னா வுலகம் புகல். 

aruil serndha nenjinar killai irusl serndha 

inna vulaham buhal. 

243. ‘Persons whose hearts glow with universal love 

for all living beings do not enter the dark world of Hell 

which abounds in afflictions,’
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மன்னுயிர் ஓம்பி அருள் ஆள்வாற் கில்என்ப 
தன்னுயிர் அஞ்சும் வினை. 

mannuyir ombi aruil ailvat kilenba 
thannuyir anjum vinai. 

244. ‘Those who cherish in their hearts real love to- 
wards all living beings need not fear any trouble to them- 
selves, so say the wise.’ 

COMMENTARY 

Fear refers to the possibility of swerving from the right path 
of conduct and thus meeting with evil which is a dreadful thing 
on the path of spiritual development. Buta person who adopts 
the principle of universal benevolence and who develops a ten- 
dency to protect all living beings may be sure that his path will 
be free from any possible evil or pain. Hence he need not 
entertain any fear as to the possibility of evil impediment on his 
free development He can go about fearlessly guided by a pure 
heart bent upon doing good to all, 

அல்லல் அருளாள்வார்க் இல்லை வணிவழங்கும் 

மல்லன்மா ஞாலங் கரி. 

allal aruslasivar killai vani vatangum 
mallanma gnalan gari. 

245. ‘No evil can reach the man with universal bene- 

volence. The wide expanse of the mighty earth where 

the winds blow is a sufficient witness for this,’ 

COMMENTARY 

It is implied that the person who follows the right path of 
conduct according to the principle of Ahimsa, and cherishes 
universal benevolence to all living beings is sure to meet with 
happiness in this world and achieve eternal bliss hereafter, 
World history is full of instances of such spiritual victory won 
by persons who pursued the path of Ahimsa unswervingly and 
loyally.
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பொருள் நீங்கிப் பொச்சாத்தார் என்பர் அருள் நீங்க 
அல்லவை செய்தெொரழுகு வார். 

porus! ningi pojandhar enbar arusl ningi 
alJavai seidhosuhu var. 

246. ‘Those who forsake universal charity and indulge 
in causing injury to living beings are persons who forget 
their past when they forsook the course of right conduct 
and suffered the evil consequences. So declare the wise.’ 

அருள் இல்லார்க் கவ்வுலகம் இல்லை பொருள் இல்லார்க(கு) 
இவ்வுலகம் இல்லாகி யாங்கு. 

arudl illar kavvulaham illai porusl illar (ku) 
ivvulaham illahi yangu. 

247. ‘Those who are devoid of universal charity are 

sure to lose the other world, as men devoid of wealth lose 

this world.’ 

பொருள் அற்றார் பூப்பர் ஒருகால் அருள் அற்றார் 
அற்ழுர்மற் முதல் அரிது. 

porurl atrar ptipar மாம] கபர atrar 

atrarma tradhal aridhu. 

248. ‘Those who lose their wealth may by chance 

bloom again as wealthy men, but those who lose universal 

benevolence lose all, There is nothing that can avert 

their evil destiny.’ 

தெருளாதான் மெய்ப்பொருள் கண்டற்றுற் றேரின் 
அருளாதான் செய்யு மறம். 

therusladhan meiporusl kaindatra trérin 

arusladhan seiyu maram 

249; ‘A person devoid of universal charity practising 

virtue is exactly similar to a person devoid of right know= 

ledge attempting to describe the nature of ultimate reality.’
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COMMENTARY 

It is clear that in both cases the attempt will fail. Right 
course of conduct for a man is impossible if he does not adopt 
the principle of universal love for all living beings. Without this 
principle his conduct will be effete and valueless. Similarly, a 
description of the nature of the ultimate reality by a. person who 
is devoid of correct knowledge would be nothing but a heap of 
errors, useless as a guide in life. 

வலியார்முற் றன்னை தினைக்கதான் தன்னின் 
மெலியார்மேற் செல்லு மிடத்து. 

valiyarmu trannai ninaikadhan dhannin 
meliyarmét jellu miidathu. 

250. ‘Imagine thyself before those more powerful 

than thou art, when about to treat harshly those more weak 

than thyself.’—Ellis,



CHAPTER XXVI 

GIVING UP MEAT-EATING 

This is a necessary corollary of the principle of Ahimsa. We 
cannot obtain meat without killing another animal, Killing 
another animal for the purpose of obtaining meat as food will be 
inconsistent with the practice of Ahimsa. Hence both the house- 
holder as well as the ascetic must give up meat-eating. Right 
conduct, either for the householder or the ascetic would be im- 
possible if he indulges in meat-eating. Hence this is emphasised 
by Jaina faith as a fundamental principle of life in order to faith- 
fully carry out the tenets of Ahimsa. We need not repeat the 
fact that this chapter is common both to the householder as well 
as the ascetic though it is included in the chapter dealing with 
the latter. 

பொருளாட்சி போற்றுதார்க் இல்லை அருளாட்சி 
ஆங்கில்லை யூன்றின் பவர்க்கு. 

0010713171 potradhar killai aruslagji 

angillai yindrin bavarku. 

251. ‘A person who does not carefully guard his 

estate cannot be sure of his possession of wealth. Similar- 

ly, a person who is in the habit of eating meat cannot be 

sure of his moral possession of universal benevolence.’ 

COMMENTARY 

It is pointed out here that what he eats will determine the 
nature and conduct of the individual. Ifa person cultivates the 
habit of eating meat he can never successfully practice the noble 
principle of Ahimsa nor show compassion for suffering animals, 
as he will be bent upon obtaining meat for his food by all possible 
means, 

தன்னூன் பெருக்கற்குச் தான்பிரி தூனுண்பா 
னெங்ஙகனம் ஆளும் அருள். 

thanniin perukatku thanbiri thinuinba 
nengganam aslum arull.
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252. ‘ How can a person cultivate the habit of uni- 

versal benevolence if he for the purpose of fattening his 

own flesh (body) eats flesh of other animals.’ 

படைகொண்டார் தெஞ்சம்போ னன்றாக்கா தொன்றின் 
உடல்சுவை யுண்டார் மனம். 

paidaihoindar nenjampod nandruka dhondrin 
uidalsuvai yuindar manam. 

253. ‘The mind of a person who wields a murderous 
weapon will not induce him towards good. Similarly, the 

mind of a person who has cultivated a taste for meat-eating 

will not direct him towards good.’ 

COMMENTARY 

To carry a weapon in one’s hand is itself a suggestion and 
inducement to make use of it. With the murderous weapon in 
hand the person cannot escape the tendency to use it. In the 
same manner a person who has cultivated the habit of meat-eating 
cannot resist the tendency to obtain meat by hook or crook. His 
high ideal of Ahimsa or Universal Benevolence will forsake him 
when he hankers for meat. 

அருளல்ல தியாதெனிற் கொல்லாமை கோறல் 
பொருளல்ல தவ்வூன் றினல். 

aruslalla thiyadhenit kollamai korfal 
poruslalla thavviin drinal. 

254. ‘ What’s grace, or lack of grace’? ‘To kill’ is 

this, that ‘ not to kill’; , 

To eat dead flesh can never worthy end fulfil.’ 

Dr. Pope.
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உண்ணாமை யுள்ள அயிர் நிலை ஊனுண்ண 
அண்ணாத்தல் செய்யா தளறு. 

uinnamai yullla thuyirnilai Gouinna 
ainnathal seiya dhaslaru. 

255. ‘If you do not eat flesh, life’s ultimate abode is 
sure to you. Hell will swallow him who eats meat. There 
is no escape from its jaws.’ 

கினற்பொருட்டாற் கொள்ளா அலகெனின் யாரும் 
விலைப்பொருட்டா லூன்றருவா ரில், 

thinatporustat koslla dhulahenin yarum 
vilaiporusta lindraruva ril. 

256. ‘We eat the slain,’ you say, ‘by us no living 
creatures die’; Who’d kill and sell, I pray, if none came 

there the flesh to buy ?° 

உண்ணாமை வேண்டும் புலால் பிறிதொன்றன் 
புண்ண அணர்வார்ப் பெறின். 

usnodmai vésndum pulial piridhondran 
pusnna dhuinarvir pefin. 

257. ‘Ifa person realises the fact that flesh is noth- 

ing but an ulcerous wound in the body of the animal killed 

he will never desire to eat such abnoxious meat.’ 

செயிரிற் றலைப்பிரிந்த காட்சியா துண்ணார் 
உயிரிற் றலைப்பிரித்த வூன். 

seyiri tralaipirindha kasjiya dhusnnar 
uyiri tralaipirindha vin. 

258. ‘A person free from the erroneous beliefs and 

equipped with the right faith will not eat flesh obtained 

from animals bereft of life.’
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அவிசொரிந் தாமிரம் வேட்டலி னொன்ற 
அயிர்செகுத் துண்ணாமை தன்று, 

avisorin dhaiyiram véitali nondra 
nuyirsehu thujnnamai nandru. 

259. ‘Not eating the flesh of a slaughtered animal is 
far better than performing thousand Yagas with rich liba- 
tions.’ 

COMMENTARY 
In this couplet the author clearly refutes the merit in perform- 

ing Vedic sacrifices. Not killing an animal for the purpose of 
obtaining meat to eat, he considers a thousand times better than 
performing a Vedic sacrifice to obtain merit. This is naturally 
consistent with his faith in the principle of Ahimsa. In the 
previous couplet, No. 256, he condemns the Buddhistic attitude 
similarly. The Buddhist while offering lip service to the principle 
of Ahimsa excuses himself by saying that he does not kill with 
his-own hand but only purchases meat from the butcher. The 
hollowness of this argument is exposed by the author. when he 
points out that the butcher does his work for obtaining money. 
It is a trade with him. If he fears loss in his business, he will 
take to another profession. The success in his profession as a 
butcher depends upon the demand in the market. The demand 
is created by the consumer and therefore the merit of the trade 
mainly depends upon the consumer who creates the-demand. If 
killing is an evil which the Buddhist admits, then he has to bear 
the burden and the responsibility for killing by having created a 
demand-for butchers’ trade. ் 

கொல்லான் புலாலை மறுத்தானைக் கைகூப்பி 

எல்லாவுயிரும் தொழுமம். 

kolian pulalai maruthanai kaihupi 
ellavuyirum thosum. 

260. ‘ Who slays nought,—flesh-rejects— 

his feet before 

All living things with clasped hands adore. 

—Dr. Pope. 

2



CHAPTER XXVII 

PENANCE 

Penance means the religious practices adopted by an ascetic 
for the purpose of controlling both the mind and body. This 
religious discipline is for persons who succeeded in adopting the 
principle of Ahimsa and who have abstained from both killing and 
eating meat. Abstaining from killing is not a complete equipment 
for spiritual development. It should be followed by giving up 
flesh-eating which is considered to be the second necessary 
qualification for proceeding on the path of spiritual progress. 
These two habits are found both in the householder as well as in 
the homeless ascetic. The chief characteristic of the ascetic after 
leaving his home, after renouncing all his possessions is to enter 
into the path of Tapas and practice religious austerities prescribed 
for.the ascetic course of conduct. The main purpose of this 
practice is to conquer the environmental influences over the body 
and mind. This conquest of environment is indispensable for 
self-conquest and self-realisation. The author therefore takes up 
for discussion. this Tapas or penance which is the special discip- 
line intended for the ascetic. 

உற்றதோய் தோன்ற லுயிர்க்குறுகண் செய்யாமை 

அற்றே தவத்திற் குரு. 
utrandi nondra luyirkufuhain seiyimai 
atré dhavathit kuru. 

261. ‘To suffer patiently all pain and to cause no 

injury to others, are the constituent elements of Tapas or 

penance.’ 
COMMENTARY 

Here is a sort of definition of penance. One must bear all 
sufferings that may happen to one’s body and mind. A person 
must cultivate the strength of will so as to be free from external 
mishaps and evil influences. In addition to this condition he is 
expected to observe strictly the principle of Ahimsa or not-injur- 
ing any living creature on any account. These two constitute the 
essence of penance or the practice of Tapas. Strict observance of 

these two principles is sure to promote the sole power which would 
ultimately conquer the environment, internal and external, and 
clear the path for self-realisation and self-perfection.
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தவரு தவமுடையார்க் சாகு மவமதனை 
யஃதிலார் மேற்கொள் வது. 

படுப ட்ப ப பாப்பா த பரப பபா 
yahdhilar métkosl vadhu. 

262. ‘This penance is possible only in the case of 
persons who are fully qualified for it by their previous con- 
duct. Those that are not so qualified, if they attempt to 
practise penance will have only a pretence and have an 
empty. show.’ 

அறந்தார்க்குத் அப்புரவு வேண்டி, மறத்தார்கொன் 
மற்றை யவர்க டவம். 

thurandharku thupuravu véindi mafandharkon 
matrai yavarha 1davam. 

_ 263. ‘Probably in their eagerness to feed and help 
the ascetics some of the good householders forgot to adopt 
themselves this course of discipline and penance.’ 

ஒன்னார்ச் தெறலு முவந்தாரை யாக்கலும் 
எண்ணிற் றவத்தான் வரும்: 

onnar theralu muvandharai yakalum 
einni travathan varum. 

264. ‘The ruin of persons who out of hatred cause 

injury to the holy ascetics and the prosperity of those who 

out of devotion serve them, when carefully examined, are 

but the inevitable results of the power of Tapas or penance.’ 

COMMENTARY 

A holy saint after renouncing all absolutely may be insulted 
and injured by foolish persons who are not aware of the sanctity 
of the spiritual life. Such foolish persons are sure to meet with 
their own ruin. On the other hand a person who feels joy and 
devotion when he meets a holy ascetic is sure to benefit himself.
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Ruin on the one hand and prosperity on the other are not to be 
interpreted as the result of the attitude of the holy ascetic. He would not curse the enemy who injures him, nor would he bless 
another for his devotion and service. Sucha personality would 
be inconsistent with the holiness of the ascetics’ life. The holy 
ascetic is not expected to show any kind of aversion to the 
undesirable person or affection to the desirable one. Never- 
theless, we find that the former is very often ruined and the Jaiter 
is very often successful inlife. The cause of this must be sought 
in the power of the spirit which automatically works independently 
of the personality of the ascetic. Itis this magic power of Tapas 
or penance that must be attributed to be the real cause of ruin 
on the one and prosperity on the other. 

வேண்டிய வேண்டியாவங் கெய்தலாற் செய்தவ 
படீண்டு முயலப் படும். 

véindiya véindiyan geidhalat jeidhava 

miindu muyala paidum., 

265. ‘Since Tapas or penance is the indispensable 

means to achieving the summum bonum in life, effort must 

be made to practise it even now.’ 

தவஞ்செய்வார் தங்கருமஞ் செய்வார்மற் றல்லா 
ஈவஞ்செய்வா ராசையுட் பட்டு, 

thavanjeivar thangaruman jeivarma trella 
ravanjeiva radsaiyurt paitu. 

266. ‘The persons who practise Tapas are the per- 

sons who are engaged in achieving their own ideal in hfe. 

Others toil in vain ensnared by passion’s net.’ 

சுடச்சுடரும் பொன்போ லொளிவிடுத் துன்பஞ் 
சுடச்சுட தகோற்கிற் பவர்க்கு. 

suida juidarum bonbd loslivirdun dhunban 
juadajurda notkit pavarku. 
10
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267. ‘The more you heat gold in fire the brighter it 
becomes in its purity. Similarly, an ascetic engaged in 
penance, the more he bears all pain that assaults his per- 
sonality the purer he becomes in self and the greater is his 
spiritual lustre.’ 

COMMENTARY 
The impurities in gold are usually got rid of by heating it in 

the fire. The more it is heated the purer it becomes. Similarly, an 
ascetic engaged in Tapas when he is assaulted by environmental 
troubles and pain, by his strength of will is able to bear all that 
and, as a result of that concentration and contemplation, uninflu- 
enced by suffering, his self becomes purer and brighter. This 
metaphor of gold and heating it to make it purer, is generally used 
to bring out the force of Tapas or penance practised for the 
purpose of self-purification, 

தீன்னுமிர் தானறப் பெற்றானை யேனைய 
மன்னுயி ரெல்லாந் தொழும். 

thannuyir thinafa petranai yénaiya 
mannuyi rellan dhorum. 

268. ‘Who attains his pure and perfect self, him all 
other persons worship in adoration.’ 

COMMENTRAY 
If by adopting the path of-Fapas the holy saint’ attains his 

self-realisation and perfection, he achieves Paramatmaswarupa, 
which is identical with divine nature. ~ Hence all other persons, 
the ordinary mortals, worship such a divine personality. 

கூற்றங் குதித்தலுங் கைகூடு நோற்றலி 
னாற்ற றலைப்பட் டவர்க்கு. 

kitran gudhithalun gaihtidu notrali 

natra falaipa Jtavarku. _ 

269. ‘Those who have succeeded in achieving spiri- 

tual power by performing penance can very easily con- 
quer death.’
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COMMENTARY 
Death is an essential nature of the Samsaric Cycle. Continu- 

ous births and deaths would be the fate of a soul entangled in trans- 
migration. Tapas or penance is the surest way to escape from this 
cycle of transmigration. Hence the surest way to conquer death 
and attain immortality or Moksha. Hence penance is an absolute 
necessity if one is to walk along the path of liberation and attain 
self-perfection. 

இலர்பல ராகிய காரண நோற்பார் 
சிலர்பலர் தோலா தவர். 

ilarbala rahiya kadraina notpar 
silar balar nola dhavar. 

270. ‘The have-nots in the world are many. The 

reason for this is plain. Those that do penance are few. 

Many don’t perform penance.’ 

COMMENTARY 

The haves and the have-nots in the present world aré supposed 
to be persons who enjoy the fruit of their.previous deeds. Those 

who were fortunate in practising self-control and self-discipline 

are sure to be born happy in the next birth and those that do not 

acquire merit by such self-discipline are denied such a prosperity 

in the future. According to this principle that every. person is 

bound to eat the fruits of his own Karma, the haves and the have- 

nots in this world must be traced to their own Karma in the 

previous birth. Thus it is emphasised that self-discipline by 

penance is not merely the surest path to self-liberation ultimately 

but it,is bound to produce its own happy results even while the 

individual personality is still in the world of Samsara. It is thus 

doubly useful. It promotes the happiness of the soul while in 

this world and insures its final liberation ultimately in the future.



CHAPTER XXVIII 

INCONSISTENT CONDUCT 

This refers to the behaviour of an ascetic who after renoun- 
cing home and all is still unable to control his mind from the 
desires of sense pleasures which he is supposed to have relin- 
quished. This is due to the lack of strength of will and hence 
his behaviour would be inconsistent with the ascetic ideal which 
he is not able to completely carry out. Hence the conduct is 
inconsistent with his ideal. 

வஞ்ச மனத்தான் படிற்மொழுக்கம் பூதங்க 

ளைத்து மகத்தே நகும். 
vanja manathan pajditro1ukam bidhanga 
Haindhu mahathé nahum. 

271, ‘A person who in the garb of an ascetic covert- 

ly walks the path of evil with a fraudulent mind is such 

a hypocrite that the five elements constituting his body 

snecringly laugh at him within themselves.’ 

வானுயர் தோற்ற மெவன்செய்யுத் தன்தெஞ்சத் 
தானறி குற்றப் படின். 

vanuyar dhotra mevan seiyun dhan nenjan 
dhanari kutra paidin. 

242. ‘Putting on the appearance of an ascetic, ar 

appearance as great as the sky, will be practically worthless 

if the person is not able to restrain his mind from desiring 

things which he knows to be sinful.’ 

COMMENTARY 

Putting on the garb without the necessary qualification to 
faithfully observe the ideals of asceticism will only result in a 
hypocritical behaviour bent upon deceiving the general public. 
A person will derive no benefit even though he appears before the
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public as an ascetic. Such a hypocrisy is condemned in the 
ascetic and it is a clear warning to the general public not to be 
deceived by mere appearances. If the public is careless enough 
to treat him as a true ascetic without seeing through his hypo- 
crisy, the public will be guilty of the folly of nourishing false 
ascetics. 

They will not be free from what is technically called 
Pashandamudam, which is one of the three follies which a house- 
holder is expected to get rid of. 

வலியி னிலைமையான் வல்லுருவம் பெற்றம் 
புலியின்றோல் போர்த் துமேய்த் தற்று. 

valiyi nilaimaiyan valluruvam betram 

buliyindrol porthuméin dhatru. 

273, ‘A person without strength of will to control 
his senses assuming the sublime appearance of an ascetic 

is as deceitful as letting in an ox to graze in another’s 

field covering it with a tiger’s skin to conceal its identity.’ 

COMMENTARY 

A person who fraudulently takes his ox to graze in another’s 
field in order to deceive the watchman may cover his animal 
with a tiger’s skin which may frighten the watchman so that he 
may not approach the concealed animal to drive it away from his 
field. A person who puts on the garb of an ascetic who at heart 
is quite worthless and incapable of practising the ideal is merely 
bent upon deceiving the general public to satisfy his selfish ends 
through the deceitful appearance of an ascetic. The repeated 
condemnation of the false ascetic is an indication of the fact that 
about the time of the author there must have been a lot of such 
fraudulent persons who masqueraded as ascetics and made a living 
by deceiving the public. 

தவமறைத் தல்லவை செய்தல் புதன்மறைக் அ 

வேட்டுவன் புட்சிமிழ்த் தற்று. 

‘thava mafain dhallavai seidhal pudhan mafaindhu 

véituvan purimis thatru.
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274. “A person who conceals his nature with ascetic 
garb but indulges in doing sinful deeds is exactly similar 
to a hunter who hides himself behind the bush ensnaring 
birds.’ 

COMMENTARY 

Just as silly birds are got in the snare by a hunter who hides 
himself successfully behind the bush, so the unthinking public are 
deceived by a vile person who successfully concealed his wicked 
nature by assuming the appearance of noble asceticism. 

பற்றற்றே மென்பார் படிற்றொழுக்க மெற்றெற்றென் 
றேதம் பலவுந் தரும். 

patratré menbar pasditroruka metretren 
drédham balavun dharum. 

275: ‘Persons who exultantly gay ‘ We have renoun- 
ced all’ and yet in secret practise evil, will have to face in 
future a moment of. self-conviction when they will have to 
cry in shame, ‘What folly’ we have committed! What 
folly we have committed!’ 

தெஞ்ரிற் நுறவார் அுறந்தார்போல் வஞ்சித்து 
வாழ்வாரின் வன்கணா ரில். 

nenji truravar thurandharpol vanjithu 
vaivarin vangaina ril. 

276. ‘Who has not renounced anything in thought 

but who pretends to be a completely renounced ascetic and 

thus makes a living by deceiving the general public, than 

him there is no more hard-hearted person in the world.’
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புறங்குன்றி கண்டனைய ரேனு மகங்குன்றி 
மூக்கிற் கரியா ௬டைத் து. 

pufangundri kaindanaiya rénu mahangundri 
miukit kariya rusdaithu. 

277. “A false ascetic exactly resembles a Kunri bead. 
This has brightly shining scarlet body. He has similarly a 
shining appearance. This has a black spot at the lower 
tip. Similarly, he has inward blackness at heart.’ 

மனத்தது மாசாக மாண்டார் நீராடி 
மறைந்தொழுகு மாந்தர் பலர். 

manathadhu masaha maindar nirasdi 
marain dhorwhu mandhar palar. 

278, ‘Many are the false ascetics who with evil heart 
live a hypocritical life of fame, publicly wash themselves 
in waters in order to be considered as persons of great 
virtue by the guileless public. 

கணைகொடி தி யாழ்கோடு செவ்விதாங் கன்ன 
வினைபடு பாலாற் கொளல். 

katnai 070101] yasko1idu sevvidhan ganna 
vinaibaidu balat 12௦11௨]. 

279. ‘The arrow is straight but its action is cruel. 

A sitara is crooked and yet it produces sweet music. Hence 

judge not men by their appearance, judge them by their 

deeds.’ 

மூதித்தலு நீட்டலும் வேண்டா வுலகம் 

பழித்த தொழித்து வீடின். 
1102714112] nittalum vetoda vulaham 
paJitha dhodithu viddin.
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280. ‘Ifan ascetic is free from all evil that is con- 
demned with the world then he need not trouble himself 
about either shaving his head clean or growing his tresses 
long.’ . 

COMMENTARY 
Buddhist Bikshus are in the habit of shaving the head clean, 

Hindu ascetics are in the habit of growing long tresses or Jata. 
These are considered to be outward symbols of asceticism, The 
author considers that the bodily appearance of an ascetic is abso- 
lutely valueless if his heart is not pure. An ascetic with a pure 
heart and a devotion to virtue need not worry himself about the 
appearance of his body. 

Our author, in his famous work, Samayasara or the ‘ Nature 
of the Self’ beautifully gives expression to the same idea, in the 
Gadhas 408, 409 and q1o. 

‘408. Fools put on various types of insignia of false ascetics 
or householders and maintain that this outer mark constitutes the 
path to Moksha. 

‘409. Bodily mark is not certainly the path of emancipation 
as is evident from the fact that the Arhats discard the bodily 
mark by disowning the body itself and devote their attention only 
to right belief, knowledge and conduct. 

‘410. The insignia of false. ascetics or householders never 
constitute the path of emancipation. The Jinas declare that faith, 
knowledge and conduct together constitute the path of emancipa- 
tion.’



CHAPTER XXIX 

NOT TO STEAL 

This is the second of the Panchavratas, the five vows. It is 
common to both the householder and the ascetic. In the case of 
the householder it is quite plain that he should not try to take 
possession of anything which belongs to another without the 
latter’s consent or knowledge. That is the meaning of stealing, 
Every principle of conduct is to be observed with the co-operation 
of mana, vachana and kaya: thought, word and deed, We 
have already mentioned the fact that the difference between the 
householder and the ascetic is that the former is expected to 
observe these vows as far as possible practicably, whereas the 
latter is expected to observe them absolutely in all minor details. 
Hence the ascetic cannot even think of taking possession of some- 
thing not his own. As a matter of fact the ascetic who has 
absolutely renounced everything cannot claim anything as his own. 
Hence in his case the mere thought by itself is sinful and he is 
expected to avoid it. The same point was emphasised also in the 
previous chapter also dealing with inconsistent conduct. That 
chapter was devoted to emphasising the importance of purity of 
thought in the matter of sex instinct. Brahmacharya is one of the 
five vows prescribed in the Jaina code of ethics both for the house- 
holder and for the ascetic. This point was considered in the 
previous book dealing with the householder’s Dharma where strict 
monogamy was enforced in the case of the householder. In the 
immediately previous chapter the same Brahmacharya was enforced 
in the case of the ascetic. An ascetic who renounced all is 
expected to get rid of even in thought any sex desire which 
would be detrimental to his tapas or self-discipline. Mere think- 
ing of evil is enough to vitiate the ascetic’s life in all these cases, 
Mere thought of sex desire tantamounts to violation of chastity, 
the mere thought of possessing anything amounts practically to 
stealing. Hence one is expected not to think even of stealing 
because the thought itself is a sin. 

எள்ளாமை வேண்டுவா னென்பா னெனைத்தொன்றுங் 
கள்ளாமை காக்கதன் னெஞ்சு. 

ஊகம் véInduva nenba nenaithondrun 
gaillamai kakadhan nenju.
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281. “If an ascetic desires to seek the good opinion 
of the holy sages, ‘“‘ Here is a saint who devoutly pursues 
the path of liberation without mockery”, he must be care- 
ful enough to preserve his thought entirely pure from any 
idea of fraud,’ 

உள்ளத்தா லுள்ளலுத் தீதே பிறன்பொருளைக் 
கள்ளத்தாற் கள்வே மெனல். 

usliatha lusilalum dhidhé piran boruslai 
kasllathat kaslvé menal. 

282. ‘Even to entertain the idea in mind “I will 

somehow fraudulently take possession of my neighbour’s 

property ”’ is a sin,’ 

COMMENTARY 

To think of a sinful deed practically amounts to committing it 
in action. Both thought and action are equally condemned. 

களவினா லாகிய வாக்க மளவிறத் 
தாவ போலக் கெடும். 

kaslavina lahiya vaka maslaviran 
dhavadhu bola kesdum. 

283. ‘The wealth acquired by fraud may appear to 

increase without limit, but surely shall end in ruin,’ 

COMMENTARY 

- Acquiring property by stealth is not merely sinful from the 
moral point of view but is also a crime against society, The 
blameworthy crime, if discovered, will naturally bring on punish- 
ment from the state. ‘The state may impose punishment on the 
person who stole the property and may also confiscate the stolen 
property. Thus, not only he will lose his wealth but bring dis- 
grace and shame on himself by his conduct. Thus, the apparent 
increase in the extent of stolen wealth is sure to bring on ruin 
both on the person and property.
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களவின்கட் கன்றிய காதல் விளைவின்கண் 
வீயா விழுமந் தரும். 

kaslavinkait kandriya kadhal villaivingain 
viya vituman dharum. ; 

284. ‘Inordinate desire to acquire gain by fraudu- 
lent means is sure to yield as its fruit, undying misery.’ 

அருள்கருதி யன்புடைய ராதல் பொருள்கருகிப் 
பொச்சாப்புப் பார்ப்பார்க ணில். 

arustlharudhi yanbusdaiya radhal porualharudhi 
pojapu parparha நார்], 

285. ‘The quality of universal benevolence showing 
kindness to all beings cannot be found in a person who for 

the purpose of fraudulently acquiring the neighbour’s pro- 
perty waits for an unguarded moment.’ 

அளவின்க ணின்றஜொழுக லாற்றுர் களவின்கட் 
கன்றிய காத லவர். . 

aalavinga snindrowwha latrar kallavingait 
kandriya kadha lavar. 

286. ‘Those that have inordinate greed for fraudu- 

lent acquisition of wealth are incapable of walking the 

true path of conduct.’ 

COMMENTARY 

The true path of conduct implies the two antecedent condi- 
tions of right belief and right knowledge, Samyak Dharsana and 
Samyak Gnana respectively. These two conditions will give 
enough knowledge and confidence in the person as to the nature of 
ultimate reality, as to the nature of Samsara, as to the nature of 

ood and evil and how to reach a stage in spiritual perfection 

above and beyond the cycle of transmigration. Such a course of
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right conduct equipped with right faith and right knowledge is not possible in the case of a person even though he be an ascetic if he is not free from the thought of fraudulent acquisition. 

களவென்னுங் காரறி வாண்மை யளவென்னு 
மாற்றல் புரிந்தார்க ணில். 

katlavennun giarari vainmai yaslavennu 
matral purindharha anil. 

287. ‘The dark thought of fraudulent acquisition 
cannot be found in a sage who has an accurate knowledge 
of reality through adequate appreciation of truth.’ 

COMMENTARY 

The same point is again emphasised here. The sage who has 
clear knowledge of his true nature and ideal in life will never 
think of going astray for the purpose of acquiring useless things 
by fraudulent means. 

அளவறித்தார் நெஞ்சத் தறம்போல நிற்குக் 
களவறிந்தார் நெஞ்சிற் கரவு. 

atlavatindhar nenja thafambola nitkum 
kaslavarindhar nenjit karavu. 

288. ‘As virtue stands firm in the thought of a sage 

who is equipped with right knowledge acquired by true 

criterion, so deceit stands firm in the thought of a person 

who is an adept in fraudulent acquisition.’ 

அளவவல்ல செய்தாங்கே வீவர் களவல்ல 

மற்றைய தேற்று தவர். 

allavalla seidhangé vivar kaslavalla 
matraiya dhétra dhavar. 

289. ‘Those who learnt nothing but expert thieving 

will choose to walk along the path other than the path of 
right conduct and will fall right into the jaws of death,’
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கள்வார்க்குத் தள்ளு முயிர்நிலை கள்ளார்க்குத் 
தள்ளாது புத்தே ளுலகு. 
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290. ‘Fraudulent persons are sure to lose their body. 
Those that are free from fraud will certainly inherit the 

heavenly bliss of the Devas.’ 

COMMENTARY 

A person with the idea of fraudulent acquisition in his thought 
may be caught by the king and may have his hands and feet cut 
as punishment, But a person who is free from such a defect 
is bound to acquire the happiness of the Devas through his 
meritorious act here.



CHAPTER XXX 

TRUTH-SPEAKING 

Speaking truth and avoiding falsehood are emphasised in this 
chapter. Speaking falsehood is generally associated with the 
motive to promote sex desire and to acquire wealth. The bad 
conduct of speaking falsehood must be avoided both by the house- 
holder and the ascetic. Hence this chapter deals with Satya or 
truth which is one of the five Dharmas prescribed for the house- 
holder and the ascetic. 

வாய்மை எனப்படுவ தியாதெனின் யாதொன்றும் 
தீமை இலாத சொலல். 

vaimai enapaiduva thiyadhenin._ yadhondrum. 
thimai iladha solal. 

2gt. ‘What is meant by truth speaking? It is an 

assertion that will in no way produce pain to any living 

being.’ 
COMMENTARY 

The meaning of veracity given in this couplet is consistent with 
the primary Dharma of Ahimsa which is the foundation of 
Jaina ethics. This definition naturally excludes an assertion 
about a real event if it is likely to produce suffering to any 
living being as a result of the assertion. If veracity or truth- 
speaking is identified with a statement that does not produce any 
evil result, then it naturally follows that an assertion that results 
in causing pain to others is uttering falsehood from this point of 
view. 

பொய்ம்மையும் வாய்மை யிடத்த புரைதீர்ந்த 
நன்மை பயக்கும் எனின். 

poimmaiyum vaimai yisdatha puraidhirndha 

nanmai bayakum enin. 

392. ‘Even falsehood may be brought under the 

class of truth-speaking; if free from fault it can produce 

some good to others.’



TRUTH-SPEAKING 159 

COMMENTARY 

Even uttering falsehood will gain moral value in the same way as truth-speaking if it satisfies this condition that it must produce good as its result. The following example is generally cited to bring out the significance of this statement. You see a 
person or an animal running for life and hiding in a safe place. 
An enemy with a deadly weapon bent upon killing the victim 
asks you as to the whereabouts of the animal or the person. In 
such a situation if you inform the true hiding place of the victim 
you will popularly speak the truth which will lead to the enemy 
killing the victim. But on the other hand if you evade his 
question even by uttering a falsehood you will be saving the life 
of the frightened victim. In the former case the result of truth- 
speaking is death of the victim. In the latter case the result of 
falsehood is saving the life of the victim. According to the 
principle of Ahimsa, it is preferable to adopt the latter course 
and save the victim instead of pursuing the former course leading 
to the death of the person. It is this point that is emphasised in 
this couplet. This is the significance of the phrase ‘ good free 
from fault,’ ‘ Purai Thirntha Nanmai.’ The conception of Virtue 
or Dharma implied by this phrase is clearly different from the 
popular notion of Dharma in the matter of truth speaking or 
veracity. Hence this virtue of truth-speaking based upon the 
principle of Ahimsa is described as a faultless good. 

தன்னெஞ் சறிவது பொய்யற்கப் பொய்த்தபின் 
தன்னெஞ்சே தன்னைச் சுடும். 

thannen jarivadhu poiyatka poithabin 

thannenjé thannai-juadum. 

293. ‘Do not utter anything false which your heart 

knows to be such; for the after-effect of falsehood will be 

suffering caused by a burning conscience due to self-con- 

71011௦.” 

உள்ளத்தாற பொய்யா தொழுக லுலகத்தார் 
உள்ளத்து ளெல்லா மூளன். 

uillathat poiya thosuhi lulahathar 
usllathu slella muslan.
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294. ‘A person who avoids carefully even the 
thought of falsehood will find a place in the hearts of the 
wisemen of the world,’ 

மனத்தொடு வாய்மை மொழியிற் றவத்தொடு 
தானஞ்செய் வாரிற் றலை. 

manathoidu vaimai moziyi travathordu 
thananjei vari tralai. 

295. ‘Ifa person with a full heart speaks the truth 
he is greater than one who has the combined virtue of gift 
and penance.’ 

COMMENTARY 

Gift is generally associated with a virtuous householder and 
penance is associated with the ascetic. If the characteristics of 
the noble householder and the holy ascetic are present in a single 
individual, even this person will not be as great as he who speaks 
the truth with the full co-operation of his thought. 

பொய்யாமை யன்ன புகழில்லை யெய்யாமை 
யெல்லா வறமுசர் தரும். 

poiyimai yanna puhaiillai yeiyimai 
yella vafamun dharum. 

296. ‘There is nothing so praiseworthy as avoiding 

falsehood, because that will spontaneously bring in all vir- 

tues without any effort.’ 

COMMENTARY 

Strictly avoiding falsehood is considered to be such an impor- 
tant course of conduct that it would automatically bring in all 
the other virtues for the individual, that is, a person who 
strictly observes the principle of truth-speaking will build up 
a character which will spontaneously carry out all the other 
principles of virtue.
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பொய்யாமை பொய்யாமை யாற்றின் அறம்பிற 
செய்யாமை செய்யாமை நன்று, 

poiyamai poiyamai yatrin arambira 

selyamai selyamai nandru. 

297. ‘If all your life be utter truth, 

the truth alone, 

°Tis well, though other virtuous 

acts be left undone.’ 

—Dr. Pope. 
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வாய்மையாற் காணப் படும். 

பாப பபா கபட த namaiyu mahandhtimai 

vaimaiyat karina paidum. 

298. ‘The outward purity of the body water can 

give; but the inward purity of the heart truth alone can 

bestow.’ 

எல்லா விளக்கும் விளக்கல்ல சான்றோர்க்குப் 

பொய்யா விளக்கே விளக்கு. 

ella vislakum vislakalla sandrorku 
poiya vitlaké vislaku. 

agg. ‘All light is not light for the wise sage. For 

him the only true light is the gloriously shining inner 

light that drives away the falsehood.’ 

COMMENTARY 

All the light-giving objects in the environment such as the 

sun and the moon and the burning fire are material objects which 

do not interest the holy ascetic engaged in Tapas. The light 

that glows from loyalty to truth is the real light that he enjoys 

at heart. 
11
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யாமெய்யாக் கண்டவற்று ளில்லை யெனைத்தொன்றும் 
வாயமையி னல்ல பிற, 

yameiya kaindavatru slillai yenaithondrum 
vaimaiyi nalla pifa. 

300. ‘Of all the virtues that we learn by study of 
sacred scriptures we do not find anything more valuable 
than truth.’ 

COMMENTARY 

The sacred scripture or Agama is what was revealed by 
the omniscent Lord who destroyed all Karmas and attained self. 
perfection. After destroying desire, hatred and delusion, after 
conquering birth, disease, old-age and death, after achieving 
universal knowledge, the Lord, out of compassion for the souls 
that suffer in Samsara, revealed for their benefit the path to salva- 
tion. This path to salvation is constituted by the three elements : 
right belief, right knowledge and right conduct. What is so 
revealed by the merciful Lord is accepted as the right and virtuous 
course of conduct by the people. Of all these truths the author 
considers the virtue of truth-speaking as of primary importance. 
For it is sure to maintain purity of heart which is an indispensable 
condition for practising other virtues.



CHAPTER XXXi 

NOT TO GET ANGRY 

This chapter deals with the duty to restraim anger even when 
provoked. 

செல்லிடத்துக் காப்பான் சினங்காப்பான் அல்லிடத்துக் 

காக்கலென் காவாக்கா லென். 

sellisdathu kapan jinangapan allisdathu 
kakilen gavaka len. 

gor. ‘A real case of restraining anger is restraining 

it where it has potency for mischief. Where anger is impo- 

tent to effect mischief, what matter if it is checked or 

not ?” 

COMMENTARY 

Anger shown towards a weak man who is incapable of defend- 
ing himself is likely to do injury to him, It is in such a situation 
that one is expected to restrain his anger. Such a restraint is 
the necessary corollary of the character of benevolence, In the 
case of a strong man who is capable of defending himself your 
anger will only hit you back like a boomerang. Hence restrain- 
ing virtue in such a case has no real moral value. 

செல்லா விடத்துச் சனந்தது செல்லிடத்தும் 
இல்லதனிற் றீய பிற. 

sella vitdathu jinandhidhu sellitdathum 

illadhani triya bifa. 

302. ‘To give vent to wrath where it is powerless is 

bad enough. Even when it is effective there is no greater 

evil than wrath,’
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COMMENTARY 
Exhibition of wrath towards a person who will not be affected 

by it is bad to the angry man because he will be courting punish- 
ment. But in the case of a weakling, a person’s anger will be 
effective in injuring him. Asa result of this, the angry person 
will get despised in this world and he will have to suffer the 
consequences of tHis sinful conduct in the future. Hence there is 
no greater evil than this. 

மறத்தல் வெகுளியை யார்மாட்டுத் தய 
பிறத்த லதனால் வரும். 

marathal vehuiliyai yarmaitun dhiya 
piratha ladhanal varum. 

303. ‘Give up wrath in all cases, because it will 
beget a series of unending evils.’ 

COMMENTARY 

As a general statement it is said that it is good to restrain 
anger in all cases, whether a person is more powerful than 
yourself, or weaker than yourself, or equal to yourself in strength 
and status. It is to be avoided because of its evil potency. 
The emotion of anger is destructive of all spiritual values It 
clouds the consciousness. The person is not able to discrimi- 
nate between what is true and what is erroneous or what is 
good and what is evil. Thus, he lacks right knowledge and 
hence the capacity to adopt right conduct. Thus, that emotion of 
anger diverts the individual from the right course of conduct 
and plunges him into the wide ocean of Samsara. 

தகையும் உவகையும் கொல்லும் சினத்திற் 
பகையு முளவோ பிற. 

nahaiyum uvahaiyum gollum jinathit 
pahaiyu muslavo bira. 

304. ‘Wrath kills the smile in the face and the joy 

in the heart, both born of benevolence. Is there a greater 

enemy to man than this ?’
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தன்னைத்தான் காக்கிற் சினங்காக்க காவாக்கால் 
தன்னையே கொல்லுஞ் சினம் 

thannaithan gakit jinangaka kivakal 
thannaiyé kollun jinam. 

305. ‘If you want to guard yourself, then guard 

against wrath, for wrath will kill him who is not able to 

guard against it.’ 

COMMENTARY 

An ascetic who is not able to restrain anger will fail in 
his object, will slip down from his high spiritual ladder and 
get involved in the misery of Samsara of birth and death. 
Hence one who wants to save his sou] must guard himself against 
anger. Otherwise his whole life will end in frustration and 
misery. 

சினமென்னுஷஞ் சேர்ந்தாரைக் கொல்லி இனமென்னும் 
ஏமப் புணையைச் சுூம் 

sinamennun jerndharai kolli inamennum 
éma pulnaiyai jusdum. 

306. ‘Wrath that burns to death whatever approa- 

ches it will burn the safety ‘raft’ provided for you by kind 

persons.’ 

COMMENTARY 

‘Raft’ refers to the method of escaping from the misery of 

Samsara. Life is always compared to an Ocean To safely 

cross the ocean we require a boat. Sucha boat is provided for 

mankind by the Omniscient Lord who knew what is helpful for 

mankind. Such a raft is the Moksha Marga or the path to sal- 

vation revealed by the Lord. Walking the path of salvation 

consists in strictly observing the principles of conduct prescribed 

for self-purification and self-perfection. Since the emotion of 

anger will destroy clearness of thought and self-purity, it would 

burn out the raft provided for your safety and leave you to 

struggle again in the very ocean of misery.
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சினத்தைப் பொருளென்று கொண்டவன் கேடு 
திலத்தறைந்தான் கைபிழையா தற்று, 

Sinathai poruslendru hoindavan gésdu 
nilatharaindhan gaibisaiya dhatru. 

307. ‘The ruin of the person who nourishes wrath 
as an important thing is as inevitable and certain as the 
hand lifted up for striking the earth is bound to come in 
contact with it.’ 

COMMENTARY 

The hand lifted for striking the earth will certainly come in 
contact with it and it will experience pain proportionate to the 
force of the stroke. Similarly, anger in the thought of man will 
inevitably bring on ruin and the ruin will be proportionate to the 
intensity of the emotion. 

இணசெரி தோய்வன்ன இன்னா செயினும் 
புணரின் வெகுளாமை தன்று. ் 

imnareri dhoivanna inna seyinum 
buinarin vehurlamai nandru. 

‘308. ‘Even though men cause innumerable injuries 

to you like a huge fire with many tongues, it is still better 

for you not to give vent to wrath as far as possible.’ 

உள்ளிய வெல்லாம் உடன்எய்தும் உள்ளத்தால் 
உள்ளான் வெகுளி யெனின். 

uslliya vellam uidan eidhum usllathal 
ulllan vehugsli yenin. 

3009. ‘If an ascetic successfully prevents the appear- 

ance of anger even in thought, he is sure to realise all his 

ideals,’
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இறந்தா ரிறத்தா ரனையர் சினத்தைக் 

அறந்தார் துறந்தார் துணை. 

irandha rifandha ranaiyar sinathai 

thurandhar dhurandhar dhusnai. 

310. ‘Those that are infuriated by wrath are to be 

counted among the dead, Those that successfully get rid 

of anger would be counted among the noble ascetics who 

renounced all (and who are ready to inherit the eternal 

bliss). 
COMMENTARY 

An ascetic who cannot resist the emotion of anger is spiri- 
tually dead. An ascetic who successfully rids himself of it is 
sure to be saved. The former loses his spiritual life, the latter 

achieves it. Because of the immense potency for evil, anger 
should be avoided by those who desire spiritual liberation,



CHAPTER XXXII 

NOT DOING EVIL 

Either through desire for gain or through provocation by 
others or in sheer forgetfulness, one should not cause injury to 
other living beings. Either a householder or an ascetic, one 
should not cause pain to other living beings. 

சிறப்பீ DIGS செஃ்வம் பெறினும் பிறர்க்கின்னா 
செய்யாமை மாசற்றார் கோள். 

sirapinun jelvam berinum bifarkinna 

seiyamai masatrar kosl. 

3t1. ‘Itis the considered belief of men of spotless 

purity that no evil should be done to other beings even 

though it will bring in great wealth that will yield glory.’ 

COMMENTARY 

This injunction applies both to the householder and the 
ascetic. Neither of them on any account should cause injury to 
other living beings. Securing of wealth by such means by the 
householder would imply ordinary riches. It will give him an 
important status in society. In the case of the ascetic this glorious 
wealth refers to various supernatural powers or Ridhis which the 
ascetic may achieve by his practice of Yoga. Even when he has 
the opportunity of acquiring such supernatural powers the Yogi 
or ascetic cannot think of causing injury to any living being. 
Not causing injury is considered to be of greater value than the 
possession of all those supernatural powers or Ridhis. 

கறுத்தின்னா செய்தவர் கண்ணு மறுத்தின்னா 
செய்யாமை மாசற்ருர் கோள். 

karuthinna seidhavar kaInnu maruthinna 
seiyamai masatrar koal. 

912. ‘It is the considered belief of the sages of spot- 

less purity that even when out of malice evil is done to a 

person he ought not to do in return anything evil,’
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செய்யாமை செற்றுர்க்கும் இன்னாத செய்தபின் 
உய்யா விழுமந் தரும். 

seiyamai setrarkum innadha seidhabin 
uiya viluman dharum. 

313. * Even in the case of a person who causes injury 
without any provocation, retaliation by doing evil for evil 
is sure to Cause innumerable inescapable woes.’ 

COMMENTARY 

An ascetic engaged in Tapas may meet with insult or injury 
from a person who sheerly out of his evil nature may cause injury 
to the ascetic. Even in such a situation there should be no 
thought of retaliation, much less actual deed, to return evil for 
evil. Ifasage has such weakness to meet evil with evil his 
whole spiritual discipline, Tapas, will get frustrated. He wil! 
lose all that he has achieved by way of spiritual development. 

இன்னா செய்தாரை ஒறுத்த லவர் சாண 
சன்மையே செய்து விடல், 

inna seidharai orutha lavar nasna 
nanmaiyé seidhu visdal. 

314. ‘The best way to punish the person who caused 

injury to you is to make him hang his head in shame by 

doing good in return.’ 
COMMENTARY 

If his evil is returned by a good deed by you then he would 
feel ashamed for having offended a noble soul that returned good 
for evil. ் 

அறிவினா னாகுவ அண்டோ பிறிதினோய் 
தன்னோய்போல் போற்றாக் கடை. 

afivina nahuva dhuindo piridhindi 

thannoibol potra kardai. 

315. ‘Ifa person does not protect other beings from 

injury realising that their pain is his own pain, then what 

use is his knowledge obtained through Tapas?’
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COMMENTARY 

Knowledge obtained through Tapas gives an insight into the 
nature of reality. This right knowledge about reality gives the 
ascetic a true insight into the nature of life. This insight into 
the nature of life would be worthless if it does not influence his 
conduct as to consider other living beings as valuable as his own 
life. Such a sympathetic realisation of the identical nature of 
life must induce him to protect other living beings from danger 
and pain. An ascetic is expected to carefully watch his move- 
ments in order to avoid causing injury even to minute organisms. 
While walking or standing or sitting, or while eating, he must 
carefully notice that no insects are trampled upon or unnecessarily 
injured by his action. Hence an ascetic is expected to watch 
carefully his path while walking and the place where he stands 
or sits. If he finds insects crawling on his path or the place 
where he stands he must avoid injury to them. If he does not 
care to save the lives of these insects, his boasted learning acquired 
through the study of scriptures and the knowledge acquired 
through self-discipline or Yoga would be quite valueless to him. 
Knowledge without appropriate conduct is worthless.. Samyak 
Gnana without association with Samyak Charitra, (right know- 
ledge without the cooperation of the right conduct) would be 
valueless as a means of spiritual development, 

இன்னா வெனத்தா னுணர்த்தவை துன்னாமை 
வேண்டும் பிறன்கட் செயல், 

inna venatha nuinarndhavai dhunna4mai 

veindum bifangaist seyal. 

316. ‘Whatever is known to be bitter pain by his 

own experience should not be done to others.’ 

. COMMENTARY 

This also emphasises the identical. nature of living beings. If 
a person knows that something is bitterly painful as felt by 
himself, he must realise that the other living beings in a similar 
situation would also feel the same pain. Hence just as he dislikes 
pain himself he should see that there is no pain caused to other 
living beings.
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எனைத்தானு மெஞ்ஞான்றும் யார்க்கு மனத்தானா 
மாணாசெய் யாமை தலை. 

enaithanu mengiandrum yarku manathana 
maina sei yamai dhalai. 

317. *Never to cause wilfully any kind of evil to any 
living being, this is the greatest virtue.’ 

COMMENTARY 

Here the emphasis is laid on wilfully doing evil. That ought 
to be avoided. In an unconscious moment or involuntarily injury 
may be caused to living beings. Such an injury is not done 
wilfully and hence ought not to be considered as really sinful. 
The idea of doing evil is considered more important than the real 
action causing pain. 

கன்னுயிர்க் இன்னாமை தானறிவா னென்கொலோ 
மன்னுயிர்க் இன்னா செயல். 

thannuyir kinnamai dhanafriva nengold 
mannuyir kinna seyal. 

318. ‘A person who has personally experienced what 

is injurious to his own life, why should he inflict injury on 

other living beings?” 

பிறர்க்கின்னா முற்பகற் செய்யிற் றமக்கின்னா 
பிற்பகற் மூனே வரும். 

pirar kinna mutpahat jeiyi tramakinna 

pitpaha trané varum. 

319. ‘Ifa person does evil to others in the forenoon, 

he will be confronted with evil in the afternoon.’ 

COMMENTARY 

That the result of evil-doing is inevitable and immediate is 
pointed out here. ‘As he soweth so must he reap’ isa moral 

principle that can be never escaped.
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தோயெல்லா தோய்செய்தார் மேலவா நோய்செய்யார் 
தோயின்மை வேண்டு பவர். 

noyella noi seidhar mélava noi seiyar 
noyinmai verndubavar. 

320. ‘All painful diseases fall on those who cause 

pain to other living beings. Hence those that seek the 

painless state of existence will never cause injury to 

others.’ 

COMMENTARY 

Those who realise that by sowing evil one must reap the 
harvest of evil, must certainly avoid evil.



CHAPTER XXXII 

NOT TO KILL 

This chapter deals with the most important of virtues, Ahimsa. 
It is the first and foremost of the five Vratas prescribed for all 
the householder as well as the ascetic. The householder is ex- 
pected to observe this principle of Ahimsa with reference to all 
organisms except the one-sensed organisms which are of two 
classes, the gross organisms of the plant world and the subtle 
microbes. Except these two classes the householder is expected 
to avoid killing of animals and insects. But in the case of the 
ascetic, he should avoid killing of all organisms including the 
excepted ones. As far as possible he should avoid killing of 
these organisms even ina moment of carelessness or forgetfulness, 

அறவினை யாதெனிற் கொல்லாமை கோறல் 
பிறவினை யெல்லாந் தரும். 

aravinai yadhenit kollamai 100781 

piravinai yellan dharum. 

321, ‘What is the virtuous deed? It is not to kill. 

Killing brings all the other evil deeds.’ 

COMMENTARY 

Ahimsa or not to kill is universally accepted to be the highest 

virtue. Hence everyone is expected to observe that principle in 

his conduct. Itis so important as a means of spiritual develop- 
ment that it cannot be disregarded by anybody. A man may be 

indifferent to the other Vratas but he can never afford to forget 

Ahimsa Vrata. Forgetting this and indulging in killing other 

animals would bring in its train all the other vices and sins. 

பகுத்துண்டு பல்லுமி ரோம்புத ாலோர் 

தொகுத்தவற்று ளெல்லாந் தலை. 

pahuthusndu palluyi rombudha nulor 

thohuthavatru slellan dhalai.
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322. ‘Share your meal with the needy. Protect 
every living being. This is the chief of all the moral 

precepts formulated by those well-versed in scriptures.’ 

COMMENTARY 

This couplet mainly refers to the householder. He is expect- 
ed to feed the needy and to protect all animals from injury. It is 
not enough that he himself does not cause injury to them. He is 
expected to protect them from injury when he finds them in 
danger. 

ஒன்றாக நல்லது கொல்லாமை மற்றதன் 
பின்சாரப் பொய்யாமை நன்று, 

ondraha nalladhu kollamai matradhan 
pinsira poiyamai nandru. 

323. ‘No to kill is the one good deed par excellence. 

Next to this comes the virtue of speaking the truth.’ 

நல்லா றெனப்படுவ தியாதெனின் யாதொன்றுங் 
கொல்லாமை சூழு நெறி, 

nalla Tenapastduva dhiyadhenin yadhondrun 
gollamai stiJu nefi. 

324. ‘What is the right path to spiritual liberation ? 

It is that path that makes you always nourish in thought 

that not killing any life is the chief virtue,’ 

COMMENTARY 

Not killing any lite must be interpreted in the case of the 
ascetic, all the seven classes of organisms from one-sensed organ- 
ism to five-sensed organisms must be protected, but in the case of 
the householder who walks the path of Ahimsa he cannot be ex- 
pected to get on without injuring the first group, the one-sensed 
organisms,
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,நிலையஞ்சி நீத்தாரு ளெல்லாங் கொலையஞ்சிக் 
கொல்லாமை சூழ்வான் தலை. 

nilaiyanji nitharu ilellan golaiyanji 
koliamai siiivan dhalai. 

325. ‘Ofthose who dread the status of a householder 

and renounce all, the greatest are those that dread slaughter 

and always nourish in thought the ideal of Ahimsa or not 

killing.’ 

COMMENTARY 

Asceticism was a common feature of all the Indian faiths. 
Hinduism and Buddhism encouraged asceticism in their own way 
just like Jainism, but the ascetics belonging to the other schools 
of thought were not very particular about this great virtue of 
Ahimsa, Hindu ascetics made an exception of Vedic sacrifices 
and the Buddhist Bikshus, since they did not give up meat-eating, 
were indirectly responsible for slaughter. 116006 the author con- 
siders only those ascetics that strictly observe this principle of 
Ahimsa in all its implications are spiritually the greatest of all 
ascetics. 

கொல்லாமை மேற்கொண் டொழுகுவான் வாழ்நாண் மேற் 
செல்லா துயிருண்ணுங் கூற்று. 

kollamai métkoin dotuhuvan vasnainmét 
jella dhuyirurnnun gitru. 

926. ‘If a person adopts in his life the course of 

conduct based upon the ideal of Ahimsa, ‘Thou shalt not 

kill’, then even life-devouring death will hesitate to deprive 

him of his days of life.’ 

COMMENTARY 

It is assumed that a person who commits heinous crimes and 

the person who observes greatest virtue need not wait till the 

future to enjoy the fruits of their Karma. Even in this world 
they may have to eat the fruits of their deeds, good or evil. 

According to this assumption the householder who practises
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strictly the principle, ‘Thou shalt not kill’, will lead a happy 
life here to his full age without any impediment or accident. This 
applies to the householder who strictly observes the virtue of 
Ahimsa. But in the case of the ascetic the defeat of death goes 
even further Since the ascetic walks the path of spiritual salvation 
successfully and reaches immortality in Moksha, death can 
never approach his soul either now or hereafter. He enjoys his 
Eterna] Bliss in a region that knows no death. 

தன்னுயிர் நீப்பினுஞ் செய்யற்க தான்பிஜி 
இன்னுயிர் நிக்கும் வினை. 

thannuyir nipinun jeiyatka thanpifi 
thinnuyir nikum vinai. 

327. ‘Even if you are to lose your own life, never 
indulge in a deed that will result in depriving other beings 
of their sweet life.’ 

COMMENTARY 

Here is an emphasis on the noble principle that it is far better 
to suffer pain than inflict suffering on others. Even when you are 
in a situation where you have to lose your life, for the purpose of 
saving your life you should not kill other animals, The commen- 
ழு mention two instances of common belief that in order to 
ave one’s life one may kill other animals. But the author in this 
Kural condemns that belief. When a person is suffering from 
some kind of disease when the doctor advises him that he should 
eat a medicine prepared out of flesh obtained by killing of an 
animal, he should avoid such a medicine and must be prepared to 
lose his life if it is indispensable. Similarly, if he is advised by 
superstitious people that by slaughtering goats or fowls as an 
offering to a deity he may get wealth, even then he should not 
approve of sucha slaughter for his own benefit. The strict ob- 
servance of Ahimsa must avoid three classes of killing, Krita, 
Karita and Anumoda, killing with one’s own hand, killing 
through an agent, and approval of killing when another does it. 
All these cases must be strictly avoided according to the principle 
of Ahimsa. Slaughtering animals as offerings to the deities, and 
allowing preparation of medicine out of meat would come under 
indirect killing which also must be avoided.
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தன்றுகு மாக்கம் பெரிதெனினுஞ் சான்றோர்க்குக் 
கொன்முகு மாக்கங் கடை, 

nandrahu makam berigheninun jandrorku 
kondrahu m4akan gajsdai. 

328. “Even though the happiness of Swarga obtained 
by sacrifice is great, wisemen despise it as worthless be- 

cause it is won by slaughter.’ 

COMMENTARY 

- According to Vedic faith a person desiring the happiness of 
Swarga in the world of the Devas is enjoined to perform Vedic 
sacrifices. Vedic sacrifices involve killing of animals as sacrificial 
victims. Strict observers of the principle of Ahimsa must 
condemn such Vedic sacrifices. Hence this couplet condemns 
slaughtering of animals as offering to deities with the object of 
attaining happiness in the world of the Devas. 

கொலைவினைய ராகிய மாக்கள் புலைவினையர் 
புன்மை தெரிவா ரகத்து. 

kolaivinaiya rahiya makasl pulaivinaiyar 

punmai dheriva rahathu. 

329. ‘Those who are engaged in the work of killing 

are considered to be chandalas, of heinous occupation, 

by those who are able to discern evil wherever it is.’ 

COMMENTARY 

The author emphasises the fact that whoever he be, if he is 

engaged in the work of slaughter on any account, he must be 

considered as one who commits a heinous sin, a Chandala. Obser- 

vance of the principle of Ahimsa will lead to the greatest glory. 

Giving it up and acting against it will bring on the worst disgrace. 

12
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உயிருடம்பி னீக்யொ ரென்ப செயிருடம்பிற் 
செல்லாத்ச வாழ்க்கை யவர். 

uyiruidambi nikiya renba seyiruidambit 

jellathi vaskai yavar. 

330. ‘Those who lead a painful life with loathsome 

bodily diseases are men who duly pay their penalty for 

their sin of slaughtering other animals, so declare the wise.’



CHAPTER XXXIV 

IMPERMANENCE OF MUNDANE THINGS 

This chapter deals with the ephemeral nature of things in 
the environment such as wealth, wife and son, kith and kin and 
property such as cattle and lands, all things living and non- 
living which are popularly called one’s own. This identification 
of the self with the external objects enumerated above is the result 
of a delusion. This delusion incapacitates the self to have 
discriminative knowledge of what is permanent and eternal as 
different from what is impermanent and ephemeral. This is a 
delusion which results in confusion between what is eternal 
and ephemeral as compared to the hallucination of a mirage ina 
desert. Men and animals running to quench their thirst at the 

sight of a mirage in a desert is a conduct stimulated by halluci- 

nation. Similarly in the concrete world, if a person imagines 

that he can have the enjoyment of permanent happiness by 

identifying himself with external things living and non-living 
which he calls his own property it is a hallucination. Unless 

he gets rid of this hallucination and recognises the fundamental 
difference between his own real ego and the falsely associated 
things around, there is no chance for him to obtain true know- 
ledge of the nature of reality. Nor is there any chance to 

realise his own true self which is the ultimate goal of life. 

Before acquiring such right knowledge, he must realise that all 

that he considers to be really valuable possessions are ephemeral 

and worthless from his ultimate point of view. 

நில்லா தவற்றை நிலையின வென்றுணரும் 

புல்லறி வாண்மை கடை. 
nilla dhavatrai nilaiyina vendruinarum 

bullari varnmai kadai. 

331. ‘To imagine that the evanescent things are 

eternal is the worst type of folly.’ 

COMMENTARY 

To imagine that one’s wife and children, kith and kin, wealth 

and property, which are really impermanent would serve as a perma- 

nent support in one’s life is the result of sheer ignorance of the 

true nature of the self. So long asa person maintains an attach- 

ment towards those exterral objects and persons he will deviate 

from the true path of spiritual development.
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கூத்தாட் டவைக்குழாத் தற்றே பெருஞ்செல்வம் 
போக்கு மதுவிளித் தற்று, 

kutha itavaikusa thatré perunjelvam 
boku madhuvislin dhatru. 

332. ‘Growing wealth is quite similar to the increas- 

ing audience in a theatre to witness adrama. The dis- 

appearance of the wealth is also similar to the dispersal of 

the same audience.’ 

COMMENTARY 

In a theatre hall the audience assemble gradually and fill the 
whole hall for the purpose of witnessing a dramatic performance. 
Similarly, wealth grows by gradual acquisition till it becomes 
plentiful. When the dramatic performance is over, all the persons 
assembled in the hall disperse in a few minutes. Similarly, when 
the time comes when the person has to lose his wealth, the whole 
thing may vanish in a moment. This will prove without any doubt 
that what is acquired by great effort and through many years may 
vanish in a day. 

அற்கா வியல்பிற்றுச் செல்வ மதுபெற்றா 
லற்குப வாங்கே செயல். 

atka viyalbitru jelva madhubetra 
latkuba vangé seyal. 

333. ‘iphemerality is the nature of wealth. There- 

fore when you have wealth you must use it for achieving 

things of enduring value.’ 

COMMENTARY 

Wealth is a necessary means of helping others and maintaining 
charitable institutions. Such charity will be of eternal value 
though it is obtained through the use of impermanent wealth. 
Hence a person is advised not to lose his opportunity of doing 
good to others when he is in possession of wealth.
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சாளென வொன்றுபோற் காட்டி யுயிரீரும் 
வாள அணர்வார்ப் பெறின். 

nailena vondrubot kaiti yuyirirum 
vasla thuinarvar pefin. 

334. ‘Day may appear merely asa unit of time. 

Those who realise its true nature will recognise in it a saw 

that cuts your life gradually.’ 

COMMENTARY 

Time is divided into various units, such as, moments, hours, 
days, weeks, months and years. These units are calculated accor- 
ding to the movements of the sun. An ordinary man when he 
wakes up in the morning congratulates himself that he has a happy 
day to live. Buta wise man who knows the nature of time and 
its relation to life will realise that a day lived is a day shortened 
in his life. The lapse of every day leads to the shortening of his 
life. Hence it is compared to a saw that gradually cuts life through. 

தாச்செற்று விக்குண்மேல் வாராமு னல்வினை 
மேற்சென்று செய்யப் படும். 

najetru vikuinmél varamu nalvinai 
métjendru seiya pardum. 

335. ‘Before the tongue becomes parched and power- 

less, before gasping appears indicating approaching of 

death, one must arouse oneself and do all possible good 

deeds.’ 
COMMENTARY 

A person should not postpone doing good till the last moment. 

One who desires to walk the path of righteousness leading to the 

ultimate goal of liberation, must devote himself to virtuous con- 
duct as early as possible. 

செரு லுளனொருவ ஸனின்றில்லை யென்னும் 

பெருமை பிறங்கிற் நுலகு. 

neruna luslanoruva nindrillai yennum 

- berumai pirangi trulahu.
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336. ‘Yesterday he was -alive, to-day he is no 
more. Such greatness has this world.’ 

COMMENTARY 

The impermanence of this world is well brought out by the fact 
that a person who was all right yesterday suddenly passes away 
to-day. 

ஒரு பொழுதும் வாழ்வ தறியார் கரு.துப 
கோடியு மல்ல பல 

oru botudhum vatva dhariyar karudhuba 
koidiyu malla bala. 

337- “A person may not be sure of his life even for 
a short period of one day, Yet what he thinks of 
achieving is to be counted not in crores but in infinite.’ 

குடம்பை தனித்தொழியப் புட்பறந் தற்றே 
உடம்போ டுமிரிடை நட்பு. 

kuidambai dhanithosiya puitparan dhatré 
uidambo iduyiriidai nastpu. 

338. “Just as a bird flies away leaving the nest 
empty, such is the friendship between the soul and its 
body.’ 

COMMENTARY 

According to the principle of the doctrine of transmigration, 
the soul quits its body when the life period is over, seeking 
another body as its abode. This is brought out by the metaphor 
of a bird quitting its nest migrating to another place to build 
another nest asits habitation. In the career of a soul it must 
have been associated with innumerable bodies which it calls its 
own at that particular period. According to this truth, there is 
no wisdom in calling one’s body as one’s own. There is no body 
as one’s own for the soul when innumerable bodies which it in- 
habited in various periods of its career are realised.
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உறங்குவது போலுஞ் சாக்கா டுறங்கஇ 
விழிப்பது போலும் பிறப்பு. 

uranguvadhu bolun jaka sdurangi 
vitipadhu bolum bifapu. 

339. ‘Death is similar to sinking into deep sleep, 

and birth again is like waking up from sleep.’ 

COMMENTARY 

This comparison is intended to emphasise the permanency of 
the soul. Ordinarily falling into sleep leads to unconsciousness 
and yet waking up next morning from sleep man regains his 
consciousness and goes about his work quite refreshed. Similarly, 
death is but temporary loss of consciousness which may be regain- 
ed at the next birth. This is a necessary corollary of the doctrine 
of transmigration. In death what perishes is the body and not 
the soul. Soul survives the body and is not influenced by death 
which can affect the body alone. This view that the soul survi- 
ves even after the perishing of the body is accepted even by 
those systems of thought which do not accept transmigration. 
The Semetic religions, viz. Judaism, Christianity and Islam which 
do not accept the doctrine of transmigration, believe, however, 
that the soul survives even after the body perishes. 

புக்கி லமைத்தின்று கொல்லோ வுடம்பினுட் 
டுச்சி லிருந்த வுயிர்க்கு. 

puki lamaindhindru kollS vusdambinu 

rtuji liruandha vuyirku. 

340. ‘The soul that resides in this miserable body 

which is not its own, evidently has no habitation of its 

own where it can rest in peace.’ 

COMMENTARY 

This refers to the soul in Samsara which is subjected to birth 
and death and hence which has no body of its own asa perma- 
nent habitation. Such a permanent body for the soul is available 

only when it completely escapes from Samsara and attains libera- 

tion to secure the habitation of Moksha. Till then it must be 

changing temporary habitation as its fate as a soul in Samsara,



CHAPTER XXXV 

RENUNCIATION 

When a person taking to asceticism realises that the things 
and the persons in the environment as well as his own body are 
entirely different from his self and since he is bent upon self- 
realisation, he should dissociate himself from any attachment from 
these persons and things and even his own body. That is the 
indispensable condition for performing Tapas which is the on! 
way Of realising the true nature of the self. Thus this chapter 
deals with complete severance of relation to environmental objects 
in which one’s body is also included, 

யாதனின் யாதனி னீக்கியா னோத 
லதனி னதனி ஸிலன். 

yadhanin yadhani nikiya nodha 
ladhani nadhani nilan. 

341. ‘From whatever thing a man severs his relation, 
from that thing he will have no more pain.’ 

COMMENTARY 

If it is not possible to renounce all things at once it is open 
to an individual to renounce them one by one. Objects of the 
external world which form his property, when renounced, secure 
peace for the individual. The implication that the property is 
likely to cause pain if not renounced refers to the pain that the 
owner feels when he is deprived of his property. Loss of pro- 
perty may occur either through confiscation by the state or 
through robbers or through fire. Whatever be the cause of loss, 
the loss will certainly cause suffering to the property owner. 
But a person who renounced these things and does not consi- 
der these as his own will not be put to that painful experience 
when he loses the property. Thus, securing peace of mind even 
in unfavourable circumstances is a necessary discipline for self- 
realisation,
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வேண்டி னுண்டாகத் அறக்க துறந்தபி 
னீண்டியற் பால பல. 

véindi nuindaha thufaka thufandhabj 
nisndiyat pala bala, 

342. “If you want to secure real happiness, then 
renounce all. By so renouncing you will secure happiness 
infinitely greater than what you could have had through 
your property.’ 

COMMENTARY 

The worldly pleasures which you could have secured through 
your property when possessed by you will be nothing compared 
to the eternal bliss that you will secure in Moksha hy adopting 
the path of renunciation. Hence as soon as possible it is better 
to renounce all your possessions in order to inherit eternal bliss. 

At vGoucin® மைந்தன் புலத்தை விடல்வேண்டும் 
வேண்டிய வெல்லா மொருங்கு. 

aidalvéindu maindhan bulathai vitdal véIndum 

véindiya vella morungu. 

343. ‘A true ascetic must destroy the pleasures 

obtained through the five senses. He must renounce all 

things together.’ 

COMMENTARY 

A person who has as his ultimate goal the self-realisation, 
must renounce all his things at once. That is the only way by 
which he can conquer the five senses and prevent the occurrence 
of their respective sense pleasures. Conquering the senses and 
relinquishing property by complete renunciation, would secure 
spiritual freedom for the individual from being influenced by 
objects and persons in the environment. It is only by this method 
of complete renunciation that one can secure true knowledge or 

Samyak Gnana which is practically identical with pure self,
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இயல்பாகு தோன்பிற்கொன் நின்மை யுடைமை 
மயலாகு மற்றும் பெயர்த்து. oo 

iyalbahu nodnbitkon drinmai yuisdaimai 
mayalahu matrum beyarthu., 

344. ‘The essential nature of true penance is not to 
possess anything, Nothing. Even a single thing will 
bring back the delusion of property,’ 

COMMENTARY 

Successful performance of penance is impossible in the case 
of a person who still possesses certain things as his own. Yogic 
concentration or Tapas will be frustrated in his case because he 
has to take care of his things which he owns as his property. 
Such a diversion of attention in order to protect his own things 
would be inconsistent with his attempt to secure complete isola- 
tion from environmental things in order to enjoy the happiness of 
self-realisation. If he makes an exception of even a single thing 
and retains possession of it, it will bring back the delusion of 
identifying himself with the property which he is supposed. to 
have got rid of completely. 

மற்றுந் தொடர்ப்பா டெவன்கொல் பிறப்பறுக்க 
௮ற்ருர்க் குடம்பு மிகை. 

matrun dhojdarpa 1devangol pirapatuka 
lutrar kuidambu mihai. 

345. ‘To those who seek severance from birth in 

Samsara, even their body is a redundant encumbrance. 

Why then should they have other bonds of life?’ 

COMMENTARY 

The body referred to here isthe ordinary organic body which is 
born of the mother’s womb and which is nourished by food. This 
human body, though a very rare acquisition for the soul in 
Samsara, is intended to be used as a means for securing the 
spiritual liberation. Forgetting that it is only an instrument for 
obtaining eternal bliss, if a person indulges in satisfying its animal 
wants and appetites he would forgo his spiritual heritage. Realis- 
ing that the body is only a useful means and not an é€nd in itself
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is indispensable for the performance of penance. Hence it is 
considered as a redundant thing to be got rid of when the goal is 
achieved. Whena Yogi is expected to relinquish any kind of 
affection towards his own body, it is much more incumbent on 
him to have no sort of relation with any other thing in the envi- 
ronment whether living or non-living. Besides this apparent 
body which is associated with the soul, it is supposed to have 
other subtle bodies. The most important of these subtle bodies 
is what is called the Karmic body, the body constituted by subtle 
Karmic particles of matter. The soul in Samsara, subject to birth 
and death, may relinquish the grosser body at death and assume 
another one on birth. But through its existence in Samsara this 
Karmic body 1s always with it. It is to be shattered and got rid 
of only when the soul reaches its complete Inberation and assumes 
its true and perfect nature. 

யானென தென்னுஷஞ் செருக்கறுப்பான் வாஜேோர்க் 
குயர்ந்த வுலகம் புகும். 

yainena dhennun jerukafupan vanor 
kuyarnda vulaham buhum. 

346. ‘He who kills the pride of feeling ‘“‘this is 

I’’, ‘‘this is mine’’, shall enter the highest realm above 

the worlds of the Devas.’ 

COMMENTARY 

This proud feeling of ‘I’ and ‘ mine’ would indicate the still 
existing relation to external objects. Only when that relation is 
completely cut off, there will be the possibility of reaching Mok- 
sha. According to Jaina cosmology, Mokshasthana is at the top 
of the world above the various worlds of the Devas. 

பற்றி விடாஅ விடும்பைகள் பற்றினைப் 
பற்றி விடாஅ தவர்க்கு: 

patri visdaa vitdumbaiha1l patrinai 

patri vitdaa dhavarku. 

347, ‘Those who cling to things without severing 

their affection, will be subjected to griefs which will cling 

to them without relaxing their grip.’
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COMMENTARY 

The only way to escape the misery of Samsara is to com- 
pletely sever all connection with the external objects. 

தலைப்பட்டார் தீரத் துறந்தார் மயங்கி 
வலைப்பட்டார் மற்றை யவர். 

thalaipaitar thira thurandhar mayangi 
valaipaztar matrai yavar. 

348. ‘Only those who have completely renounced 

will reach the highest goal of life, Moksha; the others still 

with the delusion get entangled in the net of Samsara.’ 

பற்றற்ற கண்ணே பிறப்டறுக்கு மற்று 
நிலையாமை காணப் படும் 

patratra kainné piraparuku matru 

nilaiyamai kaina pasidum. 

349. ‘The moment all affection towards external 

things is renounced, all bonds of Samsara are broken. 

Otherwise only the impermanent world of Samsara will 

be seen.’ 
COMMENTARY 

This couplet indicates what is meant by Moksha or liberation. 
It is variously described as self-realisation, or self-perfection, the 
self assuming its true nature, and soon. All the Indian systems 
postulate two kinds of souls, the Soul in Samsara, the Soul in 
Moksha, Samsara Jivaand Mukta Jiva respectively. The latter is 

also called Paramatma or Parabrahma as contrasted with the Sam- 
sara Jiva whichstill lives in delusion identifying itself with unreal 
and ephemeral things. The moment that knowledge is secured 

as to the alien nature of external things and as to the true nature 

of the self, this knowledge leads to activity of the self which 

cuts off all relations to these external alien things and concen- 

trates upon its own nature. The moment external relations are 

severed and contemplation of the self is secured all bonds that 

tie Jiva to Samsara are broken and the self is liberated. This is
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said to be the freedom of self or Moksha, or the self assuming its 
Paramatma nature. If such a severance is not'secured the soul is 
destined to struggle still in the ocean of Samsara. 

பற்றுக பற்றற்றான் பற்றினை யப்பற்றைப் 
பற்றுக பற்று விடற்கு 

patruha patratran patrinai yapatrai 

patruha patru visdatku. 

350. ‘Cling to Him who destroyed all bonds of 

Karma. That grasp of Him you cling to in order to free 

yourself from the bonds of Samsara.’ 

COMMENTARY 

This couplet is very important. The Lord who is presented 
as an object of worship is He who has completely broken off all 
bonds of Karma and realised his true nature of Paramatma. This 
conception of divinity is quite different from the Puranic ones 
where He is described to be like ordinary mortals living with 
wife and children, with emotions of affection and aversion. Such 
Gods may be approached by ordinary people with offerings in 
order to secure their blessings for worldly prosperity. Appealing 
to such Puranic Gods will not be useful to a person who wants to 
escape from the clutches of Samsara. He must approach one 
who has achieved his true nature by transcending the world of 
Samsara and who out of his Universal Love chalked out a path of 
liberation or Moksha Marga for men who still struggle in the 
ocean of Samsara. The author says that one should cling to that 
path revealed by the Omniscient Lord who achieved this goal. 
This approach to the Lord who is called Vitaraga, one without 
bonds of affection, should not be approached with a prayer for 
worldly happiness but only with the object of securing similar 
self-liberation from the bonds of Samsara. Only by following 
the path revealed by the Lord Vitaraga, the conquerer of the 
senses, Jitendriya, can one hope to achieve one’s goal in life.



CHAPTER XXXVI 

KNOWLEDGE OF THE TRUE 

That is, the knowledge of life here and the knowledge of the 
ultimate goal or Moksha. Knowing the true nature of life and 
liberation implies also the knowledge of their causes. Various 
views are entertained by different people as to the nature of life 
and as to the nature of salvation. Many of those views are 
misleading and erroneous. One is expected to carefully choose 
what is true from what is erroneous. By a careful study of the 
scriptures one should obtain knowledge of the real nature of life 
and itsdestiny. This is technically called Tatvagnana, knowl- 
edge of the real. Knowledge so obtained by the study of scrip- 
tures and by the teachings imparted by the masters should be 
verified in one’s own experience through practice of Yoga. What 
is so verified by personal experience must be accepted as truth 
and one must act up to that truth. This chapter deals with such 
aprecious knowledge as to the nature of reality. The previous 
chapter on renunciation and this one on knowledge of the real 
and the next one on the destruction of desire may be taken to be 
the description of Moksha, ultimate reality. Father Beschi is 
quite right in his supposition that these chapters deal with Mok- 
sha, though in a brief compass. It is not easy to express in 
words what is really indescribable and yet the author succeeds 
exceedingly well in showing how in his attempt to show what the 
real cause of Samsara is and how to escape from this Samsara 
and attain eternal bliss in Moksha.- The nature of Samsara in mun- 
dane life, the nature of: Moksha, -the ultimate goal of eternal 
bliss and the nature of Moksha-Marga, the path leading to that 
goal, are clearly pointed out in these-chapters. -It may be pointed 
out here that the author gives a short summary in Tamil of these 
topics which he treats elaborately in his famous work, ‘ Samaya- 
sara’ in Prakrit. For every verse given in these chapters we 

can quote parallel verses from that work where the topic is 
discussed elaborately. 

பொருளல் லவற்றைப் பொருளென் றுணரும் 

மருளானா மாணாப் பிறப்பு 

posurlal lavatrai poruslen drusnarum 

maruslana m4aina pirapu.
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351. ‘Birth in miserable Samsara is caused by the 
ignorant delusion which makes man believe what is not 
real to be real.’ 

COMMENTARY 

The erroneous belief caused by this delusion refers to reli- 
gious beliefs which deny the future world, which deny the distinc- 
tion between virtue and vice and which deny the reality of the uiti- 
mate Paramatma. To accept such erroneous views is considered 
undesirable and explained to be the result of ignorant delusion. 
It is this delusion that creates confusion in the mind of man and 
incapacitates him from perceiving the real that is responsible for 
his birth in Samsara. Birth in Samsara may be in any one of the 
four Gatis or classes of beings, which are Denizens of Hell, 
Narakas, the animal creation, Tiryak Jivas, human beings, and 
Devas. All these four classes are included in the class of Sam- 
sara Jivas. To be born in any one of these is considered a 
misery. Even to be born as a Devain Swarga is not to be consi- 
dered an unmixed pleasure. As a Samsara Jiva even a Deva has 
to suffer animmense amount of misery towards the end ofhis life as 
a Deva. Misery undergone would completely balance all his pre- 
vious happiness in Devaloka. Further, according to the Jaina 
system the life of a Deva has no intrinsic value of its own, since 
it is lifein the Samsariccycle. Hecannot think of attaining Moksha 
or liberation asa Deva. He cannot jump from his Devaloka up 
to the world of perfect Siddhas. Even the King of Devas, 
Devendra, must be born as a man in order to attain Mukti or 
liberation. Man alone is capable of performing Tapas or Yoga, 
in order to attain this self-perfection The only way to that 
region of eternal bliss is man. Hence the Jaina faith attaches very 
great importance to man. The Samsara Jiva must be consi- 
dered extremely fortunate if it is born as a man, because that 
would take the Jiva close to the ideal region. Birth in any one 
of these groups of Samsaric beings is considered to be the result 
of Agnana, ignorance, on account of which the soul in Samsara, 
forgetting its own true nature, erroneously identifies itself with 
external, perishable and unreal things. Unless and until this delu- 
sion is got rid of there is no chance of escape from the cycle of 
births and deaths for any soul. 

இருணீங்கி யின்பம் பயக்கு மருணீங்கி 
மாசரு காட்சி யவர்க்கு. 

iruiningi yinbam bayaku marusningi 
masaru kasji yavarku.
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352. ‘To those who get rid of delusion and acquire 
the vision pure, the dark Hell disappears and the Eternal 

Bliss is secure.’ 

COMMENTARY 

The three jewels or Ratna Traya, viz., Samyak Dharsana, Sam- 
yak Gnana and Samyak Charitra—right vision, right knowledge, 
and right conduct—these three constitute Moksha Marga, the 
path to liberation. This Ratna Traya, the path to salvation, is 
interpreted in two ways, one with reference to the ordinary mor- 
taland the other with reference tothe Holy Ascetic bent upon 
realising his true self. The former is called Vyavahara Ratna 
Traya and the latter is called Nischaya Ratna Traya. The 
former is from the practical point of view and the latter from 
the absolute point of view. A person must start his spiritual 
career first acquiring the character of Samyak Dharsana, right 
faith or belief. He must not be attracted by false scriptures 
and false Gods, who do not show the real path towards salvation, 
because those Gods themselves behave like Samsara Jivas. 
Equipped with the right belief, he is expected to acquire right 
knowledge which would give him insight into the nature of reality 
and especially the nature of the Soul. Then he must make use 
of this knowledge by practising in his own conduct what is con- 
ducive to obtain the goal. This practical observance of the three 
jewels may lead the individual to happiness hereafter and may 
ultimately lead to his spiritual liberation. But in the case of a 
great Yogi who by performance of Tapas is able to destroy all 
the bonds that tie him to the Samsara, these three jewels appear 
in a different light altogether. He would realise that this right 
vision, right knowledge and right conduct merely express the 
threefold aspect of his own self or Atma. Contemplating upon 
these characteristics added on by Yogic practice heis able to des- 
troy all the Karmas that weighed him down to the world of 
Samsara. When he thus destroys the Karmic shackles he reali- 
ses his threefold nature of transcendent vision, transcendent 
knowledge and transcendent power. This vision and knowledge 
are called technically, Kevala Dharsana and Kevala Gnana res- 
pectively. This state of acquisition of Kevala Dharsana and 
Kevala Gnana gives to the Rishi Omniscience, knowledge of the 
three worlds. This knowledge and vision are said to be infinite. 
A Yogi who reaches his goal thus is endowed with four infinite 
‘characteristics: Anantha Gnana, Anantha Dharsana, Anantha 
Virya and Anantha Suga, infinite knowledge, infinite vision, in- 
finite power and infinite bliss. Such a personality would be called
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a Jivanmukta. The phrase ‘faultless vision’ in this couplet there- 
fore refers to Nischaya Ratna Traya, the three jewels from the 
absolute point of view. 

ws Got HOS தெளித்தார்க்கு வையத்தின் 
வான நணிய துடைத்து. 

aiyathi ningi theslindharku vaiyathin 
vana nainiya dhuidaithu. 

353. ‘Those who get rid of all doubts acquire clear 

knowledge of the real and will find the heaven much 

nearer than the earth in which they live.’ 

COMMENTARY 

Doubt refers to lack of faith in God, doubt about the exis- 
tence of the future world and about moral values. Such doubt 
must be got rid of. The will must be strengthened by unshakable 
faith in the reality of such eternal values. Equipped with such 
form of faith, one must acquire clear knowledge of the real. He 
must be able to avoid illusory confusion between silver and a shell, 
rope and the snake, and he must not allow himself to be attrac- 
ted by the mirage which attracts thirsty animals by false delusion, 
Firm faith and clear knowledge will bring nearer to man the 
world of eternal bliss. 

ஜீயுணர் வெய்தியக் கண்ணும் பயமின்றே 
மெய்யுணர் வில்லா தவர்க்கு. 

aiyuinar veidhiya kainnum bayamindré 

meiyuinar villa dhavarku. 

354. ‘Even those who have successfully controlled 

their five senses, if they do not acquire a clear and true 

knowledge of the real, cannot achieve any good.’ 

COMMENTARY 

This implies that the practice of Yoga may be undertaken by 

anybody. Psychic concentration is possible to all. Operation of 

the senses may be controlled. Sense contact with the environ- 

13
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ment may be severed. But all this will be of no use as a means 
of achieving the goal unless the Yogi is further equipped with 
correct knowledge of the nature of reality. Otherwise he may be 
tempted to abuse his psychic powers and may go astray from the 
right path. ் 

எப்பொரு ளெத்தென்மைத் தாமீனு மப்பொருள் 
மெய்ப்பொருள் காண்ப தறிவு, 

eporu Jliethenmai thayinu maporusl 
meiporusl kainba dharivu. 

355. ‘Whatever thing in whatever form appears, to 

discover its true nature is called Tatva Gnana, or the 

knowledge of reality.’ 

COMMENTARY 

The concrete world of experience consists of various things, 
animals and persons. They are variously described by persons 
according to their individual predilections. Thus we find im- 
mense variety in the popular opinion as to the nature of things in 
the world. One should not be guided by such popular views 
because most of them are erroneous and superstitious statements 
born of ignorance and personal inclinations. Real philosophical 
knowledge must keep clear of these popular prejudices and get an 
insight into the real nature of things. It is only such a know- 
ledge of the nature of reality that will give us a true picture of life 
and the true value of its ultimate goal. Only such knowledge 
deserves to be called knowledge of the real. 

கற்றீண்டு மெய்ப்பொருள் கண்டார் தலைப்படுவர் 
மற்றீண்டு வாரா நெறி, 

katriindu meiporugsl kaindar thalaipasduvar ~ 
matriindu vara neri. 

356. ‘Those who by learning obtain the true know- 

ledge of the real shall find the path that does not bring 
them back here. again.’
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COMMENTARY 

_ Learning may be by studying the scriptures and by getting 
instruction fromthe masters. The path to liberation is a sort of 
one-way traffic, The liberated soul alter reaching the goal does 
not come back again to the world of Samsara, Alter attaining 
the Paramatmaswarupa to talk of the divine person coming back 
to life for some purpose or other is not accepted by Jaina religion, 
Even in the case of a divine personality to imagine that he is born 
again as man is to impute impurities to him which must be the 
natural cause of his birth in Samsara. Such a view would be in- 
consistent with the true nature of divinity. Hence when once the 
goal is reached, there is no coming back for the soul. 

ஓர்த்துள்ள முள்ள துணரி னோருதலையாப் 
பேர்த்துள்ள வேண்டா பிறப்பு. 

௦11111711௨ musila dhurnari norudhalaiya 
pérthuslla véinda pirapu. 

357. ‘A Sage who obtains discriminative knowledge 

with certainty as to his true nature and contemplates upon 

the Self, need not think of being born again here.’ 

பிறப்பென்னும் பேதைமை நீங்கிச் சிறப்பென்னுஞ் 

செம்பொருள் காண்ப தறிவு. 

pifapennum bédhaimai ningi jizapennum 

jemborusl kasnba dharivu. 

358. ‘When ignorant delusion which is the cause of 

birth disappears, the soul has the vision of its true nature 

which is the ultimate reality. This is true knowledge.’ 

சார்ப்புணர்ந்து சார்பு கெடவொழு௫ன் மற்றழித் அச் 

சார்தரா சார்தரு நோய். ் 

sarbuinarndhu sarbu hesdavosuhin matrasithu 

jardhara sardharu noi. -
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359. ‘Ifasage knows the nature of Karmic bondage 

with the soul and if he destroys that bondage through his 

knowledge, he will be free from misery that will result 
from such Karmic contact.’ 

COMMENTARY 

The soul of Samsara though ultimately identical with Para- 
matma, is destined to undergo miserable series of births and 
deaths on account of Karmas or Upadis. These impurities get 
mixed up with the pure soul and make it sink into the ocean of 
Samsara. Why should the soul which is pure in itself get mixed 
up with the Karmic Upadis is not a question admitted by the 
Indian systems. All the Indian Dharsanas believe in the doctrine 
of ‘ Beginningless Samsara’, Anadi Samsara. Vedantins and 
Jainas especially believe in this Samsara. The question ‘ When 
did the Soul get mixed up with the Karmas’ cannot be asked, 
because it is so from the beginningless time and yet the systems 
believe that it is possible for the Soul by its own effort to get rid 
of this Karmic entanglement. Thus the knowledge of the ent- 
anglement of its nature is indispensable for the purpose of break- 
ing up the shackles. Hence the realisation of the true nature of 
the self and a knowledge of the Karmic bondage which prevents 
its liberation is necessary for the attempt to liberate the self. 
Such a liberation is possible only by a sage who by his Yogic 
contemplation is able to concentrate upon his true nature. This 
Dyana or self-contemplation leads to withering away of the Karmic 
impurities that get deposited in the nature of the soul from time 
immemorial. This destruction of Karmic impurities is technically 
called Nirjara, withering away, in Jaina metaphysics. When 
through this Nirjara process all the deposited Karmas wither 
away then the self is left pure and free and the Jivatma finds him: 
self to be the real Paramatma. Thereafter there is no chance for 
being born in Samsara. 

காமம் வெகுளி மயக்க மிவைஞூன்ற 
னாமங் கெடக்கெடு நோய். 

kamam vehusli mayaka mivainitindra 
naman geidakeidu ndi. 

360. ‘Desire, Anger and Delusion, when these three 

are completely destroyed without a trace, then the pain 

of Samsara is no more.’
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COMMENTARY 

These three are the primary impurities associated with the 
Soul and responsible for all the miseries of the latter. Desire - 
creates an attraction towards environmental objects living and 
non-living. It promotes the characteristic of acquisition of pro- 
perty. This acquisition may take the form of living beings like 
wife and cattle or in the form of inanimate objects, ornaments, 
landed property, etc. Thus the soul is completely diverted from 
its true goal and made to identify its interests with the external 
objects. This would create wrath in the individual whenever his 
property is interfered with by others. These two emotions are 
naturally due to the intellectual delusion by which man is not 
able to realise the true nature of things. He imagines that his 
self is the body. He does not realise that he has an imperishable 
Spiritual entity quite different from the ephemeral body with 
which he is associated. Through his body he is made to maintain 
relations with the external objects, and thus create a false inter- 
est in him in those things. Thus the series of causeand effect 
goes on tying him permanently to this world of births and deaths. 
Hence the only way by which he could try to escape from this is 
‘by destroying the root causes which are these three, Desire, 
Anger and Delusion. When these are got rid of he is sure of 
transcending the miserable Samsara by realising his true nature as 
Paramatma,



CHAPTER XXXVII 

EXTIRPATION OF DESIRE 

In the case of the saint who obtains the discriminative know- 
ledge which enables him to see the reality as quite different in 
nature from the appearance in the environment there is no possi- 
bility of new Karmic bonds occurring and, further, the old Karmic 
bonds associated with the Soul from time immemorial have been 
shed by this discriminative knowledge and yet the saint has to live 
with his body even after this spiritual achievement. Since he has 
to live with his body in society even after self-realisation there is 
a danger of his taking interest in the external objects, thus be- 
coming prone to revive the old enjoyment of those things. This 
chapter deals with such possibility and points out how disastrous 
the result would be if such desire is allowed to be revived. As a 
-matter of fact there is no such chance in the case of a saint who 
obtained Kevalagnana, Even after the attainment of Kevalagnana, 
he has to live as a Jivanmukta in the world for the benefit of 
society. His main activity then is to preach the Dharma to 
human‘ beings. But such an activity is quite different from his 
ordinary activity before he destroyed the Karmas. The activity 
of an ordinary man is always stimulated by desire for enjoyment. 
The desire for enjoyment is the seed for Samsara, The desire 
that is entertained even at the time of death determines the 
nature of the future birth of the soul. Knowing this disastrous 
potency of desire for perpetuating the existence of the soul in Sam- 
sarathe author emphasises once again the importance of avoiding 
desire. In the case of a perfected soul or Jivanmukta or a Kevali 
his further activity is purely unconnected with any kind of desire 
and it is of the type that is ordinarily called ‘ desireless activity,’ 
Nishkama Karma. 

அவாவென்ப வெல்லா வுயிர்க்குமெஞ் ஞான்றுத் 
தவாஅப் பிறப்பினும் வித்து. 

avavenba vella vuyirkumen gyandrun 

dhavaap pifapinum vithu. 

361. ‘Desire is a seed out of which springs that 

inevitable series of births to every living being for all 

time—so declare the wise.’
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வேண்டுங்கால் வேண்டும் பிறவாமை மற்றது 
வேண்டாமை வேண்ட வரும். 

veindungal vésndum bifavamai matradhu 
véindamai véinda varum. 

362. ‘If a man ought to desire anything, it is 

freedom from being born again. ‘This will come of its 

own accord if you hope to get complete desirelessness.’ 

COMMENTARY 

A living being born in the world has to undergo the inevitable 
consequences, pain caused by disease, old age and death. The 
only way to avoid such misery in the world of Samsara is to avoid 
birth. The will not to be born is the surest way to escape the 
consequential pain. The state of being which has no chance of 
rebirth is the state of self-perfection and realisation of the self; it 
is the true nature of Paramatmaswarupa. If aman desires to achieve 
anything worth achieving, it is this goal of life. Since this Sam- 
saric life grows out of the seed of desire, uprooting desire must 
be considered the necessary condition of achieving that birthless 
state of existence. 

வேண்டாமை யன்ன விழுச்செல்வ மீண்டில்லை 
யாண்டு மஃதொப்ப தில். 

véindamai yanna viiujelva miindillai 

yaindu mahdhopa dhil. 

363. ‘There is no glorious heritage for man here in 

this world like desirelessness. There is nothing similar 

to it in the other world.’ 

COMMENTARY 

Complete freedom from desire is the greatest heritage that a 

soul can aspire to, the like of which is found neither in this world 

nor in the world of Devas. Complete absence of desire and the 

consequent result of enjoying eternal bliss is a state of existence 

for which there is no comparison either in worldly enjoyment or 

in the happiness of the Devas.
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தரஉய்மை யென்ப தவாவின்மை மற்றது 

வாய்மை வேண்ட வரும். 

thi uimai yenba dhavavinmai matradhu 
va aimai veinda varum. 

364. ‘ The state of pure self is the state of desireless- 

ness. This will occur from securing a true knowledge of 
reality.’ . 

COMMENTARY 
Pure state of self implies complete liberation from Karmic 

impurities. Getting rid of these impurities is brought about by 
desirelessness. Complete avoidance of desire is brought about 
by Tatvagnana, true knowledge as to the nature of self and other 
entities which are different from self. Hence the acquisition of 
true knowledge destroys desire towards ephemeral and worthless 
things which in its turn leads to liberation of self, which is its 
pure state. 

அற்றவ ரென்பா ரவாவற்முர் மற்றையா 
ரற்றாக வற்ற இலர். 

atrava renba ravavatrar matraiya 

ratraha vatra dhilar. 

365. ‘Men are said to have achieved their freedom 
when they destroy the bonds of desire. No others can be 
considered to have achieved such freedom.’ 

COMMENTARY 

Even complete renunciation of one’s home, relations and 
wealth would serve no purpose if desire is not renounced. Desire 
at heart even in the case of the homeless ascetic who performs all 
the austerities will prevent his achieving his goal. It is this 
purity of heart and freedom from desire that are the sine gua non 
of the purity of the soul. 

அஞ்சுவ தோரு மறனே யொருவனை 
வஞ்சிப்ப தோரு மவா. ' 

anjuva dhoru marané yoruvanai 
vanjipa dhoru mava,
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366. ‘It is desire that tempts a man by its guile. 
Hence it is virtue to dread that desire.’ 

அவாவினை யாற்ற வறுப்பிற் றவாவினை 
தான்வேண்டு மாற்ருன் வரும். 

avavinai yatra varupi travavinai 
dhan véindu matran varum. 

367. ‘If a person thoroughly rids his life of all 

conduct stimulated by desire, then he is sure to have a 

faultless conduct automatically from the path of life 

which he chooses to walk.’ 

அவாவில்லார்க் கில்லாகுத் துன்பமஃ துண்டே.ற் 

றவாஅ௮.து மேன்மேல் வரும். 

avavillar killahun dhunbamah dhusndé 

travaadhu ménmel varum. 

368. ‘A person who is free from desire knows no 

misery, but if desire is present, then there will be a series 

of miseries one after the other.’ 

COMMENTARY 

This couplet emphasises the causal relation between desire 

and misery. No desire no misery. The presence of desire brings on 
misery. The causal relation between desire and misery is establi- 

shed by a strictly logical method which points out both by agree- 
ment and the presence of misery wherever there is desire and its 

absence wherever the antecedent condition is absent. 

இன்ப மிடையரு தீண்டு மவாவென்னுச் 

அன்பத்துட் டுன்பங் கெடின். 

inba misdaiyara dhiundu mavavennun 

dhunbathu stunban geidin.
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369. ‘Ifdesire, the misery of miseries, is completely 
rooted out, then man can enjoy continuous happiness even 
in this world.’ 

COMMENTARY 

After emphasising the importance of desirelessness as the 
indispensable condition for self-realisation or Moksha, the author 
emphasises the fact that even in this world conduct not motivated 
by personal desire would always lead to happiness. 

ஆரா வியற்கை யவாநீப்பி னந்திலையே 
பேரா வியற்கை தரும். 

ara viyatkai yavanipi nannilaiyé 
pera viyatkai dharum. 

370 ‘The nature of desire is that it can never be 
completely satisfied. If that desire is got rid of then the 
soul assumes the changeless state of purity.’ 

COMMENTARY 

The self after completely destroying all desires, and realising 
its perfect nature, is described to have reached a changeless state. 
The liberated soul or Muktajiva does not undergo any change as 
the soul in Samsara, The soul in Samsara must undergo perio- 
dic changes of birth and death and consequent changes of place 
and time and nature as the characteristic of transmigration. Com- 
pared to this the liberated soul is completely free from the cycle 
of changes. Hence the pure state is also said to be the unchang- 
ing state. This state of perfect self is described in various terms 
such as Siddha, Paramatma, Paranjoti, Parabrahma, Sivaswa- 
rupi, etc. which descriptive phrases are used by the Jaina think. 
ers as well as non-Jaina thinkers to denote the ultimate reality,



CHAPTER XXXVIII 

DESTINY 

This chapter deals with the factors that determine the main 
events in the life of an individual. Whether his life is happy or 
miserable is the result of his past Karma which is the real determi- 
ning factor. Each individual thus starts his life with a heritage of 
Karmic factors good or evil which determine whether he is going 
to be happy or miserable. That each Karma would have its inevit- 
able fruit is the assumption at the back of this chapter. No one 
can escape the results of his own Karma and the Karmic factors 
which determine the individual life events are peculiar to each 
individual, One individual’s Karma will never approach another 
individual. This is illustrated by a metaphor by the commenta- 
tors. When a herd of cows is at a distance and when you release 
their calves these young ones run to the herd and each chooses 
its own mother cow. Similar is the attachment of the Karmas to 
their particular owner and the result is certainly inevitable. 
This inevitability of the Karma producing its result to the ap- 
propriate individual is variously described as destiny, fate, regu- 
larity or order, reality of connection, providential occurrence and 
justice. This topic of destiny is described by our author in his 
famous work ‘ Samayasara’ as follows. 

247. He, who thioks, ‘I kill other beings, or I am killed 
by other beings’, is a deluded one devoid of knowledge. But one 
who thinks otherwise is the Knower.’ 

COMMENTARY 

The above-mentioned erroneous thought arises from lack of 
true knowledge which is the characteristic of wrong belief. But 
such thoughts are absent in the case of one who knows the true 
nature of things and hence he is a right believer. 

Next the author explains why such thoughts imply Agnana 
or lack of true knowledge. 

248, It is declared by the Jinas that the death of living 
beings is caused by the disappearance of their age-determining 
Karma. (Since) Thou dost not destroy their age-determining 
Karma, how is their death caused by thee? 

249. It is declared by the Jinas that the death of living 

beings is caused by the disappearance of their age-determining 

Karma, (since) they do not destroy thine age-determining Karma, 

how can thy death be caused by them,
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COMMENTARY 

Death of living beings results only when their age-determin. 
ing Karmas wear out. This wearing out of one’s own age-Karma 
will be caused by its running its full course of enjoyment and not by 
any other means. When that causal condition is absent, the result 
cannot be produced by any other means. Hence no one can think 
of causing the death of another. Therefore the thought ‘1 kill, 
or I am killed’ is certainly the mark of Agnana or absence of 
knowledge of things real. 

Next the author examines the statements expressing contrary 
thoughts relating to life. 

250. He, who thinks ‘I live (as caused by other beings) 
and I cause other beings to live’ is adeluded one devoid of know- 
ledge. But one who thinks otherwise is the Knower. 

251. The omniscient ones declare that an organic being 
lives because of the operation of (its) age-Karma. (Since) Thou 
giveth not age-Karma (to living beings) how is their life caused 

y thee. 
252. The omniscient ones declare that an organic being 

lives because of the operation of (its) age-Karma. (Since) they do 
not give thee thine age-Karma, how can thy life be caused by 
them. 

COMMENTARY 

The life of an organic being depends upon the operation of 
itsage-Karma. So long as this age-Karma persists to operate, the 
organic being continues to live. When that ceases to be, life also 
comes to an end. Since the age-Karma is entirely self-determined 
in its operation, it cannot be given by anybody else. Therefore, 
by no means, can one make another live. Hence the thought, I 
am caused by others to live and I cause others to live is certainly 
due to Agnana or absence of the knowledge of reals. 

Next it is pointed out that the thought of causing happiness 
or misery has the same significance. 

253. He who thinks, ‘I cause happiness or misery to other 
beings and I am made happy or miserable by others’, isa deluded 
one devoid of knowledge. But one who thinks otherwise is the 
Knower. 

254. If all living beings become miserable or happy only on 
account of their own karmas and since thou dost not give them 
their karmas, how are they made miserable or happy by thee. 

255. Ifall living beings become miserable or happy only on 
account of their own karmas and since thou dost not give them 
their karmas, how art thou made happy by them. 

256. If all living beings become miserable or happy only 
when their karmas begin to operate and since thou dost not give 
their karmas how art thou made miserable by them.
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COMMENTARY 

Whether a living being is happy or miserable, is entirely 
determined by the operation of its own karmas. If the causal 
condition is absent, the resultant experience will also cease to be. 
One’s karma cannot be got as a gift from another. It is acquired 
only by one’s own conduct in life. Hence one cannot make an- 
other happy or miserable. Hence the thought, I make others 
happy or miserable, or I am made happy or miserable by others, 
is certainly the mark of agnana. 

257. One dies or one becomes miserable while alive; all 
these happen as a result of the operation of one’s own karmas. 
Therefore ‘that is killed by me and that is made miserable by 
me ’—is not this view of yours entirely false? 

288, One does not die or one does not become miserable 
while alive, this also is certainly the result of the operation of 
one’s own karma. Therefore, ‘ That is not killed by me and that 
is not made miserable by me ’—is not this view of yours entirely 
false >—Samayasara. 

ஆகூழால் தோன்றும் ௮சைவின்மை கைப்பொருள் 
போகூழால் தோன்றும் மடி. 

akisal thondrum asaivinmai kaiporusl 
pokusal thondrum maddi. 

3471. ‘Acquisition of wealth is by steadfast effort 

which will appear on account of a good destiny. But evil 

destiny is the cause of lazy indifference resulting in the ruin 

of wealth.’ 

பேதைப் படுக்கும் இழஷம் அறிவகற்றும் 

ஆக_லூ முற்றக் கடை. 

pédhai patdukum itavuisl arivahatrum 

ahalii Jutra Kasdai. 

372. ‘If evil destiny appears it will produce folly. 

But when good destiny occurs it will lead to the expansion 

of knowledge.’
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COMMENTARY 

The previous verse emphasises that worldly prosperity (its 
acquisition or loss) is determined by one’s past good Karma or 
bad Karma. Similarly in this verse the author points out that 
knowledge and ignorance are similarly determined by one’s own 
past good Karma or bad Karma. 

அண்ணிய நாூல்பல கற்பினும் மற்றுந்தன் 

உண்மை அறிவே மிகும். 

பப்பி தப 1 katpinum matrundhan 
uinmai azivé mihum. 

373. “Though a person acquires extensive learning 
by the study of various books, still his native intelligence 
will gain dominance.’ 

இருவே நுலகத் தியற்கை திருவேறு 
தெள்ளிய ராதலும் வேறு. 

iruvé rulaha thiyatkai thiruvéru 
theslliya radhalum véfu. 

374. ‘Life in this world is of two different natures. 

Some live by acquiring wealth and others by acquiring: 

discriminative wisdom. One.is entirely different from the 

other.’ 

நல்லவை எல்லாத் இய வாத் தயவும் 

நல்லவாம் செல்வம் செயற்கு. 

-nallavai elldan dhiyavan dhiyavum 

nallavam selvam seyatku. 

375. ‘In the matter of acquiring prosperity all good 

means may ‘end ‘in frustration, whereas” all bad- means” 

may prove successful. Such is the play of destiny.’



DESTINY 207 

பரிமினும் ஆகாவாம் பாலல்ல உய்த்துச் 
சொரியினும் போகா தம. 

pariyinum ahavam balalla uithu 
joriyinum boha dhama. 

376. ‘What is destined not to be your own, will 
slip out however firmly you hold to it. Whatever is 
destined to be yours will stick on to you even when you 
try to cast it away.’ 

COMMENTARY 

Happiness in the world does not depend upon your individual 
effort. It is your past Karma or destiny that determines your 
happiness. Conversely, your bad Karma will determine your 
misery. Your personal effort to acquire the former and avoid the 
latter will be helpless against the force of destiny. 

வகுத்தான் வகுத்த வகையல்லால் கோடி, 

தொகுத்தார்க்குந் துய்த்த லாரி. 
vahuthan vahutha vahaiyallal kosdi 
thohutharkun dhuitha laridhu. 

377. ‘Even when a man is able to accumulate 

wealth by crores he cannot enjoy all but that little share 

that is allotted to him by his destiny.’ 

COMMENTARY 

This shows that it is possible to have in the world cases of 
poverty in plenty and misery in happy circumstances. 

தூறப்பார்மன் அப்புர வில்லார் உறற்பால 
ஊட்டா கழியும் எனின். 

thuraparman dhupura villar uratpala 
Gita kaziyum enin. 

378. ‘Persons without plenty to enjoy, may easily 

take to asceticism provided their destiny does not operate 

as an impediment in their way.’
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COMMENTARY 

A person choosing to walk the path of asceticism is also 
determined by his past Karma. Destiny determines what his life 
would be here. Whether he is going to live as a householder 
attached to property or whether he is going to live a life of renun- 
ciation, must be determined by his own destiny. 

தன்ருங்கால் நல்லவாக் காண்பவர் அன்முங்கால் 
அல்லற் படுவ தெவன். 

nandrangal nallava kainbavar andrangal 
allat parduva dhevan. . 

379. ‘When fortune comes men feel satisfaction. 

But when evils come why should:they complain ?’ 

COMMENTARY 

A person who feels satisfaction when he meets with happi- 
ness must have the same attitude towards misery. If he realises 
that both are determined by his past destiny, there is no reason 
why he should welcome one and feel sorry to meet with the other. 
True knowledge of the operative causes of one’s prosperity or 
misery must create in him an attitude of detachment which is the 
indispensable condition for acquiring peace of mind undisturbed. 

ஊழிற் பெருவலி யாவுள மற்றொன்று 

சூழினுந் தான்முத் துறும்.“ 
uit peruvali yavusla matrondru 
sitinun dhanmun dhurum. 

380. ‘What is more powerful than the destined 

effect of former works? It anticipates even thy thoughts 

while considering how to avoid it.’ Ellis. 

Thus ends ‘ Ethics of Renunciation ,



BOOK I 

INTRODUCTION 

We now turn to Book II. When we examine the contents 
of Book II we see that it deals with statecraft and allied subjects. 
The nature and function of the sovereign, the characteristics of 
the ministers, the nature of military organisation, finance and 
education are the main topics dealt with ia this book. Tradition- 
ally it iscalled the part that deals with ‘Porul’. This Tamil term 
‘Porul’ is an extremely difficult one to translate mainly because of 
the ambiguity of the term due to the conflicting traclitions of the 
commentators and the original author. We have already referred 
to the fact that the arrangement of verses and chapters and group- 
ing them into separate divisions giving them the appropriate titles, 
are the work of the later commentators. The term ‘Porul’ as 

used by the great grammarian of Tolkappiam has a definite mean- 

_ ing. After dealing with letters and words the grammarian speaks 
of ‘Porul’ and has an elaborate discussion of this from the point of 

view of the grammarian. There the term ‘Porul’ is used in the sense 
of ‘meaning’. 

In the same way the Sanskrit term ‘artha’ in relation to 

wealth is also used in the sense of meaning. Thus the Tamil 

term ‘Porul’ and the Sanskrit term ‘artha’ both are used In 

the sense of meaning indicated by words in language. The word 

meaning, or artha, in the sense of implication of words in the lang- 

uage must refer to objects of reality. The purpose of language is 

to convey some information about objects of reality and hence the 

definite meaning which each word has has a fixed reference to some 

object of reality. 
According tothe Tamil grammarian, the reality that is re- 

ferred to by word - meaning is of two kinds: the external world 

of physical objects and the. psychic events taking place in the 

consciousness of a particular individual. Hence the grammarian 

divided this into two groups, ° Purapporul ’ and ‘Agapporul’, 

external meaning and internal meaning. _As regards the former 

the grammarian prescribes certain principles to be followed by 

literary men in dealing with the external objects. — ட 

The country is divided according to geographical conditions. 

The characteristic fauna and flora of each region, the people, their 

social habits characteristic of each region, must be dealt with in an 

In describing a particular region the literary men 

should not introduce animals and trees which are characteristic of 

another geographical region. Similarly, he should not describe ihe 

people in terms applicable to people of another region altogether. 

14 

orderly manner.
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These principles are carefully formulated by the great gram- 
marian as a guide to the literary man, how he is to maintain his 
literary composition true to nature. 

In dealing with the external world the literary men generally 
chose the most important aspects of external reality. The most 
important human aspect of external reality certainly relates to the 
statecraft, the nature of the government, finance and education. 
Hence, literary compositions devoted to the description of external 
reality gave very great Importance to this topic. 

Similarly, in dealing with the internal world of psychic 
events, literary treatment chose important emotions connected 
with human beings especially the emotion of domestic love between 
the husband and wife and man and women in general. This 
tradition was strictly followed by Tamil scholars in their treatment 
of literary topics, 

Besides this meaning of the word ‘ Porul’ the Tamil term 
Dharma as well as the Sanskrit corresponding term artha both 
refer to wealth. Since the terms are used in this sense also 
there is a chance of ambiguity and confusion created in the use 
of this term. Sucha confusion is noticeable in the heading of 
this section given by the commentators. The term as the heading 
is used in the meaning of wealth, whereas the topics dealt with in 

the book refer to politics. Perhaps the main reason for this confu- 
sion is due to the assumption by the commentators that the author 
wanted to deal with what are called the Purusharthas, viz. Dharma, 
Artha, Kama and Moksha, the course of conduct, acquisition 
of wealth, enjoyment of the same, and final renunciation with the 
object of attaining Moksha. These four terms refer to what an 
individual should have as his objects and aims of life which he 
should attempt to achieve in life, But we must rememberthat these 
refer tothe individual and not to society asa whole. Our author did 
not think of devoting his work to the description of these puru- 
sharthas as traditionally understood, 

A more correct assessment of his object will lead us to a 
different conclusion. The author who lived in the first half of the 
first century of the Christian era had to face an extremely complex 
social organisation in South India. Himself belonging to a 
cultural civilisation based upon the fundamental doctrine of 
Ahimsa and inheriting the social and political traditions which 
had nothing to do with Varnasrama organisation was confronted 
with the influx of people who followed different traditions, social, 
political and religious. 

According to this foreign element introduced into the South 
Indian social organisation there were three main topics dealt with 
by these alien scholars. The Dharma Sastras, dealing with duties 
of individuals in society according to the particular Varna or caste
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to which he belonged. Artha Sastra dealiug with statecraft and 
finance as is seen in Chanakya’s Artha Sastra. Similarly, books 
dealing with Neeti Sastra dealing with laws current in society and 
sanctioned by the State come under the second group. The third 
group of literature consist of Kama Sastra which frankly dealt with 
matters of sex and sexual enjoyment. 

_ The object of our author was evidently to present 
his own point of view as regards these three different 
sciences, He dealt with the first, Dharma Sastra, which he has 
just finished. His view of Dharma Sastra is quite different 
from what is presented by Manu, Parasara, or Boddhayana. These 
Dharma Sastras were based upon the Varnasrama conception. The 
duties and obligations of individuals were determined according 
to the caste to which they belonged leaving the noble professions 
in the hands of theDwijas, the first three castes, and leaving agri- 
culture and domestic service to members of the fourth caste who 
were considered to be fit enough according to their view to pursue 
the meanest of professions. We have seen how our author dealt 
with this conception of Dharma. He brushed aside the back- 
ground of Varnasrama altogether. The duties and functions are 
pesented from an ethical point of view. The individual is dealt 
with according as he is a householder or an ascetic. 

On an ethical basis he divided society into two main groups: 
the householder living in a family, engaged in productive activity 

either of agriculture or trade, who formed the main economic sup- 

port of the whole social organisation. How he should pursue his 

particular occupation according to the moral principle of Ahimsa 

was clearly enunciated. Secondly, the Dharma pertaining to the 

ascetics is also clearly defined: how the ascetic is expected to 

pursue his course of moral discipline without any encumbrance 

and how he should devote his energy and culture so obtained for 

the purpose of guiding the ordinary man in society in the right 

way. 
் When we compare the treatment of Dharma presented by 

the Manu Dharma Sastra and allied works with the Dharma present- 

ed by our author, it should be clear to the reader that our author 

implicitly rejects the conception of Dharma based upon Varnas- 

rama and presents his own conception of Dharma as the typical 

ideal of the Tamil country. His treatment of agriculture as the 

noblest profession and reference to all the others as mérely para- 

sites living upon the agriculturist is enough to show what his 

primary conception of Dharma is. The meanest profession accord- 

ing to the Varnasramite is described as the noblest profession by 

our author. 
Dharmaas interpreted by the principle of Varnasrama is given 

a moral turn and is treated independently of the background of
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caste. Having dealt with these Dharma Sastras according to his 
own point of view, he turns to Artha Sastra. Here wedo not find 
any fundamehtal difference between his treatment of Artha Sastra 
and the treatment of the same topic by North-Indian scholars in 
Sanskrit. The topics dealt with, the way of treatment, the ideal 
presented in general, in all these details our author’s treatment is 
quite identical with, say, the Artha Sastra of Chanakya. 

While we find a fundamental conflict in the ideals in the first 
book we find a surprising agreement in the second book. The reason 
probably is that there was no fundamental difference in the political 
ideals of these two groups of people —the immigrant from the North 
and the native population of South India. Probably there is also 
another reason for this agreement. In the century prior to the 
Christian era, South India was ruled by kings such as the Pandyas, 
Cholas and the Cheras. From our knowledge of Tamil literature, 
we know that these South Indian kings were strict champions of 
Ahimsa Dharma and were followers of the Jaina faith for several 
centuries till they were converted to Hinduism by the Hindu revi- 
valists, Sambandar and Appar. We also know that the famous Artha 
Sastra of Chanakya was composed by a minister of the Mauryan 
Emperor Chandragupta. It is also a well-known historical fact 
that Chandragupta was a Jaina emperor who strictly adopted the 
principle of Ahimsa as his faith. It is said that he, after ruling 
the empire for several years, renounced all his imperial glory in 
favour of his son and took to asceticism and followed his Guru 
Badrabahu and migrated towards the South when there was a sev- 
ere famine in North India for a period of twelve years. The 
ascetic Chandragupta and his Guru Badrabahu spent their last 
years on the hill of Sravana Belgola in Mysore State. 

Whenwe remember that Chanakya the authorof Artha Sastra, 
was a famous finance minister helping Chandragupta in his ad- 
ministration we shall find an explanation as to the agreement 
between the treatment of Artha Sastra by the Tamil author and 
Chanakya’s Artha Sastra in Sanskrit. Our author was well 
acquainted with Sanskrit literature as well. Hence there is no 
surprise in the matter. Evidently he wanted to present to the 
Tamil public as well as to the Tamil kings the principles which 
ought to guide the king in his administration of the country. 

Similarly, we shall see when we go to the Third Book that he 
has his own way of treating the topic Kama Sastra. When we 
compare, for example, Vatsyayana’s Kama Satras in Sanskrit and 
the Third Book in Kural we find a fundamental difference in the 
treatment. The former is a frank and a gross description of sexual 
life. But the treatment by our author is of a different type al- 
together. He attempts to give the psychology of the sex life 
based upon a dignified conception of domestic happiness. Love
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at the time of courting, ending with marriage between the young 
couple, living a happy married life for some time, and separation 
resulting from important duties imposed by the State and the 
individual, such as going with the army in connection with war, 
going to a foreign country in connection witha trade. Such a 
separation may lead to important psychological changes in the 
wife left behind and the husband in a foreign country. The 
description of these emotions taking place in individuals who are 
united together as husband and wife and the noble principle of 
domestic life are what we find in the Third Book of our author. 
This treatment is intended to be a noble alternative to the other 
kind of treatment found in Kama Sastras. 

Thus we find that our author is interested in presenting a 
culture of the Tamil people in its best form as contrasted with the 
culture brought in by the dominant immigrants from the North. 
If we remember this background then we can clearly understand 
that the second book which we are going tostudy deals with poli- 
tics just as the previous one deals with the ethics. First the 
author takes up kingship and discusses the characteristics and 
functions of sovereignty.



CHAPTER XXXIX 

THE GREATNESS OF A KING 

படைகுடி கூழமைச்சு நட்பர ணாறும் 

உடையான் அரசருள் ஏறு, 

paidaihusdi kiizamaiju natpara inatum 
uJdaiyan arasaruil éru. 

381. ‘Army, people, sound finance, a council of 
ministers, allies and defensive fortifications, these six 
things if a king possesses, he isa lion among the kings.’ 

COMMENTARY 

In India the sovereign state was always associated with a 
monarch. Speaking about the characteristics of the sovereign 
state, the author speaks of aking as the sovereign, He must have 
an efficient army to defend the State from foreign aggression 
-He must have a loyal people devoted to the State. He must have 
sound financial resources. He must have a council of ministers 
to help him in administration. He must have allies to help him 
in moments of crisis. He must also have defensive fortifications 
to protect the country. If any one of these is missing, there will 
be no security for the nation and the State. Hence he says all 
these things must be owned by a king to maintain his sovereign 
power intact. 

அஞ்சாமை மீகை யறிவூக்க மித்நான்கும் 
எஞ்சாமை வேத்தற் இயல்பு. 

anjamai yihai yafivika minnangum 
enjamai véendhat kiyalbu. 

382. ‘Courage, liberality, wisdom, enthusiasm, 
these are the essential qualities of a king.’ 

COMMENTARY 

He must be personally courageous to inspire confidence in 
the various services. He must be liberal to have a contented 
army and administrative machinery. Wisdom is necessary for 
proper guidance and enthusiasm to insure success.
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தூங்காமை கல்வி துணிவுடைமை யிம்மூன்றும் 
நீங்கா நிலனாள் பவற்கு. 

thungamai kalvi thuinivusdaimai yimmitindrum 
ninga nilanail pavatku. 

383. ‘ Vigilance, knowledge, strength of will to take 
decisive action, these three the ruler of the land must al- 

ways have.’ 

அறனிழுக்கா தல்லவை நீக்கி மறனிமுக்கா 
மான முடைய தரசு. 

aranizsuka dhallavai niki mafanituka 
mana mujdaiya dharasu. 

384. ‘ Unfailing maintenance of justice, preventing 

injustice with due punishment, never-failing courage and 

maintenance of honour, these make a real king.’ 

இயற்றலும் ஈட்டலும் காத்தலும் காத்த 

வகுத்தலும் வல்ல தர௪. 

iyatralum istalim kathalum gatha 

vahuthalum valla dharasu, 

385. ‘One who maintains wide sources of taxation, 

efficiently collects his revenue and guards his finance by 

careful budgetting of expenditure, that is a real ruler.’ 

COMMENTARY 

The strength of the sovereign depends upon financial stabi- 

lity. The king must be able to devise ways and means of finan- 

cial resources. He must maintain an efficient machinery for re- 

venue collection, and he must administer the State finances by 

careful budgetting for maintaining a surplus budget in order to 

secure financial stability. -



216 TIRUKKURAL 

காட்சிக் கெளியன் கடுஞ்சொல்ல னல்லனேல் 
(8ீக்கூறு மன்ன னிலம். 

kasji kesliyan kasdunjolla nallané 
mikuru manna nilam. 

386. ‘Ifa king is easily accessible to all, who never 

uses harsh words in addressing his people, him all the 

people of the land will praise as a noble king.’ 

COMMENTARY 

Generally the subjects who approach the king with their peti- 
tions are those that are tyrannised by powerful officers or those 
that are living on the verge of perpetual poverty. They go to the 
king seeking redress. The king must be easily accessible to them 
and must receive them kindly and listen to their grievance patient- 
ly. Such aking will be praised for his noble character by all 
his people. 

இன்சொலா லீத்தளிக்க வல்லாற்குத் தன்சொலாற் 
முன்கண் டனைந்திவ் வுலகு. 

insola lithatlika vallatku thansola 

trangain danaithiv vulahu. 

387. ‘Ifaking is pleasant in speech, generous in 

giving, and protects his people with clemency, the nation 

over which he rules will loyally carry out his command.’ 

முறைசெய்து காப்பாற்று மன்னவன் மக்கட் 
இறையென்று வைக்கப் படும். 

mufaiseidhu kapatru mannavan makait 

kiraiyendru vaika pardum. ~ 

388. ‘A king who safeguards the welfare of his 

subjects by just and upright rule will be considered a 

divine being in human form.’



THE GREATNESS OF A KING 217 

செவிகைப்பச் சொற்பொறுக்கும் பண்புடை வேந்தன் 
கவிகைக்கழ்த் தங்கு முலகு, 

sevihaipa jotporukum paisnbusdai véndhan 
kavihaikis thangu mulahu. 

389. ‘A king who has the patience to listen to frank 
but bitter words from his councillors will have the 

pleasure of having the whole world under the shade of his 

umbrella.’ 

கொடையளி செங்கோல் குடியோம்ப னான்கு 

மூடையானாம் வேந்தர்க் கொளி, 

kordaiyasli sengol kuidiyomba nangu 

muidaiyanam véndhat kosli. 

390. ‘Generously giving to the poor and the deserv- 

ing, mercy in administering justice, uprightness in his rule, 

protecting the welfare of his subjects, a king who has these 

four characteristics is a shining light among the kings.’



CHAPTER XL 

LEARNING 

Learning in the case of a prince means the study of ethics 
and politics and military science, 

கற்க கசடறக் கற்பவை கற்றபி 

னிற்க வதற்குத் தக. 
katka kasaidara katpavai katrabi 

nitka vadharku thaha. ் 

991. ‘Let a prince learn without error or fault all 

that is to be learnt. After tearning, let him carry out in 

life the lessons so learnt. 

எண்ணென்ப வேனை யெழுத்தென்ப விவ்விரண்டுங் 
கண்ணென்ப வாழு முயிர்க்கு. 

einnenba venai yesuthenba vivvirasndun 

gainnenba vasu muyirku. 

392. ‘Ordinary people speak of study of numbers 

and of letters referring to mathematics and literature, but 

the wise declare that these are the two eyes for man.’ 

COMMENTARY 

These two sciences are considered the two eyes for man because 
they help him to perceive the nature of ultimate reality, the Para- 
brahma. Ordinary objects of the’ world are capable of being 
described by ordinary arithmetical operations such as counting 

the units that constitute the whole, the whole getting less when 
some numbers are removed, the quantity becoming larger when 
some more are added and so on. But these numerical operations are 

quite inadequate in dealing with the infinite whose nature com- 

pletely transcends such numerical operations. The nature of the 
infinite is quite different from the ordinary numbers, so that the 

ordinary numerical operations are inapplicable to infinile numbers. 

Addition or subtraction will make no change in the infinite.
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The nature of the ultimate reality or Parabrahma can be approa- 
ched only with a knowledge of infinite numbers. Thus the study 
of mathematics is an inevitable method of approach when dealing 
With ultimate reality. Similarly the appreciation of eternal values 
of truth, goodness and beauty associated with ultimate reality is 
possible only through a proper study of the scriptures and classi- 
cal literature. Hence these two are compared to the two eyes of 
man with which he can have a vision of that which is behind the 
veil, 

கண்ணுடைய ரென்பவர் கற்றோர் முகத்திரண்டு 
புண்ணுடையர் கல்லா தவர். 

kasynntidatya renbavar katror muhathiraindu 

putJnnusdaiyar kalla dhavar. 

393. ‘The eyes of the learned men, they say, are 

real eyes. But in the case of the illiterate fools these two 

are considered vicious sores in their face.’ 

உவப்பத் தலைக்கூடி யுள்ளப் பிரித 

லனைத்தே புலவர் தொழில். 

uvapa thalaikiiidi yuilla piridha 

lanaithé pulavar thozil. 

394. ‘When one meets learned people one must feel 

happy because of his presence in their midst. When he 

takes leave of them they must eagerly think of the happy 

occasion when they could meet him again. Such is the 

kind of a behaviour of the learned scholar.’ 

உடையார்மு னில்லார்போ லேக்கற்றுங் கற்றுர் 

கடையே கல்லா தவர். 

uidaiyérmu niilarbo lekatrun gatrar 

kasdaiyare kalla dhavar. 

395. ‘Just as a poor man submissively stands in the 

presence ofa wealthy person, so the illiterate one has to 

occupy the last place in the presence of the learned.’
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தொட்டனைத் தாறு மணற்கேணி மாந்தர்க்குக் 

கற்றனைத் தூறு மறிவு. 
thoitanai thiru masnatkémi mandharku 
katranai thifu mafivu. 

396. ‘In the case of digging a well in sandy soil the 

more you dig the larger will be the quantity of water. 

Similarly, in the case of men acquiring knowledge the 

more they study the deeper and more extensive will be 

their knowledge.’ 

யாதானு நாடாமா லூராமா லென்னொருவன் 
சாந்துணையுங் கல்லாத வாறு. 

yadhanu naidama luirama lennoruvan 

sandhunaiyun galiadha varu. 

397. ‘A learned man feels quite at home whatever 

country he goes to, in whatever city he stays. Why is it 

then some men never attempt to learn anything till the 

last!’ 
COMMENTARY 

When it is actually observed that a learned man is welcome 
and respected in all places, all persons must appreciate the value 
of learning and try to acquire it. When such is the case it isa 
matter for surprise that some persons throughout their life remain 
illiterate and never care to acquire that valuable asset of learning 
or scholarship which is appreciated all over the country. 

ஒருமைக்கட் டான்கற்ற கல்வி யொருவற் 

கெழுமையு மேமாப் புடைத்தது. 

orumaika rtangatra kalvi yoruvat 
kexsumaiyu méma purdaithu. 

398. ‘The knowledge acquired by a person by 

learning in one birth will stand by him as a source of happi- 

ness for seven births.’
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COMMENTARY 

Here it is pointed out that itis possible fora soul to carry 
on with it a heritage of culture from one birth to the next birth, 
thereby ensuring itself development. 

தாமின் புறுவ துலகன் புறக்கண்டு 
காமுறுவர் கற்றறிந் தார். 

thamin buruva dhulahin bufakaindu 
kamuruvar katrarin dhar. 

399. ‘The learned see that culture which is joy to 

them to possessis also joy to the others in the world. Hence 

the learned men love to increase their learning.’ 

கேடில் விழுச்செல்வங் கல்வி யொருவற்கு 

மாடல்ல மற்றை யவை. 

kesdil vizujelvan galvi yoruvatku 

maidalla matrai yavai. 

400. ‘The excellence of the wealth of learning is such 

that it can never be lost. All other wealth is no real wealth 

to man.” 

COMMENTARY 

One can never be robbed of his knowledge but any other pro- 

perty man may lose due to various causes,



CHAPTER XLI 

ILLITERACY 

In the previous chapter the author explained the value of 
learning. Here he points out the various defects of its absence. 
Hence he emphasises that man ought to acquire knowledge and 
he ought to avoid illiteracy. 

அரங்கின்றி வாட்டாடி யற்றே நிரம்பிய 
நாலின்றிக் கோட்டி கொளல். 

arangindri vastasdi yatré nirambiya 
nilindri koiti hoslal. 

401. ‘A man without deep learning attempting to 

take part in the councils of the learned scholars is like 

playing the game of ball without marking the boundary 

line on the ground.’ 
- COMMENTARY 

Playing ball without laying outa field will be an erratic game. 
It will be just striking the ball in a hysteria. Similarly, a person 
without culture sp2aking in a learned assembly would be’ aimless 
and erratic like the rantings of a hysterical patient. 

கல்லாதான் சொற்கா முறுதன் முலையிரண்டு 

மில்லாதாள் பெண்காமுற் நற்று, 

kalladhan sotka murudhan mulaiyiraindu 

milladhasl pezngamu tratru. 

402.. ‘An illiterate person desiring to speak in a 

learned assembly is as ridiculous as a woman without both 

the breasts desiring the life of a normal woman.’ 

COMMENTARY 

A woman who, by defective development of secondary sex 
organs during the period of adolescence, would bea freak of nature 
unfit to enjoy the life of natural womanhood. Similarly, an illite- 
rate person is unfit to take part in the debate of a learned assembly. 
The desire to enjoy a privilege for which they are congenitally 
unfit in both the cases is absurd and meaningless.
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கல்லா தவரும் தனிதல்லர் கற்முர்முற் 
சொல்லா திருக்கப் பெறின். 

kalladhavarum naninallar katrarmut 
jolla dhiruka pefin. 

403. “ Even illiterate persons may appear respectable 
if they maintain silence in the presence of the learned,’ 

COMMENTARY 

If an illiterate person keeps silent in a learned assembly, he 
may keep up a respectable appearance even though quite ignorant. 
But the moment he opens his mouth he will be discovered to be 
a thorough blockhead. 

கல்லாதா ஞொட்பங் கழியதன் ரூயினுங் 
கொள்ளா ரறிவுடை. யார். 

kaliadha notpan gatiyanan drayinun 
goulla rarivuidai yar. 

404. ‘ Even ifan illiterate person is very useful as a 

friend, learned persons may not seek his friendship.’ 

COMMENTARY 

Friendship with an illiterate person for a learned man would 
be an encumbrance and a liability. 

கல்லா வொருவன் றகைமை தலைப்பெய்து 

சொல்லாடச் சோர்வு படும். 

kalla voruvan drahaimai dhalaipeidhu 
sollaida jorvu bazdum. 

4o5. ‘An illiterate man’s conceit about his own in- 

telligence will vanish the moment he begins to hold conver- 

sation with a learned person.’ 

COMMENTARY 

An illiterate man may entertain false notions ofhis own capa- 
city. His pride will be shattered if a learned scholar engages him 
in conversation fora few minutes, when his ignorance will be fully 

exposed.
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உள?சென்னு மாத்திரைய TVOVID LILIA dS 
களரனையர் கல்லா தவர். 

ullarennu mathiraiya rallat payava 

kaitlaranaiyar kalia dhavar. 

406, ‘The only satisfaction about illiterate men is 
that they are alive. But from the point of view of useful- 
ness, they are like a barren field with saltish soil,’ 

COMMENTARY 

Nothing could be grown ina field with saltish soil. Hence 
it must remain barren without producing anything. Similarly, an 
illiterate person will be of no use to the general public though he 
is alive like any other animal. 

அண்மா ணூழைபுல மில்லா னெதினல 
மண்மாண் புனைபாவை யற்று, 

nuinma inusaibula milla nesinala 
mainmain bunai pavai yatru. 

407. °A person devoid of valuable knowledge ‘ob- 

tained by the study of books dealing with subtle subjects, 

being beautiful in body and decked with ornaments will 

appear like a wooden toy made beautiful by ornaments.’ 

COMMENTARY 

What is really valuable in man is his inner beauty of intelli. 
gence. The external beauty of the body decked with ornaments 
would make him quite identical with a beautiful wooden statue 
without life and intelligence. 

தல்லார்கட் பட்ட வறுமையி னின்னாதே 
கல்லார்கட் பட்ட இரு. 

nallarhat paita varumaiyi ninnadhé 
kallarhat pasta dhiru. 

408, ‘Fortune inthe hands of an illiterate person 

will be a greater evil than poverty in the case of learned 

men.’
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COMMENTARY 

A learned man though in the grip of poverty will never de- 
grade himself by an unbecoming conduct. But wealth in the 
hands of an illiterate person will make him a menace to society. 

மேற்பிறத்தா ராயினுங் கல்லாதார் இழ்ப்பிறத் துங் 
கற்றா ரனைத்திலர் பாடு. 

metpirandha rayinun galladhar kispifandhun 
gatra ranaithilar paidu. 

409. ‘A person born without learning, though born 
in a higher caste, cannot be considered equal to a low born 
person who is highly learned.’ 

COMMENTARY 

High caste or low caste is associated with the birth of the 
body which is a perishable material entity, whereas intelligence 
is associated with the spirit, the imperishable centre of human 
personality. Hence this must be considered to be of greater value 
than the birth of the body. 

விலங்கொடு மக்க ளனைய ரிலங்குதூல் 
கற்றாரோ டேனை யவர். 

vilangoidu maka slanaiya rilanguntl 
katraro 1dénai yavar. 

4to, ‘Man by nature is distinctly superior to lower 

animals. The same amount of superiority will be present 

in the learned when compared to the illiterate.’ 

COMMENTARY 

Men and lower animals are not of the same kind. Similarly 
it is erroneous to group together both the learned and the illiterate 
as of a same class. 

15



CHAPTER XLII 

LEARNING THROUGH INSTRUCTION 

This chapter deals with learning obtained by listening to in- 
struction given by learned men. Such instruction imparted by 
learned men will supplement the knowledge gained by one’s own 
study. But in the case of illiterate persons it may be a means of 
education. The educated one will get his doubts cleared and his 
knowledge strengthened by listening to lectures given by great 
scholars. The uneducated will be greatly benefited by listening 
to such lectures. 

செல்வத்துட் செல்வஞ் செவிச்செல்வ மச்செல்வஞ் 
செல்வத்து ளெல்லாந் தலை, 

selvathuit jelvan jevijelva majelvan 
jelvathu slellan dhalai. 

411. ‘Wealth par excellence is the wealth of know- 

ledge acquired through listening to instruction. This 

wealth is the greatest ofall kinds of wealth owned by man.’ 

COMMENTARY 

Other kinds of wealth possessed by man are mere trifles com- 
pared to the wealth of knowledge that man acquires by attending 
lectures given by great scholars. The latter will be a guiding 
light for man both here and hereafter. 

செவிக்குண வில்லாத போழ்து சிறிது 
வயிற்றுக்கு மீயப் படும். 

sevikusna villadha boidhu sitidhu 
vayitruku miya paidum. 

412, ‘When it is not possible to entertain the ear 

with sound instruction it is better to limit the food supplied 

to the stomach.’
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COMMENTARY 

When a person has not the opportunity to imbibe wisdom 
through instruction from scholars it is better that he limits his 
food. A mind without work and a body sufficiently fed would simply 
divert the attention of man towards worthless pleasures of the 
senses. Hence it is advised to limit the nourishment to the body 
when the mind is without work. 

செவியுணவிற் கேள்வி யுடையா ரவியுணவி 
னான்ராரோ டொப்பர் நிலத்து. 

seviyusnavit kealvi yurdaiya raviyutnavi 
nandraro 1dopar nilathu. 

413. ‘Persons who have nourishing food for their 
intellect obtained through their ears, though mortals living 

on earth, are like the Devas who eat the rich sacrificial 

oblations.’ 
COMMENTARY 

Persons who carefully listen to the wise words of great scho- 
lars will enjoy happiness just hke Devas in Swargaare enjoying it. 

கற்றில னாவினுங் கேட்க வஃதொருவற் 

கொற்கத்தி னூற்று ர் துணை. 
katrila nadyinun géitka vahdhoruvat 

kotkathi nitran dhuinai. 

414. ‘Though a person is without scholarship, if he 

obtains knowledge through instruction obtained from great 

men this will stand him in good stead in moments of weak- 

ness as a staff to lean on.’ 

இழுக்க லுூடையுழி யூற்றுக்கோ லற்றே 

யொழுக்க முூடையார்வாய்ச் சொல். 

isuka luidaiyusi yutruk6o latré 

yosuka musdaiyarvai jol.
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415. ‘Words of wisdom proceeding from the lips of 

those that walk the righteous path will be as useful to man 

as a staffin the hands of a person who has to walk on a 

slippery ground.’ 

எனைத்தானு நல்லவை கேட்க வனைத்தானு 
மான்ற பெருமை தரும். 

enaithanu nallavai kéitka vanaithanu 
mandra perumai dharum. 

416. ‘Let each man learn good things as much as 

he can. Though what he learns is small, it is bound to 

yield him great benefit, by increasing his dignity,’ 

பிழைத்துணர்ததஅம் பேதைமை சொல்லா ரிழைத்துணர்த் 
இண்டிய கேள்வி யவர், 

pitai thuinarndhum bedhaimai solla risaithuinarn 
dhiindiya késlvi yavar. 

417. ‘Those with a clear understanding who ac- 

quire learning through instruction will not utter any foolish 

word even through erroneous appreciation of things.’ 

COMMENTARY 

A person may not be able to have a correct appreciation of 
things. Even in sucha situation if heis well equipped with 
learning acquired by listening to lessons given by wise masters he 
will be very careful not to give vent to his opinion which may be 
foolish, being erroneous. 

கேட்பினுங் கேளாத் தகையவே கேள்வியாற் 
ஜரோட்கப் படாத செவி, 

késtpinun gesla thahaiyavé keslviya 

troitka paidadha sevi.
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418. ‘A person whose ears are not open to the wise 
teachings of the master is a case where a man has his ears 

but does not hear.’ 

COMMENTARY 

The function for auditory sensation is to acquire though 
hearing valuable knowledge about things and persons through 
instruction to supplement what one acquires through one’s own 
study. A person who is not in the habit of listening to such wise 
instruction may have the organ of hearing but it is as goodas his 
being deaf since his ears serve no useful purpose. 

அணங்கிய கேள்விய ரல்லார் வணங்கிய 
வாயின ராத ovis. 

nunangiya kéeitlviya rallar vainangiya 

vayina radha laridhu. 

419. ‘Those who do not listen to wise discourse are 

incapable of polite and modest speech.’ 

COMMENTARY 

A person who often comes in contact with learned men and 
listens to their wise conversation will be able to appreciate 
correctly his own intellectual stature and will always adopt a cer- 
tain amount of humility in addressing others but a person who 
has not this privilege will not be able to appreciate another’s point 
of view on account of immodest self-conceit. He is bound to be 
overbearing in his conduct as well as in speech and dealing with 
others. 

செவியாற் சுவையுணரா வாயுணவின் மாக்க 

ளவியினும் வாழினு மென். 

seviyat juvaiyuinara vayurnavin maka 

slaviyinum valinu men. 

420. ‘Ifa person is incapableof appreciating through 

his ears the pleasures derived from listening he may enjoy 

the tastes of the tongue, but what matters whether such a 

person is alive or dead.”
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COMMENTARY 

What ought to be appreciated through hearing is of two kinds: 
beauty of language and value of the things expressed through 
language, beauty of language, various aspects of rhetoric 
through which language is employed to express the various 
emotions such as love, laughter, mercy, courage, wrath, fear, sur- 
prise and peace. These emotional aspects constitute beauty of 
language and one must be able to appreciate all these aspects of 
beauty when listening to discourse. The second object of listen- 
ing is to understand and appreciate the meaning of words which 
refer to some object of reality. These objects of reality must be 
clearly understood as they really are and must be discerned to 
find out what are useful and what ought to be avoided. Thus equip- 
ped with the discriminative knowledge one is expected to adapt 
himself to such an environment and pursue one’s ideals undaunted. 
Such is the value of learning through instruction. Though these 
chapters are mainly intended to describe the qualifications of a 
ruling sovereign they are equally applicable to ordinary men also. 
The author presents these principles of human value in sucha 
way that both the king and the subjecttmay be benefited.



CHAPTER XLII 

POSSESSING REASON 

The knowledge acquired by study as well as by instruction 
must be subjected to the test of reason before being accepted as 
true. This deals with the process of rational examination of all 
that is learnt before being accepted as true statement about the 
nature of things. 

அறிவற்றங் காக்குங் கருவி செறுவார்க்கு 
முள்ளழிக்க லாகா வாண். 

arivatran gakun garuvi seruvarku 

muillazika laha varain. 

421. ‘ Reason is an instrument for warding off error. 

Besides this it is an inner fortress which can never be de- 

stroyed by enemies.’ 

COMMENTARY 

Taking a decision only after rational examination of facts is a 
necessary condition to avoid mistakes. This is an essential char- 
acteristic of a ruling chief. He cannot take risks by hasty conclu- 
sions. Therefore the cautious attitude dictated by reason will 
serve as an inner fortress for him to take refuge in moments of 
crisis, a fortress which no enemy can approach, much less destroy. 

சென்ற விடத்தாற் செலவிடா தீதொரீஇ 
நன்றின்பா லுய்ப்ப தறிவு. 

sendra viidathat jelavisda thidhorii 

nandrinba luipa dharivu. 

422. ‘Reason is that faculty which inhibits both 

mind and body from their vagaries, enables the person to 

discriminate between good and evil and directs him to- 

wards the good.’
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COMMENTARY 

Just as a chariot horse is carefully controlled by the driver 
who holds the reins firm, similarly reason is the charioteer which 
controls the reins of the mind and directs its activity towards the 
safe and useful path. Hence reason is an important and valuable 
possession for all living beings. In this connection it is worth 
remembering Plato’s description of reason as acharioteer who 
controls the horses which are the vagaries of sense pleasures. 

எப்பொருள் யார்யார்வாய்க் கேட்பினு மப்பொருண் 

மெய்ப்பொருள் காண்ப தறிவு. 

eporuil yaryarvai kéitpinu maporuin 
meiporusl kainba dhafivu. 

423. ‘Whatever information is brought by whatever 

person must be carefully sifted for discovering what is true. 

The faculty that enables a person to do this test is reason.’ 

COMMENTARY 

Human nature is diverse. Sometimes valuable information 
may be obtained through bad men. Sometimes good men may 
bring in useless and unreliable information. Even through the 
enemies’ mouth real and valuable facts can be learnt while friends 
may misguide and direct you towards evil. Hence it is indispen- 
sable before taking actionto submit all such information to the 
rigorous test of reason, 

எண்பொருள வாகச் செலச்சொல்லித் தான்பிறர்வாய் 
அண்பொருள் காண்ப தறிவு. 

einborusla vaha jelajolli thanbifarvai 
nusnboruil kainba dharivu. 

424. ‘Even when you make a statement about difh- 

cult points your statement must be couched in clear langu- 

age easily intelligible to the listener. When another person 

makes a statement you must accept it with caution and 

discover the subtle truth contained therein. What enables 

you to do both these functions is again reason.*
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உலகத் தழீஇய தொட்ப மலர்தலுங் 
கூம்பலு மில்ல தறிவு. 

ulahan dhasiiya dhostpa malardhalun 
gumbalu milla dhafivu. 

425. ‘Itis reason that secures for a person the 
friendship of the wise. Itis reason again that preserves 

this friendship as a constant factor avoiding its blossom- 

ing in the beginning and shrinking at the end.’ 

COMMENTARY 

It is reason that enables you to chovose your friends. Friendship 
so chosen with the help of reason is not like hasty friendship which 
begins with an appearance of sincerity which gradually fades away. 
The author applies the metaphor of a flower which appears In full 
blossom at the beginning and shrinks towards the days end. 
This is the peculiar characteristic of the flowers of water-plants like 
the lotus ina tank. The commentator says that friendship unlike 
the flower in a tank which begins the day with a blossom and ends 
the day with its shrinking, is like the flower in a tree which when 
once it blossoms keeps on without shrinking Since such a con- 
stant friendship would necessarily yield happiness to the person 
concerned, acquiring such a friendship is the result of reason. 
Such a friendship with the wise men is quite different from the 
friendship acquired with the ordinary common men which grows 
in intensity when you are rich and which fades away when you 
become poor. 

எவ்வ துறைவ துலக மூலகத்தோ 

டவ்வ துறைவ தறிவு. 

evva dhuraiva dhulaha mulahatho 
idavva dhufaiva dharivu. 

426. ‘It is reason that enables a ruler to carefully 

study the ideals and aspirations of his people and to adjust 

his own life accordingly.’ 

COMMENTARY 

A ruler of a country cannot go contrary to the ideals of his 

people. If he adopts an attitude of indifference and irresponsi- 

bility as regards the aims of his people, there is sure to be a conflict.
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He cannot afford to have the conceit that he is above law, since 
all laws proceed from him. If a ruler adopts such an attitude of 
self-conceit and irresponsibility he will be adopting a course of 
life which would be morally condemned and which is sure to 
bring disgrace on him. Hence evena sovereign ruleris bound 
to accept the law of the State and try to maintain peace and har- 
mony, in order to promote the happiness of his subjects. It is 
reason again that would guide him towards this right course. 

அறிவுடையா ராவ தறிவா ரறிவிலா 
ரஃதறி கல்லா தவர். 

afivuidaiya rava dhafiva rarivila 
rahdhari kalla thavar. 

427. ‘It is reason that enables a person to have a 

foresight of events. One without reason cannot have such 

a foresight.’ 

COMMENTARY 

Foresight in this case implies a careful examination of the 
existing conditions and a correct inference as to the future. This 
is possible only with reason. One without reason has to gain 
wisdom only after the event. 

அஞ்சுவ தஞ்சாமை பேதைமை யஞ்சுவ 
தஞ்ச லறிவார் தொழில். 

anjuva dhanjamai pédhaimai yanjuva 
dhanja larivar thouil. 

428. ‘It is folly not to be afraid of what ought to be 

dreaded. ‘To shun the dreadful is the behaviour of those 

that have reason as their guide. ’ 

COMMENTARY 

Sin, disgrace, ruin, etc. are things that are to be dreaded. 
Fearing these means directing one’s conduct in such a way as to 

avoid any such evil result. Not fearing these means foolhardy 

conduct thoughtlessly pursued right towards such evil end. It is 

reason again that guides one’s conduct towards good and away 
from evil.
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எதிரதாக் காக்கு மறிவிஞர்க் இல்லை 
யதிர வருவதோர் நோய், 

edhiradha kaku mafivinar killai 
yadhira varuvadhor noi. 

429. ‘Those who guided by reason carefully protect 

themselves with foresight will not run in future any 

fearful danger.’ 

அ றிவுடையா ரெல்லா முடையா ரறிவிலா 
சென்னுடைய ரேனு மிலர். 

arivuidaiya rella mutdaiya rarivila 

rennuidaiya rénu milar. 

430. ‘A person equipped with reason even though 

lacking in all the elements that make up prosperity will be 

considered to have all of them intact; whereas a person 

without reason even though he has them in plenty will be 

considered to be in want.’ 

COMMENTARY 

It is clearly pointed out that reason is the main factor in 

acquiring and preserving wealth and prosperity. Without this 

reason if a person is lucky enough to inherit enormous prosperity 

and wealth, the whole of it will disappear because of the lack 

of guidance available from reason. Hence reason is the main 

foundation on which the prosperity whether of the individual or 

of the State rests,



CHAPTER XLIV 

PREVENTING THE OCCURRENCE OF FAULTS 

A prince is expected to ward off the following faults, viz. lust, 
wrath, niggardliness, undue self-regard, arrogance and unbecom- 
ing mirth: these six faults, since they are inconsistent with the 
dignity of aking, ought to be prevented from occurring. This 
chapter deals with these six faults and emphasises that they ought 
to be suppressed by every prince. 

செருக்குஞ் சின முஞ் சிறுமையு மில்லார் 

பெருக்கம் பெருமித நீர்த்து, 

serukun jinamun jirumaiyu millar 

perukam perumidha nirthu. 

431. ‘A king who is free from arrogance, wrath, and 

lust will have his greatness increasing evermore.’ 

இவறலு மாண்பிறந்த மானமு மாணா 
வுவகையு மேத மிறைக்கு. 

ivaralu majnbirandha manamu maina 

vuvahaiyu médha mifaiku. 

432. ‘Niggardliness, overweaning arrogance, inordi- 

nate mirth: these bring disgrace to a king.’ 

இனைத்துணையாங் குற்றம் வரினும் பனைத்துணையாக் 

கொள்வர் பழிதாணு வார். 

thinaithuinaiyan gutram varinum panaithusnaiya 

kodjlvar pasinamnu var. 

433. ‘Those who shun disgrace will consider any 

fault which may be as small as a millet seed to be as huge 

as a palmyrah tree,”
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COMMENTARY 

A fault may appear to be very insignificant in the beginning, 
but will gain momentum as time goes on and will be very huge 
and highly dangerous. Hence a wise man will nip it in the bud 
fearing its potency for mischief in the future. 

குற்றமே காக்க பொருளாகக் குற்றே 
யற்றந் தம் பகை. ் 

kutramé kaka poru:laha kutramé 
yatran dhartum bahai. 

434. ‘Any such fault will bring ruin on a man and 

hence it is a deadly enemy. Hence it must be the main 

object of a prince to ward off such fault.’ 

வருமுன்னர்க் காவாதான் வாழ்க்கை யெரிமுன்னர் 
வைத்தூறு போலக் கெடும். 

varumunnar kavadhan vaskai yerimunnar 

vaithuru pola keidum. 

435. ‘Ifa prince does not ward off evil before its 

occurrence, with fore-thought, his life will be as pre- 

carious as a haystack near a fire.’ 

COMMENTARY 

A heap of straw near a fire is sure to be burnt to ashes. Simi- 

larly, the reign of a prince who is careless and who is incapable 

of preventing future evil, since he is lacking in forethought will 

come to ruin surely. 

தன்குற்ற நீக்இப் பிறர்குற்றங் காண்இற்பி 

னென்குற்ற மாகு மிறைக்கு. 

thangutra niki pitarkutran gaingitpi 

nengutra mahu miraiku. 

436. ‘Ifa prince remedies his own fault first before 

finding fault in others, is there any fault in the world that 

can approach him?’
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COMMENTARY 

A king who is himself free from faults and prevents faults in 
others is eminently fit to rule over his country. 

செயற்பால செய்யா தஇிவறியான் செல்வ 
மூயற்பால தன்றிக் கெடும். 

seyatpala seiya dhivatiyan selva 
muyatpala dhandri ke:dum. 

437. ‘Ifa prince does not do the things that ought 

to be done through his wealth, but merely hoards it like a 

miser, such hoarded wealth will disappear surely without 

leaving any trace behind.’ 

COMMENTARY 

The wealth collected by a king must be wisely spent for the 
benefit of himself and his subjects. But if, instead of that, he 
merely hoards his wealth without spending it on a useful purpose 
there will come a time when he will have to lose the whole thing. 
Thus, he will not be able to achieve anything good either for him- 
self or his people by his wealth. 

பற்றுள்ள மென்னு மிவறன்மை யெற்றுள்ளு 
மெண்ணப் படுவதொன் றன்று. 

patrusila mennu mivaranmai yetrusllu 
meinna patduvadhon drandru. 

438. ‘The nature of avarice which makes a man 

staunchly attached to his wealth is not an ordinary fault 

that could be brought under the class of faults.’ 

COMMENTARY 

The implication is that the avarice is the worst of faults. The 
greediness in a prince which makes him accumulate wealth and 
prevents him from spending it on useful purposes will surely bring 
‘uin-and disgrace to the ruler. Hence a ruler is expected to spend 
generously the revenue which he collects from his subjects for the 
general welfare of his people. Otherwise he will create discont- 
ent among the people which may ultimately ruin his state.
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காதல காத லறியாமை யுய்க்கிற்பி 
னேதில வேதஇிலார் நூல். 

kadhala kadha lafiyamai yuikitpi 
nédhbila védhilar nul. 

439. ‘If you keep your desire for objects that you 

aim to acquire unknown to your enemies, then the schemes 

prepared by your enemies against you will all be trustrated ’ 

வியவற்க வெஞ்ஞான்றுத் தன்னை நயவற்க 
நன்றி பயவா வினை. 

viyavatka véngyandrun dhannai nayavatka 

nandri payava vinai. 

440, ‘Never flatter yourselfas a great person. Never 

_desire to do a thing which will yield no good to anybody.’ 

COMMENTARY 

_ Even if a prince is really great he must never indulge in 

self-flattery. If he has that weakness he is prone to adopt an 

overbearing attitude and to proceed in his own way paying little 

attention to the wise counsels of his ministers. Such an attitude 

ina king is certainly detrimental to his state and to his person. 

Hence he must be careful enough to ward off such a fault.



CHAPTER XLV 

SEEKING THE AID OF GREAT MEN 

A king, even though he is free from the above six faults, 
must seek the aid of wise men of mature age and intelligence as 
his advisers and counsellors. 

அறனறிந்து மூத்த வறிவுடையார் கேண்மை 
திறனறிந்து தேர்ந்து கொளல். 

aranarindhu mutha vafivuidaiyar késnmai 
thiranarindhu thérndhu hoslal. 

441, ‘Fully appreciating their worth a king must 

carefully choose as his friends such men who have a clear 

knowledge of virtue and who possess mature wisdom.’ 

COMMENTARY 

A king is expected to choose as his friend znd counsellor a 
person of upright conduct possessing extensive knowledge of men 
and things. Such a friend and counsellor will be of great help to 
any prince. 

உற்றநோய் நீக்கி யுறாஅ௮மை முற்காக்கும் 
பெற்றியார்ப் பேணிக் கொளல் 

utranoi oiki yutaamai mutkakum 

petriyar pésni kostlal. 

442. ‘A king has to obtain as friends such men who 

are able to remove all preseut ills and ward off all the 

future ones.’ 

COMMENTARY 

The ills to which man is subject are said to be of two kinds. 
the troubles that occur to him through natural causes, and the 
troubles that are due to human agencies. 

Famine conditions from lack of rain, damage caused by ex- 
cessive rain, damage caused by cyclone and fire, all these are
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brought under evil caused by providential conditions. Evil caused 
by human agencies is such that is caused by an enemy, robbers 
and even friend and kindred. A wise counsellor will help the 
king to devise methods of remedy in all such cases. A wise man 
of mature experience will be able to foresee such danger and 
advise the king to prepare in advance preventive or remedial 
measures. 

அரியவற்று ளெல்லா மரிதே பெரியாரைப் 

பேணித் தமராக் கொளல். 

ariyavatri sle'la maridhé periyarai 
péini thamara koslal. 

443. ‘Of all the rare possessions that a king can have 

the rarest gift is that friendship of great men whose 

friendship is eagerly sought and who are one as his own 

kith and kin.’ 

தம்மிற் பெரியார் தமரா வொழுகுதல் 
வன்மையு ளெல்லாந் தலை. 

thammit periyar thamara votuhudhal 

vanmaiyu Jlellan dhalai. 

444. ‘To live with men who are in every way 

greater than himself is the greatest strength that a king 

can have among all his instruments of power.’ 

COMMENTARY 

A king can have several sources of strength. Such as ade- 

quate finance, efficient army, powerful fortresses, etc. But the 

greatest strength in his possession will be the wise counsel that he 

can have from his able ministers. He can avert many a crisis by 

acting upon their advice, crisis that may occur internally by re- 

volution and externally by foreign aggression. Hence the wise 

counsel from his able ministers is considered to be the greatest 

strength that a king can have. 

16
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சூழ்வார்கண் ணாக வொழுகலான் மன்னவன் 

சூழ்வாரைச் சூழ்க து கொளல். 

suivarhai naha voiuhalan mannavan 
sulvarai jurndhu hoslai. 

445. ‘The king has to live with his counsellors as 
with his eyes. Hence he should carefully test and select 
his counsellors.’ 

தக்கா ரினத்தனாய்த் தானொழுக வல்லானைச் 
செற்ருூர் செயக்கிடந்த தில். 

ப ப்பட பப பதா 
jetrar seyakitdandha dhil. 

446. ‘Ifa king carries on the affairs of the State with 
the advice and cooperation of such competent and able 
ministers there is nothing which an enemy can do against 
him.’ 

இடிக்குந் அணையாரை யாள்வாசை யாரே 
கெடுக்குத் தகைமை யவர். 

itdikun dhuiInaiyarai yaslvarai yaré 
kerdukun dhahaimai yavar. 

447. “What power on earth can bring the downfall 

of a sovereign ruler who has as his faithful ministers men 

of such courage that will not hesitate to point out to him 
his defects ?’ 

இடிப்பாரை யில்லாத வேமரா மன்னன் 
கெடுப்பா ரிலானுங் கெடும். 

itdiparai yilladha vemara mannan 

keidupa riianun gesdum.
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448. ‘The king who is not helped by such frank and 
courageous ministers is devoid of all safeguards. Even 
though there is none to cause his ruin, he shall surely ruin 
himself.’ 

COMMENTARY 

A king who has not got such bold and frank ministers to 
bring home to him his faults is lacking in primary strength to 
support his sovereignty. Even though he has no aggressive ene- 
mies outside to ruin his State, he himself by his own thoughtless 
and foolhardy behaviour may bring on ruin to himself and his’ 
State. The counsellors, therefore, form the main prop of sove- 
reignty ina State. 

முதலிலார்க் கூதிய மில்லை மதலையாஞ் 
சார்பிலார்க் இல்லை நிலை, 

mudhalilar kidhiya millai madhalaiyan 

jarbilar killai nilai. 

449. ‘A merchant cannot have any profit without 

sufficient capital. Similarly, a sovereign cannot have 

any stability without the support of wise counsellors.’ 

பல்லார் பகைகொளவிற் பத்தடுத்த தமைத்தே 
நல்லார் தொடர்கை விடல். 

pallar pahaihoslalit pathardutha thimaithé 
nallar thoitdarhai visdal. 

450. ‘Ifa king loses the friendship of good ministers, 

he will have tenfold greater danger than he will have if 

he has to face single-handed several enemies at a time.’



CHAPTER XLVI 

NOT TO ASSOCIATE WITH THE MEAN 
In the previous chapter the desirability of associating with the great was emphasised. In this chapter the undesirability of associating with the mean is emphasised. The mean whose asso- ciation is condemned are the person who do not accept the good as good and evil as evil, who maintain that there is no distinction between good and evil. Besides these ruffians, men without self-restraint, fellows who are by nature wicked and criminal are also included in the mean group. Associating with them is always dangerous. 

சிற்றின மஞ்சும் பெருமை சிறுமைதான் 
சுற்றமாச் சூழ்ந்து விடும். 

sitrina manjum berumai sifumaidhan 
sutrama juJndhu viidum. 

451. ‘Men of noble nature dread association with 
the mean, whereas small men of mean nature will welcome 
such mean men as their own kith and kin.’ 

நிலத்தியல்பா ஸீர்திரிந் தற்முகு மாந்தர்க் 
கினத்தியல்ப தாகு மறிவு. 

nilathiyalba nirdhirin dhatrahu mandhar 
kinathiyalba dhahu mafivu. 

452. ° The quality of water will change according to 
the soil in which it flows. Similarly, the quality of a man’s 
intelligence depends upon his association.’ 

COMMENTARY 

The characteristics of water, such as colour, taste, etc,, de- 
pend upon the soil through which it flows or in which it is stored. 
Similarly, the character and intelligence of a man depend upon 
the nature of his association.
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மனத்தானா மாந்தர்க் குணர்ச்சி மினத்தானா 
மின்னா னெனப்படுஞ் சொல், 

manathana mandhar kusnarji yinathana 
minna nenapaidun jol. 

453. ‘Man’s general intelligence depends upon the 
nature of his intellect. The character of a man can be 

judged by his companions.’ 

COMMENTARY 

Whether a man is intelligent or ignorant depends upon the 
nature of his own intellect. Buta man, whether he is morally 
good or bad may be judged from his associates. 

மனத்து ளது போலக் காட்டி யொருவற் 

சனெத்துள தாகு மறிவு. 

manathu sladhubola kaiti yoruvat 
kinathuala dhahu marivu. 

454. ‘Ordinarily man’s intelligence appears to de- 

pend upon his intellect, but even this is in fact determin- 

ed by his association.’ 

மனந்தாய்மை செய்வினை தாய்மை யிரண்டு 

மினந் தாய்மை தாவா வரும். 

manandhiimai seivinai thiimai yiraindu 

minandhtimai thiva varum. 

455. ‘Purity of heart and purity of conduct both 

depend upon the association with the pure.’ 

COMMENTARY 

If the friends with whom you associate are pure in heart and 

pure in conduct, you will :naturally acquire purity of both heart 

and conduct yourself.
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மனத்தாயார்க் கெச்சநன் முகு மினந்தாயார்க் 
கில்லைதன் முகா வினை. 

manandhiyar kejanan drahu minandhiyar 
killainan draha vinai. 

456. ‘Pureeminded men have virtuous offspring 
and no evil deed can be imputed to men of pure compan- 
ionship.’ 

மன நல மன்னுயிர்க் காக்க மினநல 
மெல்லாப் புகழுத் தரும். 

mananala mannuyir kaka minanala 
mella puhasun dharum. 

457. “Goodness of heart is really growing wealth to 
men of firm soul, and by good companionship he 
obtains all fame in the world.’ 

மனநல தன்குடைய ராயினுஞ் சான்றோர்க் 
செனெநல மேமாப் புடைத்து. 

mananala nanguidaiya rayinun jandror 
kinanala m@ma puddaithu. 

458. ‘Great men though they possess goodness of 

mind in abundance derive additional strength by good 

association.’ 

மன நதலத்தி னாகு மறுமைமற் றஃது 
மினதலத்தி னேமாப் புடைத்து. 

,mananalathi nahu marumaima trahdhu 
minanalathi néma pusdaithu. 

459. ‘ Although goodness of heart is the main condi- 

tion for producing happiness in future life it becomes fur- 

ther strengthened by good association.’
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COMMENTARY 

Ordinarily the happiness of a person now and herealter depends 
upon himself. If his heart is pure and good his future will also 
be good and happy. If he has good associates they will be of 
immense help to him in moments of temptation to swerve from the 
straight path of virtue. By their advice and correction he will 
get additional strength of character to maintain his good conduct. 

frags ores gicoIover SuctsS) 
னல்லற் படுப்பதூஉ மில். 

nallinathi ningun dhusnaiyillai thiyinathi 

nallat pasdupadhtu mil. 

460. ‘There is no greater friend in the world than 

good association and there is no greater foe than bad 

association.’ 

COMMENTARY 

A good friend always has your welfare at heart. He helps 
you to prevent misery and unhappiness. Hence a good associa- 
tion isa reliable friend. Conversely bad association like a foe 
contributes to the occurrence of misery and unhappiness. Hence 

it isemphasised that one ought to acquire association with the 
good and avoid association with the wicked.



CHAPTER XLVIi 

DECIDING TO ACT ONLY AFTER DUE DELIBERATION 

A king before taking any decision must consider the pros 
and cons carefully and consult his ministers and then only begin 
to act. Otherwise the whole action may end in failure. 

அழிவதாஉ மாவதாஉ மாட வழிபயக்கு 

மூதியமுஞ் சூழ்ந்து செயல். 
alivadhttu mavadhiu mahi vasibayaku 

mudhiyamun juindhu seyal. 

461. ‘Before carrying out any scheme examine it 

carefully, the initial expenditure involved, the general benefit 

expected and probable future profit, and then proceed to act.’ 

தெரிந்த வினத்தொடு தேர்ந்தெண்ணிச் செய்வார்க் 
கரும்பொருள் யாதொன்று மில்.. 

therindha vinathoidu thérndhesnni jeivar 
karumborusl yadhondru mil. 

462. *For a king who before acting consults his 

chosen counsellors and then himself carefully examines 

the scheme, there is nothing impossible to achieve.’ 

ஆக்கங் கருதி முதலிழக்குஞ் செய்வினை 

யூக்கா ரறிவுடை யார். 

akan garudhi mudhalisakun jeivinai 
yuka rafivuidai yar. 

463. ‘ The person in greed expecting enormous pro- 

fit and hastily launching his scheme without due delibera- 

tion, will lose even his initial capital. The wise abstain 

from such a rash affair.’
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தெளிவி லதனைகத் தொடங்கா ரிளிவென்னு 
மேதப்பா டஞ்சு பவர். 

thellivi ladhanai tho1danga ritlivennu 
médhapa Jdanju bavar. 

464. ‘A person, who naturally fears failure that 
may bring on reproach, will never begin a work whose 

future is not quite clear despite due deliberation.’ 

வகையறச் சூழா தெழுதல் பகைவரைப் 
பாத்தப் படுப்பதோ ராறு, 

vahaiyara jiiza dheszudhal pahaivarai 
pathi pardupadho raru. 

465. ‘Without carefully examining all aspects of the 

course of action he is to pursue, if a king hastily marches 

against his foe, it is but a sure way of planting the foe firm 

in the ground where he will grow in strength. Taken by 

surprise, the rash king finds his foe gain a position of 

vantage,’ 

செய்தக்க வல்ல செயக்கெடுஞ் செய்தக்க 
செய்யாமை யானுங் கெடும். 

seidhaka valla seyakerdun jeidhaka 
seiyamai yanun geidum. 

466. ‘Ifa king begins anything which ovght not to 

be done, it will end in ruin. Things which he ought to do, 

if he leaves undone will equally bring ruin.’ 

எண்ணிக் துணிக கருமத் துணிந்தபி 

னெண்.ணுவ மென்ப திழுக்கு. 

einni thuiniha karuman dhusnindhabi 

neinnuva menba dhizuku.
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467. ‘Think first and then make bold to begin the 
work. If you say, “Let me start the work. Later on I 
can think about it,” surely you shall court disgrace.’ 

ஆற்றின் வருந்தா வருத்தம் பலர்தின்று 
போற்றினும் பொத்துப் படும். 

atrin varundha varutham balarnindru 
potrinum bothu paidum. 

468. ‘Ifa person, without carefully examining the 
correct method as to the efficient means to be adopted, 
toils and strives to achieve it with a number of men who 
help him, even then that work will end in frustration.’ 

தன்றாற்ற லுள்ளுத் தவறுண் டவரவர் 
பண்பறிந் தாற்றுக் கடை. 

nandratra lusllun dhavarusn davaravar 
painbarin dhatra kasdai. 

469. ‘Even whena proper method is adopted in 

achieving a thing, a mistake may occur if you do not take 

into consideration the character of the foe.’ 

COMMENTARY’ 

A king when he proceeds against his enemy may have pro- 
per equipment in army and ammunition. Still, if he knows 
nothing about the enemy’s resources, it is dangerous because he 
may have to face deteat. 

என்னாத வெண்ணிச் செயல்வேண்டுத் தம்மொடு 
கொள்ளாத கொள்ளா அூலகு. 

eslladha veinni jeyalvezndun dhammoidu | 
koslladha koala dhulahu. 

470. ‘A king must carefully examine and begin only 

such work that will not be ridiculed by the public. The 

people will never approve of a course of conduct which 

would be unbecoming and inconsistent with his dignity.’



CHAPTER XLVIII 

THE GAUGING OF POWER 

A king who conforms to all the conditions mentioned above 
must also have a clear knowledge of the four kinds of power 
herein dealt with before he begins any action. 

வினைவலியுச் தன்வலியு மாற்றான் வலியுத் 
அணைவலியுத் தரக்இச் செயல். 

vinaivaliyun dhanvaliyu matran valiyun 
dhusnaivaliyu thiki jeyal. 

471. °The power that may be required to achieve 
his plan, his own power, the power of the enemy and the 
power of his allies, he should weigh carefully all these 
before he goes to war. Without having a clear comparative 
knowledge of the forces on his side and the forces against 
him he should not hastily declare war, 

ஓல்வ தறிவ தறிந்ததன் கட்டங்கிச் 
செல்வார்க்குச் செல்லாத தில். 

olva dhafiva dharindhadhan kastangi 
jelvarku jelladha dhil. 

472.' ‘With a clear knowledge of the object aimed 

at and of adequate means to achieve the same, if a person 

decides to act, there is nothing impossible for him to 

achieve.’ 

உடைத்தம் வலியறியா ரூக்கத்தி க்கி 
யிடைக்கண் மூரித்தார் பலர். 

uidaitham valiyariya rukathi ntki 

yiidaikain murindhar palar.
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473. “Many a king was routed in the middle of the 
operations because he hastily went to war without a clear 

and comparative knowledge of his own strength.’ 

அமைந்தாய் கொழுகா னளவறியான் றன்னை 
வியந்தான் விரைந்து கெடும், 

amaindhan gosuha naslavariyan drannai 
viyandhan viraindhu ketdum. 

474. ‘ A king who cannot maintain peaceful relations 
with his neighbours, ignorant of his own strength, imagi- 
nes himself to be more powerful, when he provokes the 
alien to war, is sure to meet with his ruin.’ 

COMMENTARY 

It is always advisable fora king to maintain peaceful relations 
with his neighbours. If a conflict is inevitable with neighbour, 
he must proceed to war only after getting a clear knowledge of 
the comparative strength. Otherwise it would be courting ruin. 

பீலிபெய் சாகாடு மச்சிறு மப்பண்டஞ் 
சால மிகுத்.துப் பெயின். 

pilipei sahaidu majifu mapaandan 
jala mihuthu peyin. 

475. ‘A heavy waggon if it is loaded with such 

light stuff as peacock feathers beyond the limit, the axle 

will break.’ 

COMMENTARY 

If aking proud of his military strength allows a number of 
enemies to ally together, even though these enemies individually 
are poor of strength, when allied together they will easily break 
the strength of the powerful monarch.
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அனிக்கொம்ப ரேறினா-ரஃதிறந் தாக்க 
அயிர்க்றுதி யாகி விடும். 

nunikomba refina rahthifan dhiiki 
nuyirkirudhi yahi visdum. 

476. ‘Ifa person after climbing to the topmost 
branch of a tree attempts to climb up still further, he will 
do it at the cost of his life,’ 

COMMENTARY 

If a king after winning the battle pursues the enemy beyond 
the limit, he himself will walk into a trap of destruction. He must 
therefore consolidate his gain on the spur of a proper momentand 
desist from pursuit of military glory. This is best illustrated in 
the case of Napoleon and Hitler, two great military adventurists 
who intoxicated with victory pursued the Russians too far and 
met their ruin at the gates of Moscow. 

ற்றி னளவறிந் Ss வதுபொருள் 
போற்றி வழங்கு நெறி. 

atri natlavarin dhiha vadhuporul 
potri vasangu nefi. 

477. ‘Spend your wealth in gift in reasonable propor- 
tion to your financial resources. That is the proper way 
to guard your wealth.’ 

COMMENTARY 

A king is expected to divide his revenue into four parts, two 
parts he must make use of for meeting his current expenses, one 
part he must keep in reserve, to meet any financial crisis and he 
must spend the fourth for charitable and other benevolent purposes. 

ஆகா றளவிட்டி தாயினுங் கேடில்லை 
போகா றகலாக் கடை. 

aha raslavisti dhayinun gesdillai 

poha fahala kardai. 

478. ‘ There is no danger fora king evenif the chan- 

nel of his income is narrow, provided the channel of his 

expenditure is not very wide. Ifhe spends beyond his
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means, surely there will be financial ruin. He must carefully 
prepare his budget of expenditure within his revenue,’ 

COMMENTARY 

If a person without a clear knowledge of the sources of his 
own income begins to spend extravagantly, his life may have the 
appearance of prosperity fora time, but may suddenly collapse 
leaving him in ruin. 

Even if a person does not put by a portion of his income as 
a saving still he must be careful to see that his expenditure does 
not exceed hisincome. Otherwise there will be ruin. This prac- 
tical wisdom is necessary not only in the case of a ruling king but 
also in the case of an ordinary man in maintaining his domestic 
budget as is so eloquently proclaimed by Micawbar. 

அளவறிந்து வாழாதான் வாழ்க்கை யுளபோல 
வில்லாகித் தோன்முக் கெடும். 

atlavarindhu vasadhan vaskai yuslapola 
villahi thondra kesdum. 

479. ‘Even in the case of a prosperous manif his 

expenditure is not in due proportion to his wealth, his 

prosperity will appear tobe stable, but ultimately vanish. ’ 
COMMENTARY 

Every person is expected to measure his income and expen- 
diture carefully and see that the latter does not get beyond the 
former, preferably it must be below the income. At times it may 
be equal to the income. But if it exceeds the income, surely the 
household will end in ruin. This exactly corresponds to Micabar’s 
‘principle of domestic economy. 

உளவரை தாக்காத வொப்புர வாண்மை 

வளவசை வல்லைக் கெடும். 

uilavarai thukadha vopura vainmai 

vailavarai vallai ke:dum. 

480. ‘A person whobecomes famous by maintaining 

beyond his means extravagant expenditure by way of cha- 

rity, will be confronted with a situation in the future when 

his seeming prosperity will be completely ruined beyond 

repair.”



CHAPTER XLIX. 

CHOOSING PROPER TIME 

When a king plans military expeditions, he must carefully 
choose the proper time for action, 

பகல்வெல்லுங் கூ.கையைக் காக்கை யிகல்வெல்லும் 
வேந்தர்க்கு வேண்டும் பொழுது. 

pahalvellun gtihaiyai kakai yihalvellum 
véndharku véindum bosudhu. 

481. ‘A crow which is more powerful during day 
time conquers the owl. Similarly if aking wants to conquer 

his enemy, he must choose a proper time for attack.’ 

COMMENTARY 

Proper time implies the period when there is neither extreme 
heat nor extreme cold and the period free from epidemic diseases 
when they can get ample supply of food and water for the army. 
The season which is not favourable in these respects will be cer- 
tainly unsuitable for military expedition, 

பருவத்தோ டொட்ட வொழுக றிருவினைத் 
இராமை யார்க்குங் கயிறு. 

paruvatho 1doita vosuha friruvinai 

thirdmai yarkun, gayiru. 

482. ‘A king who adjusts his activities according to 

the season will bind firmly with a rope fortune which habi- 

tually changes place.’ 

COMMENTARY 

A state will enjoy unchanging prosperity if its sovereign has 
the habit of choosing the proper time for his important activities.
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அருவினை யென்ப வுளவோ கருவியாற் 

கால மறிந்து செயின். 

aruvinai yenba vuilavo karuviyat 
kala marindhu seyin. 

483. ‘If a king with adequate resources carefully 

chooses the proper time for action, is there any task which 

he cannot achieve ?” 

ஞாலங் கருதினுங் கைகூடுவ் காலங் 
கருதி யிடத்தாற் செயின். 

gnalan garudhinun gaihtisdun galan 
garudhi yiidathat jeyin. 

484. ‘Ifa king desires to establish his dominion over 

the whole world, he can realise his object provided he 
adjusts to his activities favourable opportunity in proper 
time.’ 

காலங் கருதி யிருப்பர் கலங்காது 

ஞாலவ் கருது பவர். 

kalan garudhi yirupar kalangadhu 
enalan garudhu pavar. 

485. ‘A king who wants to conquer the whole world 
even though he has enormous military strength will 
patiently wait for the proper time to start his expedition,’ 

ஊக்க முடையா ஜனொடுக்கம் பொருதகர் 
தாக்கற்குப் பேருந் தகைத்து. 

tka muidaiya noidukam porudhahar 
thakatku pérun dhahaithu. 

486. ‘Ifa mighty king patiently waits for the pro- 
per opportunity to march against his enemy, it is similar
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to a fighting ram stepping backwards in order to attack 
more forcibly.’ 

COMMENTARY 

_ Waiting for the proper moment without rushing would make 
for increasing the efficiency of the army and the attack, giving it 
greater momentum when it begins to act. It is compared to the 
natural habit of a fighting ram which recedes backward and 
rushes towards the foe with greater force. 

பொனள்ளென வாங்கே புறம்வேரார் காலம்பார்த் 
அள்வேர்ப்ப சொள்ளி பவர். 

posilena vangé puramveérar kalambar 
thuslvérpa roalli yavar. 

487. ‘A wise person even when provoked by the 

enemy will not openly express his anger and resentment. 

He will carefully conceal his wrath within his mind till he 

has proper opportunity for action.’ 

COMMENTARY 

If aking shows by his outward bodily expression his inner 
emotion of anger provoked by his enemy, this outward manifesta- 
tion of his inner emotion will only warn his enemy who will be 
fully prepared to meet his attack. Hence it is advisable not to 
express his anger openly till the proper time of action to take his 
enemy unawares. 

செறுநரைக் காணிற் சுமக்க விறுவரை 

காணிற் குழக்காத் தலை. 

serunarai kainit jumaka viruvarai 

kasnit kizakan dhalai. 

488. ‘Ifa king wants to conquer his enemy, let him 

adopt a submissive attitude towards the foe whenever he 

meets him till the proper opportunity for action is availa- 

ble. When it is time for the enemy’s end, he would surely 

face ruin with his head lying low.’ 
17
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COMMENTARY 

Patiently waiting for the proper opportunity is thus emphasis- 
ed as an important condition for military expedition if it is to 
be successful, 

எய்தற் கரிய தியைத்தக்கா லந்நிலையே 
செய்தற் கரிய செயல். 

eidhat kariya thiyaindhaka lannilaiyé 
seidhat kariya seyal. 

489, ‘A king who plans the conquest of his enemy, 
when he meets with the very rare opportunity he should not 
lose it but immediately take action. Thus he can achieve 
even the most difficult task easily if he does not miss the 
opportunity.’ 

கொக்கொக்க கூம்பும் பருவத்து மற்றதன் 
குத்தொக்க சீர்த்த விடத்து. 

kokoka kimbum baruvathu matradhan 
kuthoka sirtha viidathu. 

490. ‘Like a heron which stands patient with the 
wings folded, so wait patiently till the proper time comes. 
As the heron quickly snatches its prey, 30 quickly move 
against your enemy at the fortunate moment.’ 

COMMENTARY 

Thus itis emphasised that it is neces 
till the proper moment arrives; it is equally necessary to meet quickly at the proper moment. Thus aking must cultivate the 
habit of restraint and also the habit of quick action, according to circumstances, 

sary to have patience



CHAPTER L 

CHOOSING THE PLACE OF ACTION 

When starting a military expedition the king must have a 
clear knowledge of the place where he wants to meet his enemy 
and, offer battle. 

தொடங்கற்க வெவ்வினையு மெள்ளற்க முற்று 
மிடங்கண்ட பின்னல் ல. 

thoidangatka vevvinaiyu mesllatka mutru 
mijdangainda pinnal ladhu. 

491. ‘Do not begin any military operation till you 

have chosen the suitable place where you can offer battle 

to your enemy. Do not despise your foe.’ . 

மூரண்சேர்த்த மொய்ம்பி னவர்க்கு மரண்சேர்த்தா 
மாக்கம் பலவுந் தரும். 

murain sérndha moimbi navarku marain sérndha 

makam balavun dharum. 

_ 492. ~‘Even when you lead a powerful and efficient 

army to conquer your enemy, choosing a proper place for 

action will be of great advantage.’ 

ஆற்றுரு மாற்றி யடுப விடனறிநது 
போற்றுர்கட் போற்றிச் செயின். 

atraru matri yarduba vitdanarindhu 
potrarhait potri jeyin. 

493. ‘Even with a small army you can stand at bay 

and defeat a large army if you choose a suitable place of 

action where you can defend yourself safely against the 

assaults of the enemy.’
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COMMENTARY 

Here we may mention the famous historical battle of Ther- 
mopoli where afew Athenean soldiers successfully defended them- 
selves from the invading Persian army. 

எண்ணியா செண்ண மிழப்ப ரிடனறித்து 
அன்னியார் அுன்னிச் செயின். 

einniya reinna mitapa riidanafindhu 
thunniyar thunni jeyin. 

494. ‘All the schemes of the enemy who had hopes 
of conquering you in battle will be frustrated if you care- 
fully choose and occupy a vantage ground before offering 
battle to your enemy.’ 

தெடும்புனலுள் வெல்லு முதலை யடும்புனலி 
னீங்கி னதனைப் பிற. 

neidumbunaluil vellu mudhalai yardumbunali 
ningi nadhanai pifa. 

495. ‘A crocodile in its own abode of deep and wide 
expanse of water will be powerful enough to conquer all 
other beasts. The moment it is outside its watery abode 
it will be powerless and be conquered by any other animal.’ 

COMMENTARY 

This illustration is given to point out the importance of choosing the proper place for military operation, By choosing and occupying a place well known to the commander where he can defend himself because of the natural facilities around him, he can remain unconquered and unconquerable. The moment such a place of strategic importance is left he will be easily defeated by the enemy.
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கடலோடா கால்வ னெடுந்தேர் கடலோடு 
தாவாயு மோடா நிலத்து. 

kasdaloida kalva neadundhér kaidaldidu 
navayu moda nilathu. 

496. ‘The lofty chariot with powerful wheels cannot 
run on the watery surface of the sea nor can a ship that 

sails in the ocean run on solid earth,’ 

COMMENTARY 

This also emphasises the suitability of the ground of battle 
as an important factor in winning the war. 

அஞ்சாமை யல்லாற் றணைவேண்டா வெஞ்சாமை 
யெண்ணி யிடத்தாற் செயின். 

anjamai yalla truinai vésnida venjamai 
yeinni yiidathat jeyin. 

497. ‘A commander who leads to the battleground 

carefully chosen an army against a foe with an army fully 

equipped does not require any other aid except his own 

undaunted courage.’ 

COMMENTARY 

This also emphasises the importance of choosing the battle- 
ground for if it is well chosen it will be more than a sufficient aid 
towards his victory.’ 

சிறுபடையான் செல்லிடஞ் சேரி னுறுபடையா 
னணூக்க மழிந்து விடும். 

sirubasdaiyan jellisdan jéri nurubaidaiya 
nika masindhu viidum. 

498. ‘A commander with a small army carefully 

stationed in a suitable place can surely destroy a more 

powerful army of the enemy and finally destroy the enemy 

himself.’
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சிறைதலனுஞ் ரு மிலரெனினு மாந்த 

ருறைநிலக்தோ டொட்ட லரிது. 

sirai nalanun jiru milareninu mandha 

rurai nilatho 1dosta laridhu. 

499. ‘Even though lacking in strong fortifications, 

even though the army is small, if the king has to fight in 

his own native soil, he cannot be easily defeated. by his 

enemy.” 

காலாழ் களரி னரியடுங் கண்ணஞ்சா 
வேலாண் முகத்த களிறு, 

kalax kaslari nariyaidun gainnanja 

vélaan muhatha kaunlitu. 

500, ‘Even a fierce elephant that runs against an 

armed enemy in order to pierce him with its tusks, when 

stuck in a miry ground will be easily slain even by a 
jackal.’ 

COMMENTARY 

A commander with a powerful army when he is compelled 
to offer battle in an unsuitable place will be defeated even by a 
less powerful force. 

The whole chapter thus emphasises the strategic importance 
of a suitable place for military operations.



CHAPTER LI 

SELECTION OF OFFICERS AFTER CAREFUL TEST 

In this chapter the author deals with the method of appoint- 
ing high officers of the State such as ministers, commanders 
of the army, and high priests, Officers for these posts must be 
selected atter submitting them to rigorous test, for the safety of 
the State depends upon their loyalty and integrity. 

அறம்பொரு ளின்ப முயிரச்ச நான்கின் 

றிறந்தெரிந்து தேறப் படும். 

aramboru நிர்ும்க மராநுர்ரகரக ப்ரதர் 

drirandherindhu dhéra pasdum. 

501. ‘A candidate for an office must be subjected to 

these four-fold tests, his attitude to virtue, wealth, plea- 

sure, fear due to the instinct of self-preservation, and then 

only must he be appointed to his post.’ 

COMMENTARY 

His virtue is tested in the following manner. He must be 
secretly sounded as to his notion of virtue and loyalty to the 
State by informing him confidentially that there is a strong con- 
spiracy among the people to dethrone the present ruler and set 
up another one on the throne, because the present ruler’s ideal of 
virtue and equity is not satisfactory. If the candidate shows 
inclination to join the conspiracy itis quite patent that he is unfit 
to be entrusted with the high offices of the State. Similarly, his 
attitude towards wealth must be tested, by finding out whether he 

is easily amenable to the temptation of money. Similarly, a can- 

didate must be tested with reference to women. A person who 

has weakness for money or women would be extremely undesir- 
able for high posts of the State. Similarly, a candidate who cares 
more for his life and who is always living in fear as to his life 

would be unfit to hold high offices in the State or the army. 

Such candidates must be carefully eliminated. Only eligible men 

should be appointed for the posts.
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குடிப்பிறந்து குற்றத்தி னீங்கி வடுப்பரியு 
நாணுடையான் கட்டே தெளிவு. 

kusdipirandhu kutrathi ningi vatdupariyu 
nainuidaiyan gasté dheslivu. 

502. ‘Of noble birth, of faultless character and high 

honour, that shuns evil, such a person a king must select 

as his officer.’ 

அரியகற் ரூசற்முர் கண்ணுத் தெரியுங்கா 

லின்மை யரிதே வெளிறு. 

ariyaha trasatrar karnnun dheriyunga 
linmai yaridhé veslizu. 

503. ‘Even among the highly learned and free from 
faults, when carefully examined, it is rare to find a man 
completely free from all defects.’ 

COMMENTARY 

In testing the candidate one cannot assume that we can have 
aperson absolutely free from defects and completely satisfactory 
because no one is quite perfect under the sun. 

குணநாடிக் குற்று நாடி. யவற்றுண் 
மிகைநாடி மிக்க கொளல். 

kusnanaidi kutramu naidi yavatruin 
mihainaidi mika hozlal. 

504. “Take all the good qualities of the candidate, 
take all his defects. Weigh them carefully and discover 
which is predominant, Accordingly judge the candidate’s 
eligibility.’ 

பெருமைக்கு மேனைச் சிறுமைக்குந் தத்தங் 
கருமமே கட்டளைக் கல். 

perumaiku ménai jifumaikun dhathan 
garumamé kastaslai kal,
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505. “Whether the candidate’s nature is great or 
vain, he must be judged by his work, for that is the true 
touchstone.’ 

அற்றாரைத் தேறுத லோம்புக மற்றவர் 
பற்றிலா் நாணார் பழி. 

atrarai thérudha lombuha matravar 
patrilar nainar pazsi. 

506. ‘Never select a person who has no kith and kin. 

Such a person devoid of family traditions will have no 

shame to prevent him from evil.’ 

காதன்மை கந்தா வறிவறியார்த் தேறுதல் 
பேதைமை யெல்லாத் தரும். 

kadhanmai kandha vafivariyar thérudhal 
pédhaimai yellan dharum. 

507. ‘If the king chooses a-candidate who is unfit 

on account of hisignorance, because of personal affection to 

him, he will have to pay dearly for his folly.’ 

COMMENTARY 

Sucha person when entrusted with his office will make a 
mess of the whole thing and bring ruin both to the administration 
as well as to the person of the king. 

தேரான் பிறனைக் தெளிந்தான் வழிமுறை 

தீரா விடும்பை தரும். 

théran நரகக் ரர வர்ற பரு vasimurai 

thira vizdumbai dharum. 

508. ‘If a king chooses a stranger without proper 

test for a high office, he will be courting irremediable 

trouble for all his family.’
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தேறற்க யாரையுத் தேராது தேர்ந்தபிற் 

றேறுக தேறும் பொருள். 

thératka yaraiyun dhéradhu dérndhabi 

tréfuha dhéfum boruzul. 

509. ‘Select no man who is not fully tested. When 

fully tested entrust him with the work with full confidence.’ 

தேரான் றெளிவுர் தெளித்தான்க ணையுறவுச் 
இரா விடும்பை தரும். 

théran treslivun dheslindhanga inaiyuravun 
dhira virdumbai dharum. 

510. ‘Trusting a person without proper test and sus- 
pecting a friend who stood the test, both will bring irre= 
mediable trouble to the State.’ 

NOTE TO CHAPTER LI 

Extract from Kautilya’s Arthasastra, translated by R. Shama- 
sastry :— 

Ascertaining by temptations purity or impurity 
in the character of Ministers, 

  

Assisted by his prime minister (mantri) and his high priest, 
the king shall, by offering temptations, examine the character of 
ministers (amatya) appointed in government departments of 
ordinary nature. 

The king shall dismiss a priest who, when ordered, refuses 
to teach the Vedas to an outcaste person or to officiate in a 
sacrificial performance (apparently) undertaken by an outcaste 
person (ayajya). 

Then the dismissed priest shall, through the medium of spies 
under the guise of class-mates (satri), instigate each minister one 
after another, saying on oath ‘ this king is unrighteous; well let 
us set up in his place another king who is righteous, or who is 
born of the same family as this king, or who is kept imprisoned, 
or a neighbouring king of his family and of self-sufficiency 
(ekapragraha), or a wild chief (atavika), or an upstart (aupapa- 
dika) ; this attempt is to the liking of all of us ; what does thou 
think ?’ 

If any one or all of the ministers refuse to acquiesce in such
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a measure, he or they shall be considered pure. This is what is 
called religious allurement. 

A commander of the army, dismissed from service for receiving 
condemnable things (asatpragraha) may, through the agency of 
spies under the guise of class-mates (satri), incite each minister 
to murder the king with a view to acquiring immense wealth, each 
minister being asked ‘this attempt is to the liking of all of us; 
what dost thou think ?’ 

If they refuse to agree, they are to be considered pure. This 
is what is termed monetary allurement. 

A woman-spy under the guise of an ascetic and highly 
esteemed in the harem of the king may allure each prime minister 
(mahamatra) one after another, saying ‘the queen is enamoured 
of thee and has made arrangements for thy entrance into her 
chamber; besides this, there is also the certainty of large acquisi- 
tions of wealth.’ 

If they discard the proposal, they are pure. This is what is 
styled love-allurement. 

With the intention of sailing on a commercial vessel (prahava- 
nanimittam), a minister may induce all other ministers to follow 
him. Apprehensive of danger, the king may arrest themall. A 
spy under the guise of a fraudulent disciple, pretending to 
have suffered imprisonment may incite each of the ministers thus 
deprived of wealth and rank, saying, ‘ the king has betaken him- 
self to an unwise course; well, let us murder him and us put 
another in his stead. We all like this; what does thou think ?’ 

If they refuse to agree, they are pure. This is what is termed 
allurement under fear. 

Of these tried ministers, those whose character has been 
tested under religious allurements shall be employed in civil and 
criminal courts (dharmasthaniyakanta so dhaneshu); those whose 
purity has been tested under monetary allurements shall be 
employed in the work of a revenue collector and chamberlain ; 
those who have been tried under love-allurements shall be 
appointed to superintend the pleasure-grounds (vihara) both 
external and internal ; those who have been tested by allurements 
under fear shall be appointed to immediate service; and those 
whose character has been tested under all kinds of allurements 
shall be employed as prime ministers (mantrinah), while those 
who are proved impure under one or all of these allurements 
shall be appointed in mines, timber and elephant forests, and 
manufactories. 

Teachers have decided that in accordance with ascertained 
purity, the king shall employ in corresponding works those 
ministers whose character has been tested under the three 
pursuits of life, religion, wealth and love, and under fear.



CHAPTER LII 

SELECTION AND EMPLOYMENT 

The persons chosen according to the tests suggested in the 
previous chapter must be examined to discover their special apti- 
tude and must be employed in such work as they have taste for. 

தன்மையுத் தீமையு நாடி தலம்புரிந்த 
தன்மையா ஞனளப் படும். 

nanmaiyun dhimaiyu nasdi nalamburindha 

dhanmaiya nasla patdum. 

511. ‘Who examines carefully the merit and demerit 

of a particular work, who gladly accepts the good means 

to execute the work and who bears a good character, only 

him the king shall employ to execute that work.’ 

வாரி பெருக்கி வளம்படுத் துற்றவை 
யாராய்வான் செய்க வினை. 

vari peruki vazlambaidu thutravai 

yardivan seiha vinai. 

512. ‘Who increases the revenues, promotes the 
prosperity of the land, removes all the impediments to 
progress, let him be entrusted with the execution of the 

work,’ 

அன்பறிவு தேற்ற மவாவின்மை யித்தான்கும் 
தன்குடையான் கட்டே தெளிவு. 

anbarivu dhétra mavavinmai yinnangum 
nanguidaiyan gasté theslivu, 

513. ‘Loyal devotion to the king, knowledge of the 
things necessary for the State, clear decision to promote 
them and absence of greed, he who has these four gifts 
must be implicitly trusted by the king,
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எனைவகையாற் றேறியக் கண் ணும் வினைவகையான் 
வேருகு மாத்தர் பலர். 

enaivahaiy4 treriya kasnnum vinaivahaiyan 
vérahu mandhar palar. 

514. “Even when selection is made according to the 
various tests of eligibility and character, after assuming 
office many a man proves otherwise by his conduet.’ 

COMMENTARY 

The commentators cite the example of the treacherous minister, 
Kattiyakkaran, who was entrusted with the affairs of the State 
both civil and military by his king and who usurped the kingdom 
by murdering his own sovereign. This incident is narrated in the 
great Tamil classic, ‘Jivaka Chintamani’. 

அறித்தாற்றிச் செய்கிற்பாற் கல்லால் வினைதான் 
சிறந்தானென் றேவற்பாற் றன்று. 

arindhatri jeihitpat kallal vinaidhan 
sirandhanen drévatpa trandru. 

515. ‘ The officer’s capacity and character must be 

carefully examined, the nature of the work must be care- 

fully appreciated, then only must he be entrusted with the 

work. Merely because the officer is a special favourite of 

the king he should not be employed to do the work 

straightaway.’ 

COMMENTARY 

The officer’s intelligence and capacity and not the king’s 
personal favour should be the criterion for employment. 

செய்வானை நாடி வினைதாடிக் காலத்தோ 
டெய்த வுணர்த்து செயல். 

seivanai naidi vinainasdi kalaths 
ideidha vurnarndhu seyal.
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516. ‘Let the king first determine who is the person 

fitto do the work by natural aptitude and ability, and 

then what is the nature of the work, then the proper 

time to begin it. After a clear idea about these three 

he must start the work.’ 

இதனை மீதனா லிவனமுடிக்கு மென்றாய்த் 
ததனை யவன்கண் விடல். 

idhanai yidhana livanmuidiku mendrain 
thadhanai yavangain viidal. 

517. “If after deliberation the king comes to the 

decision that a particular man is fit to do a particular work 

according to a definite plan then let the matter be left 

entirely in the hands of the officer.’ 

வினைக்குரிமை நாடிய பின்றை யவனை 
யதற்குரிய னாகச் செயல். 

vinaikurimai naidiya pindrai yavanai 
yadhatkuriya naha jeyal. 

518. “When a man’s special aptitude for a particular 
work is known then let him be entrusted with the execu- 
tion of this work on his own personal responsibility.’ 

வினைக்கண் வினையுடையான் கேண்மைவே முக 
,சினைப்பானை நீங்குர் இரு, 

vinaikain vinaiyusdaiyan kéinmaivé faha 
ninaipanai ningun dhiru. 

519. ‘Fortune will desert the king who is prone to 
suspect the fidelity of the officer who wholeheartedly identi- 
fies himself with his work.’
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நாடோறு நாடுக மன்னன் வினைசெய்வான் 
கோடாமை கோடா துலகு. 

naidoru nasduha mannan vinaiseivan 
kdsdamai ko1da dhulahu. 

520. ‘The king must supervise the work of his 

officers daily because if the officers do the right, the world 

as a whole will go right.’ 

COMMENTARY 

Ifthe officers who are entrusted with the affairs of the State 
go wrong, the people will also be tempted to go astray. Thus if 

the administrative machinery becomes corrupt and inefficient the 
whole State will be ruined.



CHAPTER LIIl 

CHERISHING ONE’S KINSMEN 

This chapter deals with kind treatment shown to kinsmen so 
that they may not forsake him at critical moments. 

பற்றற்ற கண்ணும் பழைமைபா ராட்டுதல் 
சுற்றத்தார் கண்ணே யுள. 

patratra kainnum pajaimaiba raitudhal 

sutrathar kainné yuzula. 

521. ‘The nature of maintaining old attachments 

even when wealth is lost is found only in one’s kinsmen.’ 

COMMENTARY 

The wealthy man’s kinsman will not forgetthe kindness shown 
to him even when he becomes poor on account of circumstances 
but retain the attachment to him and be of service to him even in 
the impoverished condition. This is true in the case not only of 
the prince but also of the ordinary common man. 

விருப்பறுச் சுற்ற மியையி னருப்பரு 
வாக்கம் பலவுந் தரும், 

virupara jutra miyaiyi narupara 

vakam palavun dharum. 

522. ‘Ifa person has the good fortune to have kins- 
men of unfailing affection, he is sure to have increasing 

prosperity and wealth of many kinds.’ 

COMMENTARY 

This refers to the internecine trouble due to some ambitious 
kinsmen of the king. This inside trouble is as dangerous as 
trouble from a foreign enemy, Hence a king who has the good 
fortune to have affectionate and loyal kinsmen, he can have no fear 
from internal trouble. Peace in the state therefore is a necessary 
condition of progress and prosperity.
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அளவனா வில்லாதான் வாழ்க்கை குளவளாக் 
கோடின்றி நீர் நிறைந் தற்று. 

atlavaila villadhan vaskai kuslavala 
kosdindri nirnifain dhatru. 

523. ‘The life of a person who has not got loyal 
kinsmen around him with whom he can mingle, is like a 
full tank without protective bund.’ 

COMMENTARY 

No water will stay in the tank without a protective bund. The 
water will flow out leaving the tank empty. Similarly, the life of 
a prince who is not surrounded by kinsmen to protect him in times 
of danger will have his life empty without joys. 

சுற்றத்தாற் சுற்றப் படவொமுகல் செல்வத்தான் 
பெற்றத்தாற் பெற்ற பலன். 

sutrathat jutra pardavosuhal selvandhan 

petrathat petra balan. 

524. ‘If a rich man lives with his happy kinsmen 

around him then only he derives the real benefit of his 

wealth,’ 
COMMENTARY 

The wealth used only for selfish purposes is of no social value. 

It gains real value only when it is used for the benefit of a large 

number of persons besides the self. That is, altruistic use of wealth 

endows it with real value. 

கொடுத்தலு மின்சொலு மாற்றி னடுக்கிய 

சுற்றத்தாற் சுற்றப் படும். 

kosduthalu minsolu matri nazdukiya 

sutrathat jutra paidum. 

525. ‘A prince who bestows liberal gifts on his kins- 

men and receives them with kind words will always be 

surrounded by a crowd of them.’ 
18
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COMMENTARY 

Kinsmen who are treated with generosity and kindness, instead 
of being a source of danger to the prince, will constitute an un- 
failing bodyguard guaranteeing his personal safety. 

பெருங்கொடையான் பேணான் வெகுளி யவனின் 
மருங்குடையார் மாநிலத் தில். 

perungoJdaiyan péinan vehuili yavanin 
marunguidaiyar manila thil. 

526. ‘Inthe matter of being surrounded by devoted 

kinsmen no one can be greater in the world than the 

prince who bestows gifts in abundance and restrains anger 

in dealing with them.’ 

COMMENTARY 

Generosity and kindness shown to kinsmen will always keep 
them round affectionate and devoted to his person. No one can 
desire anything more than this. 

காக்கை கரவாக் கரைந்துண்ணு மாக்கமு 
மன்னநீ ரார்க்கே யுள. 

kakai karava karaindhuinnu makamu 
mannani rarké yusia. 

_527.. ‘A crow whenever it finds food, instead of sec- 
reting it for itself, collects its friends and only then eats. 
Only persons of such altruistic nature can be sure of 
increasing prosperity.’ 

பொதுநோக்கான் வேந்தன் வரிசையா நோக்கி 
னதுநோக்டி வாழ்வார் பலர். 

podhunokan véndhan varisaiya noki 
nadhunoki vasvar palar. 

528. - “Ifa prince avoids indiscriminate treatment of 
all persons alike and treats every one according to his merit 
and status, then people will be happy to live under his rule.’
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COMMENTARY 
11 a prince treats alike without any discrimination all 

people great or small, high or low, then really great men will not 
care to live in his State. They will go away to another place 
where their greatness will be duly regarded. Hence a prince must 
be very careful to estimate the worth of each individual according 
to his own merit and all persons should not be estimated by the 
same standard. 

தமராகித் தற்றுறந்தார் சுற்ற மமராமைக் 

காரண மின்றி வரும். 

thamarahi thatrurandhar sutra mamaramai 
karaina mindri varum. 

52g. ‘Ifkinsmen who lived happily with the prince at 

one time, forsake him, it must be due to some lack of har- 

mony among them. If this discord which is the cause of 

theirseparation disappears, they will return: to him gladly.’ 

COMMENTARY 

Even members of the royal household will leave the king if 
they could not live happily with him, [Even if thcy leave the 
king temporarily they would gladly come back to him if he care- 
fully avoids the cause of previous separation. 

உழைப்பிரிந்து காரணத்தின் வதீதானை வேந்த 

னிழைத்திருந் தெண்ணிக் கொளல். 

uraipirindhu karasnathin vandhanai véndha 

nizaithirun dheinni koulal. 

530. ‘When a kinsman who left the king without 

sufficient cause returns to him with some object, then the 

king must carefully consider his case and, if faultless, accept 

him even by fulfilling his objects.’
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COMMENTARY 

If there is not sufficient cause for his separation and if his return- 
ing is not due to any covert dangerous motive and if the person’s 
association is really useful, then the king must accept him without 
much ado. Otherwise, he may leave for good in disgust and go to 
seek the friendship of his enemy, which would be an unwise step 
onthe part of the king. Instead of strengthening the enemy’s 
hand he must retain the person in his own employment.



CHAPTER LIV 

NOT TO FORGET ONE’S DUTIES 

_ This chapter deals with the main duty of the king in his admi- 
nistration of the State. Because of his personal beauty, power and 
wealth, he may be proudly thinking of himself and neglecting his 
legitimate duties as a sovereign. Such a neglect will endanger 
the safety of his person as well as of the State. Hence the king 
cannot be indifferent to or thoughtless about his State affairs. 

இத்த வெகுளியிற் நீதே சிறந்த 
வுவகை ம௫ூழ்ச்சியிற் சோர்வு. 

irandha vehusliyi tridhé sitandha 

vuvahai mahizjiyit jorvu. 

531. “To be rapturously absorbed in one’s own 

pleasure and to forget legitimate duty is a greater evil for 

a king than if he indulges in uncontrollable wrath.’ 

பொச்சாப்புக் கொல்லும் புகழை யறிவினை 

நிச்ச நிரப்புக்கொன் ருங்கு. 

pojapu kollum bubagsai yarivinai 
nija nirapukon drangu. 

532. ‘When a king forgets his duty, it is death to his 

glory, just as constant over-eating is death to wisdom.’ 

COMMENTARY 

Ifa king indulging in his personal pleasures neglects his 
legitimate duties as a sovereign, all his glory willvanish, as in the 

case of Satchindra Maharajah, the father of Jivaka, the hero of 

‘Chintamani’, This kind of filling one’s life with pleasures is 

compared by our author to filling one’s stomach to surfeit with 

food. Over-eating, he points out, is deleterious to one’s own 

intellect. A glutton evidently cannot be a wise man also. Glut- 

tonous eating, therefore, kills a man’s intelligence. The commen- 

tators bring in poverty as the cause of over-eating. A starving man 

whenever he happens to get sufficient food, may have a tendency 

to eat over much. Probably the poet is speaking only of poverty- 

stricken persons. He is merely enunciating a general psycho-
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physical principle. Over-loading the stomach will naturally 

interfere with the efficient function of the brain. Probably the 
author is thinking of this wholesome principle that under-eating 
is much safer for a brain-worker than over-eating. Even periodic 
fasting promotes clearness of the mind. 

பொச்சாப்பார்க் கில்லை புகழ்மை யதுவுலகத் 

தெப்பானு வோர்க்குத் துணிவு 

pojapar killai puharmai yadhuvulaha 
thépant lorkun dhusnivu. 

533. ‘There is no praiseworthiness to a self-oblivious 

king. This is the considered view of learned men belonging 

to various schools of thought.’ 

COMMENTARY 

This defect should be avoided not only by a king but by all 
great men in the State. 

அச்ச முடையார்க் கரணில்லை யாங்கில்லை 
பொச்சாப் புடையார்க்கு நன்கு, 

aja muJdaiyar karasnillai yangillai 
poja pusidaiyarku nangu. 

534. “Toaking who is a coward all his defensive 
fortifications will be worthless. Similarly, to a person 
who is thoughtless and negligent of his duties, his enormous 
wealth and property will be of no value.’ 

மூன்னுறக் காவா திழுக்கியான் தன்பழி 
பின்னா றிரங்கி விடும். 

munnura kava dhisukiyan thanbaisi 
pinni firangi virdum. ் 

535. “If a king, because of thoughtless negligence, 
does not foresee danger and prevent its occurrence, he will 
have to bitterly repent for his fault when such danger 
actually happens.’
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இழுக்காமை யார்மாட்டு மென்றும் வழுக்காமை 
வாயி னதுவொப்ப தில் 

trukamai yarmastu mendrum varukamai 
vayi nadhuvopa dhil. 

536. ‘Ifa king avoiding thoughtlessness behaves 
towards all men always without fault, there is no greater 

gain than that to him.’ 

அரியவென் முகாத லில்லை பொச்சாவாக் 
கருவியாற் போற்றிச் செயின். 

ariyaven drahadha liilai pojava 
karuviyat potri jeyin. 

537. ‘Phere is no such thing as an arduous task im- 

possible of achievement when the work is done with ever- 

vigilant thought.’ 

புகம்நத்தவை போற்றிச் செயல்வேண்டுஞ் செய்யா 
இகழ்த்தார்க் கெழுமையு மில், 

puhaindhavai potri jeyalvémdun jeiya 

thihaindhar kesumaiyu mil. 

538. ‘Whatever is considered as praiseworthy conduct 

in a king, he must carefully attend to and achieve. If he 

despises it and leaves it undone, he will have no happiness 

even through sevenfold births.’ 

இகழ்ச்சியிற் கெட்டாரை புள்ளுக தாத்தம் 
மகிழ்ச்சியின் மைந்துறும் போழ்து. 

ihatjiyit kertarai yuslluha thandham 

mahisljiyin maindhufum posdhu. 

539. “When a king is intoxicated with his own 

pleasures, let him think of the various kings who brought
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ruin on themselves by neglect of their duty because of such 

indulgence.’ 

COMMENTARY 

The mere fact of remembering such cases will act as a cura= 
tive inhibition in his own case. It may help him to divert his 
attention from personal pleasures to legitimate duty. 

உள்ளிய தெய்த லெளிதுமன் மற்றுதந்தா 
அள்ளிய அள்ளப் பெறின். 

uslliya dheidha lejlidhuman matrundha 
nullliya thuslla pefin. 

540. ‘What you think of achieving can be easily 
achieved if you concentrate your attention on that object 
and direct your effort accordingly.’ 

COMMENTARY 

If a king starts with the will to achieve, he is sure to meet 
with success because that will enable him to mobilise all his re- 
sources towards that one object of his desire which he is deter- 
mined to achieve. Concentration of thought and will to conquer 
are the main factors leading to success.



CHAPTER LV 

THE RIGHT SCEPTRE 

The sceptre is the symbol of sovereignty for a king. As 
arod in his hand it represents his rule over his subjects. It is 
designated by the adjective ‘ right’, because the king’s rule must 
be according to rules of equity and justice. Hence this chapter 
deals with the principles that ought to be acopted by a king in 
administering justice to his people. 

ஓர்ந்துகண் ணோடா தஇிெறைபுரிந்தி யார்மாட்டுத் 
தோர்த் தெய் வஃதே முறை, 

orndhuhaza nd51d4 thifai pucindhi yarmaitun 
dhérndhusei vahdhé murai. 

541. ‘If one of his subjects commits a crime the 

king must carefully examine the case without any 

partiality and must consult the judicial officers of the 

State, then with their approval must dispense justice 

according to law, This is the correct method of adminis- 

tering justice.’ 

COMMENTARY 

The king must not take into consideration whether the 
accused is his friend or foe. He must decide the case with perfect 
impartiality without any prejudice either for or against the person 
of the accused. 

வானோக்கி வாழு முலகெல்லா மன்னவன் 
கோனேக்கி வாழுங் குடி. 

vancki vaiu mulahella mannavan 
koGnoki varun guidi. 

542. ‘All living beings in the world look to rain as 

the condition of their happy life. Similarly all the 

subjects in a State look to the king’s rule for their 

happiness in life.’
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அத்தணர் ற்கு மறத்திற்கு மாதியாய் 
நின்றது மன்னவன் கோல். 

andhatnar nitku marathitku midhiyai 
nindradhu mannavan kol. 

543. ‘The upright sceptre of the king forms the 
basis of the scripture revealed by the learned sages and 

the principles of virtue enjoined therein.’ 

குடி தஷீஇக் கோலோச்சு மாதில மன்ன 

னடிகழிஇ நிற்கு முலகு. 
kuididhasiik k6loju manila manna 
naididhasii nitku mulahu. 

544. ‘Ifa king who exercises sovereignty over the 
mighty land protects his subjects by his benevolent rule 
then the world will stand embracing his feet.’ 

COMMENTARY 

The loyalty and devotion of the subjects will depend upon 
the king’s administration of justice. If he fails in the adminis- 
tration of justice many of the dissatisfied subjects will get away 
from his State. But if his rule is benevolent and just, all the citi- 
zens will gladly stay under his rule because they would welcome 
it. 

இயல்புளிக் கோலோச்சு மன்னவ னாட்ட 
பெயலும் விளையுளுந் தொக்கு. 

iyalbusli kOloju mannava nasta 
peyalum vitlaiyuslun dhoku. 

545. *The land over which the king wields his 
sceptre according to righteous and just laws will have rain 
and harvest in plenty.’
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வேலன்று வென் றி தருவது மன்னவன் 
கோலதாஉங் கோடா தெளின். 

velandru vendri dharuvadhu mannavan 
koladhu un g61d4 dhealin. 

546. “It is not the lance that gives victory to a 
king. It is his rulé based upon justice and equity.’ 

COMMENTARY 

The successful rule of a king and his victory in military 
campaigns do not so much depend upon the strength of his army 
as on the devotion and loyalty of his subjects, which he can secure 
only by just and benevolent rule. 

இறைகாக்கும் வையக மெல்லா மவனை 
மூறைகாக்கும் முட்டாச் செயின். 

iraihakum vaiyaba mella mavanai 
muraikakum muitd jeyin. 

547. ‘*Theking protects the whole realm of earth. 

His rule will protect him if he maintains it just and 

upright.’ 

COMMENTARY 

The king who wields sovereignty over the whole realm must 
base the security of his person and the State on the affection and 
loyalty of his subjects which he must secure by his just and 
upright rule. 

எண்பதத்தா னோரா முறைசெய்யா மன்னவன் 
றண்பதாற் முனே கெடும். 

éinbadhatha nora murai seiya mannavan 
rainbadha trané keadum. 

548. ‘A king who is not easily accessible to his 

subjects who want to present petitions to him, a king who
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does not carefully investigate their grievances, a king who 

does not rule the kingdom according to justice, will 

automatically sink low and perish.’ 

குடி. புறங் காத்தோம்பிக் குற்றங் கடிதல் 
வூவன்று வேந்தன் ரொழில். 

kuasadibufan gathombi kutran gasdidhal 
vaiduvandru véndhan droisil. 

549. ‘If a king protects his subjects from outside 

aggression and justly punishes those that commit crimes, 

it is no reproach to him. That is just the duty of the 

king.’ 

கொலையிற் கொடியாரை வேந்தொறுத்தல் பைங்கூழ் 
களைகட் டதனொடு நேர். 

kolaiyit koidiyarai véndhofuthal paingtz 
kaslaihar tadhanoidu nér. 

550. ‘When aking awards the death penalty to those 
who commit heinous crimes itis just like a farmer removing 
the weeds from his field.’ 

COMMENTARY 

If the farmer allows the weeds to grow unchecked they will 
flourish and suppress the grain-producing plants and ultimately 
ruin his harvest. Similarly, if a king lets go dangerous criminals 
without punishing them duly, they will be a menace to society 
and ultimately to the State itself. Probably the author wants to 
mention this fact specially because he is writing on the principle 
that Ahimsa should be the basis of social organisation. Because 
of this ultimate ideal if a king desists from awarding the death 
penalty on a confirmed criminal, he will be harbouring a dangerous 
element in society. Hence he must discharge his duty though it 
is apparently inconsistent with the ultimate ideal of Ahimsa. 
This is on the same lines of advice given by Sri Krishna to
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Arjuna enunciating the Gita. But the whole question of awarding 
death penalty in a State is reexamined by modern jurists on a 
scientific basis, Criminal tendency in a man is now recognised 
to be a defect in the psychophysical mechanism of the individual. 
Many of these crimes may be traced to abnormal! mental condition. 
When looked at from this point of view, many of these cases 
would appear as cases to be treated by doctors and not cases 
to be tried by magistrates. In future, such cases may be handed 
over to psychiatrists to apply remedies appropriate to mental 
diseases. But our author writing in the beginning of the Chris- 
tian era, warns the king that he should not misunderstand the 
principle of Ahimsa and neglect to protect his subjects from 
dangerous criminals.



CHAPTER LVI 

CRUEL RULE 

This chapter deals with the king’s unjust rule in which he 
is prone to ill-treat his subjects. 

கொலைமேற்கொண் டாரிற் கொடிதே யலைமேற்கொண் 
டல்லவை செய்தொழுகும் வேந்து. 

kolaimétkoin darit kotdidhé yalaimetkoin 
dallavai seidhotukum véndhu. 

551. ‘A king who out of greed for wealth unjustly 

harasses his subjects is more cruel than a person who is 

bent upon murdering his enemy.’ 

COMMENTARY 

The cruelty of a person who schemes murder will cease with 
his crime, but a king’s harassing his subjects has no such imme- 
diate end and hence his conduct is considered to be more cruel 
than that of the murderer, 

வேலொடு நின்று னிடுவென் றதுபோலுங் 
கோலொடு நின்றா னிஈவு. 

761070 மர்டர் றர்ரம்டர ர கமி 000110 
goloidu nindra niravu. 

552. “A king holding the sceptre asking gifts from 
his subjects is just similar to a highway robber with a 
lance in his hand crying to the passer-by, “Stand and 
deliver”. 

COMMENTARY 

_ Since both use threat to gain their object, their conduct is 
quite identical,



CRUEL RULE 287 

சாடொறு தாடி முறைசெய்யா மன்னவ 
ஞணாடொறு தாடு கெடும். 

naidoru naidi mufai seiya mannava 

natidoru natidu keidum. 

553. ‘A king who does not attend to averting of 

crimes everyday and thus rules unjustly will day by day 

lead his realm to ruin.’ 

கூழுங் குடிபு மொருங்கிழக்குங் கோல்கோடிச் 
சூழாது செய்யு மரசு, 

kusun gudiyu morungisakun golko.di 
jusadhu seiyu marasu. 

554. ‘A king who swerves from the just rule, who 

carries on his administration arbitrarily without taking 

counsel with his ministers, will lose his wealth as well as his 

subjects.’ 

அ/ல்லற்பட் டாற்றா தமுதகண் ணீரன் றே 

செல்வத்தைக் தேய்க்கும் படை. 

allatpa itatra dharudhakaitn nirandreé 
selvathai theikum bazdai. 

555. ‘The tears of sorrow shed by his subjects who 

cannot bear the injustice of the prince are files by which 

the king’s wealth is worn away.’ 

மன்னர்க்கு மன்னுதல் செங்கோன்மை யஃதின்றேன் 

மன்னாவா மன்னர்க் கொளி. 

mannarku mannudhal sengonmai yahdhindrén 

mannava mannar ௦011ம். 

556. ‘From the uprightness of the sceptres (from 

their justice) princes obtain immortal renown. If deficient 

in this respect the glory of a prince cannot last.’ Ellis.
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துளியின்மை ஞாலத்திற் கெற்றற்றே வேந்த 
னளியின்மை வாழு முயிர்க்கு. 

thuiliyinmai gnalathit ketratre véndha 
natliyinmai valu பரி ஏம. 

557. ‘As lack of rain brings misery to the people in 

the world, so lack of justice in a king brings on misery to 

living beings.’ 
COMMENTARY 

Absence of seasonal rain will cause famine and pestilence in 
the land. Similarly if a king neglects to rule according to 
justice and equity his subjects will have to experience untold 
misery. 

இன்மையி னின்னா துை_மை முறைசெய்யா 

மன்னவன் கோற்க£ழ்ப் படின். 

inmaiyi ninna dhusdaimai mufai seiya 
mannavan gotkil paidin. 

558. ‘To have property is worse than poverty if the 

wealthy one is the subject of an unjust prince.’ 

COMMENTARY 

A greedy prince who carries on his administration without 
any sense of justice will always be harassing the wealthy subject 
and will squeeze out as much from him as possible. The suffering 
which a propertied man will have to undergo under such a rule is 
certainly much more than the hunger experienced by the destitute, 

முூறைகோடி மன்னவன் செய்மி னுறைகோடி 
யொல்லாது வானம் பெயல். 

mufaihoidi mannavan seiyi nuraikdidi 
yoiladhu vanam beyal. 

559. ‘Ifa king deflects from justice and carries on 
an unrighteous rule, the seasons will failin his land and 

the clouds will not pour down timely rain.’
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COMMENTARY 

If a king forgets justice in governing over the realm, his 
conduct will be resented even by nature. The prosperity of the 
realm depends upon the uprightness of the rule and the just 
administration by the king. 

ஆபயன் குன்று மறுதொழிலோர் நான்மறப்பர் 
காவலன் காவா னெனின். 

abayan gundru mafrudhousildr niin marapar 
kavalan gava nenin. 

560. ‘While the king who is the guardian of the 

realm forgets his duty the cows will go dry and will not 

yield milk and the sages will forget the sacred scripture.’ 

COMMENTARY 

If a king neglects his duty it will lead to the deterioration of 
both materiaband spiritual welfare of the land. 

19



CHAPTER LVII 

NOT TO TERRORISE 

A king is expected not to treat harshly his own subjects, 
minor chiefs under him and high officers in his army. If by his 
cruel treatment he creates fear in the minds of these, it will ulti- 
mately bring ruin on his State. 

தக்காங்கு மாடித் தலைச்செல்லா வண்ணத்தா 
லொத்தாங் கொறுப்பது வேந்து. 

thakangu naidi thalai jella vainnatha 
lothan gorupadhu vendhu. 

561. ‘When a person is ill-treated by enother the 
matter must be investigated without bias. The evil doer 
must be punished according to his crime in order to 
prevent further mischief. That is the duty of the king.’ 

கடிதோச்சி மெல்ல வெறிக தெடிதாக்கம் 
நீங்காமை வேண்டு பவர். 

kaididhoji mella veriha neididhakam 
ningamai véindu bavar. 

562. ‘If a king desires the happiness of continued 
sovereignty without break for long, he must begin his 
investigation of crime with severe justice, but must impose 
punishment with mercy.’ 

COMMENTARY 

The text uses a metaphor of a rod symbolising authority, Let him raise the rod high but the rod must fall gently. The punish- ment must be just but it must be tempered with mercy
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வெருவந்த செய்தொழுகும் வெங்கோல னாயி 
னொருவதந்த மொல்சலக் கெடும். 

veruvandha seidho:uhum vengola nayi 
noruvandha mollai ketdum. 

563. ‘If an unjust king by his cruel treatment of his 

subjects always keeps them in constant terror he will 

certainly bring down on himself immediate ruin.’ 

இறைகடிய னென்றுரைக்கு மின்னாச்சொல் வேந்த 
அுறைகடுகி யொஃலலைக் கெடும். 

iraihaidiya nendruraiku minnajol véndha 
nuraihaiduhi yollai keadum. 

564. ‘Where the subjects, in their bitterness say, 

‘How cruel is our king’, that king will quickly lose his 

wealth and also shorten his hfe.’ 

அருஞ்செவ்வி யின்னா முகத்தான் பெருஞ்செல்வம் 
பேஎய்கண் உன்ன அடைத்து. 

arunjevvi yinna muhathan perunjelvam 

bé eiharn danna dhuidaithu. 

565. ‘Ifa king makes himself scarcely accessible to 

his. subjects and whenever they happen to meet him receives 

them with a cruel countenance, his ample wealth will be 

as useless as that possessed by a demon.’ 

sOEOFiasvar sancsstin @u' GlestG eye) Fevoutb 

நீடின்றி யாங்கே கெடும். 

kasdunjollan gainnila nayi neidunjelvam 

niidindri yangé heidum. 

566. ‘When a cruel king is harsh in speech and 

merciless in look, even if his wealth is enormous, it will not 

last long but vanish at once.’
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கடுமொழியுங் கையிகந்த தண்டமும் வேந்த 

னடுமாரண் டேய்க்கு மரம். 

kaidumosiyun gaiyihandha dhaindamum veéndha 

najdu murain déiku maram. 

567. ‘ Harsh words and excessive punishment unjust- 

ly inflicted would be the file to wear away the king’s 

conquering might.’ 

இனத்தாற்றி யெண்ணாத வேத்தன் சினத்தாற்றிச் 
சீறிற் சிறுகுந் திரு. 

inathatri yernnadha véndhan sinathatri 
jirit jifuhun dhiru. 

568. ‘In the matter of administering justice, if a 

king does not consult his ministers, but acts arbitrarily and 

decides to inflict punishment in wrath, he will have to lose 

his prosperity.’ 

செருவந்த போழ்திற் சிறைசெய்யா வேந்தன் 
வெருவந்து வெய் கெடும். 

867 18101௨ ௦01111 1172ம் ஏகு மக 

veruvandhu veidhu hesdum. 

569. ‘Ifa king fails to maintain sufficient defensive 

forces against foreign aggression, when the war comes he 

will find himself in terror and face certain ruin.’ 

கல்லார்ப் பிணிக்கும் கடுங்கோ லதுவல்ல 
தில்லை நிலக்குப் பொறை, 

kallar pimnikun gaidungd ladhuvalla 
dhillai nilaku pofai. 

570. ‘No more useless burden has the earth to bear 
than the tyrant who gathers around him illiterate fools as 
his counsellors.’



CHAPTER LVIII 

CLEMENCY 

This chapter deals with the merciful outlook which a king 
ought to have with reference to his subjects. This quality is just 
the opposite of harshness which was dealt with in the previous 
chapter. The previous chapter emphasised what a king ought 
not to have. This chapter emphasises what he ought to have. 
Kindly patience to listen to the counsel of his ministers and 
friends and benign forgiveness towards a person who commits a 
fault are the necessary characteristics that ought to be present in 
a king. 

கண்ணேட்ட மென்னுங் கழிபெருங் காரிகை 
புண்மையா னுண்டிவ் வுலகு. 

kainnoita mennun galiberun garihai 
yulnmaiya nuaindiv vulahu. 

571. ‘Since clemency, the exceedingly graceful 

characteristic, is present in the king, the world is enjoying 

happiness.’ 

கண்ணோட்டத் துள்ள துலகிய லஃதிலா 

ருண்மை நிலக்குப் பொறை. 

kainnOsta thuslla dhulahiya lahthila 
rujnmai nilaku porai. 

572. ‘ The life of the world is sustained by clemency. 

The persons who are devoid of this benign characteristic 

are so much burden to the earth.’ 

COMMENTARY 

The life of the world implies the life of human beings in society 

according to the moral injunctions of the sages. The harmonious 

life of society certainly depends upon this benign characteristic 

which ought to be present in man. Wherever this characteristic 

15 present there even erring individuals will be forgiven and
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reclaimed instead of being harshly punished. Hence it is said 
that the harmonious life of society depends upon the noble charac- 
teristic of clemency. 

பண்ணென்னாம் பாடற் கியைபின்றேற் கண்ணென்னாங் 
கண்ணோட்ட மில்லாத கண். 

painnennam baidat kiyaibindrét karnnennin 
gainnouta milladha hain. 

573. ‘ What is the value of a musical performance if 
the musician is utterly ignorant of the principles of sound 
harmony. Similarly, what is the use of the visual organ 
of the eye if it is incapable of a benign look.’ 

COMMENTARY 

The eye which is incapable of expressing the noble char- acteristic of benignity through its look is valueless in itself just as the music performed by an ignoramus is only discordant noise, and not harmonious music. 

உளபோன் முகத்தெவன் செய்யு மளவினாற் 
கண்ணோட்ட மில்லாத கண். 

utlabon muhathevan seiyu maslavinat 
kainnoita milladha hagn. 

574. “The existence of the eye in the face of the 
individual is of no real value if it does not express the 
benign characteristic of the soul.’ 

கண்ணிற் கணிகலங் கண்ணோட்ட மஃதின்றேற் 
புண்ணென் றுணாப் படும். 

karnnit kainihalan gainnoita mahthindrét 
pusanen druinara paidum. 

575. ‘ Benignity is eyes’ adorning grace, 
Without it eyes are wounds disfiguring face,’ 

_ Pope
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மண்ணொ டியைந்த மரத்தனையர் கண்ணொ 
டியைந்துகண் ணேடா தவர். 

mainno iJdiyaindha marathanaiyar kainno 
idiyaindhuhain ndida dhavar. 

576. “One who is incapable of viewing men with a 
merciful outlook, though moving about in society is no 

better than a tree rooted firmly in the ground.’ 

COMMENTARY 

Kindly outlook towards his fellow-beings is the essential 
characteristic of man that differentiates him from other living 
beings. 

கண்ணோட்ட மில்லவர் கண்ணிலர் கண் ணுடையார் 
கண்ணோட்ட மின்மைபு மில். 

kainnosta millavar kainnilar kainnuidaiyar 
kainn6oita minmaiyu mil. 

577. ‘Those whose eyes are devoid of the benign 

look, though they have the organ of the eye, are really 

eyeless, but those that have real eyes, the benign quality of 

mercy will never be absent from their eyes.’ 

கருமஞ் சிதையாமற் கண்ணோட வல்லார்க் 
குரிமை யுடைத்திவ் வுலகு. 

karuman jidhaiyamat kasnnoida vallar 
kurimai yuisdaithiv vulahu. 

578. ‘A king who starts any work with the kindly 

smile will never leave that work undone. Such kings win 

the right to rule over the world.’ 

COMMENTARY 

Showing mercy to an ill-treated subject implies that the king 

will duly punish the aggressor and protect the ill-treated one
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This dual duty of preventing mischief and of protecting the weak 
will create in his subjects an attitude of staunch devotion towards 
their king and thus he will establish a stable reign over his State. 

ஒறுத்தாற்றும் பண்பினார் கண்ணுங்கண் ணோடிப் 
பொறுத்தாற்றும் பண்பே தலை. 

oruthatrum painbinar kainnungain nosdi 
poruthatrum bainbé dhalai. 

579. ‘Even when a person is prone to behave in a 

very vexatious manner to him, the king must show for- 

bearance. ‘That would be the chief grace in a king,’ 

பெயக்கண்டும் நஞ்சுண் உமைவர் தயத்தக்க 
நாகரிகம் வேண்டு பவர். 

peyakaindum nanjuin damaivar nayathaka 
nahariham véindu bavar. 

580. ‘If a person wants to build up a noble and 
refined nature in him, he would politely accept a cup of 
drink even when he actually sees poison poured into it.’ 

COMMENTARY 

_Even when he actually sees that some person is scheming 
against him, he should not forget himself and go at him with rage. 
He must be able to forgive him for his error and try to win him 
with courtesy.



CHAPTER LIX 

ESPIONAGE 

Espionage means employing spies or members of the secret 
service to find out what takes place in anenemy’s country, aneutral 
country and in the country of the allies. These men of secret 
service are expected to go in disguise and find out the military 
preparations and other things of importance and report faithfully 
to their sovereign. 

ஒற்று முரைசான்ற நாலு மிவையிரண்டுந் 
தெற்றென்க மன்னவன் கண். 

otru muraisandra nilu mivaiyiraindun 
dhetrenga mannavan kajin. 

581. ‘Spies and code of justice, these two, are the 

two eyes of a monarch.’ 

COMMENTARY 

Since the spies are able to report about the events taking 
place in far off countries to the king the information so gained by 
the king is as good as his own personal experience. Having 
gained such information he is able to decide his course of action 
according to political science in international relations. Since his 
code helps him to decide the matter, it is also considered as the 
eye giving information to the king. 

எல்லார்க்கு மெல்லாம் நிகழ்பவை யெஞ்ஞான்றும் 
வல்லறிதல் வேந்தன் ஜொழில். 

ellarku mellam nihasbavai yengyandrum 
vallaridhal véndhan drouil 

582. ‘It is the duty of the king to keep himself well 

informed about the activities of all the people through the 

means of espionage,’
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COMMENTARY 

Whether friends or foes or neutrals, all their activities the 
king must know clearly in order to adjust his political activities 
accordingly. Whether their activities are favourable or unfavour- 
able he must obtain clear information through his spies, 

ஒற்றினா னொற்றிப் பொருடெரியா மன்னவன் 
கொற்றங் கொளக்கிடந்த இல், 

otrina notri poruideriya mannavan 
kotran goilakiadandha dhil. 

583. ‘Ifa king does not care to learn all the activi- 
ties of various neighbours through espionage he has no 
means of acquiring victory.’ 

வினைசெய்வார் தஞ்சுற்றம் வேண்டாதா ரென்ருங் 
கனைவரையு மாராய்வ தொற்று. 

vinaiseivar thanjutram véindadha rendran 
ganaivaraiyu maraiva dhotru. 

584. “Espionage means testing through spies the 
king’s officers, his frieuds and his enemies.’ 

கடா௮ வுருவொடு கண்ணஞ்சா இயரண்டு 
மூகாஅமை வல்லதே யொற்று, 

kaidaa vuruvoidu kainnanja dhiyaindu 
muhaamai valladhé yotru. 

585 ‘ Unsuspected disguise, courage against suspici- 
ous scrutiny, unfailing preservation of the secret, these are 
the essential characteristics of a trustworthy spy.” 

COMMENTARY 

_ The spy is expected to disguise himself when he enters an 
alien country. When he is scared by certain officers of that 
country, he must not.lose courage. The information he gathers 
there, he must keep a closed secret. Such is the function of an 
able spy.
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அறந்தார் படிவத்த ராகி யிறந்தாராய்ந் 

தென்செயினுஞ் சோர்வில தொற்று, 

thurandhar paidivatha rahi yirandharain 
dhenjeyinun jorvila dhotru. 

586. ‘He must put on the disguise of an ascetic, 
boldly cross the boundary of the alien country, carefully 
search and gather information, if unluckily caught by the 

enemy should not lose courage and divulge his identity or 

purpose, whatever is done to him, either by way of 

temptation or persecution. Such must be the nature of a 

reliable spy.’ 

மறைச்தவை கேட்கவற் மருகி யறிந்தவை 
யையப்பா டில்லதே யொற்று, 

marfaindhavai kéitkavat trahi yarindhavai 
yaiyapa idilladhé yotru. 

587. ‘He must be able to worm out information of 

what is guarded as a great secret. Again he must be able 

to obtain further corroboration to make his knowledge 

quite certain before he reports to the king. Such is the 

function of a spy.’ 

ஒற்றொற்றித் தத்த பொருளையு மற்றுமோ 
றரொற்றினா லொற்றிக் கொளல். 

otrotri thandha poruslaiyu matrumo 

rotrina lotri koulal. 

588. ‘The information brought by one spy must be 

tested and corroborated by another independent spy before 

being accepted.’
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COMMENTARY 

Since it is possible for the spy to be corrupt and as his 
information might be unreliable the king must take care to have 
it tested by another independent spy of his before acting upon it. 

அற்றொற் றுணராமை யாள்க வுடன்ஞூவர் 
சொற்றொக்க தேறப்படும். 

otro truinaramai yaslha vuidanmiivar 
sotroka dhéfapaidum. 

589. ‘Several spies must be employed on espionage 
duty, one without knowledge of another. If three spies 
bring independently the identical information, then that 
may be accepted as reliable truth.’ 

COMMENTARY 

These persons of the secret service must be ignorant of 
each other's duties and must be employed independently of one 
another, Otherwise there is the danger of these three colluding 
to bring the same information without taking any trouble to 
ascertain whether it is reliable or unreliable. - 

சிறப்பறிய வொற்றின்கட் செய்யற்க செய்யிற் 
புறப்படுத்தா னாகு மறை, 

sirapariya votringait jeiyatka seiyit 
purapaidutha nahu marai. 

590. ‘Do not openly reward a spy of the secret 
service who brought valuable information lest it should 
bring to light the entire organization thereby affecting 
its further utility,’ 

COMMENTARY 

Ifan officer of the secret service is offered a reward openly, it will arouse the idle curiosity of the spectators who will curiously enquire into the reasons for reward and thus may be able to gather enough information about the whole secret, Hence a king cannot afford to openly reward a member of the secret service.
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NOTE TO CHAPTER LIX 

Extract from Kautilya’s Arthasastra, translated by R. Shama 
Sastry :— 

Those orphans (asambandhinah) who are to be necessarily 
fed by the state and are put to study science, palmistry (anga- 
vidya), sorcery (mayagata), the duties of the various orders of 
religious life, legerdemain (jambhaka vidya), and the reading of 
omens and augury (antara-chakra), are classmate spies or spies 
learning by social intercourse (samsarga vidyasatrinah). 

x ¥ 34 * 

Of these spies, those who are of good family, loyal, reliable, 
well-trained in the art of putting on disguises appropriate to coun- 
tries and trades, and possessed of knowledge of many languages 
and arts shall be sent by the king to priests, commanders of the 
army, the heir-apparent, the door-keepers, the officer in charge of 
the harem, the magistrate (prasastry), the collector-general (sama- 
hartri), the chamberlain (sannidhatri), the commissioner (pradesh- 
tri), the city constable (nayaka), the officer in charge of the city 
(paura) the superintendent of transactions (vyavaharika), the 
superintendent of manufactories (karmantika), the assembly of 
councillors (mantriparishad), heads of departments (adhyakshah), 
the commissary-general (dandapala) and officers in charge of forti- 
fications, boundaries, and wild tracts. 

* * * * 

The immediate officers of the institutes of espionage (sams- 

thana mantevasinah) shall by making use of signs or writing 

(samjnalipibhih), set their own spies in motion (to ascertain the 

validity of the information). 
* * ச் * 

When the iniormation thus received from these thiece different 

sources is exactly of the same version, it shall be held reliable. 

If they (the three sources) frequently differ, the spies concerned 

shall either be punished in secret or dismissed. 
Those spies who are referred to in Book IV ‘Removal of 

Thorns”, shall receive their salaries from those kings (para, ie., 

foreign) with whom they live as servants ; but when they aid both 

the states in the work of catching hold of robbers, they shall 

become recipients of salaries from both the states (ubhayavetanah). 

க ச் ச ச் 

Thus with regard to kings who are inimical, friendly, inter- 

mediate, of low rank, neutral, and with regard to their eighteen 

government departments (ashtadasatirtha), spies shall be set in 

motion. 
* * ச் *
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Merchant spies inside forts; saints-and ascetics in the suburbs 
of forts; the cultivator and the recluse in country parts ; herdsmen 
in the boundaries of the country; in forests, forest-dwellers, 
sramanas, and chiefs of wild tribes, shall be stationed to ascertain 
the movements of enemies. All these spies shall.be very quick 
in the dispatch of their work. 

ச * * ° 

Those chiefs whose inimical design has been found out by 
spies supporting the king’s cause shall, in view of affording 
opportunity to detect the spies of foreign kings, be made to live 
on the boundaries of the state.



CHAPTER LX 

DETERMINATION TO ACT 

After gathering all the relevant information through the 
reliable machinery of espionage the king must possess determin- 
ation to act without any hesitation. This chapter therefore deals 
with the will to act as guided by the information gathered by 
employing members of the secret service. 

உடைய ரென்ப்படுவ தாக்கமஃ தில்லா 
ருடைய துடையரோ மற்று. 

uidaiya renapaiduva thikamah thilla 

rusdaiya thuidaiyaro matru. 

591. ‘A king who owns determination to act is said 

to own everything. One without this will to act possesses 

nothing that he ought to possess.’ 

COMMENTARY 

Possessing all the military equipment and other resources 
would be of no avail if he lacks the determination to act. Hence 
a king who is wanting in this will to act must be considered to be 
wanting in all the other equipment. 

உள்ள-முடைமை யுடைமை பொருளுடைமை 

நில்லாஅ நீங்கி விடும். 

uslla muJdaimai yusdaimai porurluidaimai 

nijladhu ningi virdum. 

592. ‘To have in mind the will to act is to own real 

wealth. All other wealth ‘possessed by the king will not 

endure, it will disappear.’ 

COMMENTARY 

The mental quality of determined will to act is the greatest 

possession that a king must have. Without this all his other 

possessions will disappear.
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ஆக்க மிழந்தேமென் றல்லாவா ரூக்க 
மொருவந்தங் கைத்துடை யார். 

aka misandhemen drarlava riika 

moruvandhan gaithusdai yar. 

593. ‘One who possesses unshakable strength of will 

even if he loses all his wealth will not cry in grief, ‘“‘I have 

lost all’.’ 

COMMENTARY 

Even in the midst of greatest adversity if a king possesses 
firmness of will, that will help him to get over all the difficulties 
and to regain all his lost prosperity. Therefore he will never 
lose hope of victory. 

ஆக்க மதர்வினாய்ச் செல்லு மசைவிலா 

ஷூகீக முடையா னுழை. 

aka madharvinai jellu masaivila 
vika muidaiya நமர், 

594. ‘Good fortune of its own accord seeks to dwell 
as a friend with a person who has an inflexible strength of 
will,’ 

COMMENTARY 

If a person has this one desirable quality of the-mind he will 
gain all other things without any effort. - 

வெள்ளத் தனைய மலர்நீட்ட மாந்தர்தம் 
முள்ளத் தனைய அயர்வு. 

veslla thanaiya malar nista mandhar dham 
muulla thanaiya dhuyarvu., 

595. ‘The stem of the lotus flower is measured by 
the depth of the water in the tank. The greatness of man 
is measured by the strength of his will.’
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COMMENTARY 

The lotus flower will always be on the surface of the water, Hence its stem will be as long as the depth of the water. Similarly 
the greatness that a man achieves is measured by the strength of 
his will. This is beautifully put by Robinson as follows .— 

‘ The water’s depth’s the lily’s length, 
The height of mans his mental strength,’ 

— Quoted by Dr. Pope 

உள்ளுவ தெல்லா முயர்வுள்ளன் மற்றது 
கள்ளினுந் தாளாண்மை தநீர்த்,து. 

uslluva dhella muyarvuiilan matradhu 
thatllinun dhailainmai nirthu. 

596. ‘If there is anything worth concentrating your 

thought upon it is your greatness. Even if what you 

aspire to be is not achieved, it is still worth aiming at.’ 

COMMENTARY 

The very aspiration is valuable even if it is not actually 
realised. To aspire to be great is itself an element of greatness 
experienced. 

சிதைவிடத் தொல்கா ர௬ுரவோர் புதையம்பிற் 
பட்டுப்பா டூன்றுங் களிறு. 

sidhaiviida tholha ruravor pudhaiyambit 
paitup4 idiindrun gauliru. 

597. ‘Just as a battle elephant even when hit by an 

arrow will not turn back, so a person of strong will, 

never gives in even faced with defeat.’ 

உள்ள மிலாதவ செய்தா ர௬ுலகத்து 

வள்ளிய மென்னுஞ் செருக்கு. 

urlla miladhava reidha rulahathu 
vailliya mennun jeruku. 

20
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598. ‘He who has not this greatness of will, can 

never experience in this world the joy of one’s own 

strength.’ 

பரியது கூர்ங்கோட்ட தாயினும் யானை 

வெரூஉம் புலிதாக் குறின். 

pariyadhu kirngoita dhayinum yanai 

veru um bulidha kurin. 

599. ‘The elephant may have a huge body, may 

have sharp tusks, and yet when attacked by a tiger will 

shrink away with fear.’ 

COMMENTARY 

Possessing a huge body and sharp tusks will be of no use to 
the elephant when attacked by a tiger if the elephant is lacking 
in that strength of will that will enable it to courageously face the 
enemy. 

உரமொருவற் குள்ள வெறுக்கையஃ தில்லார் 
மரமக்க ளாதலே வேறு. 

uramoruvat kuilla verukaiyah dhillar 
maramaka sladhalé véfu. 

600. ‘The real greatness of a man consists in his 

strength of mind. Those that have not this strength are 

but trees though they have the human form.’ 

COMMENTARY 

__ If a person is lacking in strength of mind which is the 
differentia of mankind he is no better than a tree which merely 
grows but achieves nothing 

__ This chapter emphasises the importance of strength of will 
without which nothing of any value can be achieved,



CHAPTER LX] 

NOT TO BE INDOLENT 

When it is decided to do a thing, it must be done straight 
away without any slackness. 

குடியென்னுங் குன்றா விளக்க மடியொன்னு 
மாசூர மாய்ந்து கெடும். 

kuidiyennun gundra vislaka mardiyonnu 
mastira maindhu keidum. 

Gor. ‘The ever-shining light of family dignity of a 
person will flicker and die away when the darkness of indo- 
lence prevails.’ 

COMMENTARY 
The dignity of the family is compared to unfailing light. 

This will lose its lustre and gradually disappear when it is over- 
powered on account of indolence in the person. Ordinarily, 
darkness disappears in the presence of light. Here the author 
says the light will disappear by the density of darkness. This is 
to emphasise the dangerous character of slackness in the person. 

மடியை மடிய வொழுகல் குடியைக் 
குடியாக வேண்டு பவர். 

maidiyai majdiya vosuhal kusdiyai 
kusdiyaha véindu bavar. 

602. ‘Ifa person desires to increase the greatness of 

his family status, he must destroy indolence in himself.’ 

COMMENTARY 

Unless a person approaches his task with strenuous effort 
avoiding any slackness in himself, he cannot maintain his family 
dignity, much less increase its greatness.



308 TIRUKKURAL 

மடி.மடிக் கொண்டொழுகும் பேதை பிறந்த 

குடிமடியுச் தன்னினு முந்து. 
maitdimaidi koindot1uhum beédhai pirandha 
kuidimajdiyun dhanniou mundhu. 

603. ‘The fool who fosters an indolent habit shall 
himself perish sooner than the family in which he was 
born,’ 

குடி.மடித்து குற்றம் பெருகு மடி. மடித்து 
மாண்ட வுஞற்றி லவர்க்கு. 

kuJdimasdindhu kutram beruhu madsdi masdindhu 
mainda vungyatri lavarku. 

604. ‘If a person steeped in indolence never strives 
to achieve anything noble, his family will decay, but his 
disgrace will increase.’ 

நெடுநீர் மறவி மடி அயி னான்குங் 
கெடுதீரார் காமக் கலன், 

neidunir maravi matdidhuyi ningun 
geidunirar kama kalan. 

605. ‘ Procrastination, forgetfulness, indolence and 
sleep, these four form the ship in which they sail who are 
doomed to ruin.’ 

படியுடையார் பற்றமைந்தக் கண்ணு மடியுடையார் 
மாண்பய னெய்த லரிது. 

paidiyurdaiyar patramaindha kainnu madsdiyus- 
maitnbaya neidha laridhu. [daiyar 

606, ‘ Even a king who, without any effort on his 
part gains such great wealth as is possessed by the Lord of 
the whole world, if indolent, would scarcely get any good.’
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இடி.புரிந் தெள்ளுஞ்சொற் கேட்பர் மடிபுரிந்து 
மாண்ட வுஞற்றி லவர். 

iidiburin dheallun jot kéitpar masdiburindhu 
mainda vungyatri lavar. 

607. ‘ He who hikes to be indolent, who never cares 
to achieve anything great will be scoffed at by the public 

and will hear only contemptuous words about himself.’ 

மடிமை குடிமைக்கட் டங்கிற்றன் னொன்ஞனார்க் 
கடிமை புகுத்தி விடம். 

maidimai kuJdimaika stangitran nonnar 
kasdimai puhuthi viidum 

608. ‘Ifa person of noble family permits indolence 

in the family it will certainly reduce him to a slave work- 

ing under his enemy.’ 

குடியாண்மை புள்வந்த குற்ற மொருவன் 
மடியாண்மை மாற்றக் கெடும். 

kusdiyainmai yuilvandha kutra moruvan 
maidiyainmai matra kesdum. 

60g. ‘All the faults committed by a person as the 

head of the family, will disappear the moment he changes 

his indolent habit.’ 

COMMENTARY 

This indolence is the main cause of mistakes committed by 
him as the lord of the family. When the cause is removed the 
effect automatically disappears. 

மடியிலா மன்னவ னெய்அு மடியளத்தான் 
ரூ. ௮ய தெல்லா மொருங்கு. 

majdiyila mannava neidhu majdiyatlandhan 

draaya dhella morungu.
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610. ‘A king who is free from indolence will cert- 

ainly become the lord of the world measured by divine 

intelligence.’ 

COMMENTARY 

If a king avoids indolence and strives to achieve greatness, he 
shall certainly gain for himself the overlordship of the whole 
world. The extent of the world is comprehended by the infinite 
knowledge of the Omniscient Lord. Some non-Jaina commen- 
tators find a reference to the Puranic story according to which 
the world was measured by Vishnu’s feet when he appeared as 
Vamana. But the Jaina commentator interprets it as the world 
measured by the divine knowledge. 

In this chapter the author emphasises that indolence will be 
the cause of ruin to a king whereas its absence will make him the 
monarch of the whole world.



CHAPTER LXIl 

MAKING STRENUOUS EFFORT 

The previous chapter pointed out the quality that ought not 
to be present ina man. In this chapter the author emphasises - 
what ought to be present in him. Whenever a king aims ata 
certain thing, he must make strenuous effort to achieve it. Other- 
wise, he will never realise his object. 

அருமை யுடைத்தென் றசாவாமை வேண்டும் 
பெருமை முயற்சி தரும். 

arumai yuidaithen drasévamai véindum 
berumai muyatji dharum. 

611. ‘Do not lose heart and say—It is very difficult 

to achieve. Ifyou strive hard it will yield success,’ 

வினைக்கண் வினைகெட லோம்பல் வினைக்குறை 

தீர்ந்தாரிற் நீர்ந்தன் றுலகு. 
vinaikain vinaiheida }ombal vinaikufai 
thirndhari trirndhan drulahu. 

612. ‘The world leaves those who leave their work 

unfinished. Hence when you have undertaken a work see 

that you never leave it incomplete.’ 

COMMENTARY 

What ought to be done must be done without fail. If it is left 
in the middle in a weak moment, it would be a mark of failure in 
life. 

தாளாண்மை யென்னுத் தகைமைக்கட் டங்கிற்றே 

வேளாண்மை யென்னுஞ் செருக்கு. 

thailainmai yennun dhahaimaika stangitre 
véeilainmai yennun jeruku. 

633. ‘ Benevolence which is the pride of noble birth 

resides in the quality of making strenuous effort.’
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COMMENTARY 

A person of noble birth must, by his benevolence, help all 
those that are in difficulty. In order to exercise such generosity 
he must always be making strenuous effort in his own work, 
Otherwise his prosperity will decrease and he will not be in a 
position to exercise any benevolence. 

தாளாண்மை யில்லாதான் வேளாண்மை பேடிகை 
வாளாண்மை போலக் கெடும், 

thalainmai yilladhan véslainmai bésdihai 
vailainmai bola ke1dum. 

614. ‘The intention (to be benevolent to others) of 
a person who is incapable of making strenuous effort in 
anything is as useless as a sword in the hands: of an 
effeminate person.’ 

COMMENTARY 

An effeminate person who dreads the very mention of war 
will still shudder at the sight of the enemy even when a sword is 
placed in his hand. Similarly, a person who is incapable of 
making strenuous effort to achieve his aim if he merely has the 
intension to help others will not be in a position to render any 
help, as he is lacking in the very foundation of the resources that 
will permit him to be generous and benevolent. Generosity 
depends upon his prosperity and his prosperity depends upon his 
Capacity to make strenuous effort. When the last is absent, all 
its consequences will also be absent. 

இன்பம் விழையான் வினைவிழைவான் றன்கேளிர் 
அன்பச் அுடைத்தான்றுந் தாண். 

inbam visaiy an vinai visaivan drangéglir 
dhunban dhusdai thindrun dhtsn, 

615. ‘A person who does not desire his own personal 
pleasure, but takes pleasure in achieving things, is one 
who is able to wipe out the grief of his kinsmen and stand 
as a mighty pillar supporting them.’
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முயற்சி இருவினை யாக்கு மூயற்றின்மை 
யின்மை புகுத்தி விடும். 

muyatji thiruvinai yaku muyatrinmai 
yinmai puhuthi virdum. 

616. ‘ Effort will bring increase in prosperity whereas 
its absence will drive you to poverty.’ 

மடியுளாண் மாழமுகடி. யென்ப மடியிலான் 
ருஞஷளா டாமரையினாள். 

maidiyuslasn mamuhasdi yenba maddiyilan 
drastusla 1damaraiyi nas. 

617. ‘The fate of misfortune resides with an 

indolent person. But with a person who is free from 

indolence Fortune, the Goddess of the Lotus Flower, 

desires to dwell.’ 

COMMENTARY 

According to Hindu mythology fortune and misfortune are 
. considered to be two goddesses, the goddess of misfortune being 
the elder sister, They never live together. Where one is, the 
other cannot be. Hence the goddess of misfortune is associated 
with an indolent person, whereas the goddess of fortune remains 
with one who is always strenuously active. 

பொறியின்மை யார்க்கும் பதியன் றறிவறித் 
தாள்வினை யின்மை பழி. 

potiyinmai yarkum basiyan drafivarin 
dhaslvinai yinmai paji. 

618. ‘No person is to blame if he is lacking in 

means of doing good. But certainly he is to blame if he 

is incapable of discerning clearly what he ought to do and 

fails to make the effort to achieve it,’
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தெய்வத்தா னாகா தெனினு முயற்சிதன் 

மெய்வருந்தக் கூலி தரும். 

theivatha naha dheninu muyatjidhan 
meivarundha kuli dharum. 

619. ‘Because of his past karma, a person may not 

be able to completely realise his object even after making 

strenuous effort. Nevertheless, he will have some benefit 

proportionate to his effort.’ 

COMMENTARY 

The joy of success at present is determined by two factors, his 
own strenuous effort to achieve the thing and his past virtuous con- 
duct. Even when he is lacking the latter factor, to be sure of his 
success-still he must be able to achieve something asa reward 
proportionate to his present effort. 

ஊழையு முப்பக்கங் காண்ப ருலைவின்றித் 
தாழா அஞுறது பவா, 

usaiyu mupakan gasnba rulaivindri 
_ thasa dhungyatru bavar. 

620, ‘A person who makes an effort to achieve his end 
quite undaunted, with a firmness of will, will be able to 
push aside the opposing fate and proceed forward towards 
his goal.’



CHAPTER LXIII 

NOT TO LOSE HOPE IN ADVERSITY 

When a person strives to achieve any important task he may be 
confronted with troubles due either to natural causes or financial 
difficulties or his own bodily infirmities. In such a situation he 
should never lose heart and assume a defeatist mentality. On the 
other hand he must be still hopeful and courageously face the 
difficulties till he finishes his work successfully. Therefore, this 
chapter deals with what attitude a person should adopt when he 
is in the midst of troubles and difficulties, 

இடுக்கண் வருங்கா னகுக வதனை 
யடித் தூர்வ தஃதொப்ப தில், 

isdukain varunga nahuha vadhanai 
yaiduthirva dhahdhopa dhil. 

621. ‘When trouble confronts you do not lose heart. 

Patiently smile at it. There is no better means than this 

to face and conquer grief.’ 

COMMENTARY 

This couplet contains an important psychological truth. When 
you are assailed by great sorrow, to succumb to it merely, is to 
accept defeat. On the other hand if you are able to adopt an 
attitude of isolation, and face it from a distance you will be able to 
dissolve it. Ifyou are further courageous enough to smile at it 
with disdain you have practically conquered it. 

வெள்ளத் தனைய விடும்பை பறிவுடையா 
அள்ளத்தி னுள்ளக் கெடும். 

veilla thanaiya vildumbai yafivusdaiya 

nuglilathi nuilla kerdum,
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622. ‘Even when there is a rush of adversity like a 

heavy flood in a river the wise man will regard it with 

mental detachment. When so regarded it can certainly 

be got rid of.’ 
COMMENTARY 

The same psychological truth is emphasised in this couplet 
also. When there is arush of intense emotion, if you let your- 
self drift in the flood of emotion you certainly forfeit your 
independence of will and cannot save yourself from adverse 
circumstances. But on the other hand if you are able to stand 
aloof, and ignore this rush of emotion, its whole strength will 
disappear in a moment leaving you in peace quite unaffected, 

இடும்பைக் இடும்பை படுப்ப ரிடும்பைக் 

இடும்பை படாஅ தவர். 

itdumbai kizdumbai baidupa risdumbai 
kitdumbai paidaa dhavar. 

623. ‘A person who does not meekly succumb to 
adversity but who faces it with an unfailing heart will be 
able to cause the adversity itself to suffer its own weakness 
and quietly depart.’ 

மடுத்தவா யெல்லாம் பகடன்னா ணுற்ற 
விடுக்க ணிடர்ப்பா டுடைத்து. 

maiduthava yellam bahasdanna nutra 
vitduka tnisdarpa sdusdaithu. 

624. ‘As a draught bullock yoked to a heavily 
loaded cart succeeds in taking it out when stuck up in 
mire by its persevering struggle, so when a person in the 
midst of adversity proceeds with a tenacity of purpose and 
perseverance of effort he will find that the adversity itself 
will get into trouble and skulk away.’
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அடுக்க வரினு மழிவிலா னுற்ற 
விடுக்க ணிடுக்கட் படும். 

aiduki varinu majsivila nutra 
vitduka iniidukast pardum. 

625. ‘Even when confronted by a multitude of 

griefs, if a person stands boldly without accepting defeat, 

he will see the grief itself depart utterly defeated.’ 

அற்றேமென் றல்லற் படுபவோ பெற்றேமென் 
ரோம்புத றேற்றா தவர், 

atremen draliat pasdubav6 petrémen 
drombudha retra dhavar. 

626. ‘A person who did not boast of being as a lucky 

one when wealth came to him, will not bemoan the loss 

when he loses it.’ 

COMMENTARY 

A person is advised to maintain complete self-isolation in the 
midst of changing circumstances. When he is in prosperity, if 
he identifies himself completely to his external possessions of 
wealth he is sure to break his heart when he loses all. Hence 
never feel overjoyed when you possess wealth for that is the’ surest 
way to avoid grief when it departs. The habit of self-isolation 
must be cultivated in order to enjoy the happiness of freedom from 
the vagaries of circumgtances, 

இலக்க மூடம்பிடும்பைக் கென்று கலக்கத்தைக் 
கையாருக் கொள்ளாதா மேல், 

Ulaka musdambizdumbai kendru kalakathai 
kaiyara koslladha mél. 

627. “Realising that it is the body that is adversity’s 
target the wise will let sorrow happen considering it to be 
none of its concern.’
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COMMENTARY 
d by unfavourable circumstances in the environ. 

ment always assail the body of the individual situated in their 

midst. Personality is not merely the body. The soul which is 

the real personality must be distinguished from the perishable 
body. When a wise man is able to realise this distinction and 

recognise his own spiritual birthright as different from the body 
which is subject to all troubles and difficulties, then he will bein a 
position to adopt an attitude of utter unconcern even when he 
is in the thick of adversity. 

இன்பம் விழையா னிடும்பை மியல்பென்பான் 

றுன்ப முறுத லிலன். 

inbam vitaiya nizdumbai yiyalbenban 
drunba murudha lilan. 

628. ‘A gman who does not feel joy over his 

prosperity will consider his adversity also as the inevitable 

result of his past karma and hence he will remain 
unaffected by the cruel woes of life.’ 

COMMENTARY 

A wise man regards the present prosperity or adversity as 
the natural consequences of his own past conduct. If his present 
experience is realised to be the inevitable and necessary result of 
his past karma, he will be able to adopt an attitude of utter 
neutrality towards the environmental circumstances. He will feel 
unconcerned with the happiness created by the favourable circum- 
stances or the misery caused by the unfavourable circumstances. 
He will be able to maintain his peace of mind in spite of the 
storm around. 

இன்பத்து ளின்பம் விழையாதான் றுன் பத்துட் 
மன்ப முறுத லிலன், 

inbathu slinbam visaiyadhan drunbathu 
atunba murudha lilan. -



NOT TO LOSE HOPE IN ADVERSITY 319 

62g. ‘One who does not yield himself completely 

to the enjoyment of his pleasures will remain unaffected 
by sorrow in the midst of adversity.’ 

COMMENTARY 

The same point of spiritual isolation is emphasised here also 

இன்னாமை பின்ப மெனக்கொளி னாகுந்தன் 
ஜொன்னார் விழையுஞ் சிறப்பு. 

innamai yinba menakosli nahundhan 
nonnar viJaiyun jirapu. 

630. ‘Ifa person cultivates the habit of accepting 

pain even as pleasure, he will be envied even by-his foes.’ 

COMMENTARY 

If a person, after realising that both pleasure and pain are 
the natural consequences of his past karma, he will be able to 
maintain a spiritual isolation by which he will be able to 
concentrate his thought on his ideal, unaffected by circumstances. 
Such a serenity of purpose and strength of will, elevates him 
to a noble status which even his foes will aspire to achieve. ” 

Thus ends the section on the qualities of a successful king.



SECTION II 

MINISTERS OF STATE 

After describing the qualification of the king the author 
proceeds to enunciate the characteristics of the ministers and 
other officers of the State. 

CHAPTER LXIV 

THE OFFICE OF MINISTER OF STATE 

கருவியுங் காலமுஞ் செய்கையுஞ் செய்யு 
மருவினையு மாண்ட தமைச்சு. 

Karuviyun galamun jeihaiyun jeiyu 
maruvinaiyu mainda dhamaiju. 

631. ‘When undertaking a work one who has a 
clear grasp of the adequate means, the appropriate time, 
the mode of operation and the final result is fit to occupy 
the minister’s post.’ 

வன்கண் குடி காத்தல் கற்றறித லாள்வினையோ 
டைநீதுடன் மாண்ட தமைச்சு, 

vangain guidihathal katratidha lailvinaiyo 
idaindhuidan masnda dhamaiju. 

632. ‘In executing a work one who has fearlessness, 
ability to protect the subjects, wisdom acquired by learn- 
ing and manly effort together with the five characteristics, 
knowledge of means, proper time, nature of the work, its 
end and the benefit derived therefrom, is the proper person 
to be a minister,’
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பிரித்தலும் பேணிக் கொளலும் பிரிந்தார்ப் 
பொருத்தலும் வல்ல தமைச்சு. 

pirithalum bésni koslalum birindhbar 
poruthalum valla dhamaiju. 

633. ‘Ability to create dissension among the foes, 
to maintain firm alliance with one’s own friends, and to 

restore the alliance of a friend who temporarily seceded, 

these are the necessary qualifications in a minister.’ 

தெரிதலும் தேர்ந்து செயலு மொருதலையாச் 
சொல்லலும் வல்ல தமைச்சு. 

theridhalum dhérndhu seyalu morudhalaiya 
jollalum valla dhamaiju. 

634. ‘In the execution of a work a person who is 

able to choose the proper method when various alternative 

methods are available to him and who is able to foresee 

the benefit from his chosen method, and who by his 

tactful speech will succeed in creating dissension among 
his foes or strengthening his own alliance, is the proper 

person to be a minister.’ 

அறனறிந் தான்றமைத்த சொல்லானெஞ் ஞான்றுந் 
இிறனறிந்தான் நேர்ச்சித் துணை. 

aranarin dhandramaindha sollaneng yandrun 
dhiranafindhan drérji thusnai. 

635. ‘A minister who is acqainted with virtues of 
state-craft, who is capable of giving wise counsel born of 
wide learning and who is always able to use the necessary 
force to succeed in his task, is fit to be a friend and 
adviser to the king.’ 

21



322 TIRUKKURAL 

மதிநுட்ப நாலோ டுடையார்க் கதிநுட்பம் 

யாவுள முன்னிற் பவை. 

madhinuitpa nuld idusdaiyar kadhinustpam 

yavuila munnit pavai. 

636. ‘A minister who possesses his own native subtle 

intelligence combined with knowledge acquired by wide 

learning, will never have a task too subtle and intricate 

for him to solve.’ 

செயற்கை யறிந்தக் கடை.த்து முலகத் 
இயற்கை யறிர்து செயல். 

seyatkai yarindha kasdaithu mulaha 

thiyatkai yarindhu seyal. 

637. ‘When carrying out the duties of the State the 
minister though he possesses extensive knowledge obtained 
from books must be able to appreciate the natural tendency 
of men and must have the tact to act accordingly.’ 

அறிகொன் றறியா னெனினு முறுகி 
யுழையிருந்தான் கூறல் கடன். 

arihon drariya neninu mufudhi 
yulaiyirundhan giifal kaidan. 

638. ‘Even when the king is too obtuse to grasp 
things himself and too obstinate to accept wise counsel 
still it is the duty of the minister to persist in giving 
proper advice to his king.’ 

பழுதெண்ணு Wi SAW) பக்கத் தட் டெவ்வோ 
செழுபது கோடி யுறும். 

pasudhesnnu mandhiriyit pakathu it ௦ relubadhu ko:di yurum. 1௦
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639. ‘The minister who always remains by the 
side of the king and who is always plotting treason against 
him will be as dangerous as seven crores of enemies.’ 

COMMENTARY 

Open enemies however numerous can easily be conquered, 
A lurking enemy who lives by your side cannot be easily dis. 
covered and conquered, 

மூறைப்படச் சூழ்நீது முடி விலவே செய்வர் 
திறப்பா டிலா_அ தவர். 

muraipaida jiindhu muidivilavé seivar 
thifapa idilaa dhavar. 

640. ‘A minister will be lacking in efficiency if he 

does not successfully carry out to the end a task which he 

has chosen after careful consideration of all the pros and 

cons.’ 

COMMENTARY 

An efficient minister will have a clear foresight of all the 
difficulties and should be bold enough to proceed to execute it.



CHAPTER LXV 

PERSUASIVE SPEECH 

An officer of State must be able to address his men so persua- 
sively, so efficiently, as to make them carry out his work enthu- 
siastically, Such persuasive speech in an officer is a desirable 
qualification. 

தாதல மென்னு நலவனுடைமை யந்தலம் 
யாதலசத் துள்ள.தாஉ மன்று, 

nanala mennu nalanusdaimai yannalam 
yanala thuslladhtiu mandru. 

641. ‘Of all the fine traits a man may possess the 
best is pleasant speech. There is nothing of equal benefit 
that he can have.’ 

ஆக்கமுங் கேடு மதனால் வருதலாற் 
காத்தோம்பல் சொல்லின்கட் சோர்வு. 

akamun géidu madhanal varudhalat 
kathombal sollingat jorvu. 

642, ‘A man’s success or failure in life depends 
upon the nature of his speech, Hence one should care- fully guard himself from careless speech.’ 

COMMENTARY 
Success in life depends upon pleasant and The lack of this is to court failure, guarded in his speech. It js throug makes either friend or foe 

persuasive speech. 
Hence one should be very 
h his speech that a man of his neighbour, 

கேட்டார்ப் பிணிக்குந் தகையவாயப்க் கேளாரும் வேட்ப மொழிவதாஞ் சொல். 
kéitar pisnikun dhahai 6 yavai kétlarum veltpa mojivadhin jol.
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643. ‘It must be able to strengthen the attachment 
of friends who are generally willing to listen to you. The 
others it must induce to long for the opportunity to listen 
to you. Such must be the nature of the speech of a minis- 
ter of State.’ 

திறனறிந்து சொல்லுக சொல்லை யறனும் 
பொருளு மதனினூஉங் இல். 

thifanafindhu solluha sollai yafanum 
boruslu madhaninitun gil. 

644. ‘Carefully understand the nature of the person 
addressed and adapt your speech to suit the occasion. 
There is no higher virtue nor greater gain than this to a 
minister.’ 

சொல்லுக சொல்லைப் பிறிதோர்சொ லச்சொல்லை 
வெல்லுஞ்சொ லின்மை யறிந்து. 

solluha sollai pifidhdrso lajollai 
vellunjo linmai yarindhu. 

645.. ‘In making a statement,*so carefully weigh 

your words that your statement may not be easily contra- 
dicted by others.’ 

COMMENTARY 

The statement made by a minister of State must be such that 
it cannot be easily controverted by others. The strength lies in 
using language so carefully that his statement of facts cannot 
easily be controverted. Hence an officer of State must be very 
cautious in his statement relating to State policy. Any careless 
speech or slip in the speech may result in immense trouble. It 
may even lead to war or peace,
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வேட்பத்தாஞ் சொல்லிப் பிறர்சொற் பயன்காடன் 
மாட்சியின் மாசற்முர் கோள். 

véitpathan jolli pifarsot payan gdidan 
maltjiyin masatiar koul. 

646. ‘While addressing others, be pleasing in your 

speech. While listening to others, catch the sense without 
being hypercritical. That must be the aim of a wise man 
of spotless excellence.’ 

சொலல்வல்லன் சோர்வில னஞ்சா னவனை 
யிகல்வெல்லல் யார்க்கு மரி. 

solalvallan sdrvila nanja navanai 
yihalvellal yarku maridhu. 

647. ‘ Having the capacity to express his purpose in 
efficient speech, an unwavering mind and dauntless heart, 
when present in a minister, he will very rarely be over- 
come by hostile forces,’ 

விசைந்து தொழில்கேட்கும் ஞால திரந்தினிது 
சொல்லுதல் வல்லார்ப் பெறின், 

Viraindhu dhouwilkéitkum gnala nirandhinidhu 
solludhal vallar peyin. 

648. ‘When a person is capable of clearly expound- ing a theme with an attractive speech, people will eagerly gather round him to listen to his words of wisdom.’ 

பல சொல்லக் காமுறுவர் மன்றமா சற்ற சிலசொல்ல றேற்றா தவர். 
pala solla kamufuvar mandramé satra sila solla rétra dhavar,
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649. ‘Persons who are incapable of uttering a few 
words without mistakes, may vainly long to obtain 
oratorical fame by making a verbose speech before an 
assembly.’ 

இணசருழ்த்து நாரு மலரனையர் கற்ற 

அணர விரித்துசையா தார். 

iInaruithu nara malaranaiyar katra 
dhuinara virithuraiya dhar. 

650. ‘Scholars who are incapable of expounding 
their lore for the benefit of others are like a bunch of 

flowers blossoming but without scent.’ 

COMMENTARY 

A flower without a sweet scent is not considered to be ot any 
value. Similarly, a person with wide learning without capacity 
to convey his knowledge to others would be of no value to 
society.



CHAPTER LXVI 

PURITY OF ACTION 

The motive for action should not be merely wealth. Action 
must have as its end the achievement of virtue as well as of 
fame. Only such Action must be taken up by a responsible officer 
of State. 

துணைநதல மாக்கந் தரூஉம் வினைநலம் 
வேண்டிய வெல்லாத் தரும். 

thutnainala makan dharium vinainalam 
véindiya vellan dharum. 

651. ‘A good ally would enable you to obtain 
worldly success but goodness of action will yield all 
desirable benefits.’ 

COMMENTARY 

Achieving a good and a pure task is much more important 
than acquiring a good friend and ally. 

என்று மொருவுதல் வேண்டும் புகழொடு 
நன்றி பயவா வினை. 

endru moruvudhal véindum buhasozdu 
nandri payava vinai. 

652. ‘We must always avoid doing such action 
whose result would be neither good nor praiseworthy.’ 

ஓஓதல் வேண்டு மொளிமாழ்குஞ் செய்வினை 
யா௮அ மென்னு மவர். 

oodhal véindu modtlimazhun jeivinai 
ya adhu mennu mavar. 

653. ‘One who desires increasing prosperity must 
scrupulously avoid all deeds that would dim the lustre of 
one’s glory.’
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இடுக்கட் படினு மிளிவந்த செய்யார் 
தடுக்கற்ற காட்சி யவர். 

itdukast pasdinu mislivandha seiyar 
naidukatra kaiji yavar. 

654. ‘Men of unwavering vision even when surround- 
ed by troubles will never think of doing anything shameful 
in order to save themselves from danger.’ 

எற்றென் றிரங்குவ செய்யற்க செய்வானேன் 
மற்றன்ன செய்யாமை நன்று. 

etren diranguva seiyatka seivanén 
matranna seiyamai nandru. 

655. ‘Never do a thing for which you may have to 
repent later on. If you have to err once, see that you do 
not err any more.’ 

ஈன்றுள் பரிகாண்பா னாயினுஞ் செய்யற்க 
சான்றோர் பழிக்கும் வினை. 

indzail pasikasnba nayinun jeiyatka 
sandror palikum vinai. 

656. ‘ Even when you behold your mother starving, 
never do a thing that would be condemned by the sages,” 

COMMENTARY 

Here the author emphasises the importance of character in the officials of State generally and the minister of State in parti- cular. They should not be guided by nepotism. Personal interest 
or the interest of the family should’ not stand in the way of dis- charging the duty to the State. Even when your mother is 
starving you should not deviate from the path of duty to save her 
from starvation. The author here emphatically rejects the view en- joined by the Dharmasastra of the vedic school which says ‘when you find your old parents, your wife and children in difficulties you must save them even if it involves committing of several 
sinful acts’. A minister of State should on no account adopt a 
course of conduct which will result in his moral degradation.
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பழிமலைந் தெய்திய வாக்கத்திற் சான்றோர் 
கழிதல் குரவே தலை. 

palJimalain dheidhiya vakathit sandr6z 

kajzinal kurave dhalai. 

657. ‘It is far better to be a virtuous man in 

poverty than to be a rich man rolling in illgotten wealth.’ 

S55 கடிந்தொரார் செய்தார்க் கவைதா 

முடித்தாலும் பீழை தரும். 
kaidindha kasdindhorar seidhar kavaidha 
muidindhalum bisai dharum. . 

658. ‘Instead of avoiding an action which is con- 
demned by the great sages, if a person persists in doing it, 
he may for the moment meet with success but there will 
come a time when he will have to rue his conduct.’ 

அழக்கொண்ட வெல்லா மழப்போ மிழப்பினும் 
பிற்பயக்கு நதற்பா லவை. 

atakoinda vella masapo MiJapinum 
pitpayaku natpa lavai. 

659. ‘What is acquired through tears shall be lost 
with tears. A good deed may appear to fail in the 
beginning but will ultimately bring great blessing.’ 

COMMENTARY 

Wealth acquired by Oppressing other people who shed tears over their loss will certainly be lost by the aggressor and he will have to shed tears over his own loss. But a virtuous and noble deed may not appear to be immediately successful and profitable 
but will in the end be a real success and roduce happi the person concerned, p appiness to
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சலத்தாற் பொருள்செய்தே மாக்கல் பசுமட் 
கலத்.துணீர் பெய்திரீஇ யற்று. 

salathat poruil seidhé makal pasumait 
kalathuitnir peidhiri tyatru. 

660. ‘One who acquires wealth by fraudulent 
methods and gloats over his success is as silly as a person 
who stores up water in an unbaked clay pot.’ 

COMMENTARY 

Water stored up in a mud-pot which is not baked will 
gradually destroy the pot and be finally wasted. Similarly, 
hoarded wealth obtained by cheating others will ultimately dis- 
appear ruining the owner also, _



CHAPTER LXVII 

FIRMNESS OF PURPOSE IN ACTION 

In the previous chapter it was emphasised that the action must 
have a pure and noble purpose as to the end in view. In this 
chapter the author emphasises that a person must have firmness 
of mind in his action. 

வினைத்திட்ப மென்ப தொருவன் மனத்திட்பம் 
மற்றைய வெல்லாம் பிற, 

vinaithistpa menba dhoruvan manathiitpam 
matraiya vellam bifa. 

661. “What is called strength in action is just 
strength of mind. All other things have no relevancy to 
the matter.’ 

COMMENTARY 

What is indispensable in an officer of State is firmness of purpose in achieving success. The other things such as the 
army and ammunition come in only as a means and are not so important and indispensable as strength of mind. 

ஊரொரா லுற்றபி னொல்காமை மிவ்விரண்டி 
னாறென்ப ராய்ந்தவர் கோள். 

urora lutrapi nolhamai yivviraindi 
narenba raindhavar hoal. 

662. ‘Not to choose a course that will lead to ruin, 
not to lose heart when impediments happen’on the chosen 
path, these two clearly mark the path that ought to be 
chosen. So declare the wise that are well versed in the 
science of state-craft.’
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கடைக்கொட்கச் செய்தக்க தாண்மை யிடைக்கொட்தி 
னெற்ரு விழுமந் தரும். 

kaidaikostka jeidhaka dhainmai yiidaikostki 
netra vituman dharum. 

663. ‘Real strength of mind in action consists in 
this, that you must proceed with your work unostentatious- 
ly without much publicity till you finish the work success- 
fully. Any other course will disclose your purpose and 
ruin your cause.’ 

COMMENTARY 

This emphasises the importance of maintaining secrecy in the 
affairs of State. 

சொல்லுதல் யார்க்கு மெளிய வரியவாஞ் 
சொல்லிய வண்ணஞ் செயல். 

solludhal yarku mesliya variyavan 
jolliya vaznnam jeyal. 

664. ‘It is easy for everyone to declare a precept 
and say, ‘This must be done in this way’, but to act in 
life-according to the precept is very difficult.’ 

வீறெய்தி மாண்டார் வினைத்திட்பம் வேந்தன்க 
. தாறெய்தி யுள்ளப் படும். 

viteidhi maindar vinaithistpam véndhanga 
Intreidhi yuslla patidum. 

665. ‘The strength of purpose in a minister who 
proceeds with his work with great enthusiasm and who 
achieves fame because of other good qualities and who 
is appreciated by his king must be publicly recognised as 
great by all.’
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எண்ணிய வெண்ணியாங் கெப்துப வெண்ணியார் 

தண்ணிய ராகப் பெறின். 

elnniya veinniyan geidhuba veinniyar 

thimnniya raha perin. 

666. ‘Whatever result a person intends to achieve 

he may succeed in realising it according to his idea 

provided he pursues his end with a steadfastness of will,’ 

உருவுகண் டெள்ளாமை வேண்டு மூருள் பெருத்தேர்க் 
கச்சாணி யன்னா ர௬ுடைத்து. 

uruvuhain deslamai vérndu muruslperundhér 
kajaini yanna rujdaithu. 

667. ‘Never misjudge a man by his appearance 
and despise him because of his small stature, for his 
function may be so important and efficient as the lynch- 
pin of the mighty chariot.’ 

COMMENTARY 

The safety of a mighty chariot depends upon the lynch-pin 
fixed at the ends of its axle. Similarly, a minister of the State 
may be physically small and modest in bearing. But his function 
and ability may be so important as to make him indispensable for 
the safety of the whole State structure. 

கலங்காது கண்ட வினைக்கட் டுளங்காது 
தூக்கங் கடிந்து செயல். 

kalangadhu hainda vinaika stuslangadhu 
thukan gatdindhu seyal. 

668. ‘In executing an action that is clearly discern 
ed to be the right one, the adequate course must be 
pursued with the steadfast will without hesitation or 
procrastination.’
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அன்ப முறவரினுஞ் செய்க துணிவாற்றி 
பின்பம் பயக்கும் வினை. 

thunba mufavarinun jeiha dhutnivatri 
yinbam bayakum vinai. 

669. ‘Even if you have to face painful troubles on 

your way, proceed undaunted and do the deeds that 
may ultimately yield happiness.’ 

எனைத்திட்ப மெய்தியக் கண்ணும் வினைத்திட்பம் 
வேண்டாரை வேண்டா துலகு. 

enaithiltpa meidhiya kainnum vinaithittpam 
veindarai vétnda dhulahu. 

670. ‘A person who possesses all other powers but 
is wanting in the power of action will not be appreciated 
as a desirable person by the world at large.’ ’



CHAPTER LXVIII 

THE METHOD OF ACTING 

This chapter deals with the method that ought to be adopted 
in accomplishing some task. 

சூழ்ச்சி முடிவு துணிவெய்த லத் அணிவு 
தாழ்ச்சியுட் டங்குத நீது. 

sujji muidivu dhusni veidha lathuinivu 
thasjiyu itangudha fidhu. 

671. ‘The end of deliberation is the resolution to 
act. When such a resolution is made, it is extremely bad 
to hesitate and delay its execution.’ 

அாங்குக தூங்கிச் செயற்பால SN HES 
தாங்காது செய்யும் வினை. 

thinguha thingi jeyatpala thiingatka 
thungadhu seiyum vinai. 

672, ‘You may sleep over a matter that requires 
great caution and long time to execute, but in the case of 
a matter that ought to be done quickly without delay you 
can never afford to sleep.’ 

COMMENTARY 
There are certain things which re procedure in execution. Hurry in su But there are certain things which 

quire great caution and slow 
ch a case will ruin the cause. 

stances.
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ஒல்லும்வா யெல்லாம் வினைதன்றே யொல்லாக்காற் 
செல்லும்வாய் நோக்கிச் செயல். 

oliumva yellam vinainandré yollakat 
jelilumvai noki jeyal. 

673. ‘When natural facilities are in your favour it is 

good to act quickly. When not, it is better to wait for 

suitable opportunity and then act.’ 

COMMENTARY 

In the matter of settling disputes between one State and 
another, if you have a strong force at your command, it is advisable 
to take quick action and decide the dispute in an open war. If 
this method is not available and if there is no chance of success 
by open struggle, then other methods of appeasement must be 
adopted according to the situation, 

வினைபகை யென்றிரண்டி னெச்ச நினையுங்காற் 
நீயெச்சம் போலத் தெறும். 

vinaibahai yendriraindi neja ninaiyunga 
triyejam bola therum. 

674. ‘In the matter of a task that ought to be 

completely finished or where a foe ought to be completely 

and thoroughly conquered, if a bit is left unfinished it is 

as dangerous as leaving a small bit of smouldering fire 

when you put out a fire.’ 

COMMENTARY 

When putting out a fire, for example, when a building is on 
fire, it must be completely quenched. If it is left smouldering 
still, it may burst into flame once again and consume the house 
thoroughly. Similarly, a task left unfinished will go to ruin 
making all the previous efforts perfectly useless. Similarly, a 
foe who is defeated but not completely conquered will, when 
opportunity is available, muster enough strength to face you in 
battle. Hence these are things that must be done to the finish, 
otherwise it may recoil on you. 

22
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பொருள் கருவிகாலம் வினையிடனொ டைந்து 
Mies வெண்ணிச் செயல். 

poruil karuvihalam vinaiyitdano idaindhu 
miruidira veinni jeyal. 

675. ‘In the matter of executing a task, the neces- 

sary finance, the required instrument, the appropriate 

time, the nature of the task and the place of action, all 

these five must be carefully thought out leaving no doubt 
about the matter and then only. you must act.’ 

முடிவு மிடையூறு முற்றியாங் கெய்தம் 
படுபயனும் பார்த்துச் செயல். 

musdivu mijdaiytifu mutriyan geidhum 
paidubayanum barthu jeyal. 

676. ‘In the matter of execution of work, how it can 
be finished, what hindrances may happen on the way and 
what benefits will accrue when completed, these things 
must be carefully examined before the work ig begun.’ 

செய்வினை செய்வான் செயன்முறை யவ்ஷினை 
புள்ளறிவா னுள்ள.ங் கொளல். 

Seivinai seivan seyanmufai yavvinai. 
yulllafiva nusllan ௪௦318]. 

677. ‘ The proper course that ought to be adopted 
by a person who desires to successfully execute a task is to 
get relevant ideas from an expert who successfully carried 
out similar works.’ 

. 

வினையான் வினையாக்கிக் கோ ட னனைகவுள் யானையால் யானையாத் தற்று, 

vinaiyan vinaiyaki kG1da nanaikavull yanalyal yanaiya thatru,
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678. ‘During the period of executing a particular 

work you must take the opportunity to accomplish another 
connected task also, just as a tame elephant is employed 
to ensnare and capture another furious wild elephant.’ 

COMMENTARY 

Accomplishing a second task while you are executing the 
first work is compared to capturing a furious elephant with the 
help of a tame elephant. By this method maximum benefit may be 
obtained through minimum effort. 

நட்டார்க்கு நல்ல செயலின் விரைந்ததே 
யொட்டாசை யொட்டுக் கொளல். 

naitarku nalla seyalin viraindhadhé 
yoitarai yostu koulal. 

679. ‘It is much more important to convert your 

foes into allies by appropriate conduct than to secure the 

attachment of your friends by kindly acts.’ 

COMMENTARY 
Settling matters with your foes and securing peace is much 

more important for a ruler than to maintain his allies as secure 
friends. A reliable friend can only help you in times of war. A 
foe converted into an ally or a peaceful neighbour will completely 
abolish war, which is certainly the most desirable thing from the 
point of view ofa ruler. Hence the minister of a State must be 
able to so conduct his affairs as to maintain peace as his ultimate 
aim. 

உறைசிறியா ௬ண்ணடுங்க லஞ்சிக் குறைபெறிற் 
கொள்வர் பெரியார்ப் பணித்து. 

uraisiriya rutnnajdunga lanji kufraiperit 
koslvar periyar painindhu. 

680. ‘A minister of a small State when forced by 
circumstances to face the opposition of a powerful State 
must carefully realise the dreadful consequences of war to 
his people and skilfully negotiate and obtain submissively 
an amicable settlement and peace.’



CHAPTER LXIX 

THE ENVOY 

i ter deals with members of the diplomatic service 
who re cent an alien court to represent their own government: 
These members of the diplomatic service may be of the ran 0 
ministers or a little lower in status. The former has powers ௦ 
plenipotentiary to negotiate with the government of the alien 
State. He is authorised to act on his own initiative but the 
envoy who does not possess the ministerial status can only com- 
municate the message that is entrusted to him by his own 
government. In this chapter the author describes cleariy the 
qualifications and functions of the members of the diplomatic 
service. 

அன்புடைமை யான்ற குடிப்பிறத்தல் வேத்தவாம் 
பண்புடைமை தூதுரைப்பான் பண்பு. 

anbuidaimai yandra kujdipirathal veéndhavam 
bainbuidaimai thidhuraipan painbu. 

681. ‘Natural benevolence, high birth, good charac- 

ter to please his king, these are the necessary qualities of 
the envoy.’ 

அன்பறி வாராய்ந்த சொல்வன்மை தூதரைப்பார்க் 
கன்றி யமையாத மூன்று, 

anbafi varaindha solvanmai thiidhuraipar 
kindri yamaiyadha miindru. 

682. ‘ Loyal affection to his king, clear understanding 
of the interests of his government and the power to 
communicate his government’s message in choice and 
clear language, these are the indispensable qualities of the 
envoy.’ 

COMMENTARY 
It is implied that the member who 

besides possessing these indispensable cha 
possess the 
State. 

is sent as an envoy in racteristics must also necessary qualities and the status of a minister of the
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LIVI GONVAIA CHESv வேலாருள் 
வென்றி வினையுரமைப்பான் பண்பு. 

nularu Jnulvalla nahudhal vélarusl 
vendri vinaiyuraipan painbu. 

689. ‘To successfully negotiate with alien kings, to 

carry royal swords and to obtain victory for his own 

government the member who goes out as an envoy must 

be well versed in political science and diplomacy so as to 

maintain his own position and points of view among the 

able and learned ministers of the alien court.’ 

அறிவுரு வாரரய்த்த கல்வியிம் மூன்றன் 
செறிவுடையான் செல்க வினைக்கு. 

arivuru varaindha kalviyim mindran 
serivuidaiyan selha vinaiku. 

684: ‘Natural intelligence, imposing appearance 

and wide knowledge rationally acquired, these three 

qualities must be present in a person who is fit to be sent 

as an ambassador to an alien court.’ 

தொகச்சொல்லித் தாவாத நீக்கி நகச்சொல்லி 
நன்றி பயப்பதாத் தூது. 

thohajolli thtiivadha niki nahajolli 
nandri payapadhan dhidhu. 

685. ‘Capacity to present his government’s point of 
view in succinct language, avoiding undesirable words so 

as to please the alien court, such must be the qualification 

of an ambassador sent to an alien court.’
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கற்றுக்கண் ணஞ்சான் செலச்சொல்லிக் காலத்தாற் 

றக்க தறிவதாத் தாது. 

katrukain nanjan selajolii kalatha 
traka dhafivadhan dhidhu. 

686. ‘Who studies his case carefully, who remains 

undaunted by the form of the alien king, who. clearly 

understands the proper time and adequate method of 

successfully presenting his case, he is the person fit to be 

sent as an ambassador.’ 

கடனறிந்து கரலங் கருதி யிடனறித் 
தெண்ணி யுரைப்பான் நலை. 

kaidanafindhu kalan garudhi yirdanarin 
dheinni yuraipan dralai. 

687. ‘Who understands clearly ~how he ought to 
conduct himself in an alien court, who carefully chooses 
the proper time and place and after careful thoughts 
states his case, he is the best of the diplomatic staff.’ 

அய்மை துணைமை துணிவுடைமை மிம்கமுன்றின் 
வாய்மை வழியுரைப்பான் பண்பு. 

thiimai dhusnaimai dhusnivusdaimai yim- _ 
miundrin vaimal vatiyuraipan bainbu.. 

688. ‘ Integrity, support of friends, courage of con- 
viction, these three together with . truthfulness are the desirable qualities in an ambassado r in. order. to convey the message of his king,’
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விடுமாற்றம் வேந்தர்க் குரைப்பான் வடுமாற்றம் 
வாய்சோரா வன்க ணவன். 

vizdumatram véndhar kuraipan vasdumatram 

vaisOra vanga Jnavan. 

689. ‘A person who is fit to carry the message of his 

king to an alien court must be such as would not by his 

faulty speech utter anything unworthy of his own 

sovereign.’ 

இறுதி பயப்பினு மெஞ்சா திறைவற் 

குறுதி பயப்பதாரத் தாது. 
itudhi bayapinu menja dhifaivat 

kurudhi bayapadhan dhidhu. 

690. ‘ If he courageously communicates the mandate 

of his king even if he has to lose his life by displeasing the 

alien sovereign, such an envoy will obtain success and 

strength for his own king.’



CHAPTER LKX 

CONDUCT IN THE PRESENCE OF THE KING 

அகலா தணுகாது தீக்காய்வார் போல்க 
விகல்வேந்தர்ச் சேர்ந்தொழுகு வார். 

ahala dhainuhadhu dhikaivar bolha 
vihalvéndhar jérndhosuhu var. 

6g1. ‘A person who wants to warm himself at the 
fire should neither go too near nor stay away too far. 
Similarly, a person moving with a fiery tempered king 
must be careful to see that he neither goes too near nor 

stays too far away.’ 
COMMENTARY 

In the case of a person who warms himself in chill weather 
at the fire, if he goes too close to the fire, he will get burnt. If 
he stays too far away he will not derive any warmth. Similarly, 
an officer dealing with his king must be very careful in his 
conduct. He cannot behave too familiarly nor too remotely as a 
stranger. 

மன்னர் விழைப விழையாமை மன்னரான் 
மன்னிய வாக்கதந் தரும், 

mannar vilaiba visaiyamai mannaran 
manniya vakan dharum. 

692. ‘A minister who does not desire to have for 
himself the things which the king is very fond of having, 
will be amply rewarded by his king.’ 

COMMENTARY 

If the minister tries to i 
tastes and desires, he will n 
king. But if he is careful en 
king that he is conscious of 
not aspiring to be like him, 
minister’s conduct and b 

mitate the king in having similar 
aturally create a resentment in the 
ough to create the impression in his 
the king’s greatness and that he is 
the king will be pleased with his 

€stow on him immense benefit,
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போற்றி னரியவை போற்றல் கடுத்தபின் 
றேற்றுதல் யார்க்கு மரி. 

potri nariyavai botral karduthabin 
drétrudhal yarku maridhu. 

693. ‘Ifa minister wants to protect himself, let him 

beware of grave faults. When once suspicion is aroused, 

he can very rarely appease the king.’ 

COMMENTARY 

Grave faults are faults which the king cannot easily forgive. 
Faults such as getting involved in subversive activities, having 
intimacy with members of the royal household or trying to 
embezzle the State revenues. A minister who is recklessly pursu- 
ing in one of these evil courses would be discovered by the king 
and duly punished. Hence the minister should carefully guard 
himself against such wrong conduct. 

செவிச்சொல்லுஞ் சேர்ந்த நகையு மவித்தொழுக 
லான்ற பெரியா ரகத்து, 

sevijoliun jérndha nahaiyu mavithoi1uha 
landra periya rahathu. 

694. ‘In the presence of noblemen such as kings, 

avoid whispering into the ears of your neighbour and 

interchanging smiles with them.’ 

COMMENTARY 

If in the presence of the king the minister whispers some- 
thing into the ears of the person by his side or interchanges 
smiles with him it would create suspicion in the mind of the 
king and thereafter his relation with the king will not be smooth 
and happy. 

எப்பொருளஞு மோரார் தொடரார்மற் றப்பொருளை 
விட்டக்காற் கேட்க மறை, 

* eporuslu moérar thordararma traporudtlai 
vistakat kéitka mafai,
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695. ‘Never try to find out the secret of the king 

nor openly ask him about it. But if he himself lets out 

the secret then you can give ear to it.’ 

குறிப்பறிந்து காலங் கருதி வெறுப்பில 
வேண்டுப வேட்பச் சொலல். 

kufiparindhu kalan garudhi verupila 
véinduba véistpa jolal. 

696. ‘If you want to see the king on an important 
business, you have to carefully study the signs, wait for 

the proper time, avoid what would be displeasing to him 
and say only such things as would be welcomed by the 
king.’ 

வேட்பன சொல்லி வினையில வெஞ்ஞான்றுங் 
கேட்பினுஞ் சொல்லா விடல். 

vertpana solli vinaiyila vengyandrun 
geitpinun jolla visdal. 

697. ‘The. minister, of his own accord, must inform 
his king about matters of great importance which would 
be liked by the king, but about useless affairs he should 
not say anything even when asked by the king.’ . 

இளைய ரினமூறைய சென்றிகழார் நின்ற 
வொளியோ டொழுகப் படும். 

islaiya rinamufraiya rendrihasar nindra 
votliyo idozuha paidum. 

698. ‘Do not say “The king is after all a boy ”, 
“He is my kinsman” and thus despise your king; You 
have to pay the reverence that is due to the royal status.’
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COMMENTARY 

Any junior member of the royal family may be chosen as a 
minister of the State. The king who succeeds to the throne 
may be young in years. In such circumstances the minister is 
warned not to behave disrespectfully to his king because he is 
young in age or is.his kinsman. The minister must show by his 
behaviour that he maintains loyalty and reverence towards the 
sovereign of the State. 

கொளப்பட்டே மென்றெண்ணிக் கொள்ளாத செய்யார் 
அுளக்கற்ற காட்சி யவர். 

koslapaité mendreinni kouwladha seiyar 
dhuslakatra kasji yavar. 

699. ‘Ministers with sagely wisdom and changeless 

vision will never act unworthily saying to themselves, 

“* We have secured the king’s confidence. What matters it 
2253 

how we act 

பழைய மெனக்கருதிப் பண்பல்ல செய்யுங் 

கெழுதகைமை கேடு தரும். 

pajJaiya menakarudhi paznballa seiyun 
geludhahaimai kesdu dharum. 

joo. ‘Ifthe minister, thinking that the king is an 
old friend of his, ventures to act unseemingly towards him, 
then his familiarity will surely bring ruin on him.’



CHAPTER LXXI 

KNOWLEDGE OF THE MIND THROUGH FACIAL INDICATIONS 

The minister must be able to understand the intention of his 
king by studying his facial expression even when the king does 
not openly communicate his intention to the minister. 

கூருமை தோக்டக் குறிப்பறிவா னெஞ்ஞான்று 
மாருநீர் வையக் கணி. 

kutramai noki kuripariva nengyandru 

maranir vaiya kani. 

7o1, ‘The minister who understands the unuttered 
thought of his king by correctly reading the facial expres- 
sion is an ornament to the earth surrounded by the wide 
ocean.’ 

யைப் படாஅ தகத்த துணர்வானைத் 
தெய்வத்தோ டொப்பக் கொளல். 

aiya paidaa dhahatha dhusnarvanai 
theivathd sdopa kouglal. 

702. “He who has an undoubted grasp of the ideas 
occurring in another’s mind, though a man, will be 
considered a Divine Being.’ 

குறிப்பிற் குறிப்புணர் வாரை யுறுப்பினுள் 
யாது கொடுத்துங் கொளல். ் 

kuripit kufipuinar varai yurupinugl 
yadhu kosduthun goudlal, 

703. “A person who is able to read the signs and 
understand clearly their significance must be appointed to 
State Service by offering him, if necessary, any constituent 
member of the State.’



KNOWLEDGE OF MIND THROUGH FACIAL INDICATIONS 349 

COMMENTARY 

Constituent members are the land, army, finance, etc. Accord- 
ing to the desire of the individual he must be offered remunera- 
tion in any such form and his services must be acquired for the 
State. 

குறித்தது கூறுமற் கொள்வாரோ டேனை 
யுறுப்போ ரனையரால் வேறு. 

kurithadhu ktiramat koilvaro 1dénai 
yurupo ranaiyaral véru. 

704. ‘A person who has an insight into the unutter- 

ed thought of another individual through correct reading 

of the signs and another person who is not so gifted, are 

entirely different from each other in capacity though they 

are similar to each other in human form.’ 

குறிப்பிற் குறிப்புணரா வாயி னுறுப்பினு 
ளென்ன பயத்தவோ சண். 

kuripit kuripusnara vayi nufupinu 
jlenna bayathavo kan. 

705. ‘ Of what use is the eye, the best of the sense 
organs, to a person, if it does not give him through the 

significant facial signs, an insight into the wunuttered 

thought of the individual perceived by the eye?’ 

அடுத்தது காட்டும் பளிங்குபோ னெஞ்சங் 
கடுத்தது காட்டும் மூகம். 

aiduthadhu kastum baslingubd nenjan 
gaiduthadhu kaitum muham. 

706, ‘Just as a crystal reveals the colour of the 
object placed close to it, so the face would reveal the 
emotional agitation in the mind.’
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COMMENTARY 

Crystal, being transparent and clear, will clearly reveal the 
colour of the object that is placed behind it. Similarly, the face 
with appropriate expression will clearly indicate the characteristic 
emotions taking place in the mind. 

முகத்தின் முதுக்குறைந்த துண்டோ வுவப்பினுங் 
காயினுந் தான்முந் அறும். 

muhathio mudhukuraindha dhuindd vuvapinun 
eayinun dhanmun dhufum. 

707. ‘Is there anything more sensitive than the 
face? Whether the emotion be joy or anger it is the first 
to proclaim.’ 

COMMENTARY 

Even before the person is able to express in words his 
emotion of joy or anger, his face will quickly express that 
emotion. 

முகதோக்கி நிற்க வமையு மகநோக்கு 
யுற்ற தணர்வார்ப் பெறின். 

muhanoki nitka vamaiyu mahanodki 
yutra dhuinarvar pefin. 

708. ‘In order to communicate with a person who. 
has the gift of insight into another’s mind through signs, 
it is enough to stand facing him.’ 

COMMENTARY 

Even when you do not openly say to him what yot 
will be able to understand your purpose by merely looking whe he 

face, and he will do the needful, § at your 

பகைமையுங் கேண்மையுங் கண் ணஹரைக்குங் கண்ணின் 
வகைமை யுணர்வார்ப் பெறின். . 

pahaimaiyun géinmaiyun garmnuraikun gainnin vahaimai yuinarvar perin,
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709. ‘The eye will clearly proclaim the hatred or 
friendship a man has to those who are able to read the 
varying expressions of the eye.’ 

COMMENTARY 

Whether the man harbours hatred or cherishes friendship 
will be clearly expressed in his eyes. A person who is able to 
interpret the varying moods of the eye can clearly understand 
whether the person in front of him is cherishing friendship or 
harbouring hatred towards him. 

அண்ணிய மென்பா ரளக்குங்கோல் கா.ணுங்காற் 
கண்ணல்ல தில்லை பிற. 

nuinniya menba raslakungodl kamungat 
kainnalla dhillai pifa. 

710. ‘When you carefully examine, you find that 

men of subtle and discerning intellect have no other 

criterion of truth than the revealing eye.’ 

COMMENTARY 

Except the eye that reveals the- inner thought there is no 
other “ open sesame ” to discover the treasures of the mind.



CHAPTER LXXII 

THE KNOWLEDGE OF THE COUNCIL CHAMBER 

Before presenting his own point of view the minister must 
have a clear knowledge of the nature of the Assembly and the 
qualifications of the members forming the Council Chamber. 

அவையறித் தாராப்நீது சொல்லுக சொல்லின் 
ஜொகையறித்த தாய்மை யவர். 

avaiyarin dharaindhu solluha sollin 

drohatyafindha dhtimai yavar. 

711, ‘A person of clear intellect, well conversant 
with the use of words in a connected discourse will care- 
fully study the nature of the audience and then only 
deliver his speech.’ 

COMMENTARY 

The author in this chapter emphasises the importance of 
knowledge of logic and rhetoric in a minister who has to carry on 
his discussion in the Council Chamber of the king. He must 
possess a clear head. He must be acquainted with the use of 
words. He must be fully aware of the varying significance of 
words in different situations. Thus a knowledge of the language 
which he is going to use and the knowledge of the audience 
which he is going to address, are both necessary for a successful 
discussion. 

இடைதெரிந்து நன்குணர்நத்து சொல்லுக சொல்லி 
னடைதெரித்த நன்மை யவர், 

itdaidherindhu nanguinarndhu solluha solli 
naidaidherindha nanmai yavar, 

712. “ Before addressing the audience ona particular 
subject, a person who is well acquainted with principles of
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rhetoric and the art of eloquence would equip himself with 

a very clear knowledge of the subject and choose the proper 

‘occasion to speak on it.’ 

அ வையறியார் சொல்லன்மேற் கொள்பவர் சொல்லின் 

வகையறியார் வல்லதாக மில். 

avaiyariyar sollanmét koslbavar sollin 
vahaiyariyar valladhtu mil. 

713. ‘A person ignorant of council procedure ventur- 

ing to speak, will not be able to place his facts in a coher- 

ent and logical manner, nor will his speech be effective.’ 

ஒளியார்முன் னொள்ளிய ராதல் வெளியார்முன் 
வான்சுதை வண்ணங் கொளல். 

ojliyarmun norlliya radhal vetliyarmun 
vansudhai vasnnan goslal. 

414. ‘One should hold a learned discourse in an 

assembly of highly learned persons. But in a gathering of 

illiterate men he would do well to keep mum like a 

wooden statue.’ 

COMMENTARY 

It would be beneficial to hold discussion with learned men. 
But to address an unlettered audience will be courting contempt 
and calumny, because the members of the audience being incapa- 
ble of appreciating his speech will only ridicule him. 

தன்றென்ற வற்றுள்ளு நன்றே மூதுவருண் 
முத்து களவாச் செறிவு. 

nandrendra vatrusllu nandré mudhuvaruin 

mundhu hiilav4 jerivu. 

715. ‘It is the best of all good things to be modest 

and not to rush to speak first in an assembly of elders.’ 
23
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COMMENTARY 

The learned elders would only laugh at the foolhardy hasti- 
ness of the person who ventures to address them first not knowing 
the importance and gravity of the situation. 

ஆற்றி னிலைதளர்த் தற்றே வியன்புல 
மேற்றுணர்வார் முன்ன ரிழுக்கு. 

atri nilaidhaslarn dhatré viyenbula 
métruinarvar munna risuku. 

716. ‘A clever man committing a blunder while 
speaking before a highly learned audience would be 
similar to a tottering fall from the height of the steep 
path of righteousness climbed up by a person engaged in 
spiritual discipline and self-realisation.’ 

கற்றறிந்தார் கல்வி விளங்குங் கசடறச் 
சொற்றெரிதல் வல்லா ரகத்து. 

katrarindhar kalvi virlangun gasasdara 
jotreridhal valla rahathu. 

717. ‘The culture of the highly learned will shine 
bright in the midst of those who are well acquainted with 
the principles and value of faultless speech in a debate.’ 

உணர்வ அுடையார்முற் சொல்லல் வளர்வதன் 
பாத்தியு ணீர்சொரித் தற்று, 

uinarva dhuidaiyarmut jollal vatlarvadhan 
bathiyu snirsorin dhatru. 

718. ‘To address a learned audience of quick 
understanding is like pouring water over a part of ground 
with growing plants,’ 

COMMENTARY 
_ Irrigating a field will facili 

Similarly, addressin 
facility for self-impr 

tate growth and ensure harvest. g a learned audience would give additional ovement even for a learned man.
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புல்லவையுட் பொச்சாநீ.துஞ் சொல்லற்க நல்லவையு 
ணன்கு செலச்சொல்லு வார். 

pullavaiyust pojandhun jollatka nallavaiyu 
inangu selajollu var. 

719. ‘Persons accustomed to speak well and 

effectively before an audience of the good should -never 

open their mouth even in an unguarded moment before a 

gathering of the mean.’ 

அங்கணத்து ளூக்க வமிழ்தற்றாற் றங்கணத்த 

ரல்லார்முற் கோட்டி, கொளல். 

angasnathu sluka vamiidhatra trangainatha 
rallarmut kosti kodlal. 

720. ‘Speaking to persons who are not similarly 

cultured and learned is like pouring ambrosia into a 

gutter.’ 

COMMENTARY 

To address a group of persons who are uncultured and 
‘illiterate would be casting pearls before the swine. 

Though the points mentioned in this chapter are specially 
addressed to ministers taking part in assembly debate, they are 
equally applicable to ordinary men outside the Council Chamber.



CHAPTER LXXIll 

NOT TO DREAD THE COUNCIL 

வகையறிந்து வல்லவை வாய்சோரார் சொல்லின் 
ஜரொகையறித்த தாய்மை யவர். 

vahaiyarindhu vallavai vaisorar 501110 

drohaiyarindha dhiimai yavar. 

721. ‘Men of mighty intellect obtained through 

wide learning who are well acquainted with the art of 

eloquence will never commit mistakes out of fear while 

addressing the Council,’ 

கற்றாருட் கற்றா ரெனப்படுவர் கற்றுர்முற் 
கற்ற செலச்சொல்லு வார். 

katrarust katra renapaiduvar katrarmut 
katra sela jollu var. 

722, ‘A person who is able to make a learned and 
impressive speech before a learned and imposing audience 
will be considered the most cultured among the learned.’ 

பகையகத்துச் சாவா ரெளிய ரரிய 
வையகத் தஞ்சா தவர். 

pahaiyahathu java resliya rariya 
ravaiyaha thanja dhavar. 

723. ‘Many are the soldiers who will boldly face 
the enemy and die in the battle field, but very rare are 
men capable of courageously facing a learned audience 
and addressing it.’



NOT TO DREAD THE COUNCIL 

கற்றார்முற் கற்ற செலச்சொல்லித் தாங்கற்ற 

மிக்காருன் மிக்க கொளல். 

katrarmut katra sela jolli thangatra 

mikaruio mika koslal. 

724. ‘In a learned audience speak impressively 

about topics which you know very well but the other 

subjects which they know best you had better learn from 

them.’ 

COMMENTARY 

As it is not possible for one individual to study thoroughly 
various sciénces it is advisable to hold discussion with learned 
men and give what you know best to them and let them teach you 
what they know best because specialisation in all subjects is not 
possible for a single individual. 

ஆற்றி னளவறிந்து கற்க வவையஞ்சா 
மாற்றங் கொடுத்தற் பொருட்டு. 

atri natlavarindhu Katka vavaiyanja 
matran goiduthat porustu. 

725. ‘Learn the art of dialectics through proper 

study of logic so that you may be able to successfully and 

fearlessly refute the arguments put forward by others,’ 

COMMENTARY 

This is certainly a necessary qualification in a minister who 
has to visit as an envoy, the Council Chamber of an alien State. 
Courage and dialectical skill are indispensable to maintain his 
point of view against strong opposition. 

வாளொடென் வன்கண்ண ரல்லார்க்கு நாலோடெ 
ணுண்ணவை யஞ்சு பவர்க்கு. 

vatloiden vangainna rallarku ntiloide 
nuinnavai yanju bavarku,
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726. ‘What has a person to do with a sword if he 

lacks the courage of a warrior? What has a scholar to do 

with the study of various sciences, if he lacks the courage 
to face an assembly of men with subtle and _ eritical 
intellect.’ 

COMMENTARY 

A coward holding a sword in his hand anda scholar fighting 
shy of a critical audience, both are considered to be quite useless 
in spite of their equipment. 

பகையகத்துப் பேடிகை யொள்வா ளவையகத் 
துஞ்சு மவன்கற்ற நால், 

pahaiyahathu pétdihai yorlva Jlavaiyaha 
thanju mavangatra nil. 

727. “Science studied by a scholar who shudders at 
the sight of a learned audience is as a shining sword carri- 
ed by a eunuch in the battle field.’ 

COMMENTARY 

Both are ineffective and useless. 
physical or intellectual in the hands of certainly be of no avail. 

The fine instrument either 
an inefficient person will 

பல்லவை கற்றும் பயமிலரே தல்லவையு 
ணன்கு செலச்சொல்லார் தார். 

Pallavai katrum bayamilaré nallavaiyu jnangu selajollar dhar. 

728. ‘The various sciences well] studied by them will all be useless if those scholars are not capable of making good and impressive speeches in the Council Chamber,’
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கல்லா தவரிற் கடையென்ப கற்றறித்தும் 
நல்லா ரவையஞ்சு வார். 

kalla dhavarit katdaiyenba katrarindhum 

nalla ravaiyanju var. 

729, ‘A person, however highly learned, if he is 

afraid of speaking before an assembly of great men, in 

spite of his scholarship, will be considered worse than the 

illiterate by the world at large.’ 

உளரெனினு மில்லாரொ டொப்பர் களனஞ்சிக் 
கற்ற செலச்சொல்லா தார். 

uslareninu millaro sdopar katlananji 

katra selajolla dhar. 

730. ‘Ifa person, however learned, is incapable out 
of fear of making an impressive speech on subjects which 

he knows well, he is but a corpse though alive.’ 

Thus ends the section of ministers



THE ESSENTIAL ELEMENTS OF A STATE 

CHAPTER LXXIV 

THE COUNTRY 

A sovereign State must not only have a sovereign ruler and 
a council of able ministers, but it must also have a national coun- 
try of its own. There can be no political State without its own 
land as its habitation. Hence the author speaks about the territory 
that must necessarily belong to a particular State. 

தள்ளா விளையுளுத் தக்காருந் தாழ்விலாச் 
செல்வருஞ் சேர்வது நாடு, 

ப vitlaiyuslun dhakarun dhaivila 
jelvarun jérvadhu naidu. 

. 731. ‘Where there is ever-increasing agricultural 
prosperity, where reside many noble and virtuous men, 
where throng merchant princes of immense wealth, that is 
the country which is the national home of a State.’ 

COMMENTARY 

Agricultural prosperity would be an insurance against famine 
and scarcity of food, The presence of alarge number of upright 
noblemen would be a guarantee against mal-administration and 
general social evils. The presence of a plenty of wealthy mer- 
chants would promote the economic stability of the State and a 
high standard of living among the citizens. 

பெரும்பொருளாற் பெட்டக்க தாடி யருங்கேட்டா 
லாற்ற விளைவது நாடு, 

perumboruslat pertaka dhahi yarungéita 
latra vislaivadhu nasdu. 

732. ‘Land is that which always enjoys such plenty 
and prosperity as to attract wealthy foreigners and which 
always produces good harvest of foodgrains undamaged by 
various Causes,’
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COMMENTARY 

Damage to agriculture may be due either to too much rain or 
to too little rain. Even when there is adequate water supply and 
the crop is quite good, it may be damaged by rodents and birds, 
or by cyclonic weather at the critical moment. Agricultural 
wealth must be protected from these avoidable damages, crops 
must enjoy general favourable natural facilities in order to pro- 
duce plenty of food grains. Such a prosperous land will no doubt 
attract foreigners who seek domicile in such a country. 

பொறையொருங்கு மேல்வருங்காற் முங்கி யிறைவற் 
கஇிறையொருங்கு தேர்வது தாடு. 

poraiyorungu mélvarunga trangi yiraivat 
kiraiyorungu nérvadhu naidu. 

733. ‘Ifit is called upon to bear extra burden, it 

must patiently bear it. If it is called upon to pay extra 

taxation to the State finance, it must gladly contribute. 

Such must be the national land.’ 

COMMENTARY 

On account of war or pestilence large number of refugees 
from foreign countries may seek protection by entering the land 
of a peaceful State. They must be ungrudgingly accommodated 
and made to feel quite at home there. If on account of large 
numbers of foreign refugees in men and cattle, if the State finances 
are hard hit, the land must willingly contribute by extra taxation 
to replenish the State treasury. Such must be the nature of the 
country with a patriotic population. 

உறுபசியு மோவாப் பிணியுஞ் செறுபகையுஞ் 
சேரா இயைவது நாடு, 

urubasiyu mova pitniyun jerubahaiyun 
jéra dhiyaivadhu naidu. 

734. ‘Where there is no terrible famine, no cruel 
pestilence, no foreign enemy to ravage, where peace always 
reigns, that is the ideal land,’
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COMMENTARY 

Because of agricultural wealth, there is no famine. Because 
of the State protection of public health there is no pestilence. 
Because of the loyalty and patriotic devotion of the citizens there 
can be no aggression from a foreign enemy. Hence the land en- 
joys peace and prosperity. Such must be the nature of the 
national country. 

பல்குழுவும் பாழ்செய்யு முட்பகையும் வேந்தலைக்குங் 
கொல்குறும்பு மில்லது தாடு, 

பபபபபப பத டியது பப ட்ப பப ய1100 
kun 

golhurfumbu milladhu nazdu. 

735. ‘Where there are no underground organisations, 

where there are no internecine strifes, where there are no 

anarchical assassins ready to cause mischief, that isthe land.’ 

கேடறியாக் கெட்ட விடத்தும் வளங்குன்ரு 
நாடென்ப தாட்டிற் றலை. 

kéidafiya 126ரர்க virdathum vaalangundra 
nasdenba naiti tralai. 

736. ‘That is considered the best of all lands where 

there is nought to disturb its peace, whose agricultural 

prosperity remains unimpaired even when disturbed by 
foreign invasion.’ 

இருபுனலும் வாய்த்த மலையும் வருபுனலும் 
வல்லரணு நாட்டிற் குறுப்பு. 

irubunalum vaindha malaiyum varubunalum 
vallarainu nastit kufupu. 

737. ‘ Water facilities from rains and sub-soil springs, 
a mountain nearby, a river flowing thence, strong fortifica- 
tions for defence, these are the necessary elements that 
make a land,’
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பிணியின்மை செல்வம் விளைவின்ப மேம 
மணியென்ப தாட்டிற்குவ் வைத்து... 

piniyinmai selvam vislaivinba méma 
mainiyenba naititkiv vaindhu. 

738. ‘Absence of disease, wealth, plenty of harvest ; 
general happiness and defensive forces, these five are the 
jewels of a country.’ 

நாடென்ப நாடா வளத்தன தாடல்ல 
தாட வளத்தரு தாடு, 

najdenba naida vaslathana naidalla 
naida vaslandharu nazdu. 

739. “-Vhat is the land where people enjoy happiness 
without much toil by virtue of natural facilities, That is 
no land where people have to get everything by toil and 
sweat,’ 

ஆகங்கமை வெய்தியக் கண்ணும் பயமின்றே 
வேத்தமை வில்லாத நாடு, 

angamai veidhiya 8 கரறறமாடு இஙக 6 
véndhamai villadha naidu. 

740. “Even though blessed with all these favourable 
characteristics the land will be no good if there is no har- 
mony between the king and his subjects.’ 

COMMENTARY 
If there isno harmony between the king and his subjects, civil war and revolution may break out at any moment. The people in the State will not be left in peace to enjoy all the natural facilities with which they are blessed. Hence the most important point in a State is the co-operation between the king and the subjects. The king must identify his interest with the interests of the State, the people must identify their prosperity and safety with the prosperity and safety of the State. Then only you will have a peaceful government and an ideal State,



CHAPTER LXXV 

FORTIFICATIONS 

A fort is an important constituent element of the State in- 
tended to protect the country from foreign invasion. 

ஆற்று பவர்க்கு மாண்பொரு எஞ்சித்தற் 
போற்று பவர்க்கும் பொருள். 

atru bavarku maraitnboru Jlanjithat 

potru bavarkum borual. 

741. ‘A fort is a valuable asset to those who proceed 

against their enemy. It is also an equally valuable asset for 

those who want to take shelter because of fear of foreign 
aggression.’ 

COMMENTARY 

Both for offensive and defensive purposes a fort is necessary 
toa State. A country not sufficiently protected with defensive 
fortifications would fall an easy prey to a foreign invader, 

மணிரு மண்ணு மலையு மணிகிழற் 
காடு முடைய தரண், 

masniniru mainnu malaiyu maininisat 
katdu muidaiya dharain. 

742. * A fort must have a river close by, or a tank full 
of clear water, a hill or a thick shady forest and beyond 
these a wide expanse of desert land.’ 

COMMENTARY 

Here the ideal situation for a fort is described. If it is pro- tected by a deep reservoir of water, an impregnable mountain and thick forest around, it cannot be easily approached by a hostile ermy. If beyond there is a desert waste land the hostile army cannot secure necessary drinking water or useful shade for camp- ing,
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உயர்வகலத் தண்மை யருமையித் நான்டு 
னமைவர ணென்றுரைக்கு நூல். 

uyarvahalan dhitnmai yarumaiyin nangi 
namaivara ainendruraiku nil. 

743. ‘° Afort must be surrounded by high walls which 

are wide, strong and of difficult access. So declare experts 

in military science.’ 

COMMENTARY 

Height is necessary to prevent the enemy scaling over the 
wall. Widthis necessary to prevent easy breaches in the wall. 
Strength implies that the walls must be built either of granite or 
durable brick and mortar, that is, the wall should not be merely 
of mud. Difficult access implies, that even weapons of destruction 
aimed from a distance should not be able to damage the wall. 
Such are the characteristics of a good fort. 

சிறுகாப்பிற் பேரிடத்த தாக யுறுபகை 
யூக்க மதிப்ப தரண். 

siruhapit péritdatha dhahi yurubahai 

yuka masipa dharain. 

744. ‘A fort must be such that it can be easily de- 

fended by a small force, that it has wide accommodation 

within, and that it is able to defy the attacks of a besieg- 

ing enemy.’ 

COMMENTARY 

_ Since the situation of the fort provides natural facilities for 
defence such as rivers, hills and forests, and the defensive cons- 
truction of suitable walls around, a small force will be sufficient 
to protect only the gates leading to the fort, But inside there 
must be sufficient accommodation for all those who live inside the 
fort and it must be able to frustrate the attempts of the enemy 
trying to capture it,
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கொளநற்கரிகாய்க் கொண்டகூழ்த் தாகி யகத்தார் 
நிலைக்கெளிதா நீர தரண். 

kowlatkaridhai koindahii thahi yahathar 
nilaikezlidha nira dharain. 

745 ‘Afort must be quite impregnable, must contain 
within ample foodstuff, and must be a convenient place 
offering facilities to movement for the population both civil 
and military.’ 

எல்லாப் பொருளு மூடைத்தா யிடத்.துதவு 
நல்லா ஞடைய தரண். 

ella poruslu musdaitha yirdathudhavu ! 
nalla sluidaiya காகா. 

746. ‘A fort, even if it is well provided with ample 
foodstuffs and sufficient ammunitions, must necessarily 
possess a good and reliable military commander.’ . 

COMMENTARY 
Without an able and reliable commander all the other valu- able facilities possessed by the fort will be of no use, 

Lady Pag Ws Pig மறைப்படுத்தும் 
பற்றற் கரிய தரண், 

mutriyu mutra dherindhu mareiparduthum 
patrat kariya dharain. 

747. ‘Even when the enemy army completely sur- 
rounds it or when it attacks in a concentrated form a weak 
spot in the fort or when the enemy adopts 
propaganda to tamper with the morale of th 
in order to 

underground 
€ men within 

secure a few traitors who would secretly let them in, what remains perfectly impregnable in spite of all these various modes of attacks is the fort. -
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தூற்றுற் நிழுற்றி யவரையும் பற்றுற்றிப் 
பற்றியார் வெல்வ தரண். 

mutratri mutri yavaraiyum batratri 

patriyar velva dharain 

748. ‘Even when it is besieged by the powerful army 

of an enemy the men must so successfully defend it till the 

enemy realises his defeat and departs, such must be the 

strength of the fort.’ 

முனைமுகத்து மாற்றலர் சாய வினைமுகத்து 

வீறெய்தி மாண்ட தரண். 

munaimuhathu matralar siya vinaimuhathu 
vireidhi mainda dharasn. 

749. ‘At the very outset of the strife the army within 

the fort must heroically rush out and engage the enemy 

and successfully rout the besieging army.’ 

எனைமாட்சித் தாகியக் கண்ணும் வினைமாட்சி 
யில்லார்க ணில்ல தரண். 

enaimasji thahiya kamnnum vinaimasji 
yillarha tnilla dharain. 

~750. ‘Even when the fort has all the other defensive 
facilities, still it will be useless if the defending force lacks 
heroism and tact.’ 

COMMENTARY 

If the army defending the fort is lacking in courage and jis in- 
capable of successfully meeting the enemy’s assault, all the other 
defensive facilities will be worthless and the fort itself will be 
easily captured by the enemy. Hence the most important factor 
in the defence is the morale of the defending army.



CHAPTER LXXVI 

WAY OF ACCUMULATING WEALTH 

பொருளல் லவரைப் பொருளாகச் செய்யும் 

பொருளல்ல தில்லை பொருள். 

poruslal lavarai poruslaha jeiyum 

boruglalla dhillai borugl. 

751, ‘There is nothing except wealth that can change 

worthless men into men of worth.’ 

COMMENTARY 

Even men of low birth and mean character if they possess 
wealth will be respected by society. It is wealth that gives them 
status in life. 

இல்லாரை யெல்லாரு மெள்ளுவர் செல்வரை 

யெல்லாருஞ் செய்வர் சிறப்பு. 

illarai yellaru mesiluvar selvarai 
yellarun jeivar sifapu. 

752. ‘All will despise those that have no wealth. 

All will adore and praise the wealthy,’ 

COMMENTARY 

Generally, society despises a man in want. Buta person 
who has plenty of property is considered a great and respectable 
man. 

பொருளென்னும் பொய்யா விளக்க மிருளறுக்கு 
மெண்ணிய தேயத்துச் சென்று, 

porujlennum boiya vislaka miruslaruku 
meJsnniya dhéyathu jendru. 

753. “Wealth, the unfailing light, will enter any land 
as desired by the owner and dispel all darkness of 
hostility.’
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COMMENTARY 

A king with great financial resources will be able to put 
down easily any hostile force at any part of the country. 

அறனீனு மின்பமு மீனுத் திறனறிந்து 
இதின்றி வந்த பொருள். 

araninu minbamu minun dhifranarindhu 
thidhindri vandha boruui. 

754. ‘Wealth that is acquired by blameless means 

will surely promote the virtue as well as happiness of the 

owner.’ 

அருளொடு மன்பொடும் வாராப் பொருளாக்கம் 
புல்லார் புரள விடல். 

arujlordu manboidum vara poruslakam 

bullar puragsla visdal. 

755. ‘The hoarded wealth acquired without mercy 

apd love, the king should not love but must let it roll 

away.’ 
COMMENTARY 

The king should be merciful to his subjects in acquiring 

wealth by taxation. He must spend it for the benefit of his 

people who would be happy and affectionate to receive the benefit, 

Only such wealth should be acquired by a wise king. Wealth 
acquired otherwise is compared to milk stored in an unbaked clay 

pot. Both milk and pot will be ruined. Similarly wealth acquired 

by unrighteous means will ruin the king and itself get spoilt. 

உறுபொருளு முல்கு பொருளுந்தன் னொன்னார்த் 

தெறுபொருளும் வேந்தன் யொருள். 

uruboruislu mulhu boruslundhan nonnar 

thefuboruslum véndhan borusl. 

756, ‘ Property without legal heir, smuggled property 

confiscated by customs officials, and enemies’ property, all 

these by right belong to the king.’ 
24
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COMMENTARY 

The first kind of wealth also includes treasure trove buried 
in the land. Such treasure when discovered must go to the State 
treasury as there can be no other legal claimant for the treasure. 
People who evade customs duty by smuggling may be caught by 
the State officials and the property confiscated by the government 
and lastly, wealth in the conquered country will also go to the 
king’s treasury. These three are additional sources to augment 
the wealth obtained by regular taxation. 

அருளென்னு மன்பீன் குழவி பொருளென்னுஞ்் 
செல்வச் செவிலியா லுண்டு, 

aruslennu manbin kusavi poruslennun 
jelva jeviliya lusndu. 

757. ‘The infant, love, that is the offspring of kindli- 
ness, is brought up by the good nurse, wealth.’ 

COMMENTARY 

A wealthy king will so utilise his financial resources as to 
eliminate want and suffering among his people and raise their 
standard of life and general welfare. Thus he will acquire thé’ 
loyal affection of the people. 

குன்றேறி யானைப்போர் கண்டற்றுற் றன்கைத்தொன் 
றுண்டாகச் செய்வான் வினை, 

kundréfi yanaipor karndatra trangaithon 
drusndaha jeivan vinai. 

758. ‘A person who begins any work with sufficient 
wealth in his hand is like a person who climbs up the hill 
in order to witness an elephant fight.’ 

COMMENTARY 
A person witnessing an elephant fight from a hilltop will be beyond all danger and yet will have the advantage of fully wit- nessing the fight. Similarly, a person with financial resources can always employ efficient and reliable men to carry out hi ௪ ௪ . ம ut 

without himself participating in it, y his work
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செய்க பொருளைச் செறுநர் செருக்கறுக்கு 
மெஃகதனிற் கூரிய இல். 

seiha boruslai jerunar serukaruku 
mehhadhanit kuriya dhil. 

759. ‘Acquire wealth, because there is no sharper 
weapon of steel than that to cut the pride of the enemy.’ 

COMMENTARY 

. Wealth being the sinews of war a wealthy king can easily 
fonquer any insolent foe. 

ஒண்பொருள் காழ்ப்ப வியற்றியார்க் கெண்பொரு 
ளேனை யிரண்டு மொருங்கு. 

oinborual haipa viyatriyar kesnboru 
wlénai yiratndu mofungu. 

760. ‘° He who has plentiful and strong financial re- 

sources will easily obtain the other two desirable things, 
he other two are virtue and happiness.’ 

COMMENTARY 

A wealthy State can easily carry out development schemes to 
promote the happiness of the citizens.



CHAPTER LXXVII- 

THE GREATNESS OF AN ARMY 

In this chapter the value of possessing an efficient army is 
described. 

உறுப்பமைந் தூறஞ்சா வெல்படை வேந்தன் 
வெறுக்கையு ளெல்லாந் தலை. 

urupamain dhtranja velbasdai véndhan 
verukaiyu Jlellan dhalai. 

761. ‘The most valuable of all the treasures that a 
king may possess is his victorious army consisting of alt. 
the complementary members and which is never afraid of 
being wounded in the field of battle.’ 

COMMENTARY 

The constituent members of an army are the chariot force,. 
the elephants, the horses and the infantry. A king should 
possess all these factors of a complete army. An army which never knew defeat in the field of battle must be considered as his 
greatest asset. Once he gets this he can easily have all the other desirable things, 

உலைவிடத் தூறஞ்சா வன்கண் டொலைவிடத்துத் 
தொல்படைக் கல்லா லரிது. 

ulaivitda thiifanja vangain dolaiviidathu 
tholbaddai kalla laridhu. 

762. ‘Inamoment of crisis in the battle only a hero 
born of a military family can have the courage even at the 
risk of his own life to serve his king and save the situation.’ 

COMMENTARY 
An army may consist of various contingents, c the primary regular army, the mercenaries, the citizen army o tganised for
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the moment, the army, consisting of the hill tribes and the army 
of the allies. Of all these the regular army of the State is the 
most important as its soldiers are recruited from well-known 
military families. Hence the main burden of fighting in the battle 
field will fall upon the veterans belonging to this regular army. 

ஒலித்தக்கா லென்னா முவரி யெலிப்பகை 
தாக முயிர்ப்பக் கெடும். 

olithaka lenna muvari yelipahai 
naha muyirpa ketdum. 

763. ‘An immense crowd of mice may, by their 

battle cry, raise as much sound as the sea. What avail 

will it be as they will all be dispersed at the single breath 
of the dragon » 

COMMENTARY 

Here it is emphasised that the value of the army does not 
depend upon its numerical strength. A small army of veteran 
heroes will be able to easily conquer a huge army consisting of 
useless men. 

அழிவின் றறையபோகா தாகி வழிவந்த 
வன்க ணதுவே படை, 

ativin draraiboha dhahi vasivandha 
vanga Inadhuvé bajdai. 

764. ‘What consists of heroes recruited from heredit- 
arily courageous families, what has known no defeat, what 
has not been disgraced by treacherous desertions, that is the 
army par excellence.’ 

கூற்றுடன்று மேல்வரினுங் கூடி. யெதிர் நிற்கு 
மாற்ற லதுவே படை. 

kUtruidandru mélvarinun gisdi yedhirnitku 
mitra ladhuvé bazdai.
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_ 9765. ‘Even when the God of Death rushes on them 
in rage the soldiers working with one mind and in one, 
team must be able to courageously face the onslaught. 
That is the army.’ 

மறமான மாண்ட வழிச்செலவு தேற்ற 
மெனதநான்கே யேமம் படைக்கு, 

maramana mainda vadijelavu dhétra 
menanangé yemam badjdaiku. 

766. ‘Courage, esprit de corps, tendency to walk 
along the path of the great heroes, earning the confidence 
of the king, these are the four essential qualities of an 
ideal army.’ 

தார்தாங்கிச் செல்வது தானை தலைவந்த 
போர்தாங்கும் தன்மை யறிந்து. 

thardhangi jelvadhu dhanai thalaivandha 
pordhangun dhanmai yarindhu. 

767. ‘ By occupying a vantage position, it must bear 
the fierce onslaught of the enemy coolly and make it ineffec- 
tive. Again it must be able to press forward and push 
back the enemy. Such must be the real army.’ 

அ.டற்றகையு மாற்றலு மில்லெனினுச் தானை 
படைத்தகையாற் பாடு பெறும். 

aidatrahaiyu matralu milleninun dhanai paidaithahaiyat paidu berum. 
768. ‘Though not well tested in wars either offen- sive or defensive, the army must be well equipped in its necessary accoutrements,’ , .
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COMMENTARY 

The various sections of the army, the chariots, elephants, 
horses and infantry, when well equipped with the necessary 
things, will present an imposing appearance and inspire awe in 
the opposing enemy. 

சிறுமையுஞ் செல்லாத் துனியும் வறுமையு 

மில்லாயின் வெல்லும் படை. 

sirumaiyun jella thuniyum varumaiyu 
millayin vellum basdai. 

769. ‘Where there is no inferiority complex, where 

there is no intrinsic aversion, where there is no poverty, 

that army is sure to gain victory over the enemy.’ 

COMMENTARY 

The soldiers suffering from inferiority complex will automati- 
cally face defeat. A soldier with an aversion to fight because of 
his anxiety about wife and children at home, and soldiers poorly 
equipped because of the poverty of the king, will all be a drag on 
the army. Hence an army must be free from these defects in 
order to be efficient. 

நிலைமக்கள் சால வுடைத்தெனினுத் தானை 
தலைமக்க ளில்வழி யில். 

nilaimakagl sala vuidaitheninun dhanai 
thalaimaka aslilvasi yil. 

770. ‘Though the army consists of courageous 

soldiers ready to fight, still the army will be ineffective if 

it is lacking in able commanders.’ 

COMMENTARY 

It is the leader of the army that supplies the brain. Hence 
an army lacking in an able general to lead it will be valueless 
in spite of the courageous men who constitute the army.



CHAPTER LXXVIII 

THE HEROIC SPIRIT OF THE ARMY 

என்னைமுன் னில்லன்மின் றெவ்விர் பலரென்னை 
முன்னின்று கன்னின் றவர். 

ennaimun nillanmin drevvir palarennai 
munnindru kannin dravar. 

771. “Ye foes! stand not before my lord ! 
for many a one 

Who did my lord withstand, 

now stands in stone !’—Pope. 

COMMENTARY 

This is the warning given by the leader of the army to his 
enemy advising them to give up battle and to save their lives 
because by giving battle they are sure to lose their lives in fight- 
ing against tremendous odds. 

கான முயலெய்த அம்பினில் யானை 
பிழைத்தவே லேந்த லினித. 

kana muyaleidha ambinil yanai 
pisaithave léndha linidhu. 

773. “Itis far more praiseworthy to aim with your 
arrow at an elephant even though you may fail to kill ‘it 
than to send your arrow at the hare in the wood and also 
succeed in killing it.’ 

COMMENTARY 

For a brave and heroic army, it is far better to meet a very strong enemy even though it is not able to defeat it completely than to attack and destroy a weak enemy.
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பேராண்மை யென்ப தறுகணொன் நுற்றக்கா 

அரராண்மை மற்றத னெஃகு. 

péraznmai yenba dharuhasnon drutraka | 
lirasnmai matradha nehu. 

773. ‘When a foe seeks battle attacking him relent- 

lessly is the mark of great heroism, but when he is caught 

helpless, treating him with kindness is the fine point of that 

heroism.’ 

COMMENTARY 

The commentators give as an illustration the kindness 
shown by Rama to Ravana when the latter was found helpless to 
fight for lack of weapon and army. Rama kindly sends him 
away to come fully prepared the next day for battle. He did not 
take advantage of the helpless position of the enemy to destroy 
him because such conduct would be inconsistent with true 
heroism, 

கைவேல் களிற்ரொடு போக்கி வருபவன் 
மெய்வேல் பறியா தகும். 

129176] kaslitrosdu boki varubavan 
meivél bafiya nahum. 

774. ‘The javelin in his hand he hurls and hits the 
elephant that rushes at him. But to fight a second ele— 
phant he finds no other javelin in his hand. He is 
puzzled. But quickly he plucks out the one embedded in 
his own breast and feels joy for securing a weapon at the 
right moment.’ 

COMMENTARY 

This is given as an illustration of the heroic conduct of a 
true warrior. While himself struck by an arrow he unconcernedly 
attacks the first elephant not being conscious of his own wound 
and bravely continues to give battle to the second elephant by 
plucking out the javelin from his own body thus indicating that 
his heroism is not in any way impaired by his own bodily injury.



378 TIRUKKURAL 

விழித்தகண் வேல்கொண் டெறிய வழித்திமைப்பி 
னோட்டன்றோ வன்க ணவர்க்கு. 

vitithahain velhoin defiya vatithimaipi 
nostandr6d vanga inavarku. 

775. ‘When a hero fearlessly looks at the enemy 
while fighting, should he blink at the sight of the arrow 

sent by the foe, it would be tantamount to his defeat.’ 

COMMENTARY 

Even the blinking of the eye at the sight of the arrow flying 
towards him would indicate his fear which would be inconsistent 
with his spirit of heroism. 

விழுப்புண் படாத.நா ளெல்லாம் வழுக்கினுள் 
வைக்குந்தன் னாளை யெடுத்து. 

viJupusn baidadhana sleliam vasukinugl 
vaikundhan nailai yeiduthu. 

776. ‘Atrue hero will consider all those days when 
he has no battle to fight and be wounded and will treat 
them as useless days of his life. 

சுழலு மிசைவேண்டி வேண்டா வுயிரார் 
கழல்யாப்புக் காரிகை நீர்த்து. 

sujalu misaivéindi véinda vuyirar 
katalyapu karihai nirthu. 

777. “A hero who wants to achieve worldwide fame 
must be prepared to fight regardless of his life. In his case 
his anklet of heroism is superfluous,’ 

COMMENTARY 

His heroism is a sufficient Ornament-to adorn him,
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உறினுயி ரஞ்சா மறவ ரிறைவன் 
செறினுஞ்சர் குன்ற லிலர். 

urinuyi ranja marava rifaivan 

serinunjir hundra lilar. 

778. ‘Ina critical situation in the battle-field re- 

gardless of the strict warning of his king the hero would 
fearlessly rush into the battle without turning back to save 

his life. Such is true heroism.’ 

இழைத்த திகவாமைச் சாவாரை யாரே 
பிழைத்த தொறுக்கிற் பவர். 

isaitha dhihavamai javarai yaré 

pizaitha dhorukit pavar. 

779. ‘Who is there who can scornfully say: ‘‘ Here 
is the soldier who uttered vain words of heroism which he 
could not act up to” in the case of a hero who faithfully 
guards his vow and fights and dies ?’ 

2 

புரந்தார்கண் ணீர்மல்கச் சாகிற்பின் சாக்கா 
டி.ரந்துகோட் டக்க துடைக்.து. 

purandharhain nirmalha jahitpin saka 
tdirandhuho staka dhusdaithu. 

780. ‘To fearlessly fight in the battle-field and get 
slain so as to draw tears from the king’s eyes grieving over 
the lost hero, such a glorious death, any soldier would 
yearn to get even by begging.’



CHAPTER LXXIX 

FRIENDSHIP 

A true friend will be a useful ally to a king in times of war. 
Hence this chapter deals with the characteristics of a true friend 
and the desirability of obtaining one, 

செயற்கரிய யாவுள நட்பி ன.துபோல் 
வினைக்குரிய யாவுள காப்பு 

seyatkariya yavuila nastpi nadhubol 
vinaikuriya yavusla kapu. 

781. ‘What is there in the world so difficult to ob- 

tain as true friendship? What is there so sure to help you 

as true friendship so obtained to defend yourself against 

foreign aggression ?” 

திறைநீர நீரவர் கேண்மை பிறைமதிப் 
பின்னீ£ பேதையார் நட்பு. 

nirainira niravar kéinmai pifaimadhi 
pinnira pedhaiyar najtpu. 

782. ‘ The friendship of the wise will daily increase 
like the crescent moon. The friendship of the fools will 
daily decrease like the full moon.’ 

COMMENTARY 

Friendship with wise men will in the beginning be very 
feeble but. as days roll by, it will grow in strength, whereas 
friendship with fools will appear to start with full strength at 
first but will gradually decrease and wane away. The former is 
compared to the crescent moon daily waxing and the latter is 
compared to the full moon daily waning,
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நவிறொறு நானயம் போலும் பமிரொறும் 

பண்புடை யாளர் தொடர்பு. 

naviroru ninayam bolum bayirorum 
bainbusdai yailar dhosdarbu. 

783. ‘As the pleasures of learning increase 

by constant application ; 

So the friendship of the worthy increaseth 
by constant intercourse.’—Ellis. 

COMMENTARY 

In the matter of studying a classic, the oftener you study the 
more you appreciate its beauty. Similarly in the case of friend- 
ship with the wise the oftener you meet your friend the stronger 
becomes the attachment. The full benefit you are able to obtain 
in both cases only after several contacts. 

நகுதற் பொருட்டன்று நட்டன் மிகுதிக்கண் 
மேற்சென் நிடி.த்தற் பொருட்டு. 

nahudhat poruistandru nastan mihudhikain 
métjen dritdithat poruitu. 

784. ‘The duty of a friend is not merely to bea 

pleasant companion and make you laugh in enjoyment but 

it is his duty when you go astray to sternly reprove you 

at once.’ 

COMMENTARY 

The aim of friendship is not merely to secure a sociable and 
pleasant companion but to secure a moral monitor who will be 
bold enough to correct you when you go wrong. 

புணர்ச்டி பழகுதல் வேண்டா வுணர்ச்சிதா 
னட்பாங் கிழமை தரும். 

puinarji pasahudhal véinda vusnarjidha 
naitpan giJamai dharum.
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785. ‘Merely because they were neighbours for long 

and they met each other constantly it will not make them 

true friends.’ 
COMMENTARY 

It is the similarity of feeling born of kindred minds that will 
unite them to be true friends. 

முகநக நட்பது நட்பன்று நெஞ்சத் 

தகநக நட்பது நட்பு. 

muhanaha naJtpadhu naJtpandiu nenja 
thahanaha nastpadhu naitpu. 

786, ‘True friendship ‘does not consist in mere ex- 
ternal expression of a smiling face when meeting, but it 
consists in the inner joy of the heart that is aroused in the 
presence of the friend.’ 

COMMENTARY 

Welcoming you with a pleasant smile may be merely for the 
moment and may not indicate a deep and long-standing friend- 
ship, but if the friendship is deeply rooted in the heart it will 
always be constant and unfailing, 

அழிவி னவைநீக்கி யாறுய்த் தழிவின்௧க 
ணல்ல லுழப்பதா நட்பு, 

adivi navainiki yarui thasivinga 
inalla lusjapadha nastpu. 

787. ‘ What protects in the moments of danger, what 
keeps in the path of virtue and what partakes in the suffer- 
ing when misfortune is unavoidable, that is true friend-. 
ship.’ 

உடுக்கை யிழர்தவன் கைபோல வாங்கே 
யிடுக்கண் களைவதா தட்பு. 

usdukai yisandhavan gaibdla vangé 
yitdukain gastlaivadha naltpu.
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788. ‘When the cloth worn by a person slips, his 
hand automatically moves to keep it in position. Similarly 

true friendship at the sight of coming grief will move at 

once to help.’ 
COMMENTARY 

The metaphor refers to a person in an assembly. If his 
apparel slips off, he will be put to shame. Hence the hand 
quickly and automatically moves and keeps it in its place to save 
him from public disgrace. ‘Similar must be the attitude of a true 
friend at a critical moment to save his friend, 

நட்பிற்கு வீற்றிருக்கை யாதெனிற் கொட்பின்றி 
யொல்லும்வா யூன்று நிலை. 

nastpitku vitrirukai yadhenit kostpindri 
yollumva yiindru nilai. 

789. ‘And where is friendship’s royal seat ? 

In stable mind, 

Where friend in every time of need 

support may find.’—Pope. 

இனைய ரிவசெமக் கன்னம்யா மென்று 
புனையினும் புல்லென்னு நட்பு. 

inaiya rivarema kinnamya mendru 
punaiyinum bulleanu naittpu. 

790. ‘That friendship is extremely mean which 
boastingly says ‘‘ He is so much attached to me and I have 
so much affection towards him.” ’ 

COMMENTARY 

A person who refers to his close attachment to his friend is 
still conscious of a difference between his interests and his 
friend’s interests. True friendship does not know any such 
difference. Their interests are common as their hearts are in 
unison. Hence the differentiating remark that keeps ‘ him’ and 
‘me’ separate is not the mark of true friendship since it lacks 
identity of interest and unity of purpose.



CHAPTER LXXX 

PROVING THE FRIENDSHIP 

Before making friends it is necessary to test carefully the 
person and satisfy yourself that his character is such as to make 
him a worthy friend, 

நாடாது நட்டலிற் கேடில்லை நட்டபின் 
வீடில்லை நட்பாள் பவர்க்கு. 

naidadhu nastalit ketdillai naztabin 
viidillai naitpasl bavarku. 

791. “Nothing is more harmful than friendship has- 
tily formed without sufficient test, since, when once friend= 
ship is formed, it is difficult for the persons to separate.’ 

ஆய்ந்தாய்ந் து கொள்ளாதான் கேண்மை கடைமுறை 
தான்சாந் துயரந் தரும். 

aindhaindhu hosladhan gésnmai kasdaimufai 
thansan dhuyaran dharum. 

792. ‘Before making friendship with a person his 
character and conduct must be carefully tested several 
times, otherwise such a friendship would end in mortal 
pain.’ 

COMMENTARY 

In the case of political alliance such a dangerous result is obvious. If your friend by lack of upright conduct creates enemies against himself, his friend is bound to go to his defence and court disaster and ruin for himself also. 

குணணுவ் குடிமையுங் குற்றமுங் குன்று 
வினனு மறிந்தியாக்க தட்பு. 

kusnanun guidimaiyun gutramun gundra 
vinanu mafindhiyaka naitpu.
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793. ‘What is his character? What is the status of 
the family in which he is born? What are his faults? Who 
are his associates? It is only after ascertaining these that 
friendship with him should be contracted.’ 

குடிப்பிறந்து தன்கட் பழிநாணு வானைக் 
கொடுத்துங் கொளல்வேண்டு தட்பு, 

kuidipifandhu dhangast patinaiInu vanai 
koiduthun goslalvésndu nastpu. 

794. ‘Who is of noble birth, who naturally shrinks 
from guilty conduct likely to bring shame on him, such a 
person’s friendship must be acquired even if it costs some- 
thing.’ 

COMMENTARY 
A person born of a noble family and who is always afraid of 

going wrong will prove to be a worthy friend. Hence you must 
voluntarily try to make friendship with him by rendering financial 
aid if necessary. 

அழச்சொல்லி யல்ல இடித்து வழக்கறிய 
வல்லார்தட் பாய்ந்து கொளல். 

alajolli yalla dhiidithu vatakafiya 

vallarnait paindhu hoslal. 

795. ‘When yoa go wrong he must frankly expose 

your guilt and make you repent for it. If you still persist 

in doing evil he must have the courage to scold you and 

put you right. Such a person’s friendship you must care- 

fully secure.’ 

கேட்டி னு முண்டோ ருறுதி கிளஞைரை 
நீட்டி யளப்பதோர் கோல். 

késtinu muindo rurudhi kitlaingarai 
~ nisti yaslapadhbor kol. 
25
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796. ‘Even in ruin there is a good lesson to be learnt 

because it is a rod to accurately measure your friends.’ 

COMMENTARY 

When you are in great difficulty the attitude of your friends 
will be clearly discovered whether they forsake you or boldly 
Share your difficulties. Hence your ruin itself is a measuring rod 
to determine the attachment and affection that your friends bear 
to you. 

ஊதிய மென்ப தொருவற்குப் பேதையார் 
கேண்மை யொரீஇ விடல். 

tidhiya menba dhoruvatku pédhaiyar 
keinmai yorii visdal. 

797. ‘Avoiding the association of fools is a real gain. 
—So say the wise.’ 

உளளறக வுள்ளஞ் சிறுகுவ கொள்ளற்க 
அல்லற்க ணாற்றறுப்பார் நட்பு, 

171121124 ஈம71120 jifuhuva boslatka 
allatka inatrarupar nastpu. 

798. ‘Never think of doing anything which will bee 
little you. Never accept as friends persons who will forsake 
you in a moment of danger,’ 

கெடுங்காலைக் கைவிூவார் கேண்மை யடுங்காஜை 
புள்ளினு மூள்ளஞ் சுடும். ் 

keidungilai kaivisduvar hésnmaj yaidunegalai 
yusllinu musllan jusidum. 

799. ‘The friendship of a person who forsakes you 
in your adversity would be painful to think of even to the 
end of your life.’
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மருவுக மாசற்றார் கேண்மையொன் நீத்து 
மொருவுக வொப்பிலார் நட்பு. 

maruvuha masatrar kernmaiyon drithu 
moruvuha vopilar naitpu. 

800. ‘Maintain your friendship with men of spotless 

character. Never make friends with men of evil ways. 

Pay them, if necessary, to get rid of them.’ 

COMMENTARY 

If by chance you get associated with undesirable men you 
must try to get rid of those persons by paying them money, if 
necessary. Association with such men should be avoided at any 
cost.



CHAPTER LXXXI1 

OLD FRIENDSHIP 

This chapter deals with the mutual behaviour of two persons 
who have been friends for a long time. Long familiarity existing 
between them should be associated with a generous forbearance 
towards each other’s faults. 

பழமை யெனப்பவெ தியாதெனின் யாதுங் 
கழமையைக் £€ழ்ந்இிடா நட்பு, 

patamai yenapaiduva dhiyadhenin yadhun 
gisamaiyai kitndhisda naitpu. 

8or. ‘What is the quality of long-standing friend- 
ship? It consists in not resenting the familiar behaviour 
of a friend.’ 

COMMENTARY 

The familiar conduct of long-standing friendship may take 
any of the following forms, The friend may undertake to do your 
work even without consulting you. He may not maintain any 
distinction between your money and his money in the matter of 
expenditure. He may be free from certain amount of aloofness 
and respectful fear in dealing with your matters generally. In all 
such cases complete forbearance and approval must be shown 
towards him. That is the mark of long-standing and intimate 
friendship. 

தட்பிற் குறுப்புசக் கெழுதகைமை மற்றதற் 
குப்பாதல் சான்றோர் கடன். 

naitpit kurupu kerudhahaimai matradhat 
kupadhal sandrodr hazdan. 

802. ‘Freedom of action born of familiarity is the 
inevitable element of true friendship. To approve it with 
sweetness of temper is the duty of the noble.’
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பழகிய நட்பெவன் செய்யுங் கெழுதகைமை 
செய்தாங் கமையாக் கடை, 

pasahiya naitpevan seiyum gejudhahaimai 
seidhan gamaiya kadai. 

803. ‘Of what value is old friendship if it does not 
provide freedom of action in the case of a friend under- 
taking to finish your work expecting complete approval 

from you ?’ 

COMMENTARY 
Your old friend voluntarily doing your work must be accept- 

ed without any reservation and there could be no difference be- 
tween your interest and his interest. You must identify yourself 
with him and accept full responsibility for the work done by your 
friend, 

விழைதகையான் வேண்டி. யிருப்பர் கெழுதகையாற் 

கேளாது நட்டார் செயின். 

vitaidhahaiyan véindi yirupar kerudhahaiyat 
kéesladhu naitar seiyin. 

804. ‘When your friend, because of familiar privilege 

born out of old friendship, undertakes to carry out your 

work without waiting for your consent, you must gladly 

approve of his conduct.’ 

பேதைமை யொன்றோ பெருங்தெமை யென்றுணர்க 
நோதக்க தட்டார் செயின், 

pédhaimai yondro perungijamai yendruinarha 
nodhaka naitar seyin. 

805. ‘Even when your friend acts in such a way as 

to cause pain you must gladly condone it as either due to 

sheer ignorance or to familiarity born of long-standing 

friendship.’
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COMMENTARY 

When your friend acts of his own accord without your per- 
mission and brings trouble to you as a result of his conduct, even 
in such a case you should not condemn him. You must adopta 
charitable attitude towards his conduct for it may be due to either 
ignorance or to privilege of familiarity. 

எல்லைக்க ணின்ரார் துறவார் தொலைவிடத்துத் 
தொல்லைக்க ணின்றுர் தொடர்பு. 

ellaika nindrar dhuravar tholaivisdathu 
thollaika snindrar dhosdarbu. 

806. ‘Persons who habitually desire good association 

will never renounce their old friends even if the latter’s 

conduct resulted in great personal loss.’ 

அழிவத்த செய்யினு மன்பரு ரன்பின் 
வழிவந்த கேண்மை யவர். 

alivandha seiyinu manbara ranbin 

valivandha kéinmai yavar. 

807. ‘True friends united by long-standing mutual 
love will never think of severing their friendly relation 
even when the careless conduct of one resulted in great 
pain to the other,’ 

கேளிழுக்கங் கேளாக் கெழுதகைமை வல்லார்க்கு 
தாளிமுக்க நட்டார் செயின். 

kéeslitukan géila4 kerudhahaimai vallarku 
natlituka naitar seyin. 

808. ‘A person who is able to maintain unshaken 
friendship and who would not listen to reports about the 
faults of his friend would naturally consider all those bad 
days when his friend goes wrong as good days in his life,’
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கெடாஅ௮ வழிவந்த கேண்மையார் கேண்மை 
விடாஅர் விழையு முலகு. 

keidaa vasivandha kéinmaiyar héinmai 
viidaar vilaiyu mulahu. 

809. ‘When a person of noble birth maintains his 
friendship undiminished towards his old friends even if 

the latter commit mistakes, his friendship will be eagerly 

sought after by the people at large.’ 

விழையார் விழையப் படுப பமையார்கட் 
பண்பிற் றலைப்பிரியா தார். 

vilaiyar vilaiya paiduba paszaiyarhast 

painbi tralaipiriya dhar. 

810. ‘Ifa person of noble character maintains his 

affection to his ancient friends undiminished in spite of 

their defects, even his enemies will eagerly seek to become 

his friends.’



CHAPTER LXXXII 

EVIL FRIENDSHIP 

In this Chapter the undesirability of making friends with 
bad men is emphasised. 

பருகுவார் போலினும் பண்பிலார் கேண்மை 

பெருகலிற் குன்ற லினித. 

parvhuvar bolinum bainbilar hésnmai 
peruhalit kundra linidhu. 

811. ‘Though persons without character show 
extreme affection, it is better that their friendship is allow- 
ed to die away than permitted to grow.’ 

உறினட் டறினொரூ௨ மொப்பிலார் கேண்மை 
பெறினு மிழப்பினு மென், 

ufina Itafinoriu mopilar hésnmai 
befinu misapinu men. 

812, ‘What does it matter whether you gain or lose 
the friendship of a person who is not a friend at heart and 
who clings to you in prosperity and forsakes you in adver 
sity.’ 

உறுவது €ர்தாக்கு தட்பும் பெறுவது 
கொள்வாருங் கள்வரு நேர். 

uruvadhu sirdhtku naitpum befuvadhu 
koslvarun gaslvaru nér. 

813. ‘A person who is always calculating the 
material benefit obtainable from friendship is on a par 
with a harlot who sells herself for money or a robber who 
plunders you,’
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COMMENTARY 

_A friend who always has an eye on gain, has money as the 
motive of his friendship is just like a harlot or a robber. In all the 
three cases the motive is identical, to make money. Hence all 
the three are placed on the same level thereby implying the 
friendship of a selfish man is as undesirable as association with a 
prostitute ora thief. 

அமரகத் தாற்றறுக்குங் கல்லாமா வன்னார் 
தமரிற் றனிமை தலை. 

amaraha thatrarukun gallama vannar 
dhamari tranimai dhalai. 

814. ‘An untrained horse may become restive in the 

battlefield and may run away throwing off the rider. If 

a person has similar temperament and behaviour, his 

friendship is no good. It is far better to remain alone than 

to be friends with him.’ 

COMMENTARY 

Just as a vicious horse forsakes the horseman in the field of 
battle, an unreliable friend will forsake you at the critical moment. 
In the case of a king, if his ally is unreliable and foolish, he may 
betray his friend in the field of battle. 

செய்தேமஞ் சாராச் சிறியவர் புன்கேண்மை 
எய்தலி னெய்தாமை தன்று, 

seidhéman jara jitiyavar pungeinmai 
eidhali neidhamai nandru. 

815. ‘Itis far better not to gain any friendship at 

all than to get the useless friendship of such mean men who, 

though benefited by friendship, do not stand by you in a 

moment of danger.’
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பேதை பெருங்கெழீஇ நட்பி னறிவுடையா 
சேதின்மை கோடி யுறும். 

pédhai perungesii naitpi narivusdaiya 
rédhinmai hordi yurum. 

816. ‘Tobe a wiseman’s foe is infinitely (ten million 

times) better than to be an intimate friend of a fool.’ 

சகைவகைய ராகிய நட்பிற் பகைவராற் 
பத்தடுத்த கோடி யுறும். 

nahaivahaiya rahiya nastpit pahaivarat 
pathaidutha hosdi yurum. 

817. ‘You can derive ten crores of times greater 
benefit from your foe than from a false friend whose 
friendship rests on outward smile but not inner heart.’ 

' COMMENTARY 

In the case of your enemy you know exactly where you stand 
and therefore you can always guard yourself against danger ; but 
in the case of a false friend you may be taken unawares and may 
be betrayed at the critical moment. Hence it is said that it 
is infinitely better to be with your enemy than to be with a false 
friend who may at any moment prove treacherous. 

ஓல்லுங் கரும மூடற்றுபவர் கேண்மை 
சொல்லாடார் சோர விடல். 

ollun garuma muddatrubavar hésnmai 
sollaidar sora vitdal. 

818. “Ifa person falsely complains that a particular 
task assigned to him is too difficult for him, though he can 
easily carry it out, his friendship is not worth mentioning; 

itis better to eschew it quietly,’
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கனவினு மின்னாது மன்னோ வினைவேறு 
சொல்வேறு பட்டார் தொடர்பு. 

kanavinu minnadhu mannod vinaivéru 
solveru baitar dhosdarbu. 

819. ‘In the case of a person whose words and deeds 

are at variance, his friendship would be very painful even 

if in a dream.’ 

எனைத்துங் குறுகுத லோம்பல் மனைக்கெழீஇ 
மன்றிற் பழிப்பார் தொடர்பு. 

enaithun guruhudha lombal manaikelii 
mandrit pawipar dhoidarbu. 

820. ‘It is always safe to avoid association with 

persons who pretend in your presence to be your friends 

but who speak ill of you in public behind your back.’



CHAPTER LXXXIII 

FALSE FRIENDSHIP 

சிரிடங் காணி னெறிதற்குப் பட்டடை 
நேரா நிரந்தவர் நட்பு. 

sirisdan garni neridhatku pastaidai 
néra nirandhavar nastpu. 

821. ‘The friendship of a person who disembles 

affection but harbours enmity at heart and waits for an 

opportunity to strike you is like an anvil.’ 

COMMENTARY 

The anvil supports the metal placed on it only to get it 
beaten by the hammer. Similarly, the dissembling friend will be 
pretending to support you till an opportune moment when you 
will be beaten. 

இனம்போன் றினமல்லார் கேண்மை மகளிர் 
மனம்போல வேறு படும். 

inambon drinamallar héinmai mahaaglir 
fmanambola véru baidum. 

822. ‘The friendship of a person who outwardly 
behaves like a kindred but who remains aloof at heart 
is as elusive and changing as the fickle mind of a woman.’ 

பலதல்ல கற்றக் கடைத்து மனதல்ல 
ராகுதல் மாணார்க் கரி. 

palanalla katra kaidaithu mananalla 
rahudhal mainar karidhu. 

823. ‘A person harbouring hatred at heart, however 
learned he be in various sciences, cannot easily change his 
nature and become a real friend with goodwill towards 
you,”
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COMMENTARY 

Learning may leave the character of a person untouched. 
A man may be a great scholar and yet if he is at heart your 
enemy, you can never trust him to be your good friend merely 
because of his scholarship. 

மூகத்தி னினிய நகா௮ வகத்தின்னா 
வஞ்சரை யஞ்சப் படும். 

muhathi niniya nahaa vahathinna 
vanjarai yanja paidum. 

824. ‘Always beware of treacherous persons who 
dissemble friendship with a sweet smile but harbour hatred 
at heart.’ 

மனத்தி னமையா தவரை யெனைத்தொன்றுஞ் 
- -சொல்லினாற் றேறற்பாற் றன்று. 

manathi namaiya dhavarai yenaithondrun 
jollina tréfatpa trandru. 

825. ‘It is not safe to put your trust in a person 
mainly depending upon his words while his insincere heart 
is not at one with his words.’ 

COMMENTARY 

A man who thinks in one way and speaksin another is too a 
dangerous person to be a trusted friend. 

தட்டார்போ னல்லவை சொல்லினு மொட்டார்சொ 
லொல்லை யுணரப் படும். 

naitarbo nallavai sollinu mostarso 

lollai yuinara paidum. 

826. ‘Though they utter sweet words like good 

friends, the true significance of enemy’s words will be easily 

discovered.’
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COMMENTARY 

Merely because an enemy speaks sweetly and pretends to 
be your friend he should not be taken at his face value. You 
can easily discover his heart through his speech. 

சொல்வணக்க மொன்னார்கம் கொள்ளற்க வில்வணக்கம் 
இங்கு குறித்தமை யான், 

solvainaka monnarhast koillatka vilvainakam 
dhingu hujithamai yan. 

827. ‘A bow may be bent and yet deadly in action. 
Similarly, your enemy may bend low and make a submis- 
sive speech, but be not deceived by that.’ 

COMMENTARY 

A person who is an adept in the art of stooping to conquer 
may bend low before you and address you in a humble speech, 
but his motive is always dangerous and hence you should not be 
deceived by his false humility. 

தொழுதகை யுள்ளும் படையோடுங்கு மொன்னா 
சழுதகண் ணீரு மனைத்டது. 

tho1rudhahai yusllum bardaiyoidungu monna 
ratudhahain niru manaithu. 

828. ‘A weapon may lie hidden inside the joined 
hands raised to worship. Similarly, there may be a hid- 
den danger in the tears shed by your enemy.’ 

COMMENTARY 

A person raising his joined hands to worship you may still carry a dangerous weapon hidden in the hands. Similarly,an enemy while shedding tears to evoke sympathy may be still harbouring a dangerous plot against you.
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மிகச்செய்து தம்மெள்ளு வாரை நகச்செய்து 
நட்பினுட் சாப்புல்லற் பாற்று. 

mihajeidhu thammezallu varai nahajeidhu 
Najtpinust japullat patru. 

829. ‘A foe who harbours hatred at heart but out- 
wardly takes all steps to behave as a good friend must be 

paid back in his own coin. It is quite just for a king to 

treat him in a similar way outwardly as a friend but in- 

wardly keep him aloof knowing him to be a dangerous 

enemy.’ 

COMMENTARY 

Insincerity must be met with insincerity and it is quite 
justifiable in political affairs. 

பகைநட்பாங் காலம் வருங்கான் மூகநட் 
டகநட் பொரீஇ விடல். 

pahainaitpan galam varungan muhana 
itahanait porii viidal. 

_ 830. ‘ When the time comes for foes to appear asfriends 
then you too put on a smiling face to receive them. But 

never accept them at heart.’ 

COMMENTARY ' 

Diplomatic courtesy requires that you should welcome your 
enemies even on ceremonial occasions with a smiling face but it 
should never lead you to accept them as true friends.



CHAPTER LXXXIV 

IGNORANCE OF THE NATURE OF THINGS 

This chapter deals with persons who are incapable of differ- 
entiating between what is valuable and what is worthless. The 
meaning of the word ‘ pethaimai’ is exactly similar to the signi- 
ficance of the Sanskrit term ‘avidya’ or ‘ Agnana’ which are 
liable to create intellectual confusion due to ignorance. 

பேதைமை யென்பதொன் றியாதெனி னேதங்கொண் 
டூதியம் போக விடல். 

pédhaimai yenbadhon driyadheni nédhangon 

diidhiyam boha vidal. 

831. ‘What is meant by folly which is a unique 

defect? It consists in choosing what is ruinous and discar- 
ding what is beneficial.’ 

COMMENTARY 

A course of conduct which is likely to be ruinous to the 
individual is that which leads him to poverty, enmity, disgrace and 
sin. What is beneficial is just the revetse. It is righteous conduct 
that may lead to fame and happiness. This unique folly is consi- 
dered to be the worst of defects in man, because it will vitiate all 
his conduct. 

பேதைமையு ளெல்லாம் பேதைமை காதன்மை 
கையல்ல தன்கட் செயல். 

pédhaimaiyu slellim bédhaimai hadhanmai 
haiyaila dhangart jeyal. 

892. ‘Of all the follies the worst folly is the desire 
to pursue a course of conduct which one ought not to 
choose.’



IGNORANCE OF THE NATURE OF THINGS 401 

காணாமை நாடாமை நாரின்மை யாதொன்றும் 
பேணாமை பேதை தொழில். 

nainamai naidamai narinmai yadhondrum 
beinamai bédhai dhozsil. 

833. ‘Shamelessness, lack of due consideration, 

absence of kindness, not safeguarding anything, these mark 

the conduct of a deluded fool.’ 

COMMENTARY 

Shamelessness indicates not shrinking from disgrace and sin. 
Lack of due consideration means incapacity to discriminate bet- 
ween what ought to be done and what ought to be avoided. Not 
safeguarding implies indifference to maintain upright character, 
high intelligence and prestige of noble birth. A person deluded 
by folly will not be able to maintain these things. 

ஒதி யுணர்நீதும் பிறர்க்குரைத் தந் தானடங்காப் 
பேதையிற் பேதையா ரில். 

odhi yusnarndhum bifarkuraithun dhanaidanga 
pédhaiyit pédhaiya ril. 

834. ‘He studies and understands the scripture. He 

instructs others on ethical principles.- But he himself 

never observes these principles to restrain his own conduct. 

Can there be a greater fool than he in the world ?’ 

ஒருமைச் செயலாற்றும் பேதை யெழுமையுந் 

தான்புக் கழுநீது மளறு. 

orumai jeyalatrum bedhai yerumaiyun 

dhanbu kasundhu maslaru. 

835. ‘What a fool achieves in one single birth in 

this world will be sufficient enough to sink him down in 

hell through seven successive births.’ 

26
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பொய்படு மொன்றோ புனைபூணுங் கையறியாப் 
பேதை வினைமேறழ் கொளின். 

poibasdu mondro bunaibiitnun gaiyariya 
pedhai vinaimét kojlin. 

836. ‘When a fool ignorant of proper procedure 

undertakes to achieve a task not only the task fails but he 

himself gets into trouble.’ 

ஏதிலா ராரத் தமர்பசிப்பர் பேதை 
பெருஞ்செல்வ முற்றக் கடை. 

édhila rara thamarbasipar pédhai 
perunjelva mutra kaidai. 

837. ‘When a large fortune falls into the hands of a 
fool the result is, the foes thrive while the friends starve.’ 

COMMENTARY 

If a fool obtains great wealth his management of the property 
will be so ridiculous that strangers and enemies will get the full 
benefit out of it, whereas his own kith and kin and friends will get 
nothing. Such will be the conduct ofa deluded fool who has the 
windfall of a great fortune. 

“மைய லொருவன் களித்தற்றாற் பேதைகன்- 
கையொன் நுடைமை பெறின். 

maiya loruvan gaslithatrat pédhaidhan 
gaiyon druidaimai befin. 

838. ‘When a deluded fool happens to get large 
wealth his conduct will be exactly similar to the conduct 
of a lunatic who further gets intoxicated by drink.’ 

பெரிதினிது பேதையார் கேண்மை பிரிவின்கட் 
பீழை தருவதொன் நில். 

peridhinidhu pédhaiyar hésnmai birivingait 
Pisai dharuvadhon dril. ்
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839. ‘Fool’s friendship is highly pleasant because 
separation from him will cause no pain.’ 

COMMENTARY 

The author sarcastically refers to the friendship of fools and 
says that it is very pleasant. The feeling of happiness is really 
shifted to separation from him. It is implied thereby that it is 
very difficult to maintain friendship with men of noble character 
and that separation in that case would be extremely painful. 

கழாஅக்கால் பள்ளியுள் வைத்தற்றாற் சான்ஜோர் 
குழாஅத்துப் பேதை புகல். 

1287821281 paslliyusl vaithatrat jandror 
kusaathu pédhai buhal. 

840. ‘When a fool sets his feet into the meeting. 

place of the wise, it is exactly similar to a person who gets. 

into bed with filthy feet.’ 

COMMENTARY 

- Just as placing the filthy uncleaned feet on the bed would 
make the bed filthy, so when a deluded fool enters the assembly 
of the wise men, he will cause disgrace to the assembly of the wise.



CHAPTER LXXXV 

LITTLE KNOWLEDGE 

This chapter deals with persons of imperfect knowledge who 
imagine themselves to be highly learned and behave in a way 
inconsistent with the injunctions of the wise. 

அறிவின்மை யின்மையு ளின்மை பிறிதின்மை 
மின்மையா வையா துலகு. 

afivinmai yinmaiyu Jlinmai bitidhinmai 

yinmaiya vaiya dhulahu. 

841. ‘OF all defects the worst type of defect is lack 
of knowledge. Wanting in other things will not be con- 
sidered a real defect.’ 

COMMENTARY 

Even though a person be blessed with material prosperity if 
he is lacking in intelligence he will not be able to derive the best 
benefit out of his wealth. 

அறிவிலா ளெஞ்சுவந் இதல் பிறிதியா.து 
மில்லை பெறுவான் றவம். 

arivila nenjuvan dhidhal pifidhiyadhu 
millai beruvan dravam. 

842. ‘When a fool heartily bestows a gift it is due 
to the virtuous merit of the receiver and has nothing to 
do with the quality of the giver. 

COMMENTARY 

_ _A fool who makes a gift without knowledge of the moral 
implications does it merely automatically as a habit. Since there 
is no intelligent moral motive behind the act, he cannot claim any 
credit for his conduct.
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அறிவிலார் தாந்தம்மைப் பீழிக்கும் பீழை 
செறுவார்க்குஞ் செய்த லரிது. 

afivilar dhandhammai pitikum bisai 
seruvarkun jeidhal aridhu. 

843. ‘A fool lacking in intelligence will cause him- 

self much greater harm than his enemies can do to him.’ 

COMMENTARY 

Due to lack of intelligence he may miscalculate his own 
worth and thus may launch himself into ruin. The damage 
would be certainly much greater than damage that he would cause 
when he faces an enemy in the battle. 

வெண்மை யெனப்படுவ தியாதெனி னொண்மை 

யுடையம்யா மென்னுஞ் செருக்கு. 

veinmai yenapaiduva dhiyadheni notnmai 

yuidaiyamya mennun jeruku. 

844. ‘What is the meaning of silliness? It is the 

arrogant assumption which makes the silly person say, ‘I 

have plenty of wisdom ”. 

கல்லாத மேற்கொண் டொழுகல் க௪டற 

வல்லதூஉ மையந் தரும், 

kalladha metkoIn dosuhal kasaidafa 
valladhtu maiyan dharum. 

845. ‘Ifa silly person pretends to be well-acquaint- 

ed with sciences of which he knows nothing his claim will 

be discredited even in matters of which he has correct 

knowledge.’
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அற்ற மறைத்தலோ புல்லறிவு தம்வயிற் 

குற்ற மறையா வழி. 

atra mafaithald pullarivu dhamvayit 
kutra mafraiya vaji. 

846. ‘One who carefully covers his nudity with a 

cloth and yet is not able to guard himself against faults is 

a sheer fool.’ 
COMMENTARY 

Exposing one’s moral faults to the public is much more dis- 
graceful than exposing nakedness of the body. 

அருமறை சோரு மறிவிலான் செய்யும் 
பெருமிறை தானே தனக்கு. 

arumarai soru marivilan jeiyum 
perumirai dhané dhanaku. 

847. “A person without intelligence who forgets the 
rare principles learnt from the sacred Scripture will him- 
self cause great misery to himself.’ 

எவவுஞ் செய்கலான் முன்றேழு னவ்வுயிர் 
போ மளவுமோர் நோய், 

évavun jeihalan drandrara navvuyir 
poo majlavumor noi, 

848. ‘A man without sense will not accept the ad- 
vice from the wise, nor is he capable of understanding 
things himself. His life will be an unbearable disease till 
his death.’ 

காணாதாத் காட்டுவான் முன்காணான் காணாதான் 
கண்டானாந் தான்கண்ட வாறு. 

kainadhat kastuvan drangainan gainadhan 
gaindanan dhangainda varu.
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849. ‘A person who attempts to impart wisdom to a 

fool is himself lacking in intelligence because a silly person 

will persist in his own way and never let himself be cor- 

rected.’ 

உலகத்தா ர௬ுண்டென்ப தில்லென்பான் வையத் 
தலகையா வைக்கப் படும். 

ulahatha rutndenba dhillenban vaiya 

thalahaiya vaika patdum. 

~850. ‘A silly fool who denies all those things that the 

wise affirm as real is not human but a demon on earth.’ 

COMMENTARY 

‘ The things that are asserted to be real by the wise are God, 
future birth, and the distinction between good and evil.’ 

A person who denies the reality of such eternal values will 
be so bad in his conduct that he will be considered not a human 
being but a devil living in the form of a human being.



CHAPTER LXXXVI 

HOSTILITY 

Having disposed of delusion of the intellect due to ignorance 
the author takes up hostility which is the result of anger. He 
has been repeatedly emphasising intellectual delusion due to 
ignorance, wrath, and lust which are the three great defects which 
corrupt human personality. Hence even in the case of a ruler 
these should be avoided. If it is not carefully avoided, what danger 
it brings on him is pointed out in these chapters. 

Intemperate conduct roused by anger will invariably be the 
cause of war between one country and another and how it leads 
to the ruining of both is indicated in this chapter, 

இகலென்ப வெல்லா வுயிர்க்கும் பகலென்னும் 
பண்பின்மை பாரிக்கு தோய். 

ihalenba vella vuyirkum bahalennum 

bainbinmai bariku ndi. 

851. ‘Anger which is an intrinsic disease of all 

animals in general which creates antagonism among them 
is also the root cause of hostility in the political world.’ 

COMMENTARY 

Anger is an instinctive expression of emotion among all 
animals. Man is no exception to that. Much more so in the 
case of a ruler. If he gives vent to anger without restraint it 
will create hostility leading to war with other nations. Hence it 
is advisable that the ruler of a State should maintain his temper 
calm in all his dealings whether with his own ministers or with 
foreign delegations. 

பகல்கருதிப் பற்றா செயினு மிகல்கருஇி 
இன்னாசெய் யாமை தலை, 

pahal karudhi patra seyinu mihalkarudhi 
innasei yamai dhalai.
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852. ‘When a person who has no real affection to- 

wards you behaves in an unbecoming manner to bring 

about complete dis-union, it is highly desirable that you do 

not take up the same attitude and retaliate, for that would 

bring about open hostility.’ 

இகலென்னு மெவ்வதோய் நீக்கிற் றவலில்லாத் 
தாவில் விளக்கத் தரும். 

ihalennu mevvan6i niki travalilla 
thavil vislakan dharum. 

853. ‘If a person successfully rids his mind of that 

painful disease—hostility—he is sure to achieve an undying 

and ever-shining fame for himself.’ 

COMMENTARY 

In the case of a ruler who successfully maintains a calm tem- 
perament in his administrative affairs he will surely promote peace 
and prosperity among his people as well as peace and goodwill 
among his neighbours. Free from anxiety from internal trouble 
and external war he can wholeheartedly devote his attention to 
the promotion of welfare and happiness of his people which would 
naturally bring great fame to him as aruler. It is not necessary 
for us to point out that what applies to the ruler of a State is 
equally applicable to the ordinary citizen in his own sphere of life, 

இன்பத்து ளின்பம் பயக்கு மிகலென்னுதி 

துன்பத் துட் டுன்பங் கெடின். 

inbathu Jlinbam bayaku mihalennun 
dhunbathu stunban gesdin. 

854. ‘If the emotion of hostility which is a woe of 

all woes is got rid of, this will automatically result in 

producing the greatest joy of all joys.’
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இகலெதகிர் சாய்ந்தொழுக வல்லாரை யாரே 
மிக_லூக்குத் தன்மை யவர். 

ihaledhir saindhoisuha vallarai yaré 

mihalikun dhanmai yavar. 

855. ‘Ifa person successfully maintains his self- 

control by suppressing all feelings of hostility, who can 

ever think of winning a victory over him ?’ 

இகலின் மிகலினி தென்பவன் வாழ்க்கை 
தவலுங் கெடலு ஈணித்_து. 

ihalin mihalini dhenbavan vaikai 
dhavalun geidalu nasnithu 

856. ‘When a person maintains that hostility is a 

welcome and pleasant affair, then it is certain that he will 

have immediately not only ruin of his life but also com- 

plete destruction.’ 

மிகன்மேவு மெய்ப்பொருள் காணா ரிகன்மேவ 
லின்னா வறிவி னவர், 

mihan mévu meiporusl kain4 rihanméva 
linna varivi navar. 

857. ‘Ifa person cherishes evil thoughts that would 
inevitably promote hostility, itis patent that he is absolu- 
tely ignorant of the principles of statecraft, a correct know- 
ledge of which is necessary for a successful ruler of a State.’ 

இகலிற் கெதிர்சாய்த லாக்க மதனை 
Us ance னூக்குமாங் கேடு, 

ihalit kedhirsaidha Jaka madhanai 
miha liki ntkumian géidu,
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858. ‘It is great spiritual wealth to a person if he 
successfully nips in the bud a feeling of hostility, for the 
more it grows the greater will be the ruin.’ 

இகல்காணா னாக்கம் வருங்கா லதனை 
மிகல்காணுங் கேடு தரற்கு. 

ihal haina nakam varunga ladhanai 

mihal hasnun géidu dharatku. 

859. ‘When fortune smiles a man will never enter- 

tain any hostile thought even in adverse circumstances, 

but when evil destiny stares at him he will entertain such 

hostile feeling more and more.’ 

இகலானா மின்னாத வெல்லா நகலானா 
நன்னய மென்னுஷஞ் செருக்கு. 

ihalana minnadha vella nahalana 
nannaya mennun jeruku. 

860. ‘It is hostility that produces all the painful 

misery in life. But it is friendliness that promotes all good 

and proud prosperity in life.’ 

COMMENTARY 

It is obvious that wars will bring on destruction and ruin 
whereas international peace will promote general prosperity and 
happiness. The implication is that the ruler of a State must 
always maintain peace both internally and externally in order to 
promote the prosperity of his subjects.



CHAPTER LXXXVII 

MERIT OF HOSTILITY 

It was pointed out that generally hostility should be avoided 
by aking. Nevertheless, when it is forced on him he cannot 
avoid it. In this chapter it is pointed out howhe should meet and 
whom he should face in battle. 

வலியார்க்கு மாறேற்ற லோம்புக வோம்பா 
மெலியார்மேன் மேக பகை. 

valiyarku marétra l6mbuha vomba 

meliyarmén méha pahai. 

861. ‘Never make a foe of a person who is mightier 

than yourself. But if you are provoked by a weaker per- 

son never give up hostility.’ 

COMMENTARY 

The strength of a person depends upon his own intelligence, 
uprightness, and possession of good allies. It is unwise to make 
an enemy of such aruler. Ifa person is lacking in these, he can 
easily be conquered. Hence one need not be afraid of hostility 
in such a case, 

அன்பில னான்ற துணையிலன் முூன்றுவ்வா 

னென்பரியு மேதிலான் நுப்பு. 

anbila nandra dhusnaiyilan drandruvva 
nenbariyu médhilan drupu. 

862. ‘He has no love towards kinsmen. He has no 

mighty allies. He himself is not strong. How is it possible 
for such a king to defeat an enemy who attacks him ?’
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அஞ்சு மறியா னமைவில ஸனீகலான் 
தஞ்ச மெளியன் பகைக்கு. 

anju mariyd namaivila nihalan 
dhanja mesliyan bahaiku. 

863. ‘He is always in fear. He lacks intelligence. 

He maintains no peace with his neighbours, He does not 

generously give anything. Such a person is an easy prey 

to his enemy.’ 

நீங்கான் வெகுளி நிறையில னெஞ்ஞான்றும் 
யாங்கணும் யார்க்கு மெளிது. 

ningan vehusli niraiyila nengyandrum 
yangainum yarku meuslidhu. 

864. ‘He can never control his anger. He can never 

maintain a just attitude of mind. Such a foe will always 

be an easy prey to anybody at any place.’ 

COMMENTARY 

A person who is always in a rage, who lacks coolness of 
thought to consider things, will easily be defeated in battle by a 
person better qualified. His own personal defects will be an 
invitation to his enemy to attack and crush him without any 
hesitation. 

வழிதோக்கான் வாய்ப்பன செய்யான் பழிதோக்கான் 
பண்பிலன் பற்றுர்க் கனி. 

vasinokan vaipana seiyan கார்ட 
batnbilan batrar kinidhu. 

865. ‘He does not learn the nature of the ethical 

path. He never shapes his conduct according to moral 

principles. He is unmindful of disgrace, devoid of any 

good quality. Such a person it would be a joy for his 

enemy to meet in the battlefield.’
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காணாச் சினத்தான் கழிபெருவ் காமத்தான் 
பேணாமை பேணப் படும். 

kaina jinathan kasiberun gamathan 
béinamai béina paidum. 

866. ‘Who is blinded by anger, who is steeped in 
inordinate lust, his hostility should be welcomed without 

hesitation.’ 
COMMENTARY 

To fight a foe with such defects is an easy affair. Hence his 
hostility should be accepted gladly because you are sure of 
victory. 

கொடுத்தும் கொளல்வேண்டு மன்ற வடுத்திருந்து 
மாணாத செய்வான் பகை, 

koiduthun goslalvéindu mandra vaiduthirundhu 
mainadha seivan bahai. 

867. ‘Whoever is in the habit of choosing’ an un- 
becoming means to achieve an end, such a person’s hostility 
is worth purchasing even at a cost.’ 

COMMENTARY 

A person who is incapable of choosing adequate means to 
achieve his end must be habitually inefficient. It will certainly 
pay you to have him as yourenemy. It is worth spending some. 
money to secure his hostility because it would be ultimately 
beneficial to secure success over him. 

குணனிலனாய்க் குற்றம் பலவாயின் மாற்றுர்க் 
கினனிலனா மேமாப் புடைத்து. 

kuinanilanai kutram balavayin matrar 
kinanilana méma puldaithu. 

868. ‘ He possesses no good qualities but has defects 
in abundance. There is no ally to help him. Such a 
person would be really an additional strength to his 
enemy.’
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செறுவார்க்குச் சேணிகவா வின்ப மறிவிலா 
வஞ்சும் பகைவர்ப் பெறின். 

seruvarku jéinihava vinba mafivila 
vanjum bahaivar perin 

869. ‘Aking who has as his enemy an ignorant and 
timid person will not have to wait long to have the joy of 
victory.’ 

கல்லான் வெகுளுஞ் சிறுபொரு ளெஞ்ஞான்று 
மொல்லானை யொல்லா தொளி. 

kallan vehuslun jifuboru slengyandru 
mollanai yolJa dhoali. 

870. ‘He will not study useful sciences. He will 
always indulge in anger. He has only meagre finance. 
Such a foe, the shining glory of victory shall never meet.’ 

COMMENTARY 

-A person lacking in intelligence and always a victim to anger 
can never hope to shine in the battlefield Military fame will 
naturally shun to approach ‘him.



CHAPTER LXXXVIII 

ASCERTAINING THE STRENGTH OF HOSTILE FORCES 

In this chapter the author explains clearly the attitude that 
must be adopted by a ruler in dealing with hostile forces, and 
points out that failure to adopt tactful methods will end in great 
ruin to himself. 

பகையென்னும் பண்பி லதனை யொருவ 
னகையேயும் வேண்டற்பாற் றன்று. 

pahaiyennum bainbi ladhanai yoruva 
nahaiyéyum véindatpa trandru. 

871. ‘ Hostility, that evil thing, should not be enter- 
tained in thought even in a playful mood.’ 

COMMENTARY 

Here the author emphasises the fact that hostility should be 
avoided as far as possible and external peace should be maintained 
at any cost. Thinking and talking of hostility even in a playful 
mood may become a serious affair and lead to open war. Hence 
even as a joke one should not talk of hostility towards any 
neighbouring king. 

வில்லே ௬ழவர் பகைகொளினுங் கொள்ளற்க 
சொல்லே ர௬ுழவர் பகை. 

villé rutavar pahaihoslinun gosllatka 
sollé rutavar pahai. 

872. ‘Even though you incur the enmity of the 
ploughman with the arrow, never make a foe of the 
ploughman with words,’ 

COMMENTARY 

The person whose occupation is to wield the arrow is a 
soldier. A person whose occupation is to wield words is a 
minister or a diplomat. The former is characterised with courage 
and heroism, the latter is characterised with the scheming intellect
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of a diplomat. There would be no harm in openly fighting 
a soldier, but it would be immensely dangerous to provoke the 
enmity of the cunning intellect. The latter will surely bring in 
ruin, though not immediately but ultimately. Hence after stating 
that hostility in general should be avoided it is further pointed 
out that the hostility with a scheming intellect is much more 
dangerous than the hostility of a blunt soldier. 

ஏருற். றவரினு மேமை தமியனாய்ப் 
பல்லார் பகைகொள் பவன். 

ému travarinu méiai thamiyanai 

pallar pahaihosl bavan. 

873. ‘A person who thoughtlessly goes to meet in 

battle a number of enemies is a more pitiable wretch than 

a man of unsound mind.’ 

COMMENTARY 

A man of unsound mind is certainly pitiable because he is 
not able to carefully guide his conduct. Buta silly person who 
rushes to offer battle to a multitude of forces assembled to crush 
him shows himself to be quite senseless and devoid of elementary 
prudence. His condition is certainly much more wretched than 
that of the helpless lunatic. 

பகைநட்பாக் கொண்டொழுகும் பண்புடை யாளன் 
றகைமைக்கட் டங்கிற் றுலகு. 

pahainaitpa koindosyuhum bainbuidai ydilan 
drahaimaika itangi trulahu. 

874. ‘The world will seek shelter under the sove- 

reignty of the king who is able to convert even his enemies 

into his allies.’ 

கன்றுணை யின்றாற் பகையிரண்டாற் முனொருவ 
னின்றுணையாக் கொள்கவற்றி னொன்று, 

thandrusnai yindrat pahaiyiraind4 tranoruva 

nindrusnaiya koslhavatri nondru. 
27 .
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875. ‘Ifit so happens that a king without allies has 
to fight two enemies single-handed, he should so manage 

as to secure the friendship and alliance of one of the two 
before offering battle.’ 

தேறினுந் தேரு விடினு மழிவின்கட் 
டேருன் பகாஅன் விடல். 

thérinun dhéra virdinu majzivinga 
stéran bahaan visdal. 

876. ‘In a period of prosperity you can carefully 
test and accept the friendship of the one or reject his alli- 
ance, but in adversity nothing of that kind should be done.’ 

COMMENTARY 

When the military resources of a king are ample he can 
carefully test the reliability of another person and either accept 
him as his friend or reject him as an alien, but in a moment of 
adversity when his resources are feeble he should do nothing of 
that kind. If an alien is accepted as a friend he will take advan- 
tage of his weakness and may over-power him. If, on the other 
hand, you make an enemy of the other after careful test you may 
drive him to the opposite camp, which also is undesirable. The 
best thing under such circumstances would be to maintain strict 
neutrality and you should not make either a friend or foe of him. 

தோவற்க நொந்த தறியார்க்கு Cras 
மென்மை பகைவ ரகத்து. 

novatka nondha dhafiyarku mévatka 
_ menmai pahaiva rahathu. 

877. ‘To those who are ignorant of your troubles, 
never complain about your woes. On no account should 
you reveal your weakness to your enemy.’ 

வகையறித்அ தற்செப்து தற்காப்ப மாயும் 
பகைவர்கட் பட்ட செருக்கு. 

vahaiyafindhu dhatjeidhu dhatkapa mayum 
pahaivarhait pasta seruku. -
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878. ‘Ifyou have a clear grasp of the way of achie- 
ving your end, if accordingly you strengthen your resources 
and thus protect yourself, then the pride of your enemy 
will gradually fade away.’ 

இளைதாக முண்மரங் கொல்க களையுதர் 
கைகொல்லுப் காழ்த்த விடத்து. 

itlaidhaha muinmaran golha katlaiyunar 
kaikollun gastha viidathu. 

879. ‘ Destroy the thorny plant while it is tender. 

If you allow it to mature, when you attempt to pluck it out 

your hands will get injured by the stiff thorns. 

COMMENTARY 

This is to illustrate how you should behave towards your 
enemy. You must try to defeat him while he is weak and easily 
conquerable. If you wait till he musters strength, then it would 
be difficult to defeat him. Probably, you yourself may get 
defeated. 

உயிர்ப்ப வுளரல்லர் மன்ற செயிர்ப்பவர் 
செம்மல் சிதைக்கலா தார்... 

uyirpa vugslarallar mandra seyirpavar 

semmal sidhaikala dhiar. 

880. ‘He who has enough facilities to destroy the 

enemy but who loses the opportunity and neglects his duty, 

will some day lose his own life by the mere breath of his 

enemy.’ 

COMMENTARY 
Neglect of duty at the proper opportunity will only 

promote the strength of his enemy who will become too strong 
for him. Hence instead of defeating the enemy he will himself 
get easily defeated as a result of his negligence.



CHAPTER LXXXIX 

ENMITY WITHIN 

This chapter deals with persons who harbour hatred at heart 
and pretend to be friends outside and wait for an opportunity to 
achieve their evil purpose. Having warned against external and 
open hostility a warning is given against internal and hidden 
hostility which also must be carefully watched and destroyed. 

நிழனீரு மின்னாத வின்னா தமர்நீரு 
மின்னாவா மின்னா செயின். 

niJaniru minnadha vinna dhamarniru 
minnava minna seyin. 

881, ‘Even useful things such as water and shade. if 
they are unwholesome and liable to cause disease must be 
avoided as evil things.’ 

வாள்போல் பகைவரை யஞ்சற்க வஞ்சுக 
கேள்போல் பகைவர் தொடர்பு. 

valibol pahaivarai yanjatka vanjuha 
keslbol pahaivar dhosdarbu. 

882. “You need not dread an open enemy who is 
threatening like a drawn sword but you must always be 
afraid of foes who pretend to be your friends.’ 

COMMENTARY 

You can always guard against an open enmity but a treacher- 
ous person who pretends to be your friend who is likely to stab 
you unawares, is a hidden danger against which you must guard 
yourself. :
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BULLIES UGASSH oTés aval _sga 
மட்பகையின் மாணத் தெறும். 

முரர்றவ்கர் yanjithat kaka vulaivisdathu 
maitpahaiyin maina therum. 

883. ‘ Always beware of hidden enmity, and protect 

yourself. Otherwise in times of adversity it will quietly 
cut your throat like the potter’s knife.’ 

COMMENTARY 

The potter uses his knife in the process of making a pot to 
cut wet clay for his purpose and also to remove the wet pot from 
the wheel. Cutting wet clay with a knife is an easy affair. 
Similarly an enemy with hidden hatred can very easily dispose 
of you when he gets an opportunity. Hence you must always be 
very careful about such persons and keep them at a distance, 

மனமாணா வுட்பகை தோன்றி னினமாணா 
வேதம் பலவுந் தரும். 

manamaina vuistpahai dhondri ninamasna 
védham balavun dharum. 

884. ‘Persons who in their evil heart harbour a 

hidden hatred against you, even if they are your own 

kinsmen, will cause you innumerable troubles.’ 

COMMENTARY 

Even members of the royal household if they cherish hidden 
hatred will be extremely dangerous to the person of the king. 
Hence he is advised to carefully watch their movements and pro- 
tect himself against any surprise attack. 

உறன்முறையா னுட்பகை தோன்றி னிறன்முறையா 

னேதம் பலவுந் தரும். 

urfanmurfaiya nurtpahai dhondri nifanmufaiya 
nédham balavun dharum.
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885. ‘Even in the heart of one’s own relatives if 

hidden hostility appears, it will create so many injuries 

to you which may almost be mortal.’ 

ஒன்றாமை யொன்றியார் கட்படி. னெஞ்ஞான்றும் 
பொன்றராமை யொன்ற லரிது. 

ondramai yondriyar haitpaidi nengyandrum 
bondramai yondra laridhu. 

886. ‘If hostility appears in persons who generally 

dwell with him in the same palace then it is always very 

difficult for the king to escape from destruction.’ 

செப்பின் புணர்ச்சிபோற் கூடினுங் கூடாதே 

யுட்பகை யுற்ற குடி. 
sepin buinarjibot kiiadinun gtirdadhé 
yuitpahai yutra huidi. 

887. ‘A casket and its cover though perfectly fitting 

each other outside will be hollow inside. Similarly 

persons living in the same household with hidden hatred 

to each other can never maintain inner contact of the 

heart.’ 

COMMENTARY 

For all outward purposes they will live together apparently 
in peace since they are members of the same household. But 
there will be no harmony of heart with one another. 

௮. ரம்டொருத பொன்போலத் தேயு முரம்பொரு 

அட்பகை யுற்ற குடி. 
aramborudha bonbola théyu muramboru 
dhustpahai yutra huddi.
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888. ‘Gold under the action of the fire will be worn 

away. Similarly the solidarity of the homelife will wear 

out if any one member cherishes hidden hatred.’ 

எட்பக வன்ன சிறுமைத்தே யாயினு 
மூட்பகை யுள்ளதாங் கேடு. 

eitpaha vanna sirumaithé yayinu 

mustpahai yuslladhan gésdu. 

889. ‘Though hidden enmity is as small as a trac- 

tion of a sesame seed, it is potent enough to cause immense 

destruction.’ 

உடம்பா டிலாதவர் வாழ்க்கை குடங்கருட்' 
பாம்போ டுடனுறைந் தற்று. 

uidambas diladhavar vaskai kusdangarurt 

pambo rduisdanurain dhatru. 

890. ‘ Home life of persons whose hearts are not in 

accord is similar to a man and a snake living together in 

the same hut.’ 

COMMENTARY 

At any moment the snake may bite him to death. Similarly, 
the domestic life of persons who are entirely lacking in harmony 
at heart may prove disastrous.



CHAPTER XC 

NOT TO OFFEND THE GREAT 

The great are of two kinds, kings who are great by their 
wealth and strength of army, the wise who are great by their 
learning and character. Offensive behaviour towards either of 
these will bring ruin ona person. Though they are not likely 
to be enemies, still the improper behaviour towards them will 
naturally recoil upon the person concerned. 

ஆற்றுவா ராற்ற லிகழாமை போற்றுவார் 

போற்றலு ளெல்லாத் தலை. 

atruva ratra liharamai botruvar 
botralu slellan dhalai. 

891. ‘Of all the safeguards that. a person should 
take to protect himself from danger the most important is 

not to despise those who can achieve what they will.’ 

COMMENTARY 

Great persons can easily realise their desires because they 
have the necessary equipment either by way of might or of intelli- 
gence and character. Hence one should be very careful not to 
provoke them by one’s insolence lest one should meet with ruin, 

பெரியாரைப் பேணா தொழுகற் பெரியாராற் 
பேரா விடும்பை தரும். 

periyarai péina dhowuhit periyarat 
péra virdumbai dharum. 

892. ‘If men conduct themselves in utter disregard 
of the great then they shall suffer unavoidable misery 
through the influence of the powers of the great,’
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கெடல் வேண்டிற் கேளாது செய்க வடல்வேண்டி 
னாற்று பவர்க ணிழுக்கு. 

ketdalvéindit kesladhu seiha vasdalvésndi 
natru bavarha Inituku. 

893. ‘If you court defeat, then attack heedlessly 
the great in strength. If you court misery and destruc- 

tion then do you offend the great in wisdom.’ 

கூற்றத்தைக் கையால் விளித்தற்றா லாற்றுவார்க் 
காற்றுதா ரின்னா செயல். 

kuttrathai kaiyal vislithatra latruvar 

katradha rinna seyal. 

894. ‘If a weak person thoughtlessly despises the 

great, whether those of might or those of wisdom, then 

it amounts to his beckoning with his hand the God of 

Death to take his life away.’ 

COMMENTARY 

Such foolish conduct on the part of a king is practically 
walking into the jaws of death. 

யாண்டுச்சென் றியாண்டு முளராகார் வெத்துப்பின் 
வேத்து செறப்பட் டவர். 

yaindujen driyaindu muslarahar vendhupin 
véndhu serapa itavar. 

895. ‘Those who by their offensive conduct provoke 

the wrath of mighty monarchs, wherever they flee can 

never save their life.’ 

COMMENTARY 

The power of the mighty king will pursue them wherever 
they go till they are completely destroyed.
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எரியாற் சுடப்படி னும் முய்வுண்டா மூய்யார் 
பெரியார்ப் பிழைத்தொழுகு வார். 

eriyat juidapaidinum muivuinda muiyar 
Periyar pilaithosuhu var. 

896. ‘There may be some chance of escape to 
those who are caught in a conflagration. But certainly 
there is no escape for persons who offend the great.’ 

COMMENTARY 

Even though a person gets burnt with fire he may cure him- 
self and save his life securing medical aid, but a person who 
provokes the wrath of the great through mis-conduct has no such chance, He has no aid to save him from complete destruction. 

வகைமாண்ட வாழ்க்கையும் வான்பொருளு மென்னாச் 
தகைமாண்ட தக்கார் செறின். 

vahaimainda vaskaiyum vanboruilu mennian 
dhahaimainda dhakar sefin. 

997. “Ifa king by his improper conduct provokes 
the wrath of the great wise men, even his military might 
and enormous wealth cannot save him from destruction,” 

குன்றன்னார் குன்ற மதிப்பிற் குடியொடு 
நின்றன்னார் மாய்வர் BOSS. 

kundrannar kundra mad hipit kuldiyosdu 
nindrannar miaivar nilathu. 

898. ‘Ifa person despises the wise whose spiritual 
greatness is as lofty as the mountain, even though he be- 
longs to a family of great status, shall be ruined together 
with the complete household,’
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ஏந்திய கொள்கையார் சீறி னிடைமுரிந்து 
வேந்தனும் வேந்து கெடும். 

€ndhiya boulhaiyar sifi nitdaimurindhu 
vendhanum véndhu hetdum. 

899. ‘When the wise men who attain spiritual 

greatness by pursuing lofty ideals are provoked, even Indra 

will lose his might and be destroyed.’ 

இறதந்தமைந்த சார்புடைய ராயினு முய்யார் 
சிறந்தமைந்த சீரார் செறின். 

irandhamaindha sarbuJdaiya rayinu muiyar 

sifandhamaindha sirar serin. 

goo. ‘When noble saints of great virtue are pro- 

voked a person cannot save himself from destruction even 

though he possess inexhaustible resources of power and 

wealth.’ 

COMMENTARY 

Even a mighty king with enormous resources, military and 
financial, cannot save himself from destruction if by his unwise 
conduct he despises great saints of noble virtue.



CHAPTER XCI 

LIVING UNDER THE INFLUENCE OF WOMEN 

After describing the various types of enmity whicha king is 
expected to overcome, the author goes on to describe certain other 
defects which he may be liable to due to defects in his own 
character. These are five in number, on account of sexual craving 
allowing himself to be led by his own wife, living with prostitutes, 
drinking, gambling and gluttonous eating. 

In this chapter he takes up the first, where the king 
allows himself to be led by his own wife. Though living with 
his wife is quite legitimate and right morally, he should not spend 
most of his time with his wife forgetting his duties as a king. 
When he does so he neglects his legitimate duties. The state 
affairs may get ruined, He will degrade himself as a king and 
worse than that he will degrade himself as a man because he will 
reduce himself to be a slave of his wife. Hence he is warned to 
remember that he is first a king and then only a husband, 

மனைவிழைவார் மாண்பய னெய்தார் வினைவிழைவார் 
வேண்டாப் பொருளு மது, 

manaivisaivar maInbaya neidhar vinaivisaivar 

véinda poruslu masdhu. 

go1. ‘Those who surrender themselves to their wives 

because of inordinate affection can never achieve anything 

noble. That conduct is always disdained by the wise who 

are conscious of their higher duties.’ 

COMMENTARY 

A king who forgets his duties and indulges himself in seeking 
personal pleasure can never achieve anything great either for 
himself or for his subjects, Hence his indulgence in mere 

’ personal pleasure to the neglect of his duties is condemned as 
undesirable and ruinous,
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பேணாது பெண்விழைவா ஞக்ககும் பெரியதோர் 

காணாக நாணுத் தரும். 
pésnddhu beinvijaiva nakahum beriyadhor 
nainaha nainu tharum. 

goz. ‘A king who neglects his right and duties and 

surrenders himself to be a slave of his wife, however great 

be his wealth will have to hang his head in shame. The 

whole world will be ashamed of his conduct.’ 

COMMENTARY 

Since he surrenders himself to his wife the control and use 
of his great wealth will be handed over to his wife. Hence the 
utilisation of his wealth for any definite purpose will depend upon 
the de facto controller of the wealth and not on himself. That 
would certainly be an extremely shameful situation for any- 
body, much more so for a king. 

இல்லாள்கட் டாழ்த்த வியல்பின்மை யெய்ஞ்ஞான்று 

தல்லாரு ளுணுத் தரும். 
illailha 1taindha viyalbinmai yeingyandru — 
nallaru snainu tharum. 

g03. ‘One who loses his manly nature by becom- 

ing submissive to his wife will always have to hang ‘his 

head in shame in the midst of good men.’ 

மனையாளை யஞ்சு மறுமையி லாளன் 

வினையாண்மை வீறெய்த லின்று. 

manaiyailai yanju marumaiyi 1871௧0 

vinaiyainmai vireidha lindru. . 

904. ‘One who lives in dread of his wife, who has 

no thought of the world beyond, is incapable of achieving 

anything great or heroic.’
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COMMENTARY 

A king who is a slave in his own household cannot achieve 
anything virtuous and noble to entitle him to future happiness, 
nor can he start and execute a great scheme for the benefit of the 
State, nor is he able to exhibit heroism in the battle-field. 

இல்லாளை யஞ்சுவா னஞ்சுமற் றெஞ்ஞான்று 
நல்லார்க்கு நல்ல செயல். 

illatlai yanjuva nanjuma trengyandru 
nallarku nalla seyal. 

go5. ‘ A person who lives in dread of his wife will 
always be afraid of doing good even to those good men 
who are deserving.’ 

இமையாரின் வாழினும் பாடிலசே யில்லா 
ளமையார்தோ ளஞ்சு பவர். 

imaiyarin vastinum baadilaré yilla 
Jlamaiyardho Jlanju bavar. 

906. ‘Persons who live in great prosperity and 
happiness like the devas have no claim for great nobility 
since they live in constant fear of their wife’s well-shaped 

2 
arm. 

பெண்ணேவல் செய்தொழுகு மாண்மையிஅ னாணுடைப் 
பெண்ணே பெருமை யுடைத்தா. 

peinnéval seidhoruhu mainmaiyi nainusdai 
peine berumai yusdaithu. 

907. ‘It is far more dignified to be a modest woman 
than to be a man who lives as an abject slave to women.’ 

COMMENTARY 

_ To be a man without manly nature is certainly worse than 
being a woman true of her nature,
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தட்டார் குறைமுடியார் தன்றுற்றாற் தன்னுதலாள் 
பெட்டாங் கொழுகு பவர். 

118719 பக்ரா மரபு நவரம் கரச ரகமா] 
peitan gosuhu bavar. 

908. ‘A person who clings to the beauty of a 

woman and submissively carries out her will, will neither 

be able to help his friends in need nor to do anything 

good.’ 

அற்வினையு மான்ற பொருளும் பிறவினையும் 
பெண்ணேவல் செய்வார்க ணில். 

aravinaiyu mandra boruslum bifavinaiyum 

petInnéval seivarha nil. 

000. ‘ Virtuous conduct, acquiring plenty of wealth, 

enjoying happiness, these can never be found in a person 

who is a subservient slave to women.’ 

எண்சேர்ந்த நெஞ்சத் திடனுடையார்க் கெஞ்ஞான்றும் 
பெண்சேர்ந்தாம் பேதைமை யில். 

einsérndha nenja thiidanuidaiyar kengyandrum 
bernséindham bédhaimai yil. 

gio. ‘A king possessing the gift of rational intellect 

with abundance of useful ideas and ample wealth will 

never be a victim of the folly of associating himself with a 

woman.’



CHAPTER XCII 

WOMEN WITH NO MORAL RESTRAINT 

This chapter deals with prostitutes. Their whole life 
depends upon making money. They sell their body to anybody 
who is willing to pay. They do not care to enquire whether a 
person who seeks to embrace them is good or bad, desirable or un- 
desirable. The only question they consider is whether he is able 
to pay. Such unprincipled wanton women who have no higher 
aim in life than making money should be avoided. Neither king 
nor officer of the State should have anything to do with such 
despicable prostitutes. In this respect our author adopts an 
attitude entirely different from that of Chanakya’s Arthasastra, 
There Chanakya speaks of a Superintendent of Prostitutes as an 
officer of the State. He is not only expected to control the prosti- 
tutes in the State but he is also expected to choose the best of 
them for service in the royal household. They will be paid 
remuneration according to their beauty and accomplishment. 
Such an attitude is quite antagonistic to the view adopted here. 
Neither the king nor the officer of the State should have any- 
thing to do with such unprincipled women, however beautiful and 
accomplished they be. Otherwise, they would ruin themselves and 
with them the State also, 

அன்பின் விழையார் பொருள்விழையு மாய்தொடியா 
ரின்சொ லிழுக்குத் தரும். 

anbin visaiyir poruilviraiyu miaidhoidiya 
rinso lizuku tharum. 

911. ‘The prostitute wearing beautiful armlets de- 
sires another man’s association not for love but for his 
money. Her sweet speech will ultimately prove ruin to 
the man.’ 

COMMENTARY 
Since her object is to squeeze as much money as possible from her associate she will coax him and be pleasant to him as long as he is able to pay. The moment his resources are exhausted, when he is not able to pay her, he will be turned out of her door uncere- moniously, Friendship with such a person is not only undesir- able but extremely dangerous,
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பயன்றூக்கிப் பண்புசைக்கும் பண்பின் மகளிர் 
அயன்றாக்கி நள்ளா விடல், 

payandrtki pasnburaikum bainbin mahazslir 
nayandriki naalla vitdal. 

gig. ‘Women without character consider their gain 
more important than anything else and speak sweet words 

to gain their object.’ 

COMMENTARY 

One must carefully assess the worth of such women and 
carefully avoid associating with them. 

பொருட்பெண்டிர் பொய்ம்மை மூயக்க மிருட்டறையி 
லேதில் பிணந்தழீஇ யற்று. 

Porultpeindir poimmai muyaka mirultafaiyi 
lédhil pitnandhasii yatru. 

913. ‘The false embrace of a prostitute who cares 

more for a man’s purse than his character is similar to 

hugging an unclaimed corpse in a dark room.’ 

COMMENTARY 

A prostitute who sells her body for money without real inner 
affection is no better than a dead body without love. Hence the 
embrace of one is as despicable as the embrace of the other. 

பொருட்பொருளார் புன்னலச் தோயா ரருட்பொரு 

ளாயு மறிவி னவர். 

porustporuslar punnalan dhoya rarustporu 

iayu marivi navar. 

g14. ‘The wise men who consider love as the ideal 

of life will never think of deriving worthless pleasure by 

associating with those whose only object in life is to make 

money.’ 
28
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பொது சலத்தார் புன்னலத் தோயார் மதிதலத்தின் 
மாண்ட வறிவி னவர். 

podhunalathar punnalan dhoyar madhinalathin 
mainda varivi navar. 

gi5. ‘Men of great intellect and high culture will 

never seek the mean pleasure of associating with those 

who are common to all those who can pay for their 

enjoyment.’ 

Shon பாரிப்பார் தோயார் தகைசெருக்கிப் 
புன்னலம் பாரிப்பார் தோள். 

thannalam baripar dhoyar dhahaiseruki 
punnalam baripar dhol. 

g16. ‘Persons who want to spread through the 
world their high ideals of virtue will not associate them- 
selves with a woman who captivates others by her charms 
of beauty, singing and dancing and sells her body for their 
enjoyment.’ 

,நிறைநெஞ்ச மில்லவர் தோய்வர் பிறதெஞ்டற் 
பேணிப் புணர்ப்பவர் தோள். 

nifainenjam illavar dhdivar pifanenjit 
pEIni puinarpavar dhoul. 

917. ‘Only men without strength of character will 
seek the embrace of a woman who pretends to be affec- 
tionate but really has her thoughts fixed on something 
else.’ 

. COMMENTARY 

Wise men of strong will and good character will not succumb 
to the charms of a mercenary woman. But those lacking in these 
good qualities will fall an easy prey.
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ஆயு மறிவின ஈல்லார்க் கணங்கென்ப 
மாய மகளிர் குயக்கு. 

ayu mafrivina rallar katnangenba 
maya mahagslir muyaku. 

918. “A woman who by her beauty, speech and 
action so captivates a man who is lacking in intelligence 
and discrimination as to make him seek her pleasure will 

ultimately prove a demoness leading him to destruction. 
So declare the wise.’ 

வரைவிலா மாணிழையார் மென்றோள் புரையிலாப் 

பூரியர்க ளாழு மளறு. 

varaivila mainilaiyar mendi6sl puraiyila 

puriyarha Waiu maslaru. 

gig. ‘A prostitute who sells herself to anybody 

without the least care whether the person is good or bad 

and whose arms are decked with beautiful ornaments 

will prove a real hell to a characterless wretch who seeks 

her embrace.’ 

-இருமனப் .பெண்டி.ருங் கள்ளுங் கவறுந் 

இிருநீக்கட்- பட்டார் தொடர்பு. 

irumana:peindirun gaillun gavafun 

dhirunika pastar dhosdarbu. 

g20. ‘Women of double loyalty, intoxicating drink 

and gambling, these are associated with men who are 

shunned by the Goddess of Fortune.’



CHAPTER XCIII 

ABSTAINING FROM TODDY 

In this section it is pointed out that the king should not 
have any craving for alcoholic liquor. Though the Tamil term 
‘kallu’ which means toddy is used in this section, it applies to 
all intoxicating drinks, In this also our author entirely disagrees 
from Chanakya’s Arthasastra where drink is not condemned. In 
Northern India where there was a dominance of Vedic culture at 
the time of our author in the first century A.D., drinking alcoho- 
lic liquor was not considered as an evil to be condemned. On the 
other hand drinking soma was a part of Vedic spiritualism. 
When the priests themselves were indulging in alcoholic liquor, 
the ruling chief could not be an exception to that. On the other 
hand it must have been a common practice of all sections of 
society. But our author would not approve of that practice, 
Hence he considers it to be an evil on the same footing as carry- 
ing on with prostitutes. A king who is a drink addict cannot 
be expected to be ina fit condition to discharge his duties as 
the ruler of a State. Hence it is emphasised as one of the nega- 
tive virtues that ought to be present in a sovereign. It is worth 
quoting in this connection Pope’s remarks about kings being 
addicted to drink ; ‘In Kamban’s Tamil version of the Ramayana, 
I Kandam, xviii Padalam, entitled ‘ Vundattuppadalam’ or ‘ The 
drinking revels’, the poet described with evident sympathy in 
sixty-seven quatrains, the wild bacchanalian orgies in which King 
Dasarathan, his wives and all his court all drunk together, it 
would seem—indulge for a week in a palm-tree grove on their 
journey to Mithila.’— Pope's notes on the Chapter XCIII. 

Just as the author pointed out in the first Book on Dharma 
that his conception of dharma based upon ahimsa is entirely 
different from the Vedic conception of dharma sanctioning 
animal sacrifice so also here in the second Book on the duties of 
the king he differs from the political conception of Chanakya’s 
Arthasastra which is based upon the practice of Northern Indian 
kings, kshatriyas. Hence our author condemns the practice 
of drink in unmistakable terms and warns the kings that they 
should have nothing to do with alcoholic liquor. While he 
addressed the kings, the principles enunciated are equally appli- 
cable to the ordinary citizens, since the effect of drink is general- 
ly deleterious both to a man’s conduct as well as to his intelli- 
gence,
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உட்கப் படாஅ ரொளியிழப்ப ரெஞ்ஞான்றுவ் 
கட்காதல் கொண்டொழுகு வார். 

uitka paidaa rosliyitapa rengyandrun 

gaitkadhal kosndosuhu var. 

921, ‘He who lives with the craving for toddy will 
never be able to command from his people the reverence 

that is due to him as a king and will always be bereft of 

his royal glory.’ 
COMMENTARY 

A drink addict will not be able to discriminate between what 
is good and what is evil and hence his subjects will not have any 
regard for a ruler who is devoid of discrimination and the natural 
consequence will be losing his personal glory also. 

உண்ணற்க கள்ளை யுணிலுண்க சான்மோேரா 
னெண்ணப் படவேண்டா தார். 

uinnatka kadllai yusniluunga sandrora 
neJnna patidavéinda dhar. 

022. ‘Never drink alcoholic liquor. But those who 

do not care for the esteem of good men, let them indulge 

in drink.’ 
COMMENTARY 

Only those persons who are indifferent to their reputation 
among the great men do indulge intoddy. That is the characte. 
ristic of the low in society. But a king cannot afford to be 
indifferent to his status and reputation which he ought to maintain 
among the good men. If he forgets that and indulges in drink 
the great men will have no regard for him and will certainly shun 
association with him. That would be the surest sign of losing his 
kingship. 

ஈன்றாண் முகத்தேயு மின்னாதா லென்மற்றுச் 

சான்றோர் முகத்துக் களி, 

indrarn muhathéyu minnadha lenmatru 
jandror muhathu kauli.
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923. ‘The drunken revelry of a man evokes grief 

in his mother’s heart. What must be its reaction in the 
case of the wise men?’ 

COMMENTARY 

A mother, through her maternal instinct would naturally 
excuse any weakness in herson’s conduct. Even she would not 
be able to bear the sight of her son’s drunken revelry. Hence 
the great men in society who by nature resent all such weak- 
nesses in the fellow citizens would never tolerate such a thing. 
But if the weakness is found in a ruling chief it will evoke in 
them a much greater resentment and aversion, 

நாணென்னு நல்லாள் புறங்கொடுக்குங் கள்ளென்னும் 
பேணுப் பெருங்குற்றத் தார்க்கு. 

197110 0ம பவ11871 நயாகரா ஜ௦சர்ப1 மரு gasllennum 
béina perungutra tharku. 

924. ‘Those who indulge in strong drink which is 

a great evil and which is universally condemned, will be 

shunned by the good maid Shame by turning her back 

on them.’ 

கையறி யாமை யுடைத்தே பொருள்கொடுத்து 
மெய்யறி யாமை கொளல், 

kaiyari yamai yusdaithé porurlhosduthu 
meiyari yamai hoalal. 

925. “A person who spends money and purchases 
alcoholic liquor and gets intoxicated is but the con- 
sequence of his ignorance of what man ought to do.’ 

COMMENTARY 

_ _ His perverse behaviour at present is the consequence of his 
incapacity to discriminate between what is good and what is evil.
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This ignorance itself is traceable to his past karma which is 
technically called in Jaina philosophy as mohaniya karma, the 
delusion-producing karma. This mohaniya karma is said to be 
manifest in two forms, one dharsana mohaniya which promotes 
erroneous and perverse beliefs about the nature of men and things 
and charitra mohaniya, which promotes a perverse and evil conduct 
in the personconcerned. This conduct of indulgence in intoxicating 
drinks is considered by the author as the result of this second type 
of karma which corrupts the conduct of the individual, charitra 
mohaniya. Expressing the same thing in terms of modern biology 
the drunkard who seeks pleasure in intoxication is born with such 
a disposition due to the principle of heredity. 

அஞ்சினார் செத்தாரின் வேறல்ல ரெஞ்ஞான்று 
தஞ்சுண்டார் கள்ளுண் பவர். 

thunjinar setharin véralla rengyandru 
nanjusndar kaslluzn bavar. 

926. ‘Those in sound sleep are not very much 

different from the dead. Certainly it is always true that 

those who indulge in drink are similar to those who are 

addicted to poison.’ 

COMMENTARY 

A person in sound sleep is compared to a dead person 
because in both cases there is complete absence of normal consci- 
ousness though the person in sound sleep has the ability to wake 
up, whereas the other has not got that power. Nevertheless, the 
similarity is striking during the state of dreamless sleep. But in 
the case ofa drunkard it is not this innocuous loss of conscious- 
ness that is found in him, it is the corruption of his consciousness 
and intelligence. Such a corrupt intelligence is common to both 
the drug-addicts and drink addicts. The behaviours of a person 
who has the habit of taking opium for example will be exactly 
similar to those of the person who is always indulging in alcoholic 
liquor. Hence it is pointed out that the corruption of intelligence 
due to bad habit is certainly an evil, whereas loss of consciousness 
isnot an evil at all. Even death which is similar to sleep is 

preferable to losing intelligence through intoxication,
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உள்ளொற்றி யுள்ளூர் தகப்படிவ ரெஞ்ஞான்றுங் 
கள்ளொற்றிக் கண்சாய் பவர். 

ulillotri yuillir nahapaiduva rengyandrun 

gaillotri kainsai bavar. 

927. ‘ Even when a person drinks in secret not seen 

by others, still he will be discovered and laughed at by his 

fellow-villagers when they notice his drooping eyes due to 

intoxication.’ 

COMMENTARY 

A person may hide himself while drinking but certainly he 
cannot hide the effects of drink. Others will easily discover that 
he is drunk when they see his face. 

களித்தறியே னென்பது கைவி?க தெஞ்சத் 
தொளித்த.தாஉ மாங்கே மிகும். 

kaslithariyé nenbadhu haivitduha nenja 
thoslithadhtiu mangé mihum. 

928. ‘Do not boast in public, ‘‘I have never drunk 

toddy ’’, while in secret consuming any quantity of it.’ 

COMMENTARY 

Your open boasting will be of no avail because you will soon 
be discovered by the public at large, for the effect of drink will 
certainly over-power your secret wish. Even though you like to 
hide your habit and to be known as a sobre person among the 
public, still the effects of intoxication will over-power your pious 
wish and uncover your weakness to the outside world. Hence 
the empty boasting that you are always sobre and that you have 
never known toddy will not save you from the ridicule of the 
public. 

களித்தானைக் காரணங் காட்டுதல் இழ்தீர்க் 
குளித்தானைத் இத்தரீஇ யற்று. 

kastlithanai karainan gastudhal kiinir 
kutlithanai thithurii yatru.



ABSTAINING FROM TODDY 441 

g29. ‘The attempt to cure the drunkard of his bad 
habit by pointing out the evil effects of drinking is exactly 
similar to the attempt to wake up a person submerged in 

water by probing him with a red hot splinter.’ 

COMMENTARY 

The moment you begin to touch with a red-hot splinter the 
body of a person submerged in water, the fire will be extinguished 
and your attempt will have no result, Similarly the attempt to 
convert a drunkard from his bad habit and arguing with him, 
pointing out the evil effects of drink will be entirely useless 
because rational arguments will have no appreciable effect on his 
character, 

கள்ளுண்ணாப் போழ்திற் களித்தானைக் காணுங்கா 
லுள்ளான்்கொா லுண்டதன் சோர்வு. 

kaitlluinna pordhit kaslithanai kainunga 
luallango luindadhan jorvu. 

930. ‘A person in his sobre moment when he sees 

another fully drunk and intoxicated and tottering down, 

why does he not think carefully that his own behaviour 

while intoxicated will be similarly despicable ?’ 

COMMENTARY 

If he is able to place himself before his mental eye in the 
wretched condition of the drunkard in intoxication, he would cer- 
tainly give up the habit as a despicable evil, seeing the other 
person in drunken revelry, and a moment’s introspection about his 
own conduct will certainly be an effective remedy for the drink 
habit in himself. Though the author points out that the helpless 
condition of the drunkard to save himself from being a victim of 
drink habit, probably due to his heredity and past karma, the 
author points out at the end the effective remedy to cure himself 
of this terrible habit, the remedy being introspective examination 
of his own evil habit when he is in a sobre mood. This mental 
concentration on the evil effects of drink will naturally lead him 
to regain his self-control and get perfectly cured of the drink evil. 
Even though the results are conditioned by heredity or past karma, 

still one can correct himself by his own will to be pure.



CHAPTER XCIV 

GAMBLING 

This chapter condemns the practice of gambling and points 
out how it is detrimental to virtue, wealth and happiness. 

வேண்டற்க வென்றிடி னுஞ் சூதினை வென்ற தாஉந் 
தூண்டிற்பொன் மீன்விழுங்கி யற்று, 

véindatka vendritdinun jidhinai vendradhiun 
dhuinditpon minvisungi yatru. 

991. “Do not desire gambling for even if you win 
once it is something like the fish taking in the baited hook 
of the angler,’ 

COMMENTARY 

The fish that is tempted by the angler’s hook, when it bites 
does so to its ruin. Similarly, the gambler who wins once is 
tempted to continue the game till he is ruined. 

ஒன்றெய்தி நூறிழக்குஞ் சூதர்க்கு மூண்டாங்கொ 
னன்றெய்கி வாழ்வதோ ராறு. 

ondreidhi niifitakun jidharku muindango 
nandreidhi vatvadho rafu. 

932. ‘A gambler if he wins once loses a hundred 
times. Where has he the chance of pursuing a good and 
prosperous life >’ 

COMMENTARY 

When a gambler has the tendency to persist in betting with 
the hope that he could win the next game, thus for one game he 
will have to forego ahundred losses. He will thus become a pauper incapable of doing anything good either for himself or for 
society. He will ruin his own life by this evil habit. Hence it 
is asked how can he attain anything good and prosperous, .
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உருளாய மேவா கூறிற் பொருளாயம் 
போஜய்ப் புறமே படும். 

uruslaya mévadhu hifit poruilayam 
booi puramé baidum. 

933. ‘A prince who insistently speaks of his game 

of dice will lose his wealth and revenue which will pass to 

others,’ 

COMMENTARY 

When a king takes to gambling and does not attend to his 
affairs of State, his enemies will take advantage of his weakness 
and easily deprive him of his wealth and other sources of 
revenue, ் 

சிறுமை பலசெப்து சரழிக்குஞ் சூதின் 

வறுமை தருவதொன் றில், 

sifumai balaseidhu sirasikun jidhin 
varumai dharuvadhon dril. 

934. ‘Gambling will cause many woes. It will cer- 

tainly one’s bring ruin. There is nothing like that in the 

world to reduce a man to poverty.’ 

கவறுங் கழகமுங் கையுச் தருக்கி 

யிவறியா ரில்லா௫ி யார். 

kavarun gasahamun gaiyun dharuki 

yivariya rillahi yar. 

935. ‘In former times there were kings who by their 

longing for the dice frequented gambling halls and indul- 

ged in the play and thus lost their all.’ 

COMMENTARY 

The commentators point out the case of Pandavas who by 
succumbing to the temptation of gambling lost everything and 

had to live as exiles in foreign countries,
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அகடாரா ரல்ல லுழப்பர்சூ தென்னு 
மூகடி.யான் கூடப்பட் டார். 

ahasdara ralla lusaparst dhennu 
muhaidiyan miidapa star. 

936. ‘Gambling is another name for the elder sister 

Misfortune. Whoever is deluded by her can never be free 

from want and will undergo many miseries.’ 

பழகய செல்வமும் பண்புங் கெடுக்குங் 
கழகத்துக் காலை புகின். 

pasahiya selvamum bainbun geidukun 
gajahathu k4alai buhin. 

937. ‘When a person enters the gambling den every 

morning and spends his time there, his ancestral wealth 

and good character will speedily be ruined.’ 

பொருள்கெடுத்துப் பொய்மேற் கொளீஇ யருள்கெடுத் 

தல்ல லுழப்பிக்குஞ் சூது. 
porutlhezduthu poimét koalii yaruslheidu 
thalla lusapikun jiidhu. 

938. ‘Gambling first ruins a man’s wealth, then 
drives him to live by uttering falsehood, deprives him of 
all traits of benevolence and finally leads him to wallow in 

misery and wretchedness.’ 

உடைசெல்வ மூணொளி கல்வியென் றைநது 
மடையாவா மாயங் கொளின். 

ujdaiselva miisnoili kalviyen draindhu 
maijdaiyava mayan goslin.
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939. ‘Clothes, wealth, food, fame and learning, 

these five forsake the person who indulges in gambling 
even as a pleasant sport.’ 

COMMENTARY 

The five things which he will lose by his gambling habit are 
all the things that a man considers worthy of owning. If he loses 
all these, his whole life comes to nought. 

இழத்தொறாஉங் காதலிக்குஞ் சூதேபோற் றுன்ப 
முூழத்தொறாஉங் காதற் றநுயிர், 

izathofuun gadhalikun jidhébo trunba 
musathorii un gadha truyir. 

940. ‘The gambler, every time he loses, persists in 

continuing the game, reviving the hope of winning the next 

time. Similarly, life instinct, every time it is baffled by 

misery, sustains its hope of enjoying happiness the next 

time. Thus both gambling and life instinct have an identi- 

cal nature.’ |



CHAPTER XCV 

MEDICINE 

. Just now the evil practices that would destroy the intelli- 
gence and character of a person were condemned. In_ this. 
chapter the importance of maintaining a healthy body is empha- 
sised. Of all the various embodied existences of the soul, to be 
born with the human body is the rarest and the most precious 
heritage. . After obtaining this precious gift of the human body 
it is extremely necessary to maintain it in a healthy state free 
from disease. Diseases to which the body is subject may be of 
two kinds: first, congenital diseases which may be due to heredity 
or the previous karma, according to the traditiona] terminology. 
Secondly, it may be due to personal indiscretion such as over: 
eating, over-working, etc. The latter diseases are avoidable ones. 
Hence the person is bound to maintain his life in such a way as 
to avoid the diseases born of personal indiscretion in order to 
discharge his duties satisfactorily and secure happiness here and 
hereafter. But if he could not avoid diseases and if he is subject 
to diseases, the only way he has to get rid of these diseases is by 
securing proper. medicine. Hence the. significance of the title df 
this chapter. ் 

மிகினுங் குறையினு தோய்செய்யு நூலோர் 
வளிமுதலா வெண்ணிய ஞூன்று. 

mihinun gufaiyinu ndiseiyu nilor 
vailimudhala vernniya miindru. 

941. ‘ According to persons well-versed in the science 
of Ayurveda, diseases are caused by excess or deficiency of 
any one of the three humours in the body, wind, bile and 
phlegm.’ 

COMMENTARY 
According to the science of Ayurveda the health of the 

body is maintained by the harmonious blending of these three 
humours in the body. If any one becomes more intense or below 
the normal it causes its appropriate disease. Hence diseases are 
described as the result or absence of the harmonious blending 
among the three humours,
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மருந்தென வேண்டாவாம் யாக்கைக் கருத்திய 
தற்றது போற்றி யுணின். 

marundhena véindavam yakai karundhiya 
dhatradhu botri yuinin. 

942. ‘A person must eat only after what he ate 
before is fully digested. In that case he cannot be in a 

position to require any medicine.’ 

COMMENTARY 

It is pointed out in the beginning that a regular habit in 
eating only when previously eaten food is digested will maintain 
harmony and the equilibrium of the three humours of the body 
which, when disturbed, disease arises. Avoiding disease and 
maintaining health can be easily secured by regular habits in 
eating. Man can easily find out that what he ate before is com- 
pletely digested, by his bodily symptoms. When he has the 
appetite of hunger and experiences general weakness of the body, 
he can easily infer that the body requires nourishment and then 
he may eat. 

அற்றா லளவறிந் தூண்க வஃதூடம்பு - 
பெற்று னெடி துய்க்கு மாறு. 

atra lailavafin dhusnga vahdhusdambu 

petra nezsdidhuiku maru. 

049. ‘A person who has the good fortune ot obtain- 

ing the gift of a human body, in order to live a healthy long 

life with it must be careful to eat in suitable measure 

after the previously eaten food is well digested.’ 

COMMENTARY 

It is first said that you must eat only after complete digestion 
of what was already eaten. Next it is pointed out how important 
it is to eat in a limited quantity suitable to the body. Over-eating 

even when there is appetite would be deleterious to the body. It 
is always safer to eat a little less than to eat a little more.
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அற்ற தறித்து கடைப்பிடித்து மாறல்ல 
அய்க்க தூவரப் பசித்து, 

atra dhafrindhu kasdaipisdithu maralla 
dhuika dhuvara pasithu. 

944. ‘Find out clearly that the previously eaten food 

is well digested. Wait till hunger stimulates you. Then 

carefully choose the food that will not create any disorder 

in your body. Then eat such food.’ 

COMMENTARY 

Step by step further desirable conditions are imposed on the 
eater. Even though he waits for complete digestion and the 
appearance of hunger and even though he eats in a limited 
quantity, he must be careful enough to choose the quality of the 
food and see that it is wholesome and agreeable to the body. 
Otherwise, it will create trouble, 

மாறுபா டில்லாத வுண்டி மறுத் துண்ணி 
ூறுடா டில்லை யுயிர்க்கு. 

maruba sdilladha vusndi mafruthuinni 
nuruba sdillai yuyirku. 

945- ‘When wholesome food is eaten with self- 

restraint, then there is no danger to life through bodily 

diseases.’ 
COMMENTARY 

A person who maintains a regular habit of eating wholesome 
food in a limited quantity can always maintain his body in a 
healthy and sound condition and he can avoid diseases likely to 
cause suffering and death. 

இழிவறிந் அுண்பான்்௧ ணின்பம்போ ஸிற்கும் 
கழிபே ரிரையான்க ணோய். 

1 ப ப்ப ப ininbambo nitkum 
galibé riraiyanga Indi.
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946. ‘When a person knows that he is hungry and 
eats wholesome food in a limited quantity, he has quite 
secure his joy of health. On the other hand a gourmand 
who eats without limit will have disease secure in his 
body.’ 

COMMENTARY 
_ To the former, happiness is sure. Similarly, in the latter, 

painful disease is sure. 

தீயள வன்றித் தெரியான் பெரிதுண்ணி 
னோயள வின்றிப் படும். 

thiyasla vandri theriyan peridhurnni 
noyajsla vindri pardum. 

947. ‘A person who does not carefully discern the 

digestive capacity of his body and eats overmuch, will be 

a victim of innumerable diseases.’ 

COMMENTARY 

The person who, guided by his own perverse taste, eats to 
his full satiation in utter disregard of his bodily condition, will be 
courting many bodily disorders and diseases. 

தோய்தாடி, தோய்முத னாடி. யதூதணிக்கும் 

வாய்தாடி. வாய்ப்பச் செயல். 

noinasdi noimudha naidi yadhudhainikum 
vainaidi vaipa jeyal. 

948. ‘A doctor by careful examination of the patient 

must first diagnose the nature of his disease, find out its 

cause, then select the proper remedy for that, then he must 

adopt the appropriate treatment.’ 
29
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COMMENTARY 

When a person is not able to maintain his health himself by 
regulating his diet, he must go to a doctor for medical help. 
Then what the doctor ought to do towards his patient is des- 
cribed here as the appropriate method of treatment. 

உற்றா னளவும் பிணியளவுங் காலமுங் 
கற்றான் கருதிச் செயல். 

utra natlavum bitniyaslavun galamun 
gatran garudhi jeyal. 

949. ‘A doctor well acquainted with the science of 

medicine must carefully study the nature of the patient, 

the nature of the disease and its duration and then under- 

take the treatment.’ 
COMMENTARY 

Studying the nature of the patient implies understanding his 
bodily strength, his intelligence, the intensity of his suffering 
through disease, because medicine must be administered appro- 
priate to these ‘conditions. Studying *the nature of the disease 
implies knowing its intensity, its curability or incurability by a 
particular medicine and so on. Choosing the proper dose of 
medicine depends upon accurate knowledge of the symptoms of 
the disease. Similarly, its duration must also be known. 

உற்றவன் நீர்ப்பான் மருந் துமைச் செல்வானென் 
திப்பானாற் கூற்றே மருந்து. 

utravan drirpan marundhuzsai jelvanen 
drapanat kiitré marundhu. 

950. ‘Medical treatment implies the following four 
elements :—the patient, the doctor, the medicine and the 
nurse who attends on the patient.’ 

COMMENTARY 

Each of these has four characteristics. 
The four qualities of the patient are:—(1) He. must have 

enough money to pay for the treatment, (2) He. must behave
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exactly as he is instructed by his doctor, (3) He must be able to 
realise the effect of treatment on his disease, and (4) He must 
have the courage to undergo the treatment. 

The qualities of the doctor are the following four :—(1) He 
must have the courage to have a close study of the disease, (2) He 
must be fully acquainted with the science of medicine learnt from 
his master and must be an expert in the art of diagnosis, (3) He 
must enthusiastically continue his practice of medicine, and (4) He 
must be pure in heart without any deceit. 

The qualities of the medicine are the following four :—(1) It 
must be a sure remedy to various allied diseases, (2) It must be 
sweet and wholesome to the patient, (3) It must havea reputation 
of being a sure remedy, and lastly (4) It must be easily available. 

The qualities of the nurse are the following four :—(1) He 
must have sympathy and affection towards the patient, (2) He 
must be pure at heart and in speech and frank towards his patient, 
(3) He must strictly carry out the instructions of the doctor, and 
(4) His behaviour to the patient must be firm and intelligent. 

Cure is unthinkable unless the four elements with their 
respective four qualities are obtained in full cooperation. 

Thus ends the section on the Essentials of a State. 

APPENDIX 

The following chapters which could not be properly included 
in the previous sections are separately grouped in a miscellane- 
ous section under the heading ‘ Appendix’. One of the com- 
mentators, Manakkudavar, gives them a separate title and brings 
them under the heading of ‘Well-known families.’ The first 
chapter in this section deals with men of noble birth. Having 
described the qualities and functions of the king, the ministers 
and the army officers, other citizens of well-known families are 
taken up and their qualities and functions are described in the 
subsequent chapters. They really constitute the bulwark of the 
State. Hence the necessity to deal with them. -



CHAPTER XCVI 

NOBILITY 

இற்பிறந்தார் கண்ணல்ல தில்லை மியல்பாகச் 
செப்பமு நாணு மொருங்கு. 

itpifandhar kasnnalla dhillai yiyalbaha 
jepamu nainu morungu. 

951. ‘Right conduct and instinctive avoidance of 

evil are the natural traits of character found naturally in 

the members of a noble family or persons of noble birth. 
They are never found in others.’ 

COMMENTARY 

Right conduct implies pursuing a virtuous course of action 
with the full cooperation of thought, word and deed. Shunning 
evil implies fear of disgrace, sin and hostility. These noble traits 
of character are naturally present in persons of noble birth. They 
need not wait to acquire them by study and instruction. 

ஒழுக்கமும் வாய்மையு நாணுமிம் மூன்று 
மிமுக்கார் குடிப்பிறந் தார். 

otukamum vaimaiyu nasinumim mindru 
mitukar kuidipifan dhar. 

952. ‘Men of noble birth will never fail in the 

following three :—upright conduct, veracity in speech, and 

feeling of shame towards evil.’ 

sonaians QorQer Oasipronto sret eb 
வகையென்ப வாய்மைக் குடிக்கு, 

nahaiyihai inso lihasdmai nadngum 
vahaiyenba vaimai kusdiku. 

953. ‘Pleasant smile, generous gift, sweet words, 
never being discourteous, these four qualities are natural 

traits of persons of truly noble birth.’
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COMMENTARY 

Smile implies how to receive visitors. Gift implies genero- 
sity towards the needy. Sweet words mean how he should treat 
others. And absence of discourtesy is quite obvious as a neces- 
sary principle of social life. These four social virtues are 
naturally present in men of noble birth. 

அடுக்கிய கோடி பெறினுங் குடிப்பிறந்தார் 
குன்றுவ செய்த லிலர். 

aidukiya hordi perinun gurdipirandhar 
hundruva seidha lilar. 

954. ‘Men of noble birth will never do a thing 

which will be degrading-to the dignity of their family even 

if by so doing they have a chance of obtaining wealth of 

several crores.’ 

COMMENTARY 

Men of noble birth will be incorruptible to temptation of 
money. They will never yield themselves to unbecoming beha- 
viour. Preserving the dignity of the family will be a greater ideal 
for them than acquiring wealth by hook or crook, 

வழங்குவ அள்வீழ்த்தக் கண்ணும் பழங்குடி. 
பண்பிற் றலைப்பிரித லின்று. 

vasanguva dhuslviindha karnnum basanguadi 
painbi tralaipiridha lindru. 

955. ‘Even when there is a fall in their fortune, 

members of ancient houses will never forsake their ances- 

tral quality of nobility.’ 

COMMENTARY 

Members belonging to well-known families have certain 
traditional rights and privileges and also correspondingly several 
duties and responsibilities. They are expected to be kind-hearted 
and generous towards those that are deserving, towards those that 
are needy. In discharging these responsibilities they never fail] 
even when they find their wealth decreasing.
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சலம்பற்றிச் சால்பில செய்யார்மா சற்ற 
குலம்பற்றி வாம்.துமென் பார். 

salambatri jalbila seiyarma satra 
kulambatri vasdhumen bar. 

g56. ‘Men born in a noble family of spotless fame, 
trying to live up to the traditions of their family, will 
never stoop todo anything mean (in order to gain their 
private ends even when they experience a fall in their 
status).’ 

குடிப்பிறந்தார் கண்விளங்குங் குற்றம் விசும்பின் 
மதிக்கண் மறுப்போ லுயர்ந்து. 

kuidipirandhar kainviilangun gutram visumbin 
madhikain marupod luyarndhu. 

957- ‘Just as dark spots on the face of the moon 
shining in the high heavens are observed by all, any little 
fault appearing in men of noble birth will be noticed by 
all people.’ 

COMMENTARY 
Because of their high status in society their little faults will 

be scrutinised by the general public. Hence they ought to be 
extra careful about their conduct, and should never. commit 
mistakes, ’ 

கலத்தின்௧ ணாரின்மை தோன்றி னவனைக் 
குலத்தின்௧ ணையப் படும் 

nalathinga Inadrinmai dhondri navanai 
kulathinga tnaiya pardum. 

958. ‘A man born in a noble family, if he lacks in 
the characteristic benevolence of his birth, people will 
naturally doubt his relationship to the noble house.’
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COMMENTARY 

A man of noble bith without noble traits of character will be 
suspected by the people in general that he does not really belong 
to that family but is an upstart claiming relationship with it. 

அிலத்திற் கஇடந்தமை கால்காட்டுங் காட்டுங் 
குலத்திற் பிறந்தார்வாய்ச் சொல். 

nilathit kisdandhamai kalhastun gastun 
gulathit pirandharvai jol. 

959. ‘Sprouts that spring from the seeds sown in 

the field will testify to the nature of the soil. Similarly, 

the words that spring from the lips of men of noble birth 

will testify to their high connection.’ 

COMMENTARY 

Whether the soil is rich or not will be exhibited by the plant 
growing init. Similarly, whether a man is really of noble birth 
or merely an upstart claiming it will be easily discovered from his 
speech. 

தலம்வேண்டி னாணுடைமை வேண்டுங் குலம்வேண்டின் 
வேண்டுக யார்க்கும் பணிவு. 

nalamveindi nainurdaimai véindun gulamvéindin 
véinduha yarkum bainivu. 

960, ‘Do you want to realise the good? Then 

cherish the virtuous restraint of shame. Do you want to 

maintain the nobility of your house? Then maintain 

your reverential behaviour towards all the deserving ones.’ 

COMMENTARY 

The deserving ones to whom a respectable member of society 
is expected to show reverence are great ascetics, teachers, other 
noble men and his own parents. He is expected to show reverence 
to the superiors and be always courteous to others, That is the 
only way by which he can maintain the name of his family.



CHAPTER XCVII 

HONOUR 

This chapter deals with honour which is the intrinsic 
quality of men of noble birth. If such men of noble birth find 
themselves in unhappy situations as to lose their status they 
should avoid any contact that will lead to loss of honour. If 
one has to choose between one’s own life and personal honour, on 
all occasions one should preserve one’s honour in preference to 
one’s own life. 

இன்றி யமையாச் சிறப்பின வாயினுங் 
குன்ற வருப விடல். 

indri yamaiya jifapina vayinun 
gundra varuba vidal. 

961. ‘Even if the course of conduct which is general- 
ly considered to be indispensable to living is found to be 
in conflict with his own personal honour it should cer- 
tainly be avoided.’ 

COMMENTARY 

It is emphasised that if there is conflict between life and 
honour one must be prepared to save one’s honour even at the cost 
of one’s life. Here the person is expected to choose between the 
flesh and the spirit. To save one’s body and lose one’s soul is 
not the noble ideal that ought to be followed by man. After all 
the body is subject to decay and death, whereas the spiritual value 
iseternal. Here the author rejects the ideal presented by Dharma 
Sastra of the Vedic School. According to the writers of Dharma 
Sastra like Manu, if a person finds himself ina critical situation of life 
and death he ought to save his life by adopting all possible means 
irrespective of the fact that such means are found to be inconsistent 
with the ethical ideal of righteousness. The Dharma Sastras of 
the Vedic School emphasise the importance of life in preference to 
spiritual value, of righteousness, whereas our author takes quite the 
opposite view that it is necessary to preserve personal honour and 
ethical purity.
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சீரினுஞ் சரல்ல செய்யாரே சீரொடு 
பேராண்மை வேண்டு பவர். 

sirinun jiralla seiyaré siroidu 
pérainmai véindu bavar. 

962. ‘Persons who desire to combine glory with 

honour do not commit inglorious deeds though such deeds 

are generally considered to be glorious.’ 

பெருக்கத்து வேண்டும் பணிதல் சிறிய 

சுருக்கத்து வேண்டு முயர்வு. 

perukathu véindum baznidhal siriya 
surukathu véindu muyarvu. 

963. ‘When youare blessed with prosperity and plenty 

you must bow down with humility but when you lose all 

your fortune you. must lift up your heart with courage.’ 

COMMENTARY 

What ought to be the behaviour of a person when he isin 
plenty of wealth and again when he finds himself in poverty? 
Generally a wealthy man may be proud of his wealth and hence 
may look down upon other people. But our author enjoins 
complete humility and is expected to behave in a courteous 
manner toall. But if a person loses his wealth and is impoverished 
he may naturally feel himself depressed and low. ‘This inferiority 
complex as a result of impoverished condition is inconsistent with 
personal self-respect. He is expected not to succumb to that 

feeling. He must still fee] that he maintains his spirit in full 
stature though all his material possession had gone away from him. 
Material wealth should not lead to pride and its absence should 
not break the spirit. 

தலையி னிழித்த மயிரனையர் மாந்தர் 

நிலையி னிழிந்தக் கடை. 

thalaiyi nizindha mayiranaiyar mandhar 

nilaiyi nisindha katdai.
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964. ‘Men of noble birth when they fall from their 

higher state are like hairs from the head fallen off to the 

earth,’ 
COMMENTARY 

Hair on the head, as long as it is on the head, is carefully 
looked after. When it falls off from the head to the earth people 
would not even touch it because its touch is considered to be 
defiling. Similarly, the person of noble birth, as long as he 
maintains his status and honour, will command the respect of 
society. If by his carelesseonduct he loses his honour and falls 
from his status he will only be despised by the people around 
him. 

குன்றி னனையாருங் குன்றுவர் குன்றுவ 
குன்றி யனைய செயின். 

kundri nanaiydrun gundruvar hundruva 
hundri yanaiya seyin. 

965. ‘Even though a person’s status is as high as a 

hill, if his conduct is stained with meanness even to the 

extent of a grain he will sink to nothing.’ 

COMMENTARY 

If a person’s conduct swerves from the right path even to the 
slightest extent, this deviation in a single instance will ultimately 
distort his whole nature and result in his losing his honourable 
character. A single touch of meanness will push him down to 
lowliness. 

புகழின்றருற் புத்தேணாட் டுய்யாதா லென்மற் 
றிகழ்வார்பின் சென்று நிலை. 

puhasindrat putheina ituiyadha lenma 
trihaivarbin jendru nilai. 

906. ‘What is the use of being at the beck and call 
of men who despise you? Such self-debasing conduct 
neither brings.any praise in this world nor does it lead to 

the world of the devas—the hereafter.’
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COMMENTARY 

A person must have as his object in life either fame and 
praise from his fellow-beings or happiness in future by being born 
in the world of devas as the fruit of his good conduct here. The 
slavish mentality adopted by a person who follows another man 
who has nothing but contempt for him is not justified by either of 
these objects, 

இட்டார்பின் சென்ஜொருவன் வாழ்தலி னத்திலையே 
கெட்டா னெனப்படுத னன்று. 

oitarbin sendroruvan vaidhali nannilaiyé 
keita nenapazdudha nandru. 

g67. ‘It is far better to be spoken of as ‘‘he has 

perished” than to obtain means of livelihood by servilely 

following a person who has nothing but contempt for you.’ 

COMMENTARY 

Here also the superiority of honour to life is emphasised. A 
person in want should not sell his honour for a mess of pottage. 

மருந்தோமற் மானோம்பும் வாழ்க்கை பெருத்தகைமை 
பீடழிய வந்த விடத்து. 

marundhoma trinombum vaskai perundhahaimai 
pitdasiya vandha viisdathu. 

968. ‘When honour, which is the great strength of a 

noble birth, is gone what is the purpose of this life which 

consists in merely nursing the flesh? Is it going to give 

nectar and consequent immortality ?’ 

COMMENTARY 

Life without spiritual value is worthless. When honour is 
gone, to sustain a body which is merely a mass of flesh is of no 
consequence. The body is subject to decay and death. For the 
sake of such a valueless body one cannot afford to lose one’s 
honour which is of great value and which will certainly survive in 
glory even after the body perishes.
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மயிர்நீப்பின் வாழாக் கவரிமா வன்னா 

ருயிர்நீப்பர் மானம் வரின். 

mayirnipin vasa kavarima vanna 

ruyitnipar manam varin. 

969. ‘The Yak—chamari stag—when bereft of its 

tuft of hair will pine away and die. Similarly men of noble 

birth will quit this life when deprived of their honour.’ 

COMMENTARY 

It is a popular belief that the chamari animal, even when a 
single hair is pulled out from its tuft, will die of shock. It is 
compared to a person of noble birth who will prefer to die than to 
live without honour. The same general principle ‘To live with 
honour otherwise better not to be’ is emphasised again by this 
couplet. 

இளிவரின் வாழாத மான முடையா 
ரொளிதொழு தேத்து முலகு. 

itlivarin vazadha mana musdaiya 
roslidhosu dhéthu mulahu. 

970. ‘When they face dishonour, men of honour do 

not care to live. When they die the world will sing 

praise of their glory.’ 

COMMENTARY 

What happens to a man of honour who prefers to die than to 
lose his honour? In critical circumstances he no doubt loses his 
perishable body and flesh but he obtains immortality because he is 
remembered, praised and worshipped by the world at large.



CHAPTER XCVIII 

GREATNESS 

This chapter deals with the characteristics of great men. 
Achieving difficult and great tasks, devoid of pride even in the 
midst of immense wealth, not fault finding in another, always 
progressing in one’s own moral nature, never slipping down from 
one’s own moral standard, these are the good qualities of great men. 

ஒளியொருவற் குள்ள வெறுக்கை யிளியொருவற் 
கஃதிறந்து வாழ்து மெனல், 

- onliyoruvat kuslla verukai yitliyoruvat 
kahdhifandhu vasdhu menal. 

971, ‘The shining splendour in one’s life consists in 

determination to achieve great things which may be beyond 

the capacity of ordinary men, but it will be a disgrace to 

a person who turns away from such an ideal and chooses 

to lead an easy-going life.’ 

COMMENTARY 

In this couplet the author indicates the real characteristic of 
agreat man. He is expected to pitch his ideal very high, he must 
persistently strive to realise such difficult ideals. It is this 
persistent effort that will be the beacon of light in his life. It is 
the will to achieve great things that is really important. If he 
puts his aspiration high it is immaterial whether he actually 
succeeds in achieving and finishing the task. Great men may 
attempt to achieve great things and may pass away without 
finishing them. A small man may attempt to achieve small things 
and may finish them without much effort. Hence a successful 
result is not the main point. It is the aspiration to achieve great 
things that matters. As the poet puts it ‘ What I aspire to be and 
was not that Iam worth to God’. According to the commenta- 
tor, the great things difficult to achieve are associated with 
righteousness, generosity, spiritual discipline, etc. Only great men 
can attempt self-discipline, and self-realisation. A small man 
may allow himself to drift along the current of life without any 
effort on his own part. His life movesin the line of least resis- 
tence; but in the case of a great man it is the line of great 
resistence. He has to swim against the current. That is the 
characteristic of a great hero.
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பிறப் பொக்கு மெல்லாவுயிர்க்குஞ் சிறப்பொவ்வா 
செய்தொழில் வேற்றுமை யான். 

pirapoku mellavuyirkun jifapovva 
seidhosil vétrumai y4n. 

092. ‘All men are born equal. The differences 

among them are entirely due to their occupation.’ 

COMMENTARY 

The previous couplet pointed out the characteristic differences 
between great menand small men. In this couplet the author 
clearly rejects the claim of superiority based upon birth. Superi- 
ority or inferiority of a man in social status cannot be attributed 
to the varna or caste in which he is born. If the greatness of man 
depends upon his moral quality and not upon his birth ina particular 
caste, then caste superiority or inferiority has no justifiable moral 
basis, The author distinctly rejects the social difference based 
upon varnasrama. Even Hindu darshanas which are supposed to 
defend varnasrama dharma, do emphasise the importance of moral 
quality as the real basis of distinction between man and man. For 
they declare unmistakably that a brahmin is a brahmin by his 
guna or quality and not by his jathior birth. But here the author 
emphasises the principle of moral quality as the only basis of 
distinction among men, in as much as he is not accepting the 
doctrine of other social distinction based upon birth or varna. 

In this connection we may quote from Neelakesi, a Tamil 
classic, which emphasises the same point of view: When 
Neelakesi, the lady philosopher defending the Jain doctrine 
of ahimsa, is insulted by the teacher of the Vedic school who 
addresses het as a sudra, she flares up and quotes the following 
verses taken from the literature of the Vedic school itself: 

aaa என்ண்ன் என்டன எனி: | 
AVA aaa: seat satan ॥ 

௮0௮ maga: afmata எனச்: | 
AIST AAA: ae arfatanora a 

களன் mea: A wErafa: | 
எள எாரிளா: aera arfadarony ॥ 

எனன ஏசி எல வான் எண்: | 
சரள எாணரிளா: எணாஈ என்னா |
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_ i. Wasishta, born of a dancing girl, became a great rishi 
hence it is tapas that makes the brahman, and not his birth. 

2. Sakti, born of the chandala woman, became a great rishi; 
hence it is tapas that makes the brahman, and not his birth. 

3- Parasara, born of a Swapaki, became a great rishi; 
hence it is tapas that makes the brahman, and not his birth. 

4. Vyasa, born of Matsyagandhi, a fisherwoman, became a 
great rishi; hence it is tapas that makes the brahman, and not 
his birth. 

Co mig Coadanri Chawdvat Ei) 5 git 
கீழல்லார் கழல் லவர். 

mélirundhu mélallar mélallar kitirundhun 
gisallar kital lavar. 

973. ‘Men of high social status will not be considered 

really great if they do not possess noble qualities, but even 

men of low birth if they follow high ideals in life will not 

be. considered of mean status.’ 

COMMENTARY 

A man may be born in a higher caste or he may be born ina 
wealthy family. This accident of birth may give him a high 
status in life according to the popular standard, because of his 
birth or of wealth This so-called popular greatness cannot make 
him a really great man-if his mora] qualities are not really great. 
It is his character that is the real criterion of greatness and not 
the accidental relation of birth or wealth. Conversely, a man may 
be born in a low caste or in poverty Neither his low birth nor his 
lack of wealth would degrade him to a mean level, if he is endow- 
ed with a high character with noble ideals, Thus according to the 
author, the criterion of real greatness in a man is his moral and 
spiritual quality and not the accident of birth or wealth, because 
it is only the high character and moral strength that would en- 
able a man to aspire to achieve great things. 

ஒருமை மகளிரே போலப் பெருமையுச் 
கன்னைத்தான் கொண்டொழுஇ னுண்டு, 

orumai mahauliré bola perumaiyun 
dhannaithan koindosuhi nuindu.
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974. ‘Just like a chaste woman true to herself main- 
tains her purity of character, so also a person if he is true 
to himself and does not swerve from the path of right- 
eousness will maintain his greatness.’ 

COMMENTARY 

Moral greatness in man is compared to chastity in women. 
Both depend upon self-effort and self-protection. A woman can. 
not be kept chaste by mere external protection. If she is not true 
to herself, if she is not endowed with strength of will, she may 
easily succumb to environmental temptations. She may be corrupt- 
ed by various means if she lacks the purity of heart. She must 
protect this noble quality herself and then only she can maintain 
chastity in her life. Similarly in the case of a man, his moral 
greatness depends entirely upon his own will or character. If he 
does not possess the strength of will to resist the environmental 
influences he will remain extremely pliable to external influences 
and his character will be what the environment makes it. Such 
a personality cannot claim to be great, because greatness in life 
depends upon strength of will and nobility of character. These 
he must achieve for himself in spite of adverse influences from the 
environments. His greatness also must depend upon the inter- 
nal condition of purity of heart and strength of will. Because of 
the identity of conditions in both the cases the moral greatness 
in a man is compared to chastity in a woman. 

பெருமை யுடையவ ராற்றுவா ராற்றி 
ருமை யுடைய செயல். 

perumai yuldaiyava ratruva ratri 
narumai yuidaiya seyal. 

975. ‘Men who are really great will carry out brave 
and difficult tasks (even in adverse circumstances).’ 

COMMENTARY 

This couplet again emphasises the fact that it is the privi- 
lege of only great men to achieve great things A person endow- 
ed with moral strength will never give up his task even in the 
midst of adverse circumstances. If in the course of the execution 
of a great plan he finds his resources are dwindling, even then he 
would not lose heart, he would struggle hard and finish the task 
undertaken. This is the characteristic of a really great man.
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சிறியா னுணர்ச்சியு ளில்லைப் பெரியாரைப் 
பேணிக்கொள் வேமென்னு நோக்கு. 

siriya nuinarjiyu Jlillai periyarai 

peinikosl vemennu noku. 

976. ‘Let us benefit ourselves by serving the associ- 

ation of great men. Such a thought never occurs in the 

mind of small men.’ 

COMMENTARY 

Here also the quality of greatness refers to moral and spirit- 
ual qualities possessed by a person. Small men are those who 
have no such privilege. Lack of such qualities may be associat- 
ed with immense wealth, personal intelligence and high social 
caste. A man may become proud because of these favourable 
conditions and he must be considered low and mean from the 
higher point of view. Gn account of his pride and self-satisfac- 
tion he may not care to seek the association or friendship of real- 
ly great and holy men, because his ideal is quite low and com- 
pletely material, quite low seeking satisfaction purely in material 
things. The thought of a nobler life will never occur to them. 

இறப்பே புரித்த தொழிற்றுஞ் சிறப்புத்தான் 
சீரல் லவர்கட் படின். 

ifapé burindha dhositran jirapundhan 

jiral lavarhait pasdin. 

977. ‘Whenever fortune falls in the hands of un- 

worthy persons it will induce in him a course of conduct 

which will ultimately result in his losing the fortune.’ 

COMMENTARY 

Small men in the midst of prosperity will only become 

haughty in their self-conceit and hence will not be able to appre- 

ciate the genuine humility and real culture or spiritual develop- 

ment, and the result will be the complete draining and dis- 

appearance of his furtune, through his own unworthy conduct. 

30
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பணியுமா மென்றும் பெருமை சிறுமை 
யணியுமாதீ தன்னை வியந்து. 

painiyuma mendrum berumai sirumai 
yainiyuman dhannai viyandhu. 

978. “Greatness is always associated with humility. 
Meanness always adorns itself with self-flattery.’ 

COMMENTARY 

This couplet emphasises the fact that humility is the genuine 
characteristic of greatness of soul, A really great man even when 
he is endowed with great wealth and learning, which may justify 
his assumption of pride in his possessions, will never know about 
any society, humility recognising merit in others and never indulg- 
ing in feeling of pride in his own good fortune. But in the case 
of a small man these possessions will completely turn his head. He will move about in society with conceit and self-flattery look- 
ing down upon others from his prosperous situation. This con- 
ceit is the mark of a low soul. 

This couplet reminds one of the biblical story of a wealthy Pharisee who went to Jesus and told him, ‘ I have kept up all the 
commandments, what more shall I do to enter into the kingdom 
of God’. In reply Jesus told him, ‘ First go and sell all that thou 
hast and distribute to the poor’. The wealthy Pharisee quietly 
slips out from his presence. Then Jesus tells the crowd assembi- 
ed there that it is easier for a camel to pass through the eye of a 
needle than for a rich man to enter into the kingdom of God. 
This story clearly illustrates the truth that spiritual humility and mere worldly prosperity are poles apart—the truth emphasised in 
the above couplet. 

பெருமை பெருமித மின்மை சிறுமை 
பெருமித மூர்நீது விடல். 

perumai perumidha minmai sifumai 
perumidha miurndhu vidal. 

979: ‘The mark of greatness is the absence of conceit. 
Whereas smallness of soul will drive in a chariot of self- 
conceit.’
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COMMENTARY 

A person may be proud of his birth in a superior caste in a 
wealthy family, or he may be proud of his own learning and capa- 
city or personal beauty and so on. All these cases of pride must 
be absent in a really great man. He should not pretend to be 
superior to others because of his possession and accidental 
character. In spite of all these, really great men will be associated 
with humility and will never show any action either as superiority 
of caste or immensity of wealth, or great learning. But in the 
case of a small’man, though he does not possess these characteris- 
tics to any appreciable extent, still he will be so very proud as to 
proclaim his possession in self-flattery, as if that would elevate 
him in the estimation of people at large. 

அற்ற மறைக்கும் பெருமை சிறுமைதான் 
குற்றமே கூறி விடும். 

atra mafaikum berumai sirumaidhan 

gutramé hiri vizidum. 

980. ‘Greatness will always screen the faults of 

others, whereas meanness will proclaim such faults to 

all the world.’ 

COMMENTARY 

It is naturally characteristic of great men to be aware of the 
truth ‘To err is human’. Hence a great man will not condemn 
the faults of another, because his hope in human nature is so 
great that it will always come out successful in his fight against 
evil. Such a magnanimity cannot be found in small men. They 
take the earliest opportunity to discover faults in others and 
proclaim these faults from house tops. Indulging in such a 
malicious pleasure is the innate characteristic of low men. The 
truth of this couplet is well illustrated in the biblical story of Mary 
Magdalene. This woman, a harlot in Jewish society, was caught 
in open adultery by the Pharisees and scribes. They brought her 
before Jesus and informed him of her sinful act which ought to be 
punished according to Jewish law with death by stoning. Their 
object was to corner Jesus by presenting him with a dilemma. 
If he wanted to excuse her then they would accuse him of 
condoning the sinful act of adultery, but if he accepted the 
Jewish law and condemned her to death, then his claim as a great
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religious reformer and leader would be exposed as empty. The 
great spiritual personality of Jesus clearly saw through the game 
and would not allow himself to be trapped by the logic of Jewish 
law. He told the learned men assembled there as the accusers of 
the poor woman that certainly law must be observed, but he who is 
sinless amongst you let him throw the first stone on her. This 
made the people assembled there as her accusers introspectively 
examine themselves, and no one would come forward to throw 
the first stone, and one by one all her accusers disappeared 
from the scene. The poor woman was standing there alone in 
front of Jesus who lifted up his head and asked her, ‘ Where are 
your accusers?’ She humbly replies that they have all gone. He 
merely told her, neither do I condemn thee, go and sin no more. 
This dramatic incident narrated by the gospel writers clearly 
reveals the magnanimity of a great soul which disregards the 
presence of defects in others and appreciates the intrinsic purity 
and moral worth of human personality even in the midst of evil 
circumstances.



CHAPTER XCIX 

POSSESSION OF ALL THE GOOD QUALITIES IN PERFECTNESS 

This chapter deals with the persons possessing various 
excellent qualities in fullness. It deals with behaviour of noble 
men of eminent moral and spiritual development. 

All those who choose to walk the perfect path of righteous- 
ness, it is said, do all good things from their natural duties. 

கடனென்ப நல்லவை யெல்லாங் கடனறித்து 
சான்றாண்மை மேற்கொள் பவர்க்கு. 

kaitdanenba nallavai yellan gaidanarindhu 
sandrainmai metkoul bavarku. 

981. ‘A great man who realises what is true virtue 

and goodness in the virtuous path will consider every good 

act as his duty. Such is his nature they say.’ 

COMMENTARY 

Goodness of nature naturally consists in goodness of conduct. 
A righteous man whose nature is full of goodness will naturally 
consider it his duty to do good to others. Doing good may 
ordinarily be considered as an extraordinary merit in a man, more 
than what he is expected to do as a matter of duty. But in the 
case of a great soul which knows what is really good will not so 
consider a good act. Equipped with true knowledge of the 
nature of goodness, adopting that ideal as his own, he will not 
make any distinction between ordinary duties and extraordinary 
benevolence. He will realise that it is his duty to do good to 
others without taking any pride in doing anything more than 
what is expected of him by society at large. 

குணநலஞ் சான்றோர் நலனே பிறநல 
மெத்தலத் துள்ள.தாஉ மன்று. 

kuinanalan jandror nalané piranala 

mennala thuslladhtiu mandru.
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982. ‘In the case of perfect men what is really good 

is the inner excellence. All the other good is only good 

in name.’ 
COMMENTARY 

The real worth of a human personality consists in the 
excellence of the inner nature. The quality associated with this 
inner aspect of personality really determines the goodness and 
beauty of human personality. His body does not come into the 
picture at all. His body may be beautiful to look at. People 
may appreciate his physique but in assessing the real value of his 
personality the body does not matter at all even if it is considered 
to be good and beautiful. 

அன்புநா ணொப்பரவு கண்ணோட்டம் வாய்மையோ 
OL PBF பூன்றிய தாண். 

anbuna snoparavu kainndstam vaimaiys 
idaindhus4l bundriya dhisn. 

983. ‘Love towards all beings, shunning of evil, 

beneficence, clemency and truth are the five pillars that 
support the abode of perfect virtue.’ 

COMMENTARY 

The first quality, love, is not confined to the affection shown 
to one’s own kith and kin. It goes beyond the family. It implies 
the kindness shown towards all the members of human society and 
also other beings beyend. 

The second quality refers to natural fear of evil which is 
present in a morally perfect person. His nature intrinsically 
refrains from evil thought and evil act. 

The third quality refers to the harmonious behaviour towards 
other persons. His conduct will never be in conflict or dis- 
harmony with the thought and action of the other people. 

The fourth quality refers to the feeling of sympathy and 
kindness towards persons who are acquainted with us. Whenever 
we meet our acquaintances we must welcome them and if they are 
in trouble we must be kind enough to help them in their difficul- 
ties. 

The last is the truthfulness. 
All these five qualities are compared to pillars which support 

the edifice of perfect virtue,
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கொல்லா நலத்தது தோன்மை பிறர்தமை 
சொல்லா நலத்தது சால்பு. 

kolla nalathadhu nonmai pitardhimai 
solla nalathadhu salbu. 

984. ‘What is really good in spiritual discipline or 

tapas is the good of not slaying anything. 

What is really praiseworthy in a man of perfect 

virtue is not to speak ill of others,’ 

COMMENTARY 

Tapas or self-discipline is prescribed as the path of self- 
perfection. This consists of various methods of controlling 
thought, word and action in order to promote isolation from the 
environment of pleasure and concentration upon the pure self. 
What really gives value to these various methods of self-discipline 
is the ideal of ahimsa—not to injure any living being. Without 
this fundamental value the effort taken in discipline or tapas will 
be of no use. Similarly a person may be endowed with several 
good qualities. Asa member of society he should be careful not 
to speak of the defects in others. Everyone is likely to have 
some defect or other. Toerris human. A person who is full of 
virtuous qualities is expected to take a generous and humane view 
in the case even of one who has defects in his nature. This quality 
of not pointing to the defects present in another person is so 
important that it is considered to be the real value of moral 
perfection. Man is intrinsically good in nature but on account of 
the various extraneous conditions, some evil may crop up in his 

nature. This willsoon wear out ifheis spiritually healthy andthe 
environment is favourable to him. Hence he does not deserve to 
be condemned for his defects. Here we may point out the attitude 
adopted by Christ towards Mary Magdalene. 

ஆற்றுவா ராற்றல் பணித லதுசான்றோர் 
மாற்றாரை மாற்றும் படை. 

atruva ratral patnidha ladhu sandror 
matrarai matrum bazdai. 

985. ‘The mighty weapon in the hands of men who 

achieve mighty things is humility. It is the same wea- 

pon which the sages use to subdue a hostile foe.’
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COMMENTARY 

Stoop to conquer is the principle applicable to princes as well 
as peasants. If you want to achieve a great thing you must first 
adopt the principle of submission till you victoriously achieve your 
object. Self-conceit may create unexpected opposition and result 
in the frustration of one’s own purpose. To give authority to this 
principle the author points out the method adopted by the sages. A 
saint confronting an enemy will not flareupin rageto meet evil with 
evil. His principle is not an eye foran eye and a tooth for a tooth. 
He would submit to the onslaught of the enemies because he would 
pity them as they do not know what they do. From the life of 
Christ and Buddha you may pick out several incidents illustrating 
this noble ideal. The most illustrious example in modern times 
is the non-violent satyagraha adopted by Mahatma Gandhi to 
secure independence for the mother-land This is an outstanding 
illustration of victory won by this method of offering non-violence 
and peaceful resistance to brute force. 

சால்பிற்குக் கட்டளை யாதெனிற் ஜோல்வி 
அூலையல்லார் கண்ணுங் கொளல், 

salbitku kastaslai yadheni trolvi 
dhulaiyallar kasnnun goalal. 

986. ‘What is the touchstone for testing perfection? 
It is that the submission generally shown to the superior 

must be shown also to the inferior.’ 

COMMENTARY 

A touchstone is generally used for testing gold. Here perfec- 
tion is compared to gold for which a test is given. Humility in 
the case of the superior isinevitable. Henaturally commandsit and 
you have to yield. It does not imply any special merits. If the 
same attitude is adopted to an inferior person, i.e. one who is not 
equal to you in status, then submission is a voluntary choice 
evoked by the ideal of equality and fraternity. Such an attitude 
is the criterion of a person’s moral stature. 

இன்னாசெய் தார்க்கு மினியவே செய்யாக்கா 
லென்ன பயத்ததோ சால்பு. 

innasei dharku miniyavé seiyaka 
lenna payathadho salbu.
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987. ‘OF what is your perfection if you do not repay 

good for the evil done to you by others.’ 

COMMENTARY 

Ordinarily a principle adopted in dealing with a person who 
has injured you is revenge—eye for eye and tooth for tooth. 
But this principle will not be adopted by them who have risen 
to the pinnacle of moral perfection. Viewing the wrong-doer 
from such a height they are able to see clearly the utter ignorance 
of the distinction between right and wrong exhibited by a wrong- 
doer. Hence he is pitied for his ignorance. A saint adopts a 
kindly attitude and returns good for evil. This results in the 
falling of the scales from the eyes of the evil person and makes 
him see clearly the right path. Thus he is spiritually uplifted. 
The same ideal is presented by the author previously. 

இன்மை யொருவற் கிளிவன்று சால்பென்னுத் 

இண்மையுண் டாகப் பெறின். 

inmai yoruvat kitlivandru salbennun 

dhitnmaiyusn daha perin. 

988. ‘Toa person who is endowed with the strength 

of moral perfection it is no disgrace to be in poverty.’ 

COMMENTARY 

He who has developed moral ‘strength by walking the path 
of righteousness to perfection, to him worldly possessions have 
no real value. He may lose his wealth but still he possesses the 
soul. The inferiority complex which is generally found in im- 
poverished persons have no place in a moral hero. To be in want 
is not a thing to be ashamed of. For him righteousness is clear 
and he can walk with pride and courage and not be worried about 
other things. 

உழி பெயரினுதந் தாம்பெயரார் FIGS (07 GBT COLDS 

காழி யெனப்படு வார். 

iii beyarinun dhambeyarar sandrainmai 

kasi yenapaidu var.
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989. ‘Men with virtuous perfection never change 
their nature, though destiny may change. Hence they are 

called the shore of the sea of virtues.’ 

COMMENTARY 

A person who has developed moral nature to perfection will 
never deviate from the path evenin extraordinary circumstances. 
This unswerving strength and inevitability excels even fate. Fate 
is generally considered to be necessary and inevitable. Its fruit 
is unescapable. Yet such a destiny may fail when confronted by 
a person’s spiritual eminence. The latter is always true to his 
nature. Such a person therefore is considered to be the shore 
which keeps in bounds the-sea of morality. 

சான்றவர் சான்றாண்மை குன்றி னிருகிலந்தான் 
மூங்கா.து மன்னோ பொறை, 

sandravar sandrainmai hundri nirunilandhan 
drangadhu manno bofai. 

0900. ‘If perfect men by chance deteriorate in their 

nature the earth itself will fail to bear its burden.’ 

COMMENTARY 

The earth because it offers support to all material things be- 
sides supporting its own weight is considered to be a symbol of 
perfect patience. If persons who reach the pinnacle of moral 
perfection deteriorate, then the earth itself is supposed to lose its 
own nature and fall. Here the author emphasises the importance of 
the spiritual value over the physical uniformity observed in 
nature. Without the ruling principle of the eternal spiritual 
value the world itself will disintegrate and end in chaos.



CHAPTER C 

COURTESY 

This chapter deals with the good quality of harmonious life, 
Harmony implies both within and without. Harmony within, 
means a happy co-ordination of all the qualities of personality 
making for a perfect and integrated unity. Harmony without, im- 
plies a life of co-operation with outside society, without hitch or 
hindrance, Such a happy life characterised by peace and har- 
mony both internally and externally is described in this chapter. 

எண்பதத்தா லெய்த லெளிதென்ப யார்மாட்டும் 
பண்புடைமை யென்னும் வழக்கு, 

einbadhatha leidha leslidhenba yarmaitum 
painbuidaimai yennum vasaku. 

gg1t. ‘Those who are easily accessible to all will find 

it easy to walk the right path of kindness because good- 

natured courtesy will come to them of its own accord.’ 

COMMENTARY 

This verse refers both to the prince as well as to the pea- 
sant. Courtesy born of good nature is marked by the quality of 
being easily approachable by all persons. Persons in the State 
who want to secure redress of their grievance must be able to 
approach without difficulty the king and his officers who are res- 
ponsible for the welfare of the State. Even in the case of an 
ordinary citizen this quality is necessary for the purpose of adjust- 
ment of duties between him and other members of society. 
Such a harmony in life will be guaranteed to one who is endowed 
with good-natured courtesy. 

அன்புடைமை யான்ற குடி.ப்பிறத்த லிவ்விரண்டும் 

பண்புடைமை யென்னும் வழக்கு. 

anbusdaimai yandra husdipifatha livviraindum 

bainbuidaimai yennum vasaku.
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902. ‘Love towards all and birth in a noble family. 
These two together constitute the good-natured courtesy. 

So they declare.’ 
COMMENTARY 

The condition of good-natured courtesy in harmonious social 
life comprises two qualities : kindness to all beings and birth 
in a noble family. These two must be present together. Mere 
high born dignity by itself will not be sufficient unless it is asso- 
ciated with the personal characteristic of good nature and sympathy. 
Such a person will find it easy to walk the path of right and 
social harmony, 

உறுப்பொத்தன் மக்களொப் பன்ருல் வெறுத்தக்க 
பண்பொத்த லொப்பதா மொப்பு. 

urupothan makaslo pandral veruthaka 
pasnbotha lopadha mopu. 

993. ‘Corporeal similarity—similarity of the body 

and its members, will not constitute a similarity with real 

man. It is the similarity of the inner nature that con- 

stitutes a real identity.’ 

COMMENTARY 

In the world of living beings man occupies a high status. 
To be born as a man isa very rare privilege. This rare privilege 
of being born as a man should not be judged by the worth and 
beauty of the human body. That by itself will not make an ideal 
man. The rare and valuable human body must be associated with 
equally rare human nature. 

தயனொடு நன்றி புரித்த பயனுடையார் 
பண்புபா ராட்டு முலகு. 

nayanoidu nandri burindha bayanujdaiyar 
bainbuba raitu mulahu. 

994. ‘The world will praise the good quality of those 

whose life is guided by justice and virtue and hence will be 

beneficial to society as well as self.’
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COMMENTARY 

This verse also must be taken to be applicable to both prince 
and common man. A person’s conduct if determined by the 
ideal of justice is bound to be beneficial to society at large. He 
will neither act unjustly nor brook unjust action in others. Life 
guided by the ideal of dharma or virtue will ensure spiritual 
development in the self. Such a conduct will result in good to 
oneself and others. Naturally the world will praise such good 
people. 

தகையுள்ளு மின்னா இகழ்ச்சி பகையுள்ளும் 
பண்புள பாடறிவார் மாட்டு, 

nahaiyusllu minna dhihasji pahaiyusilum 
bainbugsla basdarivar mastu. 

995. ‘Contempt even in sport is an evil. Therefore 

persons who know human nature very well will not show 

contempt even to an enemy.’ 

COMMENTARY 

Contemptuous talk about another person even if it is uttered 
as a joke is an evil to be avoided. It will cause pain to others 
and it will be degrading the nature of the speaker. Hence a per- 
son who is well acquainted with human nature and his reaction 
to the environment will never commit such an unwise act even 
when provoked by a hostile situation. 

பண்புடையார்ப் பட்டுண் டுலக மதுவின்றேல் 
மண்புக்கு மாய்வது மண். 

painbuidaiyar pastuin dulaha madhuvindrel 
mainbuku maivadhu magn. 

g96. ‘The world is permanently sustained because 

of the existence of worthy men of good nature. Were it 

not for these the world would perish and crumble to dust.’ 

COMMENTARY 

Human society and its several institutions are sustained 
because of the presence of men of noble character. They serve as
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an ideal to be imitated by the common man. The common man 
by following the footsteps of such great men contributes to the 
permanency of social structure. Otherwise the whole social 
structure will crumble, resulting in chaos and everything that 
is really valuable in man will perish. 

அரம்போலுங் கூர்மைய ரேனு மரம்போல்வா் 
மக்கட்பண் பில்லா தவர். 

arambolun giirmaiya rénu marambdlvar 
makastpain billa dhavar. 

997- ‘Men with intellect as sharp as a file, if they are 
lacking in ethical quality, will be just the same as a tree.’ 

COMMENTARY 

What distinguishes man from the other animals is his quality 
to discern good from evil and to act accordingly. It is this 
ethical nature that is peculiar to man and which is absent in 
lower animals. Living organisms beginning with trees and plants 
going up to man are classified according to their sense quality. 
The plant world is the lowest of the organic beings possessing only 
one sense, viz. the sense of touch. Those above are organisms with 
two, three, four and five senses. The scale of development is 
measured by the number of senses possessed by the organisms. 
Man occupies the highest place in this scheme of development. 
In ordinary animal activity he resembles the other animals but he 
has peculiarly to himself the moral quality which, if altogether 
absent in him, makes him no better than an animal. Nay, he is no 
better than a tree, which is the lowest type of organism. The 
author emphasises the fact that man is a man because of this 
quality, hence he cannot afford to lose this characteristic without 
degrading himself to a mere animal. Mere intellectual development 
will not make one an ideal man unless it is associated with the 
necessary ethical development. Such a one-sided development 
of intellect without the ethical counterpart will be ruinous to self 
as well as to society at large. 

தண்பாற்றா ராக ஈயமில செய்வார்க்கும் 
பண்பாற்றா ராதல் கடை. 

nainbatra rahi nayamila seivarkum 
bainbatra radhal hazdai.
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908. ‘Even to those persons who are unfriendly to 
you and who do wrong you must show human sympathy 
and goodwill. Otherwise you will disgrace yourself.’ 

COMMENTARY 

The ethical quality manifesting kindness and goodwill to 
others which is the intrinsic quality of a man as a social and 
moral being must not be selective and narrow. Even towards a 
person who is inimical to you you must express the same 
kindness as if he were disposed to you favourably. You must 
do good to all whether friend or foe. That is true human nature. 

சகல்வல்ல ரல்லார்க்கு மாயிரு ஞாலம் 
பகலும்பாற் பட்டன் றிருள். 

nahalvalla rallarku mayiru gnalam 
bahalumbat pastan drirual. 

999. ‘He who is not able to experience the joy of life 

by living in harmony with the rest of the world, will find 

the gloom of darkness even in the bright sunshine of life.’ 

COMMENTARY 

A man endowed with the real human nature of ethical quality 
will experience joy in life. To live in co-operation and har- 
mony with other beings in society will be the enjoyment of per- 
petual pleasure. To live is to be happy. One who has not got 
this element of kindness and goodwill will find his life in the 
world gloomy and he will be denied the happy sunshine of life. 
He will have to drag on his existence in a gloomy valley of 
sorrow and wretchedness. 

- பண்பிலான் பெற்ற பெருஞ்செல்வ நன்பால் 
கலத்தீமை யாற்றிரித் தற்று. 

painbilan betra perunjelva nanbal 

kalandhimai yatririn dhatru.
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1000. ‘Pure milk when poured into a dirty vessel will 
get spoiled and become useless. Similarly great wealth if 
it falls in the hands of a worthless person will be utterly 
useless.’ 

COMMENTARY 

If the vessel is impure and dirty, the milk which is sweet 
and pure when poured into it gets impure and dirty, and be- 
comes unfit for consumption. The worthless nature of the con- 
tainer is transferred to the pure milk which is contained in it; 
then the milk becomes unfit for drinking. Similarly a person 
who is lacking in the moral quality of sympathy and goodwill 
makes his hoarded wealth utterly useless both to himself and ~ 
to society at large. Such wealth is not good for anybody. The 
Same point is emphasised in the next chapter.



CHAPTER Cl 

WORTHLESS WEALTH 

This chapter emphasises the uselessness of the wealth 
hoarded by a miser. 

வைத்தான்வாய் சான்ற பெரும்பொரு னஃதுண்ணான் 
செத்தான் செயக்கிடத்த கில். 

vaithanvai sandra perumboru slahdhuinnan 
sethan jéyakistdandha dhil. 

17001, ‘A miser who fills his house with hoarded 

wealth but does not enjoy any portion of it, is no better 

than a moving corpse and the hoarded wealth is nothing 

to him.’ 

COMMENTARY 

Wealth is necessary for a happy living. It is a necessary 
means for good life. The best standard of life in a man is 
conditioned by sufficient acquiring of wealth. If the means is 
converted to an end in itself such hoarded wealth becomes an 
anti-social evil. It becomes useless to the owner as well as to 
society at large. With proper use it will contribute to the 
general rise in the standard of life for all, and thus will make 
for social welfare. Otherwise it will be a distinct curse to all. 

பொருளானா மெல்லாமென் றீயா திவறு 

மருளானா மாணாப் பிறப்பு. 

poruslana mellamen driya dhivaru 

maruylana maina pirapu. 

1002. ‘All blessings in life are born of wealth. 

Knowing this importance of wealth, if a person hoards it 

without enjoying it himself or giving to others, his life will 

become a misery experiencing poverty in the midst of 

enormous wealth, and starvation in the midst of plenty.’ 

31
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COMMENTARY 

Economic stability is quite a necessary condition of social 
welfare. Hence acquiring wealth is an indispensable function to 
promote social welfare, The welfare of a State is measured by 
the total national wealth. This is based upon the fact that the 
wealth is productive of happiness in general if it is put to proper 
use, whether in the individual or in the State. Mere accumula- 
tion of wealth without proper use or, on the contrary, wasting it 
without useful propose, will end in economic ruin. The individual 
should realise that in the acquisition of wealth he is acting as a 
social unit and he must see that his acquired wealth is used 
for his social benefit. Only when wealth is so used for social 
benefit is its maximum value appreciated and enjoyed by all. 

ஈட்ட மிவறி யிசைவேண்டா வாடவர் 
தோற்ற நிலக்குப் பொறை. 

iita mivafi yisaivesnda vaidavar 
dhotra nilaku porai. 

1003. ‘This birth of a person who has as the sole 

ideal of his life mere acquisition of wealth, and who is un- 

able to appreciate the glory of its proper use will be felt 

as an addition of dead weight to the world.’ 

COMMENTARY 

Here also the author condemns mere acquisition of wealth 
without its proper use. Wealth properly used will bring glory to 
a person. The use of wealth for the welfare of one’s own family 
and its use for the benefit of society at large will bring glory to 
the person. Proper use therefore is more important than mere 
acquisition of wealth. Enthusiasm in acquisition of wealth not 
associated with beneficial use will make the man’s wealth a use- 
less burden to the society. 

எச்சமென் றென்னெண்ணுங் கொல்லோ ஒருவரா 
னச்சப் படாஅ தவன். 

ejamen drennesnnun golld oruvara 
naja paidaa dhavan.
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1004. ‘A person who is not loved by anybody, what 
does he hope to leave behind him after his death.’ 

COMMENTARY 

A rich man without sympathy for his fellow beings will not 
be loved by anybody. He cannot count upon any of his neighbours 
as his friends since he has been of no help to them. What is 
going to be the survival after his death, certainly the gratitude of 
his neighbours and the glory of his beneficial life. If he devotes 
a moment’s thought to this future he will realise that it is going 
to be utterly worthless. It is really a wonder when he acquires 
more and more wealth which will do no good to him after his 
death. 

கொடுப்பதாஉநர் துய்ப்பதாஉ மில்லார்க் கடுக்க 

கோடியுண் டாயினு மில். 

koidupadhuun dhuipadhiu millar kardukiya 
koidiyuin dayinu mil. 

1005. ‘The accumulated wealth of those who neither 

help the needy nor enjoy it themselves will be of no avail.’ 

COMMENTARY 

Even though he has piled up wealth, it is as good as non- 
existing. He is no better than a poor man who lives in want and 
who is unable to help the needy even though willing, His 
immense wealth is of no use either to him or to others. 

ஏதம் பெருஞ்செல்வச் தான்றுவ்வான் றக்கார்க்கொன் 
நீத லியல்பிலா தான். 

édham berunjelvan dhandruvvan drakarkon 
dridha liyalbila dhan. 

1006. ‘Great wealth is but a curse to the person 

who is miserly and who does not enjoy it himself nor give 

to the deserving and needy persons.’
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COMMENTARY 

The wealth though useless otherwise, is causing a great deal 
of anxiety and trouble to the owner. Hence it is but a source of 
misery to him. There is an alternate interpretation to this couplet. 
A person possessing the wealth is himself considered a curse to 
that wealth because in his hands it is denied the natural free 
circulation which should be beneficial to all. Since that benefit 
is denied by him he himself is considered to be a disease to that 
wealth. In either way the author emphasises the worthlessness 
of a miser’s wealth, 

அற்றுர்க்கொன் முற்ருகான் செல்வ மிகுதலம் 
பெற்ரு டமியண்முத் தற்று. 

atrarkon dratradhan selva mihunalam 
betra idamiyainmi thatru. 

1007. ‘A miser’s wealth which is not used to relieve 

the needy is deplorable. Similar to a beautiful and good- 

natured maid who is destined to live a lonely life without 

a mate.’ 
COMMENTARY 

A young woman with beautiful body and good character is 
expected to live a happy domestic life by marrying a suitable 
husband. Marriage implies a suitable parent or elder to give her 
in marriage to a deserving youth. Ifthe unfortunate young woman 
is denied both these privileges, she will have to live the lonely 
life of a spinster till the end. She will be denied the domestic 
happiness for herself and the consequent useful service to the 
family and society at large. The wealth of a miser is compare 
ed to that unfortunate situation, because it is not enjoyed by the 
miser nor is it given to the deserving people. 

5ச்சப் படாதவன் செல்வ நடுவூரு 
ணச்சு மரம்பழுத் தற்று. 

naja paidadhavan jelva nasduviru 
iInaju marambaiu thatru. 

1008. ‘ The wealth of a miser who is not loved by 
his neighbours is exactly similar to the poisonous tree full 
of fruits in the centre of a village.’
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COMMENTARY 

_ Though the tree is in the midst of the village and full of 
fruits, it is of no use to the people of the village because 
they dare not eat the fruits thereof, lest they should have the dire 
consequence. Similarly a miser with plenty of wealth living in 
the midst of a large number of neighbours is utterly useless 
because he has no sympathy for the poor and does not help them 
in their need. 

AMOuTIDS soso nyCwrger Srww 
வொண்பொருள் கொள்வார் பிறர், 

anborii thatje trafanoka dhistiya 
voinborurl holvar bifar. 

1009. ‘The wealth acquired by a person utterly bereft 

of love and sympathy for his friends and relations, who 

austerely denies himself the enjoyment thereof and can- 

not even think of the virtuous path of helping the poor 

and needy, will ultimately fall into the hands of aliens who 

are destined to enjoy it.’ 

COMMENTARY 

Such wealth will fall into the hands of robbers and crooks 
who are after him, and it may be confiscated by the State. 

சருடைச் செல்வர் சிறு துனி மாரி 

வறங்கூர்த் தனைய அடைத்து. 

siruidai jelvar situdhuni mari 

varangurn dhanaiya dhusdaithu. 

1olo. ‘The praiseworthy conduct of a benevolent 

wealthy man who bountifully gives to the deserving and 

needy may temporarily result in the exhaustion of his 

wealth, just as the benevolent rain which sustains the 

whole society may be temporarily absent owing to drought.’
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‘COMMENTARY 

The wealth put to good and charitable use may decrease but 
it will never lead a person to utter poverty, as his good nature and 
sympathy for his fellow beings will naturally help him to recoup 
his lost wealth just as the rain which may be temporarily absent 
may pour down in plenty afterwards and thus promote production 
of food and wealth,



CHAPTER CII 

SHAME 

This chapter deals with the feeling of shame experienced by 
great men of good qualities whenever they think of any evil deed. 

கருமத்தா னா ணுத ஞணுத் திருநுத 
னல்லவர் நாணுப் பிற. 

karumatha nainudha nainu thirunudha 
nallavar nainu pira. 

toll. ‘To shrink from an evil deed is one kind of 

shame. The other kind is the shame felt by good 

women with a beautiful brow.’ 

COMMENTARY 

The author mentions two kinds of inhibitive tendencies, The 
first is associated with the ethical nature of great men. Men with 

high ideas and great self-control will not tend to do evil acts. 
Even in thought they run away from such action. This is the 
natural result of the ethical nature. The second kind of self-res- 

traint is associated with beautiful women of respectabie families. 
They also out of their natural modesty will behave in a respectable 

way consistent with their position and character. They will avoid 
frivolous conduct. 

ஊணுடை பெச்ச முயிர்க்கெல்லாம் வேறல்ல 

நாணுடைமை மாத்தர் சிறப்பு. 

winuidai yeja muyirkellam véralla 

nainuidaimai mandhar sirapu. 

1012. ‘ Food, clothing and other things are all com- 

mon to all human beings. But shrinking from evil is a 

special beauty of great men.”
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COMMENTARY 

All men are similar in their daily habits of eating, dressing 
and other activities of life. The moral quality of great men who 
naturally shrink from the thought or deed of evil is a special 
quality born of their ethical development. This quality is not 
found in all men in general. It is this special quality which 
distinguishes the moral nature of man from ordinary human 
nature. 

ஊனைக் குறித்த வுயிரெல்லா தகாணென்னு 
தன்மை குறித்தது சால்பு. 

படிய பி இடா 15 (பபப 
nanmai kurithadhu salbu. 

1013. ‘ All lives have as their abode the body. Simi- 

larly the good nature of man has as its basis moral shame.’ 

COMMENTARY 

The body is the basis of life’s activity. Ordinarily the spirit is 
associated with the flesh. It is the same intimate relation which 
is attributed to the good nature of man and his moral self-control. 
Without self-control and the characteristic shunning of evil there 
can be no development of ethical nature in man. 

அணியன்றோ நாணுடைமை சான்றோர்க் கஃதின்றேற் 
பிணியன்மோே பீடு நடை, 

ainiyandro nainurdaimai sandror kahdhindrét 
pitniyandro pisdu naidai. 

1014. “Is not this moral quality of shame an orna- 
ment to a man of noble character? Without this a man’s 
proud walk will be a detestable sight.’ 

COMMENTARY 

What adds to the beauty of human nature is the moral quality 
of shunning evil. Without this real human quality a man may 
move about in society with the pride of birth or wealth, but 
ordinary people will have no respect for such a person. They 
will avoid him as an infection,
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பிறர்பழியுத் தம்பழியு நாணுவார் நாணுக் 
குறைபதி யென்னு முலகு. 

pirarbatiyun dhambaJiyu nasnuvar nainu 
kufraibadhi yennu mulahu. 

1015. ‘The persons who feel ashamed for others’ guilt 

as of their own are considered by the world at large as the 

abode of the virtuous quality of shame (shunning evil).’ 

நாண்வேலி கொள்ளாது மன்னோ வியன்ஞாலம் 

பேணலர் மேலா யவர். 

nainveli koslladhu mannod viyangnalam 
béinalar mela yavar. 

1016. ‘Unless men of lofty ideal protect their nature 

by the fence of virtuous shame they may not care to 

possess it as their own vast realms,’ 

COMMENTARY 

This quality of shame and evil is compared to a protective 

fence. Unless this quality is retained secure there is not the 

guarantee of preserving purity of character. Hence men of noble 

character and ideal will take care to preserve this quality in pre- 

ference to acquiring and possessing large tracks of land, 

நாணா லுயிசைத் அறப்ப ருயிர்ப்பொருட்டா 

னாண்டுறவார் நாணாள் பவர். 

naina luyirai thufapa ruyirporuita 

nainduravar naimail bavar. 

1or7. ‘Those who realise the rare value of virtuous 

shame will give up their life rather than foresake this 

noble quality of moral shame.’
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COMMENTARY 

A man of noble character placed in a critical situation, when 
he has to choose between his life or his moral character, will not 
have any hesitation in choosing moral reputation in preference to 
his life. Deciding to walk the path of virtue courageously, he 
will have no hesitation in sacrificing himself for a noble cause. 

பிறர்நாணத் தக்கது தானாணா னாயி 

னறதாண்த் தக்க துடைத்து. 

pijarnaina thakadhu dhanaina nayi 
naranaina thaka dhusdaithu. 

ror8. ‘Ifa person without feeling shame adopts an 
evil course of conduct which others abhor and are ashamed 

either to see or ‘hear, then virtue itself will shrink away 

from him with shame.’ 

குலஞ்சுடுங் கொள்கை பிழைப்பி னலஞ்சுடு 
தாணின்மை தின்றக் கபை. 

kulanjusdun gouslhai bisaipi nalanjusdu 
naininmai nindra kadai. 

to1g. ‘Ifa person fails in his duties it would be a 

blot on his family. But if he fails to maintain his virtuous 

shame, that will ruin his own nature and degrade him to 

the lowest level.’ 
COMMENTARY 

Ordinary duties are associated with corresponding privileges. 
Failure to do one’s duty may entail the loss of corresponding 
privileges either on his family or his village society. The loss of 
privilege is nothing compared to the ruin of one’s nature from the 
moral aspect. Moral self-control is therefore considered to be 
very important in man’s conduct. If he loses this character of 
life from the point of view of moral value he will be worth 
nothing.
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நாணகத் தில்லா ரியக்க மரப்பாவை 
நாணா லுயிர்மருட்டி. யற்று. 

nainaha thilla riyaka marapavai 

naina luyirmaruSti yatru. 

1020. “& man’s movement in society without his 

moral self-control of shame is no better than a puppet 
show controlled by leading strings.’ 

COMMENTARY 

A person without moral self-restraint is no better than a 
wooden puppet. In a puppet show the movements of the puppets 
are all controlled by leading strings. Though the puppet is life- 
less its dramatic movement creates an illusion in persons witness- 
ing the show. ‘The social activity of a person without this moral 
restraint is compared by the author to a lifeless puppet show, 
thereby implying that the real value of life and its activity con- 

sists in moral value. A man without this quality is no better 
than a wooden toy.



CHAPTER CIII 

PROMOTING THE WELFARE OF THE FAMILY 

This chapter deals with a person’s duty to his family. He 
is expected to do everything necessary for the promotion of the 
welfare of the family as a whole. Man is naturally ego-centric 
stimulated by the instinct of self preservation. Man begins his life 
by placing the interest of the self as the primary object, an 
animal instinct which he shares with all other animals. He is 
expected to transcend it as a member of human society. The wall 
which surrounds his wealth must be gradually widened. He must 
first learn to include the other members of his family in this 
interested circle. Then his ethical development is expected to 
widen the circumference gradually by first including his village 
society, then widening it to include his own country till he 
identifies his interest with that of the whole human race. This 
seems to be the process of development described by the great 
leaders of thought in the world. In this spiritual pilgrimage that 
man is expected to have, the interest of the family seems to be the 
first step. It is here that man learns the value of living for the 
benefit of others as the important step in ethical development. 

கருமஞ் செயவொருவன் கை.தாவே னென்னும் 
பெருமையிற் பீடுடைய தில். 

karuman jeyavoruvan gaidhitive nennum 

berumaiyit piiduidaiya dhil. 

1021. ‘ There is nothing nobler than the resolution 

of a person who says: ‘‘I will not remove my hand 

from the work that I have begun for promoting the 
222 welfare of my family ”’. 

COMMENTARY 

This emphasises the unswerving effort which a person is ex- 
pected to make for improving the status of his family. Improving 
the status of his family means raising the economic stability of 
the family by improving the production from the family property 
and thus improving the standard of life for all the individual 
members of the family.
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ஆள்வினையு மான்ற வறிவு மெனவிஈண்டி 
னீள் வினையா னீளுங் குடி. 

ailvinaiyu mandra vafivu menaviraindi 
nijlvinaiya nislun guidi. 

1022. ‘When persistently guided by manly effort and 
full knowledge, that will surely be the means of raising the 
status of the family.’ 

COMMENTARY 
Two important conditions are given for promoting the 

welfare of the family. One is clear knowledge and the other is 
unfailing effort. No action will be successful without clear 
knowledge of the usefulness of the means obtained. Even such 
a knowledge will be ineffective unless you put your full effort in 
the affair. Knowledge and will to succeed are necessary for 
achieving the end. 

குடிசெய்வ லென்னு மொருவற்குத் தெய்வ 

மடிதற்றுத் தானமும் துறும். 
kuidiseiva lennu moruvatku theiva 

madjdidhatru thanmun dhufum. 

1023. ‘Ifa man resolves: ‘It is my duty to raise the 

status of my family”? and begins to exert himself with that 

purpose, then destiny itself may support and hurry to meet 

him on the way with the offer of success.’ 

சூழாமற் முனே முடிவெய்துந் தங்குடியைத் 
தாழா அுஞற்று பவர்க்கு. 

suiama trané muidiveidhun dhanguidiyai 
thara dhungyatru bavarku. 

1024. ‘If a person has the unwavering determin- 

ation to increase the status of his family and accordingly 

exerts himself without slackening, then success of its own 

accord will approach him straight.’
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COMMENTARY 

The inevitable relation between cause and effect is emphasis- 
ed here. When there is a will to choose the right end and to 
make the necessary exertions, success will be the inevitable effect, 

குற்ற மிலனாய்க் குடி செய்து வாழ்வானைச் 
சுற்றமாச் சுற்று மூலகு. 

kutra milanai kuidiseidhu vaivanai 
jutrama jutru mulahu. 

1025. ‘If a person when he is tempted to promote 

the welfare of his family adopts faultless means then the 

whole world will circle round him as kith and kin.’ 

COMMENTARY 

One should not attempt to improve the status of his family 
by any means. He should not interfere with the rights and privi- 
leges of other families and friends. The means adopted by him 
should not violate the principles of ethics. They must be faultless. 
They must be approved by his own conscience as well as by the 
general public opinion. Only in such cases he will be a benefactor 
to his own family and evoke friendly affection not only from the 
members of his own family but also from the outside people. 

நல்லாண்மை யென்ப தொருவற்குக் தான்பிறந்த 
வில்லாண்மை யாக்கிக் கொளல். 

nallainmai yenba dhoruvatku thanbifandha 
villainmai yaki koslal. 

1026. ‘Ifa person has the ability to raise his family 

to a higher status he will be considered a great hero and a 

courageous leader, by people at large.’ 

COMMENTARY 

Manly courage and leadership in a man can be. inferred for 
his capacity to lead his own family to success and welfare. In 
fact the author compares his courage and leadership within his 
family to the courage and leadership of a military hero in the 
battle field.
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அமரகத்து வன்கண்ணர் போலத் தமரகத்து 
மாற்றுவார் மேற்றே பொறை. 

amarahathu vangainnar bola thamarahathu 
matruvar métre bofai. 

1027. ‘On the field of battle in the midst of numer- 

ous soldiers it is the courageous hero who must face the front 

of the struggle. Similarly, in the midst of the several 

members of the family the burden of promoting the wel- 

fare of the family falls on the shoulders of the able mem- 

ber.’ 

COMMENTARY 

Just as a military hero has to march in front leading all his 
soldiers to success so also the responsible member of the family 
has to carry with him all the other members in his effort to pro- 
mote the welfare of all. The struggle in a narrow family circle is 
compared to a struggle on the battle field and the success in both 
cases rests on wise leadership. 

குடிசெய்வார்க் கில்லைப் பருவ மடி செய்து 

மானங் கருதக் கெடும். 

kuidiseivar killai paruva maidiseidhu 

manan garudha kesdum. 

1028. ‘In an attempt to promote the welfare of the 

family you cannot wait for a proper season. Nor can you 

stand idle because of false pride.’ 

COMMENTARY 

A member of the family whose object is to promote the wel- 

fare of the family must be always active. He cannot consider that 

it is beneath his dignity to work in the field. Nor can he excuse 

himself because the season is uncongenial. For example, a mem- 

ber of the agricultural family cannot consider it beneath his dig- 

nity to plough his field. Nor should he complain of the incle- 

mency of the weather and thus avoid agricultural operations. 11 

he evades honest work for either of these reasons his family will 

surely go down.



496 TIRUKKURAL 

இடும்பைக்கே கொள்கலங் கொல்லோ குடும்பத்தைக் 
குற்ற மறைப்பா னுடம்பு. 

isdumbaiké koslhalan goll6 husdumbathai 
kutra mafaipa nuJdambu. 

1029. “He who is destined to remove every difficulty 
from his family certainly has his body as a vessel full of 
painful effort.’ 

COMMENTARY 
The task of promoting one’s family by removing all its trou- 

bles and difficulties is associated with a person who considers that 
his bodily effort is nothing but a pleasure in the service to others 
The strenuous effort of his body though painful in itself is sus- 
tained by the joy he feels in making the other members of his 
family happy. 

இடுக்கண்கால் கொன்றிட வீழு மடுத்தான்று 
நல்லா ளிலாத குடி. 

isdukaingal hondriida viru maiduthindru 
nalla sliladha huasdi. 

1030. ‘When adversity saps the foundation of the 
family, if there is no bold and able member to support it 

then such a family will fall in ruins.’ 

COMMENTARY 

The fortune of a family may have ups and downs. It is but 
natural in society. Whenever there is such a crisis an able mem- 
ber of the family will take upon himself the responsibility and 
duties to restore the family to its original status and importance. 
If the family is lacking in such a responsible member then its 
ruin is inevitable. The author is evidently comparing the family 
toa great banian tree. The trunk of the tree bears the burden 
of wide-spread branches together with a number of shoots from the 
branches that reach the earth which thus cooperate in support- 
ing the weight of the branches, Similarly there must be additional 
support to the family tree besides the main member who is com- 
pared to the trunk of the tree. When this trunk is affected by any 
adversity the shoots dipping right into the earth will be able to 
support the tree. Similarly a minor member of the family through 
his ability to act must be able to support the family even when the 
elder member is incapacitated by fate.



CHAPTER CIV 

AGRICULTURE 

This chapter on agriculture is very important. It is here 
that the author has expressly given his opinion about the 
social organisation which was prevalent in South India. Here he 
emphatically rejects the principle of social organisation cham- 
pioned by the Vedic School. The two fundamental doctrines of 
the Vedic School are varnasrama dharma and the vedic sacrifice. 
These two principles are also accepted as the basis of religion by 
the modern Sanathanist Hindu School. Accepting the principle 
of ahimsa as the most important one for religion, the author has 

rejected the vedic sacrifice in the previous chapters. He believes 
that there can be no compromise between'the principle of ahimsa 

and animal sacrifice in the name of religion. 
In this chapter he examines varnasrama dharma which is 

the foundation of social organisation according to the Vedic 
School and also according to the orthodox Hindu of the present 
day. The Dharma Sastra of the Vedic School, as propounded by 

Manu, Boudhayana and others assumes a division of society into 

four different varnas or castes. . The highest caste is represented 

by the priests or the Brahmins. The one below is repre- 

sented by the warriors or Kshatriyas. The third is represented 

by Vysyas or the traders. The fourth and the last is represented 

by the Sudras, who are engaged in agriculture. In this descrip- 

tion of the social organisation agriculture is assigned to the last 

class, whereas the three upper classes shall have nothing to do 

with it, which is assumed to be a mean occupation. 

Only the fourth caste, the last one, is fit to engage in this mean 

occupation. This conception of varnasrama dharma as the basis 

of society is emphatically rejected by our author in this section 

on agriculture. Here he turns the table completely. He consi- 

ders agriculture as the noblest of professions. The producer of 

food is the supporter of the whole society. The safety of a social 

organisation depends upon the strength of the agriculturist. The 

so-called three upper castes have 10. depend upon the cultivator 

for their food. As a Tamil poet puts it ‘ persons even if they be well 

versed in vedic lore and other allied science have to wait at the 

threshold of the agriculturist for their food.’ The warrior caste 

and the traders are also equally dependent upon the agricul- 

turists. They may have plenty of money but, like Midas, they 

cannot consume their gold. They have to purchase their food 

from the producer, the agriculturist. Thus the author makes the 

agriculturist as the supporter of the whole society and all the rest 

32



498 TIRUKKURAL 

have to depend upon the agriculturist for their sustenance. 
Hence he claims that agriculture is the noblest of all professions 
and the other professions are inferior to this since they are main- 
tained by this noble occupation. 

This emphasis on agriculture and production of food is very 
significant at the present time especially in India which is faced 
with disastrous famine. Bethe famine is due to the absence of 
natural facilities or due to the mismanagement of the rulers; the 
fact that the people are suffering from want of food makes all the 
people think of agriculture, the production of food. That the in- 

- creasing growth of population and the diminishing production of 
food will ultimately lead to an economic catastrophe cannot be 
denied by anybody who devotes a moment’s thought to the 
subject. Free India is to face this problem courageously and sym- 
pathetically. This problem must be solved very soon if the 
government of free India is to escape a tremendous social explo- 
sion resulting in political revolution. Let us hope that a happy 
adjustment between agriculture and industrial development will 
soon be achieved before the occurrence of an inevitable socio- 
political revolution. 

- ச௬ழன்றுமேர்ப் பின்ன துலக மதனா 
லுழந்து நமுழவே தலை. 

807௨0 0 ரே ஐர்புறு௨ 0111012102 madhana 
lusandhu musavé dhalai. 

1031, ‘ However wide they roam about in search of 
wealth, for their food they have to follow the tiller of the 

soil, since he is the foundation of the world organisation 
and agriculture is certainly the best of occupations.’ 

COMMENTARY 

Agriculture is a difficult occupation. Production of food is 
dependent upon the strenuous work of tilling the soil. The culti- 
vator produces food by the sweat of his brow. Some people may 
try to escape this strenuous occupation by taking to other easy pro- 
fessions in order to make money. In their professional career 
they may go to different places and return home with plenty of 
money. But they have to realise that the whole social structure 
is based upon the foundation of agriculture. However much their 
wealth may be, acquired by trade and other professional occu: 
pations, they have to depend upon the cultivator for their 80002 
The same point is emphasised in the next couplet.
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உழுவா ருலகத்தார்க் காணியஃ தாற்று 
தெழுவாரை யெல்லாம் பொறாூத்தூ. 

uliuva rulahathar kainiyah dhatra 
dherzuviarai yellam boiithu. 

1032. ‘Since the cultivator supports all those who out 

of fear for strenuous work seek other means of livelihood, 

the agriculturist is the linchpin of the whole social cha- 

riot.’ 

COMMENTARY 

The whole society is compared to a chariot supported by 
an axle, and the movement of the chariot depends upon the 
wheels attached to the axle. But the fate of the chariot in motion 
depends upon the linchpin which keeps the wheels of the chariot 
in position. If the linchpin which keeps the wheels of the chariot 
is missing, the wheel will fall out and the whole chariot will 
collapse. The cultivator is compared to this important linchpin 
because without him the social structure will lose its stability and 
crumble. 

உழுதுண்டு வாழ்வாரே வாழ்வார்மற் றெல்லாத் 
தொழுதுண்டு பின்செல் பவர். 

uludhuindu vaivaré vatvarma trellan 

dhosudhuindu binsel bavar. 

1033. ‘The life of the agriculturist is life par-excel- 

lence. All others have to live by following the agriculturist, 

praising him in order to get food from him.’ 

COMMENTARY 

The cultivator who produces food is considered to be inde- 

pendent economically. Hence he occupies a very enviable and 

important position in society. All the 1est are practically para- 

sites living upon the agriculturists. They have to praise him in 

order to get food from him. Since these have to adopt a depend- 

ent. position in society they have to yield the top-most place 

to. the producer of food. Hence the author considers that the 

life of an agriculturist is the noblest and most enviable and the lite 

of the rest as inferior to his.
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LIVGOL நீழலும் தங்குடைக்கழ்க் காண்ப 
ரலகுடை நீழ லவர். 

palahusdai nisalun dhangusdaikis kainba 
ralahuidai niza lavar. 

1034. ‘Those who cultivate their land and raise a 
bumper crop of waving ears of corn will see that many 
lands are brought under the control of their sovereign.’ 

COMMENTARY 

The agriculturist is not merely the supplier of food to the 
hungry but is also producer of wealth in the State, Since he is 
responsible for plenty and prosperity in society he is able to 
strengthen the economic foundation of the State as a whole and 
to make the finance of the State sound and plentiful. Expansion 
of the State politically and geographically will inevitably follow. 
Hence the agriculturist is also the basis of stability and pros- 
perity of the State itself. 

இரவா ரிரப்பார்க்கொன் நீவர் கரவாது 
கைசெய்தூண் மரலை யவர். 

irava riraparkon drivar karavadhu 
kaiseidhiiin malai yavar. 

1035. ‘Those who are engaged in ploughing their 
field and producing their food will never be in a position 
to beg others for food. But on the other hand they will 
generously give to those who beg of them.’ 

COMMENTARY 

The cultivator who works in the field and produces his own 
food is really the creator of food. ‘He is allied to Him that 
gives and not to those who partake.’ As the producer of the 
food he occupies the proud position of giving to those that beg 
and himself never being in the position of begging others.
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உழவினார் கைம்மடங்கி னில்லை விழைவ தாஉம் 
விட்டேமென் பார்க்கு இலை, 

usavinar kaimasdangi nillai vizaivadhium 
vistémen barku nilai. 

1036. ‘When the tiller of the soil remains idle with 
folded hands then there is no food for all who are eager to 
have it. Nor is there security for those who renounce,’ 

COMMENTARY 

If the cultivator fails in his duty, the production of food will 
suffer. If there is not sufficient food then neither the householder 
nor the ascetic can get on. The householder whatever be his 
occupation will have to suffer of starvation because sufficient food 
is not available to him. When the householder is starving he 
will not be in a position to offer food to the ascetics, who depend 
on the householder for their sustenance. When the householder 
is not able to carry out his daily work and when the ascetic is not 
able to maintain his spiritual duties and devote himself to the 
pursuit of art and culture for the benefit of society, then the 
whole society will have to face a crisis. In short if agriculture 
fails it immediately results in the famine and starvation which in 
its. turn affects the ethical and cultural aspect of the social 
development. 

தொடிப்புமுதி கஃசா வுணக்கற் பிடித்தெறுவும் 

வேண்டாது சாலப் படும். 

thoidipusudhi hahsa vusmakit pisditheruvum 
veindadhu sala paidum. 

1037. ‘Reduce your soil to that dry state, when 

ounce is quarter-ounces’s weight, without one handful of 
a 

manure, abundant crop you thus secure.’—Pope. 

COMMENTARY 

Here is an advice to the cultivators as to how they should 
prepare the soil before sowing the seed. They should plough the 
soil well several times till the large lumps of earth are reduced to 
powder, When the field is thus ploughed and prepared and kept
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dry it will be quite fit for sowing. Such well ploughed fields may 
not need even a handful of manure. Thus even without manure 
it will yield a very good harvest. Here the importance of plough- 
ing the land well is emphasised. 

ஏரினு நன்றா லெருவிூதல் கட்டபி 
னீரினு தன்றதன் காப்பு. 

é€rinu nandra leruviidudhal kastabi 
nirinu nandradhan gapu. 

1038. ‘Supplying manure to the land is better than 
ploughing it, and when the crop is raised the weeds must 
be well removed and the field must have sufficient water 
and guarding the field is more important than watering it.’ 

COMMENTARY 

Here all the functions of the cultivator are enumerated. 
The land must be well ploughed. It must have sufficient supply 
of manure, then the seeds must be sown, and when seedlings 
grow the weeds must be removed. Then a sufficient supply of 
water must be led into the field. ‘Then the crop must be protect- 
ed from damage caused by stray cattle, Every one of these five 
functions is necessary for the cultivator to obtain a good harvest 

செல்லான் கிழவ ஸிருப்பி னிலம்புலத் 
தில்லாளி ாடி. விடும். 

561180 gisava nirupi nilambulan 
dhillasli niizdi visdum. 

1039. ‘If the owner of the land does not personally 
supervise and do the needful the land will sulk and non- 
cooperate with him like the neglected wife in an angry 
mood.’ 

COMMENTARY 

The cultivator is expected to visit his fields every day in person. He must watch the growth. He must do all that is needed. He must take pleasure and pride in watching the growth



AGRICULTURE 563 

of his lands. Then only he will have a satisfactor 
The cultivable land wasted is compared to the wife of the hocee 
holder. If neglected his wife at home wili feel lukewarm and his 
source of domestic happiness will run dry. Similarly the land 
neglected by the owner will not yield a good harvest; this will 
result in insufficient domestic economy. 

இலமென் றசைஇ யிருப்பாரைக் காணி 
னிலமென்னு நல்லா ணகும். 

ilamen drasaii yiruparai kaini 

nilamennu nalla snahum. 

1040. ‘Ifaman remains idle thinking “I am impo- 

verished and hence I cannot do anything” then the good 

earth like a kindly mate will laugh at him with contempt.’ 

COMMENTARY 

If the cultivator pleading poverty whiles away his time, then 
he finds himself in a ridiculous position unable to overcome his 
poor condition by personal exertion. There is the land ready to 

help him if he does his duty, but if instead he remains idle 

even the very land that is able to yield plenty of harvest will 

remain fallow. If a person even after seeing other cultivators 

who are able to produce sufficient food by careful agricultural 

work, does not imitate them then his position is really deplor- 

able. He will have to remain idle and in poverty.



CHAPTER CV 

POVERTY 

Having described the importance of agriculture as the 
foundation of the economic structure of society, the author goes 
on to describe the nature and condition of life where the neces- 
saries of sustenance are wanting. An individual by his own 
neglect or on account of other extraneous conditions may find 
himself destitute and miserable. His reaction both physical and 
psychical to this condition of misery is described in this chapter. 

இன்மையி னின்னாத தியாதெனி னின்மையி 
னின்மையே யின்னா தது, 

inmaiyi ninnadha dhiyadheni ninmaiyi 
ninmaiyé yinna dhadhu. 

1041. ‘Is there any pain more intense than poverty ? 
There is no greater pain than poverty except poverty.’ 

COMMENTARY 

The author emphasises the fact that suffering caused by 
starvation in the misery of poverty is the worst kind of suffering 
that a man could experience, There is nothing comparable to 
this. 

இன்மை யெனவொரு பாவி மறுமையு 
மிம்மையு மின்றி வரும். 

inmai yenavoru bavi marumaiyu 
mimmaiyu mindri varum. 

1042, ‘The malefactor which is called poverty des- 
troys all happiness in this world as well as that of the next 
world.’ 

COMMENTARY 
A man afflicted with poverty cannot afford to enjoy his life 

in this world since he is not able to obtain the necessary thing to 
promote his happiness, For the same reason he is not able to do



POVERTY 505 

anything beneficial to society as a whole. Charity is denied 
to him since poverty incapacitates him to do good. He cannot 
hope for a happy life in the future because it is believed that the 
happiness of the future is necessarily conditioned by a good life 
at present. 

தொல்வாவுந் தோலுங் கெடுக்குர் தொகையாக 
நல்குர வென்னு நசை, 

tholvaravun dholun geidukun dhohaiyaha 
nalhura vennu nasai. 

1043. ‘The unquenchable desire which is called 

poverty destroys both the descent from an ancient family 

and goodly fame.’ 

COMMENTARY 

A man born in a noble family of good tradition will inherit 
the good qualities of the family both by his conduct as well as by 
his speech. He will manifest the good qualities of his noble birth. 
If he has the misfortune of falling into the clutches of poverty all 
the desirable qualities of tradition and culture inherited by him 
will desert him. He will find himself a despicable specimen of 
humanity as a result of the harm created by poverty. 

இற்பிறந்தார் கண்ணேயு மின்மை யிளிவந்த 
சொற்பிறக்குஞ் சோர்வு தரும். 

itpirandhar kainnéyu minmai yislivandha 

sotpirakun jorvu dharum. 

1044. ‘Even among men of noble birth afflicted 

with poverty there will arise a general moral weakness 

which will produce words bringing utter disgrace.’ 

நல்குர வென்னு மிடும்பையுட் பல்குரைத் 

துன்பங்கள் சென்று படும். 

nalhura vennu miidumbaiyust palhurai 

thunbangaal sendru bardum.
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1045 ‘ Poverty, that painful suffering, brings in its 
train plenty of other sorrows,’ 

COMMENTARY 

Misery of poverty besides being itself very painful through 
personal starvation, may cause several attendant sufferings. A 
man in poverty may feel acutely his helplessness to his kith and 
kin. He may find himself useless in the matter of serving 
great men by attending to their needs. All such cases will cause 
further suffering in him arising from this great suffering of 
poverty. 

தற்பொரு ணன்குணர்ந்து சொல்லின நல்கூர்த்தார் 
சொற்பெருள் சோர்வு படும். 

natporu Inanguinarndhu sollinu nalhirndhar 
sotporusl sorvu basdum. 

1046. ‘A poor man’s statement may be based upon 
clear understanding and may conyey deep sense. But 

because of his poverty nobody will listen to his words.’ 

COMMENTARY 

A poor man may be really intelligent and he may have suffi- 
cient learning. His words may be pregnant with valuable meaning 
and yet because of his destitute condition he is despised by - 
society. Hence nobody is prepared to listen to him. 

அறஞ்சாரா நல்குர வீன்றதா யானும் 
பிறன்போல நோக்கப் படும். 

aranjara nalhura vindradha yanum 
biranbola ndka paidum. 

1047. ‘A person in a destitute condition utterly 

devoid of virtue will be considered an utter stranger even 

by the mother who gave birth to him.’ :
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COMMENTARY 

_ Ina destitute condition, he is penniless and is not capable of 
doing any charitable thing. Hence his life is unrelated to virtuous 
conduct. In such a destitute condition even his close relations 
will avoid him. In his presence even maternal affection will 
vanish from the mother. She will naturally avoid her own son in 
utter destitution. 

இன்றும் வருவது கொல்லோ தெருதலுங் 
கொன்றது போலு நிரப்பு. 

indrum varuvadhu holld nerunalun 
gondradhu bolu nirapu. 

1048. ‘ Will the grief of poverty that tortured me 
yesterday also appear today to destroy me? ’ 

COMMENTARY 

This expresses the extreme agony that a starving person feels. 
Yesterday my pangs of starvation were quite unbearable. Will 
the same fate affect me today also? Thus the poor man trembles 
at the dawn of each day. 

நெருப்பினுட் டுஞ்சலு மாகு நிரப்பினுள் 
யாதொன்றுங் கண்பா டரிது. 

nerupinu நாருறர்க1மு mahu nirapinual 
yadhondrun gaanba idaridhu. 

1049. ‘Men may somehow sleep even in the midst 

of fire. But in the midst of poverty not a wink of sleep 

can be had.’ 

COMMENTARY 

With the help of drug and talisman a man may remain in 
the midst of flames without being burnt, But the internal fire 
kindled by starvation cannot be quenched. The mental agony in 
a destitute person is unavoidable, and he must suffer the pang of 
misery,
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AIT Avett guss துறவாமை 

உப்பிற்குங் காடிக்குங் கூற்று. 

thuptira villar thuvara thufavamai 
upitkun gaidikun gittru. 

1050. ‘Unless a destitute person adopts a life of 

complete renunciation he will cause destruction to his 

neighbour’s salt and vinegar.’ 

COMMENTARY 

An utterly destitute person is but a painful burden on his 
neighbours’ resources. There is nothing in the world to call 
his own. His friends and relatives have already avoided him. 
By circumstances he is converted to an ascetic having no personal 
relation to environment. But his desire is still gnawing at his very 
heart. The author considers that in the circumstances that it 
would be in his best interests to mentally renounce so that he may 
enjoy complete peace of mind. Thus the wants of his flesh will 
not corrupt his soul. Instead of being felt as a nuisance and 
burden to his neighbour he may occasionally be welcomed by the 
householder. He will gladly offer him food to appease his hunger. 
This change of attitude in society will be brought about by 
his own change in life due to complete renunciation resulting in 
spiritual peace.



CHAPTER CVI 

MENDICANCY 

In the previous chapter the author dealt with poverty result. 
ing from one’s own indolence and indiscretion. Sucha pauper is 
generally avoided and despised by society at large. But in 
this chapter the author deals with a different group of people. 
These are the persons who have voluntarily chosen the path 
of poverty for achieving a nobler purpose. The great saints 
generally called Mahamunis are engaged in yoga or tapas. They 
spend their time in meditation in secluded places, having their 
abode in mountain caves, Besides these great persons there were 
a number of scholars in ancient India who had voluntarily chosen 
the homeless life. These persons were generally engaged in the 
development of art and culture. A number of eager students 
would gather round them in order to obtain instructions about 
spiritual matters. This group may contain young recruits or 
apprentices who just left their home and join this Sanga. In this 
group you have recruits from all grades of society. There may 
be princes froma royal family, men born of aristrocratic noble 
family and also persons from the ordinary householders of 
the commoner. All these persons have this in common: they 
have voluntarily chosen the life of poverty actuated by a desire to 
develop their culture and progress in their spiritual develop- 
ment. This group consisting of a noble teacher and devoted 
disciples was generally engaged in the development of literature 
and art, thus contributing to the cultural development of society. 
Members belonging to this noble brotherhood have to nourish their 
body and keep it fit in order to achieve their spiritual development. 
Climbing up the ladder of spiritual progress is impossible without 
a fitand healthy body. Since they have all left their homes behind 
and voluntarily chosen the path of poverty they have to depend 
upon society at large for their sustenance. People engaged in 
agriculture and trade who are producers of goods, which go to 
make the economic stability of society, would be glad to help the 
members of this group of mendicants because these are rendering 
in their own way invaluable service for the cultural betterment of 
society. 

இரக்க விரத்தக்கார்க் காணிற் கரப்பி 
னவர்பழி தம்பழி யன்று. 

iraka virathakar kainit karapi 
navarbaii dhambajJi yandru.
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1051. ‘When you meet those who are fit to be 

requested then apply for aid. If they deny your request 

the fault is theirs and not yours.’ 

COMMENTARY 

This is the advice given to the members of the fraternity of 
the homeless group, They should not approach anybody for aid. 
Only when they meet a person who is likely to be sympathetic 
and generous they have to appeal to him for help. If they are 
not able to obtain anything from him they have nothing to regret. 
It is just the other man who is to regret his conduct for not 
helping desirable persons. 

இன்ப மொருவற் கிரத்த லிரந்தவை 
அன்ப முரு அ வரின். 

inba moruvat kiratha lirandhavai 
dhunba mufaa varin. 

1052. ‘Even asking for alms may be a pleasant act 
if what is requested is received without much annoyance.’ 

COMMENTARY 

To go about begging need not necessarily be an unpleasant 
business, if the person approached readily responds to the request. 
In this case you are saved from the trouble of waiting at his door 
tediously for a long period and to wait for the proper time to meet 
him and to choose the proper way of addressing him andsoon. By 
merely looking at you he will be able to-realise the situation and 
understand your need. Without hesitation he will offer what you 
want and thus you will be satisfied. In this case it is certainly a 
pleasure to go a-begging. 

கரப்பிலா நெஞ்சிற் கடனறிவார் முன்னின் 
றிரப்புமோ ரேஎரு டைத்த. 

karapila nenjit kaidanarivar munnin 
drirapumo réeru IJdaithu. 

1053. ‘To stand as a suppliant before persons who 

know their duty and who cannot say no to a reauest will 
be a special grace.’
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COMMENTARY 

The same sentiment is repeated here. Here we are presented 
with a pleasing situation where a kind andgenerous-hearted person 
is met by a person making a request. The latter’s need is readily 
appreciated by the former who without any hesitation responds, 
This response creates in the receiver an immediate satisfaction, 
The situation is certainly gracious. 

இசத்தலு மீதலே போலுங் கரத்தல் 
கனவிலுந் தேற்றுதார் மாட்டு, 

irathalu midhalé bolun garathal 
kanavilun dhétradhar mattu. 

1054. ‘Ifyou meet with a person who is incapable 

of saying no to the request even in his dream, then ask- 

ing for alms is as good as giving them.’ 

COMMENTARY 

Here is an appreciation of the psychological situation 
created in the man who makes a request before a generous and kind- 
hearted benefactor. There is no feeling of inferiority at all in the 
taan who asks and there is no air of superiority assumed by the 
giver. There is an equality of status expressed in the conduct of 
both. 

கரப்பிலார் வையகத் அண்மையாற் கண்ணின் 

றிரப்பவர் மேற்கொள் வு. 

karapilar vaiyaha thusnmaiy at kamnnin 
drirapavar métkosl vadhu. 

1055. ‘Because there are such men in the world 

that cannot say no to any request, men in need gladly go 

to them for help.’ 

கரப்பிடும்பை மில்லாரைக் காணி ஸனிீரப்பிடும்பை 

யெல்லா மொருங்கு கெடும். 

karapizdumbai yillarai ka1ni nirapitdumbai 
‘yella morungu herdum.
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1056. ‘Whenever you meet persons who are utterly 

free from the evil of saying no the misery of poverty will 

vanish at once.’ 

COMMENTARY 

The same pleasing situation is extolled again. Since the 
feeling of want immediately disappears by meeting the kind- 
hearted gentlemen, the person asking for alms dues not experience 
the feeling of want. 

இகழ்ந்தெள்ளா தீவாரைக் காணின் மஇழ்ச்துள்ள 
மூள்ளு ஞவப்ப துடைத்து. 

ihatndheslla dhivarai kaéinin mahiindhuuslla 
muJilu sluvapa dhuidaithu. 

1057. ‘Ifthe suppliant meets the persons who are 

by nature generous and who will not despise or abuse him 

it will be a pleasure to him since his own feeling will thrill 

in joy.’ 

COMMENTARY 

The treatment accorded to the person who approaches with 
the request is quite out of ordinary and is extremely pleasant. 
This pleasant reception creates a reaction of joy in the person 
making a request because he will feel extremely happy when 
meeting a nobler and kind-hearted benefactor. 

இரப்பாரை யில்லாயி னீர்ங்கண்மா ஞால 
மரப்பாவை சென்றுவத் தற்று, 

iraparai yillayi nirngamnma enala 

marapavai sendruvan dhatru. 

1058. ‘If there are no persons asking for alms in the 

mighty world full of cool and healthy places, then the 

earth itself will become a stage where wooden puppets will 

move above coming and going.’
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COMMENTARY 

Here the author emphasises the importance of ethical 
development in man. What distinguishes a man from other 
animals is the capacity to appreciate the ethical value in life. 
Instinct of self-preservation, man inherits in common with all 
aniwals. But to live not only for oneself but also for others is the 
peculiar privilege of man who has ethical development as his aim. 
Here the presence of the person who asks for help creates the 
opportunity for the exercise of an altruistic sentiment inthe giver, 
the person who offers gifts. If there were no such members and if 
there were no chance to exercise the higher ethical instinct 
of sympathy and love for others then he is as good as a block of 
wood shaped into human form whose movements are controlled by 
leading strings. He points out the importance of the scope for 
spiritual development for the human personality. Where such an 
opportunity does not exist man is no better than a log of wood. 

ஈவார்க ணென்னுண்டாந் தோற்ற மிரத்துகோண் 

மேவா நிலாஅக் கடை. 

ivarha Inennuindan dhotra mirandhuhosn 
meéva rilaa kaidai. . 

1059. ‘ What beauty will there be to men of gene 

rous heart when there are no persons to appear before 

them with the request for aid.’ 

COMMENTARY 

Here also the inter-relation between the giver and the taker 

is emphasised. 

இரப்பான் வெகுளாமை வேண்டு திரப்பிடும்பை 

தானேயுஞ் சாலுங் கரி. 

irapan vehuslamai vétndu nirapitdumbai 

dhanéyun jalun gari. 

1060. ‘The suppliant when his request is refused 

should not flare up in anger. He must realise that the 

misery of poverty itself is a sufficient proof,’ 
33
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COMMENTARY 

The person who is not able to satisfy the person making 
a request must have had certain difficulty in his way. Evidently 
he does not have with him the thing wanted by the asker. Under 
such circumstances the man asking the thing should be able to 
realise the difficulty of the situation and should not emotionally 
get excited but must peacefully accept the inevitability of the 
denier. Such a peaceful acceptance on his part will ultimately 
induce other generous-hearted people to come to his rescue and 
his own poverty will soon disappear.



CHAPTER CVII 

THE DREAD OF MENDICANCY 

In the previous chapter the author has justified begging 
under certain circumstances. There the person who goes about 
begging will maintain self-respect and human dignity. ” He is not 
able to produce his own food because he is engaged in a noble task 
beneficial to himself and society. In this chapter the author is 
dealing with men who have no such justification for their conduct. 
Persons who ought to work hard to produce their own food find 
it much easier to secure food by begging others. The professional 
beggar who takes this easy method of living is condemned here. 
The professional beggar must first throw to the winds his dignity 
and self-respect and debase himself to such an extent as to persist 
in his professional begging even though spurned and despised. 
Begging as a profession therefore is strongly condemned by the 
author. 

Evidently he is of the opinion that in any well-ordered society 
where everybody is engaged in some occupation or other, there 
will be no destitution and hence there will be no beggars. A 
society in which there are professional beggars is not a healthy 
organisation. There is something wrong in the core of society 
which ought to be cured to promote the welfare of society. Every 
individual in society must consider it his duty and work for the 
romotion and welfare as a whole. He who fails to do his duty 

and takes the easy life of begging is considered a vicious social 
disease and ought to be cured and got rid of. 

கரவா அவந்தியுங் கண்ணன்னார் கண்ணு 

மிரவாமை கோடி யுறும். 

karava dhuvandhiyun gainnannar hainnu 

miravamai hosdi yurum. 

i061. ‘Even from persons who do not conceal any- 

thing, who gladly give the things asked for, who are as 

valuable as one’s own eyes, one should not beg in order to 

live. Such abstaining from begging is one-crore times 

nobler.’
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COMMENTARY 

A person may be extremely friendly. He may be generous 
and kind by nature. He may not deny anything asked for and 
yet one should not approach him for alms in order to live. In 
spite of the certainty of his obtaining what he begs for the mere 
act of begging, even under such inevitable conditions it is ex- 
tremely degrading, in as much as that course of conduct is 
adopted at the sacrifice of human dignity and worth. 

இசத்அ முயிர்வாழ்தல் வேண்டிற் பரத்_து 
கெடுக உல$ூயற்றி யான். 

irandhu muyirvaidhal véindit parandhu 
heiaduha ulahiyatri yan. 

1062. ‘Even the Creator who is responsible for the 
world and its being, if he wills that some men should live 
as beggars throughout life, then woe be to that being who 

deserves to wander in the world and perish.’ . 

COMMENTARY 

Here our author is very severe upon those who adopt a 
shallow optimism and console themselves by saying that God is in 
heaven, all is right in the world. The meaningless fatalism which 
attributes everything evil in this world to a divine will is a 
philosophical idea which is rightly condemned by our author. The 
economic welfare of society is entirely the achievement of man. 
The growth of poverty and consequent begging is all man-made 
evil and should be set right by man through his own exertions. 
He has no business to call the name of God to justify the evil for 
which he himself only is responsible. The history of the world is 
full of revolutions brought about by poverty. The maladjustment 
resulting in the division of society into haves and have nots due 
to the callousness of the ruling people, bring about terrific socio- 
political revolutions in which all such complacency and false 
optimism is completely destroyed and is replaced by a healthier 
ideal. Our author writing 2000 years ago strongly condemns the 
religious attitude which tries to justify all such social evils as a 
result of divine will.
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இன்மை யிடும்பை யிரத்து£ர் வாமென்னும் 
வன்மையின் வன்பாட்ட தில். 

inmai yirdumbai yirandhudhir vamennum 
vanmaiyin vanbasta dhil. 

1063. ‘ There is no greater foolhardiness than that 
of saying “I will drive away misery and poverty by beg- 

, 322 ging. 

COMMENTARY 

A person who is in a state of penury instead of rehabilitating 
himself by hard and honest work decides to live by begging alone 
must be utterly devoid of sense of decency and self-respect. He 
must have a hardness of heart insensitive to the finer aspects of 
life that will be despised by all respectable people. 

இடமெல்லாங் கொள்ளாத் தகைத்தே இடமில்லாக் 

காலு மிரவொல்லாச் சால்பு. 

ijdamellan goulla thahaithe isdamilla 
kalu miravolla jalbu. 

1064. ‘If a person even in utmost nced does not 

stoop to beg, the excellence of his worth will be greater 

than the great earth.’ 

COMMENTARY 

The author insists that every one should make a living by 
his own exertion. It is only then that one can maintain self- 
respect and preserve the dignity of human nature. Taking to an 
easy life of begging is considered extremely unworthy. Even in 
utter destitution one must try to earn by one’s own exertion and 
not to obtain a gift from others by begging. 

தெண்ணீ ரடுபுற்கை யாயினுந் தாடந்த 

அண்ணலி ஸரங்கினிய இல். 

theinni rasduputkai_yayinun dhaidandha 

dhuinnali ninginiya dhil.
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1065. ‘In the world there is nothing sweeter and 

more enjoyable than the watery gruel prepared out of one’s 

own earning obtained by one’s own hard work.’ 

COMMENTARY 

Here also the emphasis is laid upon one’s own labour. What 
one obtains by his own work is dear to him. It is much sweeter 
than what is obtained as a gift through begging. The latter has 
a stigma attached to it. The gift is obtained by selling one’s own 
dignity. A person who drags his life by begging ought to bend 
his head in shame before the person who works with pride and 
produces his own food. 

ஆவிற்கு நீரென் றிரப்பினு நாவிற் 
இரவி னிளிவந்த இல். 

avitku niren drirapinu navit 
kiravi nislivandha dhil. 

1066. ‘Even when you beg for some water in order 

to save the life of a dying cow this will bring disgrace to 

the tongue that utters the word begging.’ 

COMMENTARY 

This is an extreme case. Generally a man is expected to 
save a dying animal. The cow is considered to be the most useful 
and sacred animal. It is considered a religious duty to nourish 
a cow. Here is a thirsty cow dying for water. Out of sympathy 
for a dying animal you want to save it. Instead of procuring 
water by your own exertion from a nearby tank or well if you go 
to a householder and beg water for this good purpose, even this 
begging is considered to be inconsistent with human dignity and 
hence is condemned as ignoble. Begging even if it is actuated 
by asense of charity should not be indulged in, according to our 
author. 

இரப்ப னிரப்பாசை யெல்லா மிசப்பிற் 
கரப்பா ரிரவன்மி னென் றா. 

irapa niraparai yella mirapit 

karapa riravanmi nendrt.
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1067. ‘One thing I would request those that live 
by begging: If you go begging you had better approach 
only those who are by nature generous and who will not 
say ““ No” to your request.’ 

COMMENTARY 

Here the author advises those that live by begging as a 
profession that they should not go to persons who are not gene- 
rous and who are in the habit of turning out the beggars from 
their doors. The author considers that begging itself is incon- 
sistent with human dignity. To add to this, if the beggar goes to 
a person who will deny and send him away discourteously, it will 
be a worse experience forhim. Therefore it is better for him to go 
to-the person who will not be harsh to him and who will be willing 
to give him what he wants. 

இரவென்ன மேமாப்பி ரூணி கரவென்னும் 

பார்தாக்கப் பக்கு விடும். 

iravennu mémapi troini haravennum 

barthaka paku visdum. 

1068. ‘Ifa beggar feels that he can cross the ocean 

of destitution with the help of the unsafe boat of beggary, 

then he will face disaster because his boat will go to pieces 

when it knocks against the rock of denial.’ 

COMMENTARY 

Here the author points out that the proper way of getting 

over the difficulty of poverty is only by hard labour. _That will 

be really fruitful and also consistent with human dignity. If 

hat he can get over poverty by the easy 

he will very soon realise his foolishness when 

he goes to a person who will mercilessly turn him out, Then he 

will also realise the uselessness of his profession of begging to 

get over the misery of poverty 

a person thinks t 
method of begging
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இரவுள்ள வுள்ள முருகுவங் கரவுள்ள 
வுள்ளதாஉ மின்றிக் கெடும். 

iravuslla vualla muruhun garavusila 
vullladhtu mindri kerdum. 

1069. ‘The heart will melt away with the thought 

of begging. It will perish utterly at the thought of stern 

repulse.’ 

COMMENTARY 

It is a pitiable experience to think of a beggar standing before 
a person for the purpose of begging. The whole situation is 
extremely heart-rending—a poverty-stricken beggar fawning before 
the rich man. It is still worse to think of a person who can give 
him something but who is not willing to help him. He denies 
him his request and turns him away. The latter situation is still 
more heart-rending. 

கரப்பவர்க் கயாங்கொளிக்குங் கொல்லோ விரப்பவர் 
சொல்லாடப் போற மூயிர். 

karapavar kiyangoslikun golld virapavar 
sollaida poo muyir. 

1070. ‘The beggar when he hears the words of 

denial will soon die. Where does the life of a person who 

denies help hide itself? ’ 

COMMENTARY 

_ A starving beggar when he hears the word of denial will 
simply collapse because he fears that the next man to whom he 
may go may similarly turn him out, But the man who heartlessly 
turns out a Starving beggar if he has any human element in him, 
must also feel the bitterness of the situation. But his life instead 
of collapsing, safely hides itself elsewhere. Such is the mystery 
of life.



CHAPTER CVIII 

MEANNESS 

In the previous chapters the author described the various 
good qualities that a citizen ought to possess in a welfare 
State. He emphasised that every individual should earn his living 
by the sweat of his brow. A society based upon such an economic 
ideal is sure to be one of prosperity and plenty. Such a society 
should not give room to poverty and misery. Incidentally, he con- 
demned begging as a means of livelihood. A healthy society should 
not have any room for beggars and begging. Evidently looking 
back upon the ideal of society that he described, he finds that his 
ideal conception of society is not actually represented by the 
concrete existing social organisation. There you have certain 
individuals not conforming to social conventions. What is still 
worse is that their conduct is not guided and controlled by any 
ethical principle. Such individuals exist as a sort of cancer 
in the healthy body politic. In this chapter he describes the 
characteristic of such undesirable individuals, who unfortunately 
exist in the human society. 

மக்களே போல்வர் கயவ ரவான்ன 

வொப்பாரி யாங்கண்ட தில். 

makazslé bolvar kayava ravaranna 

vopari yangainda dhil. 

1o71. ‘The base individuals in society exactly 

resemble the typical man in outward form. Nowhere else 

can be seen any case of such complete similarity between 

two entities whose natures are quite different.’ 

COMMENTARY 

The author’s conception of human personality is very high. 

The differential character of human nature is its moral life. Man 

does not live merely in the living present like animals. His 

conduct is not merely determined by the present and the 

satisfaction by enjoying things in the environment. He always 

attempts to reach a higher status from the present, His conduct 

is always determined by an ideal which he attempts to realise,
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‘He partly is and wholely to be. A mean individual who has 
nothing of this nature in him is a human being in form but having 
nothing of the human nature in him. It is a surprise that two such 
conflicting natures could have complete outward similarity. 

தன்றறி வாரிற் கயவர் திருவுடைபர் 
தெஞ்சத் தவல மிலர். 

nandrari varit kayavar dhiruvurdaiyar 
nenja thavala milar. 

1072. ‘The base are certainly happier than those 

who have discriminating knowledge between ought to be 

and ought not to be, because the mind of the mean is 

conveniently free from anxious thought characteristic of 

the good.’ 

COMMENTARY 

The good men in society always try to understand the moral 
value of a proposed conduct. They will carefully examine the 
desirability of the ideal aimed at and the spotless nature of the 
means which they have to adopt to achieve their end. Thus every 
step forward in their life will be carefully thought out and willed. 
They will always have the anxiety lest they swerve from the 
straight path. ‘To think is to be full of sorrow’ is the statement 
which is fully true in their case. But in the case of mean indivi- 
duals who are not troubled by such anxieties there is no such fear. 
Hence the author sarcastically says that his life is much happier 
than that of the good one. 

தேவ ரனையர் கயவ ரவருந்தா 
மேவன செய்தொமுக லான். 

théva ranaiyar kayava ravarundha 
meévana seidhosuha lin. 

1073. ‘The base are exactly similar to the gods 

because they also like gods carry out their intentions with- 

out thought or hindrance.’
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COMMENTARY 

The mean persons get on in life without devoting a single 
thought as to the nature and value of their conduct. Their 
intentions are automatically carried out irrespective of the moral 
value of their conduct. In this respect they are compared to 
devas. 

The life of a deva is a series of happy enjoyments, the results 
of his previous good conduct in the world. The deva has a good 
bank balance in swarga which he daily draws and enjoys. When 
the balance amount in his account is exhausted he has to be born 
again in samsara. His life as a deva, since it is merely a series 
of enjoyment, is not in any way hampered by the anxious thoughts 
about social value. His life is practically a non-moral one living 
without any anxiety or discontent. He is by nature unfit to 
pursue the career of spiritual development. He is not fit to adopt 
the life of spiritual discipline much less is he able to reach this 

spiritual goal of moksha or liberation. This supreme privilege 
is associated only with man and he alone is fit to lead the life of 

spiritual discipline and achieve spiritual freedom. The mean 

person in society is far remote from the ideal man on account of 

his non-moral nature and is said to be akin to the gods. 

அகப்பட்டி யாவாரைக் காணி னவரின். 

மிகப்பட்டுச் செம்மாக்குங் €ம். 

ahapaiti yavarai kaini navarin 

mihapastu jemmakin git. 

1074. ‘When the mean person beholds another who 

‘5 vile in conduct without any moral restraint, he will 

consider himself greater than the other person and feel the 

pride of his superiority.’ 

COMMENTARY 

The base individual will naturally compare himself with 

persons similar to him in nature. His whole aim would be 

to excel the inferior. He would try to achieve his superiority and 

will proudly congratulate himself on such an achievement. _ He 

will not associate with the good even in thought. His environ- 

ment is different. . His life is different. He will keep company 

with his associates of the same quality and his one aim and ideal 

would be to excel his associate in his restraintless conduct.
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அச்சமே கீழ்கள தாசார மெச்ச 

மவாவுண்டே லுண்டாஞ் சிறிது. 

ajamé hisharla dhasara meja 

mavavuindé luindan jiridhu. 

1075. ‘Whenever a base person adopts a course of 

conduct which appears to be virtuous it must be the result 

of fear. Sometimes he may adopt such a conduct in order 

to achieve some selfish and ulterior purpose.’ 

COMMENTARY 

A mean person who leads a restraintless life may sometimes 
adopt a course of conduct which may be in conformity with the 
general moral standard. This conduct is certainly not due to any 
good impulse because he is incapable of that. The only expla- 
nation for his conduct is his fear. He avoids wickedness because 
he fears that he may be detected and punished by the State 
authority. The criminal code and the State authority behind it 
creates a dread in him. In order to escape punishment he 
manages to so contro] his conduct as to avoid being caught in the 
clutches of the law of State. Sometimes he may also adopt a con- 
ventional right course of conduct in order to achieve some selfish 
purpose. In either case his conduct though apparently virtuous 
has no moral value attached to it. Doing the right because of 
fear of the State or because of satisfaction or selfish purpose 
cannot attach any moral value to conduct. 

அறைபறை யன்னர் கயவர்காங் கேட்ட 
மறைபிறர்க் குய்த்துரைக்க லான். 

araiparai yannar kayavardhan géita 

mafraipirar kuithuraika lan. 

1076. ‘The life of base men is like beating of the 

drum. If they hear a secret they will hastily run to 

proclaim it to others.’ 
COMMENTARY 

In respectable society people will not openly talk about the 
defects of fellow members. Even great men may have some 
defects in them, ‘For man is a man for all that’, If a mean
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fellow hears any such defect in a great man he will proudly 
proclaim to all because he feels pleasure in casting a slur on his 
neighbours. 

ஈர்ங்கை விதிரார் கயவர் கொடிறுடைக்குங் 
கூன்கைய ரல்லா தவர்க்கு. 

irngai vidhirar kayavar kosdirujdaikun 
gungaiya ralla dhavarku. 

1077. ‘He who is strong enough to knock the jaws 

of the mean fellow with his fist may be able to get some- 

thing from him. But in the case of others the mean fellow 

will not drop the rice that clings to his fingers after he 

finishes eating it.’ 
COMMENTARY 

A person eating his food with his hand may have some rice 
particles clinging to his fingers. When he washes his hands 

these food particles will fall to the ground and may be picked up 

by birds. But in the case of a starving man, the mean fellow will 
not even part with such particles clinging to his fingers. He 
will be so heartless and unresponsive. But if a strong man gives 
a box on his ears and demands what he wants the mean fellow 

will readily satisfy his demands. Such is the nature of the base. 

When compelled by force he may yield to give something, but of 

his own accord he will never be willing to part with anything. 

சொல்லப் பயன்படுவர் சான்றோர் கரும்புபோற் 

கொல்லப் பயன்படுங் கீழ். 

solla payanbasduvar sandror karumbubot 

kolla payanbaidun giJ. 

1078. ‘Whenever a poor man expresses his difficul- 

ties to a good person the latter will immediately bestow 

some benefit on the poor but no good can come out of the 

mean unless he is well crushed by the force like a sugar- 

cane.’ 
COMMENTARY 

The sugar cane must be crushed in a mill in order to extract 

the juice for preparing sugar. Similarly to obtain anything from
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the mean person strong force must be employed to make him 
yield. But a good person who is generous by nature will readily 
help the poor the moment he hears the poor man’s request. 

உடுப்பதாஉ முண்டதூஉங் காணிற் பிறர்மேல் 

வடுக்காண வற்ருகுங் கழ். 

uldupadhtu muinbadhiun gainit pirarmél 
vaidukaina vatrahun gis. 

107g. ‘The mean will not bear the sight of a well- 

fed and well-dressed person. Out of envy he will try to 

pick out defects in him.’ 

COMMENTARY 

Persons out of hard work and prudent life may be able to 
acquire for themselves prosperity and plenty. A mean fellow 
out of envy will try to pick out the defects in their life and publish 
false rumours as to their prosperity and plenty. He is by nature 
incapable of living a good life. Further he is incapable of 
bearing good life in others. His nature intrinsically revolts 
against good persons living in happiness and prosperity. 

எற்றிற் குரியர் கயவரொன் நுற்றக்கால் 

விற்றற் குரியர் விரைந்து. 

etrit kuriyar kayavason drutrakal 

vitrat kuriyar viraindhu. 

1080. ‘For what is a base man fit? Ifanything un- 

toward happens to him he will be ready to sell himself 

then and there.’ 
COMMENTARY 

The author sums up the vile nature of the mean fellow in a 
succinct phrase. Has he not got any quality at all worth noticing? 
The author sarcastically says ‘Yes’. If the mean fellow has any 
difficulty to surmount he will not hesitate to sell himself. That 
is the only worth the author is able to detect in him. 

Thus ends Book II dealing with the structure and function of 
the State and other allied topics.
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LOVE 
_ In the first book the author described the ethical code relat- 
ing to the householders and the ascetics. There he assumed the 
existence of the household as the unit of society which consisted 
of husband and wife and children, He emphasised the importance 
of the householder since he supported the homeless ascetics, who 
devoted themselves mainly to the development of culture for the 
benefit of society. In the second book he dealt with the State. 
There also he assumed the existence of the householder, the 
citizen with his home life formed the unit of the State and society. 

In the third book he tries to explain the formation of home 
life which, according to our author, is the ultimate foundation 
of the society and State. The basis of home life is love. Without 
this fundamental basis of psycholegical factor there can be no real 
and permanent home. This process formation of the home 
by two persons of different gex, a young man and a maiden, is the 
topic of the third book on Love. We must emphasise the fact that 
this book on domestic love is entirely distinct from what is known 
as Kamasastrain Sanskrit. Vatsayana’s Kama Sutra frankly deals 
with sex relation. This is mainly concerned with sexual inter- 
course and the various methods of sexual intercourse. But our 
author is interested in explaining how the home is formed, what 
are the causes of this formation, and what are the conditions for the 
stability and permanency of home life. These are mainly the 
topics dealt with in this book. Unfortunately, European scholars 
who tried to translate ‘ Thirukkural’ felt shy of approaching the 
third book on Love. Some of them were brought up in the social 
atmosphere, characteristic of the Victorian period. They imbibed 
an intolerable prudery. They would connive at sex irregularities, 
but they would not talk about sex matters. ட்ட 

Ellis was an exception. He clearly understood the signifi- 
cance of home life among the ancient Tamils, Home tor them was 
not merely a place of residence but a sanctified abode of truth and 

virtue. In fact, the ancient Tamils considered their home as 

a temple of worship. The husband and wife united by love 

therefore, considered their home life almost a matter of religious 
duty. This fact was first recognised by Ellis. He gives expression 
to this sympathetic understanding of the home life of the ancient 
Tamil world in his translation of ‘Kural’. The German scholar 

Graul and the French scholar Ariel followed the footsteps 

of Ellis.. Encouraged by the attitude of these writers, Dr. Pope
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made bold to translate the third book of Kural. This is what he 
says: 
a Of this Mr. Drew said, that ‘‘it could not be translated 

nto any European language without exposing the translator to 
infamy.’’ But this 1s only true in regard to certain of the 
commentaries upon it, which are simply detestable. I am 
persuaded that it is pa@fectly pure in its tendency, and in the 
intention of its wise and high-souled composer. Its title is 
Kamattu-pal, the division which treats of Kama, and this means 
Lust or Love. 
Kamam is the Hindu Cupid. Hindu ideas differ from our own. 
This prejudice kept me from reading the third part of the 
‘Kural’ for some years, but the idea occurred to me very forcibly 
that he who wrote : 

‘‘ Spotless be thouin mind! This only merits virtue’s 
name. All else, mere pomp and idle sound, no real 
worth can claim ” 

could not have covered himself with the spotted infamy of singing 
a song of lust. Thus I ventured at length to read and study it, 
rejecting commentators, when I was able fairly to appreciate its 
spirit, and as the result, I translate it believing that I shall be 
regarded as having done a good service in doing so. Dr. Graul 
has published it in German and in Latin, M. Ariel in French’ 
Again: 

‘These last chapters must be considered as an eastern 
romance not fully delivered but indicated in a number of beautiful 
verses which leave much to the imagination of the reader and the 
ingenuity of the interpreter. The verses are deserving of study 
but such commentaries as I have seen are simply disgusting and 
utterly misrepresent the writer.’ 

This book on Love is divided into two sections.— 
‘Kalavu-iyal’ and ‘Karpu-iyal.’ Literally these words mean clan- 
destine love and pure love. So translated the terms do not give us the 
real significance intended by the author. They may be misleading. 
The former term is derived from the Tamil word ‘ kalavu’ which 
means theft. Attempting to take possession of a thing belonging 
to another without the knowledge of the latter, is certainly theft. 
In this case when the young man and a maiden often meet in a 
secret place without the knowledge of their respective parents, it 
amounts to stealth. Two persons loving each other and meeting 
secretly may really be objectionable from the point of view of the 
parents. But the two persons sincerely love each other and agree 
to live together as husband and wife. Unfortunately, they cannot 
feel that freely and openly. They cannot even set up a home and 
live separately. During the period of their courtship it is not 
accurate to say that their meeting is in complete secrecy. Each
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one is helped by a companion and a faithful friend. The maiden 
is helped by her companion called ‘‘ thozhi”. The young man is 
also helped by his companion and friend called *‘ thozhan’’. Their 
case is not one of love at first sight. They meet several times to 
study each other’s nature and character thoroughly. Their 
companions also do the same. The maiden consults her com- 
panion and compares notes as to their impression about the youth. 
Similarly the young man and his companion consult and compare 
notes as to their study of the nature and quality of the maiden. 
It is only after careful study that they come to definite agreement 
as to their mutual relation of love. By the time they consent to 
live together they realise the difficulty in the way of setting up a 
home. In the meanwhile, their secret meeting somehow leaks out 
to their parents as well as to the people at large in the locality. It 
may be a surprise to the parents at first, but they generally do not 

_ disapprove of the proposed alliance. The young persons have 
developed mutual affection so much that if the parents take stern 
measures without approval they may have to confront an open 
revolt on the part of their children. Therefore, they in their turn, 
study the characteristics of the young persons. After fully 
themselves studying the nature and character of the young 
persons, they agree to regularise their friendship by open marriage. 
When the young persons are so openly united together by the 
ceremony of marriage according to the accepted traditions, they 
are completely relieved of the fear which they had in previous 
secret meetings. They are now free to acknowledge each other 

as lovers, openly and happily live together as husband and wife in 

a single home. This process of recognising the relation between 

the two by the parents through ceremonial marriage constitutes the 

second class of Karpu-iyal. The maiden becomes the wife of her 

lover. She becomes the mistress of the home. Through her 

devotion and loyalty to her-husband she becomes a sort of contro] 

over the life of her husband who is expected to live a disciplined 

ethical life of a householder. This noble union between the two 

persons cemented by mutual love and recognised and approved by 

the society at large forms the sacred subject of the second part of 

the third book. 
Here we may consider a very interesting fact mentioned | by 

the author of “Tholkapiyam”. According to him the ancient 

method of forming home life was by the first method. Two 

persons first meeting each otherina secret place, gradually develop: 

ing mutual love and finally agreeing to live together as husban 

and wife. Though this method originally started as a secret 

meeting, it was finally approved by the parents and society an 

hence the couple did not find any difficulty in setting up home 

and living as husband and wife. But the author of ‘* Tholkapiyam 

34
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says that this happy state of life did not last long. Falsehood 
and bad conduct very often brought this union into disrepute. 
Hence, they wanted to make the union stable and permanent 
through the ceremonial recognition of marriage. Therefore the 
marriage ceremony was introduced to prevent vagaries in the 
individual. The union sanctioned by such marriage ceremony 
is not easily open to disruption because of the strong public 
opinion and public resentment. The other members of society 
who gave their consent to the loving couple to live as husband 
and wife during their marriage ceremony will strongly resent any 
breach of conduct either on the part of the husband or the wife. 
Thus the ceremonial and functional restraint was created by the 
law-givers of society in order to prevent failure of duty on the 
part of the loving couple who agree to set up a home life. 

Thus the first part of stealthy love is merely a stage in the 
development of home life which is considered the fortress of 
chastity contributing to the moral welfare of society as a whole.



SECTION I—SECRET LOVE 

The author adopts a dramatic method in dealing with love, in 
the third book He introduces the hero and the heroine and their 
respective Companions in the scene, thus introducing the charac- 
ters, he makes them speak out their minds. 

CHAPTER CIX 

MENTAL DISTURBANCE CAUSED BY THE BEAUTY 
OF THE HEROINE 

In this scene the author introduces the hero who casually 
sees the heroine who is alone in a garden The commentators 
assume them to be members of the royal fold. They speak of the 
prince and the princess The princess leaves behind her maid 
servant and companion. She is alone in an udyana, the pleasure 
garden, The prince, who incidentally went out with his retinue 
on a hunting expedition, leaves behind him his retinue and roams 
about alone when he sees the princess, whose beauty causes 
mental disturbance in him. Evidently the commentators created a 
dramatic situation analogous to Dushyanta meeting Shakuntala 
in an ashramain the midst of a forest Though the dramatic 
situation is associated with the prince and the princess, we have to 
assume that it is merely a type presented by the commentators. 
If we accept the view of the author of Tholkapiyam, this was 

generally the practice in society in the ancient Tamil land in all 
grades of society and not confined to scions of the royal family. 

அணங்குகொ லாய்மமில் கொல்லோ கனங்குழை 

மாதர்கொன் மாலுமென் னெஞ்சு. 

ainanguho ldimayil hollo kanangusai 

midharhon malumen nenju. 

1081, ‘Is that a goddess, Is that a rare peacock she 

who wears rich jewels in her ears? Is she a maid after all? 

I am all bewildered in my mind.’
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COMMENTARY 

The hero sees the beautiful figure at a distance. He does 
not know what it really is. It may be a divine damsel. It may 
be a rare and unique bird with beautiful plumage, or it may be the 
figure of a maid belonging to the human kind. He is not sure 
what it is. He is bewildered and expresses his doubt in a solilo- 
quy 

தோக்கினா ணோக்கெதிர் தோக்குத முக்கணங்கு 
தானைக்கொண்் டன்ன துடைத்து. 

nokina snokedhir ndkudha rakainangu 
dhanaikotn danna dhuidaithu. 

1082. ‘The beautiful maiden, when IV look at her 

she quickly turns her glance towards me. In this she re- 

sembles a goddess in a fighting mood watching with her 

whole army.’ 

COMMENTARY 

The hero recognises her to be a human being. Then he 
describes her reaction when he looks at her. She is not afraid of 
him and does not try to run away but she looks at him full 
in the face in return, This courageous reaction on her part, he 
compares to a goddess who marches to war with her army, 

பண்டறியேன் கூற்றென் பதனை யினியறிந்தேன் 
பெண்டகையாற் பேரமர்க் கட்டு. 

paindafiyén giitren badhanai yiniyafindhén 
beandahaiyat péramar kastu. 

1083. ‘Formerly I did not know how the God of 
Death would look like. Now I learn his form through 
actual perception. She appears in the guise of a lovely 
maiden with eyes capable of subduing my soul.’ 

COMMENTARY 

, Here the hero expresses his mental reaction to the bold look 
of the maiden, Formerly what he knew about the God of Death 
was only from books. He had now the opportunity of knowing
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him by actual perception, before the beautiful maiden whose 
captivating look has already conquered his heart and subdued 
his soul. Actually he sees death in front of him. Death carries 
away your soul, This maiden before him has already carried away 

Is heart. 

கண்டா ருயிருண் ணுத் தோற்றத்தாற் பெண்டகைப் 
பேதைக் கமர்த்தன கண், 

Kainda ruyiruinnun dhotrathat peindahai 
péedhai kamarthana hain. 

1084. ‘She hasthe gracious form ofasweet and beau- 

tiful woman. Her eyes are so cruel that they drain my 

life. Thus her cruel eyes are at strife with her gentle 

form,’ 

COMMENTARY 

The same sentiment is expressed in this stanza also, When 

he surrenders his soul to her look he realises his helplessness 
before her though she has the simple modest sweetness character- 

istic of awoman. Her eyes are different from her nature. He 

says that there is a strife between her beautiful form and her 
powerful eyes. 

கூற்றமோ கண்ணோ பிணையோ மடவா 

னோக்கமிம் மூன்று முடைத்து. 

kiitrams hainn6 biinaiyO masdavara 

nokamim mindru muidaithu. 

1085. ‘ What a look? Is it death’s dart ? or is it the 

right but kindly look of the eyes ? or is it the frightened 

look of a deer? All these three qualities are present in 

the maiden before me.’ 

COMMENTARY 

. . . . ரிய! 
the maiden has already captivated him he paingu y 

expresses his wonder when he compares her look to death's dart. 

Since her look is really kind he compares her eyes to a symbol of
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kind welcome. Since he feels agitated in her presence he com- 
pares her to a shy startled fawn. He is able to see all these three 
qualities in her at the same time. 

கொடும்புருவங் கோடா மறைப்பி னடுங்கஞர் 
செய்யல மன்னிவள் கண். 

koxsdumburuvan go1d4 mafaipi naidungagnar 

seiyala mannivasl hain. 

1086. ‘If her cruel eye-brows of the shape of a bow 

remain straight and unbent, they would naturally obstruct 

her glance. Then her eyes would not shoot forth the arrow 

to pierce my trembling heart.’ 

COMMENTARY 

This also expresses his reactions. Her piercing look is un- 
bearable to him. He condemns her eye-brows, because they are 
responsible for shooting these darts from the eye. If the eye-brows 
become unbent and straight they will obstruct her eyes, according 
tohim. Then he may escape the piercing look and thus save the 
pains in his heart. 

கடாஅக் களிற்றின்மேற் கட்படா மாதர் 

படாஅ முலைமேற் றுகில். 

kaidaa kaslitrinmet kaitpaida madhar 

paidaa mulaimé truhil. 

1087. ‘This maiden’s beautiful breast is covered by 

the folds of a fine saree. This cover over her breast exactly 

resembles the veil over the face of an angry elephant.’ 

COMMENTARY 

The cover over the face of an elephant is intended to restrict 
the free and wide vision of the elephant An elephant will move 
under directions from the mahout, and will not be able to rush 
out as he wills Thus the people in its way are protected. 
Similarly our hero imagines that because her breast is covered by 
a saree he is saved from pain and injury thereby.
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ஒண்ட ணுதற் கோல வுடைந்ததே ஞாட்பினு 
ணண்ணாரு முட்குமென் (டு, 

oynnudhat k6o vuidaindhadhé gnaitpinu 
sjnainaru muitkumen biidu. 

1088. “What a sorry plight am I in. My heroic 
strength which made my foes to flee from the battle field 
is now completely broken and is helpless in the face of her 
lustrous look.’ 

COMMENTARY 

His proud physical strength which made his enemies tremble 
in the battle field, he finds now completely subdued and powerless 
before this beautiful maiden. Her piercing look completely robs 
him of all his physical prowess and heroism. He is now prepared 
to go on his bended knees before her to appeal to her for safety. 

பிணையேர் மடநோக்கு நாரண மூடையாட் 
கணியெவனோ வேகில தந்து. 

piinaiyér masdanoku nainu musdaiyait 
kainiyevano védhila dhandhu. 

1089. ‘Her eyes resemble those of a tender fawn, She 

wears the jewel of modesty. Do the external ornaments 

that she wears add to her natural beauty?’ 

COMMENTARY 

He considers that her timid eyes and her genuine modesty 

constitute her maiden beauty. The ornaments that she wears will 

not add an iota to her natural beauty. According to him the 

ornaments would be a useless burden on her beautiful frame, 

உண்டார்க ணல்ல தடுதருக் காமம்போற் 

கண்டார் மகழ்செய்த லின்று. 

usndarha inalia dhaidunara kamambot 

kaindar mahisseidha lindru.
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1090. ‘The wine that is distilled yields joy only to 

those who taste it. Love has a rare quality of evoking 

felicity in those that merely see.’ 

COMMENTARY 

He compares the sight of a beautiful woman with the drink- 
ing of wine. The latter is effective only when it is drunk. The 
former is effective by the mere sight. He appreciates the greater 
potency of love and hence gives vent to his experience of joy 
produced by love.



CHAPTER CX 

RECOGNITION OF THE SIGNS 

This chapter deals with the hero’s understanding of the signi- 
ficance of the look of the heroine. 

இருதோக் வவெளுண்க ணுள்ள தொருநதோக்கு 
தோய்தோக்கொன் றந்தோய் மருந்து. 

மமம் kKivasluinga inuiila dhorunoku 

noindkon drannoi marundhu. 

1001. ‘I now realise that her eyes produce two diffe- 

rent effects on me. Qne: the look of her eyes produces 

pain in me; and the other, the very same eyes act as a 

healing balm and remove the pain.’ 

COMMENTARY 

When the maiden looks the hero in the face, the eyes of the 
one meet the eyes of the other and the result is the love sickness, 
which is painful in his heart. But because her very look was 
sympathetic and responsive to his love it creates a hope in him 
and this hope acts as a remedy to the love sickness. 

கண்களவு கொள்ளுஞ் சிறுநோக்கங் காமத்திற் 

செம்பாக மன்று பெரிது, 

kaingaslavu hosliun jitunokan gamathit 

jembaha mandru beridhu. 

1092. ‘This stealthy glance that gleams just for a 

moment is more than half the joy from love.’ 

COMMENTARY 

The maid turns away from the hero when he looks at her. 

She turns towards him when he is not looking at her. This steal- 

thy look of hers is realised by him to be very encouraging. It 

creates in him a hope of future happiness as a result of the fusion
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of love between them. He already feels the joy of love embraces 
—and hence it is more than half of complete enjoyment expected 
in the near future. 

நோக்கனா ணோக்கி யிறைஞ்சினு ளஃதவள் 
யாப்பினு எட்டிய நீர். 

nokina inodki yirainjina slahdhavasl 
yapinu slaitiya nir. 

1093. ‘ When I do not look at her she turns her 

loving eyes to me, then out of modesty she will stand 

motionless thinking of some pleasant idea. This situation 

just lets in water in the field of love with the springing 

shoot.’ 
COMMENTARY 

Her behaviour towards him is felt by him as highly encour- 
aging. He compares her stealthy look and her modesty silently 
expressing mutual love, to a pot of seedlings whose growth is pro- 
moted by watering. 

யானோக்குங் காலை நிலனோக்கு நதோக்காக்காற் 
ரூனோக்கி மெல்ல நகும். 

yanokun galai nilanoku nokaka 
tranoki mella nahum. 

1094. ‘When I look at her she modestly bends her 

head towards the ground. Knowing this if I lock away 

from her she fixes her look on me and smiles with love.’ 

COMMENTARY 

He gladly welcomes the smile which is an indication of future 
happiness. 

குறிக்கொண்டு நோக்காமை யல்லா லொருகண் 
சிறக்கணித்தாள் போல நகும். 

kurikoindu nokamai yalla loruhain 
sifakasnith4a1] bola nahum,
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1095. ‘Instead of looking straight to my face she 
has a side glance. With this side glance at me she would 
express her joy through smiling.’ 

COMMENTARY 

This also is felt by him as an act of encouragement and he 
welcomes her smile as a sign of future happiness. 

உறாஅ தவர்போற் சொலினுஞ் eae IDET 

லொல்லை யுணரப் படும். 

ufaa dhavarbot jolinun jefa arso 
lolilai yuinara paidum. 

1096. ‘Though the words appear to proceed from 

an unfriendly heart, if they are uttered by a really affection- 

ate person their significance must be appreciated at once.’ 

COMMENTARY 

In the meanwhile the female companion of the maid utters a 
word of warning. The hero hears the warning words ol the maid’s 
companion. The vehement warning of the companion is not 
altogether condemnatory of the behaviour of the heroine. Reali- 
sing that her prudent warning is not altogether unwelcome the 
hero speaks out his own inner feeling. 

செரு௮ச் சிறுசொல்லுஞ் செற்ருர்போ ஜோக்கு 

மூறாஅர்போன் நுற்மூர் குறிப்பு. 

seraa jirusollun jetrarbd noku 

muraarbon drutrar buripu. 

1097. ‘The strong words uttered in feigned anger 

while the eyes express their love are to be understood as 

signs of true love though that love is for the moment con- 

cealed.’ 
COMMENTARY 

This also refers to the warning uttered by ithe companion. 

The words appear to be strong and prohibitory, but the look com-
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pletely belies this impression. Therefore the hero thinks that in 
spite of uncomplimentary words he still recognises the sign of 
true love and thus feels encouraged. 

அசையியற் குண்டாண்டோ சேசர்யா னேோக்கப் 
பசையினள் பைய தகும். 

398 ந 21 120 1008101010 16 1௫122 
pasaiyinail paiya nahum. 

1098. ‘Upset by the warning words [I still appeal 
with love. Recognising this the heroine, the incarnation 

of beauty, smiles at the situation. This smile is the sym- 

bol of love expressing the gentle nature of the maid and 

likely to produce good results.’ 

COMMENTARY 

The hero after recognising the pleasant and encouraging 
smile speaks out his thought and feeling: thus after all she recog- 
nises sympathetically the situation in which I find myself because 
of the words of warning. 

ஏதிலார் போலப் பொதுநோக்கு நோக்குதல் 
காதலார் கண்ணே யுள. 

édhilar pola podhunoku ndkudhal 
kadhalar kainné yusla. ் 

1099. ‘The indifferent look characteristic of the 

utter strangers is present in these lovers. The companion 

of the maid after watching their behaviour from a distance 

clearly understands their mutual love though they pretend 

to be utter strangers.’ 

COMMENTARY | 

This indifferent look fully disguising the inner love, the com- 
pation remarks within herself as the characteristic of true lovers,
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கண்ணொடு கண்ணிணை நதோக்கொக்ன் வாய்ச்சொற்க 
ளென்ன பயனு மில. 

kainnoidu hainniinai nokokin vaijotka 
Jlenna bayanu mila. 

1100. ‘When the eyes of the one convey the message 

of love, which eyes of the other gladly receive; of what use 

are the words uttered by the lips.’ 

COMMENTARY 

This sentiment also is expressed by the friend of the maid. 
When the two lovers by their mutual look are able to express 
themselves in unequivocal terms, to express their feeling in spoken 

words is quite unnecessary and useless.



CHAPTER CX] 

REJOICING IN THE EMBRACE 

Thus the friend and companion of the maid evidently with- 
draws from the scene leaving the hero and the heroine, whose 
souls are already united in one, to be free to embrace each other 
in joy of their love. 

கண்டுகேட் டுண்டுமிர்த் அற்றறியு மைம்புலனு 
மொண்டொடி கண்ணே யுள. 

kdrnduhé itutnoduyir thutrariyu maimbulanu 
motndosdi hainné yuala. 

1101. ‘All the joys from the five senses of sight, 

hearing, smell, taste and touch are together present in the 

beautiful damsel wearing armlets.’ 

COMMENTARY 

After experiencing the happiness of a love embrace the hero 
speaks within himself in the above manner. Each sense is able 
to give its appropriate pleasant sensation in appropriate moment 
with appropriate stimulus. Here in this beautiful damsel all the 
five senses of sight, hearing, taste, smell and touch are simultane- 
ously capable of enjoying the sense pleasures, from the single 
object of beauty. 

பிணிக்கு மருத்து பிறம னணியிழை 
தன்னோய்க்குத் தானே மருந்து. 

pisniku marundhu birama natniyisai 
thanndiku thané marundhu. 

1102. ‘Ordinarily disease and curing medicines are 

two entirely different things. But in the case of this maid 
she produces the pain of love sickness for which she herself 

is the remedy.’
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COMMENTARY 

‘This also expresses the feeling experienced by the hero. 
Ordinarily disease and medicine are incompatible with each other. 
He feels torment when he finds that the agent that produced pain 
is itself a curing remedy, both the potencies being present in the 
beautiful damsel. She is the cause of love sickness and she is 
also its remedy. 

தாம்வீழ்வார் மென்மோட் டுமிலி னினிதுகொ 
ரூமரைக் கண்ணா னுலகு. 

thamviivar mendro stuyili ninidhuho 

tramarai kainna nulahu. 

1103. ‘Is the expected joy in swarga, the land of the 

Lotus-eyed one, really sweeter than the joy of resting in the 

arms of the beloved.’ 

COMMENTARY 

This is supposed to be the answer to the remarks made by 
his companion. The hero is advised by his friend to give up his 
pursuit of sexual pleasure because he is fit to enjoy the happiness 
in swarga by adopting a regulated and disciplined life in the 

world. In reply to this he points out that the happiness in 

swarga is not to be compared to his happiness when he is in the 

arms of his beloved maiden. According to him the happiness in 

swarga is no doubt the result and fruit of the disciplined life in 

the world; the persons aspiring to happiness in swarga do earn 

such happiness by adopting austere life here, but the swarga 

happiness has nothing of pure love In it. It is more or less the 

inevitable effect of the cause not sanctified by the spiritual] value 

of love. Hence it is more or less mechanical. But the joy which 

he derives when he is in the arms of his beloved is sanctified by 

pure love and the two souls are united because of love. Enyjoy- 

ment of such a union as a result of love, he considers really a 

divine joy as contrasted with the non-spiritual mechanical enjoy- 

ment in swarga. 
One of the commentators rejects this interpretation, Accord- 

ing to him the land of the Lotus-eyed one does not refer to 

swarga or Indra loka, but refers to the abode of Vishnu, the 

ultimate happiness of the moksha reached by liberated souls. I 

am afraid he entirely misunderstands this comparison, The 

eternal bliss enjoyed by liberated souls is the transcendental happi-
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ness having nothing in common with the enjoyment derived in the 
world of samsara. The author is thinking of another sphere in the 
world of samsara which is associated with the unalloyed happi- 
ness of devas according to popular imagination. Both these 
happinesses are experienced in this samsaric world—happiness in 
swarga and the happiness here. But the happiness in swarga, as 
has been pointed out, is the result produced without this spiritual 
value of love, whereas the enjoyment in the human sphere is the 
result of love and has a distinct spiritual value, according to our 
author. Further according to the philosophy adopted by our 
author, even Indra together with other devas is but an individual 
of the samsaric world and, from the higher spiritual standard, isa 
bit inferior to human personality which is a unique privilege of 
seif-realisation. Only manis capable uf appreciating the eternal 
value, whereas Indra has merely consecutive enjoyment of his 
happiness which he has to lose at the end. 

நீங்கிற் றெறூஉங் குறுகுங்காற் மண்ணென்னுந் 
இயாண்டுப் பெற்றா ளிவள். 

ஷ் 

பப்பா ய 1 த பப ய பப்ப ்டப 

dhiyaindu petra sliva4l. 

1104. ‘When you withdraw it burns, when you ap- 

proach it is soothing, whence did she obtain such a won- 

derful fire.’ 

COMMENTARY 

The fire that he refers to has properties contradictory to 
those of natural fire. In the case of natural fire when you go too 
near it, it will burn you. If you safely withdraw from it, its mild 
warmth will be soothing. But in the case of the fire of love it is 
just the opposite. If you are away from the beloved you experi- 
ence pain, but when you meet her it is soothing. Hence he 
exclaims wherefrom does she get such a magic fire. 

வேட்ட பொழுதி னவையவை போலுமே 
தோட்டார் கதுப்பினா டோள். 

vélta poJudhi navaiyavai bélume 
thostar hadhupina 1d6.31.
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1105. ‘The object which you eagerly desire to pos- 

sess, if it falls in your hands of its own accord, will be a 

joy to you. Similar is the joy you will experience when 

you are in her embrace, whose curls are adorned with 

flowers.’ 

உறுதோ றுயிர்தளிர்ப்பத் தீண்டலாற் பேதைக் 
கமிழ்தி னியன்றன தோள். 

ufudhd fuyirdhaslirpa thisndalat pédhai 
kamisdhi niyandrana dhol. 

1106. ‘This simple maiden’s arms are really life- 

giving ambrosia because by their touch my withered life 

shoots forth its buds again.’ 

COMMENTARY 

When he is not with his beloved his life becomes dry and 

almost lifeless. But when he is in her embrace his withered life 

burst forth new shoots of foliage. Surely her touch is life-giving 

ambrosia which is the food of gods. 

தம்மி லிருந்து தமதபாத் அண்டறரு 

லம்மா வரிவை முயக்கு. 

thammi lirundhu dhamadhuba thuisndatra 

jamma varivai muyaku. 

1107. ‘ When I am in this maid’s embrace I derive 

all the benefits of domestic life in which one lives in his 

own household and acquires all his necessaries which he 

enjoys by sharing with others.’ 

COMMENTARY 

o be his reply to the female companion of 

She suggests to him that the best way of 

joyi i 
his own 

enjoving the company 1s to marry her and to set up 

க்கக் பகலக can have all the benefits of uninterrupted 

domestic happiness. The hero evidently does not appreciate 

35 

This is supposed t 

the beloved damsel.



546 TIRUKKURAL 

this suggestion. He does not believe that a ceremonial wedding 
is going to add to this happiness in any way. Hence he says 
that his present life practically yields all the benefits and pleasures 
expected from a wedded life. 

வீழு மிருவர்க் இனிதே வளிபிடை 
போழப் படாஅ முயக்கு. 

vitu miruvar kinidhé vasliyisdai 
poija paidaa muyaku. 

1108. ‘The embrace of these two united together by 
mutual love is so close that no breath of discord can pass 
between them in severing their union. Such is the joy of 
love.’ 

COMMENTARY 

This is also in reply to the pleading made by the female 
companion who has advised him to get married in order to obtain 
unbroken happiness. 

ஊட லுணர்தல் புணர்த லிவைகாமங் 
கூடியார் பெற்ற பயன். 

ida lumardhal pusnardha livaihiman 
guidiyar betra bayan. 

t10g. ‘Strife created by jealousy, healing the strife 
by clear understanding and reunion again, these are the 
fruits of a wedded life.’ 

COMMENTARY 

These are again the words uttered by the hero to the female 
companion. She again advises him to get married in order to 
obtain uninterrupted domestic happiness. At present he has to 
wait eagerly at the appointed place which is their rendezvous, 
anxiously avoid the face of other persons and wait lonely for the 
coming of his beloved maid. These hurdles which he has to 
cross before enjoying her company can be avoided by getting 
legally married to her, and their living together in their own house. 
In reply to this he sarcastically enumerates the benefits of wedded
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life. No doubt they may happily set up a home as husband and 
wife. On account of mutual jealousy they will begin to quarrel with 
each other. After sufficient explanation and pleading they become 
reconciled. Then begins their reunion. This series of quarrel, 
compromise and reunion may begin again. Such is wedded life, 
he says, which he does not want. 

அறிதோ றறியாமை கண்டற்றுற் காமஞ் 
செறிதோறுஞ் சேயிழை மாட்டு, 

aridho rariyamai kaindatrat kaman 
jeridhorun jéyisai mastu. 

1110, ‘The more you learn the more you realise 

your lack of true knowledge. Similar is the theory experi- 

enced by me when I approach the maid decked with shin- 

ing jewels.’ 
COMMENTARY 

_. Inthe case of learning, the greater the learning, the deeper the 

realisation of one’s ignorance of things yet to be learned. Similar 

is the experience of the hero whenever he approaches the beloved. 

The oftener he enjoys her company the greater is his thirst for 

it. There is no sufficiency in the process of learning. 

Similarly there is no sufficiency in his enjoyment, In each case 

there is an eagerness to get more.



CHAPTER CXII 

PRAISING HER BEAUTY 

The hero has been meeting his beloved maiden for some time 
now, and he must have observed in detail the beauty of her form. 
Here he indulges in praising her beauty. 

நன்னீரை வாழி யனிச்சமே நின்னினு 
மென்னீரள் யாம்வீழ் பவள். 

nannirai vadi yanijamé ninninu 

mennirail yamvil bavagl. 

1111, ‘Oh! Anitcha flower, famous for your ten- 

derness—More tender is my beloved maiden than thee.’ 

COMMENTARY 

The anitcha flower is generally considered to be the most 
tender and sensitive of the flowers. He addresses this flower 
informing it that there is another object softer and more tender 
still. Hence the flower is not to be proud of its tenderness. 

ம்லர்காணின் மையாத்தி தெஞ்சே யிவள்கண் 
பலர்காணும் பூவொக்கு மென்று, 

malarhainin maiyathi nenjé yivaslhain 
balarhainum bivoku mendru. 

1112, ‘Oh! my soul, whenever you see the flowers 

you compare them to her eyes. Many may see the flowers 

but her eyes are seen by me alone. Surely you made the 

comparison after delusion and folly.’ 

COMMENTARY 

He addresses his own soul. Formerly he accepted the 
poetic description of comparing the eyes of a maiden to 
flowers. Because of his intimate relation to his beloved maiden, 
he realises the foolishness of such a comparison. ‘The flowers are 
open to public gaze whereas he alone has the privilege of looking 
at her eyes.
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மூறிமேனி முத்த முறுவல் வெறிதாற்றம் 
வேலுண்கண் வேய்த்தோ ளவட்கு, 

murfiméni mutha muruval vefinatram 
véluingain véiths slavastku. 

1113. ‘Her body is a tender shoot, her teeth are 
pearls—Sweet odours envelop her. Her eyes are like 
lances and her shoulders are like bamboos.’ 

COMMENTARY 

He describes his beloved maiden ina traditional conventional 
language, though he protests against the conventional poetic 
description. 

காணிற் குவளை கவிழ்ந்து நிலனோக்கு 
மாணிழை கண்ணொவ்வே மென்று. 

kainit kuvaslai havitndhu nilandku 
maJnizai hamimnovvé mendru. 

1114. ‘The lotus seeing her, bends its head with eyes 

towards the ground, thinking that it cannot vie with the 

eyes of her who is decked with bright germs.’ 

அனிச்சப்பூக் கால்களையாள் பெப்தா ஹுசுப்பிற்கு 

ல்ல படாஅ பறை. 

anijapu kalhaalaiyasl beidha snusupitku 

nalla batdaa barai. 

‘She wears in her dresses-anitcha flowers 

moving their stems, with the result that her de- 

Dirges will sound if 

L115. 

without re \ 

licate waist cannot bear the weight. 

_it breaks.’
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மதியு மடத்தை முகனு மறியா 
பதியிற் கலங்கயெ மீன். 

madhiyu masdandhai muhanu mafiya 
badhiyit kalangiya min. 

1116. ‘The stars in their perplexity, not being able 

to discern the difference between the maiden’s face and 
the moon, rush about wildly in their confusion.’ 

அலுவாய் நிறைந்த வவிர்மதிக்குப் போல 
மறுவுண்டோ மாதர் முகத்து. 

afuvai nifaindha vavirmadhiku pola 
maruvuindo madhar muhathu. 

1117. ‘The moon is subject to waxing and waning. 

There are spots on it, Are there any spots on this maiden’s 
face?’ . 

COMMENTARY 
Though the maiden’s face outwardly resembles the moon, it is 

obviously free from the defects present in the moon. Such 
obvious difference is not understood by the stars who roam about 
in confusion. 

மாதர் மூகம்போ லொளிவிட வல்லையேற் 
காதலை வாழி மதி. 

madhar muhambo loslivisda vallaiyét 
. kadhalai vajsi madhi. 

1118. ‘Hail you moon, if you could shine as bright 
as her face then you also would claim my love.’ 

மலான்ன கண்ணாண் முகமொத்தி யாயிற் 
பலர்காணத் தோன்றன் மதி, 

malaranna haynnain muhamothi yayit 
palarhaina thondran madhi.
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1119. ‘Oh! moon, if you have charms like her face, 
and eyes like the flowers of her eyes then shine for me alone 
and shine not for all others to see.’ 

COMMENTARY 

He addresses the moon offering his love on two conditions 
(i) the moon must have charms as those of the beloved maiden; 
(ii) like his beloved maiden’s face the moon must be seen by him 
alone and not by others. 

அனிச்சமு மன்னத்தின் மாவியு மாத 

டிக்கு நெருஞ்சிப் பழம், 

anijamu mannathin driiviyu madha 

- yaidiku nerunji patam. 

1120. ‘Even the tender anitcha flower and the soft 

down from the swan’s feathers will be as thorns to the 

delicate feet of my beloved.’ 

COMMENTARY 

The last stanza refers to their proposed marriage. The 

meeting of the lovers in a secret place is already known to the 

neighbours of the village and probably to the parents of the 

maid. The villagers have begun to talk scandal. The parents of 

the heroine are probably planning to give her in marriage to 

somebody else whom she does not like. Therefore with the co- 

operation of the companion she is prepared to go with her lover 

to his village in order to avoid unpleasant scandal and unwanted 

marriage. The young man about to start with his maiden realises 

how difficult it would be for her to go with him walking all the 

way.



CHAPTER CXIIlI 

SPEAKING ABOUT THE SPECIAL EXCELLENCE OF LOVE 

In this chapter the feelings of both the hero and the heroine 
are expressed clearly when they decide to keep away from each 
other for some time. This proposal is necessary because the 
people of the locality have begun to talk about their secret friend- 
ship. This open talk almost amounting to scandal has created 
pain in the mind of the loving couple. The hero thereafter 
decides to go to his place and remain there for some time til] 
things take a better turn. Thus he takes leave of his beloved. 
Just when he is about to start the lady companion of the heroine 
has some doubt in her mind whether he will still remember his 
beloved maiden and return to her as he promises. To clear her 
doubt he assures her that he can never forget the maiden to whom 
he has surrendered his soul. 

பாலொடு தேன்கலந் தற்றே பணிமொழி 
வாலெயி ஸூறிய நீர். 

palordu dhéngalan dhatré bainimoii 

valeyi rtfiya nir. 

1121. ‘The water that springs from her white teeth, 

she who has the gift of soft voice, is as sweet as the mixture 

of milk and honey.’ 

COMMENTARY 

Milk and honey are sweet each by itself. Hence their mix- 
ture will be much more sweet. Sweet water springing from 
her teeth is compared to this mixture. Thus he remembers the 
joy of his previous experience. 

உடம்பொ டுயிரிடை யென்ன மற்றன்ன 
மடந்தையொ டெம்மிடை நட்பு. 

uldambo Iduyiriidai yenna matranna 
matdandhaiyo Jdemmisdai nastpu,
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1122. ‘The intimate friendship between this maid 
and him is similar to the intimate relation that exists bet- 
ween the soul and body.’ 

COMMENTARY 

During the life-time of a person there is no possibility of 
separation of the soul from the body. Similarly his friendship 
will never be severed during his life time. 

கருமணியிற் பாவாய்நீ போதாயாம் வீழுர் 
,இஅிரு_நுதற் கில்லை யிடம், 

karumasniyit pavaini podhaya4m vitun 
dhirunudhat killai yisdam. 

1123. ‘Oh! pupil of my eye, you move away to make 
room for her, for there will be no place for my beloved 
maid with beautiful forehead.’ 

COMMENTARY 

Since he is always thinking of his beloved maid he imagines 
that he sees her before him. Hence he asks the pupil of the 
eyes to clear out to make place for her image. 

வாழ்த லுமிர்க்கன்ன ளாயிழை சாத 
லதற்கன்ன ணீங்கு மிடத்து. 

vaidha luyirkanna slayisai sadha 
Jadhatkanna Iningu miidathu. 

1124. ‘Whenever I am with the maid wearing rare 
jewels it is just life to me. Whenever I am separated from 
her it is sure death to me.’ 

உள்ளுவன் மன்யான் மறப்பின் மறப்பறியே 
ஞொன்ளமர்க் கண்ணாள் குணம். 

uslluvan manyan marapin mafapariyé 

nosllamar karnnasl kuinam,
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1125. ‘The moment I seem to forget her, immedia- 

tely I recall her to my mind. Her rare qualities will 

never fade from my heart, she whose eyes shine like 
warrior’s lances,’ 

COMMENTARY 

All these five stanzas are uttered by the hero by way of 
assurance to the suspecting female companion, The next five 
stanzas are by the heroine. 

After her lover takes leave of her she is feeling lonely. In 
the meanwhile the people of the village begin to ridicule her. 
They blame her for trusting herself to a faithless young man who 
has left for good. He is not likely to return. He will not even 
care to remember her during his absence. She may pine for his 
return but, eagerly awaiting the return of her lover, she will end 
in frustration. Such heartless talk accusing her lover of faith- 
Jessness pains her very much in bitter sorrow. She does not 
even eat her food regularly and refuses to wear her usual orna- 
ments and fails to adorn herself otherwise. She feels bitterly for 
her lover, for the unjust and venomous accusation by the people of 
the village. 

கண்ணுள்ளிற் போகா ரிமைப்பிற் பருவரார் 
ஆரண்ணியரெங் காத லவர். 

kainnusllit poha rimaipit paruvarar 
nuinniyaren gadha lavar. 

1126. ‘My lover does not depart from my eyes. The 
winking of my eye-lids may hurt him. Hence I do not 

wink. He has such a subtle form.’ 

COMMENTARY 

Thus the maiden thinks within herself as though the hero 
is with her at present because of her constant thought of him 
She feels that he is living in her eyes. 

கண்ணுள்ளார் காத லவராகக் கண்ணு 

மெழுதேங் கரப்பாக் கறிந்து. 

kainnuullar kadha lavaraha katinnu 
mesudhén garapa karindhu.,
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1127. ‘Since my lover ever resides in my eyes, I fear 

to paint them with collyrium for fear that the paint will 

hide his subtle form.’ 

COMMENTARY 

_ During his absence she has given up her usual habit of 
painting her eyes with coijlyrium. This she has given up, she 
says, because it would interfere with her lover residing in her 
eyes. 

தெஞ்சத்தார் காத லவராக வெய்துண்ட 
லஞ்சு தும் வேபாக் கறிந்து. 

nenjathar kadha lavaraha veidhutnda 
lanjudhum véba karindhu. 

1128. ‘Since my lover resides in my heart I am 

afraid to eat hot food lest it should burn him.’ 

COMMENTARY 

She thus explains why she is not eating her regular meals. 

இமைப்பிற் கரப்பாக் கறிவ லனைத்திற்கே 
யேதில ரென்னுமிவ் வூர். 

imaipit karapa kariva lanaithitké 
yedhila rennumiv vir. 

1120. ‘If I close my eyes it will hide his form, but 
the cruel village cries that my lover is gone for ever.’ 

COMMENTARY 

In her sorrow due to separation she does not have her regular 
sleep. But the cruel-tongued villagers openly say that her lover 
will not return at all to her. This talk she cannot bear and she 
comforts herself by saying ‘ my lover is not gone at all and he is 
still dwelling in my eyes,’
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உவந்துறைவ ருள்ளத்து ளென்று மிகந் துறைவ 
சேதில சென்னுமிவ் வூர். 

uvandhuraiva rujilathu tJlendru mihandhufaiva 

rédhila rennumiv vir. 

1130. ‘He ever resides in my heart happily, and yet 

the village blames him that he has gone for ever deserting 

me like a heartless stranger.’ 

COMMENTARY 

She feels from the villagers’ evil accusation of her lover, that 
he has forgotten her once for all and may not return at all,



CHAPTER CXIV 

ABANDONING THE RESERVE AND CONCEALMENT 

The lovers can no more bear their separation. They do 
not consider it wise to resume their secret meeting as before. 
Hence they decide to take up the challenge of the villagers that 
they have decided to get reunited by regular ceremonial wedding, 
and decide to openly acknowledge their mutual love and to secure 
reconcilement and approval of the parents of the maiden. They 
want to liquidate the wild rumour in the village by adopting 
openly this honourable course, 

If the parents of the maid are not prepared to give their 
daughter in marriage to him, then there is only one method. 
Discarding shame one has to openly proclaim one’s love so 
that the parents and the villagers will be constrained to accept 
the inevitable and approve their union. This method of 
open proclamation of one’s love and intimacy is spoken of as 
climbing ‘ Madaleruthal’ in ancient Tamil literature. It is not 
clear what is exactly meant by this practice. The commentators 
generally interpret this in the following way : 

They construct a horse out of the stalk of palmyrah leaves. 
The stalks of the palmyrah leaves have sharp edges. A person 
sitting on it will feel extreme pain and bleed from his injury. 
Astride this palmyra horse he will be dragged about the streets, 
publicly claiming the hand of his beloved. This description is so 
grotesque and unnatural that it is doubtful whether such a wild prac- 
ticecan be tolerated by any society. But some commentators givea 
‘more rational interpretation of this practice, The frustrated lover, 
who could not easily obtain the consent of the parents of the 
maiden, decides to renounce his shame and modesty. He prepares 
a portrait of his beloved. He sits in the street corners openly 
with this portrait in his hand proclaiming his love of her openly 
to the passers-by. He makes the villagers and the parents of the 
maiden understand that he will not give up this open bewailing 
of his lot until he obtains satisfaction and the consent from the 
parents and the villagers. This interpretation appears to us much 
more human, than the brutal practice suggested by some com- 
mentators. 

This open lamentation before the portrait of his beloved 
maiden also serves another purpose. Besides revealing their 
secret love to others, he gives satisfaction to her personally. Now 
he has no opportunity of meeting the maiden here. She is strictly 
kept confined to the house and not permitted to meet her lover. 
When he is denied the privilege of meeting her in person, by
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constantly having her portrait before him he obtains some 53415. 
faction by the vision of her image before him. The emotional 
strain due to separation and his love madness are relaxed by his 
perceiving the portrait in order to secure these two objects. He 
makes bold to adopt this course of open lamentation to be reunited 
to his beloved maiden. 

கரம முழந்து வருந்தினார்க் கேம 
மடலல்ல இல்லை வலி. 

kama musjandhu varundhinar kéma 

maddalalla dhillai vali. 

1131. “To those who once enjoyed the joy of love 
and who are now afHicted with sorrow as a result of sepa- 
ration, there remains no salvation but to adopt the strong 

ே course of the “ palm-leaf horse’’ of public lamentation.’ 

COMMENTARY 

The hero receives a warning from the girl’scompanion. She 
clearly tells him that he has no chance of meeting her again. 
Then he informs her that the only course open to him now is that 
he should give up all shame and reserve, and openly proclaim his 
love for her so that the villagers and her parents may realise their 
previous intimacy and the intensity of their mutual love. He 
hopes, by such an open proclamation, to obtain the consent of 
the parents to give him the hand of his beloved by open wedding. 

சோனா ayy முயிரு மடலேறு 
சாணினை நீக்கி நிறுத்து. 

nona vuidambu muyiru masdaléfu 
naininaj niki nifuthu. 

11392, ‘My body and soul can no more endure this 
grief of separation. They are prepared to cast reserve aside 
and mount the palm-horse of lamentation in public.’ 

COMMENTARY 

_ This is in answer to the doubt expressed by the female com- 
panion. She openly says that his boast cannot be realised jn
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action. He tells her in reply that he, in his intense sorrow due to 
separation, has already cast away his shame because a soul in grief 
has extraordinary courage to revolt against the conventional 
restraints imposed by society. 

நாணொடு நல்லாண்மை பண்டுடையே னின்றுடையேன் 
காமுற்று ரே.றா மடல். 

naInoidunallasnmai baindusdaiyé nindruidaiyén 
gamutra réri maidal. 

1133. “I once felt shame to transgress the con- 
ventions, and the manly courage to maintain that course 
of conduct. But today I possess nothing of that quality: I 
will mount the palm-horse, the only course open to lovers.’ 

COMMENTARY 

This also expresses his determination to adopt the method of 
bewailing openly before the picture of his beloved. 

காமக் கடும்புன லுய்க்குமே நாணொடு 
சல்லாண்மை யென்னும் புணை. 

kama kardumbuna luikumé ninoidu 

nall4inmai yennum buinai. 

1134. ‘Ordinarily a person uses the boat built of 
combined shame and manliness to cross the stream of love, 
but the stream flooded by intense love washes away this 
protective boat by its powerful current.’ 

COMMENTARY 

This also is uttered by the hero in justification of his adopted 
course of conduct. 

தொடலைக் குறுந்தொடி தந்தாண் மடலொடு 
மாலை யுழக்குக் துயர் 

thoidalai kufundhosdi dhandhain masdaloidu 
malai yusakun dhuyar.
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1195. ‘Formerly I used never to experience love- 

sickness in the evening nor its remedy in the form of a 

palm-leaf horse and open lamentation. All this is the gift 

of that maiden wearing slender ornaments like the fine 

skin of flowers.’ 

COMMENTARY 

This is in reply to a surprise expressed by the female 
companion who asks him from where he got such extraordinary 
courage as to defy all conventions and social etiquette. 

மடலூர்தல் யாமத்து முள்ளுவேன் மன்ற 
படலொல்லா பேதைக்கென் கண். 

maidaluirdhal yamathu muslluvén mandra 
bardalolla pédhaiken gain. 

1136. ‘Because of the thought of that simple maid, 
my eye-lids will not close to sleep. Even at mid-night I 
feel I can climb the palm-leaf horse and begin my lament- 

ation.’ 

COMMENTARY 

This is in reply toa remark made by the female companion 
who chides him that the day is already over and that he can have 
no more time to make his lamentation. oe 

கடலன்ன காம முழந்து மடலேடப் 
பெண்ணிற் பெருந்தக்க இல். 

katdalanna hama musandhu masdalera 
peinnit perundhaka dhil. 

1137. ‘A woman’s soul even when vexed by intense 

love like the waves of the ocean does not think of the 

palm-horse. Certainly there is nothing of greater worth 

than woman’s great endurance.’
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COMMENTARY 

On hearing the hero’s determination that he will go on with. 
his lamentation even at midnight, the female companion remarks 
that such courage is the characteristic of the male which is absent 
in the female. To this he replies that woman, though she may 
not have the courage and determination to openly come out with 
her lamentation by climbing the palm-horse, she patiently suffers 
the pain of her intense love because she has the strength of 
soul to endure such sufferings. In this respect her conduct 
marked by patient suffering is of unique worth, but such worthy 
conduct cannot be associated with a male. 

கிறையரியர் மன்னளிய ரென்னாது காம 
மறையிறத்து மன்று படும். 

niraiyariyar mannadliya rennadhu hama 
mafaiyirandhu mandru baidum. 

11398. ‘Though the woman’s free movement is cur- 

bed by social restraint, though her nature is so gentle as to 

claim sympathy, still when she is swayed by intense love 

all the restraint will disappear. Her love will take off 
the veil and proclaim itself publicly.’ 

COMMENTARY 

This refers to the intense feelings experienced by the heroine 
who also resolves to publicly express her love, though not in the 
same manner as that adopted by her lover, 

அறிகிலா ரெல்லாரு மென்றேயென் காம 
மறுகின் மறுகு மருண்டு, 

arihild relladru mendréyen gama 
maruhin maruhu maruindu. 

113y. ‘No one knows my heart; so saying, my love 

madly rushes out in public proclaiming its grief.’
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COMMENTARY 

This also refers to the heroine. She determines in her own 
way to make her parents and the public realise her love. They 
must be made to consent to their union by openly giving her in 
marriage to her lover. 

யாங்கண்ணிழ் காண சகுப வறிவில்லார் 
யாம்பட்ட தாம்படா வாறு. 

yangainnit kaina nahuba varivillar 
yam basta dhambaida vafru. 

1140. ‘The foolish people ridicule me before my 
eyes because they have never suffered the pangs of love 
that 1 endure.’ 

COMMENTARY 
The people who have till now been talking about her love 

affair, have now begun to ridicule her openly to her face. 
‘She pities their ignorance and stupidity because they never have 
suffered like her,



CHAPTER CXV 

OPENLY CONFIRMING THE RUMOUR 

The open talk about their love affair must now be voluntarily 
announced, Everybody must be made to understand the situ- 
ation. The heroine speaks to her companion and she, in her turn, 
informs the hero who is already engaged in open lamentation. 

அலசெழ வாருயிர் நிற்கு மதனைப் 
பலரறியார் பாக்யெத் தால். 

alareja varuyir nitku madhanai 
palararfiyar bakiya thal. 

1141. ‘My precious life stands firm because of the 
spreading of the wild rumour. It is my good fortune 

that. many do not realise this fact.’ 

COMMENTARY 

Because the foolish people of the village talk scandal about 
his beloved maiden, he says he has the strength of will to save 
her reputation by adopting this method of open proclamation of his 
love. He hopes to coerce and convince her parents and the 
public of the purity of their mutual love ard to persist till it is 
publicly accepted and approved. 

மலரன்ன கண்ணா எருமை யறியா 
தலரெமக் இந்ததிவ் வூர். 

malaranna hasnna slarumai yariya 

dhalarema kindhadhiv vir. 

1142. ‘This village cannot understand the rare worth 

of -the maid whose eyes are like flowers. On account 

of their ignorance they have begun to talk scandal about 
her. In a way it is a welcome gift to us.’
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COMMENTARY 

The hero thinks that the people with their heartless rumours 
indirectly help him to realise his object in life, ice. to obtain the 
hand of his beloved by open wedding. 

27 HCst arises Qaaronoy wis Cores 
பெரு௮௮ பெற்றன்ன நீர்த்து. 

urdadh6 viirafindha kauvai yadhanai 
peraadhu betranna nirthu. 

1143. ‘The rumour started by this village about our 
mutual love is really welcome, though at present I do not 
have the joy of her company. This village rumour makes 

me realise that I am really in her company.’ 

COMMENTARY 

Even the violent rumour started by the village is welcomed 
by him because he is made to think of the beloved always. This 
thought of her is a real joy to him. 

கவ்வையாற் கவ்வி காம மதுவின்றேற் 
றவ்வென்னுக் தன்மை யிழந்து. 

kavvaiyat kavvidhu hama madhuvindré 
travvennun dhanmai yizandhu. 

1144. ‘My love increases because of the rumour 
started by the village people. If they keep quiet it will 
decrease, losing its intensity.’ 

COMMENTARY 

The scandalous talk started by the village people is welcomed 
by the lover. According to him the mischievous rumour really 
sustains and nourishes his love. Otherwise he fears that his 
love will gradually languish.
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களித்தொறுங் கள்ஞண்டல் வேட்டற்றுற் காமம் 
வெளிப்ப?ிந் தோறு மினிது. 

kaslithofun gailluindal véstatrat kimam 
vellipaidun dhotu minidhu. 

1145. “To a drunkard, the more the joy of drink the 
stronger will be his desire to drink more. Similarly, the 
more my love is openly talked about, the sweeter it comes 
to me.’ 

COMMENTARY 

If their secret love is exposed and if all begin to talk about 
it, it will only pave the way for their reunion to ceremonia! 
wedding. Hence he welcomes even the wild rumour because it 
will lead to a pleasant result, 

கண்டது மன்னு மொருதா ளலர்மன்னும் 
திங்களைப் பாம்புகொண்் டற்று, 

kaindadhu mannu moruna slalarmannun 
dhingatlai pambuhosn datru. 

1146. ‘I met my lover just for a day and in secret, 
but the rumour has published it to all, just as the eclipse 
of the moon caused by the dragon seizing it, is seen by 
the whole world.’ 

COMMENTARY 

This is the remark made by the maiden distressed by the 
mischievious rumour in the village. 

ஊரவர் கெளவை யெருவாக வன்னைசொன் 
னீராக நீளுமித் நோய். 

Uravar hauvai yeruvaha vannaison 
niraha nislumin noi. 

1147. ‘My love anguish is growing well. The 
rumour started by the people around supplies manure to 
it. My own mother’s word of warning just irrigates the 
fields.’
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COMMENTARY 

This also is the remark made by the maiden. The more the 
rumour, the stronger is her love. She compares the rumour to 
manuring the land. Her own mother’s restraint supplies water to 
the field. Hence her love grows and flourishes more and more, 

தெய்யா லெரிநுதுப்பே மென்றற்றுற் கெளவையாற் 
காம நுதுப்பே மெனல். 

neiya lerinudhupé mendratrat kauvaiyat 
kama nudhupé menal. 

1148. ‘Trying to extinguish love by spreading the 
rumour is as wise and as useless as trying to extinguish 
fire by pouring ghee over it.’ 

COMMENTARY 

The people around by openly talking about her love hope to 
cure her of her love sickness and make her forget her lover. But 
she pities their ignorance because she knows that the more eager 
they are in their attempt to cure her of her love, the more intense 
it grows 

அலர்தாண வொல்வதோ வஞ்சலோம் பென்றுர் 
பலர்தாண நீத்தக் உடை, 

alarnaina volvadho vanjalém bendrar 
balarnaina nitha kaadai. 

1149. ‘When my lover took leave of me he assured 
me saying ‘‘Don’t fear, I will never forsake you’. Because 
he has left me, is it proper for me now to feel ashamed 
because of the scandal ?” 

COMMENTARY 

This also is the remark made by the damsel in distress. 
When her lover took leave of her he assured her of his love. 
His absence at present is due to his desire not to give opportunity 
to the village people to talk further about their love.
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தாம்வேண்டி. னல்குவர் காதலர் யாம்வேண்டுங் 
கெளவை யெயுக்கு மிவ்வூர். 

thamvéindi nalhuvar hadhalar yamvéindun 
gauvai yesduku mivvir. 

1150. ‘If I want to go with him he will certainly 

consent to my request. The rumour spread by the village 

people will certainly promote this prospect of her going 

with her lover to the latter’s place of residence. Any 

way, she hopes that she will be permanently united to her 

lover because of this disturbing talk of the village.’ 

COMMENTARY 

Thus ends the first section on secret love in the third book 

of Love. ~



CHAPTER CXVI 

SEPARATION UNBEARABLE 

செல்லாமை யுண்டே லெனக்குரை மற்றுகின் 
வல்வரவு வாழ்வார்க் குரை. 

sellamai yuindé lenakurai matrunin 
valvaravu vaivar kurai. 

1151. “If you want to say I am not going to leave 
you, then tell me so. If you want to leave me promising 
to return soon, then you may tell those that will survive 
this painful separation.’ 

COMMENTARY 

_. When the wife is informed of her husband's proposal to travel 
to foreign places she feels awfully bitter, If her husband wants to 
inform her that he is not going to leave her here alone, then let the 
information be communicated to her personally. But if his 
resolution is unchanged and if he wants to communicate that 
resolution to her then let it be communicated to her if she is 
still alive. By this woeful statement his wife makes it clear that 
She cannot bear the separation from her husband and cannot 
continue to live alone all the while suffering his absence. 

இன்க ணுடைத்தவர் பார்வல் பிரிவஞ்சும் 
புன்க ணுடைத்தாற் புணர்வு. 

inha inusdaithavar barval birivanjum 
bunha mugsdaithat purnarvu. 

1152, “Upto now it was a joy to look at his kind 
face, but now the thought of separation makes his em- 
brace bitter and painful.’ 

COMMENTARY 

She fears that her domestic happiness ‘will be completely 
frustrated if her husband leaves her alone at home and goes to a 
foreign place on business. ,
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அ/ரிதரோ தேற்ற மறிவுடையார் கண்ணும் 
பிரிவோ ரிடத்துண்மை யான். 

aridhars dhétra majyivuidaiyar kaannum 
birivG ritdathurnmai yan. 

1153. ‘ He must remember this solemn promise. “I 

will never desert you’. He must also realise that I cannot 

bear the separation. If he goes away knowing this, how 

can I trust him to return to me.’ 

அளித்தஞ்ச லென்றவர் நீப்பிற் றெளித்தசொற் 
நேறியார்க் குண்டோ தவறு. 

allithanja lendravar nipit trellithaso 
trériyar kuind5 dhavaiju. 

1154. ‘He kindly assured me ‘“‘Fear not”. If he 

leaves me now it is no blame on those who trust in his 

words,’ 

COMMENTARY 

The conflict between the assuring word and subsequent 
conduct will be certainly a blot on him. It will not be blaming 
me for believing his word of promise. 

ஓம்பி னமைத்தார் பிரிவோம்பன் மற்றவர் 
நீங்கி னரிதாற் புணர்வு. 

ombi namaindhar birivGmban matravar 
ningi naridhat puinarvu. 

1155. , ‘If you really want to protect me then some- 

how prevail upon him who sustains my life not to depart. 

If he departs I can hardly meet him again.’ 

COMMENTARY 

This is addressed to her companion who has advised her to 
bear the separation, having full confidence on her husband.
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பிரிவுரைக்கும் வன்கண்ண ராயி னரிதவர் 
நல்குவ TST BM ஈசை. 

pirivuraikum vangainna rayi naridhavar 
nalhuva rennu nasai. 

1156. ‘If my husband, knowing my grief at the news 
of separation, comes to me personally and announces his re« 
solution to depart, he must really be a hard-hearted person. 
Hence I have no hope of his returaing to rejoin me.’ 

துறைவன் துறந்தமை தூற்றுகொன் முன்கை 
யிறையிறவா நின்ற வளை, 

thufaivan dhurandhamai dhiitrahon mungai 
yiraiyirava nindra vagslai. 

1157. ‘The bracelet on my wrist has become quite 
loose By this change it has already announced to me the 
departure of my lover, the chieftain of the coastal region.’ 

COMMENTARY 

The bracelet becoming quite loose on her wrist is an indicat- 
ion of her wrist becoming suddenly thinner because of the grief 
of separation, Therefore she tells her companion who has 
brought to her the news of the departure of her lover, that she had 
the information already through her bracelet, 

இன்னா தினனில்லூர் வாழ்த லகனினு 
மின்னா இினியார்ப் பிரிவு. 

inna dhinanilliir vasdha ladhaninu 
minna dhiniyar pirivu. 

1198. ‘lt is really painful to live in a place where 
there are no kind kinsmen. It is still more painful if your 
beloved friend departs from you bidding farewell.’ 

COMMENTARY 

After marriage she has moved to her husband's place where 
she is still surrounded by strangers. She does not feel quite at
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home in her new place. To add to her sorrow of loneliness, her 
husband is departing from her. It is still more painful to her, 
hence she laments her present situation. 

தொடிற்ச௪ுடி னல்லது காமநோய் போல 
விடிற்கட லாற்றுமோ இ. 

thoiditjurdi nalladhu kadmanoi bola 

viiditjuida latrums dhi. 

‘1159 ‘Fire will burn your hand when you touch it, 

but love will burn hearts even from a far away place.’ 

COMMENTARY 

She compares love to fire because both have the quality 
of burning But still one is the opposite of the other. Ordinarily 
fire will burn you only when you touchit. Love has the capacity 
of burning even from a long distance. Thus she expresses her 
sorrow because her loving husband is gone to a foreign place 
leaving her lonely at home. 

அரிதாற்றி யல்லனோய் நீக்கிப் பிரிவாற்றிப் 
பின்னிருந்து வாழ்வார் பலர். 

aridhatri yallanoi niki pirivatri 

pinnirundhu vadivar balar. 

1160. ‘Giving her consent to her husband who an- 

nounces his proposed departure, patiently bearing her grief 

at the time of separation, after his departure to suppress 

her sorrow and thereafter enjoy the lonely life in peace, 

certainly many women in the world are capable of achiev- 

ing this.’ 

COMMENTARY 

This is in reply to her companion’s comforting words 
advising her to wait patiently for the return of her husband. She 
expresses her difficulty to live a painful life during separation, and 
sarcastically says that there are many who undergo all the suffering 
and yet enjoy life after separation. She thereby implies that very 
few women will survive the separation and consequent sufferings,



CHAPTER CXVII 

LAMENTATION DUE TO CONSUMING GRIEF 

After separation from her husband she is always thinking of 
her loneliness. This grief affects her health of body and mind. 
Hence she laments about her condition. Similarly her husband 
living in a distant place may experience the sorrow hecause of his 
long separation from his beloved wife. This chapter deals with 
the mental condition of both the wife and her husband now separa- 
ted from each other by long distance. 

மறைப்பேன்மன் யானிஃதோ நோயை யிறைப்பவர்க் 
கூற்றூநீர் போல மிகும். 

maraipenman yanihdho noyai yifaipavar 
kutrunir bola mihum. 

1101, ‘I am trying to cover my love-sickness. The 

more I try to suppress it the more does it rush to express 

itself, just like the water in a spring well, which the more 

you bale it out the greater is its rise.’ 

COMMENTARY 

This is in reply to the advice given to her by her companion 
who says that it is not advisable to openly express her’ love 
sickness due to the separation. To this the lonely wife expresses 
her helplessness. No doubt she tries to suppress the emotion, but 
the emotion rebounds with increased force. 

கரத்தலு மாற்றேனிந் நோயைநோய் செய்தார்க் 

குரைத்தலு நாணுத் தரும். 
karathalu miatrénin noyaindi seidhar 
kuraithalu naimu tharum. 

1162. ‘Neither can I hide this suffering of mine nor 

can I send word to him who caused this suffering, because 

of shame.’
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காமமு தாணு மூயிர்காவாத் தாங்குமென் 
னோனா வுடம்பி னகத்து. 

kamamu nainu muyirbiva thingumen 
nona vuidambi nahathu. 

1163. ‘Love and shame are equally balanced in my 
life which resembles the porter’s pole with equally heavy 
weight at etther end pressing my body that is unable to 
bear it.’ 

COMMENTARY 
Here the heroine expresses her inability to do either, of 

patiently bearing the love-sickness or of boldly informing her 
husband who is far away. 

காமக் கடன்மன்னு முண்டே யதுநீந்து 
மேமப்புணை மன்னு மில். 

kama kasdanmannu muindé yadhunindhu 
mémapusnai mannu mil. 

1164. ‘A sea of love exists in front of me. But I 

see no boat to help me to cross it.’ 

COMMENTARY 

Since her husband is in a far away place she feels helpless. 

அப்பி னெவனாவர் மற்கொ றுயர்வரவு 
தட்பினு ளாற்று பவர். 

thupi nevanavar matko ruyarvaravu 
naitpinu slatru bavar. 

1165. “A person who by his act is prepared to cause 

pain to his trusted friend, what will he do to an epen 

enemy.’ 
COMMENTARY 

Here she expresses her dissatisfaction about the conduct 
of her companion who merely watches her suffering without 
making any attempt to relieve it by sending a messenger to the 
master.
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இன்பங் கடன்மற்றுக் காம மஃதடுங்காற் 
௮ன்ப மதனிற் பெரிது. 

inban gaidanmatru kama mahdhasdunga 
trunba madhanit peridhu. 

1166. ‘Love satisfied is really a great sea of joy, but 
love when thwarted becomes a greater sea of sorrow.’ 

காமக் கடும்புன னீத்திக் கரைகாணேன் 
யாமத்தும் யானே யுளேன், 

kama kaidumbuna nindhi karaihainén 
yamathum yané yurlén. 

1167. ‘While I swim the cruel sea of love I am not 
able to see the shore across.’ 

COMMENTARY 

Even in the midnight I find myself struggling lonely and 
helpless. 

மன்னுமி ரெல்லாந் ஆயிற்றி யளித்திரா 
வென்னல்ல தில்லை ஆணை. 

mannuyi rellan dhuyitri yaslithira 
vennalla dhillai dhusnai. 

1168, ‘Night causes sound sleep to all living beings 

in the world but out of its kindness it keeps company with 
me in my loneliness.’ 

COMMENTARY 

She bewails her fate that she alone is sleepless in the night 
while all other living beings are enjoying sweet sleep. The term 
kindness is used sarcastically. -
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கொடியார் கொடுமையிற் முங்கொடிய வித்தா 
ணெடிய கழியு மிரா. 

kosdiyar koidumaiyi trangosdiya vinna 
ineidiya hasiyu mira. 

1169. ‘Night in my staid and lonely condition be- 

comes longer. Certainly it is more cruel than the cruelty 

of him wha left me lonely.’ 

உள்ளம்போன் நுள்வழிச் செல்கிற்பின் வெள்ள தீர் 

நீந்தல மன்னோவென் கண். 

uillambon druslvasi jelhitpin vesllanir 
nindhala mannoven gain. 

1170. ‘Ifmy eyes could run to him as fast as my 

thought then they need not swim in the ftood of their own 

tears.’ 

COMMENTARY 

The eyes incessantly shed tears because they are not able to 

see him though her mind quickly runs to him.



CHAPTER CXVIII 

_ BYES CONSUMED WITH DESIRE 

This chapter deals with the grief experienced by the wife 
during the absence of her husband. In her intense grief she throws 
the blame on her eyes. It is natural for a person suffering from 
great sorrow to hit upon some object as that responsible for her 
suffering, Her eyes form the object of condemnation. “The 
statements are addressed to her companion who wants to comfort 
her, . 

கண்டாங் கலுழ்வ தெவன்கொலோ தண்டாநோய் 
தாங்காட்ட யாங்கண் டது. 

kaindan galuiva dhevangold dhaindandi 
dhangasta yangain dadhu. 

171. ‘The incurable pain that I now experience is 
due to these eyes which first revealed to me my lover. 
Why should they now complain weeping to see him again ?” 

COMMENTARY ~~ 

She imagines her eyes to be distinct from herself. They are 
responsible for meeting first her lover, By bringing about this 
meeting of the lovers, the eyes caused her the intense love sickness. 
Why should those very eyes suffer now and shed tears, because 
he is not visible? 

தெரித்துணரா நோக்கிய வுண்கண் பிரித்துணராப் 
பைத லுழப்ப தெவன். 

therindhuinara ndkiya vusngain birindhusnara 
paidha luzapa dhevan. 

1172. ‘The eyes without forethought perceived the 
lover with devouring look, Why should they now waste 
their lustre in grief due to his separation?’
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COMMENTARY 

It was the eyes that first revealed to her the lover. Then 
they were ignorant of what was going to happenin future. They 
could not foresee his departure. Being foolishly hasty why should 
they now pine for meeting him. They are bound to reap the 
fruits of their action. 

கதுமெனத் தாநோக்குத் தாமே கலுழு 

பினுதகத் தக்க துடைத்,அ. 
kadhumena thanoki thamé halusu 

midhunaha thaka dhusdaithu. 

1173. ‘It is simply ridiculous that the eyes which 

then cast their eager glance upon the lover should now 

weep because of his absence.’ 

பெயலாற்று நீருலத்த வுண்க ணுூயலாற்று 

வுய்வினோ யென்க ணிறுத்து. 

peyalatra nirulandha vuinga tnuyalatra 
vuivino yenga iniruthu. 

1174. ‘The eyes that brought on me this inescapa- 

ble pain are now completely dry because of constant weep- 

ing.’ 
COMMENTARY 

Because of continuous weeping and shedding tears the eyes 
are now not even able to shed any more because the fountain of 
tears in her eyes is completely dry. 

படலாற்று பைத லுழக்குங் கடலாற்றுக் 

காமதோய் செய்தவென் கண். 

pasdalatra paidha lusakun gasdalatra 
kamanodi seidhaven gain. 

1175. ‘My eyes which caused me love sickness much 

greater than the sea are now suffering in their turn having 

lost all sleep and rest.’ 
37
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COMMENTARY 

According to the principle that ‘ what you sow that you must 
reap’, the eyes that caused me pains are, as a result, themselves 
experiencing immense suffering. 

ஓஓ வினிதே, யெமக்கித்தோய் செய்தகண் 
டாஅ௮ மிதற்பட் டது. 

oo vinidhé yemakindi seidhahain 
daa midhatpa stadhu. 

1176. ‘It is good and proper that the eye which is 
responsible for my pain should itself indulge in sorrow.’ 

COMMENTARY 

She feels glad that the eyes of the evil doer is enjoying the 
bitter fruits of their own action. 

உழத்துழத் அுண்ணீ ரறுக விழைத்திழைத்து 
வேண்டி. யவர்க்கண்ட கண். 

usandhujan dhusnni rafuha viraindhisaindhu 
véindi yavarkainda han. 

1177. ‘The eye that glanced its insatiable look at 

him then must now have its spring of tears turn dry because 

of continuous crying.’ 

பேணாத பெட்டா Gan ர்மண்னோ மற்றவர்க் 
காணா தமைவில கண். 

pesndadhu beita ruslarmannd matravar 
kaina dhamaivila hain. 

1178. ‘He who loved you once now remains without 

that love, and yet my eyes have no rest because they can- 

not see him.’



EYES CONSUMED WITH DESIRE 579 

வாராக்காற் நுஞ்சா வரிற்றுஞ்சா வாமிடை 

யாரஞு ருற்றன கண். 

varaka trunja varitrunja vayisdai 
yarangya rutrana hain. 

1179. ‘When he does not return the eyes sleep not. 

They have no sleep when he is come back. In either way 

the eyes have enough trouble.’ 

COMMENTARY 

During his absence she has to spend sleepless nights. When 
he is back at home even then she may not have sound sleep 
because of the anxiety that he may start again on his journey. 

மறைபெற லூரார்க் கரிதன்ரு லெம்போ 
லறைபறை கண்ணா ரகத்து. 

maiaibefa lirar karidhandra lembo 
laraibarai hanna rahathu. 

1180. ‘It is not difficult for the town people to get 

a knowledge of my suppressed suffering. My eyes openly 

proclaim it as if by beat of drum.’ 

COMMENTARY 

It is usual to proclaim important news by the beat of tom 
tom. The eyes which shed tears on account of hidden grief do 
openly proclaim the secret suffering and it is compared to procla- 
mation by torm tom. She expresses her helplessness to keep her 
suffering hidden within her heart because the eyes announce it 
to the public, to her great chagrin.



CHAPTER CXIX 

PALLID COLOUR OF THE BODY 

On account of the grief due to separation from her husband 
her body becomes quite pale and sickly. 

தயத்தவர்க்கு நல்காமை நேர்ந்தேன் பசந்தவென் 
பண்பியார்க் குரைக்கோ பிற. 

nayandhavarku nalhamai nérndhén basandhaven 
bainbiyar kuraiko bifa. 

1181. “1 willingly consented to my lover’s departure 
when he proposed to go. To whom shall I complain now 
about this sickly pallor of my body.’ 

COMMENTARY 

She now realises that the sickly pallor of her body is 
brought about by her own conduct when she consented to his 
departure. She cannot therefore complain about what was brought 
about by herself. 

அவர்தந்தா ரென்னுச் தகையா லிவர்தந்தென் 
மேனிமே லூரும் பசப்பு. 

avardhandha rennun dhahaiya livardhandhen 
mé€nimé lurum basapu. 

1182, ‘ This sickly pallor proudly claims that it is his 
gift. Claiming this privilege it climbs and spreads over 
all my body.’ 

COMMENTARY 
She personified her sickly pale colour and attributes to it the 

proud privilege of being the gift of her lover. She imagines that 
it does not care for her at all when the pallor spreads over her own 

ody.
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சாயலு நாணு மவர்கொண்டார் கைம்மாரு 
ே் காயும் பசலையுச் தந்த. 

sayaiu nainu mavarhoindar kaimmara 
noyum basalaiyun dhandhu. 

1183, ‘Beauty and shame he took away giving ins- 

tead pain and pallor.’ 

COMMENTARY 

She complains that her natural beauty of the body as well as 
her modesty were taken away by her lover when he departed. As 
a result of this she complains that she has to suffer pain at heart 
and the pallid hue of her body. 

உள்ளுவன் மன்யா னுமைப்ப தவர்திறமாற் 
கள்ளம் பிறவோ பசப்பு. 

uslluvan many4 nuraipa dhavardhifamat 
kasllam bifavo basapu. 

1184. ‘Iremember his words. I speak only of his 

good qualities, and yet this sickly pallor stealthily creeps 

over my body and betrays my trust.’ 

COMMENTARY 

Her thought and speech are eloquent about the worth of her 

lover, but her body alone does not co-operate in this and assumes 

the pallid colour. It betrays her to other people that she is suffer- 
ing from love sickness. 

உவக்காணெங் காதலர் செல்வா ரிவக்காணென் 

மேனி பசப்பூர் வத. 

uvakainen gadhalar selva rivakatnen 

méni basapir vadhu. 

1185. ‘My lover went away to a distant place but 

at home a sickly pallor usurps my body.’
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COMMENTARY 

She imagines that this sickly pallor waited for the departure 
of her husband and stealthily crept into her home and took 
possession of her body. 

விளக்கற்றம் பார்க்கு மிருளேபோற் கொண்கன் 
முயக்கற்றம் பார்க்கும் பசப்பு. 

vitlakatram barku miruilébot koIngan, 

muyakatram barkum basapu. 

1186. ‘Just as darkness waits for the lamp-light to 

be extinguished and fill the whole place, this pallor waits. 

till my husband departs depriving me of the joy of his 

embrace.’ 
COMMENTARY 

The same sentiment she expresses here also. She imagines 
that the sickly pallor was eagexly waiting for the lover’s departure 
to take hold of her body. 

புல்லிக் கடந்தேன் புடை.பெயர்த்தே னவ்வளவி 
லள்ளிக்கொள் வற்றே பசப்பு. 

pulli kitdandhén busdaibeyarndhé navvaslavi 
lasllikosl vatré basapu. 

1187. ‘Once I was in his embrace then when he turn- 

ed away this sickly pallor immediately caught hold of me 

and crept over my body.’ 

COMMENTARY 

She recollects her former experience, but as long as she was 
with her husband she was happy, but the moment she was separat- 
ed, she experienced grief resulting in the pallor of her body. 

பசந்தா ளிவளென்ப தல்லா லிவளைத் ' 
அதுறந்தா ரவரென்பா ரில், 

pasandha Jlivatlenba dhalla Tivaslai - 
thurandha ravarenba ril.
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1188, ‘Every one blames me for not patiently bear- 
ing the separation. But no one says that “he deserted her 
leaving her alone.” ’ 

பசக்கமற் பட்டாங்கென் மேனி நயப்பித்தார் 
நன்னிலைய சாவ ரெனின், 

pasgkamat pastangen méni nayapithar 
nannilaiya rava renin. 

1189. “Let my body permanently retain this sickly 

pallor, if my lover who obtained my hearty consent enjoys 

a happy life at a distant place.’ 

COMMENTARY 

She expresses her bitterness that she has the misfortune to 
suffer the separation from her lover while he appears to be quite 
calm and happy ina distant place. Since she gave her consent 
to his departure she must inevitably suffer the pain. 

பசப்பெனப் பேர்பெறுத னன்றே நயப்பித்தார் 

நல்காமை தூற்ற ரெனின். 

pasapena pérbefudha nandré nayapithar 
nalhamai dhitra renin, 

1100. ‘I would patiently bear men’s ridicule of my 

having a sickly pallor because/of the unbearable pain of 

separation. If they only refrain from blaming my loving 

husband for being very unkind.’ 

COMMENTARY 

She could not bear the people talking sneakingly about her 
husband, that he unkindly deserted her and that he does not pro- 
pose to come back, and so on. The pain that she feels because 
of this is much greater than the pain that she feels over his 
separation. Hence she exclaims that she would patiently wait 
for his return and bear all the pains during the period of separa- 
tion, if the people here would only keep quiet without talking ill 
of her husband,



CHAPTER CXX 

THE INCREASING PAIN OF LONELINESS 

After the departure of her husband she feels her loneliness 
very much. She has not heard any comforting word from her 
husband all these days. He is very much absorbed in his official 
duty or engrossed in business affairs, He has hardly any time to 
think of his loneliness or that of his wife. She aloneshas the pain 
of loneliness. Hence in this chapter she bemoans her fate. 

தாம்வீழ்வார் தம்வீழப் பெற்றவர் பெற்றுரே 
காமத்துக் காழில் கனி, 

thamvitvar dhamvisa petravar betraré 
kamathu kasil hani. 

t11gt. ‘Those who obtain love in return from their 

beloved ones are really the happy people who enjoy the 

sweetness of the seedless fruit of love.’ 

COMMENTARY 

This is the reply given to her companion who comforts her by 
saying that her husband will return very soon to make her happy 
at home. Her reply is: if I have ‘the good fortune to obtain in 
return the love of my beloved husband, I must consider myself 
very lucky because then I will have unalloyed happiness at home, 
just like eating luscious seedless fruit. 

வாழ்வார்க்கு வானம் பயந்தற்றால் வீழ்வார்க்கு 
வீழ்வா ஈளிக்கு மளி. 

vaivarku vanam bayandhatral vitvarku 
viiva railiku magili. 

1192. ‘The kindness shown by the lovers to their 
beloved ones is exactly similar to the blessing showered by 

timely rain on men living in a particular place.’ 

COMMENTARY 

This also expresses the same sentiment.
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வீமுதர் வீழப் பவொர்க் கமையுமே 
வாமுந மென்னுஞ் செருக்கு, 

virunar vila parduvar kamaiyumé 

vaiuna mennun jeruku. 

1193. ‘Those alone who love their beloved can claim 

the proud privilege of boasting that they live and enjoy the 
happiness of life.’ 

COMMENTARY 

This also emphasises the fact that only if there is mutual love 
between man and wife, home life will be really happy. 

வீழப் படுவார் கெழீஇயிலர் தாம்வீழ்வார் 

வீழப் படாஅ ரெனின். 

vita paiduvar kesliyilar dhamviitvar 
visa paidaa renin. 

1194. ‘Those who are not loved by their beloved ones 

are really unlucky though they are treated with great 

affection by society.’ 

COMMENTARY 

People around do sympathise with her loneliness but that 
does not yield any satisfaction to her. She has not heard one 
comforting word from her absent husband. She feels that it is 
her misfortune to experience the solitary suffering. 

நாங்காதல் கொண்டார் தமக்கெவன் செய்பவோ 

தாங்காதல் கொள்ளாக் கடை. 

nangadha! hoindar namakevan seibavo 
dhangadhal holla kasdai. 

1195. ‘If the person loved by me does not love me 

in return what benefit can I derive from him who is loved 

by me.’
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ஒருதலையா னின்னாது காமங்காப் போல 

விருதலை யானு மினி. 

orudhalaiya ninnadhu kamanga pola 
virudhalai yanu minidhu. 

1196. ‘One-sided love is bad, but love on both sides 

like balanced weights on the ends of a pole, is really 

good.’ 
COMMENTARY 

She again emphasises the importance of mutual love between 
husband and wife. At present, because of separation she is denied 
that happiness. Hence once again she bemoans her fate. 

பருவரலும் பைதலுங் காணன்கொல் காம 

னொருவர்க ணின்றொழுகு வான். 

paruvaralum baidhalun gasnangol kama 
noruvarha snindrosuhu van, 

1197. “Kama, the god of Love, is bent upon attack- 

ing me alone, Is he really ignorant of all my pain and 

grief?’ 
COMMENTARY 

The God of Love ought to be impartial, but his attack now is 
directed to her alone. He has left her husband alone. Being a 
god he ought to be impartial, whereas he is not so at present. 
Hence she is surprised at the ignorant bias shown against her by 
the God of Love. 

வீழ்வாரி னின்சொற் பெரு ௮ அலகத்து 
வாழ்வாரின் வன்கணா ரில். 

ச ப பபப: எப ப] 1 பய] 

vaivarin vangaina ril. 

1198. ‘There is no one more hard hearted than a 

woman who lives unconcerned during separation from her 

husband, even though she has not had one pleasant word 
from him.’
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COMMENTARY 

Since she has had no message from her husband she con- 
demns herself that he is still living as if nothing had happened to 
her, 

சசைஇயார் நல்கா ரெனினு மவர்மாட் 
டி சையு மினிய செவிக்கு. 

nasaiiyar nalha reninu mavarma 
jtisaiyu miniya seviku. 

1199, ‘ Vhough my beloved husband does nothing to 

satisfy my heart’s desire, yet one word from his lips will be 

sweet melody to my ears,’ 

COMMENTARY 

Even if her husband does not return home to make her life 
happy, yet a message from him will be received by her as a symbol 
of happiness. She is vainly yearning for such a message. 

உருஅர்க் குறுநோ யுரைப்பாய் கடலைச் 
செருஅய் வாழிய தெஞ்சு. 

uraar வாரமா நூயாகர்ற3ர் 2 8ர0]கர் 
jeraai valiya nenju. 

1200. ‘Live! thee my heart, thou art separated by 

sea from him who does not love thee, to tell him thy pain 

thou must fill up the sea in between.’ 

COMMENTARY 

She addresses her own soul which is hankering after reunion 

with her husband. She loves him but he does not love her in 

return. The two are separated not only by distance but by a sea of 

suffering on her part. Hence she scolds her heart and says ‘if 

you really want to reach him you must first fill up the sea of 

suffering.’



CHAPTER CXXI 

THEY REMEMBER THE PAST AND LAMENT OVER 
THE PRESENT 

The husband is alone in a military camp and the wife is alone 
at home. Both remember their past joys which they experienced 
when they were together at home. This memory produces in them 
a bitterness of feeling due to separation. This chapter deals with 
their expression of present suffering and also of their remem- 
bered joy. 

உள்ளினுந் தீராப் பெருமூழ் செய்தலாற் 
கள்ளினுங் காம மினிது. 

uzllinun dhira perumahis seidhalat 
kaillinun gama minidhu, 

1201. ‘Mere thought of love brings in unending 

happiness, hence love is much sweeter than toddy.’ 

COMMENTARY 

This is the expression of the husband who is alone in a distant 
military camp. He remembers his happiness when he was living 
at home with his beloved wife. This memory of the past brings 
him unending happiness. He compares this to the joy experienc- 
ed by persons who drink wine. In the latter case joy depends 
upon actual consumption of liquor but in his case mere thought 
produces great happiness. Hence he exclaims that mere thought 
of love is sweeter than liquor. 

எனைத்தொன் றினிதேகாண் காமந்தாம் வீழ்வார் 
நினைப்ப வருவதொன் றில். 

enaithon drinidhéhain gamandham visvar 

ninaipa varuvadhon dril. 

1202. ‘Think of your beloved and every bit of suffer- 

ing disappears ; how great is love and how sweet is the 

thought of love !’ 
COMMENTARY 

This also is uttered by the husband,
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நினைப்பவர் போன்று நினையார்கொ றும்மல் 
சினைப்பது போன்று கெடும். 

ninaipavar bondru ninaiyarho rummal 
sinaipadhu bondru heidum. 

1203. ‘Thad a fit of sneezing but it passed away, 
Probably my beloved husband wished to think of me 

but immediately his thought vanished.’ 

COMMENTARY 

This verse and al] the subsequent verses of this chapter are 
uttered by the wife. It is a popular belief that sneezing implies 
that a friend at a distance is remembering you, but at present she 
just had the tendency to sneeze but she did not actually sneeze. 
Hence she thinks that her husband was about to think of 
her but that immediately his attention was diverted to something 
else. 

யாமு முளேங்கொ லவர்தெஞ்சத் தெந்தெஞ்சத் 
தோல வுளரே யவர். 

yamu muuléngo lavarnenja thennenja 
théo vuslaré yavar. 

1204. ‘Have I a place in his heart? This is certain: 

he permanently resides in my heart.’ 

COMMENTARY 

She is always thinking of her husband and she hopes her 
husband also will be thinking of her though he is residing ata 
distant place. 

SHOHCHFS தெம்மைக் கடிகொண்டார் நாணார்கொ 

லெந்தெஞ்சத் தோவா வரல், 

thannenja themmai kasdihoindar nainarho 

lennenja thova varal. 

1205. ‘He vigilantly keeps me out from his thought 

and yet he freely enters my heart. Is he not ashamed?’
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COMMENTARY 

She imagines that her husband, greatly engrossed in his 
official duty, has no time to think of her. Yet she has been con- 
stantly thinking of him. 

மற்றியா னென்னுளேன் மன்னோ வவரொடியா 
னுற்றநா ஞன்ள வுளேன். 

matriya nennuslén manno vavaroidiya 
nutrana dlusila vuslén. 

1206. ‘Because 1 remember the happy days that 
I lived with him at home I am able to sustain my life 
now, otherwise how can I live.’ 

மறப்பி னெவனாவன் மற்கொன் மறப்பறியே 
அள்ளினு முூள்ளஞ் சூம். 

marapi nevanavan matkon mafapariyé 
nuiilinu musllan juzdum. 

1207, ‘Even though I cannot forget the past happi- 
ness the present thought of our separation burns my 
heart. What will happen to me if I completely forget the 
joy of our past home life ? ’ 

COMMENTARY 

Side by side with her memory of the past happiness she feels 
the pain of present separation. The memory of past happiness 
acts as an antidote to her present suffering. If she completely 
forgets this past happiness she cannot have the remedy. That 
means that she will be completely overpowered by her sorrow 
which may even endanger her life. 

எனைத்து நினைப்பினுங் காயா ரனைத்தன்ரோ 
காதலர் செய்யுஞ் சிறப்பு. 

enaithu ninaipinun gaya ranaithandrd 
kadhalar seiyun jirapu.
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1208. “However frequently and long I think of my 

beloved husband it does not excite in him wrath. Is not 

the benefit bestowed on me by my beloved husband really 

great?” 

விளியுமெ னின்னுயிர் வேறல்ல மென்பா 

ரளியின்மை யாற்ற நினைந்து. 

villiyume ninnuyir véralla menba 

railiyinmai yatra ninaindhu. 

1209. ‘We are not different. We are one bound by 

mutual love.’ 

COMMENTARY 

The words are the solemn declaration of my husband. He 
seems to be entirely heartless, When I ponder over this condi- 
tion, my life is greatly exciting. 

விடாஅ சென்ருரைக் கண்ணினாற் காணப் 
படாஅதி வாழி மதி. 

viidaadhu sendrarai karnninat kasna 
paidaadhi vasi madhi. 

1210. ‘Oh moon! set not—You may live long till my 

eyes see my beloved husband who lives in my heart but 

is now departed from me.’ 

COMMENTARY 

This she addresses to the moon. She requests the moon not 

to set, but to keep company with her till she is able to meet her 

husband.



CHAPTER CXXII 

NARRATING HER DREAM EXPERIENCE 

The wife separated from her husband for a long time is con- 
stantly experiencing her sorrow. On account of this constant 
thought of her husband, she dreams in the nights of meeting her 
lover and the dream vision of her husband gives her comfort in 
her solitude, and she narrates this experience to her companion. 

காதலர் தாதொடு வந்த கனவினுக் 

கியாதுசெப் வேன்கொல் விருந்து. 

kadhalar thiidhosdu vandha kanavinu 

kiyadhusei véngol virundhu. 

1211, ‘The vision in my dream appeared during the 
night as a messenger from my lover comforting me in my 
sorrow. I would like to entertain that messenger with a 
feast,’ 

COMMENTARY 

Her constant wish to meet her lover appears in her dream 
as wish fulfilment. In the dream she sees the vision of her hus- 
band. This isa solace to her in her grief. She considers this 
dream vision to be a messenger from her husband. She desires 
to entertain this dream vision for the comfort it brought. She 
does not know how to entertain it. 

கயலுண்கண் யானிரப்பத் அஞ்சிற் கலந்தார்க் 
குயலுண்மை சாற்றுவேன் மன். 

kayaluingam ydanirapa thunjit kalandhar 
kuyaluinmai satruvén man. 

1212. “If my eager eye like a carp fish will close 

in sleep according to my request, I will narrate in detail 

my long suffering to my beloved husband.’ 

COMMENTARY 

She hopes to meet her lover in dream during sleep, then 
desires to inform him about her Jong suffering caused by his 
absence. This she considers a better method of communicating 
than through sending a messenger.
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கனவினா னல்கா தவரைக் கனவினாற் 
காண்டலி னுண்டென் ஸுயிர். 

nanavina nalha dhavarai kanavinat 
kaindali nuinden nuyir. 

1213. ‘My husband is not kind enough to meet me 
in waking hours and comfort me. But I see him in my 
dreams. Thus I am able to sustain my life,’ 

COMMENTARY 

That she is not fortunate to meet her husband during 
waking hours yet he appears to her in her dream. This is a 
solace to her. It is because of this comfort that she is able 
to continue her life in the midst of great sorrow. 

கனவினா னுண்டாகுங் காம நதனவினா 

னல்காரை தாடித் தற்கு. 

kanavina nuindahun gama nanavina 

nalharai naljdi tharatku. 

1214. ‘My husband does not meet me during wak- 

ing hours but my dream goes in search of him and brings 

him to mein the night; because of this service rendered to 

me by my dream I am able to enjoy the happiness of love.’ 

தனவினாற் கண்டதாஉ மாங்கே கனவுநீதான் 
சண்ட பொழுதே யினிது. 

nanavinat karndadhtiu mangé hanavundhan 

gainda bosudhé yinidhu. 

1215. ‘It was a joy to meet my beloved husband 

during waking hours. It is equally happy when I meet 

him in my dream.’ 
COMMENTARY 

She compares her happiness in meeting him in a dream to her 
pleasant experience which she derived when he was with her at 

home. She assures herself that her dream experience is equal to 
her experience in the waking hours, from the point of view of 

happiness. 
38
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நனவென ஒன்றில்லை யாயிற் கனவினாற் 
காதலர் நீங்கலர் மன். 

nanavena ondrillai yayit kanavinat 
kadhalar ningalar man. 

i216. ‘Ifthe evil genius, my waking consciousness, 
did not disturb my dréam, my beloved husband who 
appears in my dream vision would not depart from me.’ 

COMMENTARY 

When she wakes up, her dream experience vanishes. It has 
been extremely enjoyable for her but it was disturbed by her 
waking up. Hence she condemns her waking consciousness as a 
villain bent upon disturbing her dream happiness. If it did not 
disturb her dream she could enjoy the dream company of her 
husband much longer, 

னவினா னல்காக் கொடியார் கனவினா 
னென்னெம்மைப் மீழிப் பது. 

nanavina nalha kosdiyar kanavina 
nennemmai pisi padhu. 

1217. ‘My cruel husband is not gracious enough to 
come and meet me in waking hours, why should he appear 
in my dream every night and torment me.’ 

அஞ்சுங்காற் ரோண்மேல ராடி விழிக்குங்கால் 
நெஞ்சத்த ராவர் விரைந்து 

thunjunga troinmeéla rahi vitikungal 
nenjatha ravar viraindhu. 

1218. ‘While I am asleep he rests on my shoulders, 
but when I wake up he quickly retreats and hides himself 
in my heart.’
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COMMENTARY 

While asleep her husband appearing in dream embraces her. 
But when she wakes up the dream vision disappears. Even while 
awake he does not depart from her thought. Therefore she 
Says that when she wakes up, her husband quickly runs away 
and hides himself in her heart. 

,சனவினா னல்காரை தோவர் கனவினாற் 
STEVI காணா தவர். 

nanavina nalharai noOvar hanavinat 

kadhalar ka1na dhavar. 

1219. ‘Those who have not had the happy dream 

experience of meeting their husbands will blame them as 

faithless ones, since they do not meet their wives during 

waking hours.’ 
COMMENTARY 

She pities those women who have not had the good fortune of 
meeting their husbands in dreams. Since their husbands do not 
meet their wives during waking hours they accuse their husbands 
of faithlessness. They would not make such a false accusation if 
they had the happy dream experience. 

நனவினா னத்நீத்தா ரென்பர் கனவினாற் 
காணார்கொ லிவ்வூ ரவர். 

nanavina nannitha renbar kanavinat 
‘kainarho livvu ravar. 

1220. ‘The people of this town accuse my husband 

of going away, leaving me alone. They are not aware that 

he is meeting me every night in my dreams.’ 

COMMENTARY 

She comforts herself because her husband meets her every 
night in dream. The people of the place do not know this fact. 
Out of ignorance they condemn her husband for going away to a 
distant place, leaving her alone at home. She pities them for 
their ignorance.



CHAPTER CXXIII 

LAMENTATION AT THE APPROACH OF EVENTIDE 

Towards evening the wife who is separated from her husband 
feels her loneliness, because of the engrossing sorrow which she 
is determined to have the whole night. It is all the more bitter 
to one who has enjoyed her husband’s company previously. 
Hence she laments at the approach of evening. 

மாலையோ வல்லை மணந்தா ருயிருண்ணும் 
வேலைநீ வாழி பொழுது. 

malaiyo vallai mamnandha ruyirusnnoum 

vélaini vasi bosudhu. 

1221, “Thou art not the usual evening—Thou art a 
spear to devour the life of wedded women—Adieu, thou 

eventide.’ 
COMMENTARY 

When her husband was with her at home, evening was wel- 
come to her. Now during her separation she deplores the 
approach of evening. She compares it to a deadly weapon bent 
upon killing her. She knows fully well the unbearable grief 
that she will experience during the night and which will gnaw 
at her soul. Hence she bids farewell to the ill intentions of the 
eventide, 

புன்கண்ணை வாழி மருண்மாலை யெங்கேள் போல் 
UBT HoH ovr Can Hest றுணை. 

pungainnai vali marurnmalai yengérlbol 
vangainna dhonin druinai. 

1222, ‘Hail! thou confused evening, are thy nights 

also sad, is thy bride also cruel hearted like my husband ?” 

COMMENTARY 

In spite of her dislike of the evening, she perceives a simi- 
larity between her own experience and that of the ill-fated
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evening. Dusk, between sunset and night, even appears to 
her as pallid as herself. Hence she sympathises with the evening. 
She asks it—Are you, too, deserted by your lover, as ] am, that 
you have a sad pale complexion? 

பனியரும்பிப் பைதல்கொண் மாலை அனியரும்பித் 
அன்பம் வளர வரும், 

paniyarumbi paidhalhoin majai dhuniyarumbi 
thunbam vaslara varum. 

1223, ‘In the days when my husband was with 
me, this evening approached me trembling with fear : now 
when my husband is not with me it approaches me with- 
out fear creating in me increasing sorrow.’ 

COMMENTARY 
She compares the emotional reaction that she had in former 

days with that she has at present when she is living alone. 

காதல ரில்வ/தி மாலை கொலைக்களத் 

தே.திலர் போல வரும். 

200௨1௨ 111 காம் ஐ.2121 1019412371 
thedhilar bola varum. 

1224, ‘When my beloved husband is not here the 

evening stealthily approaches me, like an enemy soldier 

who wants to kill his opponent.’ 

COMMENTARY 

When her husband was living with her the approach of even- 
ing was welcome to her, because it is a forerunner of her happi- 
ness. Now when she is alone the same evening approaches her 
as an enemy to increase her grief. 

காலைக்குச் செய்ததன் றென்கொ லெவன்கொல்யான் 
மாலைக்குச் செய்த பகை. 

kalaiku jeidhanan drengo levangolyan 
mialaiku jeidha bahai.
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1225. ‘What good have I done to the morning that 

it brings me relief but how have I offended the evening 

that it goes on increasing my grief.’ 

COMMENTARY 

She feels that her reaction was completely the reverse to 
what it was in former days, when her husband was living with 
her. Then, morning was unpleasant because the dawn of the day 
implied the end of the happiness which she enjoyed during the 
nights with her husband, and the evening was quite welcome be- 
cause it indicated the happiness that she was going to have with 
her husband during the night. Now it is all the reverse, hence 
she asks herself ‘ What have I done to please the morning and how 
have I offended the evening that tortures me now?’ Evenings 
which were welcome to her former days are now extremely painful. 

மாலைநோய் செய்தன் மணத்தா ரகலாத 
காலை யறிந்த திலேன். 

malaindi seidhan mainandhia rahaladha 
halai yarindha dhilén. 

1226, ‘That the evenings are capable of causing 
pain, I did not realise before the departure of my hus- 
band.’ 

COMMENTARY 

When her husband was living with her, the evenings were 
always welcome and pleasant. Now during the period of her 
separation, she feels the approach of the evenings as extremely 
painful. If she had known that the evenings would be painful, 
she would not have consented to her husband’s departure. 

காலை யரும்பிப் பகலெல்லாம் போதாகி 
மாலை அலருமித் தோய், 

kalai yarumbi pahalellam bodhahi 
malai alarumin nGi. 

1227. ‘This, my love sickness, appears as a small 
bud in the morning, grows in size throughout the day, 
and blossoms forth as a flower in the evening.’
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COMMENTARY 

She describes how her sorrow due to separation from her 
husband, appears in the morning, grows in intensity throughout 
the day, and becomes utterly unbearable in the evening. 

அழல்போலு மாலைக்குத் தூதாகி யாயன் 
குழல்போலுங் கொல்லும் படை. 

௨781001ம malaiku thtidhahi yayan 
gusalbolun gollum basdai. 

1228. ‘The shepherd’s pipe which was sweet in 

former days now appears as a harbinger of burning even- 

tides. It approaches as a deadly weapon in the hands of 

evening which is bent upon killing me.’ 

பதிமருண்டு பைத லுழக்கு மதிமருண்டு 
மாலை படர்தரும் போழ்து. 

padhimaruindu baidha lusaku madhimaraindu 

malai baidardharum bosdhu. 

1229. ‘I used to feel extremely confused in my mind 

at the approach of evening. Now it has spread over the 

whole town. All the townspeople feel the same confusion 

when evening casts its gloom over all.’ 

பொருண்மாலை யாளரை புள்ளி மருண்மாலை 

மாயுமென் மாயா வுயிர். 

poruinmalai yaslarai yuslli maruinmialai 

mayumen maya vuyir. 

1290, ‘My soul which itself maintains the strength of 

will, now may persist during the gloom of the evening, 

deeply thinking about my husband who went in search of 

wealth,’
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COMMENTARY 

Her husband, who went to a foreign country for trade pur- 
poses, has not returned at the promised time. She waited all 
these days bearing patiently the grief of separation, The even- 
ing gloom aggravates her sorrow. She feels that she has no more 
strength of will to bear her suffering. She fears that she may 
lose her life because of the unending suffering that the evening 
causes her.



CHAPTER CXXIV 

WASTING AWAY OF ALL THE MEMBERS OF THE BODY 

Because of the grief of separation, her eyes lose their usual 
lustre, her face loses its usual beauty, her shoulders appear wasted. 
All these changes in the members of her body are the result of her 
constant and unending grief. 

சிறுமை தமக்கொழியச் சேட்சென்று ௬ள்ளி 
நறுமலர் தநாணின கண், 

sirumai namakojJiya jéstjendra rualli 

narumalar nainina hain. 

1231. ‘Leaving us in misery he went toa distant 

place: thinking of him her eyes lose their lustre. Now they 

are ashamed of looking at sweet smelling flowers.’ 

COMMENTARY 

This is said by her companion who notices a change in 
her look. She points out the condition of her eyes. Normally 
her eyes were so beautiful that the flowers felt ashamed before 
them. Now the whole thing is changed. Her eyes, which have 

lost their lustre because of separation, are ashamed before the 

flowers. 

நயந்தவர் தல்காமை சொல்லுவ போலும் 

பசந்து பனிவாருங் கண். 

nayandhavar nalhamai solluva bolum 

basandhu banivarun gain. 

1299, ‘The eye, lustreless and shedding dew drops 

tears, appears to proclaim to the world that the beloved 

one has completely forgotten his love.’ 

COMMENTARY 

This also is uttered by her companion. Her unending 

sorrow has produced such changes in her eyes that it appears to 

proclaim her sorrow to the people around her. Hence her com- 

panion advises her not to give herself up entirely to grief.
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தணத்தமை சால வறிவிப்ப போலு 

மணதந்தநாள் வீங்கிய தோள். 

thamnandhamai sala varivipa bolu 
mainandhanasl vingiya dhoual. 

1233. ‘The arms which were bejewelled with joy on 

the wedding day are now shrunken with sorrow. Thus 

they loudly proclaim his desertion.’ 

COMMENTARY 

The intense sorrow has produced a complete change in her. 
Her arms now appear almost withered. This change is noticed 
by the people around her who speak of his desertion. 

பணைநீங்குப் பைந்தொடி சோருந் துணை நீங்கித் 
தொல்கவின் வாடிய தோள். 

painai ningi paindhoidi sorun dhusnainingi 
tholhavin vaidiya dhol. 

1234. ‘When the lover departed her arms lost their 

usual charm and became shrunken. The golden armlets 

now slip off,’ 

COMMENTARY 

This also describes the wasting of her limbs on account of 
sorrow. Because the arms are so very shrunken, the golden 
armlets which she wore now slip off, 

கொடியார் கொடுமை யுசைக்குத் தொடியொடு 
தொல்கவின் வாடிய தோள். 

koadiyar ho1dumai yuraikun dhosdiyosdu 
dholhavin vaidiya dhoul. 

1235. ‘These shrunken arms with armlets quite loose, 

have completely lost their usual beauty. Now they 

proclaim the cruelty of that hard-hearted person.’
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தொடியொடு தோணெகிழ நோவ லவரைக் 
கொடிய ரெனக்கூற னொந்து. 

thoidiyoidu dhGdinehisa nova lavarai 
koldiya renaktra nondhu. 

1236. ‘My arms have become so shrunken that the 

armlets slip off. Yet I can bear this, but I cannot bear the 

pain that is taused by the accusation against my lover that 

he is cruel hearted.’ 
COMMENTARY 

She says that she is able to bear the long separation, but 
what pains her most is the accusation against her husband that he 
is cruel hearted. 

பாடு பெறுதியோ நெஞ்சே கொடியார்க்கென் 

வாடுதோட் பூச லுரைத்து. 

paidu berudhiyo nenjé hoidiyarken 

vaidudhost piisa luraithu. 

1237. ‘My heart! Will you be able to gain glory 

by going to that cruel-hearted person and informing him 

in detail of the wild rumour which has arisen here because 

of my shrunken arms?’ 
COMMENTARY 

People are openly talking about her sorrow, which is evident 

to them when they see her wasted limbs. Hence she addresses 

her heart: you had better go to my lover to the distant place and 

narrate in detail to him the wild talk taking place here. If you 

do this good service it will be a glory for you, 

முயங்கிய கைகளை யூக்கப் LIF 55 Sl 
பைந்தொடிப் பேதை Bl Sov. 

muyangiya haihaslai yika pasandhadhu 

paindhoadi pédhai nudhal. 

1238. ‘One day we were in close embrace and when 

I slightly loosened my hands, the simple-minded woman
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with armlets on her arms suddenly felt the change and her 

forehead became pale.’ 

COMMENTARY 

This is a soliloquy of her husband in a distant place. He 
remembers her behaviour which he noticed one day when 
he wanted to release her from his embrace. When she felt the 
temporary release from the embrace so much, what must be her 
present condition when she is separated for a long period? 

முயக்கிடைத் தண்வளி போழப் பசப்புற்ற 
பேதை பெருமமைக் கண். 

muyakiidai thainvaili b61a pasaputra 
bédhai berumazai kagn. 

1239. ‘When I slackened my arms to release her 
from my embrace, a slight breath of air passed between 
us. Then the poor maid’s eyes, wet with tears, became 

dim with suffering.’ 

COMMENTARY 

This also is spoken by her husband who remembers her 
reaction on a former occasion. When they were separated by a 
slight rush of wind between them, she was not able to bear it. 
Now he fears that, separated by long distance, her suffering must 
be very great. 

கண்ணின் பசப்போ பருவா லெய்தின்றே 
யொண்ணுதல் செய்தது கண்டு, 

kainnin basapod baruvara leidhindré 
yosnnudhal seidhadhu haindu. 

1240. ‘Noticing the sudden change that occurred on 

her beautiful brow the dimness of the eye felt the pain.’ 

COMMENTARY 

The eyes which were already dim because of sorrow when 
thinking, observed the paleness of her face caused by the breath 
of wind, and they sympathetically felt intense sorrow.



CHAPTER CXXV 

ADDRESSING ONE’S OWN SELF 

The wife who has been feeling her separation finds nobody 
to whom she can express her sorrow. Hence she turns to her 
own self and addresses it in order to relieve her suffering. 

நினைத்தொன்று சொல்லாயோ நெஞ்சே யெனைத்தொன்று 
மெவ்வதோய் தீர்க்கு மருந்து. 

ninaithondru sollayo nenjé yenaithondru 

mevvanoi dhirku marundhu. 

1241, ‘O my heart! think carefully and prescribe 

some medicine that will cure this unendurable suffering.’ 

காத லவரில ராகநீ நோவது 
பேதைமை -வாழியென் னெஞ்சு. 

kadha lavarila rahani novadhu 
bédhaimai vasiyen nenju. 

1242, ‘Adieu! my heart, it is sheer folly to pine for 

his return since he does not love at all.’ 

COMMENTARY 

She scolds her heart for always thinking about her husband, 
when he obviously has no love at all towards her. 

இருத்துள்ளி யென்பரித னெஞ்சே பிரிக் துள்ளல் 

பைதஜேோய் செய்தார்க ணில். 

irundhualli yenbaridha nenjé birindhusllal 

baidhanoi seidharha snil. 

1243. ‘Oh heart! What is the use of your sitting 

here with eager expectation and painful thought? He who 

is the cause of these sufferings has no pity.’
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கண்ணுங் கொளச்சேறி தெஞ்சே யிவையென்னைத் 
தின்னு மவர்க்காண ஸுற்று, 

kainnun goulajéri nenjé yivaiyennai 
thinnu mavarkaina lutru. 

1244. ‘Oh my heart! If you start to meet him, take 
these eyes also with you; for, otherwise, in their longing to 

see him they will eat my life away.’ 

செற்று ரெனக்கை விடலுண்டோ தெஞ்சேயா 

மற்று லுரு அ தவர். 
setra renakai vitdaluindd nenjéya 
mutra luraa dhavar. 

1245. ‘Though I long for him he does not seem to 
long for me in sympathy. Oh my heart! tell me whether 
I can treat him as a foe and completely forget him.’ 

COMMENTARY 

She feels bitterly her husband’s silence while she is always 
longing for his return. When he is quite indifferent to her 
suffering why should she not herself take the blame and treat him 
as a complete alien and forget him. She addresses her heart to 
devise some means to forget him, knowing fully well that she can- 
not do it. 

கலந்துணர்தீதுங் காதலர்க் கண்டாற் புலத்துணராய் 
பொய்க்காய்வு காய்தியென் னெஞ்சு. 

kalandhusnarthun gadhalar kaindat (pulandhuinarai 
poikaivu haidhiyen nenju. 

1246. ‘My heart! If you behold the lover who is 
able to soothe the pain by his embrace, you cannot main- 
tain your wrath. You gladly throw yourself in his arms 
and yet you pretend to sustain your wrath because he 
appears to be heartless.’
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COMMENTARY 

She addresses her heart to give up the pretended anger, 
because of the treatment of the heartless husband. She suspects 
that this emotion of anger is merely a pretence, for she is sure that 
when she meets her husband she will forget all these aversions and 
run to be embraced by him. 

காமம் விடுவொன்றோ தாண்விடு சன்னெஞ்சே 
யானே பொறேனிவ் விரண்டு. 

kamam visjduvondré nainviidu nannenjé 
yano boréniv viraindu. 

1247. ‘Oh my good heart, you must discard your 

love or discard your shame. Otherwise I cannot bear 

them both together.’ 

COMMENTARY 

She thinks of herself going to her husband while shame inhi- 
bits her from going to him, but the love suffering is unbearable. 
Therefore she advises her heart to boldly go to him. If that is 
not possible let there be no love at all for there will be relief from 
suffering. 

பரிந்தவர் ஈல்காரென் றேங்கிப் பிரிந்தவர் 
பின்செல்வாய் பேதையென் னெஞ்சு. 

parindhavar nalharen dréngi pirindhavar 
binselvai pédhaiyen nenju. 

1248. ‘My heart, you know pretty well that he has 

neither pity nor love and yet you are yearning to meet him. 

When he wilfully fled from you you want to pursue him, 

what a fool you are!’ 

உள்ளத்தார் காக லவராக வுள்ளிநீ 
யாருழைச் சேறியென் னெஞ்சு. 

usllathar hadha lavaraha vuallini 
yarusai jéfiyen nenju.
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1249. ‘My heart !—when my lover is residing within 
you whom are you thinking of searching in the outside 
world ?’ 

COMMENTARY 

She gets some solace and she realises that her husband is 
present in her heart. Hence she wants to give up the desire to 
go all the way to meet him. 

அன்னாத் அறந்தாரை தெஞ்சத் அடையேமா 
வின்னு மிழத் துங் கவின், 

thunna thufandharai nenja thusdaiyéma 
vinnu misathun gavin. 

1250. “Instead of remaining with me he renounced 
me and departed, and yet to think of him will always 
result in the loss of the remaining dignity and beauty.’ 

COMMENTARY 

She boldly wants to forget him if possible. What is the use 
of thinking of a person who heartlessly renounced her and ran 
away? His departure has already created a havoc in the body 
and beauty of its members, and the constant thought of him will 
create similar havoc with the inner beauty of the soul. Therefore 
she wants to courageously save herself from the loss of the inner 
dignity of the soul. ்



CHAPTER CXXVI 

GIVING UP THE RESERVE 

‘She can no more bear the strain patiently. She is prepared 
to give up her mental reserve and openly express her sorrow. 
She can no more be content with herself; the cup is overflowing 
with bitter grief. 

காமக் கணிச்சி யுடைக்கு நிறையென்னு 

தாணுத்தாழ் வீழ்த்த கதவு. 
kama kainiji yurdaiku nifaiyennu 
nainuthai viitha hadhavu. 

1251. ‘Womanly reserve safely remains inside with 

the door bolted by shame. Now the acts of love knock 

the door to pieces.’ 

COMMENTARY 

When the companion advises her to maintain both her love 
and reserve undiminished, she bursts out in reply its impotence 
to maintain her reserve. Her love has become so intense 
that it no more brooks any sort of hiding and repression. 

காம மெனவொன்றோ கண்ணின்றென் னெஞ்சத்தை 

யாமத்து மாளுத் தொழில். 

kama menavondro hainnindren nenjathai 

yamathu maslun dhotil. 

1252, ‘What is called love is an awful power without 

any mercy. At midnight when all are soundly sleeping 

it is active and gives me no rest.’ 

COMMENTARY 

She blames love because it does not allow her to have any 

sleep in the nights, when all other people are sleeping. 

39
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மறைப்பேன்மற் காமத்தை யானோ குறிப்பினறித் 
தும்மல்போற் ரோன்றி விடும். 

maraipénmat kamathai yano hufripindri 
thummalbo trondri vitidum. 

1253. ‘I want to conceal my love which bursis out 

like a sneeze ; 1 am not able to suppress it.’ 

COMMENTARY 

However much she wills to conceal her love sickness she is 
not able to hide it. Like sneezing, it cannot be voluntarily 
controlled. Love expresses itself to the public. 

மிறையுடையே னென்பேன்மன் யானோவென் காம 
மாறையிறந்து மன்று படும். 

nifaiyutdaiyé nenbénman yandven gama 
maraiyirandhu mandru basdum. 

1254. ‘I rest assured that the womanly reserve in 
me is safely preserved, but love throws away the veil and 
appears before the public.’ 

COMMENTARY 

This also expresses her inability to control her love so that 
people around her may not notice her suffering. But in spite of 
that the emotion expresses itself, 

செற்றுர்பின் செல்லாப் பெருந்தகைமை காமதோ 
புற்று ரறிவ தொன்றன்று. 

setrarbin jella perundhahaimai hamand 
yutra rariva dhondrandru. 

1255. “The noble dignity that refuses to meekly 
follow him who behaves like an enemy, is the one thing 
that a person suffering from love sickness cannot under- 
stand.’
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செற்றவர் பின்சேறல் வேண்டி யளித்தரோ 
எற்றென்னை யுற்ற துயர். 

setravar pinséfal véindi yaslithard 
etrennai yutra thuyar. 

1256. ‘How graceful is the grief that has fallen to 
my love. It is really good since it urges me to follow him 
who hates me.’ 

(COMMENTARY 

She refers to love in bitter circumstances. Knowing fully 
well that her husband never grieves for her, her love makes her 
think of him always She ironically commends love for this 
painful service. 

சாணென வொன்றோ அறியலம் காமத்தாற் 
பேணியார் பெட்ப செயின். 

nainena vondro afiyalam ருக் 
péiniyar peitpa seyin. 

1257. ‘I may not experience any sense of shame if 

my beloved husband returns home and offers all that I 

desire.’ 

பன்மாயக் கள்வன் பணிமொழி யன்றோதம் 

பெண்மை யுடைக்கும் படை. 

panmaya kailvan painimozi yandronam 

pesnmai yusdaikum baidai. 

1258. ‘The sweet and appealing words of that thief, 

well versed in various arts of deceit, are the weapons that 

break through the protecting guard of a woman’s inno 

cent heart.’
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புலப்ப லெனச்சென்றேன் புல்லினே னெஞ்சம் 
கலத்த லுறுவது கண்டு. 

pulapa lenajendrén pulliné nenjam 

kalatha luruvadhu haindu. 

1259. ‘I will shun him when he comes, so saying I 

proudly turned away.’ 

COMMENTARY 

In spite of my resolve my heart went tohim. Then I realised 
the uselessness of my anger, and embraced him. This expresses 
the conflict between personal pride and love for her husband. 
She solemnly resolves not to do anything with her husband 
because he has been so cruel, but her heart pushes back her resolu- 
tion and runs to meet her lover. In this struggle love succeeds 
and her personal pride succumbs. 

நிணந்தியி லிட்டன்ன தெஞ்சினார்க் குண்டோ 
புணர்நதாடி. நிற்பே மெனல். 

niinandhiyi littanna nenjinar kuindd 
puinarndhisdi nitpé menal. 

1260. ‘Women whose hearts melt away like butter 
before fire cannot carry out their resolution. Let me stand 
aloof from him before he embraces me.’ 

COMMENTARY 

She explains to herself why her resolution cannot stand firm 
before her lover. Love wins over her determination. She dis- 
covers to her chagrin that her heart ultimately crosses her will.



CHAPTER CXXVII 

MUTUAL DESIRE 

This chapter deals with their longing to meet each other 
again after enduring long and painful separation, 

வாளற்றுப் புற்கென்ற கண்ணு மவர்செண்ற 
நாளொற்றித் தேப்ந்த விரல். 

vailatru putkendra kainnu mavarsendra 
naslotri théindha viral. 

1261. ‘My eyes have lost their lustre. My vision 
has become dim. My finger has become thin and worn 
out because of marking on the wall the number of days 
since his departure.’ 

COMMENTARY 

Marking on the wall to indicate the number of days is a com: 
mon practice observed even now. Thus making every day a cor- 
responding mark has resulted in wearing out of her finger. By 
constantly looking forward for the return of her husband her 
eyes have become dim and lustreless, She expresses all these 
things as a symbol of her grief. 

இலங்கிழா மின்று மறப்பினென் மேண்மேற் 
கலங்கழியும் காரிகை நீத்து. 

ilangisa yindru mafapinen droinmét 

kalangasiyum karihai nithu. 

1262. ‘Qh thou with shining jewels! if I forget him 

this one day, thereafter the arms will become thin and the 

armlets will slip off. My beauty will completely vanish.’ 

COMMENTARY 

This: is addressed to her companion who advises her not to be 

always thinking of her husband and that it would be better to
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forget him for the moment in order to get rid of her sorrow. In 
reply she says that it will be a disaster to her if she forgets him. 
She fears that she would lose her strength and beauty because she 
realises that on the hope of her husband’s return, she has been 
sustaining her health. 

உரனசைஇ புள்ளத் Hitommutaé O)Fas api 
வரனசைஇ யின்னு முளேன். 

uranasaii yuillan dhusnaiyaha jendrar 
varanasaii yinnu muilén. 

1263. ‘With one object of victory, and strength of 
will as his sole companion, he went in pursuit of his goal. 
I am sustaining my life because of the hope that he will 

some day return and that I will have the pleasure of 
meeting him again.’ 

COMMENTARY 

This also expresses the same sentiment. Her husband went 
to war as a servant of the State. He is actuated by the sole ideal 
of doing his duty to the State and win a victory. He left me alone 
at home. He took with him as his sole companion his strength 
of will to achieve somehow his object. I still have the hope 
that he will return home. It is this hope that sustains my life 
all these days. If I lose this hope I may entertain the fear that 
he will never return and that will be the end of my life. 

கூடிய காமம் பிரிந்தார் வாவுள்ளிக் 
கோடுகொ டேறுமென் னெஞ்சு. 

kaidiya kamam pirindhar varavuulli 
korduko sdéfumén nenju. 

1264. ‘He went away sacrificing the joy of her com- 
pany. He will certainly return with intense love. It is this 
hope that gives my heart the rapture to climb higher and 
higher.’ .
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COMMENTARY 

She again expresses her unfailing hope of meeting her hus- 
band again at the end of his campaign. She looks for that day of 
his return which certainly will be a happy day for her. 

- காண்கமற் கொண்கனைக் கண்ணார் கண்டபி 
னீங்குமென் மென்மோட் பசப்பு, 

kajngamat koinganai kainnara katndabi 
ningumen mendrot pasapu. 

1265. ‘Let me but cast my eyes on my husband once 

again, then the pallor of love-sickness over my body will 
vanish that moment.’ 

COMMENTARY 

Let my husband come home again one day, then IJ will drink 
the nectar of his presence and the wasting grief that I suffer will 
disappear at once. 

வருகமற் கொண்க 6) GH HTL பருகுவன் 
பைதனோ யெல்லாங் கெட, 

varuhamat koinga norunaist paruhuvan 

paidhano yellan geida. 

1266, ‘She feels that her husband’s return home 

will be ambrosia to her ; for, her suffering will disappear 

and her life’s happiness will once again be in her grasp.’ 

புலப்பேன்கொல் புல்லுவேன் கொல்லோ கலப்பேன் 
(கொல் 

கண்ணன்ன கேளிர வரின். 

pulapéngol pulluvén goll6 kalapéngol 

kainnanna kéalir varin. 

1267. ‘When my husband who is as dear to me as 

my eyes returns home, shall I shun him because of anger 

of separation or shall I rush to embrace him because of 

long starvation of love or shall my reaction be a mixture 

of these two ?’
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COMMENTARY 

She tries to imagine her future behaviour when her husband 
returns home, She may remain glum because of the long suffering 
of separation which she endured, Or she may gladly embrace him 
and welcome him home to satisfy her starved-out love or she may 
vascillate between these two. She is not quite sure about her 
behaviour at that moment and openly expresses this sentiment to 
her companion. 

வினைகலந்து வென்றீக வேந்தன் மனைகலந்து 
மாலை யயர்கம் விருந்து. 

vinaihalandhu vendriha véndhan manaihalandhu 
malai yayarham virundhu. 

1268. ‘Oh would that this war end in victory for the 
King! Then will I have the pleasure of returning home and 
meeting my wife and then enjoy the long-desired rest at 
home in the evenings.’ 

COMMENTARY 
This and the next two verses are spoken by her husband who 

is engaged in war. He longs for that day when war will be over 
with the achievement of victory. Then the hero will return home, 
when every evening will be welcome to him because he can enjoy 
thereafter his home-life without interruption. 

ஒருநா ளெழுதாள்போற் செல்லுஞ்சேட்சென்ருர் 
வருதாள்வைகத் தேங்கு பவர்க்கு. 

oruna Jlesunaslbot jellunjéstjendrar 
varunailvai théngu bavarku. 

1269. ‘One single day is as tedious and long as 
seven days to those who patiently wait and greatly long 
for the glad day of the return of those who went away to 

a distant place.’ 
COMMENTARY 

He pictures to himself his wife patiently waiting for his 
return home. Every day must appear to her as long and tedious 
as a week.
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பெறினென்னாம் பெற்றக்கா லென்னா முூறினென்னா 

LPH முடைந்துக்கக் கால். 

perinennam betraka lenna mufinenna 

007118 muidaindhuka kal. 

1270. ‘Ifmy wife with broken heart be lifeless, of 

what value will be my return home? The hour of meet- 

ing and nty actual presence before her will all be worth- 

less.” 

COMMENTARY 

He paints before him a pessimistic picture of his wife at home. 
He has been so long away from her, serving in the battlefield. 
By this time she will have been completely broken hearted and 
probably life has departed from her. At such a time what is the 
use of my going home? Her hope of meeting me would have 
long disappeared. It will not be a bright day of hope but will 
only bea gloomy day of complete frustration. Such a gloomy 
picture he imagines while he is still on the battle field.



CHAPTER CXXVIII 

INTERPRETING THE SIGNS 

This chapter deals with understanding the expression of 
emotion experienced by the wife after the return of her husband 
from the battlefield. There is a regular conversation on this topic 
of signs between the husband and wife and the companion, 

- € 

கரப்பினுங் கையிகச் தொல்லாரின் னுண்க 
ணுரைக்க லுறுவதொன் றுண்டு, 

karapinun gaiyihan dhollanin nuinga 
inuraika luruvadhon drusndu. 

1271. “You want to hide something but your eye 

discarding all restraint has proclaimed it and I do not 

understand what it is, I wish that you openly declare it.’ 

COMMENTARY 

This is uttered by the husband after he returns homes. 
After many days of absence he hopes to enjoy unbroken domes- 
tic happiness. But in this intense expression of love she suspects 
something. This suspicion is due to her fear that after a few days’ 
stay at home her husband may depart again on official duty. It 
is this mixed state of suspicion and fear as to his future conduct 
that she wants to proclaim and yet does not. It is at that stage 
the husband is able to read the significance of her facial expres- 
sion. He addresses her saying: You have some thought which you 
do not want to express. In spite of your inhibition your eyes 
proclaim it. 

கண்ணிறைந்த காரிகைக் காம்பேர்தோட் பேதைக்குப் 
பெண்ணிறைந்த நீர்மை பெரிது. 

karnnifaindha karihai kambérdhoit pédhaiku 
peinniraindha nirmai peridhu. 

1272. ‘The beauty of this simple woman fills my eye: 
Her shoulders are like bamboos. Her quality of modesty, 

the characteristic of a good woman, is really great,’
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COMMENTARY 

When his wife remains silent without replying to her hus- 
band’s statement he turns to her companion and addresses her 
praising the modesty and self-restraint of his wife. 

மணியுட் டி.கழ்தரு நால்போன் மடந்தை 
யணியுட் டி.கழ்வதொன் முண்டு. 

matjniyu itihatdharu ராமி maisdandhai 
yainiyu iatihaivadhon druindu. 

1273. ‘Like the thread that runs through a string of 

crystal beads there is something which is dimly shining 

behind her beauty of expression.’ 

COMMENTARY 

A thread which passes through a number of crystal beads 

may be distinctly visible through the translucent beads. Similar- 
ly he detects something which is passing as an undercurrent to 

her thought behind her beautiful facial expression. This is also 

addressed by the husband to the companion of the wife. 

முூகைமொக்கு ஞள்னது நாற்றம்போற் பேதை 

நகைமொக்கு ஞள்ளதொன் றுண்டு. 

muhaimoku sluslladhu natrambot pedhai 

nahaimoku slualladhon druindu. 

1274. ‘Just as a bud holds within itself the characte- 

ristic fragrance, the smile of this modest lady holds some 

secret concealed within itself.’ 

COMMENTARY 

The sweet odour of a flower is realised only after the bud 

blossoms into a flower. Till then the odour remains within the 

bud, and is not perceived by the senses. Similarly he thinks that 

his wife’s sweet smiling conceals behind it some secret un- 

expressed which he desires to know.
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செறிதொடி செய்திறந்த கள்ள முறுதுயர் 
தீர்க்கு மருந்தொன் றுடைத்து. 

seridhosdi seidhifandha kaslla mufudhuyar 
thirku marundhon drusdaithu. 

1275. ‘The lady with a number of bangles on her 

arm entertains some secret thought, but the secret thought 

cherished by her is really a medicine to cure my intense 

grief,’ 
COMMENTARY 

His wile secretly desires to go with him if he once again 
departs on State duty. She does not completely express this 
desire but he is able to infer it from her facial expression. 

பெரிதாற்றிப் பெட்பக் கலத்த லரிதாற்றி 
யன்பின்மை சூழ்வ துடைத்து. 

peridhatri peitpa kalatha laridhatri 

yanbinmai stiva dhusdaithu. 

1276. ‘The efforts made by him to please me in 
sweet words and to embrace me heartily all indicate that 

{ must be prepared to endure a long period of separation 
deprived of love.’ 

COMMENTARY 

This attempt to go out of the way to please his wife arouses 
her suspicion. She suspects that he is doing all these things as 
a preparation for his departure from her once again. 

தண்ணந் துறைவன் றணந்தமை நம்மினு 
முன்ன முணர்ந்த வளை, 

thamnnan dhuraivan dsatnandhamai namminou 
munna muinarndha vaslai. 

1277. ‘The separation from the lord of this 
whole shore is perceived by these armlets long before I 
can be aware of it,’
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COMMENTARY 

The impending separation from her husband is not fully under- 
stood either by the wife or her companion. But the armlets on her 
arms arevsalready aware of it because they have already become 
quite loose, as the arms are already thinner. The cause of all 
this is her suspicion, which affects her body adversely and 
results in the arms becoming thinner. 

நெருநற்றுச் சென்ருசெங் காதலர் யாமு 
மெழுதாளே மேனி பசந்து. 

nerunatru jendraren gadhalar yamu 

mejunarlé méni pasandhu. 

1278. ‘My lover left me only yesterday. But my 

body has been pallid for seven days.’ 

COMMENTARY 

She became aware of the impending departure of her hus- 
band only a few hours beforehand. The pallor of her face result- 
ing from this suspicion is so intense that she interprets it as of 
long duration. 

தொடி நோக்கி மென்றோளு நோக்கி யடி தோக்கி 

யஃதாண் ட௨வள்செய் தது. 

thoidindki mendrodsiu ndoki yaidinoki 

yahdhain davaslsei dhadhu. 

1279. ‘What she did was this: she looked at the 

armlets; then she looked at her tender arms, and finally 

she looked at her feet.’ 

COMMENTARY 

These words are addressed by her companion to her husband. 

The reference to the armlets implies that if her husband leaves 

her, her arm will waste away and hence the armlets will slip off. 

Secondly, looking at the arms implies that they will become 

famished and thin because of the sorrow of separation. Finally, 

looking at the feet implies her determination to go with her hus- 

band when he departs.
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பெண்ணினாற் பெண்மை யுடைத்தென்ப கண்ணினாற் 

காமதொய் சொல்லி யிரவு. 

peinninat peznmai yuidaithenba kasnninat 

kamanoi solli yiravu. 

1280. ‘To- express the love through the eye and to 

beg for relief is a woman’s device. So they say it is over 

and above the usual womanly nature.’ 

COMMENTARY 

These words are uttered by her husband who expresses his 
surprise after listening to her companion who makes it plain 
what a bitter suffering it is for the wife to think of separation 
once again.



CHAPTER CXXIX 

LONGING FOR THE RE-UNION 

While her husband is planning his adventure, she is fervently 
desiring to detain him at home so that she may have uninter- 
rupted conjugal happiness. 

உள்ளக் களித்தலுங் காண மகிழ்தலுங் 

கள்ளுக்கில் காமத்திற் குண்டு, 

uilia katlithalun gaina mahiidhalun 
galllukil kamathit kurndu. 

1281, ‘Toddy has not the potency to produce plea- 

sure by the mere thought of it, nor the thrill of joy at the 

mere sight ; but love has such virtue.’ 

COMMENTARY 

This is by way of reply to the companion who expresses her 
surprise at how the wife, knowing the impending separation, can 
remain undisturbed and peaceful in the presence of her husband. 
In reply to that, she mentions the sublime power of love that, 
in the presence of the lover, will produce supreme happiness the 
like of which cannot be produced by intoxicating drinks. ‘Hence 
I expressed my dislike in the presence of my husband,’ she says. 

இனைத்துணையு மூடாமை வேண்டும் பனைத் அுணையுங் 

காம நிறைய வரின். 

thinaithuinaiyu misdamai vésndum panaithu- 
[inaiyun 

gama nifaiya varin. 

i282. ‘While there is a chance of obtaining love in 

plenty, as great as a tall palmyrah tree, there is no place 

for the ire of disbelief, even of such a small extent as the 

millet grain.’ 
COMMENTARY 

This emphatically expresses her confidence in her husband, 
In spite of his wavering attitude he still remains the source of all 

her happiness. Therefore, how can she think of adopting an 

attitude of disbelief even to the smallest extent? This is also the 
answer given by the lady to her companion.
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பேணுது பெட்பவே செய்யினுங் கொண்கனைக் 

காணா தமையல கண். 

péinadhu peitpavé seiyinun goinganai 
karina thamaiyaia kan. 

1283. ‘All that he does is according to his own whim 

and he does not care for my feelings ; stillthere is no peace 
in my heart unless I see my lord.’ 

COMMENTARY 

This also expresses the wife’s attitude to her husband. He 
may be indifferent, he may leave her alone and depart on his 
mission, However indifferent he may be, she confesses that she 
can have no peace of heart unless she sees her husband. 

ஊர்டற்கட் சென்றேன்மற் மோழி யதூமறந்து 
கூடற்கட் சென்றதென் னெஞ்சு, 

tidatkait jendrénma trosi yadhumafandhu 
kuidatkast jendradhen nenju. 

1284, ‘My friend! I want that firm resolve to treat 
him with utter disdain.’ But my heart, forgetting all these, 
goes forward to enjoy the love.’ 

COMMENTARY 

Again she confess how her fond resolution to express her 
wrath at her husband’s indifference melts away in his presence. 
She loses her firmness of will and longs for his embrace. 

எழுதுங்காற் கோல்காணாக் கண்ணேபோற் கொண்கன் 
பழிகாணேன் கண்ட விடத்து. 

etudhungat koikaina kamnnébot koingan 
pasihainén kainda viidathu. 

1285. ‘The eye cannot see the painting stick when it 
is applied to the eye. Similarly, when my husband is 
close to me, I cannot see his faults.’
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COMMENTARY 

This also expresses her utter helplessness in the presence of 
her husband, when she becomes blind to all his shortcomings. 

காணுங்காற் காணேன் தவருய காணாக்காற் 
காணேன் தவறல் லவை. 

kainungat kainén thavaraya kainakat 
kaznén dhavaral lavai. 

1286. ‘When I see him before me, I cannot see any 

of his faults. But when I do not see him, then I see 

nothing but his faults.’ 

COMMENTARY 

This also expresses the conflict in her. When she is alone, 
she is aware of the glaring wrong done to her by her husband. 
She is determined to show her anger. But when he is before 
her, all these disappear and love is triumphant. This is also 
said in reply to the advice given by her companion. 

உய்த்த லறித்து புனல்பாய் பவபேபோற் 
பொய்த்த லறித்தென் புலத்து. 

uitha larindhu punalbai bavarébot 

poitha larindhen bulandhu. 

1287. ‘ Knowing fully well that the flood will carry 

one away, who will plunge into the stream? Similarly, of 

what use is it to feign anger when it is going to provoke 
2 you. 

COMMENTARY 

This is said in reply to the companion. 

இளித்தக்க வின்னா செயினுங் களித்தார்க்குக் 

கள்ளற்றே கள்வநின் மார்பு. 

itlithaka vinna seyinun gaslitharku 
kaallatré kaslvanin marbu. 

40
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1288. ‘Though toddy is known to degrade the drunk- 

ard to ignominity, yet he desires it. Oh! perfidious one! 

Similar is your breast.’ 

COMMENTARY 

These are the words of the companion addressed to the hus- 
band. She points out how a lady who, once she has enjoyed his 
embrace, persistently desires to have it more and more, though he 
himself appears to spurn her. 

மலரினு மெல்லிது காமஞ் சிலரதன் 
செவ்வி தலைப்படு வார். 

malarinu mellidhu kaman jilaradhan 
sevvi thalaipazdu var. 

1289. ‘Love is more tender than a flower. Very 

few know this to gain its bliss.’ 

COMMENTARY 

This is expressed by the husband who praises the nature of 
true love and how it can sustain itself even in adverse circum- 
stances. 

கண்ணிற் றுனித்தே கலங்கினாள் புல்லுத 
லென்னினுத் தான்விதுப் புற்று. 

kainni trunithé kalangina1] pulludha 
lenninun dhanvidhu putru. 

1290. ‘Her eye once shone with anger, but her 

heart more than mine longs for a love embrace. She is 

bewildered.’ 

COMMENTARY 

This is also expressed by the husband who faithfully draws 
a word picture of his wife who is subject to the conflicting 
emotions of bewilderment and helplessness.



CHAPTER CXXX 

EXPOSTULATING TO ONESELF 

This chapter deals with the wife’s finding fault with her own 
self for being unsettled and wavering. There is a bitter conflict 
between her thought and action. Hence, she accuses her heart 
of lack of steadfastness, 

அவர்தெஞ் சவர்க்காதல் கண்டு மெவனெஞ்சே 
நீயெமக் காகா தது, 

avarnen javarkadhal kaindu mevanenjé 
niyema kaha dhadhu. 

1201. ‘Oh! Heart! Even after realising that his 
heart is his alone, why is it you are not my own ?’ 

COMMENTARY 

Thus she addresses her heart. Her husband never cares for 
her. There is no room for herin his heart. But her own heart 
has no such firmness of purpose. Her heart, since it is always 
thinking of her husband, offers him a convenient accommodation 
init. Hence she condemns it because of the lack of self-respect 
and loyalty to herself. 

உரு௮ தவர்க்கண்ட கண்ணு மவரைச் 

செரு௮செனச் சேறியென் னெஞ்சு. 

urda dhavarkainda karnnu mavarai 
jeraarena jeriyen nenju. 

1292, ‘My dear Heart! You know fully well that 

he has no affection for you; and yet you go to him as if 

he was not hostile to you.’ 

COMMENTARY 

This also expresses the same sentiment. She bitterly feels 
that her heart should run after one who completely despises 
it,
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கெட்டார்க்கு நட்டாரில் லென்பதோ நெஞ்சேநீ 
பெட்டாங் கவர்பின் செலல். 

kertarku naitaril lenbadhd nenjéni 
peitan gavarbin selal. 

1293. ‘My dear Heart! You act according to your 
own inclination. You run after him leaving me severely 

alone. This is true to the saying that the ruined one has 

no friends.’ 
COMMENTARY 

She bitterly feels her isolation. Her husband never thinks 
of her. Even her own heart does not keep her company because 
it runs after him. In her isolation, she seems to feel the lack 
of friends to console her. 

இனியன்ன கின்னொடு சூழ்வார்யார் நெஞ்சே 
அனணிசெய்து துவ்வாய்காண் மற்று. 

iniyanna ninnoidu stiivaryar nenjé 
thuniseidhu thuvyvaihain matru. 

1294. “My dear Heart! You know very well his 
faults. Even though you seek the joy of his company, still 
you ought first to exhibit your offended pride. Without 
doing this, you are eager to have his embrace. Who will 
share your counsel then ? Certainly not I.’ 

COMMENTARY 

This also expresses her dissatisfaction with her own heart. 
She expects there must be a clear disapproval of her husband’s 
attitude to her. But her heart, instead of expressing any resent- 
ment, compromises with the situation to secure the joy of his 
embrace. She feels that even her heart ceases to be the only com- 
panion to give her sympathy and relief in the moment of distress. 

பெரு௮மை யஞ்சும் பெறிற்பிரி வஞ்சு 
மரு௮ விடும்பைத்தென் னெஞ்சு. 

peraamai yanjum pefitpiri vanju 
maraa virdumbaithen nenju.
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1295. ‘ When I do not have his company, it is really 
painful to me, and when he is present and when I have his 
company, even then there is a lurking pain in my heart 
because of the fear that he will soon slip away. Thus it 
is the lot of my heart to endure ceaseless pain.’ 

COMMENTARY 
ச் 

When the husband is far away from her, the separation causes 
pain to the wife. Even when the husband is at home with his 
wife, she experiences the painful suspicion that he may go away 
leaving her alone. She expresses her pitiable lot in either case. 

தனியே யிருந்து நினைத்தக்கா லென்னைத் 
இனிய விருந்ததென் னெஞ்சு. 

thaniyé yirundhu ninaithaka lennai 
thiniya virundhadhen nenju. 

1296. ‘Left lonely, I would ponder over the cruelty 

of my lover. Then my heart seems to remain with me. 

Why ? Merely to consume me.’ 

COMMENTARY 

When she is left alone at home by the cruel departure of her 
husband, her heart appears to keep company with her only for the 
purpose of nibbling her soul. 

நாணு மறந்தே னவர்மறக் கல்லாவென் 
மாணா மடதெஞ்சிற் பட்டு. 

nainu marandhé navarmara kallaven 
maina maidanenjit paitu. 

1297. ‘I have forgotten all shame on account of the 

evil influence of the ignoble heart, though he has com- 

pletely forgotten all of us.
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COMMENTARY 

She pities her own condition for having lost all shame. Why 
should she be always thinking of him who does not seem to have 
even an iota of affection, She explains her pitiable condition as 
a result of the evil influence of her ignoble heart which is always 
cringing for his affection. 

எள்ளி னிளிவாமென் றெண்ணி யவர்திற 
முள்ளு மூயிர்க்காத னெஞ்சு. 

etlli nitlivamen drejnni yavardhifa 
muillu muyirkadha nenju. 

1298. ‘Because condemning him will be mean and 
disgraceful, my soul which loves itself thinks only of his 

virtues.’ 

COMMENTARY 

Even though he has forgotten her, she is not willing to con- 
demn him, pointing out his weaknesses that would ultimately 
bring disgrace on herself. Hence her soul which loves to preserve 
its pure nature persistsin thinking only of the virtues of her 
husband. 

அன்பத்திற் யாரே துணையாவார் தரமுடைய 
தெஞ்சந் துணையல் வழி. 

thunbathit kiyaré thuinaiyavar thamusdaiya 
nenjan dhusnaiyal vaji. 

1299. ‘Who will be my comrade to help me in my 

hour of grief if my own heart fails to come to my rescue.’ 

COMMENTARY 

Since her heart leaves her alone and seeks the company of 
the lover, she bitterly feels her helpless state when her own heart 
deserts her.
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தஞ்சந் தமரல்ல ரேதிலார் தாமூடைய 

தெஞ்சந் தமரல் வழி, 
thanjan dhamaralla rédhilar dhamusdaiya 

nenjan dhamaral vazi. 

1300. ‘When our own heart is not friendly with us, 

it is not a matter for surprise when strangers behave un- 

friendly towards us,’ 

COMMENTARY 

This also expresses the bitter suffering due to har Jonely con- 
dition, without any sympathy from her lover or from others.



CHAPTER CXXXI 

SULKING 

Since there is a slight misunderstanding between husband and 
wife, there is no warmth in their hearts; hence each tries to treat 
the other with the cold reserve of sulkiness. — 

புல்லா திராஅப் புலத்தை யவருறும் 
அல்லஜனோய் காண்கம் சிறிது. 

pulla dhiraa pulathai yavarufum 
allanoi hasngam siridhu. 

1301. ‘Be a bit reserved; decline his endearment. 
Let us watch his suffering due to rejected love.’ 

COMMENTARY 

These are the words of the companion who mischievously 
suggests to her friend to adopt a selfish attitude towards her 
husband, so that they may watch his reaction to such a sulky treat- 
ment. ் 

உப்பமைத் தற்றாற் புலவி யஸதுசிறிது 
மிக்கற்றா னீள விடல். 

upamain dhatrat pulavi yadhusiridhu 
mikatra nila virdal. 

1302. “A certain amount of cool reserve is like salt 
that seasons our food, But sulking too long will be like 
too much salt in food,’ 

COMMENTARY 

This emphasises the reasonable limit to which a wife can 
practice sulkiness and avoid the approach of her husband. If it 
is pursued too long, it will defeat itself and end in pain to 
both husband and wife. This is compared to seasoning food with 
salt. A little amount of salt in food makes it palatable; but too 
much salt will spoil it. Similarly, a little cold reserve in the 
beginning may make the subsequent love embrace more 
enjoyable. If it is persisted in too long, the reaction of the 
husband will be disastrous to both, because he will not have the 
patience to endure such treatment.
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ANSTO. UVVG EL OQEwWshapH midon.ol1 
புலநீதாரைப் புல்லா விடல். 

alandharai yallandi seidhatra trammai 

pulandharai pulla virdal. 

1303. ‘When a loveesickpers on feels neglected and 
grieved, and the lover goes away without consoling her 
with a love embrace, it will be heaping more and more 
grief-on the pain-stricken heart.’ 

COMMENTARY 

This is addressed by the wife to her husband. 

ஊடி. யவரை யுணராமை வாடிய 
வள்ளி முதலரித் தற்று. 

tiidi yavarai yuinaramai vaidiya 
vailli mudhalarin dhatru. 

1304. ‘Not to comfort a love-languishing person with 

a sweet embrace, is like cutting the root of the drooping 

creeper.’ 
COMMENTARY 

When the creeper is drooping, the only way to enliven it is 
to pour enough water at its root. But if the person, instead of 
doing this cuts the root, it will die very soon. Similarly, the 

only way by which joy will be installed in the heart of a love-sick 

person is to make her enjoy the thrill of a sweet embrace. 

Otherwise, it will end in breaking her heart. This is also said by 

the wife. 

,நலத்தகை தல்லவர்க் கேளர் புலத்தகை 

பூவன்ன கண்ணா ரகத்து. 

nalathahai nallavar keer pulathahai 
plivanna kainna rahathu. 

1305. ‘Even to good men of worthy nature, their 

beauty of character is due to the petulance of their wives 

with the flower-like eyes.’
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COMMENTARY 

These words express the thought in the mind of the husband 
after reunion with his wife. He praises the value of his wife’s 
petulance because of its healthy reaction on his heart; whatever 
nobie element is present in his heart, is the result of his wife’s 
behaviour before their happy reunion. 

அளியும் புலவியு மில்லாயிற் காமம் 
கனியும் கருக்காயு மற்று, 

thuniyum pulaviyu millayit kimam 
kaniyum karukayu matru. 

1306. ‘Love without intense wrath is like an over-ripe 
fruit. Love without a mild strife is like an immature fruit.’ 

COMMENTARY 

The Tamil terms ‘kani’ and ‘ karukkai’ are commonly used 
with reference to paddy If paddy becomes over-ripe the husk 
will break open. The rice, because of Over-ripeness, will not be 
fit for consumption. The other term ‘karukkai’ refers to un- 
ripe and immature paddy which will consist of mere husk with- 
out the formation of rice inside. This is not fit either for con- 
sumption. Similarly, love not associated with intense wrath or 
a little strife, will become joyless. This also expresses the same 
opinion. 

ஊடலி னுண்டாங்கோர் துன்பம் புணர்வது 
நீடுவ தன்றுகொ லென்று, 

tiidali nuindangor thunbam busnarvadhu 
niiduva dhandruho lendru. 

1307. ‘The lover’s quarrel which results in a happy 
re-union, contains lurking pain because of the doubt 
whether the happy re-union will last long or break off 
suddenly.’ 

தோத லெவன்மற்று தொத்தாரென் றஃதறியுங் 
காதல ரில்லா வழி. 

nodha levanmatru nondharen drahdhatiyun 
gadhala rilla vazi.
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1308. ‘What is the use of your painful suffering when 
there is no one to love you, to realise your grief and sympa- 
thise with you ?’ 

COMMENTARY 
These are the words of the husband who expresses the view 

that suffering in your heart will be entirely vain if there is no 
loving heart to sympathise, and console you. 

தீரும் நிழல இனிதே புலவியும் 
வீமுநர் கண்ணே யினிது. 

nirum nisjala dhinidhé pulaviyum 
Vvitunar kainné yinidhu. 

1309. ‘Water in cold shade becomes sweet and 

soothing; similarly, a little coolness towards those one loves 

will become pleasant.’ 

COMMENTARY 

The husband expresses the sentiment that a little coolness 
in the beginning will produce the reaction of healthy warmth 
in the heart. 

eat. லுணங்க விடுவாரோ டென்னெஞ்சய் 
கூடுவே மென்ப தவா. 

tida lusnanga vilduvard Jdennenjan 

guiduvé menba dhava. 

1310. ‘When I express my anger, he does not care 

to sooth me but persists in his indifference. Yet my heart 

is full of love for him. Such is its fond desire.’ 

COMMENTARY 

These are the words of the wife who realises the foolishness 
of her heart that yearns to meet her husband in spite of his 
unfeeling indifference,



CHAPTER CXXXII 

UNREASONABLE ANGER 

Husband and wife, though for the time being Sharing the 
same bed, are not in complete harmony. Each nourishes some 
bitterness or other and invents some excuse, however trivial, to 
express mutual dislike. This unhealthy feeling is Yescribed in 
this chapter. 

பெண்ணியலா ரெல்லாருங் கண்ணிற் பொதவுண்பர் 
தண்ணேன் பரத்தநின் மார்பு. 

pesnniyala rellarun gatnnit podhuvusnbar 
nainnén barathanin marbu. 

1311, ‘All woman-kind enjoys your presence equally, 
because of your wayward habit; you encourage all this. 
O Fickle Heart! I shrink from your embrace.’ 

COMMENTARY 

Aroused by suspicion and jealousy, the wife utters these 
words to her husband who wants to take her kindly in his arms. 
But she refuses his embrace, saying that this privilege must 
have been offered to so many different women, and he wants to 
treat her on a par with them. ‘He made as if to embrace me 
but I was not willing to be fooled like this.’ This is addressed 
by the wife to her companion. 

ஊடி. யிருந்தேமாத் அம்மினார் யாத்தம்மை 
நீடுவாழ் சென்பாக் கறிந்து. 

Uidi yirundhéma thumminar yandhammai 
niiduvas kenba karindhu. 

1912. ‘One day we remained silent and sulky. Then 
he sneezed. The reason is quite plain. He thought he 
could break my silence and make me pronounce the usual 
blessing “long life to you
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COMMENTARY 

This is a usual custom prevalent even now, when a child 
sneezes, to bless it with long life. This custom is extended to 
grown-up persons also, Because of her suspicion, the wife kept a 
glum silence. When her husband sneezed, the wife thought that 
this was a clear ruse on his part to make her open her mouth, 
following the usual custom of blessing the sneezing person. 
These words are spoken by the wife to her companion, reporting 
the behaviour of her husband. 

All the, subsequent verses are of the husband. 

கோட்டுப்பூச் சூடி னுங் காயு மொருத்தியைக் 
காட்டிய சூடினி சென்று. 

kostupt jusdinun gayu moruthiyai 
kastiya stidini rendru. 

1313. ‘One day I adorned myself with a garland of 

flowers. She bursts out in anger and cries: ‘‘ Who is that 

woman you want to please by this flowery adornment?” ’ 

COMMENTARY 

One day the husband puts on a garland of flowers hoping 
that that would please her. She misunderstands it. She imagines 
that he is going to please some other secret love by wearing this 
arland of flowers. This misunderstanding results in her crying 

out ‘who is that woman you want to please?’ 

யாரினுங் காதல மென்றேனா வூடினாள் 

யாரினும் யாரினும் என்று. 

yarinun gadhala mendréna viiidinasl 
yarinum yarinum endru. 

1314. ‘Once lI said that our love was greater than 

that of all other loving couples. She misunderstood my 

words and cried out in anger: ‘‘ Who are all those women 

whom you love besides me?”’’
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COMMENTARY 

His innocent statement that they are happier than all other 
loving pairs is misunderstood by the wife, who imagines that he 
loves a number of other women in secret. This imagined grievance 
fills her with grief and anger. 

இம்மைப் பிறப்பிற் பிரியல மென்றேனாக் 
கண்ணிறை நீர்கொண் டனள். 

immai pirapit piriyala mendréna 
kainnifai nirhosn danasl. 

1315. ‘Once I said: ‘In this life, I will never leave 

you.”’ At once she cried with eyes filled with tears: “I know 

your thought: you are preparing to desert me hereafter”’.’ 

COMMENTARY 

The husband wants to please her by saying that nothing in 
this world will bring about a cleavage between them. She at once 
thinks of the next life. His emphasis on this life according to her 
interpretation implies the absence of such bondage of love in the 
next world. Then she begins to shed tears in plenty because of 
the imagined grief, 

உள்ளினே னென்றேன்மற் றென்மறத்£ ரென்றென்னைப் 
புல்லாள் புலத்தக் கனள். 

uilliné nendrénma trenmayandhi rendrennai 

pullas! pulatha kanazstl. 

1316. ‘‘*When I was away from home, every day I 

remembered you.” When I said this, she cried out: ‘‘ You 

entirely forgot me during the rest of the period.” Thus 

when about to embrace me she suddenly withdrew.’ 

COMMENTARY 

He wanted to please his wife by saying that he remembered 
her every day during the long period of separation. She at once 
came to the conclusion because of the imaginary grief that he 
never thought of her in the other periods; and, she who was 
about to hug him in a love embrace, refrained from doing so,
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வழுத்தினா டும்மினே னாக அழித்தழுதாள் 
யாருள்ளித் அம்மினிீ ரென்று, 

vatuthina Idumminé naha asithazudhail 
yaruulli thummini rendru. 

1317. * Whenever I sneezed, she usually would bless 
me with a long life. This time, when I sneezed she asked 
me in tears: “‘Who is that woman thinking of you just now 

when you sneeze ?”?,’ 

COMMENTARY 

Following the usual custom she would say ‘ long life to you’ 
whenever I sneezed. This time her conduct was entirely 
different. She imagined that my sneezing came from someone 
thinking of me just at that moment. Hence she asked me: ‘Who 
is that woman thinking of you just now?’ It isa popular belief 
among the Tamils, even today, that sneezing comes from some 
person in a distant place thinking of one. With this popular 
belief, the wife interprets her husband’s sneezing as being the 
effect of some loved person ina distant place thinking of him 
at that moment. 

தும்முச் செறுப்ப வழுதா ணுமருள்ளல் 
எம்மை மறைத்திரோ வென்று. 

thummu jefupa vaiudha mnumaruiilal 

emmai mafaithiro vendru. 

1918. ‘Next time, I checked my sneeze. At once she 

burst into tears asking: ‘‘Who is that woman thinking of 

you just now and whom you want to hide from me?” ’ 

COMMENTARY 

Seeing that the sneezing only irritates his wife, he tries to 

check it. But this also has an unpleasant reaction on her. Placing 

her faith in the well-known belief, she interprets his checking his 

sneeze as an attempt to hide from her the fact that some woman 

far away is thinking of her husband at that moment.
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தன்னை யுணர்த்தினுங் காயும் பிறர்க்குநீ 
ரித் நீர ராகுதி ரென்று, 

thannai yuinarthinun gayum bifarkuni 

rinnira rahudhi rendru. 

1319. ‘Then I began to sooth her jealousy-stricken 
heart and to coax her with the endearing words. What 
was the result? She cried out: “‘ This only shows your wont- 
ed kindness which you show to women whenever you want 
to capture their hearts.”’’ 

COMMENTARY 

Whenever he attempts to please her and bring solace to her 
wounded heart, the only reaction produced in her is that her 
husband is an adept at captivating women by uttering pleasant 
words. 

நினைத்திருந்து நோக்கினும் காயு மனைத்துநீர் 
யாருள்ளி தோக்கினீ ரென்று, 

ninaithirundhu nokinum gayu manaithunir 
yarulli nokini rendru. 

1320. ‘Plain in thought, I silently gazed on her, 

but she cried out : “‘ Thus by scanning me with your eyes, 
you are evidently comparing me to similar forms of 
beauty known to you.. Who are all those women whom 

you are thinking about now?” ’ 

COMMENTARY 

His words as well as actions are badly misinterpreted by his 
wife. Thus he remains silent standing before her and thinks of 
what else to do, Even this does not please her. She thinks that 
he is gazing at her merely to compare her beauty and bodily 
form with the beauty and form of other women known to him. 
Thus whatever he does is aggravating to her, and the discord 
between them persists.



CHAPTER XXXIII 

PLEASURES OF LOVERS AND THEIR TEMPORARY QUARREL 

A mild quarrel between lovers is supposed to increase the 
happiness of re-union. The shake-up experienced by them during 
the discord tones up their hearts. The struggle seems to 
envigorate ¢heir hearts, as did Jacob’s wrestling with the angel. 
Similarly, the lovers’ experience during the temporary quarrel stirs 
their hearts, promising more happiness during the subsequent 
re-union, 

இல்லை தவறவர்க் காமினு மூடுதல் 
வல்ல தவரளிக்கு மாறு, 

illai thavafavar kayinu mitidudhal 
valla dhavarasliku mafu. 

1991. ‘Though there is no fault in him, the sweet 

way in which he expresses his love has the potency of pro- 

ducing a jealous petulance.’ 

COMMENTARY 

This is an answer to the question put by her companion— 

why do you still persist in your peevish attitude? The wife admits 

that there is no fault in her husband to justify her conduct. Still 

her husband’s behaviour causes in her such a happiness that it 
creates a jealous feeling that he may offer the same happiness to 

every woman in a similar situation. 

ஊடலிற் ஜரோன்றுஞ் சிறுதுனி நல்லளி 

வாடினும் பாடு பெறும். 

uidali trondrun jirudhuni nalladli 

vaidinum baidu berum. 

1392. ‘The little pain arising from lovers’ quarrel 

will tone up the drooping happiness and cause it to bloom 

again.’ 
4]
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COMMENTARY 

This is also said by the wife. She admits that the little 
pain arising out of the temporary quarrel may temporarily inter- 
fere with their affection. But on that account their love will not 
fade away; she hopes that their mutual love will be envigorated 
and lead to increased happiness. 

புலத்தலிற் SC ROD டுண்டோ நிலத்தொடு 
நீரியைந் தன்னா ரகத்.து. 

pulathalit puthéina iduind6é nilathoidu 
niriyain dhanna rahathu. 

1323. ‘Is there any swarga in the world of Devas 
which can produce such happiness as that experienced by 

the two lovers whose hearts are as harmoniously united 

as blended earth and water?’ 

COMMENTARY 
The metaphor given here is peculiar ‘to agriculture. When 

the soil is soaked with sufficient water, it produces a favourable 
condition for agriculture. The field is so fit for agricultural opera- 
tions that it will certainly ensure a plenty of harvest and yield 
enough foodgrains, to the satisfaction of the agriculturists and 
others. The hearts of the lovers are so happily united that the 
lovers may be sure of a happiness the like of which even the 
swarga of Devas will not be able to yield. This is also spoken 
by the wife to her companion. 

புல்லி விடாஅ௮ப் புலவியுட் டோன்றுமென் 
னுள்ள முடைக்கும் படை. 

pulli vitdaa pulaviyu ito6ndrumen 
nusila musdaikum basdai. 

1324. ‘The feigned anger of the lovers that binds 

them together in a love embrace contains the weapon that 

will break down my heart.’
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COMMENTARY 

She confesses that her temporary anger even while she is in 
her husband’s embrace seems to keep hidden an instrument that 
is capable of breaking her resolution, This is also addressed by 
the wife to her companion. 

தவறில ராயினுத் தாமவீழ்வார் மென்றோ 
ளகநலி னாங்கொன் நுடைத்சது. 

thavariia rayinun dhamaviivar mendro 

ilaharali nangon dru:daithu. 

1325. ‘Though free from fault, being released from 
the embracing arms of the beloved one has its own unique 

charm.’ 

COMMENTARY 

These words are spoken by the husband who is thinking 
aloutl: ‘Though you may be faultless in yourself, yet you may be 
treated as one with faults by the woman whom you love.’ The 
lovers embraced in such a situation may free themselves from 
the binding arms. Even then, there is a unique pleasure experi- 
enced. This and the subsequent verses are spoken by the 

husband, 

உணலினு முண்ட தறலினிது காமம் 

புணர்தலி ஜாட லினிது. 

uinalinu muinda dharalinidhu kamam 
pusnardhali niida linidhu. 

1326. ‘Digesting the eaten food is sweeter than toeat 

more. In love, a lovers’ quarrel is sweeter than re-union.’ 

COMMENTARY 

Complete digestion of the food already eaten is necessary 

before eating more; the health of the body depends upon this. 

Indiscriminate eating will undermine the health of the body. 

Similarly, in love, delay and temporary. suspension is a necessary 

prelude to healthy enjoyment. Just as hunger is a healthy condi- 

tion for eating, love-hunger is a necessary condition for the happi- 

ness of the future re-union.
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ஊடலிற் ஜோேற்றவர் வென்றா ரதுமன்னும் 
கூடலிற் காணப் படும். 

_ uidali tr6travar vendra radhumannum 
ktsdalit kasna pasdum. 

1327. ‘In lovers’ quarrelling, the one who appears to 

fail is the one that finally wins. This will be evident from 

the joy of re-union.’ 

COMMENTARY 

_ In lovers’ quarrels, to be defeated is just the sign of victory. 
To accept defeat will hasten the subsequent re-union. Apparently, 
the defeated person will be the first to enjoy the happiness of 
re-union, which is the privilege of the victorious one. 

ஊடிப் பெறுகுவங் கொல்லோ நுதல்வெயர்ப்பக் 
கூடலிற் ரோன்றிய வுப்பு. 

tsdi peruhuvan goll6 nudhalveyarpa 
kusdali trondriya vupu. 

1328. ‘Shall we ever more enjoy the happiness of 

that embrace of hers, the happiness that was the result of 

her feigned anger?’ 

COMMENTARY 

He attributes the happiness derived by their embrace to the 
previous lovers’ quarrel. The wife betraying the emotion of anger 
and a temporary suspension in their union, contributed to 
increased happiness when they were re-united and embracing. 
Therefore, he hopes to have more often such quarrels as would 
intensify their future happiness. 

ஊாடுக மன்னோ வொளியிழை யாமிரப்ப 
நீடுக மன்னோ விரா, 

Uiduha manno vosliyisai yamirapa 

nijduha manno vira.
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1329. ‘Let her with bright jewels exhibit her anger 
more and more—let me plead with her more and more to 
appease her. Let the night last long enough to give me 
opportunity for this.’ 

COMMENTARY 

He expresses his appreciation of the worth of lovers quarrels. 
He enjoys her exhibition of temper. He enjoys his own conduct 
when trying fo appease her, Then peace is secured and a 
re-union is enjoyed. He hopes that such an act would be repeated 
every night and he hopes that the night will be long enough to 
give them the opportunity for all such happiness, 

ஊடுதல் காமத்திற் இன்ப மதற்கின்பங் 
கூடி மூயங்கப் பெறின். 

ரம்ப 00௨1 kamathit kinba madhatkinban 
gtiidi muyanga perin. 

1330. ‘Lovers’ quarrels make their love sweet. That 

love gets its happiness. When the lovers embrace, they 

have their hearts united in harmony.’ 

COMMENTARY 

This is the psychology of love. The primary struggle to 
obtain it gets consummated and fulfilled when their hearts get 
unified in harmonious love. The lovers cease to be two different 
persons, They have become one. Their personalities become 
merged in one with the higher personality of love. This seems to 
be the way of true love. 

THUS ENDS THE SECTION OF WEDDED LOVE 

THE END OF BOOK III ON LOVE, 

THIS IS THE END OF TIRUKKURAL
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