SECTION 1
. SUMMARY

The idea of God is innate in man. Some are
fortunate to have the realization of God and very
often they pass through various stages beginning from
I gld self-training and culminating in divine com-
munion. The avatgra of the released selves as Alvars
could be justified with reference to these stages of
God-realization. The inexpressible ultimate Reality
;ﬁnds in the selves a kind of articulation however
“inadequate it eeuld be f'or giving a full description of

fhead. The AR irs, laaving aside the ontological,
and eplstemologlqal approaches for the study of
God, make the aesthetic approach, and their attempt
represents the continuation of the Upanisadic des-
cription of God. The compositions of the Alvars have
~ therefore a greater appeal to the human mind.
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CuapTER T
Introduction

India has been a secular state since she gained indepen-
dence in 1947. It has been so declared in the Indian Constitu-
- tion which came into force on the 26th January, 1950. This
declaration was made to suit the conveniences of administer-
ing a land peopled by inhabitants who profess faiths which are
other than the indigenous Hinduism. Nevertheless, the fact
remains there that religion is the warp and woof of the Hindu
society. It has been so for milleania. The stability of the

Hmdu society down to the present day notwithstanding the
| ict:on: it of _fereign faiths, the uninterrupted enlightened
attituds. tﬂﬂé% _;'____;'_waﬁé & real, enduring earnest-
ness in the tause 6f° pekte chryctérize the Hindu society and:
this is not-a little due to the rehgious influence on the people.
It was Alexis Carrel that remarked:: *Religion brings to
man an inaner strength, spiritual light, ineffable peace *.

A society needs economic development without which it
will be subjected to the militant power of other societies. The
economic stability may make it grow stronger with the further
development of material weifare. Without the guldance for
chalking out the correct path in its pohcnes, the soc:ety may
acquire an aggressive attitude and as such it nceds some dlrec-
tion in the right path. Reltglon phrforms thls functmn in a
society, by keeping the econcmlc power under proper control
without undermmmg it. The Latin proverb says, ‘A man
thhout religion is like a beast without bridle ’. What applies
to an individual is applicable, with equal felicity, to a society
and a nation which is constituted by many individuals ‘who
impart strength to the mdmduahty of the nation by thelr just
bohaviour. Irreligion or anti-religion is practised by a minority
in a nation whose expactations are not fulfilied by the preach-
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ings of that religion which they tollow and SO 1urn against
their own religion out of sheer frustration. Treating the origin
and development of irreligion, which is, of course, very
ancient, is out of context when the religious attitudes, backed
by philosophical inquiry, shauld engage thz attenuon and
study of & research worker., 2

The word ‘religion’ i1s made up of two parts, namely,
‘re’ and ‘ligion’ which mean respectively ‘ again’and ‘hind-
ing®’, The word when thus derived can-be-taken to mean that,
man who is finite is part of the infinite- from which he got
separated. When it is said that he formed-part of the infinite,
what is meant is that he existed formerly. in close-union with
the infinite. On account of his deeds he had to-coma away
from it and hence the suff:ring is all the more sevege. Even
in bondage he is not really far away from ‘the infinite, but
owiug to karma h: feels the separation very keenly such that
by practising the religious acts he could get at the Divine. The
basis for this kind of feeling 1s only the desire to get bound or
tied again to the infinite. The fecling that the finite is separas
ted from the Divine and ispot in a pommn ta ha\m dugg; com-
frame and matmal surmadinss Heea ]_;__f;aaéfaan S @bnvictma
that he had committed a sin on account of which he could not
be with God. The acts of sin committed now and then by force
of circumstances do affect man. The pious men and the saints
do not commit sins but yet feel that they are sinners. They
declare at times that they are the repositories of sins and are
at the head of the host of sinners.! Thus it is nbt the com-
mitting of sins that makes these pious selves get themselves
filled with remorse, but the feeling of having committed the
sinful acts that makes them give expression to their havmg
sinned. This is called neicyanusandhana a mere declaration.
that they are sinners. Any act of unfaithfulness which they
are forced to commit creates in them a more serious sense of
sinfulness than in the case of an ordinary person who commits
it.2 ThlS is the reason why such men are not able tn bear sepa-u

1_ étﬂra-ramam 23; cf. T V.M. 4.7. l 3,9; ibid. 5.7: l 2.
2 ﬁc Essentials of Theism, p.148. 1’
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‘ration from the deity, while an ordinary man, who though
attracted by divine perfection, is not much worried by the lack.
of opportunities of having God-vision. While in the case of
the latter; the thought of God does engage a little of his time,
in the case of the former matters other than those of the Divine
. get insignificant attraction. o o

The idea of God is innate in man. It is not actually
acquired by education or any training spiritual or otherwise.
People who could bs condemned as very low and uncivilised
believe in God. The very lowest Australian bushfolk-the most
barbarous perhaps of barbarous creatutes -believe in the exis-
tence of a supreme-being who is a moral law-giver and judge.
‘They even call him ‘Father’ and worship him in the character

of an eld:rly gentleman. Savages are rarely athiests like us
‘ they entertain the larger hope’3. To have the idea of GQod is
however differant from having religious sense. ' :
Sintinrental minds are easily affected by beautiful ex-
pressions and ~ enchantiig “afusfe diring’ religious worship.
Such affections may reveal themselves in the form of external
manifestations such as the gush of the tears of joy, change of
voice choked with tears and others. Both those who are sub-
jectzad to these experiences and who witness them are likely to
take these manifestations as religious experiences.4 However,
eventhe non-believers in the existence of God get, on occasions
like these, such emotional experiences, but this necd.-'-inot be
wholly applied to all cases; as there are cases of genuine devo-
tees who are to bz marked out to be as such with muach dik-
gence. However. their experieénces couid: not serve to guide’
others who are yet to enter the realms of God-realization.
People of this kind could form the group of pzrsons who require
others’ guidance in the matter of sPirituaIFexperieH’ces and are
better placed than others, for sympathetically responding to
~ the religious content of ‘the appeals mad: by men of devout
faith. '

--------------------------------------------------------------------------------------------------------------------------

3. What is Civilization ? p. 88.
4. cf The Essentials of Theism, p.1.
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~ The development of religious' consciousness is nof:a
sadden phenomenon, A rather unromantic and deep study of
God and His existenice is required to be-made by the aspirants
to spiritual experiences. This will have to'be undertaken, not-
in temples where the din and pomp of festivities easily-attract
all kinds of persons, but in secluded spots where the:carnest
aspirant could be in the least affected by the elements of temp-
tation. - Such cultivation .of a disciplined life ensuses:at the
right time which would be at any time near or distant the.
budding of the religious experience. This process. could rather
be likened to the' flowering. of plants whicly requires definite:
lapses of times varying, according to the nature of the plaat
since the seeds were sown for their growth.5 This could be
taken to represent the procedure of karmea, j#ana, and yoga
whieh should, ,as matters of events, follow one afteranother,

However, this may not universally hold good. Man has, at
the time of his birth, some residues of previous lives, The

achievements in those lives, if any, could possibly change this
order with the result that while some are destined to take only
to the path of karma, others are endowed, at the time of
birth, with sufficicnt knowledge of ultimate truth that thsy are
not. xequu‘ed to do all the deeda, Yet, ofhg ,}s,ﬁ...ls;f’:

2 -aﬂ .msm.
in-trance, mdulge m thouahu abaut, the dume* Py e 82

Men, wheth-er they pass -threugh- the‘se - stagc.s Oor sugldenly
enter into the portals of God-realization. are not at all com-
petent to guide the destinies of people through their religious
experiences. Very few alone among them would have had the
direct vision of God. The finitude of humanity cannot by any
‘means gauge the perfection of the divine. It is left to the in-
finite Being to choose the occasion and reveal Itself to the
aspirant and endow him with the necessary equipment for
enjoying communion with Him.% All the same, it is pot every
God-chosen man that could himself express to others his
experience with God. With all the wealth of attainments for
the same, the person may not be able to commuicate his
experienice to others. Some could do this through an artless

pEEw pEeEl ﬂi“,.q_‘-an..“ --------------------------------------------------------------------------------------------------------------------------
s

5... ~of.” ibid., p. 7.
Kuth Up 2: 23.
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tal'k Only very few may be able to give expression to their
experignces in well-chosen wozds of enduring appeal: Infinity
of God is s0 inexhaustible that even the most well-equipped
God-intoxicated poet cannot adequatoly spcak about God 1

_ The fortunate selves who wure' ﬂws"en by Ged and who
‘had gone to enjoy spmtual communion ‘of non-earthly kind
‘after leaving their mortal coil, are endowed with faultless
knowledge of God and His: attnbuvtes., They ‘have capacities
- to have enjoyment of bliss (3nanda) and as such are better
equipped than others to speak of communion with God. It is
this fact that suggests of what would have formed the basis for
the divine descent of the Alvars and Acaryas. Whilé some of
them are held to be the divine weapons of Visnu descended down
to the earth, others are verily, -.Kdiée;a. and Visvaksena. The
contact with the material world does not in the least affect the
nature -of their having been released. With their knowledge
aaq ? r a.ttﬁbp;n;{ m;hoat being influenced by the limitations
wotld,. thoy mgyed ﬁﬂ»ﬂ” &Jheﬁ were in Vaikuptham.-
amealone deglared themto he.men.on earth. This
is clear from thc hfe accouatsaaf all the Alvars, with notable
exceptions.® These exceptions are exceptions only in one sense.
While the other Alvars had occasions to display their God-hun-
ger from the very time of their birth, these had to wait for an
occasion for their spiritual realization getting aroused. This
does not however prove that th&y do not belong to the host of
~ devout men. - | - .

As it i1s God that awakens religious consciousness in
man, 1t is not necessary that to be religious-minded, one should
be intelligent or undergo training.® This is clear from the exam- -
ple of Dhruva.l9 Just as one could lead a pure life without
bemg learned and one who is deeply learned ‘is not necessaﬂly

INAsTESRARIET L SIS RAT AR SRS fessssunss !""““"----"--*r"----ﬂ-ﬂ-----n--u-------u-.------u-n----r,-._ ............. eadeadinscancnton vent

- 1. It is in tl'm light that the Upanisadic passage reqmru to be_'
explained. cf. Taitt. Up. 2: 9; The Essentials of Theism, p.93.

8. Periyalvar, Tirumankaiya]var, Tontaratip - potiydlvdr, Matura-
kaviyalvar and Kulacekaralvar. «w

9. Man, the Unknown, pp. 282-83.
10. Bhag. P. 4.9.
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found to lead a moral life, aesthetic and religious senses could
be aroused in men who have no educdtion. Those who are
educated are found to lack in aesthetic and religlons senses.
Hence religious consciousness is not the ‘prerogative of the
learned few nor is it confined to the persons born-in the highcr
castes only. The Vaipnavite theology kas wisely sdepted a
sane line of interpretation.  Instead of givieg:credit to the
superior social status of a devatee, it has made God's grace,
“aftar the pattern of Upanizads, as mainly respohnible for the
arousing of religious consciousness, the individual;, whatever
~ be- his :status, being only the medinm far the display of reli-

gious sense. - It is in this sense that Namumgivar, ‘though he
was 2ot born in the higher caste, is. admitted in- t&e tradition
“of the Vaiggavite. rﬁigmm as the super-prapanna, hemg“ at the
head of all his follawess: and - thmmh wham alm allr m
cams after him h&va tn appmach ltd bt s Fri e

While sppaking- abauti._Gad whaae -iﬁvﬁniiy in every one
of His aspzcts lies bsyond human range, limitations of one
kind op other-are to be faced. God is the Lord of time and
He is not in time.  He is beyond space and- ndt \ﬁtﬁiﬁ* 1t.
- Ewcmhmg ether ehan Cmé i iﬁih; *é'rh }; Alteps is- fibth-
His: with rei‘ermce to° the tamml spatial aﬁ& oﬁjéetiw--
world. It is because of this' that the Supreme Person is said
to-be beyond the reach: of the words and thought.tt However,
men cannot assume silcnce on this account. He begins to
articulate or blabber what is surging within. -This inadequacy
of expression is responsible for man’s incompetence to effecti-
vely and correctly describe God. He therefore chooses his
awn exprossions, for h: does not know any other. Hz draws.
for-purpases of.analo jic 1l expressions, instances of th: world:
wita which he.is familiar. Hencs he describes: God as surgar-
cane, honey and so01.12 All the same, thcse do not fully
' brmg ou% thc gr&ata&s&ﬁ God -

iiiii I"llli‘li!l’ll -y I‘.I--.--I'I-"---i.i"_-I'I."‘!'“‘.‘"-"'."-m‘““.-.“.m!-m_ '-‘--.."-"“‘--.'--"'-""'""""""“‘.'*l."?"'F.F#;‘-"‘""ﬁ '
- . ' e, ' i " S E AEyeiay TR CEAT R,

11. Taltt Up2 9.

12 Perl Tm. 7.3; 10 cf. 1b1d 23 2 lbid 7.10: 1, ZandTVM‘ 3.4. and
The Essentials of The:.fm p: 94.



1] - _ S INTRODUCTION 9

A passionate longing on the part of the devotee to have
direct vision of God is not without justification. The prayers
and pleadings would not only become unintelligible and worth-
lessbut would also create in the mind of the devotce an utter
indifference, though not dis-illusionment, towards God, had
not the Deity taken step to communicate Himself to the
devotees. The sense of complete dependence of the devotee
on God instils hope for the aspirant and makes the sufferings
for re inion with God bearable. That self could have the
direct apprehension of God who chooses to display His great-
ness to it. It is in this sense that God’s presentation of His
omnipresent form to Arjuna is to be explained. Man’s limited
powers of understanding are po match for God’s eminence
and as such he approaches God with the commingling of
reverential fear and attraction. There isroom for fear
because the whole thing is mysterious and he cannot any
longer bea r the sight which overpowers him. Divine pcrfec—
tion however draws h:m near God

L

The impact of the cxtemal-- world on the human mind
could be interpreted to be threefold. The ideas are aroused,
the objectiveness is felt and the human beings function them-
selves with reference to it verbally or through physical activi-
ties. Logic, sense organs and semantics respectwely operate
ia these three fields, The results which are arrived at through
the operation of these, establish that there shall be a powerful
being behind the subjective world as well as the objective one.
The miad of that being who counld be designated as God is
behind all this. The tasks of creation and prot=ction of these
presuppose that the idea of God is sustainable. The more
one reflects deeply on this the more one is convinced that a
reverential attitude is aroused in man for God. Naturally,
those who reflect and meditate upon this become worshippers
of the Divine. Others who could not adopt this process follow
simply what these do and join them. This is the reason why
worshippers of Gad are far more numerous thain the worship-
pers of mammon or any other thing in the world.13

: ot oL o LI TR I LN R IR L IR X I-Il--i-l-ll---- N o o ol ol el RS W W e S DT D lltlllil““ﬂm‘-mnnnnn

13.  cf. Collected Papers of Charles Saunders Pierce, cdited by Charle,
Hartsharne and Paul, Weiss 6, cited on P 486 of God in Madcm
Pltﬂowphy -
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 Philosophy, which is of the nature of enquiry into the
nature of reality, adopts several methods of ‘proving the exi-
stence of God such as m:taphysical and ontological'4 and the
moralistic.!5 It is one thing to attempt at proving God’s
existence and it is another to attempt at knowing Him. The
former is an act which is purely an intellectual feat and com-
prises analytical procedures which tend to become more and
more -abstract, leaving aside the existzntial aspect of God.
However, those who are keen on knowing Him do not but take
note of the fact that there must be .a creator for the world.
The devotion which they have fur the Divine does not make
them indulge in abstract discussions as to the manner-in which
creation could have taken place or the materials out of which
the world has been created. The idea that He who created
does also afford protection and therefore He alone shali be
approached for protection is uppermost in their minds. Hence
the. devout: worshippers, like the Alvars, refer constantly to
the acts of divine creation and protection.

The general understanding of creation is that God
creates the world in ord:r that the selves, which lie inactive
- during the period of deluge, could take the physi¢al frames in
accordance with the results of their: past'deeds and undergo
- experiences for such actions and gain also fresh and new ones
which if He wills would contribute to their spiritual progress
and if He does not would leave thém far behind. The Vaisna-
vite theology would offer a better and more convincing expla-
“nation for this theory. As a matter of fact, this is, in a
general way, the interpretation offered by the theologians of
any religion. The Upanisads declare that creation is an act of
the Will of the Divine!é and that the world is a sport!?. Both
these require an explanation. Why should the Divine enter-
tain a will? 1If the intention of God is to bring a world into
being in which the selves would have recom’penseu for their

. - I d 1 - - J"
.I.#_IIII!-IIHFHIFF--#i!'llIillilII-i--i--l-Illl-ll-lliiil--l-llll"lllii-lli'“_.llliII.'.-I.II-._.'-,_-_.‘:‘-II ............. SRS RN FE NI AR ARERAGANA RAREY "y '-“i.--“-.'-.

14. - These methods are not fully effective. Vide: God in Modern Ph:!a-
sophy, pp. 398-399 and History of Western Phtla.s*ephy, p. 476,

18.  ¢of. The Essentials of Theism, pp. 117, 141,
16.  Taitt. Up, 2: 6.
17. V.S. 2.1: 33.
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deeds, then this would be only a repetition of what happened
earlier, that is, before deluge. Again, God is said to enjoy
the world as a child does its playthings. The selves are not
inanimate objects like playthings. They have the capacity to
enjoy or suffer when affected by others. Will not God be con-
tributing to their suffering also? How then could he be justi-
fied if He adds to their sufferings in His sports with them? A
study of the compositions of the Alvars shows that God creates
the world through His Will prompted by generosity for man-
kind. If finite beings exist, they do so because of the suste-
nance they derive from the Infinite. The selves, which also
come under the category of the finite, shall not be allowed to
remain in complete ignorance of their nature in relation to the
Supreme Person. God therefore provides, through creation,
an opportunity for the selves to “ have an actual share in the
- general nature of being ”.1% This is well expounded in Vaisna-
vite .theology. It is to protect His men that God descends
down to the earth which He has created. It could rather: be
said with the Alvdr that God takes such forms which His
particular devotee: yearns to behold and have. communion
with and presents Himself before him.!® This: explams the
+arious descents which the Lord took in vibhava and also grea.
God felt that He should be with His: man and came to him,
~ entered his heart and filled it up to the brim.20° He made the
Alvar realize His full pervasion of His person. He has not
chosen to leave him on any account. The Alvdr notably
observés that He is casting His looks hither and thither remain-
ing within him 21 - It is this kind of intense communion which
the cowherdesses in Vrndavana sought passionately. . This is

suggested to be the motive for the creation of the world and
‘dwme d:escent of the Lord o - (6 g "a w7

Theology is based on meré faith iwhuﬁh takes divine dis-
~ closure of truth as never fallmg and hence does not prowde

ol O o L i e R Eehies - D e . maaT i O e i B ——

18. ',Tke Essentials af Tlni:m p. 103

19. M.Tv.4. @

20. T.VM.1.7:7,9.6: 3. 5, 8. 10. -

21.  ibid., 1.9. “

22. Ria@minuja: Bhagavadgitabhasvya 4:8
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scope for the exercise of frec reasoning. Revelation is admit-
ted of unquestioned authority. On the other hand, philoso-
phical enquiry affords room for a critical examination of all
facts and bagins questioning even the authority of revelation.
The Vaisnavite school brings about a reconciliation between
the two. Revelation can be examined critically but could not
be discarded. Revelation which takes the name of the Vedas
is a document as it were containing the findings of eternal
truths offered by great seers as a result of their spiritual intui-
tion. These truths intuited by the sages lie beyond the opera-
tion of the senses and so beyond inference also. Naturally the
authority of revelation which contains information on these
truths cannot be explained away but cm:ld be explamed on
grounds of reasonn. L |

The Taittiriya Upanisad begins with an enquiry of
Brahman and notes the stages marked by anna, prama, manas,
viijmana and anmanda. The conclusion arrived at 1s that
Brahman is ananda which is a strong ground for maintaining
that Brahman is bliss (@ananda) and rasa (d:lectation). Bliss
is not denied to the individual self but there is a gradsation in
the quantum of bliss which goes on increasing with the selves
who are placed 4t different lcvels. - It is said in this: Upanigad
that the bliss of Brahman is too great being at the highest
stage representing it from the stage of man.2> Both these
facts are to be studied together and result of this study would
show that Brahman is of unexcelled bliss. The Sanskrit
word for unexcelled is ‘niratisaya’ which means unsurpassed,
thereby meaning ‘that a stage higher than that of Brahman does
not exist’. The Alvars start there where the treatment was left
by the Upanisads. Hence Nammalvar b-gins the Tiruvaymoli
~ with the words “uyarvu ara uyarnalam utaiyavap®. “uyarvu
ara” means ‘having no higher of that category’. “uyar
nalam” means ‘great bliss’, The passage means that Brahman
has great bliss which has no higher stage. Thisisonlya
paraphrase, rather a more explicit rendermg.of the §anskr1t
word ‘niratisaya’. - Another factor that requires mentwnmg
here is that the word ‘brahman’ which means ‘b:g and in-

23. Taitt Up.2: 8.
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creasing’ is aptly rendered by Nammalvar in the passage
cited above. To be huge or great, Brahman must have some
~other objects which shall be smaller to it. To be increasing,
it must go on inereasing, the previous stages being marked by
the occupation of others which could not compete with it.
Both these meanings show that Brahman is supreme and must
possess attributes which alone could be made use of for
noting the difference between it and others. Innumerable
qualities should be meant here, for Brahman’s eminence and
superiority over other things must be in all aspects without
exception. The  Upanisads rightly state ananda as the
supreme mark of Brahman and rightly did Nammadlvar note
this and introduced this concept in the opening line of the
Tiruvaymoli. The ultimate truth (tattva) is thus started here
by the Alvar. ' ' |

The Upanigads** describe Brahman as ‘rasa’, that is,
enjoyable. The:next passage tells us that on getting it, the
self becomes blissful:  That is, the self is able to enjoy com-
munion with God after realizing Brahman. Standing at a
distance with awe and terror is not what characterises God-
realization. It is not simple karma, doing rights which are
enjoined by the Vedas. Merely knowing Brahman does not
satisfy the self. Enjoyability of God’s presence marks the
result which the self shall aspire for even in this life. There
is thus a mystic tinge in the Vaispavite concept of God-reali-
zation. This experience (anubhava} cannot be complete and
perfect so long as the self lives in this world. It can assume’
its fullness (paripiirgabrahmanubhava) only in the stage of
final release when all shackles of the matenal kind get
shattered.

It is held that the Upanisadic passages like ‘All this is
verily Brahman'25 point to the pantheistic tinge, but what this
passage means is that this world constituting all the existent
things is Brahman. The world does not exhaust Brahman
which transcends it.26 Besides, the passage means that the
24. Taitt. Up. 2.7. -

25. Ch. Up. 3.14:1
26. R.V. 10.90: 1.
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world 1s in Brahman, owing its being and sustenance to it.

- God is transcendental a feature which explains His infini-
tude. He is also immanent which consists not only in being
the inner essence of the world, or their core but-also its epi-
centre controlling and ruling the world. This explains that
God is the redeemer “‘apportioning pleasures and penalties
in exact proportion to the moral worthiness ' of the karta ofr
doer.”2’ This Vedantic concept of Brahman does not offer
any consolation to suffering humanity. The negative conccptZB
of Brahman having no inequality or cruelty with reference to
the selves who get the results accqrdmg to the nature of their
deeds? does not give the selves any hope for depending upon
God in order to become free from the miserable effects of the:

deeds committed voluntarily or otherwise. . God is thergfore
declared in the Agamas as taking the five forms out of mercy
for helping humanity. These forms do not represent any.
anthropomorphic development. Rightly does the school of
Vaispavism attach importance to the vibhava and arca forms
of God. Even there the arcZ form gets more significance.

Divine grace makes God take the divine form called éubhm-
raya or Divyamangalavigraha (auspicious ferm) the very name
of which shows that it has. no material setting. Thw sets aside
the concept of incarnation .of the Christian theology. from
getting applied to this concept of vibhava and .agrcd which
could be better rendered by the word ‘avatara’ or divine des-
cent. Divine mercg which displays itself in these forms is the
outcome of the ethical perfection of God which is.represented
'by amalatva. In one word ‘amalatva® shows the absence of .all
possible defects and attributable changes which the selves and
‘the non-sentient things are sub]ccted to. This quality stands
for purity of all kinds. - v

The Absolute or abstract deity does not satisfy the God-
hunger of man. The devotion of man does not get perfected
until there is a response from the Divine. Man yearns to have
some sort of personal relationship with God. The concept of

27. The Philosophy of Visistadvaita, p. 152.
28. V.S. 2.1: 3.
29- Br, UP- 4.4: 8§.
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a personal deity is thus necessary for the devout worshipper.
What kind of personal relationship man would be desirous of

having cannot be easily determined. It depends to a large
' extént on two factors. The first onie is the nature of response
on the part of God that would evoke feelings of attraction in
the devotee The second factor lies in the mental attitude,
aptitude and capacity of man to receive the particular kind of
response from God. The accumulated residues of karma of
the self in previous births have a definite part in shaping the
predilections of man. One cannot predict what kind of
reception the self would be able to offer to God Gog could
~ be considered as creator and protector. In general, father-
hood of God could receive stress in this case. Respect
coupled with freedom, restraint associated with submission to
the dictates of a supreme well-wisher and a sense of security
which the deity would not withhold from the sinner, not in
the least mindful of the latter’s defects, mark the attitude of
the devotee. The forms of the Lord as the child Krgna and
the youthful Rima attracted almost all the Elvars making them
treat such forms with parental affection. Itis really surpris-
ing how the element of devotion transforms the attitude of
 the devotees. Parental affection is expected by the devotees
of God but here, the devotee treats himself as the parent of
the child who is God Himself. In certain cases, the loveliness
of the form of God as that of Krsga and more so of that in the
arca form as in the shrines of Tirunaraiyiir captured the mind
and senses of the Alvars to the extent of making them behave

as though they were the spouses fit for the Lord.

One of the gieatest contributions made by the Alvars
in regard to the concept of the Godhead is the stress on the
infatuating aesthetic beauty of God. The theological back-
‘ground for this is supplied in the sacred texts such as epics,
Purapas and Agamas. The Alvars went into raptures at the
enchanting beauty of the arca forms which they identified
with the Sleeping Beauty in the milky ocean and the vibhava
forms.3° The aesthetic attribute ananda forms the basis for
the enjoyment of the forms whose attractiveness is to a large

30. The Philosophy of Visistadvaita, p.205.
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extent related to the ethical perfection of amalatva. This is
well borne out by the composition of Tiruppanalvar who
begins it by referring to this attribute and surveys graphically
the Sleeping Beauty at Sri Rangam from foot to head. The
Alvars conceive of this elegant beauty even in Nature which
serves as a vesture to the Divine and become attracted to
God treating Him as a child or lover and themselves as
father, mother and beloveds. It is rightly remarked : “But
to the mumuksu, as a mystic who seeks the intimacy of
communion, the oatological Beyond and the ethically Perfect
have no value or attraction. [t is aesthetics that mediates
between metaphysics and ethics and brings down heaven to
earth, and elevates earth to heaven. Aesthetics is midway

between sensuousness and spirituality, and bridges the gulf _
between the finite and infinite”.31 ' -

The compositions of the Alvars are more expository of
God-realization than being a critical enquiry into God’s exis-
tence, Their mystical experiences are recorded in their
compositions. The Alvars had much of the aesthetic
temperament which involves hard discipline and renounce-
ment of all the things in the world. Practice of contemplation
shall be continued for a long time expecting the spiritual
light to be shed. Shut from the world, the aspirant weans
himself from himself. ‘‘His mind escapes from space and
time”. 32 He gets communion with God and enjoys his
realization of the ineffable Being possessed of aesthetic per-
fection and innumerable virtues which draw the human
mind to It. | '

- The idea of God, as could be gathered from the
ancient sources such as Vedas, Itih&sas, Puranas and Agamas,
is found inherited by the Alvars. The ANalayira Divya
Prabandkam took up for treatment a personal deity, endowed
with a frame of aesthetic perfection. Initiated into mystic
experience, the Alvars went into raptures at their commuion
with the Divine beauty which presented Itself in a variety of

31. ibid.. p.201. |
32. Man, the Unknown, p.132.
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forms and at times in accordance with their wishes also. The
one feature that could be declared 10 be prominent in their
compositions is that they felt not infrequently the physical
limitations which prevented them from having uninterrupted
communion and yearned for a termination of these limits in
~order to have Him within and without and enjoy His imme-

diate and intense presence. |
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