impses

Some Gl
N. Rajagopalan

CELESTIAL SONGS —

>

ALVAR SAINTS AND THEIR

ALVAR SAINTS AND THEIR CELESTIAL SONGS -

N. Rajagopalan
Some Glimpses Jrovs




1 Pey Azhwar
\ it Cuungasi
.= Thirumazhisai Piran =

S Huferdme  EEEESH

uf ﬁ(r_r)mcmcﬂurrr'r
ufy Gurﬂlurrsurrr’r
uf @paseusnallmm s Shumi
Mg uf Suhemeurjsrt

wh Guwimpeumit

=
E
2
=
E
g
3
E=
E
2 8
e

uf @abasympart

uf usSEMHaurE
gy saflumpsuri

ub

b Gg,lfl_m;ll&.lmprrlfpmﬁ

wf Qumiisnewr jeur i
uf miompami




ALVAR SAINTS
AND THEIR
CELESTIAL SONGS.

N.Rajagopalan L.LR.A.S. (Rtd.)
Ex-Financial Advisor, (I.R.).

Published by
N. Rajagopalan
Apt.2-A, ‘SRINIDHI’, T.37 A& B,
16 th Cross Street, Besantnagar,

Chennai - 600090.



Front Cover Image:
Sri Ranganatha and Sri Ranga Nachiar at Srirangam Temple.

Back Cover Image:
Sri Nammalvar at A]var Tirunagari.

Front Inside Cover Image:
All twelve Alvars and Kumudha-Valli Nachiar.

Back Inside Cover Image:
AJvars’ Sannidhi at Richmond Hindu Temple, Toronto, Canada.

ISBN 81-9012873-6.

First Edition - 2015.

Printed & Processed by: Vibhgyar Graphix
Price:

For Sales enquiries: Tele. 91 44 24915326.

Email: shantiraja@gmail.com.



Dedicated to the memory of my parents
Sri T.R. Narasimhachariar
And
Smt. N. Jayalakshmi



Abbreviations used in the Book

Tiruvaimoli T.V.M.
Mudhal Tiruvandadhi M.T.
Irandam Tiruvandadhi LT
Munram Tiruvandadhi  Mu.T.
Tiruneduntandakam TN.T.
Peria Tirumoli P.TM.
Nanmukan
Tiruvandadhi N.M.T./N.T.
Tirucchandaviruttam TV.C.
Tiruviruttam T.V.
Peria Tiruvandadhi PT.
Perumal Tirumoli PML.T.M.
Perialvar Tirumoli PA.TM.
Upadesa Rattinamalai U.R.M.
Ramanusa Nuatrandadhi  R.N.
Nacchiar Tirumoli N.T.M.
Tirumalai TM.
Tiruppalliyezhuchi T.P.
Siria Tirumadal S.TM.
Yajur Veda Ya.Ved.
Taiitriya Upanisad Tait.Up./
T.Up.
Chandogya Upanisad  Ch.Up.
Brahmavalli Br.Va.
Adhikara Sangraham AS.
Déhaleesa Stuti D.S.
Bhagavad Gita B.G.

Jitante Stotram ].S.
Stotra Ratnam S.R.
Narayana Upanisad N.Up.
Mahanarayana Upanisad
Ma.Na.Up.
Purusa Suiktham P.S.
Vishnu Stktham VS.

Brihadaranya Upanisad Br.Up.
Acharya Hrudayam AH.

Sri Vachana Bhushanam S.V.B.

Sri Varadarajastavam  S.V,Sta.
Harivamsam Ha.Vam.
Sri Rangarajastavan ~ Pur.Sat.
S.R.S.PS./Pu.S.
Srimad Valmiki
Ramayanam S.VR/S.R.
Mahabharatham Mah.Ba.
Mukundamalai M.M.
Upadesa Rattinamalai U.R.M.
Vishnu Puranam V.P.
Godastuti G.S.
Mundaka Upanisad M.U.
Vishnudharmam V.D.
Sri Rangarajastavam
Uttara Satakam S.RS.US.
Srimad Bhagavatham  S.Bha.
Dramidopanisad
Tatparya Ratnavali  Dr.Ta.Ra.



TABLE OF CONTENTS.

1. | Alvars and the origin of Divya Prabhandam| 1-22
2. | Mudhal Alvars - Poygai, Putatt, and Pey 23-40
3. | Tirumalisai Alvar 41-64
4. | Nammalvar 65-106
5. | Madhurakavi Alvar 107-122
6. | Kulasekhara Alvar 123-144
7. | Perialvar 145-168
8. | Andal 169-224
9. | Tondaradippodi Alvar 225-258
10. | Tiruppan Alvar 259-278
11. | Tirumangai Alvar 279-348
12, Contribution of Alvars to Srivaishnava 349-359

Sampradaya and Visistadvaita Siddhanta




Foreword

The Srivaishnava tradition holds on to the Sanskrit Vedas and
the Nalayira Divya Prabandham known as Dravida Vedam
as the two authorities (Pramanam) for establishing the
Siddhanta. All the Acharyas in the lineage were rigorously
trained and proficient in both the scriptures known as the
Ubhaya Vedanta. The two Vedas are like two eyes that enable
us to get a whole, panoramic view of the Tatva, Hita and
Purusharta. The major differences between the two begin
with their origin. The Vedas are ‘Apourusham’, meaning
not created by anyone but the Nalayira Divya Prabandham
has the glory of association with the sacred tongue of the
Azhwar saints. The Vedas are vast and contain two parts
namely the Karma Kandam and the Gnana Kandam. The
former contain various prescriptions for day to day living,
rituals and ceremonies while the latter part, the Upanishads
are exclusive Vedanta. The verses of the Azhwar saints are
pure, distilled experience of the Almighty flowing from the
Yogic vision of the Seers.

The Tamizh verses are melodious, magical and enable us
to peep into the rapturous flood of emotion in the hearts
of these mystics. The Azhwars themselves spoke of their
verses in words filled with awestruck joy and declared
that the Almighty too was enamoured with their songs.
Thondaradipodi Azhwar’s last verse of Thirumalai where
he pronounced that his work was sweet to the Lord
“Empirrakku iniyavare” is just one example. When the
Mudal Azhwars spoke, the Lord stood amidst them eager to
soak in the adoration; he followed Thirumazhisai Azhwar
captivated by his verses; he begged Nammazhwar to confer
his verses of adulation on his Archa forms. Unlike the Vedas
which issue commands and speak cryptically the Azhwars
appeal to us with an understanding of human nature and
the inexorable compulsions of life.
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The Vedas can be taught only to a select few, the Brahmins,
that too only the males among them. The hymns of the
Azhwar’s are open to all who have the desire to learn.
The Azhwar saints condensed the substance of the vast,
inscrutable, tough Srutis into nectar like classic Tamizh
verses which pack the wisdom of all scriptures into them.
The Dravida Veda is Intamizh, Sentamizh and Gnanatamizh.
Swami Desikan has summarized the importance of the
Nalayira Divya Prabandham in his Tamizh composition
Prabhanda Saaram Verse 18 thus.

Andamila aarana naalagi ninra adan karuttai azhwargal
aayndeduttu

Seyya tamizhal arul seyda vagay togayyum sindamal
ulagankal vaazha venru

Sandamigu tamizhmarayon toopul tonrum vedantaguru
mozhinda prabhanda saaram

Sindayinal  anudinamum  sindiporkku semamadam
thirumaltan karunayale.

Interestingly Swami Desikan’s Tamizh works collectively
known as Desika Prabandham consists of 24 compositions
equaling the total number of works in the Nalayiram. The
Vedantacharya whose scholarship in the Ubhaya Vedanta
was legendary, reveals his partiality towards the Tamizh
Vedas by declaring himselfa “Sandamigu tamizhmarayon”.
In the Vedic way of life it is customary to introduce oneself
stating the Gothram, Veda branch to which the family
belongs as in ‘Bharadhwaja Gothram yajus saka adhyayi’.
Swami Desikan, proudly proclaims himself, as belonging to
the clan of chanters of the Tamizh Vedas. This declaration
sums his devotion to the Nalayira Divya Prabandham. His
Prabhanda Saram is a rich tribute to the divine hymns of
the saints wherein the Vedantacharya with usual brilliance
captures the uniqueness of each of the Prabhandhams, the
lives of the saints who sang them, the number of verses in
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each work. All this is achieved within the eighteen verses
which can be easily stored in memory.

The Acharya was a prolific writer and has left behind a wide
range of works in Sanskrit, Tamizh, Prakrit and Manipravala.
He is perhaps the first in the Guru Paramparai to have
written in the Dravida language. (Though there are a few
verses like Tanians to Prabhandas attributed to Acharyas
before him including Ramanuja). The parallel quality of the
compositions in both Sanskrit and Tamizh is striking and
is the delight of scholars. The beauty of his Sanskrit can be
compared to the Stotras of Koorathazhwan and Parasara
Bhattar while the sweetness of his rich Tamizh verses
makes us wonder if the poetry is that of the Mudal Azhwars
or Thirumazhisai piran. The Vedantacharya’s scholarship
in each of the languages seems to add to the felicity of
expression in the other. Every one of his compositions, as
short as a Nyasa Dasakam or long as Paduka Sahasram
flow from contemplation of the divine, are surcharged with
emotion and take the form of Upadesa for our welfare. In his
Prabhanda Saram, the Acharya issues a command repeating
it twice, with the intention of drilling the message into us.
The crux of the edictissued by him is “Studying the Nalayira
Divya Prabandham should be a lifetime preoccupation”.

“Eththisayum vazha ivar padi vaitta nalayiramum engal
vaazhve!”

“Tuyya tamizh irubattu nangin pattin togai nalayiramum
adiyongal vaazhve!”

All the Acharyas in the illustrious Guru parampara have,
like Swami Desikan, reveled in the boundless, mystical
depths of the Arulicheyal. Acharya Nathamuni the foremost
in the Acharya Paramparai after Swami Nammazhwar, was
fascinated by the melody of the verses and is credited to
have brought back the hymns which were lost over time
by Yogic contemplation. The classification of the twenty
four prabhandas into four parts as they are used today was
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done by Nathamuni. What Sage Vyasa did to preserve the
Vedas was done by this Acharya to the Tamizh Vedas. The
ceremonial recital of Thiruvaimozhi started by Thirumangai
Azhwar at SriRangam was revived and expanded to include
the works of all Azhwars by Nathamuni. The Nalayiram was
also tuned to be sung in the Lord’s presence with talam as
these verses are not only chaste, classic Tamizh but are Isai
Tamizh too! It was the melody of the decad ‘Aaravamude’
which ends with the line ‘Kuzhalin maliyach chonna
orraayirattul ippattum’ that charmed Nathamuni. Anecdotes
in the commentaries speak of the ecstatic anubhavam of
Sri Alavandar, Thirumalai Nambi, Embar, Anantazhwan,
Koorathazhwan, Bhattar, Nanjeeyar while dwelling on the
verses of the Azhwar saints.

Bhagavad Ramanuja is revered as the Thirupavai Jeer as he
chanted Thiruppavai without fail during Bhiksha. Ramanuja
revived the ceremonial chanting of Nalayiram in temple
worship and the art of the Araiyars. He was hailed as the
foster mother to Nammazhwar’s Thiruvaimozhi by Parasara
Bhattar. “Eendra mudal tai sadagopan moympal valartta
idaththai iramanusan”. The Acharya breathed life into
the Tamizh Vedas by initiating the Vyakhyana tradition
with Pillan’s Aarayirappadi commentary to Thiruvaimozhi.
Ramanuja’s ability to reconcile the Bheda, Abheda and
Ghataka shrutis can be directly traced to the profound
understanding of Thiruvaimozhi says Azhagiya Manavala
Perumal Nayanar in his Acharya Hrudayam “Bhashyakarar
idu kondu sutra vakyangal orungaviduvar”.
Thiruvarangath Amudanar’s Ramanuja Nootrandadi speaks
of Ramanuja’s admiration and understanding of the verses
of the Azhwars’ particularly Thiruvaimozhi in glowing
words. “Pantarum maran pasuntamizh aanandam pai
madamai vindida engal iramanusa muni vezham”,
“Thiruvaimozhiyin innisai mannum idantarum .... Pukku
nirkum ramanusan” are a few verses which capture
this adoration.



Thus we learn from the lives and works of our Acharyas that
a thorough study and uninterrupted contemplation of the
Divya Prabandham is the surest means of understanding
the Sidhanta. It is an enriching mystical experience and a
medicine for all that ails us in worldly life. These works are
both Marundu and Virundu. Rarely can any substance be
used in the form of both. Medicines are bitter and are taken
in small amounts as long as the symptoms of the disease
persist. A feast is a big spread to be relished, every morsel
of each dish to be savoured with delight. Acharyas who
have made commentaries have always maintained that each
one of the works like Thiruppavai, Kanninun Siruttambu,
Amalanadhipiran or Thirunedundandakam are individually
sufficient for learning the Sidhanta, striking at the roots of
Karma and attaining the lotus feet of the Almighty. Indeed
Swami Parasara Bhattar stated emphatically that merely
chanting the Satrumarai verses of Thiruppavai, which
constitute the crowning glory of the hymn, is adequate to
become the recipients of the “Senkan thirumugattu selvat
tirumal”. Well then why learn or chant all the thirty verses?
Why learn the entire Nalayiram? The answer lies in the
magic of the Tamizh verses which enchant the celestials, the
Almighty and the divine poets who sang them. No one can
ever say enough, which explains why these works are called
as “Arulicheyal Aaraavamudam”. 1t is divine ambrosia
which fills the tongue, the heart with infinite bliss. Indeed
our elders didn’t know of any other way to utilize the time
at their disposal. They chanted parts of the hymns in every
day Thiruvaradhana, on special occasions like the sacred
avatara days of the Azhwars and in temples to praise the
Lord in Archa form. The very word “Kalakshepam” used in
Vaishnava parlance to denote discourses on the Prabhandas
is so very apt and evocative.

The motivation, inspiration and the energy to write a book
of this scale springs from all the reasons spelled above. The



author of this book “Azhwar saints and their celestial
songs - Some glimpses” Shri. N. Rajagopalan has earlier
brought out three books on the three Thiruvandadhis of the
Mudal Azhwars. All the three are expositions in English of the
commentaries to the verbal garlands of the “Pattukkuriya
Pazhayavar” who set the stage for the grand inaugural of
the Arulicheyal. The author has now summarized the works
of all the Azhwar saints in a single volume condensing
the rich bhagavad anubhavam, capturing the hypnotic
tone of the poetry, the special significance of the verses
to the philosophy and the tradition. An exercise of this
order gushes from the vast store of knowledge acquired
by listening to many scholars and delving deep into the
Vyakhyanas which are a huge treasure trove bequeathed on
us by our preceptors. The distinct Manipravala rendering
is exquisitely blissful and unravels the emotions in the
sacred hearts of the Azhwars word by word. This has been
cherished and protected through centuries and the need of
the hour is to present it in a form which can be appreciated
by the present generation and to pass it on to the future.
This book will surely cater to the section of readers who are
most comfortable in English and will be a valuable guide
to them to pursue their study of the hymns with a greater
understanding of their esoteric significance. The process
of chanting the verses as part of daily prayer, musical
rendering of it in keeping with the tradition that the hymns
of the divine bards are meant to be sung, have all enriched
the thought process culminating in this volume which is like
a sweet dish made of condensed milk.

The author has modestly titled the book as “Glimpses into
the divine verses” but the canvas is vast and has been
dealt with in a systematic manner. The part summarizing
Thiruvaimozhi stands as testimony to Swami Desikan’s
assertion that a thorough study of the Divya Prabandham
is the means to a clear understanding of the basic tenets
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of the Sidhanta. “Seyya tamizh malaigal naam teliya
odi Teliyada marai nilangal teliginrome”. The poetic
translation of the verses in English conveys the power and
magic of the original as can be seen from the rendering of
Kulasekhara Perumal’s verse “Van perum vanagam uyya
amarar uyya”. The exhilaration in the tone of the Azhwar
reverberates in the English form. The final chapter neatly
shows how the practice Srivaishnavam as a vibrant religion
and its ideological basis are influenced and shaped by the
Divya Prabandham. This book is meant for serious study
and will be surely appreciated by lovers of Arulicheyal.

Itis a great blessing to be able to read this book authored by
my dear uncle Shri. N. Rajagopalan. It is a double blessing
to be provided with this privilege of writing a foreword to
it. Heartiest congratulations to my uncle on the successful
completion of this noble Kainkaryam. I invoke the benign
grace of the Azhwars and the Almighty on my uncle and his
loving family in the words of Vedanta Desikan “Sindayinal
anudinamum sindipporkku semmamadam thirumaltan
karunayale!”.

Smt. Radha Muralidhar,
Chennai, India.
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Foreword

The ancient culture, philosophy, religion and faith of the
majority of the people of Bharatha Désam (known as India
in modern times) are rooted in Védas. The Védic hymns
are eternal and considered as "@paurushéya” meaning
"not authored by any person or persons”. They represent
universal truths and revealed to the mystic seers of the
hoary past. They are termed "Sruti” ("what is heard") for
the collective wisdom and knowledge of the ancient seers
were passed on from time immemorial by oral tradition
from teacher to the student or disciple.

The term "Hinduism" has been applied by the Western
writers to this ancient faith and religion. It is perhaps best
described as a way of life to be practiced as laid out by the
Védic injunctions. The Védas consist of two main parts,
the initial part referred to as Karma Kandam and the later
part called the Brahma Kandam. The Ptarva Bhagam (first
part) expounds the various rituals and sacrifices and the
Uttara Bhagam (the later part) is of the nature of inquiry
into the ultimate reality underlying the phenomenal world.
The later part consists of Upanishad texts (Védanta) which
contain many fundamental truths of universal knowledge
and wisdom which had attracted the attention of thinkers
and scholars from around the world. Védic thoughts
and practices are widespread across the entire Indian
subcontinent spread across the various regions of India.
They were nurtured by two ancient languages namely
Sanskrit and Tamil.

The contribution made by the Alvars (Azhwars) of Tami]
Nadu to this heritage of Bharatha Désam ("our heritage") is
quite unsurpassed. The term (“dzhwadn") means ("azhndu
kidappavan" meaning "one who delves deeply into a
chosen field and remains deeply immersed in it"). "Alvar"”
is a term of respect. The A]vars were a distinctive group of
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Tami] Sri Vaishnava saints who delved deeply into the Divine
through intense devotion or Bhakti. They experienced
the ultimate Reality in and through everything that they
saw in the world of existence and poured their love and
adoration for Him into beautiful poetry. The Reality that
they experienced was not only transcendental but also all
pervasive and immanent. Above all, the Reality was very
personal and represented Sriman Narayana ("the support
and the abode of hosts of souls”™) with all auspicious and
glorious attributes. The physical world is like the body of
the Lord and the Lord is the life and soul of the physical
world. The most important attribute of the Lord is His
compassion, represented by "Sri” who eternally resides
in His heart. "Sri” is mother Lakshmi, Who intercedes on
behalf of the embodied souls and helps in their ultimate
redemption. Hence Narayana is known as Sriman Narayana.
The root "matup” in "Srimat” indicates "Nitya-Yoga" or
eternal association. Thus the word "Sriman" implies the
inseparable union of Sr1 with the Lord and indicates the
Divya Dampathi (the divine couple).

If the Reality is the ultimate cause of all physical forms in
the cosmos and the substratum of their very existence, then
it must exist in and through all of them. In fact nothing could
exist without the underlying Reality. Thus the Alvars saw
and felt Sriman Narayana in everything. They experienced
the Divine, visualizing Him in all His great Avataras on this
earth such as Matsya, Kirma, Varaha, Nrsimha, Vamana,
Rama, Krishna and others, which He had taken from time to
time for the sake of human redemption.

Sriman Narayana not only was in their hearts but also in the
skies, the rivers, the clouds, the mountains, the oceans as
well as in the lovely icons in the temples ("Archa Avatara™)
and in short everywhere. Their poetic verses give true
meaning to temple worship where the icon, is not a mere
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symbol of the Lord but the actual Lord. The teachings of the
Alvars brought the true spiritual message of the Védas and
the Upanishads to the masses in their own vernacular.

The Alvars all hailed from the region in Tamil Nadu adjoining
the rivers Kaveri, Palar and Tamrabarani. They were all from
different walks of life, different social strata, and different
periods. Yet they were amazingly unified in their vibrant
divine experiences and their philosophic views. They were
considered as incarnations of the eternal attendants of the
Lord (Nitya Suris). The first three of these great saint-sages,
namely Sri Poikai Muni, Sri Bhudat Alvar and Sri Pey Alvar—
called the Mudhal (First) Alvars, were contemporaries. They
are believed to have lived in the Dwapara Age and were
considered to have had mystic origins. Thirumazhisai Piran
is said to have been born of a sage. Kulashékara Alvar and
ThirumangaiAlvar were kings and hailed from the ruling
class. SriPeri Alvar, Thondaradippodi Alvarand Madhurakavi
Alvar were from Brahmin families. Sri NammAlvar was born
in a farmer's family and ThiruppanAlvar was from the Pana
community considered at the time to be a low class outside
the fold of the caste system. Sri Goda (Andal) was considered
an incarnation of Bhii Dévi (Mother Earth) and was found in
the field by Sri Peri Alvar much like Sri Sitha was discovered
by King Janaka of Sri Rama Avathara period.

The Alvars poured out their ecstatic experience of the Divine
in chaste Tamil poems which are refered to as “pasurams,” or
‘verses. Collectively, these pasurams constitute the Nalayira
Divya Prabandham, which amounts to 4000 verses. They
are famous for their poetic beauty, rhythm deep philosophic
and spiritual truths. They are considered equal to the Védas,
in both their revealed knowledge, and in their importance to
spiritual and religious life. In addition they were lucid and
very direct and succinct. Unlike the Védas, which were in
Sanskrit and could not be learnt by all and often restricted
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traditionally to some classes, the Divya Prabandham being
in vernacular could be learned and recited by all. Despite the
fact, the Alvars were not all contemporaries and were born
from different places and strata of society, amazingly their
statements as revealed in their works are uniformly similar.
They speak with one voice as it were. The term Védas is
linked to the root "Véd"” meaning "to know". The derivation
"védayathithi védaha" will give the meaning "that which
gives knowledge". Védas are also known by another
name called "Chandas”. The derivation "chadayathithi
chandaha" will give the meaning "that which hides the
knowledge". In fact, the traditional term in Tamil for Védas
is which essentially conveys the latter meaning.

Sri Védantha Désika, a great Sri Vaishnava acharya (1268-
1370 C.E), who came after Sri Ramanuja declares clearly
that "a devout study of their beautiful Tamil garlands of
hymns allows one to understand clearly many Védic texts
which seem obscure and hard to understand”.

(endrivarka] makizhndu padum cheyya Tami] malaigal nam
teliya othi teliyatha marai nilangal telikindromé)

He refers to them as "God'’s chosen preceptors"” - maluganda
asiriyar). This is appropriate since their knowledge of the
divine is not a result of intellectual exercise but a clear
apprehension of the Lord. By their own words, they were
graced by the Lord to have such a clear knowledge without
any clouds of doubts or confusion. (mayarvara madhinalam
arulinan) declares Sri NammAlvar in the opening verse of his
famous Thiruvaimozhi. That is why the works of the Alvars
are also known as "Aruliccheyal” meaning, "the works
arsing out of Divine grace”. Sr1 NammAlvar declares that
the Lord sung His own glories through the medium of Alvar.

(Ennait thannakki ennal thannai in Tamil padiya isanai)
(Thiruvaimozhi 7-9-1).
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The famous Védic hymn Purusha Siktam which glorifies
the cosmic Person, states that He is (ajayamano bahudha
vijayaté) meaning "unborn, takes many births". Sri
NammAlvar literally states the same (pirappil palpiravip
peruman) (Thiruvaimozhi- 2-9-5). The commentaries of
the acharyas make it clear that He does not take birth due to
the effect of karma like all jivas. Therefore He i5 (pirappil)
- birthless. But He takes birth out of His compassion
(Karunyam) for the welfare of all beings. In Bhagavat
Gita also, the Lord declares (bahini mé vyatithani)
(Chapter 4-verse 5) similar to the Sruti (bahudha vijayaté)
and Alvar's words - palpiravip peruman. The Lord's
compassion (unconditional grace is boundless) therefore
there is no end to the number of His births. "Sambhavami
Yugé Yugé" declares Sri Krishna (Bhagavat Gita 4-8). Sri
NammAlvar indicates this vividly in another verse.

Minai amaiyumai narasingamumai kuralai

Kanar  énamumai  karkiyam  innam  karvannané
(Thiruvaimozhi 5-1-10).

The usage of the word (karvannané) is very beautiful and
appropriate. The rain laden clouds are densely dark. After
the down pour, the clouds will carry less water and the color
will become less dark and even whiten. The Lord's Karunyam
is abundantly infinite. Therefore despite many births taken
on account of His compassion, He remains always the same
(Karvannan) dark like the rain laden clouds (full of infinite
compassion). Sri Nampillai's words in his commentary are
of interest.

"varshukavalahakam  pélé  irukkiran atthanai.
varshitthandirukkirilan”

(He is like the clouds abounding in rain. He is not like the
clouds after the rains).
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The Brahma Sttras known as the Védanta Sutras the work
of Sage Véda Vyasa (known also as Sri Badarayana), is an
important text for which all three Acharyas namely, Sri
Sankara, Sri Ramanuja as well as Sri Madhva have written
commentaries to establish their visions of philosophy
(darsanams), namely, Advaitham, Visishtadvaitham and
Dvaitham. Sri Ramanuja's commentary is the famous Sri
Bhashyam a title conferred upon by Sri Saraswathi Dévi
herself. The great Acharya following his pirvAcharyas like
YamunaMuniandinspiredbytheteachingsoftheAruliccheyal
(the four thousand divine verses) of the Alvars established
that the Supreme Reality or Brahman is endowed with
attributes (Savisésha Brahman) and is organically related to
both the sentient souls (Chith) and the non-sentient matter
(achit), both of which are very real. The Savisésha Brahman
is no one other than the "abode of Sri Lakshmi”; Sriman
Narayana with infinite auspicious attributes (anantha
kalyana gunas) with no blemishes whatsoever. This is
very clearly expressed in Alvars' divine verses. "pon pavai
kélva, kilaroli en késhavané” thus Sri Thirumazhisai piran
addresses the Lord as Késhava indicating that He is the Lord
of even Brahma and Siva qualifying Him first as the consort
of golden lady, Sri Lakshmi - Nanmukan Thiruvandhadhi-
verse 59. Sri ThiruppanAlvar begins his Pasurams with the
words "amalan adhipiran”indicating the Lord of Srirangam
as the immaculate blemishless ancient Lord, Sri Anda] in
her famous Thiruppavai similarly addresses Sri Krishna
"kurai ondrum illatha Govinda). Sriman Narayana is the
inner controller and all the sentients and the non-sentients
form His body (Shareeree and Shareera bhava, Soul- Body
relationship and Séshi and Sésha bhava, Master - Servant
relationship). Sri NammaAlvar expresses this precisely in
the very first decad of his Thiruvaimozhi.
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(Thidavisumperivali nir nilamivaimisaip
Padarporul muzhuvathumai avaiyavaithorum
Udalmisai uyirenak karandengum paranthulan
Sudarmiku suruthiyul ivaiyunda surané)
(Thiruvaimozhi 1-1-7)

"The Supreme Lord who shines as the inner substantive
meaning of the resplendent Srutis, remains hidden
pervading inside and out through the entire cosmos and
all its constituent physical entities evolved from the five
basic elements of space, fire, air, water and the earth,
like the jiva (the individual self) inside the body, and
it is the same Lord who swallows all these (at the time
of dissolution)".

(karandha silidanthorum idam thikazh porulthorum
Karandengum parandulan ivai unda karané)
(Thiruvaimozhi 1-1-10)

"The Lord, who swallows everything at the time of
dissolution, remains hidden pervading everything
without any exception even in the subatomic regions
including all the sentients and the insentient”

All of the Alvars refer to themselves in their verses as the
"servants” of the Lord. Sri NammAlvar clearly indicates
the nature "svariupam” of the jiva is that of being the
servant of the Lord, who is the inner controller. To make
it perfectly clear, he distinguishes the self from the body
by saying "adiyén ullan” (He is in the self). "udal ullan”
(He is in the body) in his Thiruvaimozhi (8-8-2). The word
adiyén meaning "servant” is used to indicate the self. Sri
Thirumazhisai Piran, who came before Sri NammAlvar in
the verse referred to above (Nanmukan Thiruvandhadhi-
verse 59), describes himself as (adiyén nan al) "I am your
servant, Thy eternal possession”
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Their verses reflect clearly the state of their mind and the
intense love of the Divine.

(palazhi ni kidakkum panpai yam kéttéyum
Kalazhum nenjazhiyum kanchuzhalum)

(Periya Thiruvandhadhi of Sri NammAlvar verse # 34).

"Merely hearing about Your beauty, as you lie reclined on
the ocean of milk, we become weak in our legs, begin to
lose our hearts with eyes bedimmed (with tears)"

(The usage of the plural "we" - "yam" is given by the Alvar
to indicate that this is shared by all the other Alvars also
since all of them speak with one voice as well).

Alvars' Aruliccheyal uniformly point to the easy accessibility
of the Lord.

Amarark kariyanai thamarkat keliyanai

Amarat thozhuvarkatku amaravinaikalé -
(Thiruvaimzohi 10-5- 9)

"Unreachable even to the dévas. Accessible to His
devotees. Effects of karma will never accrue to those who
worship Him without desires”

Their verses clearly indicate that the Supreme Lord is
all loving and his unconditional grace (nirhétuka kripa)
is boundless. The adorable Lord, the consort of Sr1 is the
ultimate goal of human endeavour and He is also the
means of attainment. It is also of interest to note here
their experience about the status of the jiva after mukti
(liberation). Sri Nammalvar in his Thiruvaimozhi (8-8-2)
clearly refutes the merger of jiva (the individual self) with
the Supreme. Its continued existence enjoying eternal divine
service (divine communion) is emphasized.
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Kuaditrakil nalluraippu kiiddamaiyaik kudinal

Adarparavai uyarkodi emmayanavathu athu athuvé
Vidaip panni oru parisé ethirvum nikazhvum kazhivumai
Oditthiriyum yogikalum ularum illai allaré
(Thiruvaimozhi_ 8-8-9).

"The union of the jiva with the paramatma if it were to
happen, it will be indeed nice. If these two totally different
entities in fact become one (impossible were to happen)
then the jiva can become the wondrous Lord who has
Garuda for His flag. The jiva will always be the jiva and
the Lord will always be the Lord. Not understanding this,
considering the jiva (which takes repeated births in this
samsaric (mundane world) as Brahman and imagining
such a moksham, indeed such wandering yagis did exist
in the past, do exist now at the present and may exist in
future as well”

Unlike the Sruti (Védas and the Upanishads) which
emphasize the "paratvam” ("transcendental and the
unreachable aspect”), the Alvars emphasize the (Saushilya)
“the gracious condescension” and (Saulabhya) "easy
accessibility” of the Lord. That is the reason for their ever-
loving hymns on the archa avatara miurthies in various holy
shrines of the Lord. In fact, the term "divya désam” is given
to a shrine or place only when one or more of the Alvars had
sung about the Lord enshrined there. Not only they actually
visualized the Lord directly there but also were touched
by His "Saulabhya Guna" (easy accessible nature). Alvars
" experience of the Archavataras and their description in
their verses are quite beautiful and fascinating. They tend
to draw even our ordinary minds into the path divine.
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In one of the verses of Nanmukan Thiruvandhadhi, Sri
Thirumazhisai Piran, states that the Lord had taken abode
in the holy shrines in the lying posture on the serpent-bed in
Thirukkudanthai, Thiruvekha, Thiruvevvul, Thiruvarangam,
Thiruppér, Thiruanbil, and in the ocean of milk mainly
with the sole intention of getting into the minds of His
beloved devotees.

Nagatthanaikudanthai vekha thiruvevvul
Nagatthanai arangam péranbil - nagat
Thanai parkadal kidakkum adhinedumal
Anaippar karutthanavan.

(Nanmukan Thiruvandhadhi -36).

No distinction is made here between the archa form and the
transcendental form.

The ecstatic divine outpourings of their direct experience
of the Supreme Lord (Sriman Narayana) and their intense
love and devotion, touch and awaken the body, mind and
the spirits of all loving seekers of the divine. Almost all of
the various works of this collection have been commented
upon by the Pirvacharyas (Masters or Teachers of the past)
of Sri Vaishnava tradition, who came after Sri Ramanuja
(1017 - 1137 CE). Sri Periyavacchan Pillai (1167-1262 CE)
in particular stands out among them and had graced us
with commentaries on all of the works of the Alvars. He was
known as Vyakhyana Chakravarthi meaning "the Emperor
among the Commentators”. These original commentaries
were written in a mixed style of "mani pravalam” combining
both Tamil and Sanskrit. Understanding and appreciating
these philosophic poetry and their commentaries required
skill in both Tamil and Sanskrit and familiarity of the
phraseology and expressions of the past age. These have
been taught and passed on by one on one basis for many
generations in Tami] Nadu, mainly among the followers

XXii



of Sri Vaishnava tradition. Limited printed versions of the
original commentaries became available in the middle of
the last century. With the pace of the modern world, we have
seen basic sciences and technology usurping the time spent
on learning languages in schools. It is not surprising to find
a whole generation of youngsters growing up with lack of
language skills in two of the most ancient and renowned
languages of our ancient Bharatha Désam.

Publication in English about the lives and the divine poetic
works of the Alvars, is therefore timely and a welcome
addition in this field. The author of this current work,
"Alvar Saints and their Celestial Songs", Sri Rajagopalan,
had previously published nice translations into English of
the first three Thiruvandhadies of the Mudhal Alvars based
on the commentaries of Sri Periyavacchan pillai. His current
work dealing with all of the Alvars and their divine verses is
similarly thorough and thoughtfully organized. The narrative
account is fluid and presented elegantly and eloquently. It
captures the interesting aspects of the life stories of each of
the individual Alvar as well as the distinctive features of the
respective Alvar's works. The details aboutthe pirvacharyas'
vyakhyanams (commentaries of the Masters of the past)
and excerpts from them as well as "pramana vakhyams"
(references from valid scriptural and philosophic texts as
well as from works of acharyas) are very informative and
make interesting read. The author gives a very nice detailed
and comprehensive guided tour as it were of each of the
individual work (works) of the Alvars covering the specific
relevance in the Sri Vaishnava sampradayam (tradition) as
well as the general philosophic relevance. The details of the
divya désa anubhavam (experience of the Lord enshrined
in Sri Vaishnava holy shrines) of the Alvars reflected in
their divine verses are refreshing and enjoyable. Compared
to the richness of the Alvars' divine works, the available
publications in English are still somewhat limited. I believe
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this book will therefore serve as a nice guide to the rich
treasures of the spiritual wisdom of the Alvars and their
aruliccheyal and their brilliant expositions by the master
teachers of the past. The author should be commended for
this diligent and thoughtful work which I enjoyed going
through. I sincerely thank my brother for asking me to write
this foreword for this book. May the boundless grace of the
Alvars, the Acharyas and the Lord of Sri always shine on Smt
Shanthi and Sri Rajagopalan and their family.

(Azhwarkal acharyarkal thiruvadigalé saranam)
Surrendering to the divine feet of the azhwars and
the acharyas.

Adiyén ranganathan
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Preface

The devotional hymns of the Vaishnava saints of South
India revered as the Alvars, collectively called the ‘Nalayira
Divya Prabandham’ form an integral part of the rich literary,
philosophic, and spiritual inheritance of India and areheld
in high esteem as equal in every respect to the Vedasand
Upanisads. The Vedas are held to be ‘apauruseya’ or
impersonal. But the hymns of Divya Prabandham were the
ecstatic outpourings of the Tamil saints who were divine
emissaries and trod the serene countryside on the banks of
Tamraparani and Cauveéri and shores around Mamallapuram
and Mylapore, immersed in the depths of the ocean of
Divine Love. The language of these saints was Tamil. These
mystic seers who had seen and known Sriman Narayana
at close quarters, face to face , purport to give us through
their songs a true and graphic account of the Divine, as they
actually realized Him, His qualities, and attributes, and the
place of jiva or individual self in the scheme of creation, and
in relation to God or I§vara. Their mission was to infuse the
Divine Consciousness in men, low and high, vain and humble,
seeker and sinner. Their poetry was suffused with the lore
of the Ramayana, Vishnupurana and the Bhagavatha, the
Pancharatra and Vedic truths. Making immense use of these
sources, their mystico-religious consciousness synthesized
the sacred truths contained in them to articulate through
their hymns an integral philosophy of Divine life. To them
God was a living presence experienced in the totality of His
Being and manifestation in myriadform. The universe is
real pervaded and permeated by His presence which is both
transcendent with and beyond it and immanent in very cell
and atom in an intrinsic organic relationship. All the twelve
Alvars have dwelt either directly or indirectly on the three
fundamental doctrines of Vedanta, namely, ‘tattva’, or Reality,
the ‘hita’ or means of attainment and the ‘purushartha’ or
the supreme goal. They had an intuitive apprehension of the
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ultimate Reality or ‘para-tattva’ of the God-head as within
man'’s reach, of the nature of the soul bound but yearning to
be freed, and of the spiritual discipline that leads the soul to
the attainment of the supreme goal. Their moving hymns not
only reflect but reach into the deep yearning of the human
soul to seek its Source, and in some blessed souls as these
saints themselves, the ecstatic fulfiment of that yearning.It
is this unparalleled spiritual soul-stirring sweetness of their
songs suffused with philosophic truths and devotional fervor
that invests this great Tamil Prabandham appropriately
called “Aruliccheyal Amudham”, with the right to take
precedence over the Vedas in the processional outing of the
Divine Lord.

The VisSistadvaita or the Ubhaya (twin) Vedanta as it is
known,draws its inspiration and derives its strength equally
from the two sources, viz. the Vedas of Sanskrit origin and
the Divya Prabhandam of Tamil. Though of equal validity,
one is really complementary to the other in the sense that
the fundamental principles revealed to and by the Rishis
of yore, are interpreted by the Alvars in the light of their
own mystic experience. Ubhaya Vedanta does not signify
two Vedantas, one in Sanskrit and the other in Tamil, nor
is it to be taken necessarily to mean the same Vedanta or
Vedantic thought that is given expression to in Sanskrit and
in Tamil respectively as understood in common parlance
, but in a more real sense, stands for the philosophy of
Srivaishnavism known as the Visistadvaita which describes
the essence of all existence as one in two or two in one. That
was Sri Ramanuja’s mission - the exposition of the ‘Sareera-
Sareeri-Bhava’ ( Body-Soul- relationship) between the world
and God as the ultimate meaning or ‘Parama-Tatparya’of
the Upanis$ads, the Sutras and Divya Prabandham.'Ubhaya
Vedanta’ thus is a characteristic expression ingeniously
patented for and by Vaishnavas of South India who are
followers of Visistadvaita, for it is their proud privilege to be
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endowed with a religion and philosophy presented uniquely
in differentiated non-dualistic form. This has been elegantly
summed up in the words of a ‘Sampradaya’ doyen of yester
year, Sriman V.V.Srinivasa lyengar as follows. “If truereligion
should be popular and popular religion should be true, it
would appear to be necessary to be presented in this twin
form. Jnana’ and bhakti are seen here functioning in
mutual complementarity. Transcendental metaphysics
and logic merges seamlessly with inner inspiration and
direct enjoyment when the sweetness of Tamil is added
to the pure milk of Sanskrit”. 1t is the mellifluous Divya
Prabandham of the Alvars which paved the way for this
consummate and supreme spiritual synthesis of one in two
and two in one the ideal of all synthesis. Swami Vedanta
Desikan’s contribution was monumental in this. It is said
that Lord Ranganatha was so pleased with his achievement
that He conferred the title of ‘Ubhaya-Vedantacharya’ on
Sri Desikan.

This work is intended to provide some glimpses from
the lives of these saints , and a flavor of their songs.The
thought of attempting a short book of this sort about the
lives of the Alvars and their divine music occurred to me
in a moment of inspiration,when I happened to listen to a
recorded series of discourses on the Divya Prabandham
works delivered by some distinguished Vidvans. Under the
scheme devised, each vidvan was assigned one Prabandham
(collection of hymns forming one work) to discourse
thereon within a duration of less than two hours.All the
scholars,soprofoundly knowledgeable and articulate, with
their own distinctive styles and approaches, made their
discourses a fascinating experience, notwithstanding the
constraints of time. It was this experience of listening to
these talks that provided the motivation to attempt a book
of this sort drawing upon some thoughts picked up from
them and filling in with familiar historical details from the
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lives of the Alvars, and perspectives on their songs gathered
from textual sources. It is obviously a token effort, more
in the nature of scooping up afew drops of water from the
ocean or a flowing river and sprinkling it on one’s head in a
symbolic dip in the waterbody. Nevertheless, I have chosen
to write such a book in the hope that it might still provide a
window view of the sublime hymns of the Alvars to readers
who may not be proficient in Tamil to be able to savour and
enjoy them in original. To this end, the Tamil and Sanskrit
citations are transliterated by adopting the diacritical
marks as are normally used for such texts. Readers who are
acquainted with either or both of these scripts can refer to
the original texts themselves. Languages such as Sanskrit
and Tamil provide vocabulary uniquely subtle and precise,
finely distinguished in its sensitivity to diverse shades of
meaning in the expression of thoughts and concepts relating
to metaphysical or spiritual domain. Such concepts arenot
always amenable to similar discriminatoryexpressions in
English.I must admit that to that extent, the translations
given in the book may sound somewhat imprecise or broad.
[ have, however, borrowed from other sources wherever I
thought the translations so borrowed were elegant and
clearly stated the meaning of the original texts.

[ express my sincere appreciation to my younger brother
Dr. N.Ranganathan and niece Smt. Radha Muralidhar for
their patient and painstaking review of the book and
valuable suggestions in the midst of their pressing work
schedule as a clinical physician as my brother is, and as a
regular writer-contributor to Sampradaya journals and
as a home-maker as my niece is. | have no words to thank
them adequately for their illuminating Forewords.I pray for
the grace and blessings of the Almighty and the Alvars in
their behalf and their wonderful families. | have dedicated
this work to my parents Sri T.R. Narasimhachari and Smt
Jayalakshmi who chose in their wisdom to raise their family
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of five boys in a rural haven in the hinterland of Tamilnadu
after the family’s forced return in dire circumstances from
Burma now Myanmar on the onset of the last war. While
they were very liberal in their parenting, they unmistakably
influenced our development grounded in a value-laden
frame by their own exemplary life of simplicity, faith in the
unconditional grace of God and adherence to Sampradaya
ideals.l offer a silent prayer in homage to their memory
for teaching us to live with modest expectations and take
on life’s challenges with faith in God’s unfallible grace and
accept his dispensations gratefully as a fail-safe recipe for a
life of carefree contentment in the arc of hisgrace.

2A, ‘Srinidhi’ Apartments, N. Rajagopalan
T- 37 A&B, 16" Cross Street,
Besantnagar, Chennai- 600090.
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1

Alvars and the Origin of
Divya Prabandham.

The Alvars were the celebrated Vaishnava saints of South
India who heralded a significant religious movement
devoted to the worship of Vishnu as the Supreme Deity.
Vaishnavism as the oldest mono-theistic religion in
India, had its roots in the Vedas and Upanisads, and
passed through several phases in its development,
through the period of Itihasas and Puranas, and the
Agamas. The twelve Vaishnava saints of South India,
through their spontaneous outpourings of divine vision,
intuition, and experiences, represent the phase that
marks the synthesis of the Vedic outlook, Itihasic and
Puranic tradition, and Agama ideology. These saints
were called AJvars because they were always immersed
in God-experience. Their devotional outpourings in the
form of hymns, in the language of their tongue namely
Tamil, contain a cornucopia of rich philosophical and
theological ideas, related to the three fundamental
doctrines of Visistadvaita Vedanta, and Vaishnava
religion, namely, ‘tattva’ or the nature of Reality in order
that one may find out what is the nature of ultimate
Reality called God, ‘hita’ or the means of its attainment,
and ‘purushartha’ or the supreme goal of life. This
provided the bed-rock for the development of a full-
fledged theological system, with strong philosophical
underpinnings, which expresses itself in a staunch
Srivaisnava tradition oriented towards a piously
spiritual focus in life, and ViSitstadvaita Siddhantha,
the religion and philosophy being two sides of the same
coin. This system crystallised by the three preeminent
Srivaishnava [\chﬁryas Nathamuni, Yamunamuni, and



Ramanujamuni in the next phase of the great Acharyas’
tradition of the Srivaishnava religion, provided the well-
springs from which the waters of ecstatic devotion and
intuitive wisdom gushed out to form a mighty perennial
stream, that continues to nourish and sustain this rich
tradition.

The Alvar saints, lived in and around the regions served
by various rivers in South India, Palar, Cauveri, Vaigai,
Tamiraparani, and Periar. Srimad Bhagavatam had
foretold of their advent in the land of sage Agastya,’in
the following words., “Kalau kalu bhavishyanti Narayana
parayana: kvachit kvachit Mahabhaga, Dramidéshu ca
birisa.: Tamiraparani nadhiyatra Kritamala® payasvini I
Cauveri-camahabhdaga’Pratichica MahanadhiIl.'Drawn"
from diverse social backgrounds, they were mystic
saints, blessed with spiritual insight and intense love
for God, who through their inspirational hymns, devoted
their entire life singing the glory of Vishnu, bequeathing
a rich heritage of sublime poetical compositions
known as Divya Prabandham. Collectively, these hymns
constituting twenty-four individual Prabandhams,
make upto a total of 4000 verses or pasurams, and
hence are called, Nalayira Divya Prabandham. The
Divya Prabandham has been called the Tamil Veda
due to their rich philosophical content, and thought
harmony with the Vedas and Upanisads. Their ecstatic
musical hymns, suffused with deep spiritual fervor
and emotional appeal, not only served to promote
the bhakthi movement all over the South, but laid the
foundations for disseminating the knowledge of the
Vedanta philosophy among the common people, through
the medium of Tamil. Affirming that the Supreme
Being, ‘Brahman’ described in the Sruti as ‘Satyam,
Jianam, Anantam’, and ‘Ananda, and Amala - ‘Real,
Knowledge, Infinite, Bliss, and Immaculate’, is Narayana,



Sriyahpati the Lord of Sri, they sang of Him, both as the
Transcendent and Immanent God-Reality, pervading,
inhering, and controlling the whole universe both
within our knowledge, and beyond. They sang of Him
in His diverse modes, ‘prakaras’ or as ‘Para Vasudeva’
in His celestial abode of Sri Vaikuntam, in ‘Vyuha’ state
in ‘Kshirabdhi’ or Milk ocean, in a four-fold form as
Vasudeva or Lakshmi Narayana reclining on Adisesa,
and the functional forms as ‘Sankarsana’, ‘Pradhyumna’,
and ‘Aniruddha’, for carrying out the functions of
dissolution, creation, and protection respectively, in
His ‘Vibhavavataras in various ages, as Nrsimha, Rama,
Krishna etc. as ‘Antaryami’ or the Inner Spirit in all
beings and things, and in ‘Arca ‘form in His temples.
God is as real and immanent in the simple ‘arca’ form,
as He is real and transcendent in ‘Vaikuntam'. Thus, all
the five-fold form represents the One and only Supreme
Being, as the Upanisadic declaration puts it, “Om!
Pirnamada: Piurnamidham, Pirnatpirnamudachyatel
Piirnasya Pirnamadadya Piurnameévavasisyaté II (Ya. Ved.
Shanti Patam)".

‘All That is Infinite Brahman. All This also is Infinite
Brahman. From the Infinite, Infinite originates. Taking
Infinite from the Infinite, Infinite still remains.’ The
five ‘Purna’ states, represent the five modes of the
Supreme Being as described above, namely, Para, Vyuha,
Antaryami, Vibhava, and Arca’. The same is summed
up by Alvar in the lines, “Vinmidhiruppai, Malaimél
nirpai, Kadalserppai, Manmidhuzhalvai, Ivatrulengum
maraindhuraivai” (T.V.M.6.9.5), ‘You reign over the
heavens, stand on the hills, recline on the ocean, walk
this weary earth, and abide invisible everywhere in
these regions.

The Supreme Being abides in ‘arca’ form with the same
qualities and character, as He is in Para state. The ‘arca’



form is felicitously simple to comprehend for the human
mind, and hence, has been glorified in a special way by
the A]var saints. There are 106 shrines where the Alvars
have prayed to the ‘arca” form of the Lord and sung
about them. These shrines have, therefore, come to be
addressed with the honorific of ‘divya-desam’. In all there
are 108 divya-desams. The other two ‘divya-desams’ are
the Vaikuntam and the Milk ocean, representing the
‘Para’ and ‘Vyuha” form of the Lord.

The Upanisads further define the Supreme Being
described above thus: “Yato va imani bhitani jayante,
yena jatani jivanti, yat prayanti abhisamvisanti, tad
vijigiiasasva, tad brahmeéti”, (Tait.Up.IlL..1). ‘That verily
from which these beings are born, that by which when
born, they live, that into which, when departing, they
enter, That seek to know that is Brahman. ‘Jagad-
karanatva’ or being the primary cause of the three-fold
cosmic function, is thus the distinguishing characteristic
of Brahman. The Sruti further states how it was all in the
beginning thus, “Sadeva saumya idam agra asid Ekam-
eva Advitiyam”, (Ch.Up.6.1.4.). Prior to creation, that is
during ‘pralaya’ or dissolution, this ‘manifested universe
with name and form, (idam’) was in a primeval state,
indistinguishable from Brahman ‘Sat’, without name and
form ‘. That Sat was none other than Narayana, “Eko vai
Narayana asid na brahma nésana:...” (Ma. Up.). In the
beginning, only Narayana was there, neither Brahma nor
Siva, etc.’. In that seemingly interminable state of ‘laya’,
when the whole universe with its beings and worlds was
in limbo as it were, tucked away in the inner recesses of
the Supreme being Narayana, the Lord was not happy
contemplating the plight of the innumerable beings lying
desolate and dormant in that primeval state, all bound
by the long accumulated dross of ‘karma’.The Lord then
decided to end that long night, and create the universe



with name and form, and the beings with bodies, limbs,
and faculties to function. In the course of this creation,
which is by the Lord’s will, the Lord enters the gross
universe with name and form with all its sentient beings
and non-sentient entities, as the Indwelling Controller.
This process is called ‘anupravésa”. Thus Brahman
reigns as the Antaryami of the entire universe of beings
and entities. The created universe is action-oriented, and
called the Lord’s ‘lila vibhiti-‘ In Visistadvaita Siddhanta,
this process is construed as ‘parinama’ or modifcation
of ‘siiksma-cid-acid visista Brahman’ the unmanifest
form devoid of name and form, into ‘sthuilla cid-acid-
viSista Brahman'’. Thus, the Upanisad says, "Tadatmanam
svayam akuruta”- (Taitt.Up.Brh.Va.-7). ‘That, (Brahman)
created Itself by Itself. This is described below, further.

In the process of creation, the five basic elements
(pancha-bhiutas) ether, wind, fire, water and earth, are
produced outoftheprimordial matterknownas ‘prakrti’.
In between the gross elements, and ‘prakrti’, there are
other evolutes brought forth in the following manner-
‘mahat’, ‘ahamkara’, the eleven ‘indriyas’ including the
mind, ‘manas’, the five subtle elements, ‘tanmatras’ thus
making a total of twenty-four elements. The process of
creation upto the five gross elements is called ‘Samasti-
Srsti’ or the creation of the aggregate universe, which
is done by Brahman Himself. In the second stage of
creation, arises the formation of the manifold universe
with different names and forms, which is called ‘Vyasti-
Srsti’ or the creation of the tangible universe, which is
done through Brahma. The Lord having thus endowed
the sentient beings with a mind and other indriyas to
function, then gave the Vedas and Sastras’ as the guiding
light to dispel their ignorance, and light their paths
towards spiritual evolution and freedom. The Lord is
likened to a cultivator of land who first prepares the



soil, then sows the seeds, waters the plants and removes
the weeds, so that the crops can grow properly and
ripen. But since that by itself was not effective enough
in redeeming the humans from their entanglement
in the gross world of matter, the Lord Himself then
took multiple incarnations as Varaha, Nrsimha, Rama,
Krishna etc. out of His infinite compassion to show the
easier and direct means of reaching Him through the
path of absolute surrender, like a mother jumping into
a well to retrieve the fallen child from the well. But
human nature being so fickle and steeped in ignorance
and delusion, there were very few takers for His advice.
So it was that finally, the Lord decided that just like, for
taming the wild species of elephant or deer, the trained
animals of the same species have to be deployed, in
the world of human species, the best solution to seek
is to depute His own attendants, as emissaries into the
world to fulfil His purpose. The emissaries picked were
the ‘Nitya Suris’ who are the permanent blemishless
denizens of the celestial world who perform service to
Sriman Narayana such as Ananta, Garuda, ViSvaksena
etc. There are others whom the Lord wears on His body
as His adornments or weapons, like the divine ‘Cakra’,
‘Sankha’ ‘Sarangha’ etc. Thus it was that these divine
souls appeared in this world, as AJvars.

The Alvars came to be known as such, since they were
always immersed in God-experience which was filled
with intense emotions of diverse nature, all expressing
their deep devotion to, and love for, God in varying
moods of ecstasy, grief, resignation, pining, praise,
doting, desire, surrender,etc.. But interwoven with their
devotional and emotional experience or ‘bhakti- their
spiritual outpourings in the form of devotional hymns,
articulate the quintessence of the Vedic teachings,
discoursinginvarying degrees, on the philosophical and



theological doctrines, in some cases more directly and
explicitly, in other cases not so directly. These hymns
address the three fundamental doctrines of Vedanta
namely, ‘tattva’, ‘hita’, and ‘purusartha’, referred to
earlier, but their central theme was in relating these
three principles to the larger purpose of redemption
of the human situation from the cyclical bondage of
‘samsara’. Thus they sought to drive home the truths
about the supreme Divine Reality being Sriman
Narayana with overarching dispensation over creation,
protection and dissolution of the universe and its
beings, endowed with infinite auspicious qualities and
love and compassion towards His children and power
to grant them eternal freedom and bliss, the nature
of the individual soul as His ‘sesa’ or subordinate, the
cardinal goal of human life as being eternal, loving
service to the Divine Lord ‘Paramatman’, the means to
seek to rid oneself of ‘samsaric’ baggage which keeps
the individual bound indefinitely, the obstacles in one’s
way in the form of attachment to bodily engrossment
driven by notions of ‘I’ and ‘mine’.These truths are
called the knowledge of ‘Arta-pancakam’, which is the
essence of all Sastras and Upanisads, and the mantras
of Astaksara, Dvayam etc imparted by the Lord Himself,
and the Divyaprabandham of the AJvars. It may be
germane to point out here that the Vaisnavareligion and
Narayana as the Supreme Being and the propagation
of the philosophy behind it by renunciate ascetics
wearing thread and holding a tri-fold staff all over
South India has been spoken of at several places in the
early ‘Sangam’ works which predate the Christian era.

At this stage, some digression is made to touch on the
the philosophy behind God, universe, and creation,
from the Visistadvaita standpoint since that forms
the philosophic core of the Srivaisnava religion. We



have already discussed the ‘tattvatraya’. This school of
Vedanta, predicates that the first two realities ‘cit’ and
‘acit’ exist in an inseparable relationship with ‘I$vara’
and are subordinate to God. I$vara is the Supreme Lord
of the universe, and is identified with the ‘Brahman’ of
the Upanisads that we saw earlier. He is Purusottama,
Sriyahpati the Lord of Sri, Sriman Narayana, Param Jyotih,
the Supreme Effulgence etc. He is full of innumerable
auspicious qualities of which six qualities namely,
‘jfiana’, ‘bhala’ ‘aigvarya’, ‘virya’, ‘Sakti’, and ‘tejas’ are
predominant because of which He is called ‘Bhagavan’
He is the primordial Cause of the universe, the Efficient
Cause or ‘Nimitta- karana ‘, the Material Cause ‘Upadhana
karana‘ and the Accessory Cause or, ‘Sahakari karana'
The process of creation that we described earlier, is
achieved through the synergy of these instrumentalities.
Both ‘cit’ and ‘acit’ constitute'Isvara’s body.

The Lord’s essential nature is constituted of knowledge
of all-encompassing nature, ‘Sarvajiiya, completely
independent ‘Sarva-Svatantra’ overlord of everything
‘Sarva-Sésin’, all-controlling ‘Sarva-Niyanta’, holding
everything together, ‘Sarva-Adhara’, protecting every
thing ‘Sarva-Raksaka’, beyond space, time, and object,
‘Tri-vidha paricchéda-rahita’, and devoid of any
imperfections, and on the contrary, full of all auspicious
qualities, ‘Sakala-héyapratyanika Samasta kalyana
gunasryah’, sole benefactor of all acts, ‘Sakala-phala-
prada’, refuge‘asrayaniya, etc. His ‘divya-mangala
vigraha’ is made up of ‘Suddha-satva ‘pure matter, which
is ‘aprakrta ‘eternal. The whole of ‘Nitya-vibhuti’ is also of
the same pure matter and similarly aprakrta’. For the same
reason, the ‘Arcamurti’, the divine form in the temples is
also looked upon as ‘Suddha-satva’. It is wrong therefore
to characterize it as an idol. ‘Cit’ tattva comprises the
individual self, that is of sub-atomic character. It is also



called‘atman’, ‘jiva’, ‘jivat-man’ etc. It has the essential
characteristic of ‘Cetana’ or intelligence, knowledge as
an essential attribute of oneself which is called ‘Dharma-
bhiita-jiiana’, and ‘Sesatva’ or subservience only to the
Supreme Lord, This is the defining quality or ‘Svariipa-
nirupadhika dharma’ of the individual self. There are
three types of selves, the ‘Nitya’, ‘Muktha’. and ‘Bhaddha’.
We have already seen who are ‘Nityas’. Mukthas are
liberated souls who have reached the Lord’s abode,
Vaikuntam, after obtaining Lord’s grace by following the
path of Bhakthi yoga, or Saranagathi. In Vaikuntam, they
join the Nityas and other Mukthas already enjoying the
bliss of eternal service to the Lord. The ‘bhaddha’ is the
bound self provided with a body according to his past
karma, caught in ‘samsara’ living out his ‘karma’, and
awaiting the grace of the Lord.

The self is in inseparable relationship with the Lord in a
nine-fold manner as follows: “1. ‘Pita-putra’- Father and
son, 2. ‘rakshya- Rakshaka’- the protected and Protector,
3. ‘$ésa- Sési’- servant and the Supreme Master 4. ‘Bartr-
bharya’- Husband and spouse 5 ‘jiiatr- jiiéya’- the knower
and the Knowable 6. Adhara-adhéya’- Support and the
supported 7. ‘sva-Svami’- property and the Owner 8.
‘Bhokta- bhogya’- the Enjoyer and the object of enjoyment
9.'sarira-Sariri’- body and Soul". While all this is of cardinal
importance in Srivaisnava theology and philosophy,
the relationship of the individual to the Divine as His
subordinate, and as entirely dependent on Him, in other
words, the qualities of ‘Sésatvam’ and ‘paratantrya’ are
integral to spiritual faith and practice. It is important to
keep in mind, that I$vara resides in the individual self as
‘Antaryami’, but does not take part in the activities of the
individual, but is always with him to help cross the ocean
of ‘samsara’.



‘Acit’ tattva, comprises three principles, namely,
‘Prakrti’ or primordial nature, kala, or time, and
‘suddha- satva’ or pure matter that we saw earlier. Kala
or time has relevance in the cosmic sport of I$vara,
being the instrument for the functions of creation,
sustenance and dissolution of the manifest universe,
but does not cause any change in God’s enternal
kingdom (nitya-vibhuti)

Prakrti is also referred to as ‘Avyakta’-unmanifest and
‘Pradhana’.This principle is always in a state of flux.
It comprises three qualities or ‘gunas’, ‘satva’, rajas’.
and ‘tamas’. When these qualities are in complete
harmony, ‘mahapralaya’ or dissolution of the universe
occurs. When there is a state of disharmony, it gives
rise to an evolute called ‘Mahat’, literally the ‘great)
the cosmic aspect of the intellect, along with the ego
‘Ahankara. The evolute of ‘ahankara’ is of three Kkinds,
‘satva’- pure and illuminating, ‘rajas’- energy tamas’-
darkness. The middle one, namely ‘rajasa’ does not
play any direct role except to act as a facilitator to
the other two qualities in their further evolution as
described below. From the ‘satvika ahankara’, evolve
mind, ‘manas’ and the five ‘jiianéndriyas’ of skin, eyes,
ears, nose, and tongue, and the five ‘karmeéndriyas’
of hands, legs, mouth, and the two excretory organs,
in other words, eleven in all. The ‘tamasa ahankara),
generates the five basic elements of ‘akasa’, ‘vayu’, ‘agni’,
‘apa’, and ‘prthvi’, with their subtle essences, ‘Sabda’ or
sound from ether, ‘Sabda’ and ‘sparsa’, sound and touch
from air, ‘sabda’, ‘spars$a’ and ‘riipa’ or form from fire,
‘Sabda’,sparsa,‘riipa’and ‘rasa’ or taste from water, and
‘sabda’;sparsa’;rapa’, ‘rasa’ and ‘gandha’ or flavor from
the earth. This admixture of essences occurs through a
process called ‘pancikaranam’ literally quintuplication
- the theory that every physical object contains all the
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five elements in various proportions. By themselves,
the unique qualities of the five elements are,'Sabda’
from ether, ‘sparsa’ from air, ‘tejas’ from fire, ‘rasa’
from water, and ‘gandha’ from earth. In all therefore,
the ‘acit’ tattva comprises twenty-four evolutes,
from miula-prakrti, mahat, ahankara, manas, the five
jhanédriyas, the five karméndriyas, the five elements
with their respective subtle essences. The twenty-fifth
principle is the ‘atman’ and the twenty-sixth is ‘I$vara’.
This is elegantly stated in the Upanisad line, “Ksaram
Pradhanam amritaksaram Harah ksaramatmanau
Isaté Deva Ekah:”. The ‘pradanam’ or the primordial
cosmic matter is perishable, (‘ksara’); the ‘hara’ or jiva
is immortal and imperishable. The one Supreme Lord
(Deva ekah:) rules over both the ‘ksara and the ‘aksara’.

Thus ‘I$vara’ reigns supreme over both ‘Nitya-vibhuthi’
and Lila-vibhuthi. His celestial abode is ‘Vaikunta’,
where He resides with His Divine Consorts, Sri, Bhu
and Nila Devis, served by a host of ‘Nityasiiris’ led by
Adisesa, Visvaksena, Garuda etc., and His adornments,
Srivatsa, Kaustuba, Vijayanthi, etc., and the ‘Divyastras’,
Cakra’ or discus, Sarnga or bow, Kaumodhaki or mace
etc. All these twenty-four categories of ‘acit’, along with
the order of jivatman, are represented in the form of
weapons and ornaments of the Lord, Sriman Narayana.
This metaphorical description is to point out, that both
the sentient beings and the non-sentient principles are
ever subordinated to the will of the Lord and that they
function only according to His will. This metaphorical
representation is portrayed in the form of a verse
(verse 41) of Sri Nigamanta Maha Desikan in his
‘Adhikara Sangraham’. These three categories, namely
‘cit’, ‘acit’, and ‘Isvara’, are briefly the enjoyer, ‘bhokta’,
object of enjoyment. ‘bhogya’, and the ‘Prerita™, the
Divine driver immanent in, and pervading, the entire
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‘cit’ and ‘acit’ domains, and distributing the fruits
of action to the individual.This has been discussed
in some detail here, not only to facilitate a basic
understanding of ‘Visistadvaitam’, but also since
the AJvars who incarnated in this world as divine
emissaries, were believed to have embodied a specific
divine representation, or ‘amsa’, and substratum, or
‘adhisthana’ of the ‘cit’ and ‘acit’ categories described
here. These representations are indicated in the table
at the end of this chapter.

As stated earlier, the AJvars were twelve in all. They
were Poygai, Putatt, Pey, Tirumalisai Alvar, Nammalvar,
Madhurakavi, Kulasekharar, Perialvar, Andal,
Tondaradippodi, Tiruppana-lvar,and Tirumangai Alva'r.
According to AJvar hagiography, the first four Alvars
in the order indicated above, were contemporaries
who were born in Kanchipuram, Mahabalipuram or
Tirumallai, Mylapore or Tirumayilai, and Tirumalisai, all
either around or in Chennai. There is no definitive time
period of the Alvars conclusively established anywhere.
Indicative evidence points to two presumptive time
periods. One is the traditional account in lierarature
such as Guruparamparaprabhavam of Pinbhalagiya
Perumal Jiyar, wherein Nammalvar’s birth has been
indicated as 43 days after the advent of ‘Kali yuga’,
which is approximately 5100 to 5200 years ago. Some
versions aver that his birth was after 4302 days after
the advent of Kali allowing for the ‘yuga-sandhi’ period
between the Dvapara and Kali yugas. Nammalvar,
believed to have been an incarnation of Visvaksena
holds a preeminent position in the Alvar galaxy. He is
considered the ‘Kulapati’ or Chief of the A]var lineage.
The first four AJ]vars, namely Poygai, Putatt, Pey,
(grouped together and referred to as Mudhal Alvars),
and Tirumalisai AJvar, were all born before Nammalvar.

12



The traditional order of dates of the Alvars indicated
by Dr. Krishnaswami Aiyangar, (Ancient India-1911, p-
404), is as follows: (Page 8-9, Chapt.1, The Alvars, K.C.
Varadachari- Vol.5 Complete Works).

1. Poygai, Putatt, and Pey -4203 B.C.

2. Tirumalisai AJvar - 4203
3. Nammalvar -3102
4. Madhurakavi - 3102
5. Kulasekharar -3075
6. Perialvar - 3056
7. Andal - 3005
8. Tondaradippodi -2814
9. Tiruppanalvar -2760
10. Tirumangai AJvar -2706

Dr. Krishnaswami Aiyangar has added a rider that the
dates ascribed by hagiologists to these Alvars, would not
bear scrutiny, but the order in which they are mentioned
is substantially correct.

Academic literature based on other contemporaneous
historical evidence as identified by the researchers,
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places the probable time-period of Alvars between the
sixth and ninth centuries. But there is no unanimity
among them about this. But this is not discussed here.
For further details of the literature and evidence, one
may refer to the chapter of the aforesaid book.

It is interesting to note that Sri Vedanta Desikan gives
twoversionsoftheorderasfollows:1.Poygai, Putatt,and
Pey Alvars, 2. Nammalvar, 3. Perialvar, 4. Kulasekhara
Alvar, 5.Tiruppanalvar, 6.Tondaradippodi Alvar, 7.
Tirumalisai AJvar, 8. Tirumangai AJvar.(A.S. 1). He has
not included Andal and Madhurakavi in this order. The
practice of expressing the Alvar count as ten, or twelve
is both followed in tradition. In the former case, Andal
being looked upon as incarnation of Bhu Devi, and
Madhurakavi A]var being totally devoted to the sacred
feet of his master Nammalvar, whom he looked upon as
his “Tevu,” or Divine Lord, are not counted in this order.
But Sri Vedanta Desikan has mentioned Madhurakavi
separately in pasuram 2 thereof. In his Prabandha
Saram, Desikan has indicated the following order,
1. Poygai, 2. Putatt, 3. Pey, 4. Tirumalisai, 5. Nammalvar,
6. Madhurakavi, 7. Kulasekharar, 8. Perialvar,
9. Andal, 10. Tondaradippodi, 11. Tiruppanalva'r, and
12. Tirumangai Alvar, (17 P.S.).

The rationale adduced by some scholars for the order
mentioned in Adhikara Sangraham is attributed
to grouping them in 1. the ‘Rahasyatraya’ order,
and 2. to distinguish between adherence and non-
adherence to ‘Varnasrama’ dharma, and listing their
names accordingly. Thus the Prabandham of the first
three Alvars, is an elaboration of the ‘Astaksaram’;
Nammalvar’s Tiruvaymoli is a detailed exposition of
the ‘Dvaya Mahamantra’, and Perialvar’s Prabandham
exemplifies the Gita ‘Carama sloka. Perialvar.
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Tiruppanalvar, and Kulasekharar followed the
prescribed ‘varnasrama dharma’ of their respective
classes in as much as, Perialvar being a Sri Vaishnavite
devotee of Lord Vatapatrasayi by stringing flower
garlands for the Lord, Tiruppanalvar who belonged to
the ‘Panar’ class by worshipping Lord Sri Ranganatha
from the farther bank of the river cauveri, and
Kulasekharar who was a warrior king by dedicating his
rulership to the service of his personal God Sri Rama.
The other three [\[vérs, Tondaraddipodi, Tirumalisai,
and Tirumangai, are grouped together last in the order,
since they had slipped at some point in their lives
from strict adherence to their respective ‘varnasrama’
dharma, as we shall see in due course.

In sum, as eloquently stated by Sri K.C. Varadachari in
his Introduction to his book, ‘The Alvars, (Complete
Works- Vol.5)- p 4), “The language of these saints was
Tamil, but so replete is it with the lore of the Bhagavatha,
and Pancaratra and the Vedic truths, that it may well be,
as it has been traditionally held, to be renderings of the
imperative truths of Divine Life......... The AJvars made
immense use of these, (Vedic (revelational), Brahminic
(ritual), Upanisadic, (philosophic), Pauranic (historical),
Itihasic (anecdotal) in an integral manner, that is, by
synthesizing these versions whenever possible, so as to
yield unitary instruction or truth,” without ever losing
sight of the basic Upanisadic truth, ‘Ekam Sat’.

A brief sketch of the birth place, birth star and month
of the AJvars, and the Prabandham sung by them is
furnished below.

1. Poygai AJvar - Kanchipuram - ‘Sravanam’, Tamil
month ‘Aippasi.- Mudhal Tiruvandadhi - 100
pasurams.
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10.

11.

12.

Pitatt - Mamallai or Mahabalipuram- ‘Sravista’
‘Aippasi’ - Irandam Tiruvandadhi- 100 pasurams.

Pey Alvar - Tirumayilai or Mylapore -‘Sadhayam’
‘Aippasi’- Munram Tiruvandadhi - 100 pasurams.

Tirumalisai AJvar - Tirumalisai - ‘Makam’, ‘Thai’-
Nanmukan Tiruvanda dhi - 96 pasurams, and
Tirucchanda Viruttam- 120 pasurams.

Nammalvar- Tirukkurugur- ‘Visakam’/Vaikasi’-
Tiruviruttam-100 pasurams,Tiruvasiriyam- 7, Peria
Tiruvandadhi- 87, and Tiruvaymoli- 1102 pasurams.

Madhurakavi  Alvar-  Tirukkolur-  ‘Chithirai’
‘Chithirai’- Kanninun Siruttambu - 11 pasurams.

Kulasekhara Alvar - Tiruvanchikkalam- ‘Punarvasu’
‘Masi’- Perumal Tirumoli - 105 pasurams.

Perialvar- Srivilliputtur- ‘Svati’ ‘Ani’- Tiruppallandu -
12, and Perialvar Tirumoli - 461

Andal - Srivilliputtur, - ‘Pooram’ ‘Adi’ - Tiruppavai-
30, and Nachiyar Tirumoli - 143

Tondaradipodi - Tirumandankudi- ‘Kettai’,
‘Margazhi’- Tirupp- alliyezucchi- 10, Tirumalai-45.

Tiruppanalvar - Uraiyur- ‘Rohini, ‘Karthigai’-
Amalanadippiran - 10 pasurams

Tirumangai Alvar - Tirukkuraiyulur-
‘Karthigai’, ‘Karthigai’ - Peria Tirumoli - 1084,
Tiruvezukkitrirukkai - 1, Siria Tirumadal - 77,
Peria Tirumadal- 148, Tirukkuruntandakam - 20,
Tiruneduntandakam - 30.

The above enumeration is in accordance with the views
of Sri Manavalamamunigal and his followers. In this
connection, it may be germane to bring out the slight
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variation in the approach taken by Sri Vedanta Desikan
in his work ‘Prabandhasaram’ (Verses 15 and 16), in the
classification of the Prabandhams and reckoning of their
numbers. Swami Desikan does not reckon Perialvar’s
Tiruppallandu as a separate poem but treats it as part
of Perialvar Tirumoli, and indicates the total number
of pasurams as 473. He has arrived at the total number
of Tirumangai Alvar’s six Prabandhams as 1253. This
number is on the basis of reckoning the verses of his
Siria Tirumadal and Peria Tirumadal as 40 and 78 verses
respectively instead of 77%2 and 148 as indicated in the
enumeration given above. In order to make up the total of
4000; however, Sri Desikan has included the ‘Iramanuja
Nootrandadhi’ comprising 108 pasurams, composed by
Sri Tiruvaranagattamudhanar in praise of Sri Ramanuja
as a Prabandham. The justification for this is evidently
that it is similar to Kanninun Siruttambu of Madhurakavi
Alvar on his Acharya Swami Nammalvar, and Sri Ramanuja
had directed that Amudhanar’s hymn be also recited
under ‘Iyal Satthu’ during the ‘Adhyayana Utsavam’
at Tiruvarangam temple. The total number of verses
thus aggregates to 4000 collectively grouped under 24
‘Prabandhams’ in either case, and hence called ‘Nalayira
Divya Prabandham’ This has been arranged under four
groups as follows. Tiruvaimoli of Nammalvar of 1102
verses forms one part. The Peria Tirumoli with 1084 verses
of Tirumangai Alvar along with his Tirukkuruntandakam
comprising 20 verses and Tiruneduntandakam of 30
verses constitute another part. The Prabandhams of
Perialvar, Andal, Kulasekharar, Tondaradippodi Alvar, Pan
Perumal, Madhurakavi Alvar, and Tirucchandaviruttam
of Tirumalisai Piran, are grouped together under the title
of ‘Mudhal Ayiram’ The rest of the Prabandham works
including ‘Iramanuja Nootrandadhi’ as mentioned above
are categorized as a separate partunder the title of ‘Iyarpa’.
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This includes the Prabandhams of the Mudhal Alvars
trinity, Nanmukan Tiruvandadhi of Tirumalisai Piran,
Nammalvar’s Tiruviruttam, Tiruvasiriyam, and Peria
Tiruvandadhi, and as mentioned above Amudhanar’s
hymn on Sri Ramanuja.

Itredoundsto the credit of our venerable Acharyas oflater
times to have authored ‘Vyakhyanas’ or discourses on the
Prabandham works which is unique to this ‘Sampradaya),
and has enriched the tradition by facilitating an
enlightened understanding and appreciation of the
philosophical and spiritual truths enshrined in the Divya
Prabandham. Two Acharyas - Sri Periavacchan Pillai
affectionately referred to in the tradition as ‘Parama
Karunikar’, and ‘Vyakhyana Chakravarthi, and Peria
Parakalaswami have commented on all the Prabandhams
in ‘manipravla’. Several Acharyas like Pillan, Nanjiyar
and Nampillai, have written scholarly treatises on
Tiruvaimoli. There are other Vyakhyanas on specific
Prabandhams. A note containing information on these
commentaries is placed at Annexure 1.

‘Taniyan’ on AJvars -recited before recitation of
Divyaprabandham, composed by Parasara Bhattar.

“Butham Sarasya-Mahatahvaya-Bhattanatha Sri
Bhakthisara Kulasekhara- Yogivahan I Bhakthangrirénu
Parakala-Yatindramisran, Srimath Parankusa-munim
pranatosmi nithyam II".

Bhattar composed this when he was in Tirukkottiyur
with his disciple Nanjiyar, by way of his homage to the
Alvars, and saint Sri Ramanuja. He did not specify Andal
in this sloka, presumably because he had separately
composed the taniyan, ‘Nilatunga’..dedicated to her.
She could also be deemed as implicitly covered in
her father Bhattanatha by shifting the ‘Sri’ before
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Bhakthisara, and taking it as a suffix to Bhattanatha, to
read ‘Bhattanatha Sri’. Similarly, Madhurakavi AJvar can
be taken to be covered in his Acharya’s name ‘Srimath
Parankusamuni’ or in the generic term ‘Yatindramisran’
which is an inclusive term. The first three names
‘Biitham, Sarasya, and Mahatahvaya’ refer to the Mudhal
Alvars. Bhattanatha refers to Perialvar. Sri Bhakthisara
is Tirumalisai Alvar, who exemplified devotion to the
Lord by specially praying for flow of bhakthi towards the
Lord’s feet. Kulasekharar is mentioned next. The term
‘Yogivahan’ at the end of first line, refers to Tiruppan
Alvar who was carried by Sri Lokasaranghamuni at the
behest of Lord Ranganatha, and thus came to be known
as ‘Munivahanar’. Parakala is Tirumangai AJvar. Yatindra
is Sri Ramanuja who had a large following of ‘yatis’ or
monks. Srimath Paranku$amuni is Nammalvar. The
prefix ‘Srimath’, is to emphasize that he is the Chief of
the Srivaishnava lineage. ‘Parankus$a’ connotes that he is
like the sharp instrument used to make the wild elephant
submit to commands. Here, it means that he is like that
instrument in wiping out the three egotistic tendencies
arising out of learning, wealth, and birth. The last word
‘muni’ means ‘sage’. Thus, this is an invocatory sloka of
tribute and worship to the AJvar saints, and Sri Ramanuja.
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TABLE.

No Alvar Adhisthana
(Representation) | (Substratum)

1 | Poygai Sankha Tamasa
ahankaram

2 | Putatt Kaumodhaki Mahat

3 |Pey Nandhaka Jiiana

4 | Tirumalisai Sudarsana Manas

5 | Nammalvar Visvaksena

6 | Madhurakavi Kumudhar

7 | Kulasekharar Kaustubham Jiva

8 | Perialvar Garuda

9 |Andal Bhu-Devi

10 | Tondaradippodi | Vanamala Panca-bhiitas
and Panca-
Tanmatras

11 | Tiruppan Alvar | Sri-vatsam Miila-Prakrti

12 | Tirumangai Sarangha Satvika-

Alvar Ahankara-

Jiiana-
Karmendriyas.
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ANNEXURE

Vyakhyanam on Tiruvaimoli.

1. Tirukkurugai Piran Pillan’s “Arayirappadi” - with
the grace of Emperumanar.

2. Nanjiyar with his preceptor Bhattar’ grace -
“Onbadhayirappadi”

3. Periavacchan Pillai with the grace of Nampillai
“Irubattunalayirappadi”

4. Nampillai ‘vyakhyanam’ as documented in scrolls by
Vadakku Tiruveedhi Pillai called “Idu” ‘36000 Padi'.

5. Azhagiya Manavala Jiyar - ‘12000 Padi’

The above five vyakhyanas are listed in Sri
Manavalamamunigal’s ‘Upadesa Rattina Malal’
in verses 41 to 45. Apart from the above, Sri
Periavacchan Pillai has written vyakhyanams on the
rest of the ‘Aruliccheyal’ texts also as acknowledged
by Mamunigal in verse 46 of U.R.M. It appears that
Nanjiyar had written commentaries on afew other
Prabandhams as evident from verse 47, but only those
on Tiruppalliyezucchi and Kanninun Siruttambu
are extant now. Sri Azhagiya Manavalapperumal
Nayanar the younger brother of Pillai Lokachariar had
similarly written vyakhyanams for Amalanadippiran,
Kanninun Siruttaambu and Tiruppavai. Mention may
also be made of the vyakhyanams of Sri Appillai for
the Tiruvandadhi works of the first four Alvars. One
vyakhysanam for Perialvar Tirumoli attributed to the
authorship of Sri Tiruvaimmolippillai the preceptor of
Sri Manavalamamunigal has been published. But there
is no mention of itin his Upadesa Rattinamalai or on the
commentary thereon by Pillai Lokam Jiyar. It has been
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opined by Kanchi Mahavidvan Prativadhibhayankaram
Sri Annangara Chariar that this author was not
Manavalamamunigal’s Acharya, but one with the same
name of later period.

The common thread that runs through all the
commentaries starting from Pillan’s ‘Arayirappadi’
onwards, is that they are all set in the ‘manipravala’
style with an admixture of Tamil and Sanskrit. All the
commentaries have drawn liberally from the Vedas,
Upanisads, Smrithis, Itihasa Puranas, and Tamil ‘Sangam’
literature. The commentaries are interwoven with
intricatebutclearelucidationson Visistadvaitaprinciples
and other esoteric doctrines. These have formed the core
on which later scholars like Kanchi Swami, and Purisai
Sri Krishnamachari Swami, Vaishnava Sudarsanam
Krishnaswami Iyengar, Uttamur Veeraragavachari have
wriiten vyakhyanams for various Prabandham texts for
a wider reach and easier comprehension. These are,
however, not detailed here.
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2

MUDHAL ALVARS - POYGAI,
PUTATT AND PEY.

Poygai, Putatt, and Pey Alvars are collectively addressed
as Mudhal AJvars not only because they were the first
three Alvars to incarnate, but were contemporaries, born
in the same month and year on successive days, in and
around places close to each other, in and near Chennai.
They shared many other striking commonalities as we
shall see. All three were ‘Ayonijas’, ‘not born of mortal
beings’, and appeared on ‘ketaki’, ‘madhavi’, and red
water lily flowers, respectively. The eldest of the three
Poygai Alvar was born as an ‘amsa’ of ‘Sankha’ ‘conch
shell’ of the Lord, in a pond behind the temple of Lord
Yathotkari in the town of Kanchi, in the Tamil month of
‘Aippasi’ under the star ‘Tiruvonam’. Putatt Alvar was
born the next day as an ‘amsa’ of “Kaumodhaki’ or ‘mace’
of the Lord, under the star of ‘Avittam’, in the small town
of Mamallai, or Mahabalipuram. The last of the three, Pey
Alvar was born in Tirumayilai or Mylapore in Chennai,
as an ‘amsa’ of the Lord’s ‘Nandhaka’ or ‘sword’, in a well
of water lilies, under the star ‘Sadhayam’. Coincidentally,
or by design of the Lord, all the three Alvars were born
in ‘divya-desas’ of shrines, where the Lord is in reclining
state, ‘Sonnavannam seitha Perumal’ or Yathotkari
in Kanchi, ‘Sthala-sayana Perumal’ in Mamallai, and
‘Mannatha Perumal in Tiruvallikkeni of which Mylapore
was a part in earlier times. All the three shared Tamil
names, of Poygai, Putatt, and Pey, though they are also
identified by Samskrit names, of Sara Yogi, Bhuta Yogi,
and Mahatahvyar. All the three were wandering monks,
visiting shrines of the Lord from place to place, singing
the glory of the Lord, and sharing their experiences, with
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the local people in places they visited. Strangely, that was
how they happened to come together in the temple town
of Tirukkovalur, on a historic stormy night.

Poygai AJvar, who was caught in that storm, sought a
shelter, and was directed by the local people to a ‘dehali’
or front corridor of what had presumably been once the
‘Asrama’ or hermitage of sage Mrkandu. He went in, and
finding the corridor vacant, laid down to rest for the
night. In the meantime, the next A[vﬁr, Putatt arrived
there, and knocked on the door. Poygai Alvar, opened the
door for him, and the space being too narrow for both to
lie down, they both sat down there, after making mutual
introductions. Shortly after, the third AJvar, Pey Alvar also
arrived, and now all three could just stand there in that
passage, which they did, exchanging their experiences
during their peregrinations. It was then, that all three felt
suddenly jostled, a curious feeling of being crowded in,
in that narrow confines, by a fourth person among them.
There indeed was a fourth person there besides them who
was none other than the Lord Himself. The Divine Being
did not want to let go of this rare opportunity of brushing
shoulders with them, and listening in to their conversation.
Being sages, they lit a lamp through their songs, to identify
that invisible fourth person who had materialized in
that dank, dark, narrow corridor.Thus Poygai Alvar lit
the first song of Divya Prabandham, beginning with the
words, “Vaiyam thagaliya™........ visualizing ‘the world as
a lamp, the oceans as the oil, the blazing sun as the light,
and dedicated his garland of verses, to the Feet of the Lord
sporting the sparkling ‘Sudarsana’, so the suffering of the
world may pass. The second Alvar Putatt Alvar followed
suit with his song, “4Anbe thagaliya™......... ‘with love as
the lamp, devotion as oil, thoughts soaked in bliss divine
as the wick), and in that light, saw the object of his search
as Narayana. Thus, with both outer darkness, and inner
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darkness dispelled by the lamps lit by the first two Alvars,
the third Alvar Pey sang, actually describing the Divine
Personality Who had manifested before them, with words
beginning, “Tirukkanden..."visualizing the Divine Mother
first, and in Her reflection the golden effulgence of the form
of the Lord, with the sparkling battle-tested discus in one
hand, and the curved conch in the other”. In this background
and beatific vision, and flow of soul of these three saints,
was born the Divyaprabandham in that sacred corridor on
that historic night, with each Alvar singing one hundred
pasurams in chaste Tamil, in ‘Andadhi’ style, which, in due
course, came to be designated as ‘Mudhal’, ‘Irandam’. and
“Munram’ Tiruvandadhi.

SriVedanta Maha Desikan has metaphorically characterized
this, in a sloka in his hymn ‘Sri Dehalisa Stuti’, where he has
portrayed Lord Trivikrama as a plush sugar cane growing
on the banks of the river Pennar, the three saints as the
three wheels of the cane crusher, squeezing the sweet juice
of the Lord, which flows out mixed with the honey of His
sacred feet, as the nectar of ‘soudilya’ or Lord’s gracious
condescension towards His devotees, regardless of high
and low, (D.S.-7). Swami Desikan adds that the lamp lit by
the three Alvars that night in the form of their sublime
poetry, ‘dispelled the darkness of ignorance in the world,
and brought to light the esoteric truths contained in the
Vedas.... "Nattukku Irulseka nanmarai andhi nadai vilanga,
vittukku idaikazhiye velikkattum ammei vilakkeé”- (A.S.-50).

Let us now consider the commonalities among the three
Alvars and their Prabandhams, in some more detail. All
these three Prabandhams are considered as a unitary
‘Sastra, due to the amazing identity of their thoughts,
and styles of expression, though their experiences were
somewhat varied. The state of devotion exemplified by the
three Alvars, has been termed as ‘Parabhakti’, ‘Parajfianam’

25



and ‘Paramabhakti’ respectively. ‘Parabhakti’ is supreme
devotion expressed by a sense of overwhelming yearning for
the Lord, desiring ‘Bhagavad-samslesa’ or ‘commingling with
the Lord' ‘Parajiianam’ is the expression of that yearning
for that experience along with other devotees, with the
knowledge of the Divinity as Sarva- Sesi. ‘Paramabhakti’ is
that supreme devotion culminating in ‘the actualization’ of
the Divine. These are respectively also called ‘jiiana’, ‘darsana’
and ‘prapti’. This is what is described by Lord Krishna, in
the words, "Bhaktya tvananyaya'sakhya Ahamevamvidha:
jiatum, drastum, ca tatvena pravestum ca”, (B.G-11.54), ‘Only
by single-minded devotion, it is possible to truly know, see.
and to enter into Me. Poygai Alvar in his pasuram, “Vaiyam
thagali”, (M.T.1), intuited the Lord as ‘Ubhayavibhiithi Yukta),
that is the Supreme Lord of both ‘Nitya-vibhuthi), and ‘Lila-
vibhiithi ¢ Patatt Alva'r visualized the Supreme person as
‘Narayana. (L.T.1). Pey Alva.r added the ‘Sri’ ‘sabdha’ to it, and
sang of Him as ‘Sriyahpathi’. The same truth is revealed by
Nammalvar, in the first three decads of his Tiruvaymoli. Thus,
in the first decad, he sings of the Lord in the words, “Uyarvara
Uyarnalam-Udaiyavan Evan ..Avan Amarargal Adhipati’,
highlighting His ‘ubhayavibhithimatvam' In the second
decad, “V'idumin”, Alvar identified that Lord, as Narayana, in
the phrase, “Vanpugazh Naranan”.(T.V.M.1.2.10). In his third
decad, “Pathudai-adiyavarkku”, he further qualified the same
Lord, as Sriyahpathi in the words, “Malarmagal virumbhum
nam Arumperaladigal’,- (T.V.M.1.3.1). It must be noted that
all the three Alvars were articulating the Divine Reality in
terms of the same truth, though it may be that the way they
experienced and articulated it, was somewhat divergent from
each other. All of them were well-versed in Vedic, Agamic, and
Puraniclearning, as Sri Vedanta Desikan has described them
as having ‘the Vedas, and yoga in their eyes, pure of mind, and
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poets of the highest order’, ‘Svadhyaya yoga nayana: sucaya:
kavindra:, (Deh.Stu.-6). Thus Poygai Alvar, in intuiting the
Lord as endowed with ‘ubhaya-vibhuthimatvam, said so
with all Vedic authority behind it. The basic substratum
of the three experiential states is the same though they
perceived the same differently. That is the raisond’'tre for
treating all the three works as a unitary ‘Sastra, in the same
manner as the ‘Vyakarana Sastra’ is known as one integral
‘trimuni-$astra), since it is a collaborative product of three
sages. Yet a striking identity of thought, style, and imagery
runs through it all.. In pasuram 41 of Mudhal Tiruvandhadhi,

«

Alvar advises his heart, “.... Puranuraiyé ayinum
Ponnalikkaiyan thiranuraiyé sindhittiru”, ‘even if only for
outward expression, dwell your thoughts on the greatness of
the Lord of the golden Sudarsana’. Putatt Alvar, in a uniquely
similar vein, sings, “Vémbin porul nirmaiyéyayinum, Ponnali
padenru arul nirmaitanda Arul”- (.T.-58). Even if singing
the praise of the Lord of the golden Sudarsana, were like the
taste of neem, I am endowed with the grace to sing about
Him. Both Poygai Alvar and Pey Alvar address their hearts in
identical style, “Ulan Kanday nannenje, Uttamanenrum ulan
kanday, ulluvarullattulan kanday,” (M.T.-90, Mi.T.-40)’ ‘My
good heart, know that the great Lord, abides in us now and
for ever, even as He does in the hearts of cherishing hearts.
Appropriately, they have been called, “Pesitre pesum eka-
kantargal” or ‘echoing the same thought with one voice’, In
complete unison, in none of the three Prabandhams, there
is any ‘phalasruti’ line at the end, nor any identity ‘mudra’
or signature of the author, as in the case of many other
Alvars. In view of so many unique features characterizing
these three Tiruvandhadhis, the Mudhal Alvars, have been
hailed as “Paléy Tamizhar”, “Senchor Kavigal” “In kavipadum
Paramakavigal”, “Pattukkuriya Pazhaiyavar” etc.
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With this background, we may now try to savour some
select pasurams from each Prabandham. In a very
evocative verse, Poygai Alvar sings in the beginning,
“Onrumarandhariyeén, Odhanirvannanai Nan, Inru
marappano..... Anru karuvarangathut kidanthu Kai
thozhuthén kanden Tiruvarangameyan dhisai”- (M.T-
.6). Alvar describes that ‘he has forgotten none of the
experience of how, a long time ago, as he lay entrapped
inside the mother’s womb, he instinctively turned
towards the direction of Tiruvarangam and folded his
hands, and asks, if he would forget that Lord now". It is
said that the self who is blessed with the ‘kataksam’ of
Lord Madhusudhana during birth, is a ‘satvika’, a pure
soul, and is oriented towards ‘moksa phalam’. In pasuram
44, “Thamarugandhadu evvuruvam avvuruvam thane,
thamarugan-dhadhepper matrapper....... Avvannam
Aliyanam.”, Alvar says, that ‘the Lord assumes that form in
which His devotees desire to worship Him, and that name
which they like to address Him by, ‘echoing Sri Krishna'’s
statement, "Ye yata mam prapadhyanté tamthataiva
bhajamyaham”,(B.G.-4.10) ‘in what-ever way my devotees
come to me, I accept and bless them the same way’. This
pasuram underscores the ‘soulabhya’ or felicity of the
‘arca’ form of the Lord, what a later Alvar, Parakalan hails
as “Pinnanar vanangum Sodhi”, (T.N.T.-10), ‘the Radiance
worshipped by later generations’ The story is told of
Ramanuja who during his ‘nithya-bhiksavritti’ happened
to pass through a street, where some urchins had drawn
some lines on street sand representing to their playful
minds, Lord Sri Ranganatha, and seeing the saint pass
by, drawn his attention to the same as the Lord. Not only
Ramanuja prostrated on the ground before the form,
but reverentially accepted in his upper ‘vastra’, the sand
offerings the kids had made to their Lord, as ‘prasada’.
So also it was, that a later Acharya Nanjiyar, had a small
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‘aradhana vigraha’ of Sri Krishna whom he used to
address as ‘“Ayar Thévu”. A Srivaishnava elder named
Engalazhvan resided on the same street a few houses
away. One night, a small boy appeared in the latter’s
dream asking for some goose berries. The same dream
recurred next day, and also the day after, due to which
Engalazhvan's sleep was disturbed every night. The next
day, when the boy materialized again in his dream, the
elder inquired who he was, and where he belonged.
The boy told him that his name was ‘Ayar thévu’, and
he belonged to Nanjiyar’s home. Next day around noon,
Engalazhvan knocked on the door of Nanjiyar with some
berries and butter. Nanjiyar opened the door to find his
neighbour at his door step with a basket. Engalazhvan
then apprised him of the reason for his visit and told
him that he had brought some berries and butter for the
boy Ayar thévu of his home. Nanjiyar was surprised and
moved by the ‘soulabhya’ of the Lord, but nevertheless
went inside and gently ‘chided’ the Lord that he should
not disturb others like that.

In a similar anecdotal story, on one occasion, a disciple of
Nampillai approached him with a new ‘mangala vigraha’
of Krishna, he had got made, with a prayer to keep the
same in his ‘aradhana’ altar for some time and give the
deity a name. Nampillai took that image and reflected
over a suitable name for the deity over the next couple
of days. Several names occurred to him, but he could not
settle on any. On the second night, he had a dream, where
Sri Krishna appeared before him, and bade him to call
him by the name, “Maduraiyar Mannan”.

All the three Alvars, have displayed a common
fascination for Tiruvenkatam hills of the Lord, and
indulged their poetic imagery, describing the pristine
beauty of the hills, their rich verdant forest cover and
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denizens thereof, and some of the familiar scenes they
can be seen acting out on the hills. In pasuram 38,
beginning with the words, “Oorum variyaravam....”,
Poigai Alvar describes how the sliding pythons of
the hills which have lined skins and are afraid of the
lightning hasten to seek protection in their holes when
lightning strikes; but in this instance as visualized by
the Alvar, they hasten into their holes not because of
lightning but terrified of the Kuravas hurling sapphire
stones strewn on the hills to drive away the black
elephants that have strayed into their habitat. To the
snakes, the black complexion of the elephant tribe
looks like sable clouds overhanging on the mountain
slopes, and the semi-precious sapphire crystals that
the ‘kuravas’ hurl, flash like lightning in the night.

In another interesting pasuram (M.T.-26), beginning with
the words, “Ezhuvar vidai kolvar........ ”, extolling the lofty
Venkata hills as the extinguisher of the fires of past sins,
Alvar speaks about the Kkinds of devotees who visit the
hills to worship the Lord of the hills and the petitions they
bring to seek the favours of the Lord. He classifies these
agents into three categories, 1. ‘Ezhuvar’, 2. ‘Vidaikolvar’,
and 3.'Vazhuvavagai ninaindu vaigal thozhuvar. The first
category is the ‘aisvaryarthi’ seeking worldly wealth.
They stay with the Lord only till such time as their prayer
is granted; after that they leave the scene abruptly
without even the formality of a ‘Thank You'. The second
category is the ‘kaivalyarthi’, or the devotee whose goal
is liberation for ‘athmanubhavam’. Alvar calls this class
of devotees, as ‘vidaikolvar’ who extend the Lord, the
courtesy of ‘taking leave’. The third category is the devotee
who is the real seeker of the sacred feet of the Lord, and
lives his day in constant remembrance and prayer. He is
the ‘Bhagavallabharthi’, who loves God for His own sake.
Perialvar’s Prabandham Tiruppallandu. addresses these
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three categories of devotees specifically, inviting them to
come and join him in singing the praise of the Lord.

Inaverse, thatisrecitedinevery Srivaisnavahousehold atthe
end of daily ‘Tiruvaradhana’ to the Deity, Alvar describes the
muli-faceted role of Adisesa in his service to the Lord in the
words: “Senral kudaiyam, Irundhal singasanamam, Ninral
maravadiyam Nilkadalul enrum Punayam Manivilakkam
Poompattam pulgum Anaiyam Tirumarkkaravu”- (M.T.- 53).
“To the Consort of Sri, Adisesa serves as the umbrella when
on the move, as high throne when seated, as foot-rest when
standing, as a mattress while resting on the milk ocean, and
as a lamp, a mantle, and cradling head-rest’ Sri Alavandar
in his Stotra Ratnam verse (39), echoing the same thought
in the words “Taya sahasinam Anantabhogini prakrsta
vijiianabalaikadhamanil Phanamanivratamayiikamandala
prakasamanodaradivyadhamani” 11 also refers to the
manifold roles that Ananta plays in serving the Lord.

Putatt Alvar’s Irandam Tiruvandadhi, strikes a distinctive
style of its own, in some respects. At the outset, one can
discern a sense of justified pride of language of the Alvar, in
describing his hymn as ‘jhanathamizh. in his first pasuram,
and later on, in characterizing himselfas ‘Perunthamizhan,
or ‘Tamil literateur’. Secondly, one can discern in the Alvar,
a special fascination for the Lord of Tiruvenkatam hills
and its environs, in the way he portrays the serene and
idyllic beauty of nature and the animals inhabiting these
hills. Having set his eyes on the Lord of Tiruvenkatam,
his mind seeks, impelled by a surge of desire to rest on,
and wrap around, the Lord, like a creeper seeks to find a
support staff to hug and spread around. The imagery of
the phrase, "Kol thedi odum kozhundaté ponrate Mal thedi
odum manam"-(1.T.27), is very evocative.

In another verse in which the Alvar employs a telling
metaphor to drive home, the indispensability of Divine
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will in our actions ‘Bhagavad-sankalpa’, to advise us to
hold dear to the thought of His presence in our hearts, and
His quality of ‘rakshakatvam’, protective grace towards
us. Alvar says in this line, “Vanathidarai Eriamvannam
iyatrumidhuvallal mariyar peykirpar matru, (1.T.-16).
‘While one may prepare the ground in a wilderness to dig
a lake, who can make it rain to fill it?.

In pasuram 74, Alvar gratefully acknowledges, how he
has been blessed through life after life, with the fruit of
penance at the Lord’s service, and offers his garland of
mellifluous Tamil verses to adorn the Lord’s feet. At the
end, he proudly exclaims that he excels in Tamil arts due
to the Lord’s grace.

“Yané tavam seidhén ezhpirappum eppozhudhum,
yane ‘tavamudayeén Emperuman yane
iruntamilinaiyaddikésonneén, Peruntamizhanallenperidhu”.
Smiling as it were, at the Alvar’s somewhat uncharacteristic
self-assertionas “Peruntamizhan”,the Lord seems to suggest
to the Alvar that he may compose a pasuram in proof of this.
The next pasuram of the Alvar, is just that wherein Putatt
Alvar, in a free flow of soul, depicts a scene being played out
on the exalted hills of the Lord, by a male elephant driven
by ‘mast’. The elephant can be seen standing mesmerized in
front of its mate, offering it, a succulent bamboo shoot with
tworings plucked by it, and dipped in honey trickling from a
honey comb nearby. The imagery is palpably beautiful, with
esoteric undertones.“Perugu madhavézham Mappidikku
munninru, Irukanil ila moongil vangi- arungirundha, téen
kalandhu nittum Tiruvenkatam kandir, van kalandha
Vannan varai.” This beautiful verse, bears ample testimony
to Alvar’s claim to the title of “Peruntamizhan”, which must
have been approvingly conceded by the Lord. Interestingly,
Tirumangai [\!vz?\r, who also, among his other titles, had the
reputation of being a “Nalukavi Perumal”, has borrowed the
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imagery of this pasuram, in the following lines, “Varaisey
Makkaliru Ilavedir valarmulai alaimighu tén toittu
Pirasavari tan ilampidikku arul seyyum” ! Mountain-like
elephants pluck the tender bamboo shoots, and feed their
young ones after dipping them in honey. (P.T.M.- 1.2.5.).The
succulent bamboo shoot, with two rings, referred to by
Putatt Alvar, signifies ‘Dvayam’, with the two rings signifying
‘Astaksaram, and ‘Charamaslokam’. Acharyas like to recite
and meditate on the ‘Dvayam’, which is like tasting honey.
This pasuram underscores the fact that under the benign
grace of the Lord of Tiruvenkatam, even animals like the
elephants and monkeys, are an integral part of the Lord’s
‘raksana’ scheme, as Swami Nammalvar has affirmed,
“Kannavanenrum MannorVinnorkkum..." (TV.M-1.8.3.)

In another pasuram, Alvar sings about a simian group,
with an interesting take that even the animals inhabiting
the sacred hills of Tiruvenkatam, spend time in
‘bhagavad-anubhavam’ and back it up with ‘anustanam’.
In this verse beginning with the words, “Pédharindhu
Vanarangal”, (1.T.-72), the primates rise at dawn and dip
in the cool flower-laden ponds on the hills, and gather
some fresh flowers to offer in worshipful prayer to the
Lord, the Jewel of Tiruvenkatam. Even the primates of
Venkata hills, possess, intuitively, the virtue of rising at
dawn, for offering worship to Lord Hari, “brahme muhiirte
chotthaya cintayet athmané hitam I Harir Harir Harir
Haririthi vyaharet, Vaisnavah: puman”. 11 A Srivaisnava
should rise at the stroke of dawn, and recite Hari’s name,
seven times for his spiritual progress.

In yet another key pasuram, beginning with the
words“Attiyiran  Pullaiyoorvan......,” and ending
Engal Piran (L.T.-96). Alvar conjures up the vision
of the celebrated ‘Garuda Sevai’ at Kanchipuram, in

paying homage to Lord Varadaraja with ‘Garuda as
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His vehicle, and the Serpent Kking Adisesa for bed;
describing Him as the substratum of the Vedas, the
Lord of Rudra, He is our Lord too, says the Alvar. This
is Alvar’'s ‘mangalasasanam’ to Lord Varadaraja as
the essence of the Vedas and Upanisads, and the Lord
of Nityavibhuthi and Lilavibhiithi,as also beautifully
hailed by Sri Kurathalvan in his Sri Varadarajastavam,
(1), “Svasthi Hastigiri mastasékharasanthanétu”. In this
verse,which is a ‘mangala’ sloka on Lord Varadaraja,
Kurathalvan says, that the Lord here is the One Whom
the Upanisads affirm as having no equal or superior,
“nissamabhyadhika:". This is echoed in Alvar’s line,
‘“Ottarum mikkarumilaiyaya Mamaya”.

The unique glory of Pey Alvar's Miinram Tiruvandadhi
is that this Prabandham commences with the auspicious
word, ‘Tiru, and ends on the same note.This Alvar
was the first one to proclaim the Supreme Being as
‘Sriyahpathi’, the Lord of Sri. This is the central aspect
of Srivaisnava religion, in as much as ‘Sriyahpathithvam’
is considered as the ‘svarupa-nirupadhika-dharma’, ‘the
defining quality’ of the Supreme Lord, ‘Sraddhaya Devo
devathvam asnuté’, so it is said. This Prabandham thus
has the distinction of starting with the ‘Sri’ sabdha.

It has already been said, that all the three Prabandhams
are related to each other. At the first level, the human
mind is clouded with outer darkness which has to do
with the three kinds of ‘klesa’, or afflictions. Human life
has been characterized as “Samsara sagaram ghoram
anantha Khlesa-bhajanam’, (].S.-1.4), ‘endless ocean of
transmigratory existence fraught with terrible miseries’.
Tiruvarangattu Amudhanar, termed this as ‘Varuttum
Puravirul’, (R.N.-8), or ‘afflicting outer darkness’, the
mistaken identification of the body as the ‘atman’. Poigai
Alvar came into this world to dispel this darkness that
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distortsthemind,bylightingthelamp of‘bhaktirapapanna
jianam, thatis ‘Parabhakti’, where the ‘self’ yearns for the
Divine to find its true niche.This leads to,'atma-jiianam),
by removing the mental cobwebs of imagining that one
is independent ‘svatantra’, and is the enjoyer ‘bhokta’
etc. That is the inner dirt, ‘mananagamalam’, as termed
by Nammalvar, (T.V.M-.1.1.2). Putatt Alvar, lit the inner
light of ‘Parajiianam’, where the individual self realizes
its ‘svariipa jianam’ of ‘sesatvam’ - the ‘inalienable
subservience’ to the Divine, and ‘svaripa yathamya
jianam’ of ‘paratantryam’, of ‘absolute dependence’ on
God and being His ‘bhogya’ or the ‘enjoyed possession’.
With both outer and inner darkness removed, Pey Alvar
had a vision of the Divine, not only he, but the other two
Alvars too. This is “Paramabhakti” state of ‘saksatkaram’.
When the Alvars, felt being jostled in that corridor in
Tirukkovalur, that was caused not just by the Lord. The
Divine Mother was also there with Him, as She always
is, “Nithyaivaisa Jaganmatha Visnorésanapayini”. What
the third Alvar experienced has been characterized as
“Pratyaksa dar$ana samanakara Bhagavad Saksatkaram’.

The summum bonum of Pey Alvar’s Prabandham is the
affirmation of the philosophic truth thatthe Lord’s sacred
feet are the ‘prapya’ and ‘prapakam’ ‘the goal and the
way/, for the devotee. The Divine Mother is the mediatrix,
‘purusakara’ to reach this goal. The Alvar underscores
this truth in several places in the Prabandham. Having
said in the first pasuram, that he saw the Divine Mother,
and in Her reflected glory, the shimmering form of the
ocean-hued Lord, with His divine attendants of Discus
and Conch, he goes on to say in the second pasuram,
that he also beheld the sacred feet of the Lord, and
that at that very moment, his shackles of cyclical births
were sundered. “Inré Kazhal kandén ézh pirappum
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Yanaruttéen”. This drives home another central article of
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faith of Srivaisnava philosophy, that the Lord’s feet are
more important to the seeker than the Lord Himself, as
the Mantra Ratnam ‘Dvayam’ clearly points to the sacred
feet as our goal, “Sriman Narayana Charanov Saranam
Prapadyeé.” Swami Nammalvar underscored this truth in
hisadvice, “ThuyararuSudaradiThozhudezhuEnmanané”-
(T.V.M.-1.1.1), and also in his own prapatti to the Divine
couple, “Agalakillen enruraiyum AlarmelMangaiyurai-
marbha’, nigaril-pugazhay! Ulagamoonrudaiydy ! ennai
yalvaneé ! ....'pugalonrila Adiyén Nin Adikkizhamarndu
pughundeéné.”- (T.VM.-6.10.10). ‘O,Lord Who bear the
lotus-seated Dame on Your chest, Oh, my Master of
matchless fame bearing the three worlds, Oh, Lord of
Venkatam desired by celestials and sages, falling at your
Feet, this refugeless self has found refuge.

As already brought out earlier, this Prabandham starts
with the word ‘Tiru’ and ends on the same word. What
did we gain on the strength of the Divine Mother’s
‘purusakaram’. The gain is what Alvar points out in the
last pasuram, “Sarvu namakenrum Chakkarattan”- ‘The
discus-wielding Lord is our haven of resort ever’. Swami
Nammalvar, also confirms this, in his assurance, “Sarve
Thavanerikku Dhamédharan tdlgal”-(T.V.M-.10.4.1.).
‘Dhamodhara’s feet are the reward of repose for our
surrender.’ The first three decads of T.V.M explicate this
line. The first decad in the phrase “Thuyararu Sudaradi”
stands for “Talgal”. The second decad “Vidumin-
mutravum”, declares, “Naranan thinn Kazhal Séré” which
is ‘prapatti, or what is referred to here as “thavaneri”.
‘Dhamodharan’ is “Patthudai Adiyavarkku Eliyavan”
spoken of in the third decad. His feet are the unfailing
refuge to reach one to the Lord under all circumstances,
and all that one needs to do is to surrender to those feet.
Alvar assures us that the Lord’s feet are ‘the panacea
for the ills of ‘samsara’, the promise of prosperity on
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this earth, and ever-lasting life after’, or as he says,
“Marundhum, Porulum, Amudhamum thane”. (Mu.T.-
4). Alvar’s mind, then moves on to savour the beauty of
the Lord in Vamanavatara, in the next pasuram. This
incarnation holds special attraction to all the Alvars.
Pey Alvar too, is fascinated here, first by the beauty of
the Lord’s lotus feet, ‘Adivannam thamarai’, then the
complexion of the Lord resembling the blue ocean,
‘Padivannam parkkadal nir vannam’, and His crown a
dazzlingbrilliance of the sun, ‘Mudivannam Orazhiveyyon
Oliyumahdanre’, (Mu.T.-5). Nammalvar’s depiction of
the same theme is his “Mudichodhiyay”, (T.V.M.- 3.1.0)
decad, where, in the first verse, [\lvﬁr quizzes the Lord,
“Mudicchédhiyday Un Mughacchédhi malarndhadhu-0" ?,
meaning ‘if the effulgence lighting up the Lord’s face - He
who is described in the Upanisads as ‘Apranakat sarva
eva Suvarnah:’, (Ch.Up. 1.6.1), ‘golden to the very tips of
His nails’—‘reflects as the brilliant dazzle of His crown,
or vice versa' !; “Adicchodhi Nee Ninra Thamaraiyay
alarndhadhuvo?,”‘ifthe radiant pink of His feetblossomed
into a lotus thereunder. !"; “Padicchodhi adaiyodum pal
kalanay Nin paimpon Kadicchodhi Kalandhadhuvé?’,
‘if the shimmering gold of His frame mingled with the
many-splendoured dazzle of His apparel and ornaments
I’. Pey Alvar sang about ‘Adi vannam, Padi vannam, Mudi
vannam), the ‘Lord’s feet, frame, and crown’, respectively.
Nammalvar, sings about ‘Mudicchodhi, Adicchodhi, and
Padicchodhi’. The reason why the latter addresses the
crown first, is to be found in the fact that it is the majestic
crown that first points to the overarching supremacy
of the Lord, and His ‘sarva-sesitvam’. It is interesting
that the ‘Adi’, ‘Padi’ and ‘Mudi’ of the Lord continue to
fascinate Pey Alvar so much, that he again reverts to the
same theme in his pasuram 13, where he conjures up the
vision of the diminutive Vamana’ rising, in an instant,
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as the colossal Trivikrama, straddling the earth and the
heavens. Here, Alvar uses the terms, “Padivattam, Adi
vattam, and Mudi vattam”.

Again, continuing his fascination for Trivikramavatara,
Alvar says, that the same Lord abides in ‘arca’ ‘form
in the ‘divya-desams’ of Tiruvinnagar, Tiruvehka’,
Tiruvenkatam, Velukkai, Tirukkudandhai, Tiruvarangam,
and Tirukkottiyur, (Mu.T.-62). This does not mean that
the Lord in these shrines is Trivikrama, but only that, He
exudes the felicity and compassion of Trivikramavatara.
The next pasuram is a unique one as it captures the
vision of the Lord of Tirumalai in a blend of contrasting
images of §ankara-Néréyana, with ‘matted locks, majestic
crown, discus, shining axe, curling serpent, and gold
waist band’, “Talsadaiyum, Ninnmudiyum, Onmazhuvum,
Sakkaramum, Soozharavum, Ponnanum, Tonrumal”
This manifestation of the Lord, was to demonstrate the
‘Siddharupa’, of the Lord, and the ‘Sadhakarupa’ of the
devotee, since Sankara is considered the first devotee of
Lord Narayana, and always meditates on Him.

Pey Alvar like Poygai and Piutatt Alvars displays a special
attachment to the Tiruvenkatam hills and the Lord there.
Herelates ascene of the sylvan springs where by the spring
side,amalemonkeyisperched onafruittree,frozeninfear
at the sight of his reflection in the water, mistaking it for
an adversary, but still reaches out entreatingly for a fruit.
(Mu.T- 68). “Partha Kaduvan Sunainir nizhal kandu,..........
kartha kalankanikku Kaineettum.” At another place, his
mind passes by the sight of a tusker, which holds a nectar-
filled flower to offer to the Lord of Venkatam, (Mu.T.-70),
....... Mighumadhattén malar kondu Viral Venkatavanaiye
vanangum Kaliru”. ‘On a moon-lit night when the silvery
moon seems to skim the top of a towering peak on the
hills, Alvar’s attention is drawn to an angry panther
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moving up the slopes in Krishna’'s mountain resort, lush
with sweet-smelling trees, “Tirumalaiyé Ayan Punavénkai
narum poruppu”, (75).

Alvar also, has reassuring words of advice to all ‘samsaris’
like us.Thus, he assures us, that there is ‘no need for
exacting penance like ‘standing atop a mountain, dipping
in cold waters, or standing amidst the five fires’, etc. It is
enough to offer Him, (Lord of Tiruvehka") fresh flowers,
and worship Him with folded hands, for your ‘karma’
to end then and there. (76), “Poruppidai ninrum punal
kulittum aindhu neruppidayé nirkavum nir veénda ......
Vehkave Serndhanai meymmalar thooykkai thozudhal
ahkave thivinaigal ayndhu.” In pasuram 78, he advises
us to ‘worship the Lord’s feet as our ‘Upaya’, and not to
bemoan our station in life, birth or destiny; he assures
us that the Lord is our anchor, and will always be’.(78).
“edhu gathi, edhunilai, edhu pirappennadhé, odhugathi
Mayanaiyeé’ orttu.” Again, he assures us in another verse,
‘there is no need to be assailed by doubt if that is good
and this is bad, but instead worship the golden feet of
the Lord common to all; all your karma will vanish in a
trice.. “podhu ninra kazhalé thozumin muzhu vinaigal
munnankazhalum mudindhu”- (88). Finally, in pasuram
99, Alvar recounts the episode of Gajendramoksa where
the Lord Who abides in the shrine of ‘Astabujakara’ in
Kanchi, to hold out the promise to us that ‘His feet are our

)«

sole recourse and haven’, “Tal mudhalé nangatku Sarvu’.

Taniyans - Mudhal Thiruvandadhi- composed by
Mudaliyandan

“Kaidhaisér poompozhilsoozh Kachinagar vandudhitta,
Poygai Piran Kavignar Poreru - Vaiyattu

Adiyavargal vazha varunthamizh Nutrandadhi

Padi vilangaccheydhan parindhu.”
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Incarnating in a Ketaka- filled pond, in the city of Kanchi
surrounded by flower gardens, Poygai Piran, verily like
a bull among the poets, lighted this chaste Tamil poem
of hundred verses, in his compassion for Srivaisnava
devotees of the earth, so they may prosper.

Irandam Tiruvandadhi - Tirukkurukaippiran Pillan.

“En piravi thira irainjinén innamudha
Anbé'thagali alittanai - nanpugazh sér
Seedhattar mutthukkal sérum
Kadalmallai Putattaar Ponnankazhal“

I worship the cherished feet of Puitattar, who incarnated
in the famed Mamallai by the ocean where cool pearls
wash ashore, in order to gift us his Prabandham
beginning with the words, “Anbé thagali”, so we may be
rid of recurring births.

Minram Tiruvandadhi - Kurukai Kavalappan.

“Sirarum mada Tirukkovalir adhanul
Karar karumukilaik kanappukku,-- Ora’
‘Tirukkandeén’ enruraitta Siran Kazhalé’
Uraikkanday nenjé ugandhu.”

0, my heart, exult and speak the praise of the exalted
feet of Pey Alvar, who internalized the vision of the sable
cloud-like Lord, in Tirukkovalur of beautiful mansions,
and sang his hymn ‘Tirukkandén’ in one hundred verses.
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Tirumalisai Alvar.

Tirumalisai Alvar was born in Tirumalisai, located very
near Poovirunda Valli, a suburb of Chennai metropolis, as
an ‘amsa’ of the Lord’s Discus, ‘Sudarsana’, under the star
‘Makha’, in the Tamil month, “Thai, in ‘Dvapara’ yuga. The
taniyan about his legendary origin, recited at his shrine
in Tirumalisai is as follows:” Makhayam makaré maseé
Cakrams$am, Barghavodh bhavam I Mahisarapuradi$am
Bhaktisaram Aham bhajé II The legend has it that the
Alvar was born to the sage Brigu and a celestial damsel
called Kanakangi, at the ‘Mahisara ksétram’. Similar to the
legend surrounding sage Agastya, who was sent by Siva to
the South of the Vindhya mountains, to counterbalance
the weight of the Himalayan region that, at one time, had
become too heavy and started tilting due to the influx
of too many celestials and sages, Brahma and sages like
Barghava, were said to have analysed and evaluated at
one time all the sacred places on earth, and decided on
this place known as ‘Mahisara’, as the most sacred, since
the scales tipped in its favour over the rest. This was
attributed to the fact that Lord Jagannatha is the resident
Lord of the shrine here. For some divine reason, the sage
Brighu couple abandoned the new born, which was still a
fetus, in a field, under the shade of bamboo trees. But the
fetus grew into a child with the Lord instilling life into it,
and favouring it with His vision. A wood cutter found the
baby on the field and took it home to his wife. Blessed
with Divine vision, the child grew without need for milk,
as the grace of the Lord was food and drink enough to
him. It so happened that after some time, a farmer
couple brought some milk, and the child took to their
love, and imbibed a little of that milk, leaving the balance
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in the cup, which was consumed by the farmer’s wife. In
due course, a child was born to them, whom they named
as Kanikannan. This child grew up as an inseparable
devotee and attendant of the son of Barghava sage.

Being born of a sage couple, the child grew to become a
yogi himself, learning, testing and practising first hand,
different schools of thought and faiths both Vedic, and
non-Vedic, before he realized the highest truth being
enshrined in Sri Vaisnava Siddhanta. This happened due
to the intervention of Pey Alvar. It is believed that the son
of the sage Barghava was in deep meditation in a cave
near Tiruvallikeni in Chennai, for several years. It was
here, that he came in contact with the Mudhal Alvars.
At that time, the son of Barghava was the worshipper
of Siva. One day, he saw Pey Alvar engaged in watering
some saplings which had been planted upside down.
The Alvar was using a can for this, which had holes all
around. On top of it, he was rushing back and forth to a
well for filling the can by drawing water from the well
with a pot, which too had holes all around. So very little
water was left in the can to pour whenever Alvar went
back to the plants which he knew would not survive in
any case. The son of Barghava who witnessed all this was
intrigued but came near and told Pey Alvar that he was
crazy to be engaged in such a futile act. Alvar retorted
that if he thought him crazy, was he not a bigger crank
than he, to be engaged in a futile pursuit too. Barghava’s
son asked him, in what way he was crazy. Alvar told him,
that while all the Vedas and Smriti declare that the first
and foremost Supreme Being with powers over creation,
sustenance and dissolution is Sriman Narayana, would it
serve any purpose to worship a minion of the Lord like
Siva as he was doing, and asked him if his god Siva could
grant him liberation sought by him. Alvar mockingly
added that the youngster’s pursuit was no less crazy
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than his. Then both started arguing, and finally Pey Alvar
prevailed over his opponent with the authority of Vedic
and other ‘pramanas’ and reformed him. Barghava's
son then, became a disciple of Pey Alvar, who initiated
him into Srivaisnava faith, and gave him ‘upadesa’ on
the ‘rahasya mantras’. Thus sage Barghava’s son became
Tirumalisai Alvar. One can notice this traditional Guru-
Sisya relationship between Pey Alvar, and Tirumalisai
Alvar even now, at the shrine of Lord Kesavaperumal
in Mylapore, where the Alvar can be seen seated in
meditation, facing his Acharya Pey Alvar. Tirumalisai
Alvar’s devotion to Narayana was total, such that it
would later elicit the praise of Lord Siva who named him
as ‘Bhakthi-Sarar’, as we shall see.

Tirumalisai Alvar was versatile in his attainments, as a
yogi, a siddha, a seasoned thinker, and philosopher with
a scientific mind that could articulate the Divine plan
of the universe in such vivid detail, that would make
modern philosphers sit up and marvel. As a yogi, he is
said to have practiced the ‘astangha yoga’. Presumably,
all the Mudhal Alvars too, were practitioners of yoga, as
their names ‘Sarayogi’, ‘Putayogi’, and ‘Bhrantayogi’or
Mahatahvayar respectively would suggest. Nammalvar
who came next, was a yogi too, as was Nathamuni, the
first Vaisnava Acharya but for whose vision and striving
the legacy of Divya Prabandham would, perhaps, not
have been rediscovered and handed down to posterity.
Tirumalisai Alvar was always in a state of constant union
with the Lord in his heart,”Antaryami Brahman”, which
the Lord warmly reciprocated with equal commitment to
the point of responding in tune with Alvar’s wishes.

There are many legends associated with Tirumalisai
Alvar about his yogic powers. On one occasion, when
Lord Siva and his consort Parvathi were cruising in the
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sky, they saw the Alvar, meditating on Narayana. The
Alvar who was aware of this, adroitly moved aside to
avoid their shadows. Siva who knew that the Alvar was
a staunch devotee of Narayana, told his spouse about the
Alvar’s devotion to the Lord. Parvathi, suggested that
they stop over and, meet this devotee. When the celestial
couple appeared before him, Alvar who was engaged in
stitching his worn out apparel, took no notice of them,
and went on with his work. Siva was miffed at Alvar’s
indifference towards them, and asked him ifitwas proper.
Alvar replied that there was nothing that he needed from
him, and so did not pay any attention to him. Siva then
pressed the Alvar to seek some boon from him. At this,
the Alvar asked him if he could grant him ‘moksa’. Siva
said that it was not within his powers to grant moksa.
*Alvar then asked, if he could grant him atleast long life.
Siva replied that it entirely depended on the fruits of
one’s karma, and suggested that he ask for something
that he could grant. Alvar, then sarcastically asked, if
Siva could grant him that the thread follow the way the
needle was going. Siva was enraged at the Alvar’s rebuff
and unleashed the fire from his third eye, at which the
Alvar retaliated opening the eye on his right toe. which
emitted greater fires that not only countered the fires of
Siva’s third eye, but started burning him. Siva then untied
his head knot and let the waters of the Ganga gush out
in a torrent, which after putting out the fires, caused a
deluge. Amidst all this, the Alvar sat unfazed, meditating
on the Lord. Siva then sobered down, and commending
the Alvar’s devotion, conferred the title of ‘Bhakti Sarar’
on him. Alvar has made an indirect reference to this
incident, in his verse, “Matruthozhuvar oruvaraiyum
yaninmai, Katracchadaiyan Karikkanday......." (N,T.-26).
There is no other deity whom I worship, as the one with
matted locks, (Siva) will bear witness to’.
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Alvar’s ‘bhakti’ towards Sriman Narayana had a direct,
dynamic relationship with the ‘arca’ form in various
shrines, like the ‘attraction between the needle and the
magnet’, to borrow sage Ramakrishna Paramahamsa’s
phrase, to describe the relationship between a true
devotee and the Lord. Only it was difficult to tell in this
case who was the needle and who the magnet. Such was
the love of the Alvar for his Lord, that in his case, the Lord
often chose to move and act as his devotee wished and
directed. Thus, the Alvar spoke to the Lord of Tiruvehka
in Kanchipuram as follows, “Kanikannan is going. Lord of
beautiful Kanchi, with the colour of emerald.! You shall not
stay here. I the daring and righteous tongued poet, am also
leaving. Pray roll up your ‘serpent bed’ - (Adisesa).” The
Lord of Tiruvehka, known as Vegasethu, obeyed by getting
up and following the Alvar out of the shrine. This incident
weaves around the life of Alvar’s disciple Kanikannan.
When the Alvar lived in Kanchipuram, an old lady used
to do some work at the Alvar’s Asram by way of sweeping
the precincts and keeping it tidy. Alvar was pleased with
her service and blessed her. The old lady gradually grew
younger, and very beautiful. The local king fell in love
with her and married her. It so happened, that while the
king grew old over time, his queen stayed youthful and
beautiful as before, without any signs of aging. The queen
told him that the secret behind this was the blessings of
the Alvar, and on her advice, the king tried to earn the
goodwill of the Alvar, by befriending Kanikannan. He
requested Kanikannan to bring the Alvar to his court, so
that he could honour him. Kanikannan declined saying
that Alvar would never visit any man’s house, even if it
be a king. The king was annoyed at this, and ordered
Kanikannan to compose a poem in his honour. Being the
disciple of the Alvar, Kanikannan flatly refused saying
that he would never ever sing in praise of a human being.
The king became furious at this, and ordered him to be
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banished from his kingdom.The disciple hurried forth to
the Asram, and narrated the happenings and the king’s
orders. It was then, that the Alvar spoke the words cited
earlier, to the Lord of Tiruvehka shrine, and prepared to
leave with his disciple, with the Lord too following suit.
Shorn of the Divinity in the shrine, the kingdom suddenly
became desolate with natural disasters striking the city.
Meanwhile, Alvar and the Lord, with Kanikannan settled
outside Kanchi at a place called Orirukkai. The people
of the city were agitated by the unseasonal drought, and
the king and his ministers, were worried. Finally, at the
instance of his ministers, the king rushed to the Alvar and
falling at his feet, begged for his forgiveness and return.
The Alvar out of compassion, relented and forgiving the
king, agreed to come back. He then again spoke to the
Lord to return with him requesting Him to ‘roll back His
serpent bed’ and lie down at the shrine as before. But on
His return to the shrine, the Lord lay down on the side
opposite to how He had lain before. In other words, He
lay down with His head on the left side showing to the
world that He had once got up at the bidding of His dear
devotee, and earning the well-known title of Yathotkari,
or “Sonnavannam Seidha Perumal”. Sri Vedanta Desikan,
in his hymn on the Lord here, called ‘Véghasethu Stotram’,
saysinverse 6 thereof, “Pratyadisanti bhavasancharanam
prajanam Bhaktanugantiriha, Yasya gathdagathani”,
meaning, ‘The Lord’s ‘goings and comings in accordance
with the wishes of His devotees’, are meant to cut asunder
the ‘samsaric cycle’ of the people. In that sense, the Lord
is still ‘Bhakthimatam Yathotkari’ as Swami Desikan
says, that is “Sonnavannam Seyyum Perumal”.

After his stay at Tiruvehka, Alvar shifted to
Tirukkudanthai, and lived there rest of his life in the
proximity of Lord Araamudhan in His temple. Amudhan
too enjoyed the Alvar’s company and was only too eager to

46



do what His favorite devotee bade him to do. On the way to
Tirukkudanthai, Alvar stayed at Perumpuliyur for some
time. When he arrived at this place, he apparently rested
on the “Tinnai” which is usually a concrete platform on the
front portion of a Tamil home, There were some Brahmins
inside the house reciting Vedic texts. Noticing his presence
and taking him for a person of lower caste, the brahmins
stopped their chant abruptly since they did not wish the
sound of their chants to carry to his ears. Alvar, being
sensitive and quick to grasp the hint behind the sudden
silence that ensued, moved some distance farther in order
not to cause any disturbance to their chant. The brahmins
wanted to resume their chant now but had forgotten the
place where they had stopped. The Alvar understood
their plight, and helped them recall the line through sign
language. The brahmins felt ashamed about their folly in
not recognizing the greatness of the Alvar and repented
their earlier conduct towards the Alvar. While the Alvar
was at the same place he visited the local shrine, and as he
was doing ‘parikrama’ or circumambulation of the Deity
after his worship, the ‘murti’ also kept turning towards
the Alvar in sync with Alvar's movement. The people
who noticed this marvel were surprised and hastened
to the home of the ‘Diksitar’ or the elder preceptor of
the place to apprise him of the happening. At around
that time, a ‘yajiia’ was being conducted in the temple.
So the Diksitar took it as a good omen, and brought the
Alvar to the ‘yajiia $ala’with all ceremony and respect,
and offered him special honours of the temple. The
performers of the sacrificial rituals were, however, angry
with the Diksitar for this, and reproached him openly for
according such honours to a low caste stranger. Diksitar
was upset with their behavior and turned to the Alvar
with a plea to reveal his greatness. The Alvar turned to
the Lord residing within him as “Antaryami”, addressing
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Him as follows: “Ikkurumbai nikki ennai ISanakka
vallaiyél, Cakkaram kol Kaiyané, Sadangar vay adangida
Utkidandha vannamé puramposittu Kattide'.” It runs like
this. ‘Ridding me of this outer form, Thou can make a lord
of me. O, Discus-wielding Lord, to silence these ritualists,
staying inside as Thou art, pray show Thy hidden Form’.
The Lord appeared on the bare chest of the Alvar as
prayed by him, with Discus, Conch, along with AdiSesa
and Maha Lakshmi. Thus the Alvar revealed the potency
and the living personality of the ‘arca’ form in the temples
where the Lord resides, revealing also in the process His
presence as the “Antaryami Brahman” inside.

It is said that the Alvar spent long years in Tirukkudanthai,
or Kumbakonam as itis known now, in contemplation of the
Lord Araamudhan of the shrine there. It is presumed that
he spent some seven hundred years there in meditation
at this ‘divya-desam’. Here also, his love for the Lord and
the Lord’s warm reciprocation of his love bordered on
the intimately interactive, as his second Prabandham
Tirucchanda Viruttam indicates. On one occasion, Alvar
enraptured by the restful repose state, “Sayana tirukkolam
of the beautiful Lord, asked him the reason for it. So he spoke
to the Lord in these words, Are your legs hurting?- the legs
that trod this earth, (from end to end as Rama). Or was
your body shaken far too much when you took the form of
a mighty boar and delved deep into the ocean to retrieve
the earth buried in the depths of the ocean floor.What is the
reason for your lying down and resting in Kudanthai on the
banks of Cauveri which flows far and wide, after crossing all
the hills and dales. Please rise as you lie and speak.”

Nadandha Kalgal nondhavo,? Nadunga Jfiialaménamay,
Idandha mey kulungavo?, vilangumal varaichuram,
Kadandhakal parandha Cauvirikkaraik Kudandhaiyul,
Kidandhavaru ezhundhirundhu Peésu Vazhi Kesane'
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(T.C.V.-61). Touched by the solicitous concern of the
Alvar, expressed in such beautiful poetry, the Lord
Whose name is Unsatiating Nectar, (Araamudhan),
it is said, lifted His head and attempted to rise from
His serpent couch. Bhaktisarar, who was profoundly
moved by the graciousness on the part of the Lord,
immediately stopped Him from rising any further and
offered ‘mangala $asana’ to the Lord, in the words “Vazhi
Kesane”, “O Lord, with beautiful locks, May You live long
undisturbed”. "The Lord stayed in that slightly risen state
called ‘Uttana .S"ayanam", in that very moment and can be
seen in the same position even today. It is further said
that the Lord loved the A}vér such that He decided to, and
did exchange, His title of Piran with the Alvar, and took
on his title of Alvar,hence coming to be known since then
as Araamudhalvan, while Tirumalisai Alvar has come to
be called Tirumalisai Piran. There is a rather amusing
story told about the closeness the Lord felt towards the
Alvﬁr. It is said that on one occasion, when the Bhattar
was going to offer ‘bhojyasanam’-food offering- to the
Lord, the Lord expressed His wish that the food should
first be offered to the Alvar. The Bhattar was surprised
at the Lord’s intriguing command, since only the food
first offered to the Lord is to be offered to devotees as
His ‘prasada’. Nevertheless the priest took the food and
offered it to the Alvar as directed by the Lord. Alvar who
was always solicitous in behalf of the Lord inquired if the
‘prasada’ had been offered to the Lord. The priest then
conveyed the Lord’s wish that Alvar should first savour
his meal, first before being offered to Him. Since it would
be unrighteous on his part to taste any food before being
offered to the Lord, Alvar declined itand asked the Bhattar
to go back again and place the meal offering before the
Lord. But on a rethink, he called back the Bhattar and
accepted the food anyway as the Lord had wished. Why
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did Alvar do this? It was because, he knew that if he sent
back the food to the Lord, the Lord would again send it
back to him. It would only have meant delaying the Lord’s
meal further.

Tirumalisai Alvar has sung two Prabandhams, namely
Nanmukan Tiruvandadhi of 96 pasurams in ‘andadhi’
style and Tiruccanda Viruttam comprising 120 pasurams
in rhythmic sing-song cadences, called ‘chanda’. The
first one which takes its name from the first word of the
Prabandham, is the fourth Prabandham in the ‘Iyarpa’
group of the four-thousand. The second is included in the
‘Mudhalayiram’. It appears that the Alvar had authored
many works during his long life, and at one point thrown
all of them including these two Prabandhams in cauveri.
All were washed away by the river except these two
Prabandhams which floated againgst the current, and
came back to the Alvar. The chief message of the Alvar
in these two Prabandhams is the “Paratattva nirnayam”,
the authoritative pronouncement on the primacy of
Sriman Narayana as the Primordial Being. This Alvar
was known as “Uraiyilidadhavar”, for the forth right and
assertive manner in which he pronounced Vedic truths
to substantiate his thesis. Among Alvars, only this Alvar
and Tirumangai Alvar had that reputation.

In the very first pasuram of Nanmukan Tiruvandadhi,
Alvar expresses the Upanisadic truth, “Nardyanan
padaittan Nanmukanay, Nanmukanakku erar Sivan
pirandhan.....” (N.T.-1). ‘Sriman Narayana created
Brahma. Of that Brahma was born Siva. “Narayanat
Brahma Jayate 1 Narayanat Rudro Jayate,” (N.Up.). In
the second verse, he articulates his settled conclusion
voiced by all enlightened souls, that the ‘Paramathma’ is
only one, and whatever discipline one follows, the fruit

of divine grace arises only from the Lord wielding the
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discus’. “térung kal, Dévan Oruvané enruraippar....orum
porul mudivum ittanaye etthavam seitharkkum Arul
mudivadhu Azhiyan pal“ - (N.M.-2). Lord Krishna voices
the same truth in the Gita verse, Yo yo yam yam tanum
bhaktha: sraddhayarccitum iccati, tasya tasyachalam
sraddham tameva vidhadhamyaham II, (B.G.-7.21). ‘In
whatever form, a devotee wishes to worship with faith
- concerning that alone, I make his faith unflinching.
In verse 4, he asserts that ‘the Lord Narayana stands
alone with no compeers for He is the inner meaning of
all the words and things denoted by them'. “.. Véroruvar
illamai Ninranai, Emmanai Epporutkum Sollanai....”. Lord
Krishna says in the Bhagavad Gita,”Mattah: Parataram
nanyat kincidasti, Dhananjaya” 11 ‘There is nothing
above Me’. In this manner, Alvar goes on to affirm the
Lord’s unparralleled supremacy and sing the praise of
His grace and qualities, and his own devotion to the Lord.
Alvar concludes the Prabandham on the same note as he
began asserting the overarching supremacy of Sriman
Narayana, not once but thrice, in the following words,

“Ini Arindhén Isarkkum Nanmukarkkum Deivam, Ini
Arindhén Emperumdn Unnay, Ini Arindhén karanam Nee,
katravai Nee,- Narkirisai Naranan Nee, Nangarindhén
Nan.” -(N.T.-96). ‘O’ my Lord, now I understood that
Thou art God to Siva and Brahma. Now I have realized
Thy real nature, Lord. I know that Thou art the Cause
of everything, All that is known, and to be known. Thou
art Narayana, the Support of all. The Alvar’s affirmation
“Ini Arindhén” thrice over, followed by the crowning
assertion, a fourth time, “Nangarindhén Nan”, is as
emphatic as Sri Vyasa Bhagavan’s assertion, ‘Satyam,
Satyam, punah: Satyam....... Na daivam Kesavath Param),
‘it is the truth, truth, truth, there is no god greater than
Kesava. Vyasa Bhagavan’s declaration was based on a lot
of deep contemplation having researched all the Sastras.,
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(Alotya sarva Sastrani, viciryas ca punah: punah?).
Bhaktisarar’s pronouncement is stated by him to have
been vouchsafed to him, perhaps in the vision of the
Lord at Srirangam as reclining in the Milk Ocean and as
the child on the ‘Vata-Patra’, (N.T.- 3). In this verse,Alvar
says, “Who can know Him as I do, That Which reposed on
the Milk Ocean, settled in ancient times in Srirangam, and
That which floated on a banyan leaf, the Primordial Cause
of the cosmos, the true Substance enjoyable of all the
eternals, and the Incomparable Person of the waters”. It
is said that when Brahma first appeared on the lotus that
sprung from the Lord’s navel, and was curious to know
his origin, he tried to slide down the lotus stalk but tiring
soon looked down but could not see anything except the
seemingly interminable stalk of the lotus; Narayana,
realizing his predicament, blessed him with the vision of
the emergence of the floating Sriranga Vimana on the Milk
Ocean with the Lord reclining on Adisesa in it. This was
what Brahma worshipped. This eventually came to take
its place in Srirangam, after having been the ‘Aradhana
Perumal’ of the Iksvaku dynasty through generations of
rulers till Rama gifted the Vimana to Vibhisana.

Alvar’s reference to the Lord floating on the banyan leaf
during ‘pralaya’ is evocative of the parallel experience of
sage Markandeya, narrated in both Maha-Baratham, and
Srimad Bhagavatham. This speaks about how the sage
was blessed by the spectacle of the ‘pralaya’ by Narayana
as a child floating on the flood waters on a banyan leaf.
When the Child opened its mouth, the sage saw all the
worlds and himself inside the Child’s mouth. Alvar seems
to have had great reverence for the sage, and refers in
verse 15, to his having been a Siva devotee before turning
to Narayana at Siva’s instance. He also refers to the fact in
verse 17, that ‘Siva who was a true sage himself, taught
the path of dharma to his four disciples and the path of
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worship of the Lord reposing on the cosmic waters, Who
measured the worlds, and slept on the banyan leaf!

In verse 8, the Alvar beautifully expresses the mutual
complementarity between man and God, in the lines ......
“Nanunnaiyanri ilén kanday -- Naranané Nee ennaiyanri
ilai.” ‘I do not have anyone for my refuge except you. And
you will not find anyone more in need’. Both lines bring
out the meaning of the word “Narayana”Nan unnaiyanri
ilen’- “Naranam Ayanam ya: Sa:”- ‘He Who is the ultimate
destiny for all’, (the host of sentients). ‘Nee ennaiyanri
ilai’- ‘Nara: ayanam Yasya Sa:’- ‘One for whom the ‘nara
samitha’ or sentients form the abode! What Alvar
means here, is that the Lord is the sole Protector of all
and this role is what the Lord has designed for Himself,
as Swami Alavandar, has so elegantly stated in the line,
Vidhi nirmitam étam anvayam’, (S.R.-53), meaning ‘this
conjointment, (rakshya- rakshakatvam) is ordained.
In pasuram 92, he acknowledges how even whilst he
was in the womb, he had been the recipient of the
special protection of the Lord Sridhara, in Whose heart,
the Divine mother resides. “Tiruvirundha-marbhan
Siridharanukkalay karuvirundha nall mudhalakappu”.
His ‘upadesa’ to us is ‘never to think of anyone as a Lord,
who has no “Tiru”, “..... Tiruvilla tévarai térel min tévu”-
(N.T.-53), The Alvar feels the importance of the concept
of God’s nearness to man in his struggle to surrender to
the Divine and attain liberation. God’s descent into the
world for the sake of helping humanity and creation is a
positive fact of great importance; it is a fact of affirmation
of God’s assurance of protection, and man’s faith that
with His help, he can transcend the barriers of ‘karmic’
existence and reach the Divine. Alvar describes how the
Lord manifests in the four-fold colours, white, red, green,
and black, signifying the four ‘yugas’ in accordance with
the desires, nature, and degree of spiritual evolution of
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the sentients through these ages. The Alvar mentions
the various manifestations of the Lord, as Rama, Varaha,
Vamana, Trivikrama, Nrsimha, Krishna and Matsya, in
various pasurams, to underscore His ‘rakshakatvam’.

Alvar seems to have a special fascination for ‘divya-
desams’ where the Lord is in a reclining state, and for
Tiruvenkatam to which he has devoted ten pasurams at
a stretch, (N.T.-39-48). In pasuram 35, Alvar expresses
the same concern in behalf of Lord Mannathan of
Tiruvallikkeniashe doesfor Amudhan at Tirukkudandhai
in his solicitous query, “Talal alandha vasave kol, vala
kidandharulum vay thiravan,.....” (N.T.-35). ‘Perhaps tired
from measuring the worlds with His feet, and lying quiet
on His serpent bed without uttering a word.' This is at
‘Mamayilai-Mavallikkéni’ where large waves wash the
shores. The Lord is stated to have appeared in a reclining
state at this ‘divya-desam’ as prayed for by King Sumathi
in an earlier age. In the next pasuram, Alvir mentions
five divya-desams, Tirukkundandhai, Tiruvehka,
Tiruevvul, Tiruvarangam, Anbil, apart from the Milk
Ocean where the Lord abides in reclining state for the
sake of His devotees.

In pasuram 39, the call of the Lord of Tiruvenkatam and
His mountain is so irresistible to the Alvar that he, like
the love-lorn ladies of the past, deigns to draw chance
circles on the floor to find out his luck in uniting with the
Lord. “Azhaippan Tiruvenkatathanaikkkana, izhaippan
Tirukkiidal kana,...” ‘1 call the Lord of Tiruvenkatam so
my eyes may feast, I draw chance circles so I may unite
with the mountain....” In the next verse, Alvar says that
mere mention of Tirumalai promises to him the Lord’s
abode of Vaikuntam. “Verpenru Venkatam padinén,
Vidakki nirkinren”- (N,T.-40). That thought puts him in
a state of reflection with his mind entwined with the
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feet of the Lord of Sri. His thoughts wander over the
hills of Tiruvenkatam, which echo with the rustle of
streams washing down pearls and resound with hymns
of devotees. Alvar beckons to us to go and worship the
peaks of Tiruvenkatam in pasuram 42, in the words,
“Senru Vananguminé Sénnuyar Venkatathai, Ninru vinai
kedukkum nirmaiyal.....” ‘for they wash away all our sins’.
The Venkata hills, and the Lord there at Whose lotus feet
devotees offer flowers and prostrate, are the cherished
treasure of celestials and humans alike, “Vanorkkum
Mannorkkum Vaippu”- (N.T.-45).

Pasurams 59-63, are gems of soulful poetry, in which
Alvar portrays the Lord as ‘love sublime and unsatiating
nectar, devotee’s bliss and every kind of joy ‘ “Anbavay,
Aramudhamavay, Adiyénukkinbavdy ellamum avay’-
(N.T,-59).“The Lord reaches out to His devotees, and
becomes felicitously accessible to them’- qualities
of ‘sousilya and soulabhya-, “Atparthuzhi taruvay
kandukolenru”...(N.T-60). Then follows the assurance
that ‘no harm shall befall one who takes refuge at the
sacred feet of Madhusudhana,- “Manakkédam sara
Madhusoodhan tannai tanakkédan tanjamakkollil”-
(N.T.61). Finally, Alvar opens up a window on his own
way of life, of resting in the Lord’s grace ever ‘spending
all his time meditating, writing, reading, listening, and
worshipping’.“Theritthezhudhi vasittum kéttum, vanangi
vazhipattum, poosittum pokkinén podhu”- (N.T.-63).

Tirucchandha Viruttam begins by using several
numerological constructs in rhythmic symphony,
describing the cosmic elements or categories of life that
have their source in ‘Brahman’, in harmony with the
Upanisadic texts. This kind of numerological description
appears to be the first of its kind in Tamil literature,which
is esoteric in nature and can be understood only with
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the help of commentaries of scholars. The first verse,
beginning with the words, “Bhunilayavaindhumay........ "
describes the ‘Jagad Srsti’ or origin of the five cosmic
elements of ether, airfire,water, and earth, with their
respective subtle essences, with Brahman as the material
cause of the universe. Upanisads state this thus, “Om Ata
Puruso ha vai Narayanoakamayatha Praja’: Srjéyeti I
Narayanat prano jayaté I mana: sarvendriyani ca I Kham
Vayujyothirapa: Visvasya dharini ....." (N.Up.) The process
of formation ofthe elements and the subtle essences called
‘pancikarana-prakriyai’ has been explained at length in
the first chapter. Alvar concludes in the last line, “Ninildaya
vannam Ninnai yar ninaikka vallaré”?, meaning ‘who can
comprehendthewaytheLordinHiscausalandthemanifest
states pervades both the insentient matter and sentient
beings. In the second verse, Alvar describes how the Lord
Who is the Cause of the entire cosmos, helps the created
beings to attain everything through action and devotion,
and how He helps develop devotion, and the protection
He offers to His devotees. The third verse outlines the
‘Paratvam’ of the Lord in His cosmic manifestation, (Lila
vibhuti), and in His eternal realm, Nityavibhiiti).The
fourth verse describes that the Lord is the source of all
words, ‘sarva-vacaka-sabda’, and the substratum of the
Vedas as enshrined in the sacred tweleve-letter mantra,
“Om Namo Bhagavathé Vasudévaya”. The fifth verse states
that He is the primordial Cause, who created Brahma,
and His wondrous nature as the inner permeating spirit
of all is unfathomable even to the knowledgeable ones.
God is all. “Sarvam khalvidam Brahma”, "Nirkinrathellam
Nedumal” (N.T.-54).

The sixth verse, adopts a mythological construct to
state the unity of the material, efficient, and teleological
causality of God, -‘upadhana, nimitta, and purusartha
karanatva’ of God. In the last line of this, A}vér says,
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“Ekaméndhi ninra nirmai, Nin Kanéyiyanrathé”, ‘That
One Support of all is seen to rest only in Thee'. As the
Upanisads state, “Dhatha’ Vidhatha Narayana:*, (Su. Up.).
‘The One that creates and protects, is Narayana. “Visvam
bhibharthi bhuvanasya nabhi:“ - (Ma.Na.Up.). ‘Remaining
as the axle, as it were, of the wheel of the world, He
supports everything’.

The tenth verse portrays the metaphor of ‘a large ocean
which contains within itself the foamy waves that
billow and settle within it’; in like manner ‘the Lord
contains within Himself, the entire order of the worlds
and entities that rise and rest in Him'. This is akin to
the Upanisadic example of the spider, that makes from
its saliva the web to catch insects and finally ingests
the same within itself. Alvar reiterates this in verse 12
also, and adds how the Lord out of His ‘nirhetuka krpa",-
spontaneous compassion’, protects all the worlds and
beings during cosmic dissolution in the ‘safety-locker’
of His stomach. Alvar adds that still, the Lord takes birth
in this world like all ordinary human beings. “4jaya
mano bhahudha vijayatée" - (Pu-Su.-8). ‘He Who has no
birth is born in many forms.’ ...” Vasurétha, Vasupradha:
Vasupradho Vasudevé Vasu: Vasumana: Havi:“- (V.S.-74).
‘He Who employs His self-effulgence as the material
cause for His Avatara, Who gave the treasure of Himself
as son to Vasudeva and Devaki, He Who as the father of
the Universe including Vasudeva and Devaki, gave them
parenthood, He in Whom all worlds rest, and Who lives
in them as ‘Antaryami, He Who rests in the Milk Ocean,
but Who gave his mind to Vasudeva,... As Pey Alvar says,
“Makan Oruvarkkalladha Mameni Mayan”... (Mu.T.- 92).
Who can really comprehend His wondrous nature?, asks
the Alvar. In verse 17, Alvar, brilliantly strings together
the Pancaratra doctrine of the five-fold Form of the Divine
Lord, the Upanisadic statement of the ‘Antaryamin’
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doctrine, and the Gita affirmation of the ‘avatar’, in a
luminous fashion to portray His many-splendoured
Divine nature:

“Eka murti Miinru miirti Nalu miirti nanmai ser,

Bhaoga miurti Punniyattin murti Ennil miirtiyay

Naga miirti Sayanamady nalankadarkidandhu mel

Aga murtiyaya vannam en kol Adhi Devané.” - (T.C.V.-17).

“Eka miirti”, is Para Vasudeva with the full complement
of the divine qualities of ‘jiiana, bhala, aisvarya, virya,
$akthi, and tejas. “Miinru miirti” is the Vyitha Vasudeva,
manifesting in the functional modes of Sankarsana,
Pradhyumna and Aniruddha, each mode vested with
two qualities predominantly, for carrying out the
functions of creation, sustenance and dissolution.“Nalu
miirti” thus denotes the ‘Vyuha' form as above, as also
the four entities of primordial matter or ‘Pradhana, the
individual soul ‘Jiva’, unmanifest primal nature ‘avyakta’,
and time ‘kala’. Alvar mentions ‘Nanmai sér bhoga murti’
which could be taken to mean a form visible in the world,
namely the ‘Vibhavavatara’ for protection of good people
‘raksakatva svariipa’, or the blissful form in His abode
of Vaikunta. Next Alvar mentions “Punniyattin miirti” to
mean the ‘arca’ and antaryami’ states, the form realized
through merit. “Ennil miirti” is the form of the manifold
‘Vibhavavataras’. Finally, Alvar mentions “Nagamiirti
Sayanamay”, the Lord in reclining form in the Milk Ocean.

We saw earlier, how Alvar shared a special bond with,
and attraction for the Lord in Tirukkundandhai.
In a similar vein, Alvar here dwells at length on his
fascination for the ‘divya-desam’ of Srirangam and
the Lord residing there, in a string of verses from
49 to 55. In Pasuram 46, Alvar makes a prayerful
submission to the Lord inquiring about how he could
find a way to break the cycle of births. To this, the Lord
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indicates to him that he could be sought in any one
of His various modes of manifestations such as Para,
Vyiitha, Vibhava, etc. Alvar pleads before the Lord that
these are all too far removed and unapproachable
for him, and implores the Lord in ‘naichya -bhava’
to suggest an easier way in verse 47, in the words,
“Servidattai Nayinén therindhirainjuma sole”- ‘Please
tell me where this lowly self can seek and find Thee’.
The Lord then reveals to him His beautiful reclining
form as He appears in Srirangam. Thus we see in the
pasurams referred to above, the free-flow of Alvar’s
soul entranced by the beauty, divinity and sacredness
reigning in that ‘divya-desam’. ‘It is the abode of Rama
Who as a small boy playfully aimed a soft arrow at the
hunched back of Mantara to straighten her up and
rejoiced’- (T.C.V.-49). In the same verse, Alvar paints an
allegorical human situation around a familiar scene he
comes across in the cool streams of Srirangam, which
he portrays as a vivid metaphor thus: “Nandai undu
narai pera Valhaipaya nilameé, andaikondu kendai
meéyum andhanirarangame’”, ‘in the cool waters,
where the crane walks by slowly having swallowed
the crab, the Valhlai fish splatters the water fearing
for its life, while the Kendai fish gently swim by
fearlessly under the shade of the blue lilies’. The crane
refers to all embodied ‘jivas’ living in the mundane
world, indulging in sensual pursuits which are like
crabs. The Valhai symbolizes the seekers who dread
the ‘samsara’ and pursue various paths in search of
liberation. The fearless Kendai fish, on the other hand,
stands for the ‘Prapannas’ who bask in the glory of the
Lord, having surrendered to Him and live their lives
in a care-free manner under His protective shade.
The divya-désa of Srirangam is the cool water that
quenches spiritual thirst, and removes the sufferings
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of the human condition in the form of the three ‘tapas’
of ‘adhyatmic’, ‘adhi-daivika’, and ‘adhi-bouthika’. It
is also where people from eight directions come to
worship and bathe in its purifying waters, “Endisai
kananagalum irainjiyadu tirtha Neer” - 50. It is ‘the
permanent abode of the valourous Rama Who arched
the ‘Saranga’ bow to discharge arrows that felled the
ten heads of the king of Lanka, the divine land desired
by all surrounded by the surging waters of Ponni’- 51.
Then in a verse of graphic imagery, the Alvar describes
the eagerness with which the river Cauveri splashes
down ‘in full flow carrying with it a rich treasure trove
of sandal wood trees and saffron flower creepers that
break down making for a thick fragrant swirl of sandal
paste and saffron powder’. “Izhindhu vandhunundu
sandhanamkulaithalayt-tiruttu erindha kunguma-
kuzhambinodu alaithozhughu Cauviri” (T.V.- 54). As
the river Cauveri, which originates in the Sahya hills,
flows towards Srirangam, thoughts cloud her mind.
Her predicament is captured in vivid imagery by
Parasara Bhattar, in Sri Rangarajastavam, (sloka 21-
Purva-Sathakam). As she nears Srirangam, mother
Cauveri sets thinking; ‘my husband, the Ocean king is
the repository of all kinds of gems, corals, rubies and
so on. I am rightly called Ponni for my golden touch.
Sri Ranganayaki is our only daughter whose Consort
is the Lord Supreme of the whole universe. Would the
gifts I carry for them now be in keeping with their
unparalled exalted status.? With such thoughts of
excitement and eager anticipation of the prospect of
meeting her daughter and son-in-law, mother Cauveri
surges forward in a torrential flow, carrying in her arms
priceless gems, sandal wood trees, purified camphor,
and saffron. Alvar’s pasuram (54) also seeks to convey
the same thought about the flow of river Cauveri as it
touches the Lord’s abode at Srirangam.
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Alvar’'s ‘arcavatara anubhavam’ continues to
blossom in his pasurams 64 and 65. Thus in verse,
64, the Alvar exults in the ‘svamitva’ ‘soulabhya’
and ‘ananya-bhogyatva svariipa’ of the Lord as
Trivikrama in the divya-désams of Ooragam, as
‘Pandavadhiita’ in Tiruppadakam, and as ‘Yathotkari’
in Vehka, respectively. “Ninrathenthai Ooragathu,
Irundhathenthai  Padakathu, Anru Vehkanaik
Kidanthadhu...". In a touching mystical twist, Alvar
says in the latter two lines, ‘all that happened long
before He was born, meaning before the Lord in
these ‘arca’ forms enveloped his heart in total love
for Him. Once that happened, he can never forget his
Lord who now stands, sits, and reclines in his heart’.
“Pirandhapin marandhilén, ninradhum, irundhadhum,
kidandhadhum en nenjulé.” True birth for the ‘atman’
is when it attains ‘Brahma-jiianam’. Continuing his
god-experience, Alvar says in verse 65, “He stood on a
hill, (Venkatam), sat in ‘Paramapadha’, and laid down
in the ocean ‘Kshirabdhi’. All that was before Alvar
was born. Now that great Lord, Who is “Arpudhan” one
with wonderful powers, “Ananthsayanan” reclining
on Adisesa, “Adhi-Bhiitan,” the first and foremost
Being, and “Madhavan” Consort of Sri, stands, sits
and lies down, all within his heart. Such was the God-
enveloping love of Bhaktisara for the Lord.

True to his honorific Bhaktisara, Alvar exemplifies total
undivided devotion to the Lord. His prayer to the Lord
containedinverses100and 101, is ‘tobeblessed with His
grace endowing him with constant irrigation of ‘bhakti’
and single-pointed convergence of all thoughts on the
Lord’s feet.... “Perarkariya Ninnapadha bhaktiyana
pasanam, perarkariya Mayané'enakku nalga véendume.”
He follows this prayer with a further prayer in the next
verse to the effect that the Lord should will so, that His
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devotee’s mind stay focused without distraction and
break on His lotus feet.” - “Varantharum tirukkurippil
vaithadhakil mannusir, parandha sindhai onri ninru
Ninna padhapankayam, nirandharam ninaippadhaka
Nee ninaikka véndumeé™”.(T.C.V.-101).

Alvar‘s ‘Saranagathi’ to the Lord is phrased in a
simple appeal in verse 92 of Tirucchandha Viruttam,
... Ninranakku Adaikkalam pugundha ennai anjalenna
Vendumé.” ‘Please pray assure me who has taken
refuge in Thee,/do not fear’ ‘The fulfillment of his
‘Saranagathi’ is described with a grateful heart in verse
115, in the words, ‘like Father, like Mother, the Lord
Who fills the soul cuts the cords of countless births and
takes us into His fold. Why wallow then in the ocean
of misery?’ “Atthandghi Annaiyaghi, Alumempiranumay
othovvodhapal pirappozhittu nammai atkolvan......
ethinalidarkkadal kidathi ézhai nenjamé'”’? That is
Alvar’s assurance to us too (‘nammai atkolvan’) which
is followed by the promise also of eternal bliss of the
experience of the Divine in His abode in verse 117.
The Lord Who never lets go of us, will ‘cut asunder
all fear, disease, mental anguish, multiple births,
old age and all other travail that stalk the mind and
the body, and ensconce us in the Supreme abode’,
“Accanoyadallal  palpirappavayamiippivai,vaitthasin
dhai vaitthavakkai matri vanilétruvan--Accuthan...”
That is the summum bonum of life lived in constant
remembrance of the Divine, as the Alvar so beautifully
rounds off in the concluding line of his Prabandham,
“Ennavitan Iyakkalam aruttaradha inba Vidu petrathé*”
-(T.C.V-120), ‘Cuttting asunder all bondage, my soul has
attained the eternal bliss of the Divine abode’.
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Tirumalisai Alvar lived in Tirukkudandhai till the last. His
“Brindhavanam”or resting place, is there in this town in
a quiet, unobtrusive corner. His “Vazhittirunamam” hails
him as having lived for four-thousand seven hundred
years. It is believed that he was inadvertently interred by
his disciples while he was in a long state of meditation
and that, not having completed his full life-term, he is
still present at his “Brindhavanam” in ‘jiva-samadhi’.

Taniyans composed by Tirukkacci Nambi.

1. “Taruccandha Pozhilthazhuvu Taraniyin tuyarthira,
Tirucchandha Viruttam sey Tirumalisai Paran varumoor,
Taruchandhum karaghilum kamazhkongu manandarum
Tirucchandhattudan maruvu Tirumalisai Valampathiye™ “

The birth place of Tirumalisai Piran who composed
Tirucchandha Viruttam which is like the celestial
‘Karpaga’ grove in removing the pain of ‘samsaric ‘life of
the world, is the richly endowed Tirumalisai, surrounded
by sandal wood, and black ‘aghil’ and fragrant ‘kongu’
trees, where the Divine Mother whole-heartedly resides.

2. “Ulagumazhisaiyum Ullunarndhu thammil
Pulavar pugazhkkolal thooka Ulagutannai
Vaittedutha pakkattum manir Mazhisaiyeé
Vaittedutta pakkam validhu.”

When the Vedic sages appraised in their minds, the
relative merits of each place in the world and Mazhisai
in the scale of fame, the side of fertile Tirumalisai was
weightier than the rest of the world on the other side.
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3. Taniyan of Sri Ramappillai.

“Narayanan padaittan Nanmukanai, Namukanukku
Erar Sivan pirandhanennum sol- Seerar

Mozhi seppi vazhalam nenjame, moyppii

Mazhisaip Paranadiyé vazhttu.”

Sriman Narayana created the four-faced Brahma.

Of that Brahma was born

Siva who was filled with ascetic discipline. We will live
Recitng this renowned poetry carrying these words.

0 Mind, praise the sacred feet of the ‘Piran of Mazhisai’
abounding in flowers.
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4

Nammalvar

Swami Nammalvar was born as an ‘amsa’ of Visvaksena
in Tirukkurugur, now known as Alvar Tirunagari, near
Tirunelveli on the banks of the Tamirabarani river,
to a pious couple Kariyar and Udayanangaiyar, in the
farmer class termed as ‘Vellalar’, in the Tamil month of
‘Vaikasi’ under the asterism, ‘Visakam’. Tradition holds
that Nammalvar was born some forty three days after
Lord Krishna had left for His celestial abode, that is the
first year of ‘Kali’ yuga. But historians say that he was
born in the seventh century A.D. The parents who had
no child for long. prayed to the Lord of the shrine at
Tirukkurungudi known as Kurungudi Nambi. The Lord
blessed the couple with a child whom they named Maran.
The child, strangely enough, did not show any normal
signs of feeding etc, which filled the parents with sadness
and anxiety. On the twelveth day after birth, they took the
child to the sanctum of the Lord of Tirukkurugur known
as Polindha Ninra Piran and left it there. The child
crawled towards a tamarind tree nearby and sat there.
The tamarind tree, which is still there in that shrine, is
reverently referred to now, as Tiruppulialvar. The child
remained there in a state of constant meditation on the
Lord for sixteen long years.

Around that time a parallel story was unfolding.
A Vaisnava by name Madhurakavi, had been born some
years earlier, in the Tamil month ‘Chithirai’, under the
star of the same name in the nearby village of Tirukkolur.
Well versed in the Vedas and other scriptures and the
Tamil arts, he had set out on a pilgrimage to the sacred
places in the North, and was at about this time staying
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in Kashi, on the banks of the river Ganga. On one night,
when he came out he was surprised to see a luminescent
object on the night sky in the Southern direction. The
brightness continued to appear the next night and night
after. Madhurakavi guessed that some thing unusual must
be happening in the South, which he wished to explore.
He started travelling toward the South, resting during day
and travelling at night. Strangely, the luminescence was
also moving with him in the same direction. Travelling
thus, he reached upto Tirukkurugur where, the object
could no longer be seen at night. Thus having zeroed in
on the site, Madhurakavi inquired of the people of the
place, if anything extra-ordinary was happening there.
He then found out about the miracle child seated in a
meditative state under the tamarind tree in the local
shrine there. Madhurakavi went there and saw the
‘object’ of his quest sitting in a motionless state. Curious
to find out if the person sitting thus in a state of ‘samadhi’
had any signs of awareness, he picked up a pebble and
threw it in front of him. The child showed some sign of
life by slightly opening his eyes. ‘There is life in him,
but could he communicate too’ wondered Madhurakavi.
He then posed this question as if addressing no one in
particular;“Setthatthin Vayitril siriyadhu pirandhal,
etthai tinru engékidakkum?”, ‘If in the womb of what is
dead, a subtle thing be born, what doth it eat, and where
doth it abide?’. The child spoke for the first time in all
these years and simply said, “Atthai tinru angé kidakkum”,
meaning. ‘It eateth that, it abides there’. What it means is
that the ‘jiva’ will experience the pleasures and pains of
the body, and will have its existence in the body, according
to its ‘karma’. These were the first words uttered by
saint Sri Nammalvar. Madhurakavi was pleased with the
Alvar’s reply, and from that instant looked upon him as
his Guru and stayed with him. Alvar, then explained at
length to Madhurakavi about the ‘cit’acit’ and ‘I$vara’,
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and about all other truths. The saint who had been
completely lost to the outside world for years, started
singing hymns of sublime poetic diction, which took
shape as the four Divya Prabandhams of Tiruviruttam,
Tiruvasiriyam, Peria Tiruvandadhi, and Tiruvaymoli,
numbering in all 1296 pasurams of exquisite lyrical
beauty and philosophic content. As they contain the
quintessential meaning and message of the four Vedas,
‘RiK’/Yajur’, ‘Atharvana’;, and ‘Sama’ Vedas, they have
been hailed as the ‘Dravida Vedam’, and the Alvar as the
sage personifying ‘Krishnatattva’ Saint Nathamuni has
extolled him as “Vedam Tamil Seitha Maran Satakopan”.
The reason behind his name ‘Satakopa’ is as follows.

Nammalvar is considered by all as preeminent among
the Alvars. All other Alvars are equated to component
parts and Nammalvar as the whole. He is hailed in the
tradition as the “Prapanna-jana-Kiitastha”, or the chief
among all devotees who follow the path of ‘Prapatti’
or ‘Saranagathi’. His special place in the Srivaisnava
Sampradaya, is evident from the fact that the Feet of
the Lord inscribed on the ‘kritam’ or head gear that is
placed on the heads of devotees in all Vaisnava shrines,
is called ‘Satari’ which is named after the Alvar’s other
name of Satakopa. The term ‘Sata’ refers to the ‘sata vayu’
of the outside world which, when it envelops a new-born
fetus wipes out all past knowledge. It is stated that saint
Nammalvar raised an angry ‘humkara’ against that ‘sata’
when he was born, which drove away the possible ill-
effects of the ‘Sata’, thereby retaining in tact his ‘Brahma-
drsti’ or God-vision, like Prahlada and Vamadeéva of the
Puranas. To him every thing that was seen or heard or
other-wise perceived by the senses was God. It was not
a mere mental apprehension of a feeling or thought. It
was direct realization, seeing the Divine in everything.
Such was his mystico-religious superconsciousness that
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he would embrace fire, seeing the Lord in it calling it,
‘Achyuta’, and would not get burnt. The sight of butter
would impel him to cry out, ‘Here is what my Lord ate’.
He would follow a snake saying, ‘Yonder is my Lord’s
bed’. If he heard the musical strains from a flute, he
would go into a trance saying, ‘Yonder is my Madhava'
These lines from his hymn ‘Mannayirundhu thuzhavi’
(T.V.M.- 4.4.) are melting literature of the highest
form of devotional ecstasy, not excelled by any other
devotional literature, even if it be that of the other
Alvars. Thus, the earth is Vamana’s earth, the ocean is
‘Piran kidakkum kadal’, ‘where the Lord lies’, and the
cattle are what Lord Krishna grazed. All that the Alvar
saw in the world around became that much dearer to
him as a vision of the Lord Himself, as Tirumalisai Alvar
sang, “Nirkinrethellam Nedumal“, - (N.M.-54). Equally
unique is the advaitic A4ham Brahmasmi” experience of
the Alvar, in the decad “Kadal jialam Seythénum Yané”-
(T.V.M.-5.6.), wherein he thinks, talks, and acts as if he
were God himself. That the Alvar enjoyed, experienced
and interpreted the Sruti texts, “Tat Tvam Asi” and “Aham
Brahmasmi“ , in an intimately personalized way, not in
the philosopher’s analytical or intellectual way, shows
that to a true Vedantin, man and God are not two distinct
factors, though they may be two separate entities.They
are not different in connotation, but only in denotation.
This is ‘aprthaksiddha viSesana’ in the terse idiom of the
Sri Bhashyam. But all this is not merely some mystical
emotion sprung from a supra-conscious state but pure
God-love soaked in bhakti, on a level far more exalted
and intense than seen elsewhere, that pours out whether
in such personalized ‘anubhavam’ as described above, or
in his songs of anguish or rhapsody through all his works.
He calls it “madhi nalam”, in the very first pasuram of
Tiruvaymoli which Ramanuja translates to "sémushee-
bhaktiripa” in the invocatory verse to his Sri Bhashyam.
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The claim has been made quite appropriately and with
full justification, that Ramanuja, the propounder of
the Vedanta Sutras, drew inspiration from the intuitive
experiences, and mystic reiteration of the Vedic truths by
Nammalvar.Themostfundamental ofthesewasthe Alvar’s
articulation of the all-pervasiveness and permeation of
God even as the soul permeates the body, in the very first
decad of his Tiruvaymoli, in the lines,“Thida-visumbu
erivali nir nilam ivaimisai padarporul muzhuvadhum
ay, avai avaithorum, Udal misai Uyirena karandu engum
Parandhulan”......(T.V.M.-1.1.7.), ” The Lord is manifest as
Sky, Fire, Air, Water and Earth. He pervades all of these
and permeates as the inner self inside the body'..”, as
echoed in Sruti texts, “Yah Pritivyam tistan.... etc “(Br.
Up.3.7.). This drew Ramanuja to what are called the
middle-ground ‘ghataka-srutis” of the Vedic texts, with
the help of which he harmonized the ‘beda-srutis’ and
the ‘abeda-srutis’ into an integral ‘Sarvasamanvayasa-
sariraka-Sastra,where Sastras are in perfect sync in
identifying Brahman as both the material efficient and
instrumental cause of all creation, which forms the bed
rock of Sri Visistadvaita Siddhanta.

As already brought out, of the four works of the
Alvar,Tiruviruttam, Tiruvasiriyam, Peria Tiruvandadhi,
and Tiruvaymoli, the first three considered the essence
of Rik, Yajur, and Atharvana Vedas respectively, are
part of the ‘Iyarpa’ segment of the Divya Prabandham,
while Tiruvaymoli consisting of 1102 pasurams, and
looked upon as the essence of Sama Veda, is a segment
by itself in the Prabandha classification. Azhagiya
Manavalapperumal Nayanar the younger brother of Pillai
Lokacharya, has authored a work of deep metaphysical
insight called ‘Acharya Hrudayam’ which, true to its
name, mirrors the thoughts, feelings, emotions, actions,
experiences, and message, in fact everything of what the
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Alvar says, and the gist of each of the hundred decads of
Tiruvaymoli, in the form of ‘ciirnikas’ or pithy prose. He
statesin ciirnika 50 therein, “Iyarpa Mianrum Vedatrayam
polé; Pannar Padal Panpurai isai kol Vedam pole.“The
term “Pannar Padal” refers to Tiruvaymoli. This term
is what the Alvar himself calls his hymns, in his line,
...... "Pannarpadal inkavigal yanayt thannaitthan padi....",
(T.V.M.-10.7.5.). It is clear therefore that Tiruvaymoli
is very musical like the musical ‘svaras’ of Sama Veda.
Another feature of all the four Prabandhams is that
they are all set in the ‘andadhi’ format. Nayanar further
states, “Vedachatushtaya Angépangangal Padhinalum
Polé’ Innoolukkum Iruntamizh Noolpanuvalarum matrai
Enmar nanmalaigalum”,(A.H.-43), ‘like the fourteen Anga
-Upangas to the four Vedas, the six works of Tirumangai
AlvarandpoeticgarlandsoftheremainingeightAlvarsare,
to Nammalvar’s four Prabandhams. The six Prabandhams
of Tirumangai Alvar, namely Peria Tirumoli, Tirukkurun-
thandakam, Tiruvezhukuttrirukkai, Siria Tirumadal,
Peria Tirumadal, and Tirunedunthandakam, are like the
‘Angas’. The Prabandhams of the other eight Alvars are
like ‘Upangas’.

In Srivaisnava Sampradaya, the merit of a ‘grantha’
or work is evaluated not merely in light of literary
merit, but in a higher degree in light of whether
and in what manner, it is rooted in, and projects,
knowledge of fundamental scriptural truths based
on which the ‘Sampradaya’ superstructure has risen.
These are the three principal esoteric doctrines,
called the ‘Rahasya-Traya’, of ‘Astaksara’, ‘Dvayam’
and ‘Charama Sloka’. Our Sampradaya is known as the
‘Guruparampara Sampradaya’, where the initiation
into the ‘upadésa’ of ‘Tirumantra’, has to be sought only
from the direct Acharya. Pillai Lokacharya affirms this
in his ‘Srivachana Bhushanam’, in the curnika, “Neré’
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Acharyan enbadhu samsdra nivarthakamdana Peria
Tirumanthirathai Upadesittavanai”- (S.V.B.-315). It is a
well-known fact in the tradition, that Acharyas past or
present, have always based their way of life, teachings
and discourses, in pursuance and propagation of the
ideals enshrined in these esoteric doctrines. From
the standpoint of dissemination of the salient truths
and knowledge of the ‘rahasyas’, not only these four
Prabandhams, but also the entire ‘Aruliccheyal’ hymns
of Alvars, are considered as the expositions of one or
the other of these ‘rahasyas’.

Tiruviruttam envisages the substance of ‘Om Nama:’ in
the ‘Astaksara’ mantra, while Tiruvasiriyam expresses
the meaning of ‘Narayana’ $abda. Peria Tiruvandadhi
articulates the meaning of the Gita ‘Charama Sloka’
of ‘Sarva-dharman’. Tiruvaymoli exposits the essence
of the ‘Dvaya maha mantra. Acharya Hrudayam
highlights this in ‘Curnika’ 210 as follows. “Dvayartham
Dhirgha Sarandagathi yenradhu Sarasangrahathile”.
‘Sarasangraham’ is an esoteric work of Pillai Lokacharya
on ‘Dvaya maha mantra, which has a nine-fold
terminolgical classification, 1.Srimath, 2. Narayana,
3.Charanou, 4.Saranam, 5. Prapadyé 6. Srimathe, 7.
Narayana, 8. Aya, 9. Namah:. This ‘rahasya mantra’,
figuring in ‘Ghatakavalli’ part of the Vedas, Smritis,
Itihasas, Puranas etc. is considered an ‘aisvarya’ of the
Supreme Lord, and a vessel to help cross the ocean of
‘samsara’ for the bound soul. It disseminates both the
‘upaya’ or means and the ‘upéya’ or goal. Hence, itis called
as ‘Dvayam’. Tiruvaymoli of Alvar called by him as ‘Mu
ndhayyayiram’(T.V.M.-6.5.11), which suggests that like
the Vedas, it is also ‘apauruséya’-‘not authored as such’,
is a detailed exposition of the meaning and philosophy
predicated by the aforesaid nine-parts ‘Dvaya maha
mantra’. Hence it has been called "Dhirgha Saranagathi”.
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In this, the first three hundreds, each hundred called
“pathu”, that is 1 2 and 3, are considered a detailed
exposition of the second line of the mantra, namely
“Srimathée’ Narayanaya Namah: “ The first “pathu”
discusses the first two terms, and the next two, the third
term “Namah:” The next three, 4, 5, and 6, are a discourse
on the first line, namely, “Sriman Nardayana Charanou
Saranam Prapadyé™”’. The next three, 7,8, and 9, elaborate
on the qualities of the ‘Siddhopaya’ of the Lord, and the
mental actualization of the Divine that the Lord enabled
in the Alvar, his yearning for a directvision and disinterest
in, and disavowal of, anything that is not connected with
it, and the Lord’s reassurance to him on the ‘nirupadhika
sambandham’ or ‘unconditioned relationship’ between
them, and promise to fulfill his wishes, thereby allaying
his misgivings. The tenth is the grand finale wherein
the Lord reveals Himself as the “Friend and Guide”of
Tirumoghur shrine, who would light the path of final
ascension, and conduct the Alvér, along the ‘Archiradhi
margha’, to be received with all ceremony and honours
at the portals of Vaikunta, and led all the way to the Lord
seated on His Adisesa throne, to be enveloped in eternal
bliss, as the Alvar phrases it, “Avavarachoozhndhaye”,
T.V. M.- (10.10.10). All this has been explained in greater
detail in the second “Mahapravésam Avatharikai” to the
“Idu Vyakhyanam, of Svami Nampillai.”

It is held in the tradition that all the thousand and odd
pasurams of Tiruvaymoli were rendered by the Alvar in
homage to, and praise of, Lord Ranganatha of Srirangam,
as Parasara Bhattar’s taniyan envisages,“Van thigazhum
solai Madhil Arangar Van pugazhmél anra Tamizh
maraigal Ayiramum, Inra mudhal thdy Sataképan”.
Alvar has sung on around 35 ‘divya-desas’ in all, in this
Prabandham. Of these, some are in the nature of whole
decads, while others are sung about in between. As Alvar
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was born in what was once known as ‘Pandya’ region of
Madurai and south thereof, he has sung, by and large,
about shrines in that region and those in what used to
be referred to ‘Malai Nadu’, which is now the Kerala state
of South India. Alvar has sung only about five shrines
of the ‘Chola deésa’, of the cauveri river delta region. On
Tiruvarangam as such, Alvar has sung only one decad,
T.V.M.7.2. But nevertheless, the hymns sung by the Alvar
on other shrines, would appear to be their respective
‘shares’ from the common pool all of which rightfully
belongs to Srirangam, as the Alvar himself has indicated
at the end of each such decad, as for instance in the case
of Tiruvenkatam, “Tiruvenkata-thukkivaippathu’, in the
caseof Tirumogir,”Van Tirumogirkku eendha patthu“etc.
Alvar confirms this position,inhisdecad on Tiruvarangam
too, in his benedictory verse T.V.M.-7.2.11, as follows:
“Mukil Vannan Adiyai Adaindharul soodiuyndhavan,
moippunal porunal tukilvannatthu 'nirsérppan van
pozhil soozh van Kurugur Satakopan Mukilvannan Adi
meél sonna sol ayiratthuppathu......”, ‘This ‘decad’ of ‘one
thousand songs’ sung through grace attained at the
Lord’s feet, on the feet of the Lord (of Tiruvarangam),
by Satakopan of fertile Kurugur set in groves on the
banks of crystal clear Porunal waters.’ It has been said
earlier, that the Srivaisnava Guruparampara tradition, is
firmly grounded in the ‘rahasya-traya’, the triad of ‘Tiru-
mantra’- “Om Namo Nardayandya”, ‘Dvayam’- “Sriman
Narayana Charanou Saranam Praphdhyé’, Srimathé
Narayanaya Namah:” 11, and ‘Charama Sloka, “Sarva
Dharman Parityajya Mamékam Saranam Vraja I, Aham
Tva® Sarva Papébhyo Moksayisyami, Ma Suchah:” 11. The
‘Tirumantra’ ‘upadesa’ was given in the first instance, by
Lord Narayana to His own ‘amsa’ of Nara at holy Bhadri
shrine in the Himalayas. ‘Dvaya mantra’ was imparted
by the Lord to Divine Mother in the Visnuloka. ‘Charama
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Sloka’ ‘upadésam’ was given by Sri Krishna to Arjuna in
the Kuruksheétra battle field. How then did the knowledge
of the ‘rahasya mantras’ come into the hands of the
Guruparampara lineage?. Our Acharyas have indicated to
us, that the ‘rahasyas’ came down to the Guruparampara
from the Lord of Srirangam shrine, in as much as the
‘upadésa’ of these mantras, was first administered by
Lord Sri Ranganatha to the Divine Mother Sriranga
Nayaki, who transmitted the same to Visvaksena, by the
latter to Sri Nammalvar who in turn, imparted the same
to Sri Nathamuni the first Acharya in the Sampradaya,
and so on. The Guruparampara ‘taniyan’ composed by
Kurathalvan, thus reads, as under:

“Lakshminatha samarambham Natha-Yamuna
madhyamam, Asmad Acharya Paryantham Vandé
Guruparamparam “.

It was said at the beginning that historians place Alvar’s
time period in the seventh century A.D. after the Mudhal
Alvars and Tirumalisai Piran. The Mudhal Alvars
rendered their Prabandhamsin the ‘Venpa’ metre of Tamil
poetic grammar. Tirumalisai Alvar adopted the ‘Venpa’
and ‘Kalippa’ metres in his two works. Nammalvar has
composed his works in three Kkinds of metric structure,
namely, Venpa’,Kalippa’, and ‘Asiriappa’. It is to be noted
that none of the other Alvars who followed them has
adopted the ‘Venpa metre’.

It has already been said that Nammalvar enjoys a very
special place among the Alvars. Tiruvaymoli, similarly,
holds a special place in Divyaprabandham works, and is
hailed as ‘Bhagavad-Visayam'. It is therefore not surprising
that a number of works have come up eulogizing the Alvar
and Tiruvaymoli. First and foremost, Madhurakavi who
became Alvar’s disciple and spent the rest of his life with
him at Tirukkurugur, composed ‘Kanninun Siruthambu/,
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of eleven verses, on the Alvar, wherein he says that he
served his feet and found the truth, that he knows of no
other God than him, and would sing his songs and roam
around to proclaim his grace to the world. In the process,
Madhurakavi became Madhurakavi Alvar, and his hymn
found a place in Divyaprabandham. Legend has it that he
took the palm-leaves documents of the songs of the Alvar
to Madurai, the seat of “Tamil Sangam”, where the calibre
of a poet and his poems was tested in those days to prove
their excellence on a ‘spinning slat’ in the tank inside the
local goddess’s temple precincts. Though, the group of
poets who were considered the ‘arbiters of excellence’
then, initially made slight of Madhurakavi’s initiative,
the latter went ahead and just wrote two lines from
Tirivaymoli, “Kannan Kazhalinai nannum manamudayir,
ennum Tirundmam thinnam Naranameé- (T.V.M.-10-5-1),
‘those of you who seek Krishna's feet, meditate on His
name; Narayana is the mantra of redemption. The leaf
was placed alongside the works of many poets of the land
on the slat that started spinning, and as it gathered speed,
threw every other work into the water except the leaf
containing the Alvar’s verse. The judges were astonished
and readily accepted all the songs of the Alvar as divinely
inspired beyond a shadow of doubt hailing him as a divine
poet. Nammalvar has endorsed the credentials of his
thousand verses in his own words as follows, “Aérkkum
Perumpugazh Vanavarisan Kannan thanakku, Aérkkum
Perumpugazh. Van Kurughur Satakopan Sol, Aérkkum
Perumpugazh. Ayiratthulivayum Orppatthu, aérkkum
perumpugazh. Sollavallarkku illai Sanmameé’ (T.V.M.-
3-9-11), ‘This decad on the perfect thousand songs of the
famous Kurugur city’s Satakopan, addressing the glorious
Lord of celestials Krishna, rids rebirth of those who can
sing it. Sri Manavalamamunigal echoed the same truth
in his rhetorical question, ...."Undo Tiruvaymolikkoppu,
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Thenkurugaikkum wundé Oruparthanil Okkumoor?”,
(U.R.M.-15), ‘Is there anything equal to Tiruvaymoli; is
there any city in the world equal to Thenkurugur’?

Among the Alvars, Tirumangai Alvar has been hailed,
among other things, as ‘Tiruvaymoli Pulavar. His
admiration and veneration for Nammavar and his
Tiruvaymoli is evident from the fact that it was due
to his pioneering endeavor that the celebration of the
‘Adhyayana Utsavam’ was introduced at Srirangam
shrine, since he prayed to the Lord that he listen to
the recitation of Tiruvaymoli. For this purpose, he
arranged for the ‘mangala vigraha’ of the Alvar to be
brought to Srirangam from Alvar Tirunagari during
such occasions, and the Lord’s honours conferred on
the Alvar. Tirumangai Alvar had a penchant for signing
off his poems by appending his honorific titles, quite
justifiably, since he was renowned and acknowledged
as a versatile poet. Presumably desiring to disclose his
closeness to Nammalvar, he signs off as “Iruntamizh
Noolpulavan’ in his Peria Tirumoli decad on the divya-
desam, “Singhavelkunram”. The line reads as follows,
“Senghanali Ittirainjum Singhaveélkunrudaiya Engal
Isan Empiranai Iruntamizh Noolpulavan Vandarai-thark
Kaliyan Sencholmalai’.......(P.T.M.- 1.7.10). Tirumangai
Alvar has borrowed this phrase, “Iruntamizh Nool”,
from Nammalvar’s hymn on the Lord of Tiruvattaru,
a ‘divya-desam’ near Tiruvananthapuram in Kerala.
In this decad, Alvar says of his Prabandham as follows,
“Ennenchathullirundhu Iruntamizh Nool Ivai mozhindhu
«.”- ( T.V.M.-10-6-4.), ‘abiding in my heart, and rendering
this great Tamil song’.

Nammalvar has commended his own songs in many
resonant phrases. “Pannar padal”, “Iruntamizh Nool”,
“Tondarkkamudham”, “Avavilandadhi” etc. It would be
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wrong to presume from this, that this is any kind of self-
praise. Alvar himself has made it clear that he is merely
an instrument and it is the Lord Who sings through him,
"....Inkavigal Yanay Tannaithan padi”.. (T.V.M.-10-7-5).
At the end of each of his decads of Tiruvaymoli, in the
last verse, Alvar appends his name. In most decads, he
has adopted the name, "Kurugur Satakopan”. He has
also styled himself in a few places as ‘Maran’, and "Kari
maran”, Tamil poet Kambar who was a contemporary
of Nathamunigal, and who wrote the Ramayanam in
Tamil, composed a poem of accolades on the Alvar,
titled ‘Satakopar Andadhi’, in which he has commended
Alvar’s Tiruvaymoli as “Araamudhakkavi Ayiram”.
About Nammalvar he had this to say, “Tevil Sirandha
Tirumarkkutthakka Deivakkavijian, Pavil Sirandha
Tiruvaymoli paghar Pandithané'”, ‘the divine bard who
fits the role commensurate to the Supreme Divinity of all
gods Vishnu, is the scholar who has sung the unequalled
poem of Tiruvaymoli.

In the very first verse of his poem , Kambar pays a tribute
to Tiruvaymoli to the effect that while the effulgent
Primordial Being may well go past the Vedas, Brahma
and other celestials and the realized souls, He cannot
go past even one verse of the holy poet-saint of Kurugur,
“Kurugur Punidhan Kavignarpadattin mun sellume
thollai moolappararnchudareé.”

SriVedantaDesikanhaswrittentwoworkson Tiruvaymoli
in Sanskrit, called ‘Dramidopanisad Tatparya Ratnavali’,
and ‘Dramidopanisad Saram’ Sri Manavalamamunigal,
the Acharya who came after Veda'nta Desika authored a
work called ‘Tiruvaymoli Nutrandhadhi’ of one hundred
verses in ‘venpa’ metre in Tamil, wherein each verse
succinctly summarises the import of each decad of
Tiruvaymoli.
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It was brought out earlier, that Tiruvaymoli has
been commended as a detailed exposition of ‘Dvaya
mahamantra’, with each ‘pathu’ of one hundred verses
elaborating on one term of this nine-parts mantra,
‘Sriman’, ‘Narayana’ etc. From another standpoint,
Tiruvaymoli is an exposition of the five-fold principles
of reality, referred to as ‘Arthapancakam’, knowledge of
which is imperative for any individual seeking liberation.
This has been stated as follows: “Prapyasya Brahmano
ripam Praptusca Pratyagathmanah: I Praptyuapayam
Phalam chaiva tatha' Prapti-virodhi ca I Vadanti sakala
Vedah: Sétihasa-Puranaka: Munayas ca Mahathmano Veda
Vedartha Vedhinah:“ 11 (Ha. Vam.). ‘All Vedas and Itihasa
Puranas, sages, and scholars of Vedas, speak of i.the
essential nature of the Supreme Being Who is the object
of attainment; ii. The attainer who is the ‘jivathman’; iii.
the way of attainment; iv. the fruit of attainment; and v.
obstructions to that attainment.

Bhattar in his second ‘taniyan’ to Tiruvaymoli has stated
the same as follows, “Mikkavirainilaiyum, Meyyam
Uyirnilaiyum, Thakkaneriyum Thadayaghit-thokkiyalum,
oozhvinaiyum Vazhvinaiyum Odhum Kurugaiyar Kon
yazhininisai Vedatthiyal”. ‘Irai nilai’ refers to the
Supreme ‘Paramathman’, “Tatvam Nardayana Parah:"—
(Up). ‘Meyyam Uyir nilai’, describes the ‘athma-svariipa
nithyatvam’ characterised by ‘jiana’ or knowledge
of ‘Sarira- Sariri bhavam’ ‘Thakkaneri’ stands for the
‘upaya’ or means appropriate to ‘svariipa-jiana’ of
Bhagavad-Bhaghavatha‘Sesatvam’.‘Thadaiyaghitthokkiy
al- oozhvinai’, stands for the obstacles in the way in the
form of ‘ahankara-mamakaras’, and ‘prakrti-sambandha-
avidya-karma-vasanas’,or the sense of ego, ignorance,
and accumulated karma impressions. ‘Vazhvinai), is the
fruit of eternal bliss at the feet of the ‘Paramathman’. Our

preceptors have clearly affirmed that any text or authority
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on spiritual or ontological inquiry concerning human
life and destiny, should address these five “principles,
especially the relationship between the ultimate Reality
and the individual being. Tiruvaymoli is an outpouring
of the well-springs of the Alvar’s visualisation of the
‘svariipa rupa-guna-vibhuti’ of the Divine. The learned
elders have explored how Tiruvaymoli has addressed
these principles. In this, four Tiruviymoli decads
have been identified as enunciating on each of the
five principles out-lined above. ‘Parasvarupa’ or the
nature of the Supreme Being, is enunciated under the
decads, T.V.M- 1.1. “Uyar”,-2.2. “Thinn”, -2.8. “Anay”, and
4.10.- “Onrum”Bhagavad-svarupa’ is spoken of in two
ways, i. by way of ‘tattva-Para’ or Ultimate Reality, and
ii. ‘Upasana Para’, or the path of devotion to attain the
Supreme Being. One cannot reach the Divine merely
by knowledge but only by ‘upasana’ or ‘bhakti’, gained
from knowledge, which has been characterized by
Emperumanar as ‘Bhaktirapapanna jiana’ In his very
first decad,“Uyarvara Uyarnalam Udayavan”, Alvar
articulated the central truth expressed by the Vedas
about the Supreme Being, as i. endowed with “infinite
auspicious qualities, ii. the Lord of all creation, support
and sustainer of all, eternal, all-pervading, and immanent
in all beings and things, iii. endowed with a divine form
worship of whose feet wipes out all pain of ‘samsara’ and
assures everlasting life after. In the next decad, Alvar
identifies the Supreme Being as Narayana in the words,
“En perukku annalatthu, onnporul irila vann pugazh
Naranan thinnkazhal Sere”- (T.V.M.-1.2. 10), ‘Unite with
the sacred feet of the glorious Narayana, Lord of countless
virtues and of incomparable good. As the scriptures
say, ‘Karanam tu dhyéyah:’- the Supreme cause is to be
meditated upon, Alvar gives us the sage advice that the
‘Upasana para’ is Narayana, whose feet we have to seek
in our worship. Sri Manavalamamunigal paraphrased
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the same in his Tiruvaymoli Nutrandhadhi pasuram, in
the words, “Veedu seithu matrevaiyum Naranan Thall
nadunalattal adaiya nankuraikkum”....What we have
seen thus far, is what is called, ‘Parathvéparathvam)
the nature of the Supreme Being in His Supreme state,
though it may sound somewhat tautological. This is what
was further indicated by the Alvar, in the line “Udalmisai
Uyirena karandhenghum parandhulan, ...”- (T.V.M.-1.1.7).
‘He permeates in all that exists in the universe as their
‘antaratma, and controls them from within, like the soul
within the physical body.

The second decad cited above starting with the words,
“Thinnan Veedu mudhalmuzhudhumay, enninmeedhiyan
Emperuman, mannum vinnumellam udanunda Nam
Kannan kannalladhu illaiorkanné”- (T.VM.- 2.2.1.),
describes the ‘paratvam’ in the Lord’s ‘avathara’ state.
This is called “Vibhave paratvam”, that is in the Lord’s
manifestations as Rama, Krishna, etc. The verse quoted
above runs like this,'My Lord, the bestower of everlasting
bliss of heaven and all else, endowed with infinite
auspicious qualities, swallowed the earth and sky. He is
my Krishna, the sole Saviour of all, none else.’ The verse
speaks about the ‘rakshakatvam’ of the Lord, like the
eyes protect a person. Does He not protect the worlds
and the beings in tact even in the final act of dissolution,
at the time of ‘pralaya’ ? The question may be asked,
how the Lord retains His ‘paratva’ when He is born in
this world, like any other human being, when He has
to act dependent on others. Lord Krishna answers this
in His affirmation,4joapi sun Avyayathmabhiithanam
Isvarépi sun I Prakrtim svam Adhistaya Sambhavami
Athmamayaya” 11, ‘(B.G. 4.6.), ‘Though being birthless,
immutable, and the Lord of all created beings, yet
resorting to My ‘Prakrti’, I manifest Myself through My
own inscrutable power, (maya).
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Next, the decad starting with the words, “Anaivadhu
Aravanaimel Poompa- vai-agham Punarvadhu Iruvaravar
Mudhalumthan Inaivanam epporutkum Veedumudhalay
punaivan Piravikkadal Neendhuvarkke .- (T.V.M. 2.8.1.),
describes that He is the sole Bestower of liberation.
This verse states, ‘My Lord, who reclines on the serpent
bed united with Divine Mother, is the Cause of Brahma
and Siva; He Himself becomes one with all, and is the
bestower of celestial bliss to all those who aspire to cross
the ocean of ‘samsara.’ In this, Alvar speaks about the
‘moksa-pradhatvam’ of the Lord. To those, who aspire
for the eternal bliss of ‘Vaikunta’, He is the sole recourse.
Brahma and Siva are all lesser gods who cannot grant
liberation from the cycle of repeated births.

The last decad starting with the words,“Onrum thévum
ulagum uyirum matrum yadhumilla anru, Nanmughan
thannodu Devarulaghodu Uyir Padaitthan, Kunram
pol manimadam needu Tirukuruguradhanul ninra
Adhippiran nirkka matraitheiyvam naduthire ?”-
(T.V.M.-4.10.1), addresses the position of what is referred
to as ‘Arcayam Paratvam), or the Lord’s supremacy in His
manifestation in ‘divya-mangala-vigraha’ in temples.This
verse says, ‘When none of the gods,worlds, and aught else
existed, He created Brahma- with him the gods, worlds,
and all the beings. Here, He stands as ‘Adhippiran’ in
fair Tirukurugur where bejeweled houses rise like hills;
what other gods do you run after now?’. To the question
whether, the Lord possesses ‘Svamitvam’ in His ‘arca’
state, the answer is an emphatic ‘yes’ in full measure, as
we have seen earlier. Pillai Lokacharya, gives the example
of the landlord who owns acres of land, but nevertheless
sleeps on a cot in an open field to keep watch over the
crops. “Kudil katti payir kakkum krishikanaippolé™. It
has been said, ‘Bhiugatha jalam polé Antaryamitvam,
Avarana jalam polé paratvam, Parkkadal polé Vyiham,
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"Perukkaru polé Vibhavam, Adhilé thénghina Madukkal
polé Arcavatharam: Antaryamitvam’is like subterranean
water, ‘Paratva”, the Lord’s celestial state is like ocean
water. ‘Vyuha’ state is like the Milk Ocean. ‘Vibhava’ is
like an overflowing river. ‘Arca’ is like the small pools that
the river creates in between places.. This is to emphasise
the ‘soulabhya’ or felicity of the Lord in His ‘arca’ form
which is accessible to all.

Next, the ‘athma svarupa’ is discussed under decads, 3.7.-
“Payilum Sudar Oli”,4.8-“Eralum Iraiyonum”, 8.8.- “Kangal
Sivindhu”, and 8.9.- “Karumanikkam”. The decad 3.7.
underscores the importance of ‘Bhagavatha-sesathvam’
as intrinsic to the essence of ‘athma svariupa’. Alvar says
in the first verse, thereof, (T.V.M-3.7.1), that ‘the devotees
of the Lord, whoever they be, are my masters through
seven lives’. Alvar refers to the Lord’s devotees as ‘Tiru
Udayar”, meaning that they are blessed by ‘Sri’ It is not a
mere coincidence that Vibhishana in Srimad Ramayana,
who had come to surrender to Sri Rama is referred to
by Valmiki as ‘Antariksa gathah: Sriman’, ‘he who was
in the sky and ‘Sriman”. Similarly, Gajendra who called
to the Lord when he was caught in the clutches of the
crocodile was ‘Sa tu Naghavarah: Sriman’. Lakshmana
who shunned all regal power and panoply, was extolled
as ‘Lakshmi Sampannah:’ ‘Bhagavadh $esatvam’ would
be fruitful only on the strength of ‘Bhagavatha-$esatvam’.
‘Bhagavatha-sésatva is said to be sésatva- kashtai’, or the
‘outpostofsubservience’so to say. The real devotee is very
dear to the Lord. Sri Krishna confirmed this in his words,
“Jiani tu atmaiva Mé matham”-- (B.G.7.18). ‘The man of
realization, I regard as my very self. Being a devotee of a
‘Bhagavatha’is the ideal of a true Srivaisnava, and the high
water-mark of Vaisnavatvam. In the decad commencing
with the words, “Eralum Iraiyonum”,(T.V.M.-4.8.), Alvar
spurns everything that he may have, when he cannot
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have the one and only thing that he yearns the most,
which is ‘Bhagavad-$esatvam’. Sri Alavandar in his
Stotra Ratnam prayer to the Lord in Sloka 57, expresses
this thought as follows: “Na déham na pranan na ca
sukhamasesabhilasitam na ccatmanam nanyatkimapi
tava Sesatva vibhavath 1 Bhahirbhitam Natha !
Kshanamapi Sahé yatu satadha vinasam, tath satyam...”.
‘Lord, outside of the wealth of being Thy servant, I cannot
bear my body, or my life, or pleasures desired by all else,
or even my ‘self |, or anything else. Let all these, bereft of
thy service, get lost. It is the truth.’ In the decad,“Kangal
Sivandhu”- (T.V.M.-8.8.), Alvar emphasizes ‘Ananyarha
Sesatvam’ as an imperative quality of ‘jivathman’. It is
expressed as "Tadhupakaranam Vaisnavamidham”.
The ‘jivathman’ indicated by ‘ma’ in the Pranava, is the
subordinate and possession of Vishnu. After pointing
out “Adiyenullan Ennullan”...in T.V.M. 8.8.2, meaning that
being the subordinate is more intrinsic to the ‘self’ than
the qualities of ‘jiananandha svariipa’, or as paraphrased
beautifully by Pillai Lokacharya, "Aham enbadharkku
Dasyamiré Antharangha Niripakam”, Alvar describes
the inseparable mingling of the Divine in the ‘athma
svarupa’ in the words, “Yanum thanay ozhindhanai...
thénum palum kannalum amudhamaghi thithikkum,
Oonil uyiril unarvinil ninra Onrai Unarndhené”. ‘The
Lord Who became ‘me’, abides in my consciousness, in
my life-force, and in my body, sweet as honey, milk, and
sugar cane juice and nectar.’ In the next decad, T.V.M.8.9,
beginning with the words, “Karumanikka malaimel”,
the same substantive truth is expressed in the words
of a companion lady of Parankusa Nayaki essaying the
emotions of her friend.

Next let us see how Alvar addresses the obstacles that
have to be overcome in the pursuit of divine grace. These
are summarized in the decads, T.V.M. 1.2., “Veedu min”,
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3.9.“Sonnal Virodham”,4.1. “Oru Nayakamay”, 9.1. “Konda
Pendir”.In T.V.M. 1.2. Alvar, first gives the sage advice that
‘ahankara’ or ego sense of ‘I’ and ‘Mine’ is to be avoided
in the line “Nir Numadhenrivay Vermudhal maitthu, Irai
Sermin Uyirkku adhan nérnirayillai.”- (T.V.M.- 1.2.3). Next
in 3.9., Alvar warns against the dangers of ‘devatantara
bhajanam’, ‘narasthuti’ etc., ‘worship of other gods and
singing the praise of human beings for favours’etc. and
emphasises that ‘Bhagavad-gunanubhavam’ is the sole
purpose of worship and prayer. In 4.1. Alvar gives the
message that hankering after ‘aisvarya-kaivalya’ etc be
given up as lowly goals. Material wealth is transient, and
‘kaivalya’ or ‘athmanubhava’ in some remote corner of
space is only a shade more dignified. In decad 9.1. Alvar
warns against attachments to one’s worldly relations
that come with ‘karma’, pointing out that the Lord is our
only natural relation because of our intrinsic and eternal
bonds with Him.

The fourth factor, namely ‘upayathvam’ is addressed in
the decads, 5.7. “Nétranonbhilen”, 5.8. “Araamudhé, 5.9.
“Maneynokku”,and 5.10, “Pirandha-varum”.These decads
reveal to us that the means to pursue for a ‘prapanna’
to merit divine grace, starts with the awakening that
the ‘upaya’ is the Lord Himself Who is there for us as
‘Siddhopaya’. To this end, in the decad, 5.7. beginning
with the words, “Notranonbhilen Nunnarivilen”, A!vﬁr
pleads before the Lord of Sirivaramangalanagar or
Vanamamalai, his “dcincanyam” or lack of anything to
show by way of personal capital in the form of ‘penance’,
and ‘subtle knowledge’, yet can no more bear to be
separated from Him even for a moment. In 5.8. addressed
to Amudhan, the Lord of Tirukkudandhai, Alvér admits
his ‘ananya-gathithvam’, that he has nowhere to go
except knock at the Lord’s door, whether he accepts
him or turns away from him. His words are, “En nan
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seyghen?, yare kalaikan?, ennai en seykinray ?, Unnal allal
yavaralum onrum kurai veéndén”......(T.V.M.- 5.8.3.), ‘What
can I do?, Who else can give relief?, what are you doing
to me?, I seek not redress through anyone save You..
Again, later in the same decad, “Kalaivayt thunbham
kalaiyadho- zhivay; kalaikan matrilen, ...... talaradudalam
enadavi sarindhu pompaédhu ilaiyadhu Un tal orungha
pidithuppaédha isai Neeyé™”- (T.V.M.-5.8.8), Whether you
end my despair or not, You are my sole refuge. When the
body languishes as my life ebbs away, grant that I may
hold firm to your feet.’ In the next decad, 5.9. addressed
to the Lord of Tiruvallavazh, Alvar is overcome with
‘bhakti-paravasyam’. In the next decad 5.10, beginning
with the words, “Pirandhavarum”, Alvar reminiscing
the ‘soulabhyam’ of the Lord Sri Krishna in submitting
Himself to be bound to the mortar by His mother, attains
the state of ‘karanasaithilyam’ or melting frailty of the
body and limbs.

Earlier, we had mentioned that Tiruvaymoli has been
commended as a discourse on ‘Dvaya mahamantra’
Though in the four decads described above, Alvar seeks
refuge in the Lord, expressing his ‘acincanyam’, ‘ananya-
gathithvam’, etc., his ‘Saranagathi’ is not complete yet,
since his act of surrender is not performed keeping
in the forefront the Divine Mother as the mediatrix or
‘purusakaram’ to constitute completeness of the act.
Alvar therefore, performs his ‘prapatti’ in conformity
with the terms of the ‘Dvaya’ mantra invoking the Divine
Mother’s intercession in pasuram T.V.M.-6.10. The
verse is as follows: “Akalakillen iraiyumenru Alarmel
Mangai Uraimarbha’! Nigharil Pughalay, Ulaghamiinru-
daiydy, ennai Alvané! Nigharil Amarar Munikkanangal
virumbhum Tiruvénkatathane! pughal onrila adiyén
Unnadikeezh. amarndhu pughundhene!”. ‘O Lord,
ever united with the inseparable lotus-seated Dame
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ensconced on Thy chest ! O my Master of matchless
fame, bearing the three worlds,! O Lord of Tiruvénkatam
desired by sages and celestials! Falling at Thy feet, this
refugeless self has found his niche underneath’.The
phrases of this verse match the ‘Dvaya mantra’ terms and
substance as follows. ‘Alarmel Mangai’ gives the meaning
of ‘Sri. ‘Akalakillen’ refers to the meaning of ‘math’
‘Uraimarbha™ refers to the ‘nithya yoga’, in the sense of
inseparability of the Divine Mother from the Lord. The
words from “Nigharil Pugalay” upto “Tiruvenkatatthané”
give the meaning of ‘Narayana' “Pughal Onrila Adiyén
refers to the agency seeking refuge. By “Unnadikkeezh” is

Y/

meant the term “Charanou”. “Amarndhu pughundhéne’”,
stands for the meaning of ‘Prapadhyé”. Though there is
no express term in the pasuram to cover the meaning
of ‘Saranam)’, it is implicit in the verb “Pughundhéné”.
Again, while the pasuram expressly covers the meaning
of the first part of the ‘Dvaya mantra’, it also implicitly
extends to cover the spirit of the second part of the
mantra, namely ‘Srimathé Narayanaya namah:’ standing
for ‘Upéya visaya’ or prapyatvam’, ‘the goal to be attained’.
This partis covered explicitly in the following paragraph.

”

Finally, we will briefly touch on the ‘phala’ or fruit that
awaits the ‘jivathma’ that has surrendered to the Lord.
This is described in the decads 2,9. “Emma Veedu”,
3.4.”0zhivil kalamellam”, 8.10 “Nedumarkku Adimai”, and
10.3. “Veymarutholinay”.The decad 2.9. “Emma veettu
thiramumseppum” describes the ‘kainkarya-purusartha’
or cardinal goal of service to the Divine. Alvar expresses
this in his own inimitably evocative manner in the words,”
Enakke /itsey ekkalattum enru, en manakkeé vandhu idai
veedu inri manni, Thanakkéydgha ennaikkollum idhé,
Enakke 'Kannanai Yan kol sirappé”-(T.V.M.- 2.9.4), ‘Abiding
in my heart for ever, the Lord said, ‘Serve me alone at all
times’. That He has taken me unto Him, is what I take as my
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blessing and fulfilment for having Krishna to myself*. This
is the consummate state of eternal togetherness with the
Lord. This is the fruit reiterated in the next decad cited
above, 3.3. “Ozhivilkalamellam udandy manni”, but with
a prayer that such service to the Lord should be through
a continuous time line “Ozhivil kalamellam”, at all places
in person “udanay manni”, and such stintless service
should be in all states and flawless, “vazhuvila adimai
seyya véendum Nam.” In the decad, 8.10, “Nedumarkku
adimai”, Alvér next elevates the fruit of service to
service of the Lord’s devotees, ‘Bhagavatha kainkaryam),
placing it on a higher pedestal than service to the Lord
Himself. Such service is infinitely more precious than the
three worlds. As Alvar puts it, “...kodu mavinaiyén Avan
Adiyar adiyé koodum idhu allal, vidumaru enbhadhu en?
Andhé’! viyan miivulaghu perinumeé’”, (T.V.M.8.10.1). In
the earlier part of the verse, Alvar says, “Nedumarkku
adimai seyven pol, Avanaikkarudha vanjittu tadumatru
atra theekatigal mutrum tavirndha sadhir ninaindhal”,
‘I merely thought I would serve the sweet Lord, Lo, all
my evil ‘karmas’ just vanished without a trace’. Alvar
calls the Lord “Nedumal”, ‘One who is enamoured of His
devotees’. The result is that the Lord draws the Alvar to
His devotees who are even sweeter, and the fruit of being
the Lord’s devotee’s devotee is a far greater reward than
all other wealth one can think of. The decad 10.3. “Vey
maru tholinai” is sung by the Alvar in the emotional state
of ‘Nayaki’ articulating her feelings of privation, as if to
her maiden companion, but actually intended for the
Lord. Drawing from the metaphor of Krishnavathara
episode of Krishna setting out to graze the cows in the
forest and the misgivings voiced by cowherd girls about
potential dangers that might befall the Lord from the
demons, Alvar, as Parankusa Nayaki, voices the same
misgivings transposing herself to that time and place
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as someone like Nappinnai, and pines about being left
forsaken in this world. But she recovers on receiving the
Lord’s assurance that He would not go.

Azhaghiya Manavalapperumal Nayanar in Curnika 211
of Acharya Hrudayam, observes by way of summing
up, that these twenty decads clearly expatiate in detail
the five principles spoken of in a condensed fashion in
the other three Prabandhams. His words are, “Munril
surukkia aindhu”..... “irubhadhile’ visadhamakki enbhathile
parappugayalé aindhaiyum Arulinan”. The same subject
is spread over in the remaining eighty decads. Of these
five, two only namely ‘Upaya’ and ‘Upéya’ are of greater
relevance. Nayanar states in the same maxim these are
shown by the Alvar by the terms, “4rulinan”, (T.V.M.-1.1.1)
which underscores the Lord’s ‘anugraha-visésa), and “Veedu
Petra”. (T.V.M.10.10.11), which indicates ‘kainkarya-prapti’
Even out of these two, Nayanar continues, “Thozhudhu
kalitten, sollupetrén pani sey enghira muktha-lakshana
vrittiyalé, irandilonraiyum idhukku prameyamennum”.
The same is expressed as “Bhaddhanjaliputa: Hrsta:
Namaityévavadhinah:” - (Bha.Sha.-344-45). ‘With hands
folded, chanting ‘namah’) and blissful. In other words,
this constitutes the ‘muktha-lakshana vritti, the bliss of
kainkarya in eternal togetherness with the Lord, ‘Nithyas),
and other ‘mukthas’. And this is the sole dominant message
of the Prabandham.

The ‘kalyanagunas’ or auspicious qualities which are
underscoredintheten‘pathu’groupsofhundredpasurams
each, are as follows. "1 - ‘Parathvam’ -Overarching
Supremacy, 2.- ‘Karanathvam’- Being the Primary Cause.
3.- ‘Vyapakatvam’- All-pervasiveness, 4. - ‘Niyanthrthvam’
-Overarching Control, 5. - ‘Kdarunikatvam’ Compassion,
6.-‘Saranyatvam’ Protectorship of the defenceless,
7. - ‘Sakthatvam, Capacity, 8. - ‘Satya-kamatvam’ -
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Unfailing Will, 9. - Apathsakatvam’- Removing perils,
and 10, - Arthi-haratvam’- Removing distress of devotee".
Significantly, all these ten qualities are also underscored
in the Tiruvarangam decad T.V.M.-7.2., beginning with
the words, “Kangulum Paghalum” as indicated below.
1. ‘Parathvam’- “Vanor Thalaivané'”-7.2.10, ‘Lord of
celestials’, 2. ‘Karanathvam’- “Mun seidha ivvulagam”-
7.2.2. You made this world’, 3. ‘Vyapakathvam’- “Katkili”-
7.2.3., ‘One beyond human vision’, 4. ‘Niyanthrthvam’-
“Kalaccakkaratthay”- 7.2.7., ‘One Who wields the time
wheel’, 5. ‘Karunikathvam’- “Ival thirathu Arulay”- 7.2.6.
‘Pray show Your grace’, 6. ‘Saranyathvam’- “Patrilar
Patra Ninrané'”- 7.2.7.] Protector of the defenceless’,
7.’Sakthathvam’- “dlaikadal kadaindha Aramudhe’-
7.2.5.'Nectar-like Lord who churned the ocean’, 8.
‘Satyakamathvam’- “En Tirumaghal Sérmarbhané™-
7.2.9., ‘One on Whose chest Divine Mother ever abides’,
9.Apathsakathvam’- “Undumizhndhalandhay”- 7.2.2.‘One
who swallowed, brought forth and measured’, (the worlds,
meaning without any hurt), and 10. Arthiharathvam’-
“Mukilvannan adiyai adaindhu arul soodi uindhavan’-
7.2.11, ‘One at whose feet one can find abiding grace’.

Finally, one may conclude this section by briefly touching
on the ‘Nayika- bhava’, that is the ‘lady’s role’ assumed
by the Alvar in several situations in his hymns, as maid,
mother, and daughter, the last as ‘Parankusa Nayaki’ in
love with the Lord. The entire decad 7.2. on Tiruvarangam
is set as a narrative of the mother addressing the Lord
in behalf of her daughter, relaying the anguished cries
and emotions of the daughter to Him. Three decads
are in the nature of ‘Thozhi’ pasurams where the Alvar
speaks in the voice of the maid. Seven are in the nature
of the mother of the love-lorn daughter expressing her
concerns, or portraying the daughter’s actions, privations
and emotions. In the decad cited above, Alvér in the role
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of the mother of her daughter deeply in love with the
Lord, seeks the favour of the Lord’s ears to listen to her
narrative of her daughter’s anguish and woe, and poses
the question to Him as to what he intends to do with her.
The narrative ends well for the daughter’ after all, with
the Lord’s grace dawning on her.

The decad 4.6. is a different kind of narrative, wherein
the imagery portrayed is to the effect that the mother
of a similarly stricken daughter seeks the services
of a faith healer to cure her daughter, but the latter’s
friend lifts the veil of ignorance and assures her that
the cure does not lie there because she ails pining for
the Lord, and as such the cure is to be found through
recitation of the Lord’s names and associating with
and seeking, the blessings of Srivaisnavas. Alvar says in
T.V.M. 4.6.8. “Vedam Vallargalaikkondu, Vinnor Peruman
Tiruppadham panindhu, Ival Noy theerthukkolladhu pay,
édham paraindu alla seithu........... , Neerananghu aduthal
keezhmaiye”, ‘The cure for her ailment lies in the worship
of the sacred feet of the Lord of all celestials by invoking
the ministry of Srivaisnavas. Without doing this, it is
demeaning to turn to lesser gods, and do wrong things
like pouring liquor all over the house, and sing tunes to
the rhythm of weird percussion’.

Decad 5.5., beginning with the words, “Ergyénédyo
Annaimirgal, ! Ennai muni-vadhu neer”, is again an
interesting take on the Alvar in the role of Parankusa
Nayaki. The daughter seriously love-lorn with the Lord,
and grieving over His silence, had been toying with the
unbecoming step of declaring her love in public, through
a ritual called in Tamil literature as "Madaloordhal”
but could not summon the courage to do that, since it
is considered undignified in Tamil culture for a girl to
put up any public spectacle like this. She nevertheless
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cannot help openly displaying her emotions with tears
rolling down her cheeks, provoking the ire and rebuke
of her mother. In this decad, Nayaki who is blessed with
the vision of the Lord of Tirukkurungudi, then shares her
experience of the Lord in all His beauty, with His conch
and discus, lotus eyes and coral lips with her mother, and
asking her not to show anger but to empathise how she
can help it if her heart goes after that Lord. The whole
decad is a deeply sensitive portrayal of the ‘riipa- guna
soundarya’ of the Lord. Alvar assures at the end of the
decad, that the devotees who learn this decad on the
‘gunadhikyam’ of the Lord Nambi of Tirukkurungudi
attain the ‘Vaisnavatvam’ of the ‘nithyasuris’, in this
world itself.

Parankusa Nayaki, in some decads seeks also the services
of birds as messengers to carry her message of love to
the Lord. Thus in decad, 1.5.1, she addresses a female
crane in these words. “Anciraya Madanaray Aliyatthay!
Neeyum nin Anciraya sévalumay Ah’ Ah’ enru enakkaruli
Vencirayppul Uyartharkku en viduthiidhay senrakkal
vanciraiyil Avan vaikkil vayppundal En Seyumo?.”/0 Frail
crane, compassionate with pretty wings and a handsome
mate! Would the two of you not pity my plight, and take a
message for me to my Lord Who rides the fierce Garuda
bird? Why, were He to cage you both per chance, would
that hurt you?’. The decad goes on like that with Nayaki
entreating different bird species to carry her message of
love and loneliness to the Lord.

The ‘tatparya’ or significance of this, is that in Siddhantha,
the birds are the imagery used for Acharyas who reach
us to the Lord. Azhaghiya Manavalap- perumal Nayanar in
Curnikai 150 says thus, Sérpparay Pakshikallakki jiana-
karmangalai Siragenru Guru sa Brahmachari Putra-
Sishyasthané Pésum’. Sri Manavalamamunigal amplifies
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the same thought in the following words, “Jiianam-
anuttanamivai nanraghaveé udaiya Guruvai Adainthakkal
Manilat-theer! Thénar Kamalattirumamaghal Kozhunan
thane’ Vaikuntham tharum.” - (Up.R.M.- 61). ‘0, denizens of
the world, if only you get a Guru who combines knowledge
with impeccable practice, the Lord of the Lotus-seated
Lakshmi, would on His own confer the celestial kingdom.

Tiruviruttam which is the first of the Prabandhams of
Nammalvar, is looked upon as the essence of Rigveda.
This Prabandham comprising one hundred pasurams
is considered a condensed version of Tiruvaymoli, each
verse thereof summarizing a decad of Tiruvaymoli.
The first two pasurams of this Prabandham are what
the Alvar has sung as himself, the remaining ninety-
eight pasurams in the ‘Nayaki bhava’, broadly as
‘Thalaivi’, Thayar’, Thozhi’, ‘Thalaivan’ which terms stand
for lady-love of the Lord, mother, maid friend, and the
Lord. ‘Viruttam’ has multiple meanings. One meaning is
‘narrative’ or ‘happening’. Another meaning is ‘change’.
Yet another meaning is ‘message’. This work has all three
meanings, since it depicts a happening, changing moods
and mental states, and carries a message too. ‘Tiru’
refers to the Divine mother. In that sense, the work may
be said to relate to the change in the Alvar as Parankusa
Nayaki, like Divine Mother. It may also be taken to mean
‘exalting’. In that sense it is an exalting narrative. This is
a complex work wherein, behind the outward facade of
the love theme ‘Sringara rasa’, the entire Prabandham
is suffused with deeper philosophic meaning. Thus, the
soul of the Alvar is placed in the posiion of the ‘nayaki’,
the lover whereas the Divine Lord is the Beloved. The
same is expressed by Nayanar as “jiianattil thum péchu,
prémattil Penn péchu”- (A.H.118). The mother is divine
knowledge, ‘paripuirna jiiana’ as it were, playing the
role of the introducer of one to the other. The maids
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are devotees of the Lord. Nayanar expresses this in the
words, “Sambhandha, upaya palangalil, Unarthi, Thunivu,
Padhatramagira Prajiiyavasthaigalukku Thozhi, Thayar,
Maghal enru peéer”- (A.H.133). The limbs of the ‘nayaki’
described such as eyes, bosom, waist are all depicted as
different psychological states of the ‘nayaki, ‘awakening’,
devotion, detachment etc. This Viruttam or composition
is the story of the feminine approach to the Divine
through ‘Sringhara rasa’, experiencing the usual torment
of separation, long wait, doubt, before the grace of the
Supreme Self dawns. The narrative claims in one sense to
get rid of the illusion of ‘dehatmabhimana’ or confusing
the body for the self, and to remove the obstacles to
‘Brahmanubhava’.

In the first pasuram, sung by the Alvar as himself,
he makes the submission to the Lord to rid him
of the ugly ravages of ‘samsara’. The verse reads
as follows: “Poyninrajianamum  pollavozhukkum
azhukkudambhum, inninraneermai iniyamuramai
Uyiralippan, Enninrayoniyumayppirandhay ! Imayor
Thalaiva'!, Meyninru Kéttarulay, Adiyén Seyyum
Vinnappame.” ‘O Lord of the celestials,! You were born
in all manner of wombs for the sake of saving the souls,
so that we may not hence forth be touched by false
knowledge, evil conduct, and unclean body, and all the
qualities that lie within. Please condescend to give ear
to the submission of Your slave.’ This verse is a prayer of
the Alvar for all of us, just as Sri Ramanuja addressed his
‘Saranagathi Gadyam’ for all humanity for all time. It is
evident from the fact that whereas Alvar refers to himself
in the singular as “Adiyen”, the redemption sought by
him is for all in plural,” Iniyamuramai”. The prayer is
for the Lord’s grace, “Arulay”, and abiding with Him
“Uyiralippan”. This is what is stated in the Visnupurana
sloka,“Samjiiayate ena tadastadhoksam Suddham Param
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Nirmala-meékariipam, I Sandrsyaté vapyati ghamyatéva
tat jianam ajiianam athoanyadhuktham II" That by
which the Supreme Divinity devoid of fault, That which is
Immaculate, and free from dirt, is known, perceived, and
attained, is real knowledge. The rest is ignorance. In this
verse, Alvar not only addresses the ‘paratvam’ of the Lord,
butalso His ‘Soulabhya’ in the words, “Enninra yoniyumay
pirandhay”. The birthless Lord takes many births and
undergoes travail for us as Alvar says in another context,
“Nattil pirandhu padadhanapattu”, (T.V.M. 7.5.2.). As
the Upanisad says, “4jayamané bhahudha vijayate”.
He suffers in the process to rid us of our suffering.
“Vyasanésu manusyanam brusam bhavati duhkithah:1”
‘In the sorrows of citizens, He (Sri Rama), grieves even
more than they’. So Alvar says, He will see that we no
more suffer all that travail of ‘samsara’, stemming from
‘dehathmabrama’- mistaking the body for the ‘athman’,
the root of ‘avidya’ or ignorance, ‘asmita’, of ‘I’ and ‘Mine’,
and actions and attitudes arising therefrom.

The first vision of the Lord Who is all grace and could
be invoked through prayer, was shortlived. The verses
that follow spoken in different voices, by the maids,
by the love-smitten soul, the Mother, or the ‘indriyas’,
represent different strata of consciousness in the pursuit
of the Divine. The varying external conditions, the
winds, seasons, the sky, ocean etc only lead to moods of
intensifying dejection with no Lord in sight. There comes
some Divine response in the form of ‘tulasi’ of the Lord
which gladdens the heart of the ‘nayaki’. But that was
fleeting, a tokenism that only flattered to deceive. ‘Would
He or not ?. That is the question. She tries another tack,
drawing circles on the sand on the ocean front, to find out
if He would come, but the waves wash over the circles,
arousing her to Kick at the sand in anger. But soon, the
soul wakes up to soak in the divinity around in places,
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‘shining like great lotus pools on a blue mountain broad,
evocative of the beauty of the Lord’s eyes, the lord of earth
grit by the roaring sea, Heaven’s Lord, the black-hued
Lord of other good souls and Mine. “Neelattadavarai pol
Pundarika nedunthadangal pola, polindhu emakku ella
vidattavum ponghu munnir, Jialappiran Visumbukkum
Piran matrum Nallar Piran Kolankariya Piran Empiran
Kanninkolanghalé™- (T.V.- 39). But what the soul is
yearning for is the total personality of God, nothing less
can really help. The Nayaki yearns and wilts. This shows
up in the loosening of her bangles, thinner frame, and
anaemic look. The mother earth seems to empathize with
her wailing upto the sky, which opens up in beating rain
announcing, as it were, the Lord’s cruelty. A sooth-sayer
healerisconsulted.Thehealerdiagnosesherconditionasa
‘divine benevolent ailment’, “Deiva nanndy”, and suggests
fanning her with ‘tulasi’ stalk, or root. The ‘Nayaki’ is
distraught and cannot wait indefinitely. Urgency impels
her to send messengers in the form of beetles carrying
her message of love. Relief comes temporarily in the
form of a cool breeze wafting the fragrance of ‘tulasi’. She
finds consolation in reciting the Lord’s names constantly,
as she confides in her friend. In the inner recesses of her
being, there are visible changes of a positive nature. The
Viruttam goes on thus exploring alternations in moods
and symbols leading eventually upto a final happy
denouement of a glorious marriage- a divine embrace
of the soul by its true and inalienable Lord. The state
of consciousness at this high plane of Divine Gnosis is
a veritable masterpiece of the vision that is portrayed
by the Alvar. In that state, ‘can sleep ever come to those
who gaze joyful with true love, at the Lord eternal, Whom
adoring celestials surround?’, (T.V.-97). ‘From sleepless
seers and others who adore, He takes away the pain of
endless births. He is that unique self-dependent Lord -
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the ‘butter-thief’, that slighting word the mystique behind
which, is beyond the grasp of gods. “Tunjamunivarum,
alladhavarum thodaraninra enjappiravi yidar kadivan,
Imayorthamakkum tansarviladha thanipperu Miirthi tan
mayam sevve, nenjal ninaipparidhal Venneyiinnennum
Inaccholle’”- (T.V- 98). The Lord’s ‘parathvam’ is
matched only by this adorable felicity, His ‘soulabhya’.
Both are beyond anyone’s grasp. Nayaki visualizes that
Lord as Sri Varaha manifestation, Who rescued the
mother earth, the Lord of infinite wisdom and good, the
perennial Bestower and Benefactor to celestials, and all
others.”..Enatturuvay idandha Piran irurikarpagamsér
vanattavarkkum alladavarkkum matrellayavarkkum
JAanappiranaiyallalillai Nankanda nalladhuveé”,(T.V.-99).
The ‘phalasruti’ carries the promise that ‘those who
master this Prabandham will never get sucked into the
mysterious quagmire of miserable births’.

Tiruvasiriyam, the smallest Prabandham of the Alvar
comprising only seven pasurams, is the essence of Yajur
Veda, specifically the ‘Narayana Anuvaka’ thereof. This
hymn is set as an ‘Asiriappa Viruttam’ Tiruviruttam
was a prayer addressed to the Divine for the riddance
of ‘samsaric’ bondage. This Prabandham is adoration
and adulation of the ‘svariipa, riipa, guna vibhiuti’ of
the Divine Lord. Devotion to the Lord is the overflowing
love that springs in the devotee’s heart in a spirit of self-
offering or ‘dthma yajfia’. ‘Sukla Yajur Veda’ concludes
with the ‘I$avasyopanisad’ which shows that the highest
among sacrifices is the offering of all without remainder
to the Lord, knowing that the Lord is the indwelling and
omnipervading Supreme Being. “Om, ISavasyamidham
Sarvam yatkinca jagathyam Jagath I Théna tyakthéna
bunjita'........".(1.Up.-1). ‘Renouncing to Him one’s self, one
attains immortality’. Tiruvasiriyam teaches within the
brief compass of seven hymns the ‘tattva’, ‘hita’ and the
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‘purusartha’, as well as the obstacles to the attainment of
the goal, ‘praptivirodhi’.

The first pasuram or verse articulates the Alvar’s
‘anubhavam’ of the ‘lavanya’ of the Lord. He is the
Trivikramavathara of Visnu Who Strode the worlds. He
is Narayana in ‘yoganidra’ on the Milk Ocean Whom,
all gods led by Siva, Brahma and Indra worship. Alvar
visualizes Him thus, ‘Wearing the red clouds as vestments,
the crimson sun as crown, the cool moon and many-
splendoured stars spangled all over the sky, with bright
coral lips, and green radiance spreading like emerald
mountains, You lie in the arms of the sea-lord, wearing
a yellow vestment, a crown and many golden jewels, the
red of your eyes and lips glowing, the green of your body
over-powering the red, in the middle of the Ocean of Milk
on a serpent with many hoods, with a lotus on your navel,
indeepsleep asitwere.’ Sri Parasara Bhattar in his Ranga-
rajasthavam describes the beauty of Lord Ranganatha as
follows: “Sristhanabharanam tejah: Sri Rangésamasraye’
I Chinthamani ivodhvantam Utsanghé Ananthabhoghinah
. II” (S.R.S.P.S-8). ‘I take refuge in the Lord Who reclines
on Adisesa’s lap like a jewel regurgitated by him,
shining bright like the jewel ‘Chinthamani’ adorning
the bosom of Divine Mother at Srirangam’ Alvar
says of the ornaments adorning the Lord, ‘Mudipoon
mudhalamedhagu palkalananindhu’-. These are so many
that Alvar can only use a generic term, ‘palkalan’. In a
similar manner, Sri Ramanuja also in his 'Saranégathi
Gadyam’ describing the Lord’s jewels, says “Svochhita
vividha vichitra ananta dscharya nitya niravadya
niratiSaya sukha-sparsa niratiSaya oujvalya kirita
makuta chitavatamsa makarakundalagraovéyakahara...
aparimithadivyabhiisana,” The Alvar thus describes the
‘lavanya’, ‘paratva’ and ‘soulabhya’ of the Lord in this
pasuram.
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In the second verse, Alvar reveals the difference between
the pleasures of the world and heaven and all lordships
and ‘siddhis’ or attainments, and the exalted path of
devotion to, and worship of, the Divine feet of the Lord
whose sovereignty is so fully established by Trivikrama.
In the third verse, Alvar prays that ‘Bhagavad-bhakti’
must flower into ‘bhagavatha-bhakti’, devotion to the
Lord’s devotees, “Tanimad Deivarkkadiyar”. In the fourth
verse, Alvar imparts the message that such devotion
should continue through aeons. The fifth hymn gives
a grand description of the ‘visvaripa darsana’, the
omni-pervasive Form of Vamana’s transformation as
Trivikrama in His colossal stride across the sky and
earth, with eyes like the lotus garden in bloom, wearing
a crown like an infinite-rayed thousand suns, and with a
thousand shoulders like the ‘kalpaka’ forest. The vision
of the Lord as Trivikrama is again of a protective Deity
Who is tender.

The sixth hymn is an indictment of the common worldly
weakness of running after lowly goals, which he
paraphrases as “Inrélirukka manainiratti”, or ‘adoring
the wooden doll whilst the mother who brought him forth
is before one’. Alvar winds up his Prabandham by making
a solemn determination to worship the Supreme Lord
alone for He is the Cause, the One Being Who unaided
creates all living beings and matter in perfect freedom
and perfection, sustains, redeems, loves and succours. He
is our Lord Who, after ingesting Rudra, Brahma, the sun,
moon, the earth, sky, water etc. in safe upkeep, during
‘pralaya’ quietly rests on a banyan leaf. ‘Do we have any
other God than He’?, asks the Alvar, as reply to the Vedic
poser,“Kasmai Devaya havisam Vidhéma”? “To which God
shall we offer our oblation?’

Peria Tiruvandadhi, the third of the “Iyal” Prabandhams
of Svami Nammalvar, comprising eithty seven pasurams
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is said to be the essence of Atharvana Veda. In general,
the purpose of the whole work is to instruct the mind to
worship the greatness of God. It is intended to make the
mind attain to its real ‘svarupa-jiiana’, and make it bathe
fully in the waters of Divine qualities, goodness, greatness
and love. This is a kind of ‘avaghahasnana’, a spiritual
dip in the cool waters of the Lord’s “kalyana-gunas”, His
infinite auspicious qualities, beauty and majesty. The
work is called ‘Peria’ in this absolute sense to describe
the greatness of the Divine Lord, Whom the Upanisads
describe as, “Yasmatparam naparamasti kincit’.......-
(M.N.Up.- 12.3.3), ‘He beyond Whom there is nothing
greater or smaller’, and His auspicious qualities. So the
object of the Prabandham is ‘Bhagavad-gunanubhavam’.
Alvar basks in the radiance of the Lord’s ‘gunas’ which are
greater than the Lord. And to the extent that he instructs
not only his mind and heart to soak in that experience,
“Mundhutra nenje’ iyatruvay emmodu nee koodi”- (P.T.-1),
‘0, my surging heart, join with us in singing’, (this hymn),
but seeks to share that experience for the greater good
of all ‘samsaris’, the Alvar and his Prabandham which he
himself describes at the end, as “Sir Kalandha Sol”, are the
greatest of all. So in every way, this eminently qualifies to
be called as Peria Tiruvandadhi.

In the first Prabandham Tiruviruttam, Alvar desired
that the obstacles to ‘Bhagvadhanubhavam’ in the form
of ‘samsaric’ bondage should get sundered by the Lord’s
grace. In Tiruvasiriyam, Alvar soaked in the ‘svariupa-
riipa-vibhuti of the Lord, which the Lord manifested
to him in His multi-splendored magnificence. In this
Prabandham, his desire is whetted further inducing in
him a desire to dwell on the Lord’s auspicious qualities,
and articulate them. By way of contrasting the Alvar’s
internal states in all the four Prabandhams, Nampillai in
his Idu introduction, cites the parallel of Bharathalvan in
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Srimad Ramayanam. Bharatha returned to Ayodhya from
his maternal uncle’s kingdom with all eagerness to serve
the Lord, only to confront the rude shock of the news of
Rama’s departure to the forest. That is Alvar’s state in
Tiruviruttam. Bharatha left for the forest with a huge
entourage to bring Rama back all the while thinking, ‘My
brother cannot bear to see my tears; if he sees this whole
crowd in tears all united in a singular chorus of clamour
for his return, would he still not show grace and accede
to our prayer to return and accept the crown’? That is the
state in Tiruvasiriyam. Bharatha’s state in Nandhigram
living his life in total devotion and servitude to the Lord’s
‘padukas’, and in eager anticipation of the Lord’s return,
is comparable to Alvar’s Peria Tiruvandadhi state.
Alvar’s state in Tiruvaymoli is akin to Bharatha’s life of
carefree service to the Lord after his return to Ayodhya
and coronation.

In the first verse, Alvar addresses ‘his heart to join him
in singing the praise, and weaving the glories, of the
‘kaya’ flower-hued Lord, with a string of passionate
words. The mind’s co-operation is enlisted first since
that is the instrument with which only, one can engage in
‘Bhagavad-gunanubhavam’. As soon as the Alvar sets out
to do that, he is overtaken by a sense of limitation, in a
spirit of ‘naichya-bhava’ - ‘admission of one’s limitation’.
So he says, ‘If I speak about the Supreme, I would be
belittling His greatness. If I did not praise him, then I
would not have done it. If we tried to revere Him, that
might be like reviling Him; if we did not we would not
have revered. O Lord, do not get angry with us. It is our
delusion due to terrible sin that makes us praise or not
praise you.- (P.T.-2). How can words describe One Whom
the mind cannot grasp?, ‘Yato vacho nivartante, aprapya
manasa saha’- (T.Up.-A'n- 9). Thus all efforts to praise
God adequately are bound to fail and appear as mere
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mockery of His real nature. Yet it is God Who beckons
to us to offer our salutations to Him, and this because,
He is supremely felicitous and easily pleased with our
words of praise, however inadequate. Alvar says that
it is not within his competence not to praise, or dwell
on, or describe Him. It is independent of him, he cries,
“...ennal seyarpaladhu en ?”- (P.T.-3). It is a natural and
instinctive demonstration of a child’s love towards a
loving, doting, mother or father because the child does
not know of any thing other than that love, touch and
expression. Alvar says, “Petrathay Neeyé Pirappitta
Thandhai Nee, matraiyaravarum “, (P.T.-5), ‘You are the
Mother who brought me forth. You are the Father who
gave me life. You alone thus are all to me.” ‘Why have you
brought us forth? Is it not for granting refuge to us from
our sins’, asks the Alvar in verse 6. Alvar thus proceeds in
his absorption with the Lord, flitting from topic to topic.
There are several types of invocations and appeals to the
Divine to come closer to the soul and make it His servant.
Alvar, then describes the ‘purusartham’ of his worship at
the feet of the Lord, in pasuram 54, “Vano Marikadalo......
..,in terms of ‘the complete disappearance of all miseries
without a trace;"...van thuyarai marungu kandilum”.
‘He wonders where they went - into space, ocean, or
winds, or fire’. ! In verse 68, Alvar says that the ‘Supreme
Lord of black hue, has entered my lowly heart, never to
leave’, “..Ul pughundu Ninghan Adiyénadhu Ullathaham.”
He wonders if it is because His mountain abode, the
Milk ocean, and celestial abode, have become desolate
wastelands.!, “Pullenenru Ozhindhana kol? E pavam”.
Then comes what is arguably the most provocative
verse of this Prabandham in pasuram 75, which reads
as follows. "Puviyum IruviSumbum Ninnakatta Nee en
Seviyin vazhi pukundu Ennullay—avivinri Yan Perian Nee
Periyay enbhadanai Yararivar? Oonparughu Némiyay
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Ullu.”) ‘The earth, and the expansive sky exist in You.
You reside in my heart having entered into me through
my ears. As between us, without doubt, I am greater;
who knows about Your greatness. Ponder: O wearer of
the Sudarsana which drinks enemies’ blood. Alvar says
‘Avivinri, meaning there is no doubt on this as far as he
is concerned. He also quizzically challenges the Lord to
ponder his claim. Scholars aver that the reconciliation to
this daringly enigmatic poser by the Alvar to the Lord, is
to be found in Tiruvaymoli pasuram 9.6.10. “Varikkondu
Unnai vizhunghuvan kanilenru arvutra ennaiozhiya
ennilmunnam parittu Than ennai mutrapparukinan.......”
I thought, “If ever I see Him, I would gobble Him”. But
before that, He got the better of me and quickly drank
me up. What transpired was that the mere thought of
gobbling up the Lord like a dish made the Alvar melt like
liquid, and the Lord hastened to drink him in a trice since
His love for the Alvar was even stronger than the latter’s
for the Lord. So in this manner, Alvar graciously accepts
the primacy of the Lord.

Finally, Alvar sets out the message of the Prabandham in
Pasuram 86, which asks whatbetter way, ifany, is available
to the ‘samsaris’ to end all their ‘karmic’ misery, other
than dwelling on the glories of the Lord through ‘these
excellent and emancipating words. “... Seerkalandha
sol ninaindhu pokkarel soozhvinayin azhthuyarai, en
ninaindhu pokkuvar ippodhu™?. The earlier part of this
verse describes the glorious Lord as, "Karkalandha
Meéniyan, Kai kalandha Azhiyan, Parkalandha Val Vayittran
Pambhanaiyan”, The Lord of sable hue, the Wielder of
Sudarsana, the Lord Who swallowed the universe, the Lord
Who reclines on Adisésa.’ These describe respectively,
i. the beauty of the Lord’s body, “Tirumeéni sobhai”, ii.
the beauty of His ornaments, “Abharana-sobhai” and
“virodhi-nirasana,”, iii. His protective power “raksha-
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katvam” and “Apatsakatvam”, and, iv. His Overlordhip,
“Sarva-Sésitvam. The words, “Sirkalandha Sol” refer to
the Prabandham. But in a ‘svapadesa’ sense, this term
has also been taken in juxtaposition with the Lord’s
glory as described above. In this sense, this would read
as “Karkalandha Meniyan... Sir kalandha Sol” namely the
Avatara of Sri Rama and Srimad Ramayana. Similarly, the
second description“Kai kalandha Azhiyan” etc, refers to
the ‘Avatara’ of Sri Krishna Who was born with Sudars$ana
and Sankha, and the words “Sir kalandha Sol” here, refer
to Sri Bhagavatham, Visnupuranam, etc.“Parkalandha
Palvayittran Sirkalandha Sol” refers to the “Vyuha’” state
of the Lord as Sankarsana and His “Sarvesvaratvam”,
and Sruti, Smriti etc. and Pambhanaiyan...... Sirkalandha
Sol” refers to “Nityavibhiiti”, and “Moksa-pradatvam and
Mukta-prapyam” and ‘Pancaratra texts etc. Thus, Svami
Nammalvar has sought to presentin this Prabandham, the
Lord as the Beautiful and Beatitude. It is to the suspassing
beauty and delight and infinity of the Lord, that he offers
himself and exhorts us to offer ourselves, heart and soul
for the bliss of everlasting service at His feet.

Taniyans.
Tiruvaymoli Taniyans.
1.Composed by Nathamunigal:

“Bhakthamrtham Visvajananumodhanam
Sarvarthadam Sri Satakopavang- mayam I
Sahasrasakhopanisatsamagamam Namamyaham
Dravidaveda-sagharam II"”

Ibowto the Oceanlike ‘Dravidaveda’ song ofthe thousand-
branched “Sama-veda” essence of ‘Chandogyopanisad’,
sung by Satakopa, which is all-meaning- ful, a veritable
nectar for devotees, and joy to the world’s populace.
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2. Composed by ISvaramunigal

“Tiruvazhudhinadenrum Thenkurugurenrum
maruviniya vannporunal- enrum, Arumaraigalandadhi
seythanadiyinaye sindhiyay nenje thelindhu.”

O my heart, meditate always on the sacred feet of Satakopa
who rendered the Vedas in Tamil, the Vazhuudhi land
Kurugur, and the sweet waters of Tamira- parani river.

3. Composed by Sottai Nambigal.

“Manattalum Vayalum Vannkurugurpénum inattaray
yalladhirainjen Dhanattaluméedhumkuraivilén Enthai
Satakopan Padhangal Yamudaiya-patru’.

Ishall not seek or praise anyone save those who think and
speak adoringly of the great Kurugur saint Satakopa.lam
not wanting in wealth, as I have my Father Satakopan’s
feet as my refuge.

4. Composed by Anantalvan.

“Eindha perunkirthi Ramanusamunithan
vayndhamalarppadham Vanan-ghukinrén, Ayndhaperum
seerar Satakopan Sentamizh Vedamtharikkum
perathaullam pera.”

I bow to the feet of Muni Ramanuja of lasting fame, that I
may be blessed with the heart to cherish the pure Tamil
Vedas of Sri Satakopa.

5. Composed by Parasara Bhattar.

“Mikka irai nilaiyum meyyam uyir nilaiyum thakka
neriyum thadayagitthokk- iyalum Oozhvinaiyum
Vazhvinaiyum odhum Kurugaiyarkon Yazhinisai
Vedattiyal.”

The nature of god-head, nature of the soul, the path of
worship, the obstacles and the means of overcoming
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them--- these are the five truths expounded by the Lord of
Kurugur in song, sweet as the ‘Yazh., and of the substance
of the Vedas.

6. Tiruviruttam Taniyan.
Composed by Kitambiyacchan

“Karuviruttakkkuzhi neetthapin kamakkadunkuzhi
veezhndu, Oruviruttampukkuzhaluruvir, Uyirin porulkat
Koruviruttampughudhamal Kurugaiyar Konuraitta
Tirviruttattthoradikkatrir Tirunattakatthe .

O People who take birth in the tomb of the womb,
and suffer in the bottom-less pit of desires, becoming
decrepit with age ! Save your souls from this cycle, and
learn atleast one line from Kurugur Lord’s Tiruviruttam,
earning the passage to Vaikunta.

7. Tiruvasiriyam Taniyan.
Composed by Sri Arulalapperumal Emperumanar.

“Kasiniyor tham vazhakkaliyugatte Vandhu Uditta
Asiriyappa Adhanal Arumarai Nool Virittanaidh
Desikanai Parankusanai Thigazhvaghulattaranai

Masu Adaiya manattu vaittu maravamal Vazhttudhume.”

Cherish in your flawless hearts and praise the Vakula-
flower clad great Acharya Parankusa who came in the
Kali age and showered grace on the denizens of this earth
with a discourse on Vedic texts set in Asiriappa, so they
may find salvation.

8. Peria Tiruvandadhi Taniyan
Composed by Emperumanar.

“Munduttra Nenjé muyatrittharithuraittu,
Vandittu Vayara Vazhthiyé Chandha
Murugurum Solai soozh moimpoomporunal
Kurugiiran Maran Per Kooru.”
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O Eager Heart ! Worship and praise the names of Maran
Satakopan, Lord of Kurugur set amidst fragrant, nectar-
dripping groves and sweet waters, and bestir to cherish
and recite his hymn.

Svami Sri Vedanta Desikan - Prayer to Sri Satakopan,

“Yasya Sarasvatam Sroto Vakulamodhavasitam 1
Srutinam Visramadyalam Satarim tamupdasmahé” Il
(Yatirajasaptati- 4)

‘May we worship Sri Satakopa the torrent of whose
‘vakula’ flower-

smelling hymns adequately provide rest to the Vedic
scriptures.”
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5

Madhurakavi Alvar.

It is singularly significant that the name Madhurakavi
meaning ‘sweet-tongued poet’isborne amongthe tweleve
Alvars only by the one who sang eleven verses of the most
exquisite poetry in all, in praise of his own Acharya Sri
Nammalvar. This hymn called “Kanninun Siruthambu”, so
named since it begins with these words, which figures as
a Prabandham in the first group of thousand pasurams
called ‘Mudhalayiram’, has been extolled by Sri Vedanta
Desikan as “Arumaraigal Tamil Seithan Thalékondu
Thunbatra Madhurakavi Tonrakkattum Thol Vazhi”, (A.S.-
2)., ‘The royal road shown by suffering-free Madhurakavi
with the grace of the feet of the One who rendered the
Vedas in Tamil’ Sri Manavalamamunigal who equates
this Prabandham to the middle term "Namah:” in
Tirumantra, in his Upadesarathina Malai, observes that
the learned teachers included this like a central gem in
“Aruliccheyal” which refers to Divyaprabandham.

Madhurakavi begins his hymn by singing that his tongue
by uttering the name of ‘Kurugur Nambi’, experiences
a nectarine sweetness not attainable by uttering the
name of the Lord Himself. Madhurakavi draws from the
Krishnavathara episode of the wonder Lord submitting
Himself to Yasoda meekly to be bound to a mortar by a
small rope of several joints. “Kanninun Siruthambinal
Kattunnappanniya Perumdyan”. The reason why he
refers to this is because, it is this vision which had
haunted and enraptured his master Nammalvar to go
into a trance for six months in recalling this episode
in his line “Uralinédu Inaindhu Irundhu Enghiya
Elivu-Etthiram”- (T.V.M.-1.3.1), how deceptively easily
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He allowed Himself to be bound to the mortar’, and
“Annai Kolkola, Nee Un Thamaraikkangal nir malgha
paiyavénilaiyum vandhu En nenjai Urukkunghalé,
(T.V.M-5.10.3), ‘Your standing in fear at the sight of Your
mother picking up a stick, with tears rolling down Your
lotus eyes,- this melts ‘'my heart.. Madhurakavi cites this
to watch the Alvar’s face blossom in joy and wonder at the
Lord’s felicity and love. He is the Lord Who is the means
for the bound souls to attain liberation from ‘samsaric’
bondage, but He submitted Himself to be bound out of
love. Madhurakavi’s mind which envisions the Lord in
his mind’s eye in this state, instead of settling there,
shifts to his master, the very reference word of whom
as "Thenkurugur Nambi” evokes a nectarine sweetness
in him which he can feel on his tongue, “En navukke”,
and which is even sweeter than the Lord’s. The master is
the ultimate post of bliss, hence he is ‘Nambi’ who is the
fullness of ‘jiiana’ and ‘bhakti’. In the second pasuram,
Madhurakavi swears that he knows of no other God
than his master, “Thévu matrariyén”, and his mission
is to wander singing the musical hymns of Tiruvaymoli
pasurams of his master Kurugur Nambi.“Kurugur Nambi
pavin innisai padittirivané’”. In the earlier part of the
verse, he says that he has taken to the golden feet of
the Alvar both as the pursuit and the goal, (‘prapaka-
prapya’) not only here in this world, but in Vaikunta
also.“Mévinen Avan Ponnadi Meimmaye'”. “Nathaya
Nathamunaiyé atra paratra chapi, nityam yadhiya
charanou saranam madhiyam’; (S.R.- 3). ‘To me, my lord
Nathamuni’s feet are the refuge not only here, but also
in Paramapadha’, sings Svami Alavandar. Nammalvar in
his decads, “Payilum Sudaroli”, “Nedumarkku Adimai”,
(T.V.M.-3.7. and 8.10), affirms that devotion to the Lord’s
devotees is the ultimate defining pointer of devotion to
the Lord.
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Since that is the state most cherished by his master,
Madhurakavi looks upon his own master as that
preeminent devotee of Lord’s devotees. So the
master is his God and he knows of no other God. Sri
Sahasranama Adhyaya of Mahabharatham undescores
the fact that what the Acharya has favourably followed
is appropriate to follow for others endowed with ‘satva
gunas’. Yudishtira after listening to all the instructions
from Bhishma, knowing what his grand father viewed
and followed as the supreme goal and path in life, was
appropriate for him also to follow, asked him, “among
the ‘dharmas, what do you consider as the supreme”?,
and got the reply, that praying to and worshipping the
lotus-eyed Lord was the supreme dharma of all. “Esa
me Sarva dharmanam Dharmah: Adhika tamo mathah:1
Yath bhakhya Pundarikaksam sthavai: archén narah:
sadha’ll". Rama Who is described in the Ramayana in
the words, “Maryadhanam ca lokasya Karta ca karayitha
ca”, (S.R.Sun.Ka.- 35:11)., ‘follower and enforcer of the
societal discipline.’ exemplified this by demonstrating
adherence to the common or general dharma of obeying
the father’s dictat etc. “Sa jagahma vanam Virah:
pratigyam anupalayan piturvachana nirdhesath......"
(S.R. Bala- 1:24). Lakshmana sought to follow the
special dharma of service to the Lord, with his prayer
to Sri Rama, “Kurushva mam anucaram vaidharmyam
néha vidyate.....”, (S.R. Ayo. 31;22), and seeking in the
process the ‘purusakaram’ of Divine Mother, “Bhavamstu
saha Vaidehya ghirisanushu ramsyate, Aham sarvam
karishyami jagrathah: svapadascaté II," ‘Pray make me
your servant, there is no infraction in this. I will perform
all service to you and Vaidehi,.......Bharata, on the other
hand, chartered a different course from Lakshmana in
implicitly following what the Lord desired him to do, with
his assurance to the Lord. “Rajyam ca tava rakshéyam
Aham veléva sagaram prati janami té Vira mabhiivam
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viralokabak” - (S.R. Ayo.23:37), ‘O, Braveheart, Like
the shore to the ocean, I swear to protect you and the
kingdom, otherwise, may I not stay in your kingdom
but depart for the world to which King Dasarata went.
By comparing himself to the shore of the ocean, Bharata
hints that the ocean also will be bound by its own
dharma of keeping within the shores. Thus Bharata
exemplified the special dharma of implicitly complying
with the servitude that the Master desires of the servant.
This is ‘Bhagavad-paratantryam’. Satrugna who knew
of no one other than Bharatha, followed the dharma of
being the servant of the Lord’s devotee. The ‘pramanam’
or proof for this is to be found in the lines, “Gachatha
Mathulakulam Bharaténa thatha Anagha:, Satrugna nitya
Satrugnah: Nitah: preetipuraskritaha: I." (S.R. Ayo.1:1).
Satrugna, faultless and winner over the adversarial
sense organs, bestirred by (his brother’s) love, was led
away by Bharata on his way to his uncle’s place’. The
word ‘gaccatha™ is to show that he was a follower without
any question of why. ‘Anagah:’ means ‘sinless’, implying
not guilty of dividing his loyalty between Bharata and
Rama’. To the question whether ‘Rama-bhakti’ can be
reckoned in this category, the answer is ‘Rama-bhakti’
is like a gold chain being a ‘punya’, which would rank
as much of an obstacle as sin to his goal of exclusive
servitude to Bharatha. Did not Sumitra forewarn her son
Lakshmana to beware of Rama’s beauty lest he should be
distracted from the duty of safeguarding him? Satrugna
is described as ‘nitya Satrugna’, meaning that he has not
only been successful in combating the external enemies,
butalso in ‘indriya-nigraha’. By ‘Nitah:’ it is meant that he
was taken by Bharatha, like any other thing a king might
carry with him such as sword etc. Lest it be construed
that he followed as some obligatory duty or rule, the
sloka says, “Nitah: Preetipuraskritah:”, meaning that ‘he
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went bestirred with eager anticipation to do service. It
is the state that another Alvar devoutly desired in his
soulful prayer to the Lord of Tiruvenkatam, as expressed
in his line, “Padiyay-kkidandhu Un Pavala Vaykkanbhéneé
“ (P.M.L..T.M- 4.9). In short, like Bharata knew of no one
other than Rama, Satrugna knew of no one other than
Bharata. That was exactly how Madhurakavi was in his
relationship with Nammalvar.

In the third pasuram, Madhurakavi describes how he
was blessed with the grace of the Lord of Sri resembling
the sable cloud, by virtue solely of being the servant of
Kurugur Nambi, rather how the Lord’s grace flowed
towards him as a reflected arc from the Alvar, though he
had been wandering singing the songs of the Alvar. That
is because as Sri Krishna says, “Priyo hi jianinotyartam
Aham Sa ca Mama Priyah:”- (B.G.-7.17). ‘To the man of
knowledge, I am very dearindeed even as he is dear to Me.
Since it is reciprocal attraction the Lord’s grace does not
stop with the Alvar but flows towards Madhurakavi as he
worships the Alvar as his God. God’s love and grace thus
was the bonanza that Madhurakavi received as a result
of his being the ‘ananyarha-$esa-bhutha’ to the Alvar,
since Madhurakavi in the beginning of the verse, says,
“Thiritandhakilum Tevapiranuday karia kolat tiruvuru
Kanban Nan”. ‘Thiridhal’ has also the connotation of
‘returning’. In this context, it could also be taken to mean
that Madhurakavi who has been wandering immersed
in the songs of Alvar, shifted focus from the songs to the
subject of the songs namely the Divine Lord. Madhurakavi
describes his gain as “Nambikku Al Uriyanay Adiyén
petra Nanmaiyé”. The ‘yé&’ at the end underscores
Madhurakavi’s affirmation that the grace of the Lord
was due to his being the devoted servant of the Alvar. He
refers to himselfas “Adiyen”to indicate his having become
a slave to the Alvar’s compassion and grace.
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In the fourth verse, Madhurakavi speaks of himself in
the first two lines, in ‘naichyabhava’ as a person of straw
or worthless merit even in the most generous reckoning
of evolved Vedic scholars who always sift for the good in
others, discarding all that is bad in them. Sri Satakopan
on the other hand is like a mother who can only think of
doing what is dear to the child, and father who can only
think of what is good for the child, and hence he is my
master and rules over me. Madhurakavi calls the Alvar
as Satakopan here implying thereby that by virtue of his
touch, all that lack of merit in him vanished, making him
worthy of becoming the devoted servant of the Alvar.

In the fifth pasuram, Madhurakavi introspects on the
contrast between his past and the present. Time was
when he had arrogated as his own what belonged to
someone else, “Nambinén Pirar nanporul tannaiyum”.
What is meant here is that he was under the delusion of
‘dehatmabhimana’, which is equivalent to stealing one’s
‘atma’ from the Lord that rightfully belongs to Him. ‘Pirar’
here refers to the Lord, “Uttamaha: Purusha: Anyah:
Paramatma iti Udhahridah:”- (B.G.- 15.17). ‘Nanporul’
refers to a ‘thing’, which means ‘atman’ that is one of the
nine things included in ‘dravya’, the others being earth,
water, fire, air, space, time, direction, and mind. “Yonyatha
santham Atmanam anyatha prati padhyaté I Kim Théna
nakritam papam chorena atmapa-harinall-" (Bha-Udyo.
Par.- 42:35). ‘He who deems the ‘self’ that belongs to
another differently meaning as ‘his’, commits the act
of stealing his ‘self’. What sin then, is not committed by
him'. In a parallel thought, Sri Vedanta Desikan says,
“Ajanishi siramdadhou hanta ! Dehéndriyadhi:, tadhanu
tadhadhikasan isvaréham bhabhiiva 1 Atha Bhagavatha
eévabhiivam - arthath idhanim tava punaraham dasam
Padhuke edhanyajanma’™’- (Padhuka-Sahas- 997, (Phala
paddhathi). In this sloka, Swami Desikan describes four
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stages, first one characterized by “Sarira- athma brama”
mistaking the body for the ‘jivathma’, second ‘svatantra-
athmabrama’which he terms as the thought of ‘iSvaroham
bhabhuva’ or being god himself, the third being
‘Bhagavad-$ésa bhutha’, and the fourth, ‘Bhagavatha-Sesa
bhutha’. Then life assumed meaning, “Thava-punaraham
asam dhanya-janma”. Thus he expresses gratitude to the
Lord’s ‘padhukas’ for this transformation. Madhurakavi
also says that he went through the first two phases,
which led to his being driven by his senses to seek the
pleasures of women, “Nambinén madavaraiyumellam.
Fortunately, that was all before.” His transformation
came in finding his niche in the Alvar’s feet and his love
that is full of auspicious qualities. Madhurakavi says at
the end ‘Sadirthén inré’ meaning his finding fulfillment
in ‘Bhagavad’ and ‘Bhagavatha’ ‘Sesatvam’. Incidentally, it
is Madhurakavi who has taught us by this hymn to refer
to the Acharya as ‘Nambi’ and to respond with ‘Adiyéen’ to
Acharya’s call.

In the previous two verses, Madhurakavi recounted his
‘sins’ of omission and commission, and how that elicited
Alvar’s compassionate enlistment of him into his fold,
and the consequent love and grace he found at his feet.
As if anticipating the question from those around, ‘what
if those sins should return to haunt you due to your
association with this body’ ?, Madhurakavi says, that his
sins left not due to his performing any ‘sadhana’, but due
to the approving grace of the Alvar. Anything contrary
could happen only in the unlikely event of that changing.
But he is positive that Alvar would never forsake him.So
in the sixth verse Madhurakavi speaks about the special
grace Alvar conferred on him, which was being chosen to
extoll the auspicious qualities of the Alvar from that very
moment when Alvar’s grace descended on him through all
future births. “Inru thottum, ezhumaiyum Empiran ninru
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tanpugazh ettha Arulinan”. Madhurakavi addresses the
Alvaras “Empiran”,whichis evocative of Alvar’s description
of the Lord as “Piran Perunilam Kindavan”- (T.V.M.-1.7.6),
‘Lord Who as Varaha bored into the ‘pralaya’ waters to
pick up and carry the earth to safety on His tusk’ Since
Alvar’s greatness and grace was such that his experience
contained within it the Lord’s too, Madhurakavi says,
“tan pugazh éttha”. The term “Arulinan” implies that the
Alvar’s grace flowed spontaneously like Alvar himself
had described the Lord’s grace in the words, “Mayarvara
madhinalan Arulinen”- (T.V.M.- 1. 1.1). Madhurakavi says
in the last line, “enrum ennai ighazhvilan kanmine”, that
Alvar’s heart would never forsake him or tire of him.

In the seventh verse, he again gratefully acknowledges
the grace he had received from his master who
notwithstanding all failings of the disciple, set at nought
all the long-embedded ‘karmic’ impressions in him,
though he himselfhad been oblivious to Alvar’s greatness
whom he addresses here, as “Karimarappiran”, “Piran
again underlining his benefaction to him. So in the next
two lines, he vows to speak about the grace of Satakopan
for all the eight directions to hear. Madhurakavi’s use of
the term,”Endisaiyum” is symbolic for all ten directions.
He describes the Alvar’s grace as “Ontamizh Satakopan
Arul”, meaning that his grace towards him transcended
even his grace in rendering the Vedas in sweet Tamil.

”

The reason for his resolve to spread the fame and name
of Alvar is indicated in the next pasuram. “Arul Kondadum
Adiyavar Inbura Arulinan Avvarumaraiyin Porul, Arul
kondu Ayiram Intamizh Padinan Arul Kandir Ivvulaginil
Mikkathe, (8).

‘That the (Lord’s) devotees who celebrate and wear His
grace like a talisman may enjoy everlasting bliss, the
Lord as Sri Krishna, rendered the substance of the Vedas
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in the Bhagavad Gita. In light of the grace of the Lord,
Alvar sang in mellifluous Tamil the same Vedas in one
thousand verses of Tiruvaymoli. His grace abides on this
earth as the greater grace.’ “Arulkondadum Adiyavar”,
refers to those like the Alvar, as he refers to himself as
“Arul peruvar Adiyartam Adiyan...”- (T.V.M.-10.6.1). ‘They
are devotees who live by their faith in Lord’s constant
grace as their sole sustaining factor. In “Arulinan
Avvarumaraiyin porul”, the term ‘Porul’ refers to the
message of ‘sadhana’ as love, and ‘kainkarya’ as the
‘purusartha’.Arulinan” - what is the fruit of that grace
which is attaining the bliss of the Anandasvariupa’ of
the Divine described as “Rasovaisah:”and “Sarvarasah:”,
(Tait- An-7 & Ch.-3.14.2.). “Padinan Arul kandir”- Alvar
was endowed with “mayarvara madhinalam” by the
Lord. Alvar out of his melting compassion for the
hapless souls left bereft by the Lord Himself, sang his
Tiruvaymoli to reclaim and redeem them. His grace
towers over the three ‘tatvas’ of ‘acit’, ‘cit’ and ‘I$vara’, so
Madhurakavi calls it, “Ivvulaginil Mikkadhé”. There is a
story attributed to one Nambi Tiruvazhudhi Nadu Dasar
to emphasise that Tiruvaymoli commanded greater
acclaim than Bhagavad Gita. He used to say that if a Gita
scholar went to a congregation of scholars he would be
given a bushel of rice and allowed to rest on the ‘tinnai’
or platform outside the house. If a Tiruvaymoli scholar
went to a village reciting verses therefrom, he would
be ceremonially received with temple honours and the
house of a local nobleman vacated for him to stay and to
be respectfully served.

In the ninth pasuram, Madhurakavi first stresses Alvars
Tiruvaymoli as the essence of the Vedas. Secondly, he
acknowledges how Alvar has driven that essence home
into the hearts of the listeners,“nirkkappadi en nenjul
niruttinan”. Finally, he expresses his gratitude to the
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Alvar which is overflowing as love, “Nambikku atpukka
kadhal”. That love finds fulfillment then and there in his
yearning to do ‘kainkarya’ at the Alvar’s feet, “adimai
payan anre”. Bhagavad Gita too received its due acclaim
only after the Alvar invested it with his commendation,
to the effect “Pandé Paraman Panitta Panivaghaiye-

(T.V.M.10.4.9).

The tenth verse is a tribute by a grateful Madhurakavi
to his master as he wishes to reciprocate his master’s
benevolence and grace towards him. This is in fact
symbolic of the incomparable and unsurpassable grace
of every spiritual preceptor towards the disciples and
the debt that the latter and we all owe to the teachers.
The pasuram reads as under, “Payananru dghilum
pangalar aghilum, seyal nanrakat tiruttip panikolvan,
kuyilninral pozhil soozh Kurugur Nambi, muyalkinreén
unran moykazharkku Anbaiyée™”. ‘Whether it is fruitless,
or whether the recipient is meritless, he, (the Acharya),
would correct by his practice and redeem and make him
service-worthy, O, Kurugur Lord, where cuckoos haunt
and sing in the groves I desire love of thy feet more and
more. Sri Vedanta Desikan lists this quality as one of the
essential attributes of the Acharya, “scalityé sasitaram”-
‘correcting the infractions’. The moral of this verse is that
themaster’sredeeminggraceand instruction, isfarbigger
than this wide world, which the disciple can barely repay
by lifelong sevice. “Yo dhadhyat Bhagavad jiianam kuryat
va Dharmadarsanam, kritsnam va Prithvim dhadhyat
na tattulyam kadhanchana”- (Vishnu Dharmam 70-73).
‘He who transmits knowledge of the Divine or shows the
path of ‘dharma’, cannot be recompensed even by giving
the whole universe.

“Payananru aghilum”- In this world, no body gives any
help without a return to himself. If there is no return,
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atleast ‘is there any ‘merit in a person to receive
instruction?’, so one would ask. What is the reason for
a spiritual preceptor then to impart instruction of the
‘hita’ etc to others. It is because he cannot bear to see
them go awry. Are there any who have given ‘upadésa’
like this?. Acharya Hrudayam of Nayanar cites examples,
“Thaikkum, Maganukkum, Thambikkum, Ivarkkum
Ivaradi Paninthavarkkume Ivai Ullana”- (A.H.-204), ‘this
is valid only in the case of the mother meaning Sita, son
meaning Prahlad, brother standing for Vibhishana, ‘Ivar’
or he referring to Nammalvar, and ‘Ivar Adi’ meaning
Emperumanar. These are the only ones who out of their
benevolence and compassion, (‘nirhétuka krupa) sought
to correct and redeem the errant souls. “Pani Kolvan”,
he would ignite the fire in them in matters of service
in the cause of the Lord and His devotees, ‘Bhagavad-
Bhagavatha kincitkaram'. “Kuyil ninru al pozhil”, ‘even
the cuckoos nesting in the gardens of Tirukkurugur
would sing Alvar’s Tiruvaymoli. "Undhan moykazharkku
anbhaiyé muyalkinrén”, Madhurakavi says, ‘I strive to
love thy feet more and more. Madhurakavi is at a loss
how he can serve the feet of his master adequately, even
as Alvar pleads in a similar vein with the Lord, in the
words,“Ennai thee manam keduthay enseigen”, (T.V. M.-
2.7.8.), ‘You made my heart pure, what can I do?’.

The last pasuram is the benediction of Madhurakavi Alvar
toallthosewhobelievein this Prabandhamthattheywillbe
blessed with eternal bliss in the Lord’s abode of Vaikunta.
The verse is as follows: “Anbhan thannai adaindhavar
katkellam  Anbhan  Thenkurugurnagar = Nambikku
Anbhanay Madhurakavi Sonna Sol Nambhuvarpadhi
Vaikuntham Kanminé”.-11. The Lord is described as
“Anbhan” since his love or ‘vathsalyam’ is common to all
as the universal Father, “Sarvéesanameéva lokanam Pitha
Matha ca Madhavah:....."”- (Bha. Aran,-192:56), ‘Madhava is
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the Father, Mother, to all people’. Alvar’s love and devotion
istowardsallthose whoaretheLord’s devoteesseventimes
over, Adiyaradiyartham Adiyaradiyar thamakadiyar-tham
Adiyaradiyonghaleé “- (T.V.M.-3.7.10). Madhurakavi refers
to himself as “Thenkurugurnagar Nambikku Anbhan”- ‘his
love towards his Acharya’ is tantamount to love towards
the Lord. As the Lord has said, “Udharah: Sarva évaite
JAani tu Athmaiva Mé matham I........ " (B.G.-7.18), ‘All are
indeed noble, but the man of realization, I regard as My
very Self’ Devotion to the Acharya is devotion shown to
all and pleases all. “Acharyavan Puruso Vedha”- (Cha.
Up.-6.14.2), ‘One who has an Acharya understands’. First
and foremost, it is the Acharya who removes ignorance
and imparts spiritual knowledge. He is again the one
who mediates in our behalf ‘purusakara’, with the Lord.
Then he lights the path of the disciple by his ‘anustana’
or ‘practice’, “acinoti ca svayam acharathi”. Thus he is the
teacher, mediator, facilitator, exemplar, and one can obtain
the approving grace of the Lord only due to and through,
the grace of the Acharya, So Madhurakavi Alvar rounds up
his Prabandham holding out the promise of paradise to
all who have implicit faith in his words.

“Siddhi: bhavathi vanéti samsaya: Achyuta Sévinam, na
samsaya: asti Tad Bhaktha paricharyarathatmanam?”-
(Sandilya Smriti- 1:95). ‘There is some element of
doubt on whether the worshippers of Lord Achyuta
may attain ‘moksa pada’, but there is no doubt for
those who are servants of the Lord’s devotees.’ Hence,
the Lord is deemed as ‘prathama parva’ or the first
recourse, whereas the Acharya is looked upon as the
ultimate recourse, ‘caramaparva’ The Lord comes
in the person of the Acharya Himself becoming the
way-faring ferry to help cross the ocean of ‘samsara’.
“Gurumiirtya Stitha: sakshat Bhagavan Purushottama:
Uddharayati samsarattad Upayaplavena tu II”.
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Nambi Tiruvazhuudhi Valanadu Dasar used to say that
the words, “Nambhuvarpadhi Vaikuntham”, could also
be taken to mean that the places where such believers
lived, would themselves become “Vaikuntham”. Has not
Alvar himself sung, “Uraikkavallarkku Vaikunthamagum
Thammiirellam”- (T.V.M.-5.3.11), ‘those who sing this,
will find their Vaikuntham wherever they live’. It used to
be said by ‘Petri, (Contemporary of Kurathalvan), that
‘samsara’ and ‘Paramapadha’ became one and the same,
without a dividing wall as it were, or as was actually said,
“Samsaramum Paramapadhamum idaichuvar thalli Oru
Poghi ayittrukkan”. “Poghi” refers to the experience of
the ‘Vaikunta'

The remarkable identity that runs in the thought and
expression between the disciple Madhurakavi and the
Master Nammalvar is highlighted below.

M. “Annikkum Amdhirum”, (K.S.T.-1); N.
“Appolzhuthikkappozhudhu Ennaravamudhé”-
(.T.V.M.- 2.5.4).

M. “Navinal navittrinbham eithinén”, (K.S.T- 2) ; N.
“Malukku navudaiyérkku maruladho”- (T.V.M.- 6.4.9.).

M. “Mevinén Avan Ponnadi”, (K.S.T.- 2) ; N.
“Adikkizhamarndhu Pukunthéné’ (T.V.M- 6.10.10).

M. “Téevumatrariyén”, (K.S.T.-2); N. “Kannan Allal
Deivamillai”, (T.V.M.- 5.2.7.),

M. “Padittirivané’”, N. “Padi ilappilam”, (T.V.M.- 1.7.10).

M. “Thirithandhakilum”, (K.S.T.-3); N. “Ingé
thirindhérkku”- (T.V.M.- 8.10.4.).

M. Annaiyay Atthanay”, (K.S.T.- 4); N. “Thayayt
Thandhaiyay”, (T.V.M.- 7.8.1).

M. “Nambhinén Pirar nanporul thannaiyum”, (K.S.T.- 5);

119



N. “Yané Enthanathé™, (T.V.M.- 2.9.9.).

M. “Inru thottum ezhumaiyum Empiran”- (K.S.T.- 6); N.
“Emar Kizhmél ezhupirappum,” (T.V.M.- 2.8.1).

M. “Satakopan Arulaiyé” (K.S.T.-7); N. “Mayarvara
madhinalam Arulinan”- (T.V.M-1.1.1).

M. “Arul kandir Ivvulaghinil”, (K.S.T.- 8); N. “Arul
Udaiyavan”, (T.V.M.- 2.10.11),M. “Nirkkappadi En nenjul
Niruttina'n”, (K.S.T.-9); N. “Perénenru En nenju niraiya”,
(T.V.M.- 10.8.2),

M. “Atpukka kadhal Adimaippayan”, (K.S.T- 9) ;
N.”Vazhuvila Adimai Seyya Vendum”, (T.V.M.- 3.3.1.)

M “Payananrakilum ......Panikolvan”, (K.S.T.- 10); N.
“Porulallada Ennai Adimai Konday" (T.V.M.- 5.7.3.)

M. “Thenkurugurnagar Nambikku Anbhanay” (K.S.T.-
11); N. “Malarppavaikkanbhaghiya En Anbhe’”, (T.V.M.-
10.10.7)

M. “Nambhuvarpadhi Vaikuntham”, (K.S.T.-11); N.
“Vaikunthamaghum Thammoorellam”, (T.V.M-5.3.11).

That is how closely the master and the disciple have
experienced and expressed their respective interests of
“Bhagavad-vishaya” and “Acharya-vishaya”.

We saw about the life history of Madhurakavi Alvar in the
earlier sketch on Nammalvar. As described therein, after
Nammalvar ascended to Vaikuntham, Madhurakavi after
his work in this world was done, spent his time singing
his Prabandhams. He begot an ‘arca vigraha’ of the Alvar
from the waters of the Tamiraparani river which he
installed at the Adhippiran shrine at Thirukkurgur, and
arranged for daily worship and celebrations of special
occasions associated with the Alvar.
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It was around then that the Academy of Tamil poets at
Madurai summoned him on hearing that he was singing
the songs and praises of Nammalvar demanding that he
submit the writings of the Alvar for being subjected to
the test on the spinning slat floating on the temple tank
in Madurai. Madhurakavi just wrote two lines of the
Alvar from the the verse 10.5.1 of Tiruvaymoli, beginning
with the words, “Kannan Kazhalinai”, meaning, ‘Naranan
is the holy name you have to meditate upon. Besides this,
let me affirm ‘there is none to reckon. Take note ye men,
yearning for the lovely feet of Kannan, our Lord. When
the palm leaf containing the above lines was placed on
the slat along with manuscripts of all other poets, the slat
started spinning. As it gathered speed all the manuscripts
starting falling off one by one. When it stopped finally
the only leaf that remained thereon was the one which
contained the Alvar’s two lines.

The ‘Sangha’ or academy of poets got a fright if they had
not, by their slight of the Alvar, committed a grave sin.
The President of the Academy composed and recited a
poem with the words, “I'yaduvaté Garudarkethire ?
Iravikkethir minminiyaduvato?nayaduvathourumippuli
mun? “narikesarimunnadaiyaduvato?peyaduvatovezhilu
rvasimun?PerumanadisérVaghulabharananOrayiramam
araiyin Tamizhin orsorporumé Ulagirkkaviyé?”. What in
effect it meant was to ask if all the poetry in the world
could measure upto one word of the Alvar. In atonement
of their sin, all the poets of the academy assembled there,
composed poems the first words of which when put to
gether made coherent sense as a tribute to Nammalvar. It
read as under: “Kshemankkurugaiyo seyya
Tirupparkadalo, Namam Parankusamé Naranamao'--
thamantulavamo Vaghulamo, Tholirandé Nanghumulave
Perumanukku” Madhurakavi Alvar thus lived his life true
to the spirit of the maxim, “Gurumprakasayéth Dheeman”,
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and left alegacy of immense value to ‘Sampradaya’, which
has been most aptly described by Swami Desikan, as
‘tunbatra ...thol vazhi’, (A.S.-2) the travail-free, time-
tested royal highway to heaven.

Taniyans.
Composed by Sri Nathamunigal.

“Avidhitha Vishayantharas Sataréh:, Upanisadham
upaghana matra bhogha:

Abhicha ghunavasath thadhéka Sesi’, Madhurakavi
hrudaye mamavirastu.”

‘May Madhurakavi who is ever immersed in singing
the Upanisads -like hymns of Alvar, who knows of none
except him, and drawn by his qualities looks upon him as
his sole master, ever abide in my heart.

“Veronrum Nan Ariyen Vedam Tamil seitha Maran
Satakopan Vankurugur--

Eruengal Vazhvamenru étthum Madhurakavi yaremmai
Alvar Avare Aran.”

‘Sri Madhurakavi Alvar is our master, who professed not
knowing anyone beyond the master of Tirukkurugur
Satakopan known as ‘Maran’ who rendered the Vedas in
Tamil., and worshipped him as his Be-all and End-all.

He is the guarding sentinel of all Srivaisnavas.
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6

Kulasekhara Alvar.

Revered as Kulasekhara Perumal in Srivaisnava
Sampradaya, Sri Kulasekhara Alvar was born in
Tiruvanchikkalam in Kerala, as an ‘amsa’ of ‘Kaustubha’
of the Lord. While the general belief is that he was a
king of the Chera lineage of kings who ruled in regions
covered by western ghats and the Arabian sea, some
doubt exists as regards his actual lineage with some
researchers such as M.Srinivasa Iyengar holding the view
that he was most probably a king of the Pandya dynasty
with propinquity to Chera royalty. A valorous and just
king like Janaka was in Vedic age, it is most likely that he
ruled over several regions including Madurai, areas near
‘Kolli’ hills, and regions in Kerala under one umbrella
as is evident from the titles he lists in his hymns, ‘Kolli
Kavalan, Kudal Nayakan’, ‘Kozhikkon, ‘Kongar Kon)
and ‘Kudai Kulasekharan His Prabandham known as
Perumal Tirumoli of hundred and five pasurams under
ten ‘decads’ called ‘Tirumoli’ is included in the ‘Mudhal
Ayiram’ of ‘Divya Prabandham’. He was well-versed
in Sanskrit also as is evident from his devout hymn
‘Mukundamalai’. But his predilection for the mellifluent
Tamil language is clear from his line, “Tamizhinippavinai
Avvadamozhiyai”..... (1.4.PML.TM.). Among the Alvars, he
along with Tirumalisai Alvar hold the unique distinction
of carrying the divine honorific ‘Perumal’ and ‘Piran’
respectively, as a suffix to their names. We saw how the
Lord of Tirukkudandhai Araamudhan exchanged his
title ‘Piran’ with Tirumalisai Alvar for his ‘Alvar ‘title, so
that the Lord came to be known as ‘Araamudhalvar’, the
Alvar becoming Tirumalisai Piran. Among the ‘avatharas’
of the Lord, Sri Rama is associated with the appellation
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of ‘Perumal’ in Srivaisnava Sampradaya. This honorific
of ‘Perumal’ is held among Rama’s devotees only by two
close devotees of the Lord. One was Kulasekharar, and the
other was Guha Perumal. Kulasekharar’s life story reveals
his special emotional attachment to Sri Rama. That was
presumably why he came to be addressed as Kulasekhara
Perumal, and his Prabandhadham as Perumal Tirumoli.
Tiruvarangathamudhanar in his Ramanuja Nutrandadhi
has extolled this Prabandham and the reverence that Sri
Ramanuja had for the devotees who sang his hymns, in
the words, “Kollikavalan sol pathikkum kalaikkavi padum
Periavar padhangale thuthikkum Paraman Ramanusan”,
(R.N.-14). He describes Kulasekharar’'s Prabandham as
“kalaichol pathikkum kavi”, meaning ‘poetry with words
of ‘Sastraic wisdom engraved like precious stones’
Those who sing the hymns are ‘Periavar’, or elders
whose venerable feet drew the devotion of Ramanuja.
Sri Vedanta Desikan describes Kulasekhara Perumal
as ‘tuyya Kulasekharan’ meaning ‘pure’, (A.S-1). Sri
Manavala mamunigal praises his birth in the words,
“Kollinagarkkon Kulasekharan pirappal Nallavargal
Kondadum nall”- (U.R.M.- 13). The term °‘Nallavargal’
refers to Srivaisnavas for whom the king had a special
affinity and ‘bhakti’. This had its downside too, leading as
it did to some heartburn and jealousy among the officials
of the court that was the cause of an unsavoury incident
in the palace as we shall see later.

In this Prabandham, Kulasekhara Alvar has sung about
the ‘vibhava’ manifestations of the Lord as Sri Rama
and Sri Krishna, and the ‘arca’ Lords of Srirangam,
Tiruvenkatam,Tillainagar Tiruchittirakoodam,Vitt
uvakkodu, and Tirukkannapuram. The last one on
Tirukkannapuram is set as a ‘lullaby’ to Sri Rama by
mother Kau$alya. Srirangam which evidently was a
favourite haunt for the Alvar receives the lion’s share
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with first three ‘Tirumolis’ being dedicated to this
‘Divyadesam’ presumably due to its close sentimental
association with the Ikshvaku dynasty and Rama. So it
was with Sri Kulasekharar that a royal visit to Srirangam
used to be announced everyday whether the Kking
could make the trip or not. “Gushyaté yasya naghare
Rangayatra dhiné dhine”. That was how sentimental
and devoutly devoted Kulasekharar was to the shrine at
Srirangam and the Lord Sri Ranganatha. In all in seven
‘Tirumolis’, the above five ‘divya-deSams’ are covered.
There is a reference to the ‘divya-desam’ ‘Tiruvali’ in
one verse in Tirumoli 8.7. on Kausalya’s lullaby song,
and Ayodhya in Tirumoli 8 and 10.The remaining three
‘Tirumolis’ are on the theme of the cowherd damsels’
satirical jeering at the deceitful dalliances of Sri Krishna
in Tirumoli 6, Devaki's tearful song on the missed
motherhood joys in Krishnavathara ---Tirumoli 7, and
king Dasaratha’s pitiful wail on sending Sri Rama to
the forest, --Tirumoli 9.The last Tirumoli dedicated to
‘divya-desam’ Tiruchittirakiidam is a beautiful narrative
of Srimad Ramayana including episodes from ‘Uttara
Kanda'. In this Prabandham, six ‘Tirumolis’, (1,4,7,8,9,10)
have each eleven verses. Tirumolis 2, 5, and 6 have ten
verses each. One Tirumoli 3 alone has only nine verses.
Thus all the ten ‘Tirumolis’ add upto a total of 105 verses.

The life of a king had little appeal for Kulasekhara
Perual. As it probably happened, his reign did not last
long since he either abdicated out of his increasing
disenchantment with worldly life, or had to quit due to
force of circumstances. His heart was on the Lord and
the Lord’s devotees. He constantly engaged himself
listening to readings from itihasa-puranas especially
Ramayana. As mentioned earlier, Sri Rama among the
avatharas of the Lord, and Sri Ranganatha among the
‘arca’ forms, exercised great fascination over the mind

125



of Kulasekharar. Everyday, a royal trip to Srirangam was
planned and announced with great fanfare for devotees
to join the caravan, throwing the ministers into a tizzy
as to how to cancel the visit and get the king’s attention
to pending royal duties. The only thing that would
stop the king was if some Srivaisnava devotees turned
up unexpectedly, in which case the king desired their
company more and liked to attend to their hospitality
and service. Often times, such situations were contrived
by the officials to get the Kking’'s attention to state
work in between. Everyday, the king used to listen to
readings from the Ramayana. The king would listen to
the episodes unfold one by one, enraptured and deeply
engrossed. One day as a part from Aranyakanda was
being read in which the Siirpanakha’s brothers Kara
and Dhushana and their army of fourteen thousand
‘rakshasas’ invaded Sri Rama’s ‘asrama’ to avenge the
mutilation of her nose and ears, and Sri Rama prepared
to face them after securing Sita in the asrama and
leaving Lakshmana behind to stand guard there, the
king was alarmed and leapt to his feet shouting, ‘My
Rama is alone, brother Lakshmana has gone to guard
my mother, while Rama faces the fourteen thousand
‘rakshasas’ all by himself; I must go to his side. We
shall march with our army’. And march he did, before
the ministers could cook up a plan to halt the king by
sending a contingent to go ahead and march back as if
returning from Panchavati and proclaim to the king that
Rama had single-handedly killed the entire ‘rakshasa’
army. The king calmed down after listening to the line
from the Ramayana “tham drishtva Satruhantdaram
maharishinam sukhavaham, bhabhiiva hrshta Vaidehi
bhartaram parisasvajé”, ‘seeing Sri Rama who had
destroyed the enemy, and was a great comfort to the
sages, Vaidehi rejoiced and embraced her husband.
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Initially, the court officials aware of the king’'s deep
reverence and love for Srivaisnavas, and his eagerness
to serve them, encouraged Srivaisnava pilgrims to visit
the royal palace to stop the king from setting out on trips
to Srirangam and other ‘divya-desams’. But over time,
however, the ministers resented the freedom and liberty
accorded to such devotees as they enjoyed unrestricted
access to every quarters in the palace. The ministers then
conspired and arranged to have a valuable jewel of the
‘aradhana’ deity atthe palace temporarily disappear from
the chest containing the jewels. The loss was reported
to the king with a hint that it must have been stolen by
somebody having free access to the king’s quarters for
performing ‘aradhana’ to the deity. The king who had
unassailable faith in the Lord’s devotees, would brook no
such charge being made against them. He asserted even
as the Lord had said to His Consort Maha Lakshmi, -- “En
Adiyar adhu seyyar seitharel nanru seithar enbar”......,
(P.A.T.M.-4.9.2), ‘my devotees will never do that, even if
they did they did well’,-- that Srivaishnavas would have
never done such a thing as alleged. He followed it up with
a dangerous oath to put his hand into a pot containing a
serpent, with the remark ‘if what you all say is true, then
let the serpent sting me’. The ministers were taken aback
by the king’s extreme step. A pot with a starving serpent
was arranged to be produced as demanded by the Kking.
Kulasekhara Perumal inserted his hand into the pot, and
while everyone watched, the snake merely kissed his
hand as if to reassure him about his unshakeable faith in
the innocence of the Lord’s true devotees.

We referred earlier to Kulasekhara Perumal’s special love
for Sri Rama, He shared with Rama several characteristics.
Firstand foremost he was a ‘kshatriya’ king like Rama was.
Like Rama he was born under the asterism of ‘punarvasu’.
He also like Rama cared little for the pleasures, powers or
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pageantry ofroyalty. Ramahad to sacrifice hiskingdom and
suffer the fate of a hard life in the forest for fourteen years.
Kulasekharar also abdicated his kingdom at some point,
and led the rest of his life in the worship and service of the
Lord and His devotees. Kulasekhararwas also similarin his
traits to Lakshmana, Bharatha and Satrugna. Lakshmana
was bound to Rama in an unbroken and unbreakeable
relationship as a ‘sesa’ or servant of the Lord. When Rama
received the king’s orders to go to the forest conveyed
by Kaikeyi, and prepared to go, the people of Ayodhya
could not bear the thought of separation from their icon,
and prepared to follow him to the forest. Kulasekharar
mentions this in PML.T.M.- 8.6. in the words, “Sutramellam
pinthodara thol kanam adaindhavané”, meaning ‘you
reached the deep forest with people following you' Did
the denizens of Ayodhya really follow Rama into the
forest?. No, Rama was accompanied only by Mythili and
Lakshmana. But why did Alvar say like this? The answer is
that the people came to know that Lakshmana was going
to accompany Rama to the forest. Lakshmana was a friend
of many, and known as ‘mitranandhanah:’ They knew
then, that his single-handed watch over, and service to,
Rama and Sita was more than equal to what they all could
have collectively done in the service of the Lord. They
were content to rest in that thought. Like Lakshmana,
Kulasekharar dedicated himself throughout his life in
the service of the Lord especially at Srirangam. He was
like Bharatha a true ‘paratantra’ in his quality of wishing
to be in a state of constant dependence on the Lord, and
accepting to do whole-heartedly whatever the Lord willed
for him in His service. He enunciates his philosophy of
rulership clearly in his declaration, “4rasu amarndhan
Adi soodum araisai allal, arasu agha ennén matru arasu
thane”, (PML.T.M- 10.7), ‘Other than the sovereign rule of
His feet, I do not recognize any other kingdom'. Satrugna
was an uncompromising ‘bhagavatha’ in the sense of not
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looking upon anyone else beyond Bharatha as his master,
‘Acharya’ and god. He is described as “Satrugna: nitya
satrugna:”, ‘one who had vanquished all enemies external
as well as internal, namely his ‘indriyas. We saw how
Kulasekharar considered serving the Lord’s devotees first
and foremost over everythingelse, whether it was matters
relating to royal responsibilities or Sriranga ‘yatra’. Like
Sri Nammalvar in his ‘Tiruvaymol.i, “Payilum Sudaroli”,
(T.V.M.-3.7.10), “Adiyaradiyarthammadiyar-adiyar
thamakkadiyaradiyartham adiyaradiyongale “, -‘may I be
the servant of Thy servant through multiple times over’,
Sri Kulasekharar also prays to the Lord in similar vein
as follows:“Tvadbruthya-bruthya-paricharaka-bruthya-
bruthya- bruthyasya bruthya iti mam smara Lokanatha”,
(M.M.-27), ‘Pray, remember me as thy servant’s servant
seven times over’.

In the first Tirumoli, Kulasekharar’s love towards Sri
Ranganatha finds expression in the form of deep longing
tohaveavision ofthe majesticLord of Srirangam reclining
on the thousand-hooded serpent, His feet caressed by
crystal-clear, soft-flowing waves of river cauveri.

“Iruliria sudarmanigal imaikkum netri inattutti ani
panam ayiranga; arttha aravu arasupperunchodhi
Ananthan ennum Tiruvarangapperunagarul
thenni'rpponni thiraikkaiya’l adivarudappallikollum
karumaniyaikkomalathai kkandukondu en kanninaigal
enrukolo kalikkum nale”, (1.1.).

‘The dark gem-hued Lord reclines on Ananta, the white
coiled serpent with a thousand hoods each marked with a
‘U’ - the lord’s feet—and bearing radiant gems that dispel
darkness everywhere around. Sri Parasara Bhattar
visualises the Lord reclining on Ananta as an emerald
regurgitated by him, “Chintamanimivodhvaantham
Utsangeé Anantabhoginah:”
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To the Alvar, the waters of the river cauveri look clear,
‘thennirpponni. Thondaradippodi Alvar has a different
vision of the river as “thelivilakkalangal nirsoozh”..._
(T.M.- 37). Alvars are known as all speaking with one
voice, “Pesitré pesum ekakantar”. How is it then they both
portray the river in a diametrical opposite way. Both
are correct in their own ways. We ourselves ordinarily
see changes like this happening in nature. But there is
yet another deeper metaphysical meaning behind this.
The river cauveri is the mother of Maha Lakshmi, and as
she nears Srirangam, she brims with excitement at the
prospect of visiting her famous son-in-law Sri Ranganatha
and daughter. When one visits the daughter and son-in-
law, nobody goes empty-handed but carries gifts, and in
this case, where the son-in-law is the Supreme Lord of
the universe, would she not like to carry gifts appropriate
to His status? Tirumalisai Piran provides the answer in
pasuram 54 of Tiruccandha-viruttam, ... "malaithalai
pirandhu izhundhu vandhunundhu-cchandhanam
kulaitthalait-tirutterindha kunghamakkuzhambinodu
alaithalaittozhugu cauveri Arangameéyavannale™, ‘Lord
residing in Srirangam, where the river cauveri flows from
its origin in the peaks of Sahya hills. splashing down and
dragging sandal wood trees, and saffron flower creepers,
breaking them to form a fragrant florid mix of saffron
petals and powder. Sri Parasara Bhattar visualizes the
mixed emotions of mother cauveri as she flows girdling
the island of Srirangam as follows, “Dukdhabdhijanaka:
jananyahamiyam Sriréva putri varah:, Sri Rangésvara
étadarhamiha kim kuryam itivakulda, chanchachamara
Chandra chandana maha manikya mukthotkaran cauveri
lahari karai: vidhadati® paryétis asevyatam” (S.R.S.-
P.S.-21) II ‘As she flows in a flood of emotion, mother
cauveri is lost in concern, ‘my husband is the ocean lord
a storehouse of corals, pearls and emeralds, I am myself
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the golden Ponni. Our only daughter is Sri Mahalakhshmi
who was born in the milk ocean. Our son-in-law is Sri
Ranganatha, the Supreme Lord of the whole universe.
Is the ‘Sridhana’ I carry for them now, really in keeping
with the status of all the four of us or not? Flush with
supreme joy after setting his eyes on the beauty and
majesty of the Lord’s reclining state, Alvar next wishes
to soak in that experience and offer ‘mangala sasana’
to the Lord, but drunk deep in the heady ecstasy of the
vision of the ‘kaya-flower hued Lord,--“Palazhi Nee
kidakkum panbhai yam kéttéyum kalazhum, nenjazhiyum,
kan suzhalum”-- (P.T.V.-34),- who is described as ‘sarva-
gandha: sarva-rasa:, Alvar feels the need for some hold
to gather himself. The two ‘tirumanatthoon’s or pillars in
the sanctum provide that hold for the Alvar. Alvar would
offer his benediction holding those two pillars, “Mayonai
manatthooné patrininru en vayara enru kolo vazhttum
nalé”- (PML.TM-1.2). Parasara Bhattar expresses this in
his own unique way thus:

"Sesasayalochanamritha nadhirayakulitha
lolamananam,I alambhamiva amodhasthambadvaya
antarangam abhiyamah:I1”- (S.R.S.Pu.- 59).

‘For those who are caught in the vortex of the reclining
Lord’s eyes that sparkle in a flood of nectarine grace, the
two pillars serve as a proximate hold. We reach the same.’

Thus the Alvar entranced in the majestic beauty of the
Lord with joy overflowing in him, feels the poetic fervor
welling up leading up to the unceasing praise of the
beauty and glory of the Lord. This leads to the Alvar
seeking the company of the devotees of the Lord, men
of like intent and purpose like himself, and offer freshly
gathered flowers to the Lord and place his head at the
sacred feet of the Lord in a spirit of total surrender. To
the Alvar the ‘divya-desa’ experience is only complete if
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he can exult in the company of the Lord’s devotees. Alvar
craves that experience in his next Tirumol.i. So he sings:

“Tettarumthiral téninai thenaranganai tirumadhuvazh
vattamil vanamalai-marvanai vazhtti malkol
chinthayarday, attamevi alandhazhaittu ayarveidhum
meyyadiyarkal tham ittam kandidakkoodumeél adhu
kanum kan payanavadhé”- PMLTM-2.1.).

‘if only mine eyes can get their fill seeing those bands of
true devotees of the Lord, who sing and dance, despair
and call ‘Ranga’ till they weaken with fatigue, -- the
lord difficult to attain, but sweet as honey, wearing the
‘vanamala’ with dame Lakshmi abiding in His chest----
would they not have then served their purpose?’

The main idea that runs through this decad is continuous
contemplation of those ecstatic souls who have found
fulfillment in enjoying supremely the beauty and glory
of God, and serving Him and His dear devotees. Alvar
visualizes a scene being played out on the inner courtyard
of the temple in Srirangam through which the thronging
bands of devotees pass, their eyes shedding tears that
flow like the river cauveri itself, to form a wet slush in
the ground they trod over, which the Alvar would then
scoop from the ground and wear it on his forehead. To
the Alvar all this is a purificatory process, the company
of holy men of god in whose minds not a vestige of evil or
unkindness exists, whose thoughts rest constantly in the
contemplation of the Divine.

In the third decad, Alvar expresses his resolve to devoutly
avoid any association with the mundane and materialistic
world which is engrossed in sensual pleasures running
after transient creature comforts and sense gratification.
He characterizes such people as, “Undiyé udaiyé
ugandhodum immandalam”, (PML.TM-3.4,). Their crass
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world view of life is totally against the grain of his god-
view of life and the world, and is to be eschewed in an
attitude of ‘pratikulya-varjanam’ In a comical dig at
himself, he characterizes how the society views him and
conversely how he views the society around him, in the
words:

..... “Pithandayozhindhén Empiranukke”, “péyare’
enakku yavarum yanum, oru péyané evarkkum, idhu
peésilen,?....."(PML.TM.-3.7.& 3.8.).”

‘1 have become crazy for the love of my sweet Lord. To
me the world is mad. To them I appear mad, why dilate
on this?’

It is interesting that in an empathetic echo as it were,
Tirumangai Alvar echoes the same thought to the Lord of
Tirunaraiyur. Alvar said plaintively to the Lord,, “pittha
enru peésugirar pirar ennai”, (P.T.M-7.1.8), ‘others call
me crazy’. The Lord asked the Alvar, why would they
call you like that. Alvar said, “Attha!, Ariyé! enru Unnai
azhaikka”, ‘1 called You, “My Lord, Hari”. Naradha Bhakthi
Sutram characterizes such god-intoxicated state as
‘unmatthavath, jadavath, pisachavat, ‘like ‘mad, inert-
matter, and possessed by a spirit’.

The fourth Tirumoli is in the form of a long intense
prayer to the Lord of Tiruvenkatam hills for His grace
and compassion to break the vicious-circle of ‘samsaric’
bondage, and grant just some connection and proximity
to the Lord’s abode on the hills of Tirumalai. It can be
anything so long as it has some connection to the sacred
hills and the Lord’s proximity at Tiruvenkatam shrine.
Alvar enumerates a long wish list. Why not a crane that
nests near the ‘Koneri pond. What if it should fly away
from there. So may be a fish inhabiting the pond mightbe a
better option, thinks the Alvar. The fish has the advantage
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of not even batting its eyelids, or may be it has none. So
it might have uninterrupted experience of the Lord. But
that does not somehow seem to satisfy him, presumably
because of its cloistered seclusion. Alvar would prefer
some way to serve the Lord. Would it not be ideal to
become a ‘kainkarayapara’ to the Lord, and carry the
golden “achamana’ vessel into the Lord’s sanctum, or as
he expresses it, “Pon vattil pidittu udané pughapperuvan-
aveéneé”.From this, itappears thateven in Alvar’s time, it was
not easy to enter the Lord’s sanctum that easily. But what if
gold should tempt the mind? So Alvar’s mind flits from one
thing to another, a ‘champaka’ tree, a pillar, a peak, a wild
stream, or footpath through which pilgrims could pass. But
realizing that time might cause change in the environment
resulting in sundering his connection in whatever form
he might stand on the hills, Alvar finally settles on the
doorstep at the portals of the Lord’s sanctum as the best
place to be. “padiyaykkidandhu un pavala vay kanbhéne”....
(PML.TM.- 4.9). In saying, “padiyaykkidhandhu” Alvar
makes it clear that in serving the Lord, he has no principal
enjoyment or ‘pradhana-bhoga’, that principal joy is
the Lord’s which is indicated by his reference to “Un
pavala vay”. But he has a secondary experience of that
joy as evident from his mention of “kanbhéneé”. The Lord
happily granted the Alvar’s wish of serving as a step in the
sanctum. Since then, the inner step in the sanctum of the
Lord’s sanctum at Tiruvenkatam as indeed in all shrines,
has come to be addressed as “Kulasekharan padi”. In this
verse, Alvar addresses the Lord as “Sediyaya valvinaigal
thirkkum Tirumale !, Nediyané !, Venkatava !”, ‘O Lord of
Sri Who extirpates the ‘karmic’ misery like weed, Lord
of unchanging will, Lord of Venkatam' By addressing the
Lord as ‘Tirumal’, the ‘purusakara’ role of Sri is expressed.
Next, in addressing the Lord as “nediyane”, what is
conveyed is the Lord’s assurance ‘Aham smarami’, from
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Varaha Charamasloka. There is no need for any anxiety
over the Lord’s protection. In the last verse, Alvar goes on
to pray “Emperuman ponmalai meél édhenum aveéne.”, ‘let
me be anything on the Lord’s golden hill.. It seems that
Sri Anantazhvan used to say that this line meant that one
could become anything at Tiruvenkatam including the
Lord himself;, if the Lord so wished.

An interesting story revolves round the phrase
‘edhénumavené’. A woman devotee at Tirukkolur the
birthplace of Sri Madhurakavi Alvar, not very learned in a
formal sense, but astute due to association with learned
devotees of the Lord, happened to meet Sri Ramanuja
on the outskirts of the town as she was leaving the place
at the same time as Sri Ramanuja was entering it to
worship the Lord and the Alvar. She paid her obeisance
to Ramanuja and conversed with him. The latter asked
her why she was leaving a ‘divya-desam’ like Tirukkolur
to go elsewhere. She expressed her view that a person
who has no jiiana like her, and no special merit, could just
live anywhere. To support her supposition that she did
not have any special merit to live in a ‘divya-desam’, she
submitted eightyone pithy statements, each in the format
of an inquiry in folk-lore style. They in truth comprise
esoteric sayings uttered by great Srivaishnavas, the
truths embedded in their lives and also anecdotes from
itihasas and puranas. Hence these are hailed in tradition
as ‘Tirukkolur Penpillai Rahasiyam’. Secrets of the lady
of Tirukkolur One of these statements is, “Did I say like
Kulasekharar ‘to be anything at all’?” - “édhénum enréno
Kulasekharar pole “?.The phrase “to be anything at all”?
means’ in Lord’s golden hill’as Kulasekharar’s line reads,
“théenar Emperumanponmalaimeélédhéenumdvéné !. -
which has captivated the minds and hearts of many,
and also made this lady of Tirukkolur reflect on it and
frame her intended query behind her epigramatic poser
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to mean - ‘Was I like Kulasekharar inclined to remain
at Thirumalai ? No!. Then what merit do I have ?. The
statement thus has a deep meaning. The lady’s wisdom
earned the admiration and esteem of Emperumanar.

The Tirumoli No 5 dedicated to the Lord of Vittuvakkodu
articulates Kulasekhara Alvar’s ‘akinchanyam’ and
‘ananya-gathitvam’ ‘no capital-stock or other recourse
than the Lord), in a free flow of soulful poetry. In the very
first verse, the Alvar emotes the anguish of a babe that
weeps thinking only of the mother’s love and touch of
grace though she with anger has cast it away from her
closeess. Analogous imageries follow one after another
in increasingly poignant intensity, like for instance, a
great bird on a ship which goes round and round, and
seeing no shore comes back at last to perch again on
the ship’s mast, (5.5). This last analogy is, far and away,
the most powerful, evocative of the idea that God is the
raft or ship, and the world’s miseries are the ocean,
the bird is the individual soul seeking liberation, but
finding no worthwhile shore must inevitably return to
the ship’s mast and wait for it to take it ashore. One can
see a parallel thought in Mukundamalai prayer, Sloka
12, “Vishama vishayathoyé majjatamaplavanam bhavatu
saranaméko’ vishnupothonaranam”, ‘for those drowning
in the sensual waters of ‘samsara’, may the ferry of Maha
Vishnu become the refuge.

In the first pasuram, Alvar says, “Tharuthuyaram
thadayel Un saranallal saranillai”, ‘if you do not help me
overcome the obstacles you place in my path, I have no
recourse except your refuge’. When the Sastras say that
one mustoneselfby hisown ‘sadhananushtana’ endeavor
to resolve the self-created adversarial conditions, how
does the Alvar foist his problems on to the Lord’s door,

as if He is the author of our problems and as such He
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should solve them for us. That is because of Alvar’ s
‘praptha-praptha viveka’. In effect, the argument before
the Lord goes like this, ‘1 am a’paratantra’, so is the
‘karma’ I do, and for whatever ‘sadhananushtana’ I may
undertake, You are the ‘phala-pradha”, or dispenser of
fruit thereof’ So Alvar says, tharuthuyaram'..... etc..The
Lord, says in the Gita, “mama maya duratyaya’, ma méva
yeé prapadyanté mayam étam tharantité” (B.G.7.14), ‘this
divine illusion of mine is hard to surmount; those who
take refuge in Me alone, can get over this illusion’. Since
the Lord is our ‘nirupadhka-bandhu’ or ‘unconditioned
friend and well-wisher, who has the capacity and
power to remove our suffering, if He would not help us
to overcome our obstacles, the blame would lie at his
door. Pillailokacharya says, in Srivachana Bhiishanam,
“prajayai kinatrin karayininrum vanghathozhindhal
thaye thallinalennakkadavadhire.”, (Cur, 371), implying
that ‘if the mother does not pull away her child seeing
it straying close to a well, resulting in the child’s fall
into the well, would not she be responsible for the
child’s fall?’

In the next decad Sri Kulasekhara Alvar, following the
Bhagavatham style of expression of love to the Lord,
reveals himself in the simulated attitude of a maiden
pining for Krishna’s arrival for his tryst with her on
the banks of the river Yamuna. But it is not pure and
simple lover’s pining, but a complex tangle of ardour and
jealousy at Krishna'’s other dalliances, impatience at his
not showing up as promised and resulting helplessness.
The wait seems long and interminable, the cold wind on
the lonely sand bank only aggravates the internal freeze
on the discovery of what an unfazed liar he is, feigning
love to her while carrying on multiple liaisons with other
maidens. But alongside all the doubt and irritation that
assails her overwrought imagination, the beloved is
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consumed by total single-pointed concentration of the
soul on the Divine. In another pasuram (PML.TM-6.6),
the ‘nayika’ chides Krishna addressing him as ‘Vasudeva’
before laying out her charges. The father Vasudeva had
an impeccable reputation for truth and honesty, and
what an ironic imitation of his father that he is, who is
full of lie and deceit! wonders the Alvar as the wronged
beloved. Recalling how Krishna had given her the slip in
the middle of the night as she lay asleep on the settee, and
after spending that night and whole of next day too, in the
embrace of other girls, and cooly comes back to her now
for another night tryst, as if nothing had happened, she
rebukes him squarely, and says, “...etrukku en marungil
vandhay ? Emperuman Nee ezhundharule’, ‘why have you
come to hold my waistnow?, My dear Sir, would you please
find your way out and leave?. What a summary dressing
down of the Lord, is that! In a similar vein, Sri Nammalvar
says to the Lord,“Minniday madavargal Un arul sooduvar
munbhu nan adhu anjuvan; man udai ilangai aran
kaindha Mayavané !, Unnudaiya sundayam nan arivan;
ini adhu kondu seivadhu en? ennudaiya pandhum
kazhalum thandhu poghu Nambi.”, (T.V.M.-6.2.1), ‘O Lord
Who destroyed the fortress of Lanka! Slender-waisted
damsels would wear your grace. I am afraid what would
follow. I am aware of your tricks, what can you do with
them now? Sire return my bat and ball and leave’.

After exploring the landscape of ‘madhura-bhava’, Alvar
traverses the whole gamut on the motif of ‘vatsalya-
bhava’ in the form of the mother’s love towards the
child in the seventh and eighth decads. In the seventh
Tirumoli, Alvar takes on the persona of Devaki Krishna’s
real mother, who had had to forego all the joys of the
relationship yielding the same to foster mother Yasoda.
What a glorious motherhood the latter turned out to
be that the world cherishes and celebrates wherever a
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mother-child relationship is spoken of or sung about.
But Alvar, uniquely remembering and paying a tribute to
the forgotten mother Devaki, devotes a whole Tirumoli
to sing about that great mother whose womb the Lord
chose to spring from. Her love, longing, sigh and anguish,
and all her deprivation is poignantly portrayed in Alvar’s
vivid and empathetic narrative. Alvir so perceptively
describes in verse 6, how a child graduating to the second
stage of tasting little morsels of solid food, is sometimes
allowed the privilege of dipping its fingers in the bowl and
stick its fingers in its mouth with what little it can gather
in that tiny hold. The proud mother mixes lot more food
than what the child can eat. After the feed is over, the
motherlovesto eattheremainsinthe bowl. Remembering
that scene, Devaki laments, “..vannac chenchiru kaiviral
anaitthum vari vaykkonda adisilin micchil, unnappetrilén
; 0 kodu vinayén! ennai en seyya petradhu em mayé 1.”,
“..I never got to tasting the remnants of sweet rice that
my child savoured by sticking his pink fingers into the
mouth. Oh,the terrible sinner that I am, for what good my
mother begot me!. In the next pasuram, Devaki prays to
the Lord, after recounting some of the sport activities of
child Krishna while growing up,-- such as holding up the
hill Govardhana® as an umbrella, dancing the ‘kuravai’
dance with girls, dancing on Kaliya’s head etc.--, that if
there is any way she could see all that she had missed, His
grace should enable her to relive that experience. And
the Lord did oblige her.

The eighth decad of the Alvar is a lullaby sung to Rama by
mother Kausalya recounting stories from the Ramayana.
The lyrical beauty and the slow restful cadences of the
song are such that over the ages, mothers in the South,
especially the Tamil regions, have been singing the lines
from this Tirumoli while rocking their babies to sleep.
The credit for elevating this kind of lullaby which is an
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integral part of Tamil culture, to the annals of a literary
genre’ belongs to this Alvar and Perialvar. They were the
pioneers of what is called ‘thalattu’ that later grew into
the Tamil literary form of “Pillai Tamizh”. This Tirumoli is
addressed to the Lord of Tirukkannapuram. In the ninth
decad, the Alvar captures the pathos, the ‘Soka-rasa’ of
the helpless king Dasaratha grieving for his son after he
was banished to the forest at the instance of Kaikeyi.

The last Tirumoli is a condensed Ramayana, covering
all the seven ‘kandas’ from Sri Rama’s birth upto His
ascent to Sri Vaikunta. In this hymn which is dedicated
to the ‘divya-desam’ Tiruchittirakidam, Alvar enters
into, and participates in, the world of sage Valmiki
and Rama. The last pasuram contains a benediction to
the effect that those who learn these ten verses would
attain immortal bliss in the auspicious feet of Sriman
Narayana. In verse 10 of this Tirumoli, Alvar sings of the
Lord in the lines, “Anru characharangalai Vaikuntathetri
adalaravappagaiyéri asurar thammai venru ilanghu-
mani neduntholl nanghum thonra vinnmuzhudhum
ethirvarat tan dhamameévi senru inidhu veetrirundha
Amman...” ‘after elevating all living things---moving and
non-moving---- to Vaikunta, the Lord who had earlier
destroyed the asuras, assuming His glorious four-armed
form and mounting His Garuda ‘vahana, entered His
abode to the tumultuous welcome of gods, and ascended
His eternal throne. Sri Kulasekharar explicitly states
here, that Sri Rama took all living creatures with Him
to Vaikunta. Sri Nammalvar in a slightly less explicit
fashion, says, “... Pur pa mudhalappul erumbhu adhi onru
inriyé nar pal Ayothiyil vazhum chardcharam mutravum
narpalukku uytthanan”, (TVM-7.5.1), ‘He bestowed an
exalted position to all the sentient and insensient down
to the meanest grass and insect’. Again in verse 7.5.2. he
says, “Nattai alitthu uyyaccheydhu nadandhamai”, ‘He
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gave the kingdom (to Vibhishana), and liberation to all.
In the last pasuram of the tenth decad, Alvar says that ‘the
Lord presides along with Maruthi in Tiruchittirakkiidam.
The whole narrative of how the same Lord took birth
as the son of King Dasaratha upto His ascension to His
abode has been set in the auspicious style of’ ‘sopanam’
in sweet Tamizh by ‘well-armed, well-protected
Kulasekhara, Commander and King of Uraiyur'. “Kol
iyalum padaithanaik kotra ollval Kozhiyar Kon kudaik
Kulasekharan Sorseidha”. Those who master these ten
verses would attain the sacred feet of Narayana.

Scholars have perceptively opined that Kambar the
Tamil poet who came later than KulasekharaPerumal
was greatly influenced by the Alvar’s poetic style,
especially the “Anganedumadhil” decad which has been
eulogized as ‘Kulasekhara Ramayanam’ in writing
his epic on Rama. Kamban seems to have learnt some
subtleties in Ramayana through Kulasekharar, as
we shall see briefly. In the Valmiki Ramayana there
is no information on Rama seeing Sita before their
wedding. But Kambar infuses a romantic touch to the
story by portraying a scene in which they both steal
a glance at each other momentarily for which we
find the kernel in Kulasekhara’'s narration in 10.3. of
PM.L.T.M., “Sevvarinarkarunedunkan Sithaikkaghis
sinavidaiyonsilaiiruttu..”, yielding to Sita with long,
black, red-lined eyes, and breaking the bow of Sivariding
a fierce bull’. This suggests that Rama had seen Sita, and
was drawn towards her, lured by her long, black eyes.
Kambar has evidently chosen to go by Kulasekharar’s
script rather than Valmiki’s in this respect.

Similarly, in the ‘Surpanaka chapter, Kambar prefers
to toe the Alvar’s line which depicts the demoness as
pretty and ‘endowed with eyes that put to shame the
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eyes of a deer’. In Valmiki’'s narrative, she appears as a
demoness only. Kambar visualizes her as a stunning
beauty passing for a ‘young peacock, a swan bird’ before
Rama making him wonder ‘who is she!’. “Maninvizhipetru
mayilvandhenavandhal” says Kambar.

Kulasekharar in his portrayal of Dasaratha’s lament
in decad 9 of his Prabhandam poignantly phrases the
event of the King’s tragic end in the Kking’s own words
as follows; “kanaghamemighavirumbhi nee thurandha
valanagaraitturandhu  nanumvanaghameépoghinrén”,
‘desiring the forest most, you renounced this lovely
country; I will also reject it and happily go to the home
above. Kambar while retaining this central idea, builds
on the scene with multiple dramatis personae enhancing
the poignancy. On hearing news of Sumantra’s return
he, who was till then in a near comatose state, stirs to
inquire of Vasishta standing before him if Rama has
come back. Eliciting no response from his preceptor
who stands mute unable to answer ‘yes’ or ‘no’, he then
turns to enquire from Sumantra who has just entered if
his Rama has gone farther into the forest or stays closer,
“Seyano, aniyand”?, as if distance matters. Sumantra
replies that they have gone deep into the forest. Hearing
this, the king’s life ebbs away. Kambar touches the bar of
Alvar poignant phrases, in words that read; “ he said, ‘into
the deep forest, He and his brother and Mithila’s gold have
gone’; at that moment, his life departs”, “ Vaeyuyarvanil
thanumthambhiyum mithilaipponnum poyinanenran,
enre pozhndhadhé aviponan.”

Researchers of Alvars’ time period like
M.Raghavalyengar have inferred from concidental
events, that Kulasekharar, Tondaradippodi and
TirumangaiAlvir were probably contemporaries.
In support, they point to the fact that when
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TirumangaiAlvar built the peripheral wall and
towers around Srirangam temple, he made some
adjustments in the alignment of the wall in deference
to Tondaradippodi whose flower garden was in the path
of the original alignment. Kulasekharar uses the term
“Tondaradippodi” or ‘dust of the feet of devotees’ in his
pasuram 2.2, and repeats it in other pasurams too, to
say that he has no liking for royal power and loves to
serve the devotees at Srirangam, and sing and dance
with them. Presumably, either Kulasekharar rendered
this phrase having Tondaradippodi Alvar in mind, or the
latter whose given name was Vipranarayanar, assumed
Kulasekharar’s phrase as his service name since he also
like Kulasekharar had a special attachment for Lord’s
devotees. These researchers have construed that the
three Alvars lived during the eighth century C.E.

Kulasekhara Perumal married off his daughter
Sérakulavalli Nacchiya'r who was believed to have been
an ‘amsa’ of Nila Devi to Sri Ranganatha offering all his
wealth as ‘Stridhanam’. He settled in Srirangam for many
years in the worship of the Lord, and undertook many
undertakings in the Lord’s and His devotees’ service.
The third perimeter wall around the shrine called
‘Kulasekharan veedhi’ is one of the many relics thatstand
testimony to his contribution. Legend has it that apart
from his pilgrimage to the shrines at Tiruvenkatam,
Tiru Ayoddhi, Tirucchittirakiidam, Tirukkanapuram,
Tirumaliruncholai, Tiruvittuvakkodu, to worship and
offer ‘mangalasasana’ to the Lords of the shrines there,
he visited in the last stages, Tirukkurugur to worship Sri
Nammalvar. It appears that he reached a place known as
‘Brahmadesam’ near there, and was involved in serving
the Lord Rajagopala at the local shrine there. He shed
his mortal coil while there at the age of sixty-seven and
attained ‘parama-padha’.
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Taniyans.
Composed by Emperumanar,

“Innamudhamiittughén inghé va paingkiliye,
Thennarangam padavalla sirpperumal --- ponnin
Silaisér nudhaliyarvel Seralarkon engal/
Kulasekharan enré kooru.”

Come to me my lovely parrot, let me feed you with
sweet morsel. Just utter the name of our Chera King
‘Kulasekhara’ --the head of us ‘prapannas’--, the gifted
bard who sang on Srirangam, endowed with devout love
for the Lord earning the name Perumal, with eye brows
shaped like a bow and adorable to women.

Composed by Manakkal Nambi.

“Aranikedappar anbar kollarenru avarkalukké
varankodu kudappambhil kaiyittavan matralarai
veeran kedutta senkol kollikavalan villavar kon
Chéran Kulasekharan mudi vendhar sikhamaniye.”

He, (Kulasekhara Perumal), is the crest jewel of Chéra
clan, vanquisher over enemies, Ruler of Kolli, and king
of kings, with a staff synonymous for righteous justice,
who when the palace jewel went missing, swore that the
Lord’s devotees would never covet things of others, and
in their behalf lowered his hand into the pot containing
a serpent.
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7

Perialvar.

Perialvar was born in Srivilliputtur, a small town south of
Madurai in a Srivaishnava family, as an ‘ams$a’ of Garuda,
in the Tamil year ‘Krodhana’ and month ‘Ani,under
the asterism of ‘Svathi. He was named Vishnuchitta.
Srivilliputtur was renowned then for its Vedic community,
and the shrine of Vatapatrasayi. Under the benign grace
of the Lord, Vishnuchitta grew up to be a great devotee
of the Lord, with a natural desire to engage himself in
the service of the shrine and the Lord. Contemplating
about what kind of service would be appropriate for
him to undertake, he quickly realized that whatever
service it was, it must be something that the Lord wished
for him to undertake as Sri Nammalvar expressed it,
“Thanakkeéyagavenaik kollum idhé", (TVM- 2.9.4). He then
thought about Sri Krishnavatara, and recalled the story
of Malakara in Srimad Bhagavatham. When Sri Krishna
visited Mathura at the invitation of Kamsa, he and brother
Balarama wished to go round the city, but in doing so
they both wanted to drape themselves in finery and wear
fragrance like sophisticated city-folk. In the course of
their efforts to find suitable adornments, they entered the
house of the flower-seller who strung garlands for Kamsa,
and requested him for some flowers. The devotee that he
was, the simple Malakara was overwhelmed and ecstatic
at the Lord’s request, “Prasadha paramou nathou mama
géham upagathou, dhanyoham archayishyami ityaha
malyopajivanah:’, ‘1 am blessed to have the grace of the
Lords’ visit to my home, and will offer garlands to them.’ So
saying, he offered freshly strung fragrant flower garlands
to the Lord. Vishnuchitta decided then to cultivate a flower
garden where he tended different kinds of fragrant flower

145



plants and tulsi. He started to gather these flowers every
morning and evening, making beautiful flower garlands
for the Lord Vatapatrasayi. He took them and offered them
to the priests at the temple for daily worship.

Around the same time, a Pandya king by name
Vallabhadéva was ruling over that land with his capital
at Madurai. As a righteous king who always had the
welfare of his subjects at heart, he used to go round
the city in cognito at night on a reconnaissance mission
to gather information about any unusual happenings,
and get a feed-back on the administration. One night
during his round, he came across a wayfarer who had
settled himself for the night on the front porch of a
house. The king woke him up to find out who he was
and what he was doing in the city. The visitor replied
that he was a Brahmin and had just returned after a
pilgrimage to Kashi, and was passing through the city
to his home in a nearby place. The king asked him to
recite some verse he knew. The brahmin recited a verse
which went like this, for eight months during the year
work for the rainy season; during the day for the night,
during prime for old age; during this life for the next
life. To the king who was worldly-wise, the mention
of the next life and what lies beyond the present life,
posed a troublesome question. Next morning, he sent
for his most trusted minister and counsel Selvanambi
of Tirukkottiyur, and asked him what was the means
to attain the supreme goal of reaching the divine.
Selvanambi suggested that a conclave of scholars from
all corners of the land be convened for ascertaining the
scriptural position on the Supreme Being. A bounty of
golden coins was set as the prize money for the one
who could make a duly validated pronouncement on
the identity of the Supreme Being.
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A divine directive came to Vishnuchitta in a dream to
attend the conference convened by the king, and win
the coveted prize. Vishnuchitta was beside himself with
total surprise at the directive. He asked, ‘who am I, who
just knows how to hold a hoe to tend flower plants and
string garlands, to attend a conference of scholars?
The Lord said, ‘so you think you do all this by yourself,
Are We not the One Who is the actuating force behind
your actions. You may do this also as directed’. Next
morning, the temple priests brought a palanquin to take
him to the king’s court in Madurai. When he arrived
at the convention centre, the king himself with his
minister Selvanambi and other functionaries received
Vishnuchitta ceremoniously, struck by the effulgence on
his face. After being seated with all courtesy, Selvanambi
requested Vishnuchitta to begin his exposition. Inspired
by the unconditioned grace of the Lord, Vishnuchitta then
proceeded to expatiate on the ‘paratattva’ as none other
than ‘Sriman Narayana), marshalling ‘pramanas’ from
Vedas, Upanisads, Smriti- Itihasa-puranas etc. Apart from
discoursing on Sriman Narayana as the Supreme God of
all beings and the worlds, he also drove home to the awe-
struck assembly the greatness of Sri Vaishnava Siddhanta
as a philosophy of religion. The mast on which the prize
had been tied, bent before him on its own, enabling him
to cut the bag containing the gold coins. The king and the
assembly of scholars and ministers were wonder-struck
that Vishnuchitta had uncovered the shining light behind
the inner regions of the Vedanta, and the honouring him
with the title of ‘Pattarpiran’, the king arranged for him
to be taken on a decorated elephant in a ceremonial
procession through the avenues of Madurai city, to the
accompaniment of all royal insignia of flags, umbrellas,
bugles and drums proclaiming the achievement to the
teeming populace, with the king and his courtiers in tow.
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Like a proud parent basking in the reflected glory of a
worthy child’s accomplishment, the Lord Himself with
the Divine Mother seated on Garuda, appeared in all His
majesty and splendor over the skies of the city to savour
the sight of this public honour to their dear devotee. The
whole celestial glitterati of Brahma, Indra and other
gods also took their place on the sky, to witness this
unprecedented Divine spectacle. When Vishnuchitta saw
the Garuda-borne Lord with Divine Mother appear on the
sky, with all His accouterment of ‘Sankha’, ‘Chakra’ etc. he
was taken aback lest some danger should befall his Lord.
Such was his overwhelming concern and love for the Lord,
that he broke out in song using the bells pinned on the
elephant’s head crest as cymbals, “Pallandu, Pallandu”,
‘Long live the Divine’. This benediction to the Lord sung
by him from the back of the elephant is the Prabandham
hailed as “Tiruppallandu” of twelve pasurams sweet to
the ears and rich in meaning.

This is a unique ‘mangalasasana’ hymn where the
blessed assumed the role of the blesser. It is this quality
of overwhelming love and protective concern exhibited
by Vishnuchitta towards the Lord, that was behind the
endearing name of Perialvar by which he has come to be
addressed in the Sampradaya. Sri Manavalamamunigal
phrased this elegantly as “ponghum parivu”, ‘overflowing
love’ as from a parent to a child, and said, “ponghum
parivale petran......... Perialvarennum peyar”, (U.R.M.-18).
Pillaialokcharya observes in Sri Vachanabhushanam,
“Alvargal ellaraiyum poélallar Perialvar. Avargalukku
kadhachityam, ivarkku idhu nityam”, (250-251).
‘Perialvar is distinct and apart from the rest of the
Alvars. To them, this, namely ‘mangalasasana’ is
sporadic, to him it is everyday. To the question, if that
kind of protective concern for the Lord, is not against
the grain of one’s position vis-a-vis the Supreme Being,
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Pillailokacharya’s explanation is ............. ” Jnana dhasayil
rakshya-rakshaka bhavam’ tan kappilé kidakkum, prema
dhasayil thattumarikkidakkum”, (S.V.B.- 244), ‘in the
intellectual state, the spirit of protected and protector is
in accordance with one’s true nature. But, in the state of
love, the role is reversed. If one contemplates the Lord’s
‘svarupa’, then one would be concerned with his own
goal; if on the contrary, one contemplates the ‘soundarya’
and ‘soukumarya’ of the Lord, then one can only think of
Him and nothing else. The poignant benediction of Jatayu
to Sri Rama as “Ayushman”, even in his dying state, is an
instance in point. This overwhelming love towards the
Lord, has been beautifully described by Tiruvarangattu
Amudhanar, as an undying immense whirlpool of
love, “Soradha kadhal perum suzhippu”, (R.N.-15). It is
interesting to visualize this. The swirling current in a
whirlpool sets up a bi-directional churn, water plunging
down in one instant and the water from below swirling
up. Likewise, an intensely spiritual person caught up
in a swirl of love rises up and poses as the protector in
a curious relegation of his ‘jiiana’ to the background,
whereas the true Protector is pushed down, as it were by
the force of love, as an ‘object’ to be protected.

Tiruppallandu, the song of benediction that Perialvar
sang forms part of the First Thousand, ‘Mudhalayiram’.
Apart from this, Perialvar has rendered another
Prabandham called “Perialvar Tirumoli” comprising
461 pasurams which, write alia, is taken up by what
is known as ‘Pillai-Tamizh’, or the enjoyment of the
childhood and boyhood stages of Lord Krishna. Together,
both these Prabandhams aggregate to 473 verses.
Tiruppallandu enjoys the preeminence of being the first
Prabandham in the sense that though chronologically
later than those of the Mudhal Alvars etc. it is recited in
all Vishnu temples in the morning and evening worship
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as a prelude to the reciatation of other Prabandhams.
Sri Manavalamamunigal says, “kodhilavam Alvargal
kooru kalaikkellam adhi Tiruppallandu”, ‘Tiruppallandu
is first amongst the flawless arts of the Alvars. In this
Prabandham of twelve verses, Alvar performs his own
‘mangal$asana’ - ‘desiring all things auspicious’- to the
Lord in the first two pasurams. But not being satisfied
with that, in abroader inclusive spirit of concern in behalf
of the rest of the humanity, he hearkens to three kinds of
devotees namely, ‘Bhagaval-labhartis, ‘kaivalyartis, and
‘aishvaryartis’ respectively to join him in performing
‘mangalasasana’ to the Lord in the next three venses.
The first group consists of people who are in constant
communion with the Lord or ‘jiianis’ as Lord Krishna calls
them, (B.G.-7.16). The second group are those who desire
freedom from the world to retire to ‘kaivalya padha’ for
‘self-enjoyment’ or ‘athmanubhuti’. The third category
of seekers are ‘aishvaryartis’ who worship the Lord for
wealth and happiness in the world either because they
are in distress having lost material wealth or health in
order to regain the same, or because they seek more
wealth. In the Gita lexicon, they are termed as ‘Artis and
‘Arthartis’. In the next three pasurams 6,7, and 8 he sings
about their joining him. In the third triad of pasurams
9,10 and 11, he sings Tiruppallandu with them. The last
pasuram 12 is the ‘phala-sruti’.

In the first pasuram, Alvar wishes the Lord, “Pallandu,
Pallandu, Pallayirattandu, Palakodi narayiram”, ‘many
years, many more years, many thousands of years, and
many crores and hundreds of thousands of years’. The
repetition of ‘pallandu’ four times over, is by way of our
world measure of time, the celestial measure, Brahma’
s ‘Satyaloka’ measure, and the measure of the countless
universes and Brahmas thereof. Alvar addresses the Lord

herein, as “mallanda tintol manivanna”’ O Lord of blue
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emerald hue and great shoulders that vanquished the
mighty wrestlers’- of Kamsa- Alvar’s words of benediction
are addressed to the Lord’s sacred feet. “Un Sevadi
sevvitirikkappu”, ‘May thy beautiful crimson feet be
protected’. In the second pasuram, Alvar sings ‘pallandu
in inseparable union with the Lord. “Adiyomodum
Ninnodum pirivinri dyiram Pallandu”, ‘may both of us
live for many thousands of years without separation.’
After wishing the Lord, Alvar then wishes, “Vadivay Nin
valamarbhinil vazhkinra Mangaiyum Pallandu”, ‘may the
Goddess Lakshmi, the embodiment of beauty, residing on
thy right chest live long for many years. Then he goes on
to wish the blazing Discus and the beautiful conch of the
Lord on similar lines. The first two pasurams contain the
essence of the ‘Tirumantra’. Adiyomodum”, conveys the
meaning of ‘pranava’ ‘Aum’. The term “Pallandu” conveys
the meaning of “namah”. The words,”mallanda tin tol
manivanna”, connote the ‘vigrahayoga’ and the qualities
of ‘sourya-virya’ of the Divine. The second pasuram
speaks about the ‘vibhiiti-yoga’, and conveys the meaning
of ‘Narayana’ sabdha. The fourth case “aya” is conveyed
by the words, “Un Sévadi sevvit Tirukkappu”. In so far
as the hymn Tiruppallandu is short and recited in the
beginning, it has been compared to the Pranava Aum”,
which is recited before and after any Vedic recitation.
It is said that the pranava serves as the lid and bottom
of a container for the Vedas. Without reciting it at the
beginning of a recitation, the Vedas would slip away, and
similarly if the recitation is concluded without uttering
‘Harih Aum)’, the Vedas would scatter away.

In the third pasuram, Alvar invites the ‘Ekantins’
desirous of doing service to the Lord,“Vazhatpattu ninrir
ullirel” to join him in ‘Bhagavad-kainkaryam’, and take
the ‘prasada’ of ‘sand’ and ‘sandal’ “mannum manamum”.
Then in the fourth, Alvar’s call goes out to the ‘kaivalyartis’
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to join the group before their subtle body falls off,
“Edu nilattiduvadhan munnam”. In pasuram 5, Alvar
welcomes the vast multitude of ‘aishvaryartis’ filling the
world, who are joining the band of the Lord’s devotees
abandoning their mundane links,“Thondakkulattilullir..
pandaikkulattait-tavirndu”,

In pasuram 6, Alvar acknowledges the assembly of the
blessed god-centred ‘Ekantins’ who have been engaged
in doing service to the Lord through seven generations.
In pasuram 7, the transformed ‘Kaivalyartis’ arrive to
join the Alvar and are consecrated to become worthy
of service to the Lord with the insignia of ‘Sankha’ and
‘chakra’. In pasuram 8, Alvar sensitive to the psychology
of the multitude of ‘Aishvaryartis’, enumerates the
special grace bestowed by the Lord on them in the form
of the best food mixed with ghee, opportunity for ‘nitya-
kainkarya’ and on special occasions, remnants of betel
and nuts, adornments for the ears and neck, and fragrant
sandal paste to put on the body, thus transforming them
into purified souls. It is an implicit assurance to all, that
all these special blessings await them too. Man’s true
state is as a ‘Sesa', subordinate of God, and every good
thing in life is to be offered in the first place for God’s
enjoyment, that is oriented in the end to fulfilling the
needs of body, clothes, flowers and so on, which must be
gratefully accepted as ‘ucchista’ of God. It is in the nature
of the ‘mahaprasada’ of the Lord, and comes to us with
His grace, (B.G.-3.13), and has power to purify the soul,
(“Velluyir”).

In the next three pasurams namely 9,10, and 11, Alvar
sings “pallandu” with the respective groups. In pasuram
9, the Lord’s grace, in general, is presented to all devotees.
Alvar says, ‘we are all your servants, “thondargalom”, and
‘wear the yellow silken garments worn by the Lord, eat
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the remnants of food offered to Him, and decorate our
heads with tulsi leaves and flowers worn by the Lord.
Such devotees are ‘mumukshus’ desiring the grace of
divine service in the Lord’s abode. In pasuram 10, Alvar
extends the assurance, that it is written into the contract
the devotee enters into with God, whereby he takes
on the role of Lord’s servant, “Unthanakku Adiyom”,
which then carries a reciprocal promise of eternal
bliss, “adiyongaladikkudil veedu petruuyndhadhu”. Such
devotees will then join the Alvar in singing ‘Long years’ in
“nithya vibhiiti”, or eternal abode of the Lord. In pasuram
11, the poet-saint addressing the Lord as “Tirumal’,
‘Lord of Goddess Lakshmi’, says:'l am also thy devotee
and servant like Selvanambi (the principal counsel of
king Vallabhadeva), who is bereft of the slightest trace
of wickedness, the leader of men of Tirukkottiyur held
in high esteem for his great love towards thee and thy
devotees ‘. Let me sing in praise of you ‘Pallandu’ after
chanting your multiple names and say “Namé Narayana”.
Alvar says of himself as “nanumunakku pazhavadiyén”.
The very moment the touch of grace of the Lord’s feet
and that of Lord’s devotee, (what Parasara Bhattar refers
to as “Ramanuja padhacchaya”), descends on such a
devotee it wipes out at a stroke, all dross which arises out
of the sense of the ego of birth, wealth and learning, and
purifies one as though no dross ever existed in the first
place. Of Selvanambhi Alvar says, “Alvazhakku onrumilla
ani Kottiyur kon”, ‘blemishless leader of denizens of
Tirukkottiyir. The term ‘Alvazhakku’ stands for all
obstacles to spiritual evolution. These are many like,
delusion of taking the body for the ‘atman’, imagining
one’s ‘atman’ as a free agent, seeking lowly rewards,
“prayojanantaram”, taking ‘bhagadhanubhavam’ as the
enjoyer or ‘bhokta’ instead of ‘bhoghya’ viz. as for Lord’s
enjoyment, which is what ‘mangalasasana’ entails, and so
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on. Incidentally, what kind of pitfalls confront us in the
spiritual path, and how the ‘Tirumantra’ serves as a sure-
fire safety-net in providing protection from these perils,
has been explained at length in Bhattar’s “Ashtasloki”, in
the sloka, “Dehasaktatma bhuddhi”, (sloka 4).

In the concluding pasuram, Alvar assures that those who
recite this hymn and chant “Namé Narayanaya”, will
gain entry into the Lord’s abode and sing “Pallandu” to
the Lord, along with the denizens of ‘paramapadha’. It
is interesting to note that Alvar’s style of singing ‘Long
live the Divine’, flows over in some verses in the Alvar’s
other Prabandham of Perialvar Tirumoli. Perialvar
returned to Srivillipputtur and used the prize money for
the renovation and beautification of the Vatapatrasayi
temple and resumed his service of cultivating the flower
garden, and stringing garlands for the Lord’s worship
at the temple as before. The second Prabandham
sung by the Alvar is named after him as Perialvar
Tirumoli comprising 461 pasurams grouped under
43 ‘decads’, each decad being referred to as ‘Tirumoli’,
which are again aggregated under five ‘patthus’ on
the lines of Tiruvaymoli. The tradition of treating both
Tiruppallandu and Perialvar Tirumoli as a unitary work
named Perialvar Tirumoli also exists in which case the
total works out to 473 pasurams in all under 44 decads,
Tiruppallandu figuring as 1.1 thereof. For both these
Prabandhams ‘Vyakhyanas’ or detailed commentaries
were written by Sri Periavacchan Pillai. But unfortunately;,
the document containing the commentary for the first
four hundred pasurams of Perialvar Tirumoli had been
lost to posterity. This gap was very thoughtfully filled by
Sri Manavalamamungal who wrote the vyakhyanam only
for the portion which had been lost. Perceptive scholars
have not failed to express their unqualified approbation
and admiration for the singular identity of thought and
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style of presentation between these two great Acharyas.
Apart from this, Sri Manavalamamunigal’s Acharya Sri
Tiruvaymoli Pillai has written a ‘svapadesa vyakhyanam’
for Perialvar Tirumoli. In recent time, Kanchi Swami
Annangaracharya has written a beautiful ‘Deepikai Urai’
for both these Prabandhams.

As mentioned earlier, a major portion of Perialvar
Tirumoli is taken up by what is called “Pillaittamizh” or
savouring the child’s growing up experience, in this case
revisiting Sri Krishna’s childhood in Brindavan through
the experiential narrative of mother Yasoda. The rest is
of different kinds, some as experiences articulated by
those in love with Krishna, some as mother’s concern
over the daughter in love with the Lord, some on ‘divya-
desams’, one as Hanuman’s address to Sita, some as
‘hitopadesa’ to the world, some as Alvar’s own prayers or
introspections etc.The first Tirumoli “Vannamadangal
soozh Tirukkottiyur”, describes the celebration of Sri
Krishna’s birth. The verse reads in full as follows: “Vanna
madangal soozh Tirukkottiyur Kannan Kesavan Nambi
pirandhinil, ennai sunnam edhiredhir toovidak kannan
mutram kalandhu mutrayitre”, ‘When the lord Krishna
was born in Tirukkottiyur of beautiful mansions,
they sprinkled fragrant oil and sandal powder on
one another, slushing the portico of Krishna’s house’
Krishna was born in Mathura, not in Tirukkottiyur,
“Eshah: Narayana; Sriman Kshirarnava nikétanah:I
naga parayankam utsrujya agatho Madhuram purim”.
One might wonder;how come the Alvar starts with a
factual inaccuracy’. The explanation given is that much
before Krishna's birth, the Devas were believed to have
assembled in this ‘divya-desam’ in a conclave to discuss
the atrocities of Kamsa to seek redress for the same,
when they decided to seek the Lord’s protection for the
same. Moreover, Alvar’s associate in ‘mangalasasana’
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being Selvanambi who hailed from Tirukkottiyur which
was close to his heart, Alvar presumably wished to
experience that place-association. So there is nothing
unusual in Alvar characterizing Tirukkottiyur in the
above fashion.

The next Tirumoli 1.2. beginning with the words,
“Sidhakkadalul amudhanna” is an adoration of child
Krishna from head to toe or rather the other way about.
The first pasuram invites the neighbourhood ‘ladies
of coral lips to come and witness the act of the darling
child Krishna in the cradle grabbing his foot and sucking
his toe’. ... “Pedhaikkuzhavi pidittu suvaittu unnum
padhakkamalangal kanire, pavalavayir ! vandhu kanire”
! “Vishno padhé parameé madhva utsa:, (V.Suk.), ‘from
Vishnu's feet flows honey’. Sri Nammalvar phrases it as
“théné’malarum Tiruppadham”- (T.V.M.-1.5.5). Alvar
first describes the feet of the Lord since that is the haven
every ‘prapanna’ seeks.

In Tirumoli 1.6. Alvar describing the child Krishna
learning the art of clapping, or what is called “chappani”,
makes a very evocative reference to the Lord’s
Nrsimhavatharam in 1.6.9'. in the words, “Alandhu itta
thoonai avan thatta, ange valarndhitta val ughir singa
uruvay ulan thottu, iraniyan onmarbu agalam, pilandhitta
kaigalal chappani......”, ‘with these clapping hands, thou as
a fierce lion with sword-like nails tore into the wide chest
of Hiranya feeling the depths of his heart -- when he smote
the pillar he had got made to his measure.’ Alvar says here
that lest Lord Nrsimha should already take His position
inside the pillar as it was being made, Hiranya got it made
under his care and watch and that he smote the pillar
himself. Alvar says that after tearing open the demon’s
chest, Lord Nrsimha patiently probed the demon’s heart
for some wet spot indicative of some sign of compunction
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in him, since his child Prahlada had implored him several
times to do an ‘anjali’ to the Lord, implying thereby that
even at that late stage, the Lord wished he could find
some semblance of a predisposing factor in the form of
‘anukula bhuddhi’ in the demon to pardon him. Such is
the dripping compassion of Nrsimhavathara, “Narasimha
vapuh: Sriman”- (V.S.- 21-22). As another Alvar describes

this Lord, “Azhagiyan thane ariuruvam thane”, (N.M.T-22).
‘Beautiful is the Lord Who came in Nrsimha form’.

In decad 1.8. on mother Yasoda entreating child Krishna
to come to her, Alvar makes a passing reference to the
Vamanavathara of the Lord in two lines with specific
reference to the episode wherein King Mahabali is
forewarned by his guru Sukracharya that the Brahmin in
frontofhimis the Supreme Lord who has come in disguise
to do the bidding of celestials, and that his real intent is
to divest him of all his possessions. When Mahabali asked
the Brahmin what boon he desired, the Lord simply said,
“Kolvan nan Mavali moovadi tha”, ‘0O Bali, I will take three
feet of this earth’. Warning his disciple not to concede
the Brahmin’s wish, the preceptor in a preemptive move,
entered and sat in the nozzle of the water jug taking
the form of a fly. While Bali ignored the warning of his
preceptor and went ahead with the gift and tilted the
vessel to pour drops of water on the Lord’s hands to
solemnise the act, the Lord using the ‘pavitra’ he was
wearing on his finger as the discus, poked the nozzle to
remove the obstruction. The ‘chakra’ pushed aside Sukra
but in doing so made him blind in one eye. Alvar refers
to this episode in his lines “Sukkiran kannai turumbhal
kilariya Sakkarkkaiyané Acho Acho Sankhamidanthané
Acho Acho”- (1.8.7). Mahabali was consigned to the
nether world by the Lord. The preceptor who told the
truth in revealing the identity and intent of the Brahmin
lost his eye. And King Bali who gifted what was asked for
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to the Brahmin was punished. In this context, a question
was believed to have been addressed to Naloor Pillai,
“What justice was it ? Was this fair?”. Naloor Pillai was
believed to have answered as follows. Mahabali was
punished because he did not listen to his preceptor’s
advice. The preceptor was duly punished also since he
tried to stop a gift to a worthy person. Both were wrong.
Sri Nammalvar says of the Lord, “Poyyanagum purame
thozhuvarkkellam”- (T.V.M.- 9.10.7.), ‘He is false to those
who worship him outwardly.’

The decad 2.9 is a very captivating narrative on Sri
Krishna’s ‘bhala lila’ or child sport by way of stealing
butter from the homes of cow-herd women and their
plaints to mother Yasoda. In 2.9.10, beginning with the
words, “Sollil arasippadudhi nangay !”, Alvar describes
a piquant episode where a woman has brought in the
back lane of Krishna's house, a basket of rose-apples or
“naval pazham” a favorite fruit of Sri Krishna. Krishna
runs to her for some fruits but she says she can only give
him some for a price. Krishna is at a loss how to cobble
the money to buy the fruits. He espies a tiny girl inside a
neighbour’s home wearing some bangles.There is no one
noticing. So Krishna tiptoes quietly into the girl’s home,
calls the girl and beguiles her to part with her bangles
which he takes to the fruit-seller woman and exchanges
for some fruits. The mother of the girl meanwhile has
noticed her child minus her bangles, and quickly spots
Krishna quietly enjoying the fruits. Forgetting the
bangles, she catches him and producing him before the
mother, demands action saying ‘see what your boy has
done’. When caught red-handed thus the little imp still
grins disarmingly with an innocent look, and says, “no,
I didn’t do anything” Alvar says in the last line,“Nanallén
enru srikkinrané”. Like this, there are numerous plaints
from affected cow-herd women to a hapless mother
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Yasoda, torn between her motherly instinct wanting to
believe that her wonder child can do no wrong, and the
striking similarity and multiciplity of such allegations
confirming her suspicions that may be her dearest child
is not a ‘paragon of perfection’ after all, but ‘a naughty
kid’ as alleged by others, and compelling some punitive
action, to show a semblance of even-handed justice
and fairplay in her attitude. An anecdote is cited in this
connection. Pillai Engalazhvan, who presumably resided
a few houses down the same street where Nanjiyar lived,
hadadream one nightin whichanurchinappearedbefore
him demanding some rose-apples or ‘navarpazham’. This
dream recurred several times on subsequent nights till
Alvan who could barely sleep any more asked him, ‘who
are you, and what is your name?’. The urchin replied, ‘1
am Jiyar’s son and my name is Ayar Ko. Next morning
as he woke up, Alvan walked upto Jiyar’s residence and
knocked on the door. When Jiyar opened the door, Alvan
handed him a basket of rose apples to him, and said in
mock plaintive tone to him, ‘Jiyare, your son won'’t let me
have a wink of sleep in the night and probably would not
let me stay in peace in my home’. He then related what
transpired in his dreams on several nights. Jiyar was
overwhelmed by the Lord’s ‘soulabhya’ after hearing
Engalalvan, but went inside to his ‘aradhana’ deity
room, and mildly chided the Lord ‘Ayar Ké''it was not
appropriate on your part to have done this’.

One can say that the verses covered by the 1st 2 nd and
3rd (upto 3.6.) capture the gist of the tenth canto of
Srimad Bhagavatham. The decads 3.7. and 3.8. are also
set in the mode of ‘Krishnanubhava depicting the mood
of the concerned mother voicing her emotions over her
infatuated daughter’s tender age, and her mixed feelings
aboutherdeparture to Mathurawithher Lord.Inpasuram
3.8.4. Alvar says, “Oru magal thannai udayén, ulagam
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niraindha pughazhal Tirumagal pdl valarttén”, Sengan
Mal than kondu ponan, perumagalaykkudi vazhndhu
perumpillai petra Asodai marumagalaikkandughandu
manattuppuram seyyunkolo ?, ‘She was my only
daughter. I raised her like the goddess of wealth praised
by the whole world. The lotus-eyed seducer took her
away. When the matriarch Yasoda mother of a great son
sees her daughter-in-law, would she receive her with
exultation and shower gifts on the bride?’ By describing
her daughter as ‘oru magal’, Alvar implies that she is
incomparably unique. She is obviously the mother’s
pride. So the mother rightfully claims she is hers ‘udayen’,
and what is more, raised her like the veritable goddess
of wealth adored by the whole world, “ulagam niraindha
pugazhal Tirumagal pol valarttén”. The enchanting Lord
of lotus eyes carried her away literally.”kondu ponan”. A
very emotion-filled parallel is cited in this connection.
When Sri Kirathalvan departed for Lord’s abode,
Udayavar who was beside himself with unbearable grief,
repeated this line about how he felt at that moment, “Oru
magal tannai udayen, Tirumagal pdl valarttén, Sengan
mal than kondu ponan”.

The decad 3.9 beginning with the words, “Ennathan
Devikku” is set in the frame of two gopika girls singing
alternately about Krishna and Rama, describing their
various qualities and acts of valour, strength, and
protection, righteous conduct, simplicity, accessibility
etc. This decad, inter alia, recapitulates the story of
how after the elimination of Narakasura, Krishna’s
consort Satyabhama who played a major role in that
battle happened to be with Indrani in her quarters, and
on seeing the ‘kalpaka’ flowers there desired a branch
thereof to take home, but Sasi Indra’s wife, conceited
like him, refused to part with even a tiny branch to their
benefactor claiming that it must remain in the celestial
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kingdom. To teach them a lesson, the Lord had the whole
tree uprooted and taken by Garuda to earth to fulfill
Satyabhama’s wish. This portrays the Lord’s quality of
‘asrita-rakshanam’.

The next decad 3.10 is on the Sundara Kanda episode of
Hanuman presenting Rama’s ring to Sita, after narrating
the anecdotal reminiscences recapitulated by Rama to
cite as proof that he was indeed a bona fide emissary of
the Lord.

The fourth ‘patthu’ is taken up with Alvar’s ‘anubhavam’
or experience of divyadesas and ‘hitopadesam’ to
samsaris. Alvar devotes two decads to Tirmaliruncholai,
and three to Srirangam, and one each to Tirukkottiyurand
Devaparayag. In Tirumoli 4.4. dedicated to Tirukkottiyur,
Alvar sings exaltingly of devotees who abide with the
‘arca’ form of the Lord in thought, action and by recitation
of His names, and castigates those pseudo-devotees who
lead a life of lie and are sanctimonious in their religious
practice. The true devotee is one who lives by principles
with genuine qualities, and caring of the preceptors and
Lord’s devotees. Such devotees are representations of
the divine on earth which is ever purified by the dust on
their feet. ‘Bhagavatha-sesavam’ is of the highest order
of devotion in Alvar’s scale, and he would happily let the
devotees of the Lord sell him, if they so wished. Several
of the sentiments expressed by the Alvar in the next
Tirumoli, contain sage advice warning the ‘samsaris’ of
the miserable plight that awaits an ungodly way of life
here in this world and after, and exhorting them to open
their minds and hearts to God in order to obtain His
grace. In this vein, he also advises people in decad 4.6. to
name their children after the sacred names of the Lord,
so that when calling them by these names they could be
earning the merit of reciting Lord’s names.
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Tirumoli 4.8. and 4.9. are dedicated to the divya-desam
Srirangam. In 4.9.5. beginning with the words, “Amayay,
Gangaiyday Aazhkadalay”, Alvar relates an interesting story
from Harivam$am about sage Narada and a tortoise living
in the river Ganges. The story goes like this. When Lord
Krishnawaswiththeassembly of Pandavasand Duryodanas
who had come to pay Him a visit at Dvaraka, in a region
just outside of Dvaraka where Krishna had earlier received
them himself, Narada too turned up there and offered his
salutations to the Lord saying, “Ascharya: kalu devanam
ekastvam Purushottama, Dhanyaschasi Mahabhaho Lokée
nanyasti kaschana” 11. O, Lord Purushottama, Thou art
wonderful and singular. O Lord of valiant arms, there is
none except Thee anywhere in the whole universe. The
Lord smiled at Narada, and replied, “Ascharyaschaiva
dhanyascha dakshinabhisaheritah”, meaning, ‘1 am all that
you described, and come ‘with a sacrificial fee. Narada
said that he was gratified by the Lord’s words, and asked
the Lord’s leave to go. So saying he prepared to leave, when
the assembled kings who were puzzled by the above words
requested the Lord to enlighten them about what was the
purport of the message they had exchanged. Krishna said
to them, ‘ask, Narada’, but without waiting for them to ask,
He turned to Narada and prompted him to relate the story
behind their exchange. Narada said that once upon a time,
he reached the banks of the river Ganga, and rested there
for the night. Next morning as the sun rose, he went to
the river for his bath and to offer prayers. As he scooped
up some water to offer ‘arghyam’, he sighted a leviathan
tortoise in the water pleasing to the eyes, but covered fully
with mud and slush on its back. Narada said to the tortoise,
‘you live in this river without a care or thought. You indeed
are a marvel and blessed. The tortoise speaking in a
human voice, said’ what is the marvel in me?. There are
thousands of creatures which move about in this river. So
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really speaking, itis the Ganga which is truly marvelous and
blessed. Narada then said to the river Ganga, ‘you are truly a
marvel and blessed to hold and sustain thousands of beings
like the tortoise. Ganga spoke to Narada, ‘whatis marvelous
about me? There are numerous rivers like me supporting
innumerable living creatures. They all ultimately flow into
the great ocean. So truly speaking, it is the ocean which is
wonderful and blessed. ‘Then Narada went to the ocean and
addressed the ocean king as he had to the river Ganga. The
ocean said, ‘I am not qualified for your description of me as
marvelous and blessed. It is the earth that supports me. So
that honour belongs to the earth’. Narada then went to the
earth and addressed it in terms of his earlier encomiums to
the ocean. The earth was abashed at Narada’s compliment
and said, ‘No, it is the mountains that are my support. So
the description fits them. The mountains in turn pointed
to Brahma the creator, who in turn said that he derived all
his powers of creation from the Vedas. He said, ‘the Vedas
are the repository of all knowledge and support me and the
worlds. So they eminently qualify to be called marvelous
and blessed’. So Narada approached the Vedas, and said,
“yvou are indeed truly marvelous and blessed”. The Vedas,
said, ‘no, we are invested with powers only from ‘yajfias’ or
sacrifices. So it is they that deserve to be called wonderful
and blessed. So Narada wended his way to the ‘Yajfia’ and
said, ‘there is nothing more marvelous and blessed than
you.. The Yajfia Purusa said these words, “ascharyassabdho
nasmasu dhanyasabdhopivamudhé ascharyam paramam
Vishnussahyasmakam Pardgathi: I yadajyam vayamasnimo
hutamagnishu pavanam, tat sarvam Pundarikaksho
Lokamirti: prayacchati 11" ‘The terms ‘ascharyam’ and
‘dhanya’ are not in us. The real marvel is the Supreme Lord
Vishnu. He is our ultimate way. It is the lotus-eyed Lord
Who is the master of the universe, who grants the fruits
of all the sacred offerings into the sacrificial fires that we
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ingest. Narada concluded his narrative saying, that after
hearing this he came back to the earth, to seek Krishna
out in this assembly and worship him in the manner
described at the outset. Narada continued, ‘Lord, in reply
to that, You said, “dhakshinabissahétyévam”. That seems
appropriate to me, since it is said, “yajiam hi gathir Vishnus
sarveshancha sadakshinah: 1 dakshinassahétyéevam
prasné mama samdptavan”. ‘The ultimate path of all
sacrifices is the Supreme Lord Vishnu, who is always with
“dakshina” or the ‘sacrificial fee’. With this clarification,
“dakshinabissahétyévam”, my query has run its course
to resolution’

Sri Vishnu Sahasranamam, addresses the Lord under
tweleve names in relation to ‘“yajiia” as follows, “yajfio
yajiapati: yajva, yajinangha: yajfiavahana: (104).”
“vajiiabrt, yajnakrt, yajiii, yajiabuk, yajiasadhana: I
yajiiantakrt, yajiaguhyam”-(105), ‘He is of the form of
‘japayajha’ to those who have no material wherewithal.
He as ‘yajnapati: confers the fruits thereof on the
performer. As ‘Yajva, He Himself helps acting as the
performer enabling one who has no strength to function
as a yajia-performer. Yajiangha: means that the Lord
treats the yajfias performed by competent persons as
auxiliary to the above yajiia performed by Him. The
Lord as yajfiavahana: enables the yajvas to carry out the
yajiia with ability, diligence, and the right. The source of
perfection in the performance of a yajna is none other
than the Lord. As yajiiabrt, in the event of any deficiency
during performance, remembrance of the Lord, is enough
to consummate the yajiia. The Lord is also the yajiiakrt,
the creator in the early part of Time of the ritual of yajia
for the good of the world. The Lord is the yajiii’ or Sesi
for all yajiias. All yajiias are for the Lord’s pleasure. He
as yajhabuk is the sole enjoyer of the yajiia’. The yajiia is
the channel through which the Lord can be reached. So
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He is the ‘yajiia-sadhana:’. Finally, ‘yajiiaguhyam’, conveys
the essential secret that the Lord partakes of the ‘havis’
or offering as if with great love even though He has no
interest as such in it, and showers benedictions on the
performer as He is pleased with the latter’s effort and
sincerity.

The decad 4.10 addressed to the Lord Sri Ranganatha is
the Alvar’s moving ‘Saranagathi’ prayer to the Lord, with
a candid admission that he might not be able to think of
the Lord in his dying moments, with life ebbing away and
faculties dysfunctional, and hence the Lord should accept
his prayer made, now and here, whilst his faculties are
in tact, and remember to protect him at the crucial time.
Alvar’s prayer runs on the following lines. “eyppennai
vandhu naliyum podhu anghu édhum nan unnai ninaikka
mattén, appodhaikkippodhé sollivaittén Arangathu
Aravanaippalliyané”, (4.10.1). In 4.10.3. further, Alvar
says:“ellaiyil vasal kurugac-chenral etri naman tamar
patrum podhu, nillumin ennum updyamillai...... allal
padamal kakka vendum Arangathu Aravanai palliyané,..”
‘when the gates of the nether world approach, and Yama’s
agents kick and grab me, I will have no power to say
‘Stop’. At that point you should protect me from suffering,
O Lord reclining on the serpent bed at Arangam.

It might appear strange that Alvar should express any
fears on account of Yama’s messengers, in the face of
Yama'’s specific injunction to his agents to keep away from
Lord’s devotees, “parihara Madhusoodhana prapannan,
prabhuraham anyanrunam na vaishnavanam”- (V.P.-
3.7.14). “Irainjiyum sadhuvaray podhumingal” ,(N.M.T.-
68), ‘Salute and be gentle as sadhus.” Accepting the Lord’s
unconditioned free will to protect him, Alvar may still
seem to have an element of fear, ‘what if the Lord didn't
remember’. The explanation is that it is born out of a
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fleeting cloudiness of mind natural in deep engagement of
the mind in the experience of the Divine. Other Alvars too
have expressed similar feelings. Tirumangai Alvar “innam
atrankarai vazh maram pol anjukinrén”- (P.T.M.-11.8.1),
‘I fear like a tree on the banks of a river. Again, “Naman
thamar patri etrivaittu erieyezhukinra sembinal iyanra
pavaiyaip pavi ! thazhuvena mozhivadarkku anji nambhané
! Un tiruvadiyadaindhén”, (P.T.M.-1.6.4), O, Unfailing
Lord, I quail in fear of the prospect of being caught by the
emissaries of Yama and tied to a blazing hot copper statue
of a woman with the command, ‘Sinner, now embrace this”

Tirumalisai Alvar, “Vaitta sindhai vanghuvittu
ninghuvikka niyinam meittan vallai - uyndhu nin
mayakkinil vaikkal ennai mayané”- (T.C.V.- 85). ‘Thou art
ever free and truly capable of disengaging my mind that
is fixed on thy lotus feet. Therefore, I understood Thee
(as free and independent) O wondrous Lord, please do
not ensnare me into the net of Thy maya, (prakrti), and
cast me away in the trap of sensory matters.’

Sri Kulasekhara Perumal seeks that reassurance
internally in his own mind in the words, “mabhir
mandhamané vichintya bahudha’yamischiramyatanah:”,
(M.M-11). ‘O, my witless mind, do not fear over too much
thinking of Yama's persecutions for too long'’.

Perialvar reiterates his prayer for Lord’s reassurance
in decad 5.3.7 in the words, “Akkarai ennum
anarttakkadalul azhundhi un pérarulal ikkaraiyeri
ilaittirundhenai anjel enru kaikaviyay...”, ‘Cast away on
the farther shore of a senseless ocean, I have come up
on this shore weary, O Lord, lift thy hand and say, fear
not’. Even after reaching the nearer shore after the dawn
of ‘Sesatva’ knowledge in his mind by Lord’s ‘nirhétuka
krupa’, Alvar still pleads for Lord’s assurance for ‘prapti’
or attainment of what he is seeking on ‘this shore’. Sri
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Alavandar in a similar vein prays “Aparadha sahasra
bhajanam patitam bheema bhava arnavodhareé agathim
saranagatam Haré! Krupaya kevalam Athmasat kuru’-
(S.R.-48) ‘O Lord Hari, Being arepository ofinnumerable
transgressions and fallen into the ocean of samsara,
and without any recourse whatever, I have sought Thy
refuge. Pray by Thy mere grace, make me Thine.

Alvar rounds up his Prabandham with a Tirumoli
addressed to the Lord of Tiruvenkatam in an exultant
vein recounting the special grace of the Lord he has been
blessed with in various ways, after the Lord has taken him
under his wings, so to say. “Nee ennaik kaikkonda pin”,
(5.4.2). Alvar goes on to say that he has drunk deep of the
Lord like a nectar-filled vessel. In a capstone expression
of his joy and fulfillment, Alvar captures, in 5.4.5. the
quintessential spirit of the Visistadvaita Siddhanta in the
words, “unnaikkondu ennul vaittén, ennaiyum unnilitten”,
‘Ihave placed you within myself, and have placed myselfin
you.’ This is evocative of Alvar’s evolution from the stage
of his being a ‘Vishnuchitta’, (one who had Vishnu in his
heart), to the crowning moment when he transformed
into one who lives in Vishnu'’s heart.

The Lord had blessed him with yet another unique
honour of becoming the foster father of Goda, the divine
child devotee non-pareil, whom Sri Vedanta Desikan
beautifully describes as the wish-granting creeper that
the flower garden of the Alvar yielded, “Sri Vishnuchitta
kulanandhana kalpa valli”’-(G.S.-1). Alvar tended with
great care and love this golden creeper till in time, she
would entwine herself in that glorious “Harichandana™”
called Sri Ranganatha. That is how Vishnuchitta
earned the befitting honorific title Perialvar twice
over.“Undoé Periavalvarkku opporuvar” ?, wonders Sri
Manavalamamunigal, (U.R.M.-20), ‘is there any one
comparable to Perialvar’!
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Taniyans- Tiruppallandu.
Composed by Nathamunigal.

1. “Gurumukamanadheetya praha Vedan asesan,
Narapatiparikluptam Sulkam adhatukamah: I
Svasuram Amaravandhyam Rangandthasya sakshat
dvijakulatilakam -tham Vishnuchittam namami” 11

‘Salutations to Vishnuchitta, the crown-jewel of
Brahmanas, who spoke the truths of all the Vedas
without the initition of a Guru, who won the prize offered
by the king, and became the father-in-law of Ranganatha
Himself worshipped by the celestials.’

Composed by Pandya Bhattar.

2. “Minnar tadamadhil soozh Villiputtur enroru kal
sonnar kazharkamalam sidiném, munnal kizhiyaruttan
enruraittom keezhmayinil séerum vazhiaruttom nenjame
vandhu’.

‘0! My heart, We wear the lotus-feet of those who speak
even once of Villipputtur of grandiose walls, we said that
he won the prize-bag and sundered our old ways leading
to lowly ends.

3.“Pandian kondadap Pattarbhiran vandhan enru eendiya
sangam edutthiidha -vendiya Vedangal o6dhi viraindhu
kizhiyaruttan padhangal yamudaiya patru”

‘The Pandya king rejoiced and exulted to the sound of
multiple bugles and conches -- that Pattarbhiran came
and revealed the Vedic truths about Divine Reality and
quickly bagged the prize—may his adorable feet be
our refuge. Alternately, taking the phrase as, “eendiya
sangam eduttodha”, this might be interpreted to mean,
‘shutting the mouths of the assembly of the doubting
Vedic scholars of the King’s Court'.

168



8

Andal

Sri Andal or Goda holds a very unique position in the
Alvar pantheon and Sri Vaishnava Sampradaya, as one
who is also the divine consort of Lord Sri Ranganatha. In
the mystic symbolism of the individual soul seeking union
with the Divine, Andal’s life and work holds out an intimate
appeal to the mind of every devotee, and especially of
every Srivaishnava as evident from the fervor evinced
in the wedding celebration of Narayana with Andal in
Vishnu temples on Adi pooram day and again on the day of
‘boghi’ festival which is a day preceding the Tamil ‘Pongal’
celebrations every year. It is interesting to note that in
Srivaishnava marriage custom, it is not uncommon to
dress up every bride as Goda, and in specific symbolism of
association with the divine marriage, a ceremony called
‘sirpadal’ takes place as part of the wedding with the
recitaion of Andal’s “Varanamayiram”, (N.T-6.0) -- Andal’s
dream song visualizing in detail her own wedding events
in sequence--, during which the bride and the groom sit
face to face on a mat, rolling alternately turmeric-coated
coconuts towards each other to the rendition of the above
hymn. Another important aspect is that the ‘Dhanurmasa
vrata’ (known also as ‘margasirsa snana) hasbeenasacred
ritual observed by all Srivaishnavas from the hoary past,
when it is incumbent on the participants to get up very
early in the morning, and after their bath and rituals, visit
the temple to recite the Tiruppavai consisting of thirty
pasurams every day, and understand and implement in
practice the spiritual truths garnered therein. Tiruppavai
is indeed an integral part of the daily ‘anusandhanam’ or
recitation of hymns from Divyaprabandham etc. in Sri
Vaishnava tradition.

169



Sri Andal made her appearance in the world as an
incarnation of Sri Nila Devi, as a baby under a tulsi
bush in the garden of Perialvar in the Tamil year Nala,
(98 th year after the advent of Kali age, according to
Guruparampara Prabhavam), in the Tamil month Adi,
under the star Purvaphalguni or Pooram in the waxing
phase of the moon. Sri Manavalamamunigal exults
about her birthday in the words,“Inré tiruvadippooram,
emakkagavanré Andal ingavadarittal....” (UR.M.- 22). As
in the case of Alvars whose lives were interconnected with
contemporary historical facts, thelife period of Andal also,
has been a topic of much research among scholars. The
refrain of ‘Elorempavay’ is common in both Andal’s poem
Tiruppavai and the Tamil Saiva saint Manicka Vachakar’s
Tiruvempavai. The date of the latter is fixed in the latter
half of the ninth and first half of tenth century. There is no
doubt that Manicka Vachakar came after Andal since the
birth of Nathamunigal who is the first Vaishnava Acharya
has been determined as 823 A.D. that is first half of ninth
century. Sri Raghava Aiyangar, based on a research into
Andal’s reference to “mathi niraindha nannal” (full moon
day) in the Tamil month ‘marghazhi’, and the use of the
phrase, ‘Velliezhundu Vyazhanurangitru’,in the thirteenth
verse of Tiruppavai beginning with the words, “Pullin vay
kindanai”, which refers to the opposition between Venus
and Jupiter (identified with pure knowledge presaging
the rise of the age of enlightenment and subsidence of
forces of ignorance respectively), came up with the date of
18 Dec. 731. He also correlated this dating to Perialvar’s
reference to the Pandya king Nedumaran in his Tirumoli
(4.2.7.) as follows, “Nedumaran then Koodarkon thennan
konddadum Tirumaliruncholaiyé”. There is some broad
agreement among various scholars about the probability
that Andal belongs to sometime close to the latter half of
eighth century.
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Like Sita who was also an ‘Ayonija’, (incarnation of Bha
Devi) brought up by King Janaka who found her while
ploughing the field, Andal who was found in the flower
garden was brought up with doting care by Perialvar
whose god-love was intense. Associated with fragrant
tulsileaves and the unique natural flavor of mother earth,
child Andal was attracted to the garlands that her father
strung every day for the Lord Vadaperunkoyiludaiyan,
(Vatapatrasayi) of Srivilliputtur. Perialvar told her
stories of Sri Krishna and Rama, and his devotion and
daily routine of God-worship and service of taking
flower garlands to the shrine of the Lord, cultivated in
her mind intense God-love. Stories of Krishna especially
cast a magic spell over the heart of the little child, and
Krishna became an object of her love and affection,
which grew in intensity and dimension as she grew
in age. She imagined herself as a bride set to marry
Krishna, and started wearing the flower garlands that
her father used to make for the Lord, wondering if she
made a worthy bride for the Lord. By her contact, she
imparted a rare ethereal fragrance to the garlands
which became specially dear to the Lord. Thus the Lord
who is ‘Sarva-gandha:’ and has the perfume of the Vedas
in His feet, the fragrance of the high-class sandal paste
smeared by Mahalakshmi in His chest, yearned for the
fragrance (amodha’) of the flowers worn by Goda. The
unwitting father who used to carry the garlands worn
by Goda to the temple for offering to the Lord, came
up on her on one occasion, wearing the garlands he
had kept to be taken to the shrine, and looking at her
image in the mirror, jingling her bangles and adjusting
her saree and facial angle to check if she looked pretty
enough for her Lord. Alvar was taken by surprise and
remorse at his child’s transgression and told her so. He
did not take the garlands she had worn to the temple
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on that day. Later in the day, he gathered some flowers
from the garden and made fresh garlands which were
offered to the Lord. In the night, the Lord of the shrine
at Villiputtur appeared in his dream and expressed his
special preference for the flowers worn by Goda, and
asked him to bring garlands worn by her to the shrine.
Perialvar was overcome by surprise and filled with
ecstasy and on the next morning, he bade Goda to wear
the garlands he had made first before taking the same
to the Lord’s shrine. Alvar then shared his dream of
the previous night, and told her that she ruled over the
heart of the Lord Vatapatrasayi Himself. As the Supreme
Lord had accepted the flower-garland doffed by her,
she has come to be known as ‘Soodikkodutta Nacchiar’,
‘Soodikkodutta Sudarkkodi’ and ‘Amuktha Malyada’. Sri
Vedanta Desikan expresses his joy reminiscing on this,
in his lines, “Tvanmouligandha subhagham upahrtya
malam laebhé Mahattarapadha anugunam prasadam”,
‘Your father received the Lord’s grace of the honorific of
‘Perialvar’ by offering garlands invested with the special
fragrance of your hair’- (G.S.-10).

Perialvar had earlier been concerned as to how to
find a groom for his daughter little realising that she
was always clear in her mind that, ‘not for any human
she would live,” manidavarkkenrup peécchuppadil
Vazhakillen”, (N.T.-1.5). After this incident, he veered
round to the conviction that Goda was destined for the
Lord, but which Lord it was that she desired, was the
question. It is said that he broached the subject with
Goda, and found out that her heart had settled on Lord Sri
Ranganatha of Srirangam, whom she would describe as
“....EnArangattinnamudhar, Kuzhalazhagar, Vayazhagar
Kannazhagar koppoozhil Ezhukamalappoovazhagar”......
(N.T.-11.2), my sweet Arangar lord has beautiful locks,
beautiful lips, bewitching eyes, and a beautiful lotus on
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his navel’. Lord Sri Ranganatha appeared in Perialvar’s
dream, and assured him that He would marry Goda.
Accordingly, he was directed to bring her to His shrine
at Srirangam. The ‘archakas’ or priests of the temple
were despatched to Villipputtur with all temple honours,
to escort the bridal entourage to the Srirangam shrine.
King Vallabha Deva and his ministers also joined the
procession. When they all reached the Srirangam temple,
Goda got off the palanquin carrying her, walked to the
Lord’s shrine, and while others watched, she stepped into
the sanctum and ascending the folds of Adisesa, merged
with the Lord. A happier version of the legend would have
it, that Sri Ranganatha went to Sri Villipputtur, and wed
Goda with all due religious rites, pomp, and grandeur,
and remained at Srivillipputtur as Lord Rangamannar
where He presides at His shrine in ‘arca™ state along wih
Andal and Garuda. The Lord showered His blessings and
temple honours on His father-in-law who earned the
coveted title of ‘Perialvar’ once over. Legend has it that
Alvar retired to Tirumaliruncholai to continue his floral
service as before.

Andal as the Consort of Lord Sri Ranganatha thus enjoys
a status even superior to Perialvar. The unique greatness
of Andal is that while the other Alvars had been in a
varying degree of torpor or dormancy before Lord
aroused them by endowing them with ‘mathinalam’ or
spiritual enlightenment that enabled them to experience
the Divine, Andal had herself approached the Supreme
Lord, and arousing Him, announced herselfto Him. Hence
it is that she is given the pride of place among the Alvars,
as Sri Manavalamamunigal’s lines attest to, “Alvargal
tancheyalai vinjinirkkum thanmayalal pinjayppazhuttal
Andal.”.. (U.R.M.-24). In other words, as the sole heiress
to the magnificent inheritance of the spiritual wealth
of the earlier Alvérs, she even excelled them when
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she was barely a child. The other Alvars were men in
physical form ; they acquired feminity in their minds
by intense imagination. Andal was, however, feminine
both in outward form and inward mould, and had
been absorbed in the Lord and His attributes from her
childhood, and could easily reach the climax ‘parakashta’
in her love for Him. It came so natural for her to assume
the role of a simple gopika of Nandavraja and act out to
such perfection the rite of ‘Margasirsa’ nonbu’, through
a ritual bath and her prayer to the Lord to grant her the
privilege of rendering such service as was consistent
with the nature of her being.

Deeply enamoured of Krishna and his pranks as a child
growing up in Nandavraja, her absorption in Him became
an obsession as to how to get him and failing that, how to
live that experience. What could she do? She was a simple
girl in Villipputtur. Gokul and Govardana, and Yamuna
were all too far-fetched for her to even imagine. Just then,
an anecdote of the gopis’ experience came like a flash to
her mind. She had heard that on one occasion, while the
gopis were led into ecstatic trance in their dalliance with
the Divine, (rasa-kreeda), they became so intoxicated
with vanity about their experience, that Krishna
desired to bring down their happiness to the range of
their spiritual level by eliminating excess emotion. So
He disappeared from the scene. Not finding Krishna in
their midst, the gopis wept with agony and tried to keep
alive their experience by imitating the sporting pranks
of Krishna. On recalling this to mind, Andal felt that she
too could do likewise. So she decided that by adopting
the rite performed by the gopikas to secure Krishna's
union, she could, in the intensity of her imagination,
realize the same happiness. She did this by imagining
Srivillipputtur to be Nandavraja, her companions to
be gopikas, the temple of Vatapatrasayi to be Nanda’s
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mansion, and the Lord of the shrine, Sri Krishna. She is no
longer Andal but a gopika, and she is now in Nandavraja.
In the ecstasy of her imagination, she became identified
with an unsophisticated gopika of Nandavraja, acquiring
in the process the gait, the mode of dress, the hairstyle,
the accent, and even the peculiar smell associated with
milkmaids. As Sri Periavacchan Pillai phrased it, “Idai
mudiyum, Idaippéchum, Mudainatramumayitru”. She
would secure Krishna as her spouse, by performing this
rite in the manner of the gopikas. What is more, knowing
that only Krishna could help her to conduct this rite to
fulfillment, she would appeal to him for his help. Thus
was born her Tiruppavai ‘nonbu’, as a revelation of her
inner emotions, and expression of ‘bhavana prakarsam)
just like Sri Nammalvar’s when he sang, “Kadal jialam
seidhenum yané ennum, kadal jialam yavénum yané
ennum”, (T.V.M.-5.6.1), ‘1 made this earth and ocean, I
am the earth and ocean’. Or as Prahalada when he said,
‘Aham Sarvam, Mattah: Sarvam, Mayi Sarvam’, ‘1 am
everything, everything is from me in me everything’
As part of this rite, Andal got up first, gathered some
gopikas, and rousing others who were asleep, proceeded
to the mansion of Nandagopa where Krishna was resting.
This rite extended over a month. And with a hymn for
every day, Tiruppavai contains thirty songs. Rousing
ten gopikas, and reaching Nandagopa’s mansion, they
managed to awaken Nandagopa, Yasoda, Balarama,
Nila Devi, and finally Sri Krishna. They then made their
hearts’ wish known to Him, if only to render service to
Him as long as their souls would last.

The term Tiuppavai has several meanings. ‘Pavai’ refers
to a beautiful maiden like a perfect portrait. ‘Tiru’ refers
to the divine Mother Lakshmi. So Tiruppavai can be taken
to mean a beautiful maiden close to Maha Lakshmi. As
Nammalvar phrases it, “Kolamalarpavaikku Anbaghiya
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en anbéyo™” - (T.V.M.-10.10.7), ‘O my Love, You became the
love of the lotus-dame’. Tiruppavai here means however,
the ‘Sri Vratam’, a rite that bestows material prosperity
‘aishvarya’, worldly happiness ‘Priyam’, as well as
spiritual and other-worldly bliss ‘Sréyam’ in consecrated
service to, and in eternal union with, the Divine. This rite
draws from the parallel of the Bhagavatha story in which
the unmarried girls of Vraja observed a strict penance
during the month of ‘margasirsa, and prayed to Durga
Kathyayini to bless them with Nandagopa’s son as their
husband. Tiruppavai is a testament of mystic religious
consciousness, wherein Goda seeks to rouse the Lord
only to make the submission that she has become of
her real being, reminding Him of the Upanisadic secret
that the individual self, (jivatma) is entirely dependent
on the Supreme Self, (Paramatma). This is what has
been described in her ‘taniyan’ as “parartyam svam
sruti sata Sirassiddham adhyapayanti” or, ‘teaching Him
the esoteric doctrine of ‘paratantrata’ as enunciated in
the Upanisads’. This predicates the three-fold bond of
‘ananyarhasesatvam’, ‘ananyasaranyatvam’ and ‘ananya-
bhogyatvam’, ‘being the servant only of the Lord, seeking
solely His refuge and being an exclusive object of His
enjoyment’. Hence, it is that Tiruppavai has been called,
"Vedamanaittukkum Vittu" or the seed of the Vedas,
Vedanta and ‘itihasa-puranas’.

The first five songs are a foreword for the whole
Prabandham. The first song is a declaration of the intent
and purpose of the rite, what is called ‘upodhgatham’. A
similar statement is Sri Manavalamamunigal’s first verse
in his Upadesa Rathinamalai, beginning with the words,
“Endhai Tiruvaymozhippilai......”, wherein he states
his purpose as articulating, after deep contemplation,
the message he had received from his preceptor

Tiruvaymozhippillai with his grace, as a message for
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the benefit of future generations.” In the first pasuram,
“Margazhi thingal”, Andal sings the praises of the season
and time for performance of the rite, then addresses
her bejeweled sisters to join for the bath, “Neeradap
podhumin”, so they, the graceful girls of ‘Aippadi’, can
approachtheyoungsonofNandagopaknown for his sharp
spear, the lion-cub of the beautiful-eyed mother Yasoda.
He is the dark-hued, radiant, moon-faced Lord Narayana
who alone would grant them the ‘parai’ they seek for their
rite. So she issues the call, ‘Girls, come assemble, and win
the world’s praise.’ Here, it is important to understand
the concepts of certain terms which occur multiple times,
as for instance the term ‘Neerattam’. This term is used in
first pasuram, in the phrase ‘neeradappodhumin’. Again
in the second pasuram, it figures in the phrase, ‘natkale
neeradi’, in the third, ‘satri neeradinal’, and in the fourth,
as ‘marghazi neerada’. The ‘neerattam’ that Andal refers
to, is not in the literal sense of bathing, but in the sense
of ‘avaghahasnanam’ of ‘bhagavad-samslésa’, or union
with God. “esa Brahma pravishtosmi grishmé sitamiva
hrdaam”. ‘In the same way, as a man parched in mid-
summer heat immerses in the cool waters of a pond,
I enter into God-consciouness’. It is in this sense, that
Andal uses the term ‘neeradi’ etc. The man who takes a
plunge into God-consciousness, is cleansed of the triple
evils or afflictions of ‘adhyatmika, adhi-daivika’ and
‘adhi-bouthika’”tapas’ Though the gopikas are exhorted
to come for a bath, there is no indication anywhere that
they have indeed taken their bath. After all gopis meet,
they straight head to Krishna’s place. Eternal union
with Krishna is the bath they have all contemplated. In
this context, the lines of Parakala Nayaki’s mother in
Tirunedunthandakam expressing her disavowel of her
daughter’s conduct are interesting, (pasuram- 19). She
says, ... Atral tan niraiazhindhal avikkinral aniarangam
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adudhumo ! Thozhi ! ennum, petrén vaicchol iraiyum
pesakkelal........ " Potramaraikkayam neeradappoénal ......""
I got this daughter of mine who would not listen to my
words, lost herself and heaving a sigh, told her friend,
‘Shall we go to Arangam to dance?, but instead got
immersed in “Azhagiyamanavalapperumal”. 'Parasara
Bhattar interprets ‘Potramaraikkayam’ as Lord Sri
Ranganatha.

The other term is ‘Parai’ which is what the gopikas seek
from Krishna. ‘Parai’ is a drum, a kind of percussion
instrument which is fastened to the bosom and played
on, while singing and dancing. The gopikas seek this
‘parai’ since it is required for their rite. So Andal assures
them that Narayana will grant this in the first verse,
“Narayanané Namakkeé Parai tharuvan”. Later, when they
get to meet Krishna, they make the prayer in pasuram
25, “Aruttittu vandhom Parai tharudhiyagil”, again in 26,
“Salapperum Paraiyé”, in 28 “Iraiva Nee tharay Parai”,
and in 29 “itraipparai kolvan anru kan Govinda”. There
is an interesting twist in connotation at this stage, which
occurs when Krishna offers the group of gopikas a musical
drum in answer to their prayer, and in keeping with their
cultural mores. But the bevy of girls protest, saying that
this ‘Parai’ is not what they had come for. The female of
the species are apt to talk in a veiled, suggestive manner
at times, when they hint at their wishes to their sweet
hearts. Then it is not the literal meaning of their words
that counts; it is what the words imply that matters. They
throw a puzzled look at their Idol, as if to imply,could it
be that by following the cows everyday to the forest, their
Govinda had literally imbibed the inherent quality of the
cows’!, they wonder. In the two previous pasurams, (27
and 28) the gopikas referred to Krishna by the appellation
‘Govinda’, here too in pasuram 29, they call him by the
same title. On the first occasion, they called him Govinda,
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in order to express their gratitude that he had drawn
them to himself like a magnet and that he had turned
their hostility to friendship by manifesting his attributes
and by favouring them with the privilege of getting united
with him: “Koodaraivellum Sir Govinda”- 27.

Then declaring that they had no other means, they
admitted that He was perfect and complete and competent
to supply their deficiency in knowledge: and become their
only means in attaining their cherished objective: “Kurai
onrum illada Govinda”- 28. And lastly now, they submit
that they have no other objective:“Itraipparai kolvan
anrukan Govinda”- 29. They remind Krishna teasingly,
“Your occupation of tending the cows and giving them
protection has made you forget your true nature and ours,
our objective and your birth”. “Petrammeéyttunnum kulattil
piranda Nee”, they say to him in a manner that almost
amounts to a barb, ‘having taken birth in the community
that makes a living of tending cattle!’. Now Krishna says to
them that he has understood their use of the word ‘Parai’
in the exact way as other people commonly understand it.
It was their fault, that they had not made their meaning
plain and clear in the first instance. Now if they say
that they wish to tender personal service, “Kutreval
engalaikkollamal pogadhu”, they must clarify what they
mean by ‘personal service'.

The gopikas then come out with a clear enunciation of
their hearts’ longing, which is phrased by Andal in a
language of unsurpassed elegance and precision of what
constitutes the magnum bonum of life for a true devotee
of God, “Etraikkumezhézhu piravikkum Undannodu
utrome’ yavom Unakké Nam Atcheyvom”.We should
have an inseparable kinship with you for all time and
through successive births; and we ‘be rendering service
to you only’ The phrase “Undannodu utromeyavom”, is
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unique. It may be any kind of the nine-fold relationship
predicated for a ‘jivatma’ in relation to the Lord. The
important thing is, it should be of eternal inseparability.
It is the consummation devoutly wished by another
Alvar: “Ozhivil kalamellam udanay manni vahuvila
adimai seyya vendum nam,.. yezhil kol sodhi endai tandai
tandaikke”, (T.V.M.-3.3.1.), ‘At all times, and for ever by
His side, we must perform flawless service to the radiant
Lord of Venkatam’.

Another unique feature that recurs through the whole
poem is the Lord’s names. We saw how Andal has
referred to the Lord as ‘Govinda’ three times over in
pasurams 27 to 29. Similarly, Andal refers to ‘Narayana’
in the first, seventh and tenth pasurams. Thus she
says “Narayanané Namakke Parai taruvan” in the first
pasuram. In the seventh, “Keesu Keesenru”, she addresses
the Lord as Narayanan Miurthi Kesavanaippadavum, ‘to
sing Narayana’s form in Kesava’s grace.’ In the tenth, she
again invokes Narayana’s name, in “Natrattuzhaymudi
Narayanan”, ‘Narayana adorned with fragrant tulasi’
Scholars aver that Andal uses the name three times
over in 1,7, and 10 in reference to the three qualities
of ‘Svamitvam’, ‘Vatsalyam’ and ‘Vyapakatvam’
-‘overarching Lordhip, doting care and love of the
parent towards the child, and His transcendence and
immanence. In pasuram 2, Andal refers to the Lord as
‘Parkkadalul payyattuyinra Paraman’, in 3 ‘Ulagalanda
Uttaman’, in 4 as Padmanabhan’, and in 5, as ‘Mayan’ and
Vadamadurai Myndhan' The three names ‘Narayanan’,
‘Parkkadalul payyattuyinra Paraman’ and ‘Vadamadurai
Myndhan’, speak about the states of ‘Param’ ‘Vyitham’ and
‘Vibhvam’ of the Lord. Elders have observed that Andal
has addressed these names in light of the Harivamsa
Sloka, “Esa Narayana: Sriman Kshirarnavanikétana: --
naghaparyankam utsrjya yagatho Mathuram Purim”.
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“Para-Vyuha-Vibhavatmana trividham Brahma iti
Bhagavatha Siddhantah:’, says Sri Parasara Bhattar in
his Sahasranama Bhashya.

The gopikas are addressed in the first pasuram as
“Nerizhayir”, that is ‘decked in sparkling ornaments’
literally, but in this context, it stands for the ornaments
of knowledge and devotion. In the second pasuram, the
gopikas dwell on the austerities to be observed for the
duration of the ritual, the things to be done and things
to be avoided. The rules governing what is to be avoided
are set out as, “Neyyunnom palunnom”, that is gopikas
do not accept things that sustain the body. Fasting is an
essential adjunct of the penance. Next “Maiyittezhudhom”,
which means they would not put collyrium for their eyes.
“Malarittu nammudiyom”, -‘would not wear flowers’. Then
“seyyadana seyyom”-‘would not do things not approved
by elders’. “thikkuralaichenrédom” ‘would not utter words
thatharm others. Then the things to do are enumerated as,
“natkale niradi”—bathing at dawn before Krishna gets up.
The objective of the ritual is singing hymns to the feet of the
Lord,- “payyattuyinra Paramanadipadi”. Next, “Aiyamum
picchaiyum amdhanaiyumkai katti”- ‘to bestow gifts and
give alms till the recipients say, ‘enough’. If we cannot give
ourselves, we should show the way to another who can
fulfill the alms seeker’s expectation. All the austerities

must be observed with joy -“Ugandeélo empavay”.

”e

In the third pasuram, Andal enumerates the benefits
that would accrue by the observance of the ‘Nonbu’ by
invoking the incarnation of the Lord as ‘Vamana’ who
strode the three worlds as Trivikrama. He is “Uttama”, the
magnanimous person symbolizing growth. For the land,
it assures “theenginri Nadellam tingal mummari peydu”,
‘three showers of rain every month free from pests and
similar evils.’ It is said that the three showers are for
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Brahmins, kings and virtuous women. It also assures
cattle wealth, “vallal perum pasukkal”, and inexhaustible
prosperity “neengadha selvam niraindu”.

Andal invokes the rain god ‘Parjanya’ in the fourth
pasuram, to drink deep of the ocean waters, rise with a
roar and flash forth in a lightning, and shower in such
abundance and continuity that the whole world feels
refreshed. In the previous pasuram, having craved for
God’s plenty and the plenitude of God’s devotees, here
Andal implores that great devotees equipped with
scholarship and enriched with love of God should, after
drinking deep at the fountain of God’s grace, assume the
role of preceptors, and fill the world with the clarion
call of God’s name and the refreshing showers of God’s
grace. The demigods wait with folded hands before such
devotees of the Lord.

The fifth pasuram holds out the assurance that if the
Lord is worshipped by all faculties, mind, word, and
body by offering flowers, our agelong sins will get
burnt like cotton in the fire, “Pdya pizhaiyum pugu-
taruvaninranavum theeyinil thoosagum Seppu”. Here all
three kinds of works or ‘karma’ good or bad are implied,
‘the Sanchita-karma’ the accumulated works in the bag,
the portion drawn from this bag and being experienced
in the present which is called ‘Prarabda’, and works done
in the present to be added to the remainder of the pile
called ‘Agami’ karma. The moment we approach God and
receive His grace, the entire ‘Sanchita karma’ is burnt
to ashes as a pile of cotton lit by a spark. The ‘Prarabda
karma’ has to be endured, but God’s grace may lighten
the burden thereof. The ‘Agami karma’ does not cling to
us in the same way as drops of water on a lotus leaf. In this
pasuram, Andal says, “thooyomdy vandu nam thooymalar
thoovi-thozhudu”, with purity, Him we pray, with flowers
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fresh’. Andal will repeat this term ‘thooyomay’ in verse 16
also,”Nayakan”. Purity precludes, ‘Prayojanantarparam’
and ‘Upayantaraparam’ “sarva-dharmanscha santyajya
sarvakamanca”. The Lord is the only ‘Upayopéyam’, and
any alignment with other means and goals is wrong.

The first five pasurams of Tiruppavai are a kind of
Foreword to the whole poem. Scholars aver that the rest
of the twenty-five pasurams are in the nature of a more
detailed exposition of the first five hymns. Thus the first
pasuram “Margazhi thingal”, is further explained in
the sixth pasuram beginning with the words, “Pullum
Silambina Kan”, and the next four pasurams, “Keesu
keesu” (7), “Keezh Vanam" (8), “Thoomani” (9), and
“Notruchuvargam” (10). The second pasuram “Vaiyattu”
is similarly elaborated in pasurams 11 to 15, and so on.

Inthenextten pasurams6to 15allthegirlsparticipating
in the rite are sought to be awakened so that they may
all congregate at a common trysting site,"Pavaikkalam”
for proceeding to Krishna’s residence. The imagery of
the manner of awakening the participants, the phrases
used, alternately coaxing, teasing or recriminating is
charming, butthroughitall alsoholding outthe promise
of fulfillment that awaits, ‘Bhagavad-samslesam’. These
ten verses are a clarion call to the devotees of the Lord
designed to arouse them from sleep, lethargy, and
engrossment in the mundane. ‘Are thou asleep even
though you heard the songs of praise of the destroyer
of Kesin?’ asks Andal of one of the sisters. ‘Is she dumb,
deaf or an ignoramus that she does not get up from
her dreams?’, she asks of another. Experience of God
is distinctly personal, and each individual gopika has
her own instruments for seeking that god experience.
The time is also ripe since the elders of the place have
been favorably disposed towards it. When conditions
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are propitious, how is it that the gopikas, instead of
making an isolated approach, each by herself seeking,
and enjoying communion with Krishna, choose an
united approach as a group, taking with them even
those who they rouse from sleep.? The explanation is
that the stream of God-experience is swift, bottomless
and boundless. It is like bathing in a mighty river with
swirling currents where it is usual for people who
wish to have a bath to go in a batch holding hands for
mutul security and protection. The simple gopikas may
be limited in their knowledge, but are wise enough to
know that the bliss of God-experience must be shared
to be perfect for them, and to enjoy it in isolation
smacks of selfishness. It is said that even Nityasuris in
the Heavenly Abode with their resplendent bodies and
strength of illimitable knowledge hold together in each
other’s company to enjoy the Lord. Like her father,
Andal also realizing that religious consciousness is a
congregational experience and a social institution,
calls upon her sisters to join together for enjoying God-
experience together. Throughout the poem she refers
to the collective ‘we’ and ‘us’, not ‘me’.

In a deeper sense, these ten pasurams are inlaid with
a ‘Sampradaya’ symbolism to the effect that they
represent the Alvar fraternity. The first Alvar Poygai
is called “Pillay” (6), Putatt Alvar as “Péyppen”(7), the
third Pey as “Kodhukalamudaiya Pavay”(8), the fourth
Alvar Tirumalisai is referred to as “Maman Magal” that
is daughter of uncle, (sage Bhargava) (9), Kulasekharar
is addressed as “Arurikalam’” (10), Andal’s own father
Vishnuchittar is called “Porkodi” ‘golden creeper’ (11),
Tondaradippodi is referred to as “Narchelvan Thangay”,
‘sister of one who has immense wealth’ (12), Tiruppan
Alviaris called “Pavay”‘the tenderlady’ (13), the principal
Alvar Nammalvar is spoken of as ‘one who promised to
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awaken the others’ “Yengalai Munnam Ezhuppuvan-Vay
pésum-Nangdy” (14), and the last one Tirumangai Alvar

is called by the endearing name of “Ilamkiliyé”tender
parrot’, (15).

Thus the sixth pasuram (“Pullum”), simply addresses the
first gopika who is a novice in God-consciousness and is
clinging to it in isolation lest it should dissipate if she
should share it with friends. She is simply awakened with
the call “Pillay Ezhundirday”. The girl within inquires how
they happen to rise earlier and who has awakened them.
In reply, they ask her if she has not heard the ‘Munis’ and
‘Yogis’ uttering the name ‘Hari’, as they rise quietly and
leave for the Lord’s service. Poygai Alvar to whom the
address “Pillay” is believed to allude was known as
Sarayogi, as also the other two Mudhal Alvars who were
known as Putayogi and Mahatavyar or Mahayogi. In
pasuram 7 (Keesu keesu), the girl addressed is “Peippen”,
‘mad girl’ who is also a leader ““Nayakappen Pillay”. The
import is the same, namely that a girl who is capable of
taking the lead should not lie still in bed. So after
reminding her if she has not heard the twitter of birds,
the jingle of bracelets of the gopika mothers churning
curds and them singing the praises of the Lord, they
entreather to open the door with another complimentary
term “Tésamudaiyay tiravélorempavay”, ‘O radiant one,
open the door and allow us to witness your radiance’.
Sharing spiritual experience with Kkindred souls is
stressed as essential. The gopika to be awakened on the
third day, (Keezhvanam 8), is an accomplished woman,
skilled in femine arts and capable of stimulating the
curiosity of Krishna himself. So she lies still, confident
that he will come to her. Considering it improper to go to
Krishna leaving her, the gopikas arouse her pointing to
the day-break and the eastern sky lighting up and she-
buffalos let free to graze on the inner meadows. She is
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“Kodhukalamudaiya pavay”, ‘woman of intense longing’.
They entreat her with the words, Avavenrarayndarul
élo'rempavay”, ‘seeing us with you in our midst, he will
bestow grace on us. The fourth gopika awakened next
(“Thoomanimadam” 9), sleeps in a mansion of mirrors
on a comfortable couch surrounded by flaming wicks.
She has reached the zenith in her firm abidance in God as
the means, and has completely given up all self-effort as
she has fully grasped the meaning of the word ‘Namabh;’.
Her aunt is called to wake her up singing and glorifying
the names of the Lord as “Mamayan Madhavan and
Vaikunthan”. The girl to be awakened next (“Notru” 10) is
the next-door neighbor to Krishna. Only a single wall
separates them. Krishna has secret trysts with her by
simply scaling over the wall. She does not have to seek
him out for she knows that he will come to her anyhow. So
she sleeps lightly with a disburdened heart. The girls
outside know that she is sleeping like that because she is
satisfied with the union she has had earlier. She is the one
who has reached the state of ‘Paratantrya parakashtha’
She is addressed as “Arunkalameéetetramayvandu
tiravelorempavay”, 0O rare ornament, steady yourself and
then come and open the door.’ They mean, ‘you may not
do anything at all; your mere presence with us gives us a
gem of a leader, and our whole group will shine in the
reflected glory of your radiance’. The gopika of pasuram
11 (“Katrukkaravai”) is born in a family, the head of which
isknown forhisstrictadherence to hisnatural obligations,
(‘svadharmanirata’). His duties consist in tending the
cows and drawing their milk; and facing their opponents
and overcoming them. But in discharging these duties, he
takes care to see that no blame sticks to him following
diligently the Gita maxim, “Yogah: Karmasu Kausalam”,
(B.G.-2.50), to perform the task with skill is what makes
it Yoga.. She is addressed as the golden creeper of the
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gopa community, ‘Kovalar tam Porkodiye’. By calling her
‘creeper’ the gopikas mean that she cannot stand without
support. By the word ‘golden’ they indicate that she is
bright and strong. As she is entirely dependent on God
she is called ‘creeper. She is also addressed as
“Putraravalgul Punamayile” ‘0! girl with hips resembling
the serpent in the hole’ and “Selvappendatti Nee”,0 dear
one possessing immense wealth. In the Sri Vidya
tradition, the pelvic region is supposed to be the base of
‘Kundalini’ which takes the form of a coiled serpent in
repose, and when aroused by yoga unleashes power that
shines in a thousand -petalled lotus at the crown of the
head. The yogi then becomes worthy of the love of the
Supreme Person. This gopika is invited to rise and come,
“Podharay”. The subject of pasuram 12 (“Kanaittilan”), is
the sister of a ‘gopala’ who has given up doing the
prescribed duty. The other ‘gopalas’ do their duty but
cling to God as the means to their cherished end, carrying
out their duty only because it is their ‘svadharma’ done
under the direction of the Supreme for His pleasure. But
the brother of this gopika even in not performing his
prescribed duties is on par with the previous set because
he accompanies Krishna to all places, at all times, and in
all conditions and states, and renders service tio him.
While doing duty in the former case is to please Krishna,
not doing so here, also is designed to please him. With no
one to milk and tend them, the buffalos pour their milk
making the floor of the house wet and mired with mud.
The gopika who is in deep slumber is thus awakened by
the other gopikas singing the glory of Rama. The girl to
be awakened in pasuram 13, (“Pullinvay”), is a gopika
with beautiful eyes resembling a lotus flower enfolding a
bee inside, “Podarikkanninay”. She is also called “pavay”
the shy one of tender susceptibility. She has the desire to
reach Krishna but makes no effort towards that end. She
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just continues to linger in the bed instead of having a cool
refreshing bath which stills the torment of separation
from Krishna. She is entreated to give up her shyness and
join the group. The gopika in pasuram 14 (“Ungal
Puzhakkadai”), is one who had promised to get up early
and awaken the other girls, and who is capable of being
the leader of the company. Losing herself in complete
spiritual experience, she now remains asleep having
totally forgotten her promise. She has a garden behind
her house; and in it there is a well with steps leading to
the water. Red tulips flourish in the water. She is
addressed as “Vay Pesum Nangay ! ... nanadhay,
Navudayay”-“0! chatter box of a girl, shameless and big-
tongued one’. She is asked to come and sing the glory of
God. Pasuram 15, (“Ellé Ilankiliyé”), awakening the tenth
gopika takes the form of a conversation between the
gopika within and those outside, the lines being recited
alternately. Each accuses the other as hard-hearted; but
finally the gopika within takes the blame upon herself,
enduringthechargewithoutsmarting, “Nanedanayiduga”,
‘may I be the one to blame’. Finally, hearing their hymns
of praise of Krishna the slayer of Kuvalayapida, she starts
singing in sweet strains, as she is asked to sing and join
the group. Among the qualities of Srivaishnavas, “naichya
bhava’ or humility, where each regards himselfas inferior
to every other is considered to be the best quality. Bharata
was the best exemplar of this trait. The gopika within has
reached this trait primarily as aresult of close association
with devotees. Her words, “Nanedaanayiduga”, ‘1 am the
harsh girl, represent the farthest limit of ‘sattvik’
tendency, thus earning the fitness to seek goodwill and
further aid from an acharya.. This humility is a stepping
stone in seeking spiritual guidance from a preceptor who
is begotten by so many predisposing factors, and most
importantly by :“ISvarasya cha souhardam yadruccha
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sukrtam thatha, Vishnoh katakshaschadvesa
abhimukhyam cha sattvikaih sambhasanam sadétani
tvacharya prapti hétavah:”. 1. Favorable disposition of
the Lord, 2.Incidental or unintended good deed of the
individual self, 3. Lord Vishnu’s grace, 4. Absence of ill-
feeling, 5. Spiritual orientation, 6. Conversation with
pure-minded souls; these six factors lead an aspirant to
seek the spiritual guidance of an ‘acharya. The gopika
within, in this pasuram is addressed endearingly as
“Ellee Ilankiliye”, ‘O tender parrot’. From this address, it
is evident that the words to be uttered in spiritual matters
should be sweet, pleasing, and clear.

Having aroused the ten gopikas, the party arrives at
the mansion of Nandagopa. It is not merely ten that
Andal has aroused but all those who yearn for, and are
worthy of, union with Krishna. The gopikas then seek the
permission of the Guard of the mansion and the keeper
of the gate to enter the house. The sixteenth pasuram,
“Nayakandy”, (which is interpreted to refer to saint
Ramanuja likened to the centre-piece of the necklace
of Srivaishnava Sampradaya.) envisages the need to
approach the Divine Lord through the guard of the
sacred place (Kshétrapalaka’), and the ‘gate-keepers’ or
‘Dvarapalakas’ who are the sentinels of God’s kingdom.
If one wishes to see the boss in an office, we see that one
has to first approach the watchman and the secretary
and get their nod of approval. It is the same in God’s
kingdom. Andal teaches us here the etiquette of temple
conduct. The Lord’s attendants are compassionate
since they are His dearest devotees themselves, and
would accord permission straight away. That we should
make an approach to God only through a mediator is
intrinsic to our spiritual tradition. Sri Yamunacharya
while composing ‘Stotra Ratnam’ thought it proper that
expression of obeisance to Acharyas should precede
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glorification of the Lord and also succeed it. Sage Valmiki
begins his Ramayana with supplication to the Acharya.
The Acharya alone can open the perceptual gates for us
and send us in. The gopikas urge the gatekeeper to open
the door himself, “Manikkadhavam tal thiravay”. 1$avasya
Upanisad says, “Hiran mayéna patrena satyasyapi hitam
mukham, tattvam piisannapavrnu satya dharmaya
drshtaye.” 11 -(15). ‘O’ Lord! objects of pleasure, glittering
like gold, dazzle and close the mind, which is the face
of the self and prevent it from having the experience of
the Supreme Self. O, Saviour of the supplicant! We pray,
remove them Yourself for the sake of giving us a vision
of Thyself’

In the conversation that ensues between the gate-keeper
and the gopikas, the gate-keeper asks them to explain
fully the purpose of their visit. The gopikas inform him
that Krishna had promised the previous day to give them
the musical instrument ‘parai’ and that they had come to
get it. Seeing that the gate-keeper is not fully convinced,
they assure him that they are of pure minds, and had
come to sing so as to awaken him. The gate-keeper
seems surprised as if to say, ‘Who ever sings to awaken
one who is asleep? No it is wrong to do so’. The gopikas
have some further explaining to do saying that they have
not come to disturb his sleep but wish to see his beauty
as he wakes up, and so on. Finally, noticing that the gate-
keeper is still mumbling some ojections, they appeal to
him saying, “Vayal munna munnam mattrade’ Amma’,
‘Sir, do not at the outset refuse entry with your words.
You are our refuge and protector.’ Thus they entreat him
to open the love-laden doors himself.

Having thus gained entrance to the mansion, the gopikas
pray to awaken Nandagopa, Yasoda, Krishna and Balarama
inthe 17thpasuram Ambarameé”. Theyaddress Nandagopa
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as a magnanimous Chieftain from whose hands raiment,
water, and food flow in charity to the needy. “Ambarame,
tanneeré’ soré aram seyyum Emperuman Nandagopala”.
Nandagopala here stands for the Acharya who gives food,
water and clothing to the disciple. They similarly address
Yasoda comparing her to a tender shoot among women
and shininglight of the community. If Nanda is the Acharya,
Yasoda is the ‘Mantra’. She lies in the middle between her
child Krishna and husband Nanda, like the the letter ‘U’
signifying inseparable relationship between ‘A" and ‘M”
which denote Supreme Self and the individual self in
the pranava AUM’. The letter ‘U’ therefore represents
Divine Mother. Krishna is then sought to be awakened
by addressing him as the Lord Who split the firmament
midway growing in stature and measuring the worlds with
His feet. Then the gopikas approach Balarama addressing
him as the affluent one wearing a red gold anklet, and pray
that he and his brother may wake up.

The gopikas in their eagerness to enjoy Krishna hoped
that they could awaken him at once. But Krishna was
unmoved even after their invocation to his big brother.
Then they come to their senses and realize that they
should have first approached Nila Devi and sought her
intercession. So hymn No 18 “Undhu Madhakalitran”,
is addressed to her. In Sri Vaishnava Siddhanta, the
Supreme Lord has to be approached only through the
‘purusakara’ in the person of the Divine Mother who
makes the Supreme Lord the “Purusa’” that He is, the one
who gives plentifully, (‘Puru$anati iti Purusah). She is the
One Who mediates between the individual self and the
Lord, and invokes the grace of the Lord to flow towards
the supplicant. Significantly, Andal addresses Her as
“Pandharvirali” here, which symbolizes that she has the
universe of souls in one hand as a ball whilst she holds the
Lord with the other. She is also the girl who has braided
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tresses exuding fragrance. The gopikas then pray to her
to come and open the door for them with joy with that
hand of hers resembling a red-lotus flower to the jingling
sounds of her beautiful bangles, “Senthamaraikkaiyal
sirar valaiyolippa vandu thiravay”.

This pasuram is stated to have been Emperumanar’s
favorite hymn. Legend has it that he was in the habit
of reciting daily all the thirty pasurams of Tiruppavai,
as he used to do the rounds of ‘unchavritti’ along the
neighbourhood streets. He was known as “Tiruppavai
Jiyar” for the special affinity he had for Andal and her
sublime poem. On one occasion, when he was reciting
this pasuram doing his rounds as usual, he saw a latch
beinglifted and a door open and his preceptor’s daughter
Attuzhay come out with her bangles and anklets jingling.
For one moment, he felt as though Niladevi herself had
emeged from behind that door with her bangles jingling.
It is said that he fell into a swoon in the ecstasy of that
vision. It is believed that if this verse is recited with
similar identification in spirit, the Divine Mother is sure
to give a glimpse of Her vision.

In pasuram 19 “Kutthu Villakku”, the gopikas awaken
Sri Krishna and Niladevi together. This hymn is full of
‘Sringararasa’. When the gopikas approach her for her
grace as the mediator, Niladevi wishes to respond to
their prayers, and attempts to rise and open the door. But
Krishna who shows great consideration to those related
to her, wishing to open the door himself draws her back,
but in doing so throws her on the couch holding her in a
tight embrace. He forgets himself in the exhilaration of
her touch, and the door remains unopened. The gopikas
plead with him to open his mouth and say something,
Hearing their cries, Krishna now rises to open the door
but Nila’s collyrium-lined expressive eyes just would
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not let him go. The girls now plead with her, ‘just how
long will you keep your lover from waking up, is it fair ?
Can you not bear separation from him ?. Such conduct is
unworthy and uncharacteristic of you'.

In pasuram 20 “Muppattu moover”, the gopikas first
switch back to Krishna knowing that he is the final
benefactor, and try again to awaken him by glorifying him
as the puissant warrior who once rushed to the battle-
field in the rescue of the celestial denizens from their
miserable plight. They pray, ‘Please wake up! Ofimmense
strength and great uprightness and absolute purity, you
are by nature always inclined to give protection; and
strike terror into those foes of your supplicants as your
own, we request you to rise. Finding no movement from
him still, and imagining that he is irritated with them
for having spoken brusquely to his Nila, they again turn
to her praising her beauty, calling her ‘Lakshmi’ and
imploring her to rise, pray that she grant them the fan
and the mirror, and help them to bathe together with her
lord, Krishna. Addressing Niladevi as “Tiruve” is smart of
the gopikas because they know that it is through Kinship
with Lakshmidevi that the Lord has attained divinity.
“Sraddhaya Devah: devatvam asnute”. The bath that the
gopikas hanker for is the plunge into God-experience. The
fan and the mirror are allegorical, meaning getting rid
of the afflictions of egoism and possessiveness “Namah”,
and enabling us to see our true form as in a mirror, "OM”.

Niladevi wakes up and tells the gopikas that she is one
of them and they will never find her wanting in fulfilling
their wish. She invites them to join her in waking up
Krishna. She takes them to Krishna and starts waking
him up. The pasuram 21 “Etra- kalangal”, glorifies the
Lord first as the son of Nandagopa who has innumerable
cows that just rain milk into the pots placed under their
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udders to overflowing. Being their Chief’s son, they found
it easy to approach him. But the gopikas declare that they
have recognized that Lord Krishna is none other than the
Supreme Brahman propounded by the Vedas. But they
have come not to that Quiescent Form that has stretched
Itself on the serpent bed on the milk ocean, not even to
Sriman Narayana who is forever adored by ‘Nityasuris’,
but to Krishna for shelter who had chosen to be born
in their community as the son of Nandagopa. They
offer their benediction saying, ‘In the same way as your
enemies overcome by your valour humble themselves
at your feet, we have come to your door, unable to keep
away from you, to glorify your feet. “Potriyam Vandhom
pugazhndelorempavay.”.

In the previous pasuram, the gopikas have indicated
that they have gone to Krishna in the same way as
enemies who submitting to superior strength, seek
the grace of the victor, and refusing to be restored to
power, stay on rendering service to him. In pasuram
22 "Anganmadjialam”, the idea that there is no refuge
other than the Lord is further elaborated. In the same
way, the gopikas have also sought refuge with Krishna.
In doing so, they have rid themselves of attachment to
possessiveness. ‘mamakara’. With this, the misconception
that one is independent disappears, and in its place the
conviction thatone is dependent on Him grows. The spirit
of independence yields place to a feeling of humility and
servitude. With this feeling comes the knowledge that the
Supreme is the sustenance, and the object of adoration
and enjoyment, and the idea that one belongs entirely to
God emerges. Then one becomes worthy of God’s grace
and by virtue of his belonging to God, he is to be enjoyed
by Him and by no other. The gopikas reach this stage
here, and become worthy of Krishna’s grace. So they pray
to Krishna, “In the same way as monarchs who had ruled
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over vast tracts of land, now humbled and their arrogance
of power gone, wait in obeisance before your couch, we too
have gathered together beneath your seat of glory. Open
slowly and gradually your eyes which resemble the lotus
that is slightly open like the small lips of a small bell, and
which are tinged red with your gracious love for us. Do
direct your glance upon us. Should your charming eyes
resembling the rising sun and moon glance at us, all our
curse-like karma will vanish on its own.”

In the twenty-third pasuram “Marimalai”, the gopikas
entreat Krishna to walk out of the inner quarters in the
same way as the lion that has lain long in sleep in his
den during the rainy season. The valiant lion awakens,
directs his furious glances here and there, pricks up the
smelly hair, rolls over on all sides and shakes violently,
stretches forward and backward, and roars signalling
that he is emerging from the den. The gopikas request
Krishna to emerge like that lion and be seated on his
majestic throne and graciously consider the submission
they are going to make and grant it. “Koppudaiya Seeria
Singasanattirundhu yam vandha kariyam arayndarul
elorempavay.” The Supreme, in whom both the primordial
nature “prakrti” and the self "jiva” inhere in a subtle
form is the Causal phenomenon. Visishtadvaita consists
in knowing that the Cause and Effect are the same
phenomenon of the Supreme Self. The Vedic declaration
“Tattvamasi” inculcates this principle of oneness. The
gopikas pray that they may be enabled to understand
this oneness of cause and effect. Once this oneness is
realised, on whatever object our looks are cast, a train of
thought emerges which takes us to the Supreme because
every object is identified with God. In this process, all the
reactions that normally result from external differences
in name and form, such as hatred and jealousy disappear;
only love remains. That is why the gopikas desire that
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Krishna should come out and be seated on the throne,
and consider their hearts’ longing. The lion in the den
invisible, is the Supreme Sriman Narayana, the “Karana-
tattva” or the ‘Causal-Phenomenon’ in which are merged
‘Prakrti’ ‘primeval nature’ and ‘Jiva’ ‘Self’ in their subtlest
essences. The lion that has emerged from the den and
in full flow is also the Supreme Sriman Narayana in the
“Karya-tattva” the ‘Effect Phenomenon’ in which Nature
takes a gross form and the Self is merged in its fleeting
changes. In the same way as Krishna who has lain on
the couch within, comes out and occupies the throne,
the Causal Phenomenon within, stirs and takes shape
as the Universe without. Arjuna’s devotion gets firmly
established when he is blessed with the vision of the Lord
enfolding the entire universe within Himself. Likewise,
the love of the gopikas for Krishna becomes full and
ripe with their understanding of his essential nature.
Krishna’s gait has a unique beauty. One of the names
of the Lord in Vishnu Sahasranama is “Chaturgatih:”.
It is that the Lord has four kinds of gait ; the gait of an
elephant heavy and stolid signifying ponderous strength,
of the lion majestic and imperious signifying valour, the
gait of a bull steady and indifferent signifying hauteur;
and the gait of a tiger fierce and agile, signifying rage. It
is said that the celestial damsels had given up dancing
after seeing Krishna’s graceful rambles through the
forests of Vrajabhumi. The gopikas wish to see the same
in Krishna’s leonine gait here.

Krishna who is felicitously accessible to his supplicants
readily accedes to their request and walks to the throne
accompanied by Niladevi who prounounces benediction
to him. The gopikas who drinkin the beauty of his gaitand
the redness of his feet, as he takes his seat on the throne
with one foot on the footstool and the other resting on his
thigh are awe-struck. They who had earlier urged him to
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come out and be seated on the throne, are now overcome
by a sense of remorse that his feet have become sore with
the strain of walking, and begin to chant benediction to
him, forgetting to seek the musical instrument ‘parai’
from him. In Dandaka forest, the Rishis who had gone
to Sri Rama to seek protection from their afflictions at
the hands of Rakshasas, forgot their purpose on seeing
Rama’s exceptional beauty and tender delicacy, and
struck by remorse that such tender feet were now going
to be subjected to the strain of walking, began to glorify
him, “Mangalani prayumjanah parivayopatasthire”.
When Sriman Narayana who reigns in the Heavenly
Abode descends like us into the world as the incarnations
of Rama and Krishna, people bewitched by their beauty
sing their benediction from the depths of love. The all-
saving Lord somehow seems, to the beguiled human
senses like someone needing protection rather than
the universal Saviour that He is, and pronouncement of
‘mangalasasanam’ to such beauty springs spontaneously
in our hearts. When we worship the Divine in ‘arca’ state
also in temples, we recite mangalasasanam to the deity
at the end as part of our tradition. Legend has it how
Pillai Urangavilli Dasar used to carry a dagger close to
his chest keeping a watchful eye over Lord Ranganatha
whenever He was taken out in procession. So the gopikas
who have gone beyond the stage of knowledge and
entered the stage of deep love for Krishna’s delicate
beauty sing their benediction, “Anru Ivvulagam Alanday
Adi Potri” (24), ‘Blessed are the feet that measured this
world then’ ! The pasuram begins with the word ‘Anru’
referring to the time when King Bali put the Lord to the
strain of walking the worlds. The gopikas recalling this
episode feel bad that they have also caused their Krishna
to endure the strain of walking in a similar fashion. So
at the end, Andal adds the word, ‘inru’ ‘now’ referring
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to the present. The gopikas sing “Potri” “Potri” six times
to Trivikrama as above, to Rama’s valour in annihilating
Lanka, Krishna four times over referring to Sakatasura,
Vatsasura, and Govardhana episodes and last holding the
traditional spear of the gopas. In a worldly sense, a meal
satisfying the six tastes of the palate is supposed to give
maximal satisfaction. Similar happiness is provided in
the minds of devotees by the word “pétri” or ‘mangalam’;
hence it is repeated six times. The gopikas end their song
of benediction with a prayer for granting them the ‘parai’.

Krishna is pleased with the gopikas’ offering of
benediction and tells them so and asks, if they have any
other wish that he can fulfill for them. The gopikas say
that their main objective is to sing his praise, and if he
should like to help them, he may give them the instrument
‘parai’ which they need for the rite they are performing
for the benefit of mankind. They say that they know
their nature and his nature and are content singing his
benediction. Thus they tell him that they know the secret
of his incarnation in the pasuram 25 “Orutti Makanay”.
The gopikas, like the Alvars are overwhelmed with joy
thinking of the manner of Krishna’s birth. Knowing
that Krishna is the Supreme who has come down to
earth so as to be easily accessible, the gopikas wonder
at the felicity and compassion he shows them for the
slight trouble they have undergone in walking afew
steps to reach him. Their trouble is an infinitesimal
part of the trouble he has taken for them. Andal recalls
in this pasuram how Krishna was born to the peerless
mother Devaki in fulfillment of her wish that she should
become the mother of Bhagavan, and how on the very
same night he clandestinely became the child of Yasoda
of unequalled glory to be raised with such unmatched
love, how while growing up thus Krishna foiled all evil
attempts designed by wicked Kamsa, eventually burning
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him like infernal fire. The gopikas pray at the end,” we
have come desiring you alone. If it pleases you, kindly give
us the ‘parai’. Fatigue yields place to bliss when we sing of
your magnificent affluence, which Lakshmi herself might
covet, and of your multiple heroic exploits.” The gopikas
feel unhappy that the Supreme Lord who had descended
to the world to be freely enjoyed by everyone, has had to
be brought up in utmost secrecy. Mantra (incantation) is
the mother of Bhagavan.

In the same way as the infant nestles close in the
mother’s womb, the Lord Who cannot be confined within
limits, and who is beyond the reach of mind and words,
becomes subservient to Mantra. Krishna has two mothers
Devaki and Yasoda. Likewise there are two principal
incantations; ‘Astakshari’ and Vasudéva ‘Dvadasakshari’.
Of all the names applied to God, there are two which
indicate His all-pervasiveness, - Narayana and Vasudeéva.
‘Nara” means ‘all the everlasting objects’ and ‘Ayana’
means ‘Support’. Thus Narayana means the Support of
all objects and who is immanent in them. That Supreme
presents himself in ‘Narayana Mantra’ which is Devaki.
The Supreme is born of her with all his divine symbols
in tact. In the same way, through Narayana Mantra are
propounded the nature and form and all the attributes
and glories of the Supreme Self. Yasoda is Vasudéva
‘dvadasakshari’. In this Mantra, the God-phenomenon
does not manifestitself so clearly as in ‘Narayana Mantra’.
But the same Supreme who is so explicitly declared in
‘Narayana Mantra’ is presented implicitly in this Mantra.
The Supreme descended into the world making Himself
submissive to these two incantations.

Krishna is delighted with the sight of the charming
gopikas with beaming eyes and their sweet words of
love but desiring to engage them more, raises a doubt
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for clarification. “You say you have come here desiring
me only. How come then that you ask me to give you the
‘parai’ if I choose to. Those who desire me have no other
wish, What is your intention then in asking for the ‘parai’
“? Those who surrender to God with the firm conviction
that He is the means and the end, should entertain no
other wish, perform no other rite.“Bhagavat pravrtti
virodhi svapravrtti nivr itti Prapatti.” Complete surrender
is defined as giving up of all activities connected with
ourselves, that come in the way of God’s endeavours in
our behalf. Should the gopikas who have surrendered
themselves to Krishna with complete faith that he is the
means and the end, undertake to perform any rite? The
answer is that a supplicant for grace, (prapanna) does
not give up rituals as such, he performs the conventional
rites, established in tradition, in the spirit that God has
made him the instrument in performing these rites in His
service, and for His pleasure. So the gopikas answer the
question posed by Krishna that this ‘margasirsa’ ritual
has the sanctity of tradition, and is in conformity with
the practices of the learned elders of the community, and
helps them to look at Krishna’s radiant face and glorify
his names. Then Krishna feels satisfied and asks them
“What is this rite? What are the things to be procured for
this? Give full details’.

Then the gopikas list out in this pasuram 26 “Male
Manivanna”, the materials required for the performance
of the external ritual as conceived by their elders.They
address Krishna as “Male”, one who is exceedingly fond
of his supplicants. So far, they had been thinking of him
as the Infinite Absolute; to them this was his assumed
attribute. But after experiencing his overflowing love
towards them, they now learn that his natural and
principal characteristic towards his supplicants is
intense love. So they addrees him as “Malé”. They then
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call him “Manivanna”, ‘shining like a colourful sapphire’.
They submit that they have come to seek materials for the
ritual of ‘margazhi bath’ as their elders have performed,
“Melaiyar Seyvanagal”. As Krishna says to Arjuna in the
Gita, “Yadyadacharati Sréstah tattadevetaro janah.: I Sa
yatpramanam kurute lokastadanuvartaté”ll (B.G.3.21)
‘whatever the great man does, that the world also tries
to do, whatever authority he accepts, the world also
accepts’. They submit their wish list starting with conches
resembling Krishna's ‘Panchajanya’ white as milk in
colour and capable of producing a sound that makes
the earth shudder. In asking for conches resembling the
‘Panchajanya’, the gopikas wish that they may do service
to Krishna by becoming useful in some measure, to those
who have established links with him. It may also be taken
that they implore Krishna to give them the conch of
Pranava which breaths on them the boom of knowledge
that they belong to him and none else. Then they ask
for large-sized instruments used for drumming. These
are instruments used by Yadava community in social
gatherings offestivity. Nextthey wantdevotees who would
sing the benediction. They also ask for an auspicious
wick-stand with wicks lit, flag-staff and awning. The flag-
staff which is carried in front indicates that the people
in the procession are devotees of the Lord. All these are
mere symbols. What the gopikas really want by all this,
is an abiding sense of His eternal presence in their midst
and the opportunity of consecrated service to Krishna.
In the end they pray, “Alinilaiyay Arul élorempavay”, ‘You
who have lain on a fig-leaf, be merciful to us’.

The gopikas in their ingenuity have furnished their wish
list which, prima facie, looks easy to satisfy, but with
specifications difficult to fufil. Krishna knows that their
hearts’ wish is not to have the articles but to have him
only. But he would play their game as they have spelt
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out. So He produces three conches one his ‘Panchajanya,
second the conch he uses to herd his cattle and the
third the conch used in the temple to summon devotees.
Similarly, he produces a big percussion drum that had
been used by Jambhavan in time of yore to proclaim
the victory of Trivikrama; yet another ‘parai’ that had
been used to proclaim Rama’s victory over Ravana, and
one smaller one used by him in the Yadava ‘Kambhu’
dance. Krishna offers all these three to the gopikas. As
for the band of devotees desired by gopikas, Krishna
suggests that they enlist the cooperation of the Alvar
saints celebrated for their singing of benediction like
Perialvar. Krishna agrees that the Divine Mother Maha
Lakshmi would be with the gopikas as the lighted wick-
lamp. He consents to give Garuda as the flagstaff and
the most versatile Ananta who is at once his bed, seat,
garment, sandals, pillow, and umbrella, as the awning.
Krishna now enquires of them, “Now that you have all the
requisite articles for the rite, let me know what fruit you
expect to derive from the rite.”

So in pasuram 27 “Kooddrai Vellum”, Andal describes
the results that accrue for the general benefit of all, and
mentions the particular benefits that spiritual aspirants
receive. Andal addresses the Lord here as “Koodarai
vellumsirGovinda”,'0 Govinda, ofinnumerableauspicious
qualities who wins over adversaries averse to you’. She
then narrates the great reward that we expect to receive
after glorifying Krishna and receiving the ‘parai’, which
will be of universal acclaim. For receiving that, ‘we will
put on many ornaments: bangles on forearms, armlets
on the upper arms,; studs for the lower lobes, and rings
embossed with flower designs for the upper lobes; and
anklets for feet. Then we should wear beautiful sarees.
Afterwards, we should sit with you happily and together
we shall coolly enjoy the feast of sweet pudding of rice
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cooked with milk, sugar and ghee such that the fluid will
trickle down our forearms to the elbows’,

Andal addresses Krishna by the most endearing name
of Govinda, instead of Ke$ava, Narayana to underline
his supreme felicity of access. The reason behind it is
set out in the next pasuram as we saw at the outset. He
is “Koodarai Vellum Govinda” because he has qualities
which overcome those averse to him whether hostile or
indifferent, and also those who are his great devotees but
have turned away momentarily due their own sense of
gross inadequacy and lowliness to merit any grace from
him who is so exalted. This is ‘naichya bhava’ as displayed
by Alvars. Sri Yamunacharya wished for the company
of God, but considering how such a wish was improper
for ‘a cruel, shameless, impious and impure man. -
“amarydadahkshudraschalamatih”...... (S.R.-62), he tries
to withdraw. But the Lord exerts to draw such saints
under his fold by showing them his easy accessibility and
entrancing beauty.

The gopikas have observed how graciously their Krishna
keeps company with the cattle which have neither an
aspiration to join him, nor the temerity to reject his
following them, nor a sense of gratitude for the protection
he gives them on his own accord. How then could he ever
refuse them his company?. So they affectionately call
him “Govinda” for taking them into his fold. And they
characterize the reward of his company as “Yam perum
sammanam”, ‘the honour we receive’. By declaring the
plural ‘we’, Andal declares their uniqueness, “Narayanané
namakkeé”. The gopikas plead for an honour that the world
would acclaim “Nadu puhazhum parisu”, but that which
Krishna does as a matter of privilege not as an obligation,
and that too through Niladevi, even as Hanuman was
honoured at Rama’s coronation by his asking Sita to give

203



the pearl necklace with the words, “Pradéehi Subhageé
haram yasya tushtasi Bhamni”, ‘O Sita, give this to the
one who has pleased you with his valour, prowess and
wisdom. Then they list five types of ornaments and add
an ominibus clause “enranaiya palkalanum yam anivom”
meaning ‘all other similar ones’, that they would like
to deck themselves with. In an implied philosophical
sense, the ornaments are symbolic of the three esoteric
secrets the supplicant receives through the Acharya, the
‘Tirumantra’, which imparts to the aspirant knowledge
of the true nature and beauty of the self, like the ear
stud adds the final touch to the beautiful appearance of
a woman, the ‘Dvaya’ mantra which enables the self to
be a fit object of God’s enjoyment in the same way as the
ornamental flowers worn on the upper lobes of ears, are
symbols of enjoyment of union, and the ‘Charama’ sloka
which is like the anklet assuring that the self is taken to
the Supreme when, leaving all other means, the aspirant
holds on to the conviction that He alone will take him
there. The anklet symbolizes the giving up of self-effort.
It may also be said that the ear stud stands for knowledge,
the ornamental flowers for devotion, and the anklet for
renunciation. Then the gopikas say “adai uduppom”, ‘will
wear garments’. This symbolises right conduct. As Sri
Rama clarifies, “Vritta mavaranam Striyah”, for woman
right conduct alone is the cover’. The feeling of happiness
in having done the services assigned to them by God, and
the feeling of satisfaction of God in having received those
services from His devotees, are symbolized by their
eating the sweet pudding together. What the gopikas
want is the shared feeling of sublime bliss. “Sosnute’
Sarvankamansaha Brahmana vispaschita”,(Taitt-2.1)--
‘God-experience consists in enjoying all the auspicious
attributes of the Lord together with the All-knowing God".
The Upanisadic saying,” Ahamannadah, ahamannadah’,-
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(Tatt.Up.-3.10) shows that the food most enjoyable for
the self is the Supreme Being. Milk represents all the
glorious and auspicious attributes of God. “Palsoru” or
rice cooked in milk symbolizes the Supreme Being filled
with all the glorious qualities. Ghee stands for infinite
love which endures the anguish of separation from God.
The ‘gunanubhava’ which the liberated soul experiences
is suggested in this pasuram. “Tatha Vidvan punyapapeé
vidhitya niranjanah: paramam samyamupaiti”- (M.U.-
3.1.3).

”o«

In pauram 28, “Karavaigal Pin Senru”, ‘Going behind
the cattle’, the gopikas elucidate the six pleas advanced
by supplicants who believe in God as the only means of
realizing Him, i. that there is no meritorious work they
have done as a means of attaining him; ii. they have
no deserts by way of knowledge or practice to qualify
them for His grace; iii. they know that their only merit
(sukrtam) is having for their Lord, One Who is perfect
with all auspicious qualities; iv. they know that they
have an inseparable connection with that Perfect One;
v. they seek His pardon for all the outrages committed
by them unawares and for all the offences done in the
mistaken belief that they were rendering service to Him;
and vi. they invoke His aid as their only means that He
may be pleased to do them a favour. When Vibhishana
seeks refuge with Sri Rama, he submits: “Ravano nama
durvrittah: Rakshasésvarah: tasyaha manujo bhrata
Vibishana iti Srutah:“, ‘my brother is the well-known
Ravana notorious for his evil conduct. He is the king of
Rakshasas ; himself a demon, he can command others
to be like him. I am Vibhishana his younger brother.’
He goes on to say that born of the same parents as his,
and following him as a younger brother, and subject to
his control, he also comes with a record of bad conduct.
The gopikas too declare that they are worse than the
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cattle they tend to earn a living. They are abyssmally
ignorant, rustic in their ways and totally unaware of
civilized world’s courtesies and manners. Out of their
love, they called the Supreme Lord, by ‘small, inferior’
names due to the inalienable connection they enjoy with
him. But however innumerable and insufferable their
deficiencies may be, they know that He is wanting in
nothing which fact will more than adequately make up
for their deficiencies.

”» oo«

“Karavaigal Pinsenru kanam Sérndunbom”- ‘Following
the cattle we go into the forests and there we take food’.
In the previous pasuram, Krishna had asked them what
spiritual practices they have cultivated to merit the
enjoyment of the dish of sweet pudding, (“bhogam”). To
this the gopikas give this reply. “The preceptors we follow
are the cattle. The place we reach is the forest. What we do
after reaching the forest is to eat food for the sustenance
of the body”. Krishna suggests in response to this, that
their going to the woods, following the cattle and tending
them, comes under the category of obligations imposed
on their community and prescribed at particular stages
of life, ("Varnasrama-dharma”) and can be called
“Karma-Yoga”._Krishna further says, “So you have this
means of Karma-Yoga to have your wish fulfilled. Then
why do you say you have nothing to fall back upon ?”. The
gopikas argue that they are not going to the forest in the
course of discharging any duties nor for fulfillment of
any obligation to the acharya, nor for penance.They add,
‘after going to the forest we perform no work.We simply
eatand restunder the trees. It may turn out to be a karma
if we atleast bathe and eat or after giving food to others.
But we just eat for ourselves.’ Lord Krishna pursues the
point, “Is going into the woods following the cattle a
flaw? Is it objectionable to take food there? No, I do the
same things as you do. One cannot determine that simply
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because you appear low by the standards of birth and
karma now, you lack merit or are deficient in knowledge.
You say you know how to tend cattle. Do you not know
about the life of Dharmavyadha, who used to Kkill cows
and sell meat. Though he lived like this, he could clear the
doubts of learned people. Jada Bharata who sauntered
in the woods eating whatever he could lay his hands on,
was a great sage. Have you not heard about Sabhari who
was also born in a low community like you? She was an-
adept in righteousness. A person, even in the meanest
occupation and with the vilest practices, turns out to be a
righteous man provided he has knowledge and devotion.
“Kshipram bhavati dharmatma’”. "So you do not have to
think that you are low, of yourselves”. When Krishna thus
suggests that though they may not be having karma yoga,
theymaystillbehavingknowledge and devotion as means,
the gopikas protest how they are without any means
whatever, except Krishna. They say about themselves
as “Arivonrumilladha vay kkulattu”, ‘we are born in the
gopa community which can lay no claim to knowledge.
We do not have knowledge of the true nature of the ‘self
or knowledge which manifests itself as devotion. We are
devoid of ‘karmayoga’, ‘jiianayoga’ and ‘bhaktiyoga. We
eat and have no knowledge. Then Krishna says, “you say
you have nothing by way of knowledge, or karma, and that
your devotion is negligible. Could there be any merit at all
which you can claim for yourselves?” The gopikas submit,
Aykkulattu Undhannaippiravi perundhanai Punniyam
Yamudai yom”, ‘all the merit we have is that you have
chosen to take birth in our community, which does not
even smack of knowledge.” They say that they have no
acquired merit which evokes God’s grace but merit
fulfilled which is God Himself. They have not observed
any righteousness for their own sake, but it is their good
fortune that Lord Krishna Who is the Embodiment of
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righteousness is one of them; and to them He is both
the ‘Upaya’ and the’Upeéya’. Seeing Krishna in their midst
as one of them, did not the sages wonder, “Ahi bhagya-
mahobhagyam nandagopa vrajankasam, yan mitram
Paramanandam Pirnam Brahma Sanatanam”, ‘Indeed
the people of Nandavraja are unique in their good
fortune. The Eternal Supreme Who is Infinite Bliss has
come to move with them as their friend and companion’.

So the gopikas tell Krishna, “Kuraiyonru Milladha
Govinda”, ‘O Govinda, you have nothing wanting. We
only said, we had nothing, but You have everything,
knowledge, power, fullness and perfection. Your
perfection is meant to fill our crass ignorance with
your full knowledge. Your fullness is bound to eliminate
any defects we may have. Krishna remarks, ‘how is it
you plead ignorance when you know so much? Does
it not show that you know your true nature? Why then
have you said that you do not know your true nature’?
In reply, the gopikas turn his argument on its head and
say, “Govinda, when you do not have knowledge of your
Own Nature, how can you expect us to have knowledge
of our nature? You are to be in the midst of ‘Nityasiris,
the blessed celestials. How is it that you have left them
and are in the midst of cows and those who tend them. Is
it not our good fortune that you have forgotten your true
nature. It is your ‘amnesia’ that has got you in our midst.
The very fact that you are one of us, has made us bold to
aspire for your union.” Krishna does not seem to relent
that easily, and comes out with more objections, “even
if I be full and perfect as you say, what is the compulsion
that I must show any favours to you.?” The gopikas now
adduce their clinching argument,“Undannodu uravel
Namakkingozhikkavozhiyadu”, ‘because the Kinship
we have with you is ineluctably binding mutually, and
cannot be severed even if we or you wish to cut it off. O
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Krishna, on the day you held aloft the Govardhana, do you
remember what you said, seeing us aghast and trembling
at a distance, “I am not a gandharva; I am not immortal,
I am not a yaksha or rakshasa; I am your Kkin, [ am one
of yourselves.” This was what You, yourselfhad said
then.After lifting the Govardhana and being coronated as
Govinda, his earlier names like ‘Narayana’ had become
insignificant. All of a sudden, the names suggestive of
His Supremacy (Paratva), Sovereignty (I$varatva) and
Pervasiveness (Vyapakatva) had nothing special about
them. The Lord Supreme had become accessible to all
as ‘Krishna’ leading the life of an ordinary cow-herd
boy, meekly submitting himself to be bound, and going
about tending the cows. He now deems it a privilege to
be named after them as ‘Govinda’. That name, ‘Govinda’
has now become a great name, an exalted name, a name
coveted by the Supreme Being. There might have been
occasions when he could have felt sore or offended by
being called by the little innocent girls as ‘Narayana’,
‘Padmanabha’ etc. The gopikas pray that they might
be pardoned for calling him by these ‘little’ names,
“Ariyadha Pillai galom anbinal Undhannais Sirupérazhait
tanavum siriyaruladhé”, What a contrast is this from the
predicament of Arjuna, when after having the cosmic
vision of the Lord on the battle-field, he had to seek the
pardon of the Lord for having called him in the past, out of
familiarity and love, as ‘Krishna’, ‘Yadava, ‘Saka’ etc.! The
gopikas pray “Iraiva Nee taray Parai”, ‘Lord give us the
‘Parai’ we eagerly long for.’ Thus the gopikas conclusively
establish before the Lord, that it is incumbent on him to
bring their work to fruition, whatever their shortcomings
or blemishes.

We had already outlined in some detail that the gopikas
had undertaken the ‘Dhanurmasa vrata’ with the
approval of the elders for the ostensible purpose of
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obtaining rain, while their inner aspiration was for an
inseparable association with the Lord. They have spoken
of ‘bath’ in the sense of attainment of God, and by ‘parai’
the fulfillment of the highest objective of consecrated
service to God. The ‘purushartha’ they seek is ‘Bhagavat
prapti’ and ‘Bhagavat-kainkarya' In pasuram 28, they
have made it clear that Sri Krishna is their sole means or
instrument.; and that they have nothing of their own by
way of good works or knowledge, and all their merit lies
in Krishna who is one of them and their abiding love for
him. While launching the ritual they had declared that
Narayana alone would bestow only on them the needed
‘parai’.”Narayanané Namakke Parai tharuvan”. Now in
pasuram 29 they setforth the grounds on which they claim
their fitness for it. The true nature of the self is marked
out by three qualities: 1/Ananya bhoghyatva’, not having
any desire to be enjoyed by any other than Narayana; 2.
“Ananyopayatva”, believing that the Lord Himself is the
means of attaining Him and that there is no other means;
and 3. Ananyarhatva”, having the conviction that the self
deserves to belong to the Lord alone, and to none else.
In pasurams 28 and 29 the gopikas reassert in clear
terms how they know the true nature of the self, the
means to adopt and the end to reach. In pasurams 5 and
16, they referred to themselves as ‘pure’, the purity that
they had ascribed to themselves being ‘purity’ of their
means,”Upaya-parisuddhi”, and ‘purity of their final
objective,”Phala-parisuddhi”. These two purities receive
elaborate exposition in these two pasurams. In pasuram
28, the gopikas have elucidated’Upaya-parisuddhi’. In 29
“Sitram Sirukalé”, they expound their ‘Phala-parisuddhi’.
It is wrong for those who accept the Lord as the proper
means to adopt a different means. Similarly, it is wrong
to hanker after a different objective after aspiring for
the Lord as the end to attain. Godadevi knows this long-
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standing tradition. So she makes the gopikas here who
had been clamouring for ‘parai’, to clarify beyond any
shadow of doubt that what they are aspiring for is not
the ‘parai’as such but perennial consecrated service to
the Lord.

The gopikas pray “Sitram Sirukaleé” etc. as follows: ‘Listen
to the purpose behind our coming to you early before
dawn and our serving you and singing benediction to
your memorable feet which are beautiful as golden
lotus-flowers. Having been born in the community of
‘gopalas’ who first graze their cattle and then only take
their food, you should not reject the personal services we
render with all our hearts. We have not come merely for
the ‘parai’ from you and then depart. We should become
united with you by an inseparable kinship for all time and
through successive births, and be rendering consecrated
services to you alone for ever and anon. We pray that
you forbid any other desires that may fleet through our
minds.’

“Sitram Sirukale”- Andal underlines that the early
part of the dawn called the ‘Brahma-muhiirta’ is the
most propitious time for contemplation on the Divine.
“Unnaichevittu Un potramarai yadiyé potrum”, ‘serving
you and singing benediction to your feet resembling
golden lotus-flowers’ They sing that those auspicious
feet should for ever remain safe as they are both their
means and the end. After this ‘mangalasasana’ comes
their submission, which they deign to the Lord to listen.
“Kutreéval engalaik kollamal pogadhu”- ‘You must accept
us for your personal service. Krishna accedes to their
request : ‘All right, I shall take you into personal service
and assign duties as desired. You have asked for ‘parai’
several times; you may now take it from me’. The gopikas
then clarify that it is not the ‘parai’ offered by him that
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was their objective but the ‘Govinda’ who had taken birth
in the community that made their living of tending cattle:
“Petram meéyttunnumkulattil pirandanee Govinda”,
not any other Govinda such as might refer to, Varaha,
Vamana, Hayagriva, or Sriman Narayana etc. as ‘Goh’ hasa
multiplicity of connotations as the ‘earth’, ‘Sabda’ or word,
or ‘rays oflight’, but only their ‘Govinda’. They then declare
in unequivocal terms,“Etraikkumezhézhu piravikkum
Undhannodu utromeé yavom Unakké namat cheyvom”,
‘we should forever, and through successive births, be in
inseparable kinship with you; and be rendering service
to You only perennially.” ‘The inseparable union we seek
is in eternity, unaffected by time, in all places and in all
states, like the Divine Mother never leaves you and is for
ever with you, “Nityaivaisa Jagan Mata Vishnoranapayini”.
And throughout this continuum of time, our service to
you should also continue. These services should not be
oriented only for what we deem as ‘Your pleasure’. These
services should not be in the nature of our asking, but
what you, of your own volition, assign to us. The gopikas
pray that the Lord should dispel all other desires that
might crop up in their minds, “Matrai nam kamangal
matru elorempavady”. Not for them is the desire for a life
in Vaikuntha along with the blessed eternals or ‘mukta’s’
reciting ‘Sama’ hymns. They simply wish to have a life
of unparting kinship where their Govinda can summon
them calling them ‘dear girls’ and they, in turn, can freely
go to him calling him ‘Krishna’. They should always have
this single thought in their minds, that he is their goal,
their support, and refuge.

The gopikas thus elucidate in this pasuram that the fruit
of their rite, the highest end they have been aspiring
for, is to render freely, without any obstacle or break,
perennial service to the Lord, at all times and in all places
and circumstances; and while rendering this consecrated
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service, to be absorbed in the thought that their Lord is
gettingthisservice donebythem for His ownpurpose. This
pasuram also elucidates the meaning of the ‘Tirumantra’.
By saying ‘To you, Govinda), that is ‘to the Supreme Lord,
the Creator and Protector of the world, the meaning of
‘A’kara’ is signified. By saying to you alone, (nike), the
meaning of ‘e’kara which is the same as ‘U’kara’ in the
Pranavam (Omkara) is brought out. ‘U’ka’ra’ implies that
the self belongs only to the Supreme Self, and not to itself
or any one else. By saying ‘We’, ‘M’akara’ in the Pranavam
isindicated, meaning the species of sentient beings. Thus
the meaning of Pranavam is brought out. By saying ‘we
have every type of relationship with you’, the meaning
involved in the “Narayana”‘$abda’ is brought out, namely
the bond of inseparable relationship that exists between
all objects and the Supreme Self. By saying, ‘For all time
through successive births, the prayer implicit in ‘A’ya’ is
indicated.

It was mentioned earlier while covering Goda’s life
story, how following the example of the gopikas, she
performed this rite and like them, she also attained her
dream- union with Krishna in the form of Ranganatha,
and how that occasion of their union in holy wedlock
is celebrated all over the South as ‘Bhogi’. Goda exhorts
in the concluding pasuram that all people who cannot
perform this rite can, if they devoutly recite these thirty
pasurams regularly, achieve the same result that the
performance of this rite gives. Constant recitation of
these pasurams not only effects liberation from bondage
to non-self; it procures material prosperity as well.

The effort that the Lord has made to secure Lakshmi for
his consort may be seen in the enormous trouble he took
during the churning of the Ocean of Milk. The efforts that
the Lord makes to claim us as His own exceed and excel, by
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far, our own timorously tentative and frankly fragmented
attempts to reach Him. So in this pasuram “Vangakkadal”,
Andal sings of the glory of that episode of churning the
ocean of milk to assure us that the Lord will make efforts,
on his own initiative, to receive into Himself those who
reverently recite these thirty pasurams regularly. Her
words carry the imprimatur of the grace of the Divine
couple. As we all know, Tiruppavai is an integral part of
the ‘nitya-anusandhana’ of every Srivaishnava.

The reference to the episode of churning the Milk Ocean
contains also an esoteric truth. The body which the
individual ‘self’ assumes is the boat. There are countless
number of such boats in the ocean of ‘Samsara’, ‘this life
of bondage’. The body is the boat given to the ‘self’ as the
means to cross the ocean of ‘samsara’.The great Lord
places the ‘Mandara’ of His will (Sankalpa) in this ocean,
binds it with the cord of his ‘nirhétuka kripa’ - natural
compassion, and churns it with the hands of sheer
grace—all the while taking care to see that the boat of the
body is not damaged. By this churning, the individual self
obtains knowledge of the true nature of the Supreme Self.
On account of this, the self becomes dear to the Supreme
and reaches Him. Mindful of the great favour done by the
Lord in enabling them to attain Him, the gopikas solicit
the grace of ‘Madhava’ and ‘Kesava’ who have churned
‘the ocean filled with floating ships’ They had begun the
rite with the glorification of the Lord who reclines in
‘voga nidhra’ on the ocean of milk in the second pasuram.
Now they complete their ritual with taking refuge in
the Supreme who has churned the ocean and become
the Lord of Lakshmi. The special excellence of Goda is
highlighted in the description of herself as “Ani Pudhuvai
painkamallattan teriyal Pattarbiran Kodhai”, ‘Goda of Sri
Bhattanatha, who wears the memorable rosary of lotus-
beadsand theresidentof Srivillipputtur whichisthe jewel
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of the world’. She describes her Prabandham as “Sangat
Tamizh Malai” or garland of Tamil verses. “Sangam’
refers to a congregation. Tiruppavai is an expression
of a song sung in the company of five lakh gopikas. It is
not a song born in isolation from one individual. That
is why even today Tiruppavai endures as a composition
that is sung and enjoyed by people assembling together
in groups. Andal adds “Muppadhum thappamé”, meaning
‘without any deviation in the order. Tiruppavai is a
necklace of gems strung together, and even if one gem is
missing or misplaced, the necklace will be incomplete.
The profound meanings of the thirty pasurams, have
to be borne in mind in the logical sequence and spirit
in which Andal has presented them, and none of them
should be missed. Then only it will be possible to have a
perfect and complete God-realisation. Andal invokes for
all those who render the legends of the ‘parai’ earned by
the gopikas, divine grace in every place and time, of the
four-shouldered ‘Tirumal’ of red eyes, lustrous face and
immense wealth symbolized by the benign presence of
the Divine Mother.

Andal's second Prabandham ‘Nachiar Tirumoli’
consisting of 143 pasurams arranged in 14 ‘decads’,
symbolises what has been characterised as ‘bridal
mysticism’ representing the individual soul ‘jivatman’
which is temporarily separated from God ‘Paramatman’,
longing for reunion with Him. Andal yearns for this
spiritual reunion in the garb of a maiden devoutly
aspiring for her marriage with the Divine. The poem
starts in an intense mood of pining for God-experience
on a personal level with a vow and appeal addressed to
the god-of-love Kamadeva or Anangadeva to help her in
her ‘nonbu’ or ritualistic ceremony to attain the Lord of
Venkatam. This, she would like him to do by deploying
her soul as a dart and inscribing her name on it, and
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shooting it with his sugar cane bow towards the Lord as
the final target. In pasuram 5 of the first decad, Andal
pronounces an express, if grim, vow that any whisper
of life with a mortal man would snuff out her life. That
would be as outrageous as a fox roaming in the woods
entering the sacrificial altar and licking the oblations
defiling the sanctity of the place and offerings.

The Lord appears before her and her friends playing on
the sands building tiny sand-castles but only to tease and
eventually wreck their construction despite their pleas
not to interfere in their play. At the end of the second
decad, Andal's Govinda has not only undone her play-
houses but set-off ripples in her heart going round in
ever-widening circles laden with thoughts about Him. In
the third decad, Andal visualizes the Bhagavatha scene
in which Krishna appears suddenly at the bathing-ghat
where she and her friends of Brindavan are bathing in the
Yamuna in the early morning, and makes off with their
garments. They see him perched on a tree on the bank.
Andal makes repeated appeals to Krishna to return their
dresses, pleading how terribly embarrassed they are, and
promising not to come to the river ever again and offering
salutations with folded hands as commanded by him.
The fourth hymn describes a game the girls played in old
Tamil culture called “Koodal”, to test the probability of
achieving their hearts’ desire of getting married to their
cherished love-heroes. The game consisted of drawing
a big circle on the ground, and putting smaller circles
within it all over, and counting the number of circles at
the end. If the outcome results in an even number, then
a favourable outcome is predicated. The word “Koodal”
which literally means ‘union’, and the refrain in the hymn
‘Koodidu Koodalé” at the end of each verse, can also be
taken to mean her prayer to the ‘arca’ Lord of ‘Koodal’
shrine in Madurai which is sentimentally associated with
the origin of the “Tiruppallandu” hymn of Perialvar.

216



The fifth decad is about Andal enticing a ‘koel ‘bird
which is fortunate to live in bliss with a mate, to carry
her message of love to her beloved Lord. The pain of
separationispalpablyintense in some ofthelinesaswhen
she wails “...thunbakkadal pukku vaikuntanenbadhu or
thoni peradhu uzhalkinren”, (N.T.-5.4) ‘drowning in an
ocean of sorrow without the canoe of Vaikuntan’s grace’.
Even in her anguish, she displays shrewd practical sense
in negotiating a deal with her emissary by offering to
reward her own pet parrot to be the koel’s friend and
play-mate, if it succeeds in securing her union with the
Lord. She goes to the extent of prostrating to the koel, if
her sweet call can make the Lord to come to her.

From the depths of despondency to the heights of a
lofty dream is but a small step for Andal who in hymn
6,“Varanamayiram” portrays her divine wedding which
captures, in the lilting cadences of its musical lyrics, the
beauty and grandeur of the Vedic wedding ritual of South
Indian cultural tradition, that takes its pride of place by
being reenacted in every Srivaishnava wedding as the
event of ‘Sir padal’. The decad is Andal’s narrative of a
dream to her companion wherein Narayana the Supreme
surrounded by thousands of elephants walks along a
street decorated with festoons and flags and golden pots
filled with water. He is Nrsimha the groom, the beautiful
Madhava, the loving Govinda who enters like a majestic
bull and takes His place under a bedecked bower, as Indra
and other gods look on in awe, and ‘Anthari’ the Lord’s
sister helps the bride with her dress and decoration. The
learned Brahmins sprinkle holy waters brought from
the four corners to the chants of prayers and fasten the
amulet solemnly sealing her union with Narayana the
Pure and Immaculate. To the ensemble of drums and
conches, Lord Madhusiidhana clasps her hand walking
round the sacrificial fires as the priests perform the
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ceremonial rites. In a grand finale, Andal also describes
how she rode the procession round the streets seated on
an elephant along with Lord Krishna.

The dream comes as a good omen to Andal who derives
some comfort from it as foretelling a favorable outcome,
but her racing mind is after immediate enjoyment. The
next decad 7, is a song of envy about the divine conch
‘Sankha’ which is blessed with the nectar of the Lord’s
lips. She enquires fondly if the red lips of Krishna smell
like the refined camphor or that of the fresh lotus flower,
or have their own fragrance. She pours her ire on the
‘Sankha’, accusing it saying, “your ways are selfish and
unjust; no wonder women clamour, quarrel with you”.
The passive conch remains silent. The moving dark
clouds resembling her Lord now attract her attention. In
growing desperation, Andal endeavours to work up some
empathy from them for her situation confiding in them
that she haslost everything, facial complexion, the colour
of the body, the bangles, her mind and sleep, on account of
her depression over her separation. She is just surviving,
singing the glory of the Lord Govinda of Tirumalai hills.
She prays, “would you please inform the Lord there, that
my youthful breasts ache for His embrace.?”(N.T- 8.3&4).

The clouds move away as if they are off to carry out her
errand. Andal then notices freshly blossomed flowers
and creepers, in the lush flora around where the cuckoos,
peacocks, and the humming bees flit about. All these only
intensify her pangs of separation, which she now shares
with her friend in decad 9. “The creepers on which the
small white ‘mullai’ flowers dangle remind me of His
sweet smile; the trees with blooms spread all over appear
to laugh at me. The lovely dark blue-black ‘kaya’ flowers
reveal to me the colour of ‘Sriyahpati’. But they do not
tell me the means of survival. She asks if it was fair that
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the Lord of Tirumaliruncholai entered her house and
snatched her bangles. She addresses in one breath the
cuckoos, the peacocks, if the colour of the divine body of
the Lord of Tirumaliruncholai which has been assumed
by all these objects serves any useful purpose, except
to torment her. She appeals to the bees and flowers to
find out a way of sustaining her life. She takes a vow
to offer large quantity of delicious food to the Lord of
Tirumaliruncholai and prays that her cherished desire
be fulfilled, (N.TM- 5&6). The next decad 10 continues in
the same vein with Andal appealing to the flowers and
creepers not to aggravate her torment. The sound of the
cuckoo becomes intolerable, and so does the dance of the
peacock. She implores the rain gods to induce the Lord
of Tiruvenkatatam to reveal Himself in her mind. The
ocean is requested to report her sufferings to the Lord.

In the decad 11, Andal addresses the mothers and
companions who have come to see her pathetic plight
confiding her miserable condition caused to her by the
Lord of Tiruvarangam. Her plaint is long. ‘The Lord has
not cared to look at her face. The ambrosial delight of the
Lord of Tiruvarangam with His flowing tresses, coral lips,
lovely mouth and enchanting eyes, with a beautiful lotus
stemming from the navel, was the reason for my bangles
to loosen and roll away. He has burgled my very soul and
all that belongs to me’.(N.TM-11. 1,4,6).

In spite of all her pleadings, She does not get a response
from her Beloved Lord. She is at the end of her tether,
and does not have the patience to wait till the Lord
decides to shower His grace on her. It is in this state of
dire desperation, that she makes up her mind to proceed
to Mathura where her Lord Madhava resides. Whatever
others may say to dissuade her, would be falling on deaf
ears; she can no longer hide her feelngs, and does not
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mind going her own way regardless of any public uproar
about the unabashed display of her inner feelings, in spite
of parents, relatives, and friends. Here, nobody seems to
comprehend the intensity of her mental agony. The only
remedy for it is Krishna’s healing touch. So she appeals
and beseeches with repeated pleas to those around, to
take her and leave her at any of the familiar places in
the environs where she can find her Lord, at Gokulam,
on the banks of Yamuna, the pool where Krishna jumped
and danced on Kaliya, or the Govardhana hill or even
Dvaraka. Having forsaken food and losing sleep, her
body and senses are languishing, its radiance gone, and
her lips turned pale. All that could only be assuaged if
she were to wear the Lord’s cool tulasi garland.

Her pleas do not strike a chord in her friends or mothers.
They cannot take her to Mathura or Brindavan. But they
would comfort her by singing the glory of Lord Krishna.
She therefore appeals to them in hymn 13 that instead of
wasting words waxing on his greatness which only rub
salt into her hurt, they should fetch for her the garment,
the tulasi garland and other articles used by Krishna
which would have some soothing effect on her. He is the
one who does not understand a woman'’s anguish. “Fetch”
for me the wet yellow waist cloth of “Peruman” and place
it on my body, so that my pain may subside......Get the
garland of tulasi worn by the Lord lying in Tirukkudandai
and place it on my dying body to revive its life. Bring that
water used for the Lord Araamudhan and sprinkle it on
me. Smear on my body the dust particles trampled by
His feet. She gets aggresssive towards the end not being
able to brook the nonchalance of her Lord, and cries out:
“While I am pining with grief, Lord Krishna has not even
enquired if 1 am still alive or dead; He has taken away
everything that belongs to me; He has been tormenting
this woman who loves him. If I ever meet Krishna, I would
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pluck out my breasts along with the roots and hurl the
same at his chest so that I could overcome my grief.”-
(N.TM- 13.8).

Andal has now reached a stage, almost the climax of
her irrepressible longing for direct communion with
Lord Krishna. The Lord being the ‘asrita-sulabha’ and
‘asrita-vatsala’ that He is, cannot also remain passive
to the sufferings of the soul deeply in love with God and
yearning for communion here and now, and that too when
such a soul is the goddess-incarnate person of Niladevi
herself. He, therefore, condescends to come down and
reveal Himself in His full splendor to fufil the cherished
desire of Andal. The concluding decad of Nachiar
Tirumoli indicates that Andal was blessed with such a
God-experience. The pasurams in the fourteenth decad
are in two parts; the first part giving a brief description
of the glory of Krishna poses a query, ‘have you not seen
Krishna' (Kandire). The second part also speaks about
the glory of Krishna, but contains the answer to the
query posed earlier, to the effect ‘we have seen Him in
Brindavan’ (Vrindavanattée kandomeé). The question is in
the format of Andal’s poser to the fellow devotees, and
the answer is through the media of the fellow devotees
confirming, ‘ves, we have seen Him’ indicating that
Andal’s real intention is that they too should share in her
joy of the grandeur of Lord Krishna as revealed to her in
Brindavan with all devotees at large.

In Nachiar Tirumoli Andal articulates the mysticism
of the ecstatic love and devotion of the gopika damsels
in their simple-minded yearning for union with God-
experience in the person of Lord Krishna. But unlike
in Tiruppavai, where it is congregational, here it is
intensely invidualistic, as in the yearning and striving for
God-experience, the soul’s craving is for such experience
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in whole and for itself. Thus the agony and ecstasy of the
love and devotion displayed here, is centred round two
primary elements, “I” ness and “my” ness, in relation to
Krishna-experience, to the exclusion of everything else,
the ‘i’ ness ever so miniscule though set somewhere in
the very centre of total ‘Krishnanubhavam’, but the “my”
ness’ ever so big a circle enveloping, in toto, Krishna Who
is now the cynosure at the very centre of existence. It is
that ‘my’ ness that each gopika damsel must have yearned
for in relation to Krishna, which Andal identifies with,
and gives expression to in such a powerful and moving
manner. The story goes about what Uddhava is reported
to have said to Yasoda on one occasion when he visited
Brindavan and the mother had inquired about her
beloved son. Uddhava said,” Mother, Your Krishna is the
Lord of the Universe, and not a common human being.
“Oh” exclaimed Yasoda, “I am not asking about your Lord
of the Universe. I want to know how my Krishna is faring,
not the Lord of the Universe, but ‘my’ Gopala”.

Taniyans.
Invocation by Parasara Bhattar

"Nila tunga stana giri suptamudbodhya Krsnam
Pararthyam svam sruti sata sirasiddha madhyapayanti
Svacchishtayam sraji nigalitam ya balatkrtya bhunkté
Goda tasyai nama idamidam bhiiya évastu bhiiyah."”

Lord Krishna has lain asleep on the elevated hill-sides of
Niladevi’s bosom. Sri Goda Devi has roused this sleeping
lion and taught him the esoteric doctrine of ‘Paratantra’
(soul’s dependence on the Supreme Self) as enunciated
in the Upanisads. She bound him with flower-garlands
previously donned by her and forcibly enjoyed him. To
that Goda Devi, I offer my salutations over and over again.

222



Taniyans by Uyyakkondar

"Annavayal puduvai yandal arangarkku
Pannu Tiruppavai ppal padiyum innisaiyal
Padi koduttal narpamalai poomalai
Soodikkoduttalaic chol."

O Mind ! Mediatate on that Andal, who has manifested
herself in Srivillipputtur, which abounds in fertile lands,
filled with waters on which swans move about. With
her mind absorbed in contemplation of Sri Ranganatha
she has composed these hymns (Pasurams), rendered
them in her melodious voice and offered them to Him.
This garland of words is called Tiruppavai. In the same
way, she has offered Him flower-garlands after decking
herself with them. O mind, concentrate your mind on her.

Soodikkodutta Sudarkkodiye! tol pavai

Padi yarulavalla pal valaiyay— “nadinee
Vengadavarkennai vidhi yenra vimmattram
Nankadava vannameé nalghu.

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

Nachiar Tirumoli Taniyan
Composed by Tirukkannamangaiyandan.

Allinat tamaraimel araginin tunaivi
Mallinadanda madamayil - melliyalal
Ayar kula Véndanagattal tenpuduvai
Veyar payandha Vilakku.
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The slender princess of ‘Malli’ land, beautiful as a
peacock, sweet companion of the lady-on the-fresh
lotus Lakshmi, shining light of the learned Puduvai clan,
became the bride of the cow-herd Lord Krishna.
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9

Tondaradippodi Alvar

Tondaradippodi Alvar, (Bhaktangrirénu) meaning
‘dust of the feet of devotees’, was born under the name
Vipranarayana in a well-to-do Brahmin caste, in the
village of Tirumandangudi as an ‘ams$a’ of ‘Vijayanti
‘(Vanamala) necklace of Sriman Narayana, in the Tamil
month ‘Margazhi’ under the lunar asterism ‘Jyéshta™
According to the Guruparampara Prabhavam, the date
of birth of this Alvar is ‘Kali’ era 289 (B.C. 2816) Tamil
‘Prabhava’ year. Modern historians have, however, placed
him during 8th century A.D. as an elder contemporary
of Tirumangai Alvar. Legend has it, that he presented
Tirumangai Alvar with his gardening tool, a trowel or
shears, which he called “Arulmari”. Tiumangai Alvar
‘wears’ this name proudly among his many signature
titles. His ‘dhyana-sloka’ gives his birth details as follows:
“Kodande jyéshtanakshatre Mandangudipurodhbhavam
I Choélorvyam Vanamalamsam bhaktapadharénum
asraye”.

Initiated into Vedic learning and brought up as a
devout Brahmin, he grew up as a great devotee of Lord
Sri Ranganatha of Tiruvarangam. Like Malakara and
Gajendra -with the venerable prefix of “Sriman” by virtue
of his ‘kainkaryasri’”- of an earlier time, and Vishnuchitta
before him, he undertook the service of cultivating a
flower garden and making and supplying flower garlands
for the Lord’s worship at Srirangam shrine.

On one occasion, a dancing girl by the name of Devadevi
and her sister who happened to pass by Vipranarayana’s
garden on a hot day, rested for awhile under the shade of
a tree near there. She was struck by the serene ambience
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and colourful beauty of the garden. Inspecting the
landscape more closely, she was impressed with the neat,
manicured and impeccable upkeep of the garden, and
saw nearby a small cottage, and a young Vipranarayana
tending the plants with intent concentration. On inquiry,
she learned that the garden belonged to Vipranarayana,
and it was him that she had seen earlier working in the
garden, and that he lived alone in that cottage, that he was
a devout devotee of Lord Sri Ranganatha and a staunch
celibate, who would not as much as look at any woman.
Devadevi being proud of her seductive beauty decided
to make the Brahmin Vipranarayana fall for her charm.
Her sister who had a different view, challenged her that
it would be very difficult for her to seduce such a saintly
devotee of the Lord who was totally immersed in divine
service. Devadevi accepting her challenge, vowed that
if she failed to ensnare Vipranarayana into her net, she
would become a servant of her sister for six months. The
sister went her way thereafter, while Devadevi stayed
behind and on the next day, wearing plain clothes she
approached Vipranarayana in the garden. After narrating
the story of the ignominous way oflife she had been born to
which she said she had decided to discard now, she added
that she wished to make a new beginning by rendering
some service to a Lord’s devotee like him in atonement
of her past life, and would like to stay there and keep the
precincts of the garden clean. Vipranarayana allowed her
to stay near the ‘asram’ and help keep the garden clean as
she wished.

One day, there was a heavy down pour and Vipranarayana
who was inside his cottage, came out and saw that
Devadevi was standing outside completely drenched. He
took pity on her, and called her inside the hut. As she was
dripping wet, he gave her his upper cloth to wear. For the
first time, Vipranarayana gazed at her attractive form
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and beauty, and instantly became infatuated with her.
Devadevi worked her charm on him, and from then on,
Vipranarayana started leading a life of passion and living
with her as her lover, neglecting the service he had been
rendering to the Lord at Srirangam temple. He lost all his
wealth in meeting the demands of Devadevi who after
some time returned to her place, leaving him derelict and
verily waiting at her door yearning for her love. It was
under these circumstances, that the Lord Sri Ranganatha
and Mother Lakshmi took pity on him, and decided to
reclaim him from his errant life. Taking a golden vessel
from the temple collection used for daily worship, the
Lord went to Devadevi’s house and announcing himself
as an emissary of Vipranarayana with the name of
‘Azhagiyamanavalan’, gave her the vessel stating that his
master had sent a gift with him to be delivered to her.
Devadevi then took Vipranarayana back into her house.
Next day, the temple priests noticed the golden vessel
missing from the sanctum, and reported the matter to the
local Chieftain who ordered the arrest of all the immediate
temple functionaries to find out the truth. But that proved
to be futile. In the meanwhile, the maid who worked at
Devadevi’s house, on hearing of the missing gold vessel
and the resultant commotion at the temple, reported that
one young man representing himself as the servant of
Vipranarayanahad, on the previous day, given her mistress
a golden vessel as a gift from his master to her. After this
news broke out, the Chief got both Vipranarayana and
Devadevi arrested, and arranged to retrieve the vessel
from her house. Soon, it became clear to everyone that
the vessel was indeed the one used in the sanctum in
daily worship. On being questioned, Devadevi confessed
that the vessel had been delivered to her by an emissary
of Vipranarayana of the name of‘Azhagiyamanavalan’
Vipranarayana who was dismayed by the revelation, said
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that he had no servant by that name, nor had he sent
any vessel to Devadevi as charged. The Chieftain mulled
over the contradiction between their respective versions,
and deferred decision in the case till the following day.
In the night, the Lord Sri Azhagiyamanavalan appeared
in the Chief’s dream, and informed him that it was He
Who had delivered the golden vessel of the shrine to
Devadevi, and both she and Vipranarayana were indeed
innocent in the matter. He made it clear to the Chieftain
that the incarceration and humiliation that His devotee
Vipranarayana had been made to suffer, had been only
His plan to reclaim him to His service as before. Next
morning, the Chieftain related his dream of the previous
night to Vipranarayana, asking his forgiveness for his
wrongful confinement and suffering. Vipranarayana who
had already been overcome by repentence about his past
sinful life, was overwhelmed by the Lord’s immeasurable
grace and compassion in his redemption. Rededicating
himself to the Lord and Lord’s devotees, he continued his
service of cultivating and supplying flower garlands to
the Lord’s shrine. He became a cherished devotee of Lord
Ranganatha, becoming known as ‘Tondaradippodi’ for his
distinctive trait of ‘tadhiya-Sesatvam’- being a servant o
Lord’s devotees.

Tondaradippodi Alvar has sung two Prabandhams,
‘Tirumalai’ comprising 45 pasurams and
‘Tiruppalliyezuchi’ of ten pasurams, both exclusively on
the ‘arca’ form of Lord Ranganatha of Srirangam. Alvar’s
Sanskrit taniyan beginning with the words “taméva
mathva Para Vasudévam Rangésayam” confirms that
he adored and worshipped the Lord as the ultimate
Reality, Para Vasudeva dwelling in the supreme abode
(paramapada), even as Nammalvar felt, Adhiyanchodhiyai
angu vaittu inghu pirandha”, (T.V.M.-3.5.5.). Sri Andal
also had sung in the same vein : “Pongodham soozhndha
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bhuvaniyum vinnulagum angadhum séramé alginra
Emperuman Senkoludaiya Tiruvarangacchelvanar,” (N.T.-
11.3), ‘the wealthy Prince of Arangam is the sovereign
lord who rules eternally over the ocean-girdled Earth and
Sky with his regal staff’.This is also explicitly expressed
in the ‘Srirangamahatmiyam’ thus : “Kaveri Virajaséyam
Vaikuntham Rangamandiram I Sa Vasudévo Rangésah:
Pratyaksam Paramam Padam” 11

As mentioned earlier, both his prabandhams of 55
pasurams in all, were about Srirangam and Lord
Ranganatha. Consequently, Lord Ranganatha came to
hold the singular distinction of the title of “Padhinmar
padiya Perumal”, as all Alvars have sung about Him.
Except this Alvar, all others have sung about the
Lord of Tiruvenkatam also. But bereft of this Alvar’s
‘mangalasasana’; Tiruvenkatam could only claim
the second position after Srirangam, this Alvar’s
Prabandhams being the capstone that tilted the scales
in favour of the latter. Incidentally it is to be noted that
Madhurakavi Alvar did not sing of any ‘divya-désa’, since
his Prabandham ‘Kanninun Sirutthambu’ is entirely on
his master Nammalvar.

Both ‘Tirumalai’ and ‘Tiruppalliyezucchi’ are included
in the ‘Mudhalayiram’ segment of Divyaprabandham.
Tondaradippodi Alvar's ‘Tirumalai’ describes the
greatness and exalting quality of reciting the Lord’s
names. It is said that the background to this Prabandham
is Saunaka Maharishi’'s work of ‘Vishnudharmam’ which
extolls the ‘Bhagavan namasankirtanam), that is singing
the many names of the Lord for their own intrinsic
joy without any expectation of reward. The joy of the
experience then leads one to other paths like Bhakti
Yoga or ‘Siddhopaya nishtai’ of ‘Prapatti marga’. This has
been borne out in the following pronouncements,“Kim
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japan muchyaté jantur janma samsara bandhanath”-
(Sahasranama Adhyaya- 3),reciting which the sentient
self is liberated from its bonds. “Vasudevasrayo martyo
Vasudevaparayanah: 1 Sarvapapa visuddhatma yati
brahma sanatanam”- (V.S.-117), ‘The man who seeks
refuge in Vasudeva, and has Vasudeva as his path and goal,
is cleansed of his sins and reaches the eternal ‘Brahman”.
Hanuman is cited as a prime example of a devotee of the
Lord who is constantly absorbed in the recitation of “Rama
nama” declining the invitation of the Lord to accompany
Him when He ascended to His abode, saying ‘bhavo
nanyatra gacchati’, ‘my being does not rest anywhere else.
The Lord’s name ‘Govinda’ came to Draupati’s rescue in
the Kaurava Court, when she called out to Sri Krishna in
distress, “Sankha chakra gadhapane Dvarakanilaydachuta,
Govinda Pundarikaksha raksha mam Saranagatam”.
Pillai Lokacharya in his Mumukshuppadi Sutra said
about this, “Draupadikku apathilé pudavai surandhadu
Tirunamamiré”. Realising the efficacy of reciting the
Lord’s names, Alvar says at the outset of his Tirumalai,
that he would not trade his enjoyment of singing the
Lord’s names for the taste of paradise, “Acchuvai perinum
venden Arangamanagarulane”- (T.M.-2)

Among the five-fold representations of the Divine
manifestation, the ‘arca’ state has been held out as the
most felicitous form for the human mind to grasp and
meditate on. Sage Saunaka praises the greatness of the
‘arca’ form as follows, “Suriipam pratimam Vishnoh:
prasanna vadanékshasam 1 krtvatmanah: pritikarim
suvarnarajatadibih: II tamarchayéet tam prenameét tam
bhajét tam vichintayét I Visadhyapastadoshastu taméva
brahmaripinim”-(V.D.-103.30), ‘He shall worship
Vishnu's beautiful image of gold or silver or other metal,
endowed with smiling eyes, and pleasing to behold; he
shall prostrate to it, sing its praises, and meditate on
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it constantly. Cleansed of his faults, he will reach the
effulgent Brahman thus. Among the Alvars, the Mudhal
Alvars were fascinated with the transcendent ‘para
svarupa’ of the Divine, and the compassionate Lord of
Venkata hills. Parialvar and Nammalvar were attracted
by the ‘Vibhavathara’ of Sri Krishna. Tirumalisai Alvar
was inwardly drawn towards the ‘Antaryamitva’ state of
the Divine. While the Alvars sang about the ‘arca’ form
of the Lord as ‘Sarvam Piurnam’, to Tirumangai Alvar
this form more than any other expression of the Divine,
had a special fascination as evident from the fact that he
has sung about the ‘Arcavatara’ Divinity in many shrines
from Bhadri to Tirukkurungudi. Like Tirumanagai Alvar,
Tondaradippodi was also fascinated by the ‘arca’ form
of the Lord, but as earlier mentioned, for him it had
to be that of Lord Ranganatha and none else. Among
the ‘Divyadesams’, Tiruvarangam is looked upon as
preminent, the ‘Bhiiloka Vaikuntha’, and referred to, as
just “Koyil”. Sri Vedanta Desikan said about it “Aradha
Arulamudham podhindhakaoyil” (A.S.- 42). Similarly,
‘Tirumalai’ and Tondaradippodi Alvar have a special
place in the ‘Sampradaya’, by virtue of the fact that
Lord Ranganatha Himself listened to his hymns. Like
a doting father to whom even the prattle of his child is
sweet to hear, this Alvar being like the Lord’s favoured
child, listened to his hymns in rapturous attention, as
he himself has said at the end of Tirumalai, “Ilaiya pun
kavidhaiyelum Embirarkku iniyavaré”- ‘even if it was
‘childish and inelegant’, ‘it would still be sweet poetry
to my Lord’. It is no wonder that it is said, that one who
does not know ‘Tirumalai’ does not know ‘Tirumal’. This
Prabandham is a feast of thought and flow of soul, which
is virtually in the nature of a confidential téte-a-téte
between the Alvar and Lord Sri Ranganatha, reflecting
as it does, the struggle, the anguish, and the aspiration
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of the human soul yearning to escape from the vice-grip
of samsaric bondage and find its niche in the feet of the
Divine in immortal bliss.

The first pasuram of Tirumalai “Kavalinil pulanai vaittu”,
describes the efficacy of the Lord’s name in purifying the
mind, and elevating the spiritual quality of the person
who has had the benefit of a preceptor’s instruction in
learning the Lord’s names. It enables one to overcome
the sensual forces of desire and anger generated by
one’s ‘vasanas’or tendencies, and sets him on the path
of spiritual evolution, ridding him of the fear of death,
hell and so on to the point that he can even feel justifiably
proud. The second pasuram (Pachaimamalai), is Alvar’s
soulful description of the rapturous beauty of the
reclining Lord at Tiruvarangam. Laid out like an emerald
mountain with coral lips and lotus eyes, He is ‘Achyuta’,
the Lord of celestials, and the tender prince of the cow-
herd clan. Having tasted the sweet Lord here, he would
not like to exchange this for life in the Lord’s kingdom
itself. The Lord tells the Alvar that if he did not desire
the prospect of life in the ‘Parama-padha’, he may remain
in this ‘samsaric’ life and recite His names as he wished.
Alvar rejects that pointing out the reasons therefor in
the third pasuram, “Veda nool pirayam nooru”. Even
though man’s prescribed age is hundred years, half
of it goes in sleep, and the remainder of fifty years,
is spent in childhood, adolescence, wayward youth,
disease, hunger and old age. So Alvar says, “Adhalal
piravi vendén Arangamanagarulané”, ‘So 1 seek not this
kind of birth, O Lord of Arangam. Alvar points out the
obstacles in the way of recitation of Lord’s names. Half
the life is gone in sleep. Out of the balance, Alvar says,
‘Ninra ippadhinaiyandu pédhai, balakan adhakum’, that
is fifteen years will be gone as baby and boy, another
fifteen years as an adolescent youth, Alvar does not wish
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to name the last one, but simply says, ‘that’—Both phases
have their own problems in reciting the Lord’s names.
The remaining period is only twenty years, which is beset
with problems of old age, disease etc. Alvar rejected the
‘nithya-vibhuti’ of the Lord in pasuram 2, but is averse to
a life in the phenomenal world ‘lila-vibhiiti’ in pasuram
3. This throws the Lord into a dilemma. What could He
now offer to satisfy His devotee? As if sensing this, Alvar
implicitly prays for a corner in Lord’s ‘Arangam’ itself,
where he can go on singing his praises of the Lord.

In the first three pasurams, Alvar has spoken about
himselfin introspective vein. In the next eleven pasurams
from 4 to 14, Alvar addresses the world around giving
some sage advice. The reason for this is two-fold, one has
to do with his sensitive nature, of not being able to bear
the plight of the ‘samsaris’ who are lost in the worldly life
without a clue to their future; secondly, his generosity of
spirit which impels him to share the benefits of Lord’s
names so simple for others to follow, yet for ever eluding
them due to their ignorance. In pasuram 4 (“Moytta
valvinaiyul”), Alvar laments how people are caught up
in birth, unheeding of the Lord of Tiruvaangam Who is
enamoured of His devotees and is lying in a long wait to
save them. He cites the case of Kshatrabandhu who had
been trapped in encircling sin, and found his redemption
merely by learning the three letter word of the Lord.
Alvar does not explicitly mention the Lord’s name, but
merely says, “moonnrezhuttudaiya pérdl”,a word of three
letters’'which might be ‘Sridhara’ or ‘Govinda’or ‘Kesava'.
The length of the Lord’s name does not have to be longer
or shorter, in any kind of proportion to the magnitude
of sins committed. The letter by itself would suffice,
like the letter ‘A’ in ‘Pranava. “Mérumantarmatrobhi
rasih: papasya karmanah: I Kesavam vaidhyamasadhya
durvyadhiriva nasyati I1” -(V.D.), ‘Even mountain loads
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of sinful action of the size of Méru, on reaching ‘Kesava),
are wiped out like a dangerous illness cured by the touch
of a physician’. The reason why Alvar mentions ‘three
lettered word’ is to arouse the curiosity of the learner, as
it would set him wondering, ‘is it Govinda’ or Sridhara’,
or Kesava’' etc. Kshatrabandhu, a lowly ‘kashatriya’ by
birth and a forest brigand, was touched by the grace of a
sage there who initiated him to the ‘Govinda nama’, and
attained liberation by recitation of this ‘mantra’.

In pasuram 5 (Pendiral sugangal), Alvar deprecates a
life given entirely to sense gratification and concerns
of the body, and resultant bondage to human masters
to care for it, far removed from our moorings in the
Divine, and the eternal nectarine joy it assures us.
Alvar, in pasuram 6 (“maram suvar madhileduttu”, has
a dire warning to the crass humanity which, for ever, is
engrossed in the mundane pursuit of sensory pleasures
for the falling body- which even the birds would not care
to peck for food- instead of taking refuge in the Lord of
Tiruvarangam who is like a fortress of ‘dharma’ to seeking
devotees. In pasuram 10 (“Nattinan deivamengum”),
Alvar affirms the ‘paratva’ of the Lord at Tiruvarangam
Who has Goddess Sri on his chest and Garuda for his
vehicle, and hearkens men of God to seek Him for
everything including liberation, in stead of running after
lesser gods whom He has established assigning them
corners, worlds, and quarters as His minions. Seeking
favours from them is like seeking riches from ‘goddess
of misfortune’ (‘Jyésta’), instead of Goddess Sri. In
pasuram12 (“Namanum murkalanum pésa), Alvar once
again reaffirms the efficacy of God’s name “Tirunamam”,
by drawing from the ‘Vishnu-Dharma’ story narrating
the ‘Mudgala-Yama samvadha’ or conversation. Mudgala
had been a sinner all his life who sought to atone for his
sins by gifting a cow at the fag-end of his life, by invoking
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the name of the Lord to the effect,”Sri Krishnarpanam”.
Yama’s emissaries dragged him to hell on his death,
where, however, Yama received him with honours and
courtesy. Mudgala was surprised at this, and asked Yama
how in contrast to his emissaries’ punitive attitude, he
was extending such kindness to him. Yama then related
how his invocation of the Lord’s name at the end of his
life, had earned him not only a reprieve but the reward
of heavenly joy. What is more, those who were around
hearing their conversation, were rid of their infernal
misery and experienced this heavenly bliss. Yama was
actually trying to correct a mistake committed by his
emissaries in having brought the wrong man to hell, for
fear that his position would itself be in jeopardy if he did
not do so. Heaven is where the Lord’s name is uttered.
Hell is purified and mortality extinguished, and sorrows
are wiped out, by mere utterance of God’s names. Alvar
commiserates those miserable men who, forgetting the
Lord’s temple of Tiruvarangam, are caught up in the web
of misery. Poigai Piran’s pasuram “Navayilundé Namo
Naranavenru”, (M.T.-95), expresses the same thought.

Pasuram 14 “Vandinam Muralum Solai”, portrays the
beautiful gardens of Srirangam where honey-bees hum,
peacocks dance, clouds hang on tree tops, and the koel
birds make love calls to their mates. This is where the Lord
of celestials abides. Alvar derides those who do not utter
the name of Srirangam as fools, from whose mouths the
food they are eating should be taken away and fed to dogs.
Sri Paraasara Bhattar in his Rangarajastavam describing
the gardens on the banks of Cauveri and his devout
desire to live in its environs thus.” Cauveriparicharitasu-
pavanishu Srirango pavanatishu vartishiya”) may I live in
the gardens of Srirangam washed by the purifying waves
of Cauveri’.(S.R.S.Pur,Sa.-27).
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Feeling exhausted with the unresponsive mindset of men,
Alvar withdraws from trying to reform the outer world,
and instead focuses on all the blessings he has received
from the Lord of His ‘nirhétuka krupa, in the next ten
pasurams, 15to 24. Hisheartoverflows with gratitude and
wonder how the Lord had not only corrected his worldly
ways, but elevated him to the level of offering sage advice
to others on the means to pursue for liberation from
worldly woes, and sowing the seeds of ‘parama-bhakti’
in him towards the Lord. In pasuram 15, Alvar says of the
Lord, “Meyyarkke Meyyanagum, vidhiyila vennaippola
poyyarkkeé poyyanaghum”. To those, who are true in the
sense that they have no ill-disposition to the Lord at the
least, the Lord is true in that He is benevolent to the point
of taking the supplicant into his fold. But to those who are
untrue and have no semblance of goodwill towards him,
He is likewise untrue, which means that he reluctantly
gives up on them. The Lord said, “Mithra-bhavéna
samprdaptam na tyajéyam kadanchana I doshoyadyapi
tasya syat sadame tadagarhitam”,(V.R.Yud.-18.3), ‘I shall
not abandon him (Vibhishana) who has approached me
in ostensible friendship. Even if he should be flawed, in
good people it is not to be faulted.’ The Lord becomes the
natural protector of those who come to him even if with
only an iota of a good disposition towards him. “Poyye
kaimmaisollip puramé puramé padi meyyé petrozhindheén,
vidivaikkinru kapparar*? (T.V.M.-5.1.1). Nammalvar says
that he ‘just mouthed some words of praise to the Lord,
while in fact his mind was engrossed in outward pursuits
of the senses, but obtained the true grace of the Lord.
When the Lord’s grace flows so spontaneously, who can
stop it’?. The Lord gives up on one, only if, even a pretence
of absence of enmity,advesa’ is not likely to be found in
him. Alvar says that he temporarily fell from the Lord’s
grace when he had been under the spell of Devadevi.
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But he goes on to assure those who seek to become
regenerate, the Lord of celestials, who has Garuda as his
flag, cuts asunder all doubts, by revealing the beautiful
city of Srirangam.

In pasuram 16, (“Soodhanaykkalvanaghi”), Alvar recalls
the time when he had been a gambler and thief, having
expropriated his ‘atman’ as belonging to him, and caught
in the net of a woman’s fish-like eyes, ending up being
charged with the theft ofa gold vessel, how the Lord called
him, entered into his mind, thus making him realize the
immensity of the Lord’s love and beauty, which melted
him and made him a lover athirst for the Lord’s vision.
Nammalvar, describes the ‘soulabhya’ of the Lord, in the
words, “Yanotti ennul niruttuvamenrilan, tanotti vandu
en tani nenjai vanjittu inotti ninru ennuyirilkalandhu
iyal vanottumo” ?... (T.V.M.-1.7.7), ‘1 wished to go near
and ensconce Him in my heart, but before that He came
nearer, and beguiling my heart, entered my body and
mingled with my soul; is the high heaven comparable to
this bliss’?’-

In pasuram 19 (“Kudadhisai Mudiyaivaittu”..), Alvar
describes tothe world, the melting sight of the ocean-hued
Lord reclining on the serpent bed in ‘yoganidra’ state at
Arangam, exclaiming how then they still could remain so
solid in the face of that sight, while he is himself on the
verge of flowing like melted ice. Alvar says, “Udal enakku
urughumalo °, enseigen Ulagattiré?. ‘my body melts to
the Lord, O people of the world, what can I do?’ The Lord
lies placing His crowned head in the western direction,
stretching His feet in the eastern direction, showing His
back to the north, and gazing at Lanka in the Southern
direction. The Lord’s crowned head in the west is
symbolic of His ‘Sarva$esitva’, that He is ‘Ubhaya-Vibhiiti
Nayakan'. Sri Alavandar, it is said, used to hurry past the
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western side of the Lord, when he circumambulated
the shrine, characterizing it as ‘Duryodhana sthana’
Duryodhana, when he had come to seek Lord Krishna’s
help for the battle, finding the Lord asleep, went and took
his seat near the Lord’s head, whereas Arjuna who came
subsequently, prayed to the Lord’s feet and sat at His feet.
For this reson, Alavandar used to walk slowly as he came
tothe easternside. Swami Nammalvar aptly describesitas
“Moovulagum thozhudeéttum Seeradiyan”, (T.V.M.-3.1.8.),
‘The Lord whose sacred feet, the beings of all the worlds
praise and worship’. Alvar’s place Tirumandangudi and
that of Tiruppanalvar, Uraiyur, both lie to the east of the
shrine. So while this Alvar says, “gunadhisai padham
neetti”, ‘stretching out His legs to the east’, he probably
implied also, ‘stretching as far as even Tirumandangudi
to reach up to him'. The Lord lies with His back to the
northern direction. North is where people conversant
with Sanskrit, considered a rather ‘harsh’ language
lived, the South being where the mellifluent Tamil Alvars
lived ; so the Lord wished to show His rear which (in
the case of the Lord) is considered more beautiful than
the front, in order to attract the denizens of the north.
The Lord faces South toward Lanka to keep His word to
His devotee Vibhishana. As Perialvar says, “Mannudaiya
Vibhidanarkka madililaingai disai nokki malarkkan
vaitta ennudaiya Tiruvarangarkku”, (P.A.T.M.-4.9.2), ‘the
Lord reclines with his eyes set in the direction of fortified
Lanka with concern for the good Vibhishana’. Sri Parasara
Bhattar visualizes the Lord’s abidance in reclining
state in Srirangam as an expression of His ever-lasting
concern for the people in the world, “.Artasva ghadikai:
krupakalushitai: alokithai: ardhrdayan visvathrana
vimarsanas kalitaya nidra si jagaryaya”)(S.R.S.-U.S.-75).
‘You lie as if in slumber but lost in thought about saving
the world, welcoming the seeking devotees with deep
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compassion, cooling their three kinds of ‘tapas’ or ‘heat’
with your assuring gaze’.

Pasuram 23 is another beautiful depiction of the
unique charm of the reclining state of the Lord. Among
the four ‘arca’ positions of the Lord. standing, seated,
reclining and walking, Alvars have always had a special
fascination for the reclining state. Here, Alvar sings
about the surroundings in which the Lord is lying in
Tiruvarangam. He lies in the midst of the river Cauveri
which is holier than the Ganga, whose gushing waters
flow over fragrant bowers. Having seen His beautiful
form thus, he asks himself, ‘how can I forget this sight
ever, and still live? O poor helpless me!. According to
legend, Cauveéri which had attained equal status with
Ganga due to the Lord’s grace, became even greater
than Ganga after the ‘Sriranga Vimana' and the Lord
found their resting place there. So Alvar says, “Gangaiyil
punidhamaya cauviry”. In a beautiful sloka, Sri Parasara
Bhattar, says of the river Cauveri, “tirttam sundati, pathi,
nandanatarun, rathyanganan yukshati, snananiyarhana
panavari vahati, snatah: puniité janan 1 syamam
védaraho vyanakti pulinepheénai: hasantiva tat gangam
vishnupadhitvamatra mukharam hemapaga hantvagam
II”, (S.R.S- P.S.-22). The river ‘Ponni’ purifies the waters
flowing into it; noursishes the gardens in Srirangam;
cleans the streets and corners; provides water for Lord’s
worship in the shrine and athomes, and for drinking and
bathing. Above all, it reveals that secret Reality hidden
in the Vedas, the blue-hued Lord for all to see and rejoice
over on its sand banks’. Now, Cauvéri has the last laugh
over her arch rival Gangs, as if to say, ‘Your moment of
glory came and went with the Lord’s Trivikramavathara.
Ponni that I am, flow in eternity now touching the feet
of the Lord.) Did not Sri Kulasekhara Peruman also
endorse this, with his line, “Tiruvarangapperunagarul
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thennirpponni tiraikkaiyal adivaruda”, (PML.T.M.-1.1).
Alvar marvels at the Lord’s reclining state in the words,
“Kidandadhor Kidakkai”, ‘what lovely sight it is’. It is to
show his love towards us; so Alvar says, “Engal Mal”.1s He
not the One Who has such overflowing ‘Asrita Vatsalya’?
That is due to His unconditioned relationship with us
as our ‘Svami’. So Alvar says, “Engal mal Iraivan”. If one
had not seen such a riveting sight, one could forget. But
‘having seen this, how can one forget?’, asks the Alvar.
Sri Nammalvar also sang in similar vein, “Engal kolat
Tirukkurungudi Nambiyai nan kanda pin, enjénéyo
annaimirgal ennai munivadhu nir”?. (T.V.M.-5.5.1).
‘After seeing the beautiful Lord, in Tirukkurungudi,......
how now, Ladies, you blame me’! In saying at the end,
“Ezhaiyén eézhaiyéné’”, Alvar reveals his emotional
fragility in being caught in the net of ‘bhagavad-vishaya'.
The desire to experience is so intense that he can hardly
do justice to it. If for a moment, he could take his mind
off that, he cannot live another moment. That is the
languor brought on by his ‘karma’, feels the Alvar. Sri
Tirumalisai Piran who exhibits a broader attraction for
‘arca’ form in all positions, standing, seated or reclining,
considers himself not having been born before he
developed love for the Lord, and once endowed with
that love, could never forget, since that Lord has come
to reside in his heart. Thus, the Lord in Tiruooragam in
standing position, the seated Lord at Tiruppadakam, and
the reclining Lord in Tiruvehka all came to reside in his
heart, So he sings, “.... Anru nan pirandhilén, pirandapin
marandilén, ninradhum, irundadhum kidandadhum
en nenjulé”- (T.C.V.-64), ‘once I was born, I could never
forget. My Lord now stands, sits and reclines in my
heart. “asannéva sa bhavati ! asat brahmeti véda chet
I asti Brahmeéti cét veda! Santaménam tatho vidhu: “II,
(Tait.Up. 2.6). ‘He who takes Brahman as unreal, truly
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he becomes a non-entity. He who understands ‘Brahman
is’, the wise consider right and good.

In pasurams 25 till 34, Alvar expresses his ‘akinchanyam’,
‘absence of any kind of merit’ in him for claiming Lord’s
eternal grace. In the previous ten pasurams, Alvar had
recounted all the grace he had received from the Lord
including how he had been rescued by Him when he
had gone astray. Since the knowledge of the Lord’s grace
had dawned in him owing to Lord’s own munificence, he
felt that this experience could not last for ever beyond
the present.The Lord tries to assure him that he could
follow one of the methods prescribed in the ‘Sastras’ for
the three ‘varnas’ Brahmins, Kshatriyas and Vaishyas
namely karma- jiiana-bhakthi yogas, or ‘Prapatti’-- the
path of absolute surrender, or atleast simply ‘Tirunama
sankirtanam’ easy to follow for all, and earn the privilege
of eternal togetherness with the Lord. Alvar in pasuram
25 and those following, admits his inability to fulfill any
of these requiements. ‘O Lord, he cries, ‘I have lost the
brahminhood that comprises in bathing and worshipping
the three fires without any flaw in performance; nothing
is to me; but in respect of you, I have become bereft
of love; with what shall I do, O perfect Lord! O Lord of
the ocean colour! O Lord dweller in Srirangam? I am
imploring you with loud cries. Make me your object of
mercy and deliver me.

Alvar says in verse 25, “Kulittu moonnranalai ombum
kurikkol andhanamai tannai olittittén”, ‘1 have lost my
brahminhood of worshipping after bath, the three fires
of ‘garhapatyam’, avahaniyam’, and ‘dakshinagni’, with
due recitation of mantras without any slippage.’ So he
cannot claim any merit by way of ‘karma yoga’. Alvar
further says, “en kan illai”, ‘I have no self-knowledge’ or

‘jiana yoga’ merit either of this birth or carried forward
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from the previous. If there is no ‘karma’ or ‘jiiana’ yoga,
can he not claim ‘bhakti yoga’? Alvar says, “Nin kanum
bhakthanallén”, ‘1 have no love for you'. Has it not been
said, “janmantara sahasrésu tapojiiana samadibhi: 1
naranam kshinapapanam Krishnabhakthih prajayate”,
‘after several thousand births of observance of ‘karma-
jiiana yogas’, and cessation of sins, love towards Lord
Krishna originates.’ Puranic models illustrate each of the
three paths with the other two as ‘angas’ or accessories,
as leading to liberation, the three being Janaka for
‘karma yoga’ path with ‘jiiana’ and ‘bhakti’ as accessories,
Jadabharatha for ‘jfiana yoga’ with ‘karma’ and ‘bhakti’,
and Prahlada for ‘bhakti’ yoga with ‘karma’ and ‘jfiana’.
These are also underlined in Gita slokas, “karmanaiva
hi samsiddhim astita Janakadayah:” (B.G.-3.20), “Sarvam
karmakilam Partha jiané parisamapyate:, (B.G.- 4.33),
and “bhaktyatvananyaya sakyam Ahameévam vidhorjuna,
jAatum, drashtum, cha tatvéna praveshtum cha,
Parantapa”.(B.G.-11.54). ‘Indeed, by Karma Yoga alone
did Janaka and others reach perfection. ; ‘All actions
and everything culminate in knowledge, ‘But by single-
minded devotion alone, it is possible to truly know, to
see, and to enter into Me, O Arjuna.’

Sri Nammalvar in his “Noétra nonbilén nunnarivilén”,
(T.V.M.-5.7.1), and Andal in her “Karavaigal” (T.P.-28),
had pleaded their ‘akinchanyam’ to the Lord. Alavandar
too in performing his ‘Saranagathi’ to the Lord, pleaded
that he was not grounded in ‘karma yoga, nor possessed
‘atma-jiiana’, nor could lay any claim to have ‘bhakti’
to