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ABSTRACT

In this thesis I intend to investigate the theme of
Vedanta Siddh@nta samarasam in the writings of Tayumanavar.
Tayumanavar was a philosopher-poet, mystic and scholar of
the Seventeenth century and represents a true landmark in
the religious history of Tamil India. One dimension of his
religious poetry is his creative response to the contesting
creeds of his days, interpreting them in terms of his own

intimate religious and mystical experience of God, Siva

(§ivanubhava). I will use his deeply reflective and
philosophical hymns as the»main basis for re-constructing an
overall picture of hig religious vision. Much of my
discussion of that vision will be in terms of his
understanding and appropriation of the term "advaita". Both
the terms "advaita" and "vedanta", which Tayumanavar often
uses, are not to be understood in the first instance as
signifying monism or absolutism as deQeloped in the school
of scholastic Advaita Vedanta. These -terms, in the poet's
understanding, refer primarily to the unique and intimate

mystical bond among God, man and the world (Pati, Pasu and

Piga) which he explains in many places is an "inseparable

union".
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The existing editions of Tayumanavar's hymns, and
the commentaries and works on him produced by the Saiva
tradition and other scholars are slanted toward an
interpretation of Tayumanavar as an orthodox advocate of
Saiva Siddhanta. In this tradition the problem for scholars
has been how to interpret the meaning of samarasam within
the framework of Saiva Siddh3nta. Writers 1like Muttiah
Pillai, Nallaswami Pillai, K. Subramanya Pillai, Isaac
Tambyah and others have not focused their attention on what
appears to be the most significant theme in the whole of
Tayumanavar's writings, namely Vedanta Siddhanta samarasam.
My study will underline how Tayumanavar's work was intended
to liberalize the Saiva Siddh3anta tradition. It will
attempt to reopen the question of Vedanta Siddhdnta
samarasam and show that it has a different and deeper
meaning than the one suggested by the above writers. My
research thus will be an attempt to understand how
Tayumanavar intended Vedanta Siddhanta samarasam to serve as
part of an ecumenical and 1liberal .approach towards the
religious pluralism of Seventeenth century India.

This study might prove useful‘in several ways: It
can stimulate new interest in the hymns of Tayumanavar. The
investigation hopes to provide new 1insights into the
understanding of Vedanta Siddhanta samarasam in the
theological history of Saiva Siddhinta; it will show how
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Tgyumgnavar sought to bring about an encounter between two
opposed traditions through a re-reading of his own tradition
and a re-interpretation of scholastic Advaita in favour of a
more religiously defined popular Advaita. Finally, this
research will illustrate how a concern which is today
identified with concepts such as ecumenism and religious
dialogue was also a concern within the "household" of
Hinduism as early as the Seventeenth century. If my
interpretation of the spirit of samarasam is accepted,
Hinduism will be seen as having offered as early as the
Seventeenth century a basis for affirming its claim of

tolerance in the context of a plurality of religions.



PREFACE

When Pope John Paul II visited India in 1986, a
meeting of various religious leaders was held at Rajaji Hall
in Madras (February 5th, 1986). At that meeting the Pope
earnestly talked about the momentous need for the meeting of
religions and for a dialogue between them. He called for
an encounter where religions come together in their quest
for the Unknown which transcends all comprehension. A true
knowledge of the abyss surrounding the One is the goal of
such religious encounter. In the soul-stirring religious
poetry of Tayumanavar, Athe Seventeenth century Indian
mystic, poet-saint and philosopher, we can see a similar
call for experiential knowledge of the one Reality as the
point of convergence of various religious traditions.

To be successful, the meeting of religions and inter-
religious dialogue need a definite penetration into the
depth o0f the original source. 1In dther words, religions
meet where religions take their foundations. Tgyumgnavar's
call for religious harmony is authentic as it is an appeal
to delve into that original vision of the Sacred Scripture
and to dwell with the "seers" of Truth, which alone is the

basis for religious encounter. The meeting of religions is
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not a mere intellectual endeavour, but in itself it is a
religious experience. It 1is in this broader and deeper
experiential perspective that I see the theme of Vedanta
Siddhanta samarasam in the religious poetry of Tayumanavar.

Etymologically the term ecumenism 1is derived from
the Greek word oikos meaning "household" and the term has
usually been used to refer to the theological and
ecclesiological precepts and doctrines which attempt to
recapture the sense of oneness among Christian Churches.
Tayumanavar's perception of the unity of Vedanta and
Siddhanta at the point of samarasam is described in this
work as "ecumenical" because the state of samarasam provides
a basis for intra-religious understanding and mutual
acceptance within the "household" of Hinduism, particularly
between Saiva Siddhanta and Advaita Vedinta. The terms
ecumenism and ecumenical are therefore used here in a
descriptive sense to mean the sgpirit of openness which
potentially also provides for inclusiveness between
religions.

The ecumenical theme of Vedanta Siddhanta samarasam
is here studied by way of analyzing Tayumanavar's religious,
mystical and philosophical hymns. The first two chapters
are introductory. While Chapter One gives a brief
biographical account of the poet-saint, Chapter Two examines
the political, social and religious situation of Tamil Nadu,
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and other possible formative factors, which could possibly
have influenced the life and thought of the poet-saint. A
general analysis of his hymns 1s made in Chapter Three.
Chapters Four and Five deal with Tayumanavar's understanding
of Vedanta and Siddhanta. The most important point here is
that his understanding of both Vedanta and Siddhanta looks
to their original meaning as found in the Sacred Scriptures,

the Veda, the Upanisads, the éaiv@gamas and the Tirumurai

(mystical and canonical works of Saiva Tradition). The way
in which this understanding of both Vedanta and Siddhanta in
the original sense as the personal mystical experience of
the "seers" of Truth leads Tayumanavar to interpret these
two well known traditions in terms of unity-experience; this
process is discussed in Chapter Six. The bringing together
of Vedanta and Siddhanta at the converging point of
samarasam has vital significance for today's religious
traditions. This idea, together with other observations
derived from this research, is spelled out in the concluding
section of the work.

This study was made possible through the encouragement
and support I have received from my Reiigious Congregation
(Carmelites of Mary Immaculate), Kerala, India, and the
Diocese of Hamilton, Ontario, Canada, and my teachers and
friends. I would 1like to express special thanks to my
supervisor Professor Krishna Sivaraman, the distinguished
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scholar of Saiva Siddhanta tradition, for sharing his
expertise, belief and insight, and for generously giving me
his time and effort to complete this thesis. I am extremely
thankful to Professor John G. Arapura for his friendly
availability and scholarly suggestions. A special note of
gratitude goes to Professors Paul Younger and Gérard Vallée
for their supervisory assistance and constructive comments.
My grateful appreciation is also extended to Aikiya
Alayam, The Inter-Faith Research and Dialogue Centre,
Madras, India; Dr. S. Radhakrishnan Institute for Advanced
Study in Philosophy, Madras University, Madras; The Adyar
Library, Madras; U.V. Swaminatha Aiyar Library, Madras and
the International Institute of Saiva Siddhinta Resgearch,
Dharmapuram Adhinam, Dharmapuram, India for making available
to me their library and other facilities towards the
completion of this work. Last but not least, thanks are due
to Patricia Sullivan for editing the manuscript and Denise

Dean for word-processing the thesis.

ix



Ait. Up.
Brh. Up
Ch. Up.

HISI

KN

Mund. Up.

PT
SB
Svet. Up
™
TP

TPMV

TVM

Yv

ABBREVIATIONS

Aitareya Upanisad

Brhadaranyaka Upanisad

Chandogya Upanisad

Historical Inscriptions
of South India

Kaivalya Navanitam

Mundaka Upanisad

Panniru Tirumurai

éivajﬁana B&dham

Svetadvatara Upanisad

Tirumantiram

Tayumanaswamikal Patal

Tayumanavar Patal Meykanta

Vrttiyurai

Tiruvacakam

Yoga-Vadistha




TRANSLITERATION OF TAMIL

VOWLELS
8 — 2
$p—2a
@—i
fF—1
2. —u
2ol — Q
ar — e
67 — €
o —ai
¢ —0
% — 0
&G — au

xi

CONSONANTS
£ —k
#—C
L—1
& — 1
e
H—r
U —r
[ sTgue—
&h— 1N
Ga‘otw-—u
a8l — N
G —n
w —1m
Lu-———y
w — |
o — |
w—1
eu-—'v
o — k



TRANSLITERATION OF SANSKRIT

VOWELS : CONSONANTS :
o — 2 § — Kk g — D
o — 4 g -— Kkh % — ph
¥ — 1 i — 8 1“ — b
g - 1 ¥y — gh ¥ — Dbh
I — u g — n I — m
& — 0 S g — y
. o— 1  — ¢h g —
T — F S g — |
g — | o gy
T — ¢ € - n xX — $
T — i < Tt g — 5
@ — o € — 1h g — S
o — au ¥ o d g — h

¢ — dh B

T — 0

q -t

g — 1h

g — d
Anusvira (7) — m g — dh
Visarga (1) — n g — n

Xii



Abstract

Preface

TABLE OF CONTENTS

Abbreviations

Transliteration of Tamil

Transliteration of Sanskrit

Chapter

Chapter
1.

2.

I A Biographical Sketch of Tayumanavar
Date of Tayumanavar

Early Life and Career

Meeting the Guru and Quitting the Career

Call to Asceticism

II TAMIL NADU at the TIME of TAYUMANAVAR
Political and Social Situation
Religious Situation

Other Formative Factors

III The Hymns of Tayumanavar
Structure of the Hymns

Thematic Division of the Hymns
Concept of God in the Hymns
Concept of Bondage in the Hymns

xiii

iii

vi

xXi

xii

11
17

21

25
25
33

45

55
56
60
64

82



Concept of Soul in the Hymns

6. Liberation from Bondage

7. Impact of the Hymns
Chapter IV Tayumanavar and Vedanta

1. General Understanding of Vedanta

2. Vedanta in Tamil

3. Tayumanavar's Understanding of the Vedanta

4. Vedanta as Advaita
Chapter V  Tayumanavar and Saiva Siddhanta

1. The Vedic and the Xgamic foundation of

Saiva Siddh3nta

2. Saiva Siddh3nta as the éaivigamas

3. Siddh3nta as Suddhadvaita

4. Tayumanavar and Saiva Siddhanta
Chapter VI  Vedanta Siddhanta Samarasam

1. Diverse Views of Samarasam

2. Tgyumghavar's View of Samarasam
Conclusion
Bibliography

xXiv

89

95

105

119
133

145

164

165
172
187

209

231
232

237

255

263



CHAPTER 1

A BIOGRAPHICAL SKETCH OF TAYUMANAVAR

1. Date of Tayumanavar

Tayumdnavar is not very distant from us in time.
Nonetheless, a truly satisfactory biography of Tayumanavar
cannot be drawn up because of a negative attitude towards
historical data amongst early Indian writers. This
negative disposition is projected in the following point of
view: "eating the fruit why must one need to know the name
of the fruit and the tree".!

The scanty materials available are found in the
introductions to the different editions of the Hymns of

Tayumanavar (Tayumanaswamikal Patalkal). Those materials

are traced to the poet's only son and disciple
Kanakasapapati, and to other disciples such as Arulayya
Pillai and Kotikkarainanikal. Although the details of the
life of the poet-saint available in tﬁe different editions
of his hymns are believable in themselves, they cannot be

situated in time very well because there are no links with

1 P. Sri, Samarasa Jﬁéniyar (Madras: Amuda Nilayan,
1963), p. 37.
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reliable historical facts and different editors have arrived
at radically different conclusions about the date of
Tayumanavar. 2

Prior to the examination of the arguments in the
different editions of the hymns of the poet, we shall
consider three important sources which shed 1light on the
date of the poet-saint. The first one is related to the

genealogy of the Caramamunivar matha of Tiruchirappalli.3

It is a generally accepted fact that a maunaguru (The Silent
Teacher) was the greatest head of the matha and that
Tayumanavar succeeded the maunaguru in that role. The
period of that maunaguru and his successors is recorded in
palmyra leaves available in the Library of the Dharmapuram
Adhinam.4 Dr. Sourirajan of Sri Venkateswara University saw

the leaves a few years ago and according to him the

2 The date of the Saint is still an unsolved problem.
Isaac Tambyah gives a number of probable periods based on
the arguments in the different editions of the hymns of
Tayum@navar and they range from 1659 to 1805 A.D. Cf. Isaac
Tambyah, Psalms 0f A Saiva Saint (London: Luzac & Co., 1925)
pp. Xt. Kamil V. Zvelebil finds fixing Tayumadnavar's date
to as a complicated and unsolved problem. According to him
the date could be 1704 - 1742, 1706 ~ 1744 or 1608 - 1664
A.D. See Tamil Literature (Wiesbaden: Otto Harrassowitz,
1974), p. 111,

3 It is also written as Trichnopoly. See, Bishop R.
Caldwell, A History of Tinnevelly (New Delhi: Asian
Educational Services, 1982), p. 36; R. Sathyanatha Aiyar,
History of the Nayaks of Madura (Madras: University of
Madras, 1980), pp. 1, 17, 37 ff. See also B. S. Baliga,
Madras District Gazetteers (Madras: Government of Madras,
1960), p. 1, 21, 30 ff.

4 The mauna matha is under the administrative control
of the Dharmapuram Adhinam.




3
maunaguru was the head of the matha from 1579 to 1644 A.D.,
and Tayumanavar succeeded the maunaguru and was in charge

from 1644 to 1662 A.D.> I visited the maunaguru matha on

December 29, 1985 and discussed with Mahalinga Tambiran, the
present head of the matha, the question of the reliability
of the tradition that Tayumanavar was the head of the matha.
He said it is a reliable tradition and that there 1is a
recorded document called the etu (palmyra leaves) to prove
it, but I was not able to examine that décument. However,
an article entitled "Tiruchy Malaikoyil" appeared in the

Centamilccelvi © which was based on a study of those palmyra

leaves. According to this article Maunattambiran was the

head of the matha from 1501 to 1566 (éalivéhana era), which

corresponds to 1579 to 1644 A.D. and Tayumanavar was the
head from 1566 to 1584 (1644 - 1662 A.D.). A list of some

subsequent heads of the matha is also given.? Thus, two

5 P. Sourirajan, A Critical Study of Tayum3navar
(Tirupati: Sri Venkateswara University, 1978), p. 16.

6 g. Anavaratavinayaka Pillai, "Tiruchy Malaikoyil",
Centamilccelvi, 12 (1936), No. 2, pp. 82-85; No. 3, pp. 124-
126; No. 4, pp. 174-177; No. 5, pp. 221-222; No. 6, pp. 269-
271. At the start of the article the writer says that he

had copied the palmyra leaves and the text was edited by M.
Natesa Mudaliyar.

7 The year given is Salivihana era. That era began in
78 BCE, SO we add 78 to get the Christian era.
Maunatambiran (1579 - 1644 A.D.), Tayumdnatambiran (1644-

1662 A.D.), Namacivayatambiran (1662 - 1685 A.D.),
Tillainayakatambiran (1685 - 1693 A.D.), Chitambaratambiran
(1693 - 1715 A.D.), Arunachalatambiran (1715 - 1753 A.D.),

Vaidyalingatambiran (1754 - 1800 A.D.), Chitambaratambiran
(1800 - 1824 A.D.), Ambalavanatambiran (1824 - 1826 A.D.).
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separate sets of palm leaf manuscripts make Tayumanavar head
of the matha from 1644 to 1662 A.D.

The second source is the Marapiyal8 which records
the traditions of Saiva mathas. On November 29, 1985 I
visited the Dharmapuram Adhinam in search of documents and
had the opportunity to discuss the teachings of the poet-
saint. I was fortunate in being allowed to see the
Marapiyal of Saiva mathas from the Dharmapuram Library
Manuscript Records. In this document there is a chapter on
Tayumdnavar which gives the date of the samadhi of

Tayumanavar as Salivdhana era 1584 which corresponds to 1662

A.D. The Marapiyal also refers to the poet's disciple
Arulayyar, who is the poet's aunt's son, who started a matha
at a place called Annappenpettai and initiated
Kanakasapapati (Tayum3navar's son) into the ascetic life.
This source also gives a list of those who succeeded
Kanakasapapati such as Aksayalinga Desikar, Ambalavasa
Desikar,? Somasundara Desikar, Vaidyalinga Desikar, Sadasiva
Desikar and Sapapati Desikar who used to sign documents in

the name of Tayumdnapantara sanniti and who passed away on

Tuesday the 22nd of August, 1885.

8 Marapiyal is similar _to a chronicle which records
significant events of the Saiva mathas. Unfortunately no
page numbers are used.

9 It is also recorded here that the Saint's hymns were
collected from one Arunachalam who was a disciple of
Ambalavasadesikar.
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The "In Memoriam" 1lines written by one of his

disciples, Kotikkarainanikal, engraved on stones found at
Ramanatapuram, the place of Tdyumanavar's samadhi, !9 is the
third document that throws light on the time of Tayumanavar:

tukalaru c3li varutama yirattain

nu rreten pattuminru totaru

mikucupa kirutam varutam taimatam

venmati varanal vicadka

....tayuma3navanar

civattipil kalantanar riname.!!
According to these lines it was on a Monday in January of

the Salivihana era following 1583 (that is in 1584 which

corresponds to 1662 A.D) that the saint attained Sivam

(civattinil kalantanay rinam).

Although all of the above sources agree that the
time of Tayumanavar was the 17th century, and that his
samadhi year was 1662 A.D., the various editions of the
hymns of Tayumanavar give confusing accounts of the life of
the saint. The earliest edition I have come across 1is the
1862 edition by Arumukanavilar (Madras)'but it does not give
any account of the life of the saint. Neither did the 1881

edition from Madras by Sadasiva Pillai give any information

10 The place of samadhi is known as Lakshmipuram.

H Tadyumdnaswamikal P3atal, Tiruppanantal Edition, 1952,
p.16. Poovai Kalyanasundara Mudaliyar edition (1937) also
give the same "In Memoriam" (p. 15). However, the date of
samadhi is stated slightly differently. It is Salivahana
era following 1581 according to this edition.




6
about the 1life of the poet. In 1891 Sambandha Mudaliyar
edited the hymns with commentary and in a brief introduction
the editor stated that Ketiliyappa Pillai, the father of
Tayumanavar, lived in Vetdranyam about 260 years ago and

held the post of periyacampiratiyuttiyc‘)kam12 (Chief

Accountant) in Vijayaranga Chokkalinga Nayakar's palace.
The subsequent editions of Vajravelu Pillai (1899), P. N.
Cidampara Mudaliyar and Brothers (1937) and B.
Ratnanayakakar and Sons (1957) all repeat this point and
speak about a Muthu Vijaya Raghunatha Chokkalinga Nayakar at
whose time, it is said, Tayumd@3navar was in service in the
Nayak's court. There is, however, no Nayak by that name in
the genealogical list of the Nayaks.'3

Poovail Kalyanasundara Mudaliyar's T&yumanavar P3tal

Meykanta Vrttiurai (Madras, 1916) (hereafter TPMV) is a
commendable commentary, but it does not offer any clear
information about the life of Tayumanavar. The author says
(p.3) that Tayumdnavar's father Ketiliyappa Pillai was
appointed as the accountant of the King during the nayakship
of Vijayarakhunata Chokkalinga (1705 - 1732 A.D.). The
period was probably used as the time of birth of Tdyumanavar

because of the popular tradition which said that the poet-

12gambandha Mudaliyar, Tayumanaswamikal patal (Madras:
Vidya Vinodhini Series, 1891), p. 1.

13N. Katiraivelpillai too~refers to the same King. Cf£.
"Tayumanar tattuva vicaram", Jndnapdtini, IV, no. 11 (1901),
402.
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saint was born while his father was in the service of the
nayak of Tiruchirappalli. The same author, at the end of
the introduction (p. 15), however, quotes the "In Memoriam"
written by Kottikarananiyar as referred to above suggesting
that the saint's samdadhi was in 1659 (1660). The author

seems to have been unconcerned that the two dates do not

match.

P. Ramanatha Pillai's edition (1966) makes the same
kind of mistake. He too points out that it was
Vijayarakhunatha Chokkalinga who appointed Kettiliyappa
Pillai (p. 35), thus indicating that the birth of
Tayumanavar would be between 1705 - 1732 A.D. On page 36,
however, at the end of the introduction, the author says
that Tayumdnavar was the head of the matha in 1644 A.D. and
was united with Sivam in 1662 A.D. These dates simply do
not agree.

Swami Chidbhavananda of Sri Ramakrishna Tapovanam,
Tirupparaitturai, has published (in Tamil) sections of the
hymns of Tayumanavar with commentaries. 1In one of his works
in English'4 the author says that Tayuminavar lived in the

17th century A.D. The same Ramakrishna Tapovanam published

another work Tayumdnaswamy pdatalkal in 1980. In this
edition the time of Tayum3anavar is given as 1704 - 1736,13
T4gwami Chidbhavananda, The Garland of Paraparam

(Tiruchirappalli: Sri Ramakrishna Tapovanam, 1979), p. 1.

15This is the time of Vijaya Ranga Chokkanata (1704-
1731) and the Queen Meenaksi (1731 - 1736).
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placing him in the 18th century.16 The only reason for
fixing the time as the 18th Century is to place the saint
during the reign of Vijaya Ranga Chokkanata and the Queen
Meenaksi and to relate the saint's life with the incident of
the Queen's passionate desire for him which made him leave
the palace and becoming an ascetic.

The Tiruppanantal Kasi edition (1952) and the

Dharmapuram Adhinam edition (1965) and the Tdyumanaswamikal

Varalarum Nooldraiceciyum (1969) by K. Subramaniya Pillai

refer to a Muthu Veerappa Nayakar as the ruler at the time
of Tayumdnavar. None of these scholars, however, say
whether they are speaking of Muthu Veerappa I, II or 111.17
The following argument of Subramaniya Pillai, however,
makes it clear that it could only have been Muttuveerappa I.

If it was Muttu Krishnappa Nayakar (1602 - 1609) who made

16 There are other writers who put Tdyumanavar in the
18th century. Ratnavelu Mudaliyar (ed), A Tamil Dictionary
of Proper Namegs (Madras, 1908) says that Tayumanavar died in
1742 A.D.; E. Waites, The Way of Divine Union, (1915) 1is of
the opinion that the Saint was born between 1705 and 1707
A.D. Also see K. Kuppuswamy Mudaliyar in Centamil, VIII
(1904), 474; G. E. Philipps in Madras Christian College
Magazine, XXVII (1910), 513; L. D. Barnett in The Heart of
India (1908), p. 185; G. McKenzie Cobban in Madras Christian
College Magazine II (1884), 2.

17The following 1is the period of these three Nayaks.
Muthu Veerappa I (1609 - 1623); Muthu Veerappa II (1659);
Muthu Veerappa III (1682 - 1689). Cf. Robert Sewell, Lists
of Inscriptions and Sketch of Southern India (Madras:
Archaeoligical Survey of Southern 1India, Vol. 1II, 1884).
Unless otherwise stated, the dates of Nayaks quoted in this
work will be from R. Sewell. Also cf. R. Sathyanatha Aiyar,
History of the Nayaks of Madura, op. cit., and B. S. Baliga,
Madras District Gazetteers Madurai (1960), pp. 52.
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Tayumanavar's father the chief accountant of the Nayak's
court (p. 20),then the saint's birth could be between 1601
and 1609. The Nayak who succeeded Muthu Krishnappa was
Muthu Veerappa I (1609 - 1623)!8 at whose time Tayumdnavar's
father might have passed away and Tiyumanavar might be
expected to have taken up and continued his father's
profession at the court. This seems quite 1likely, and it

also fits well with independent evidence cited earlier from

the maunaguru matha tradition, the Marapiyal account and the
"In Memoriam" of Kotikkarainanikal.

I have mentioned above the tendency among scholars
to bring Vijaya Ranga Chokkanatha (1731 - 1736) into the
picture and to try to "fit" Tayumanavar's life into his
lifetime. This is done in order to preserve the story of
Queen Meenakshi's passion for Tayumdnavar which is supposed
to have led to the poet-saint's leaving the court and
starting his mendicant 1life. This story is still very
popular and seems to be a "must" for the editors in that
almost all editions refer to Meenakshi's affection for the
saint. K. Subramaniya Pillai, a wéll—known scholar in

Tamil, tries to keep the story in spite of historical

difficulties. He arguesl9 that the successor of
Muthuveerappa (1608 - 1625 A.D. according to him, but 1602-

18For Subramania Pillai the period is 1608 - 1625 (p.
20).

19K. Subramania Pillai, supra., p. 20.
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1609 for R. Sewell) is a Queen (name is not given) who ruled
from 1625 to 1627 and the Queen was followed by Vijayaranga
Chokkanatha (1627 - 1654 for the author; but 1704 - 1731 for
R. Sewell). These alterations of history are major and
still unsubstantiated. The generally accepted historical
record shows no Queen ruling from Tiruchirappalli between
1625 - 1627 and does not have Vijayaranga Chokkanatha ruling
the country from 1627 to 1654. After the death of Muthu
Veerappa Nayak in 1623, it was his son Tirumala Nayak20
(1623 - 1659) who 1is generally thought to have ruled the
country.

Because of the inconsistencies found in giving
historical data in different editions of the hymns I am
inclined to follow the maunaguru tradition, the Marapiyal of
the Dharmapuram Library Manuscript Records and the engraved
"In Memoriam" of Kottikkarainanikal. Following these
records, as presented above, we can safely fix the time of
Tayumdnavar as the 17th century or to be precise from 1602

to 1662 A.D.21, Perhaps the popular story of the Queen is a

20N, Kandasamy is of the opinion that Tayumanavar was
the Auditor General - the Chancellor of Exchequer - of the
Madurai Kingdom which was ruled by Tirumala Nayak. See,
"Tayumanavar-Tamil Statesman-Saint", The Hindu (March 18,
1962). This would imply that Tayumdnavar continued his work
even after the death of Muthu Veerappa I.

21This time comes very close to that which is given to
the saint in the preface of Barnett and G. U. Pope,
Catalogue of Tamil Books in the British Museum (London:

1909), p. vi. The period ascribed to the poet there is 1650
A.D.
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pious embellishment to show the high moral character of the
saint, or it might be the result of a story teller inserting
the wrong Queen's name or the wrong saint's name iéto a

story built around the different legendary figures of the

region.
2. Early Life and Career

Although the poer-saint of the 17th century belongs
to a relatively recent time, we have only a few details of
his life. We get some autobiographical facts from his own
poems, but most of the 1life accounts depend on traditions

and sthala purdnas.?? Very few details are found in the

scanty reports left by the poet's immediate disciples such
as Kotikkarainanikal and Arulayyappa Pillai. This variety
of reliable and not-so-reliable source materials are mixed
together in different proportions by editors and
consequently we find rather different 1life narratives in
each edition of the hymns of the saint. Nevertheless from
all those sources we are able to sketch a fairly

satisfactory outline of the saint's life.

22 The Sthala Purana is a glorified local legend, often

written up with a religious bias. It is always 1in verse.
The Mayura Purana has 6519 verses; the Tirunelveli Sthala
Purana has 9000 verses. Usually it starts with

glorification of the shrine, the deity installed in the
temple, the temple tank, the temple tree, the local saints

etc. This style of purdna holds out a tremendous appeal to
the common man.
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In Vetaranyam, a sacred place situated on the bank
of the Kavery River, 1lived a community of ve;;ala23
families. Tayumanavar's family belonged to that community.
His parents, Ketiliyappa Pillai and Gajavalli, were God-
fearing people. His father was employed in the local temple
of Vetaranyam which was under the administration of a Saiva
matha. Once he provided a befitting royal welcome and all
kinds of conveniences for Muthukrisnappa Nayak (1602 - 1609)
of Tiruchirappalli who came to Vetdaranyam on his route to
the sea for a bath and a darsSan of the local deity. The
Nayak was pleased with Ketiliyappa and subsequently
appointed him as chief accountant of the palace in
Tiruchirappalli.

The family, having moved from Vetaranyam to
Tiruchirappalli, earnestly prayed to Tdyumdanaeévarar, the
presiding deity of Tiruchirappalli, for a second child
because their first son had been given in adoption to the
childless Sivacidambara Pillai, the brother of Ketiliyappa
Pillai. Their prayers were heard and another son was born
at Vetadranyam at the mother's house. . The boy was named
Tayumanavar because it was thought the child was born by the

grace of Tayumdnavar, the deity of Tiruchirappalli. It is

23The vellalas are cultivators. The cultivation of
rice by means of irrigation could have been the special
feature of the vellalas. Therefore they occupied the bulk
of the land and held high social status. They were rich and
held key positions in the civil and military administration.
Madras District Gazetteers, op. cit., p. 27.




13
remarked that on his birthday five planets appeared together
indicating the incarnation of a deity. Astrologists
prophesied that the child would either be a great monarch
or a great mendicant.24 The parents brought up the child
with great expectations. They taught him Tamil and
Sanskrit, and the hymns the poet later composed and sang are
evidence of his thorough mastery of both languages.23  The
reference he makes to the four Vedas, and the ﬁgamas, the
Epics and Puranas are proof of his Sanskfitic training and
early initiation into the sacred 1literature of the
country.26 From his hymns we gather that he also read with

rapture the Tamil hymns of Tirumilar (ca. 6th a.D)27

24N, Katiraivelpillai, supra., p. 403.

25 T3iyuminaswimikal P3atal, (TP), Tirruppanantal Edition
(1952): I. 3; VI.I; VII.10; VIII.5; XXVII.25. Reference to
the hymns of Tayumdnavar will be made from this edition.

26 TP., X. 3; XIV. 5; XXVIII. 16-17; XLVI. 28; V. 1;
XVIII. 5 & 17.

27 7p., V.1 - 10; XIV. 31. 1Indian scholars place
Tirumdlar after the Sangam poets and before the appearance
of the Tévaram Saints (i.e between 4th and 7th A.D). The
following Indian scholars have various dates : Murugesa
Mudaliar 4th century A.D ; M. Arunachalam 5th A.D ;
Narayana Aiyar 6th A.D (Origin and Early History of Saivism
in South 1India, Madras: University of Madras, 1974, p.209);
Ramana Sastri 6th A.D (in his introduction to M.V.Visvanatha
Pillai's edition of the Tirumantiram, Madras: Ripon Press,
1912). Western scholars too do not agree on the time of
Tirumular. For K. 2velebil the period is 7th A.D ( Tamil
Literature, Wiesbaden: Otto Harrassowitz, 1974, p. §5); for
J. Filliozat 7th or 8th A.D. and for J. N. Farquhar 8th A.D
(An Outline of the Religious Literature of India, Delhi:
Motilal Banarsidass, 1967, p. 93)
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Tirufidna Campantar (Skt. Tirujfidna Sambandar) (7th A.D.),28

Tirunavukkaracu (Appar) (7th a.D.),2° Cuntarar
(Skt.Sundarar) (9th a.n.),30 and Manikkavacakar(9th
A.D.?).31

From the hymns of Tayumanavar we also infer that he
was well acquainted with the &astra or philosophical
literature as well. 1In the hymns we see reference to

Meykantar (13th century A.D.), the author of éivaﬁénap6tam

(Sskt. Sivaijfiana _ BSdham) (hereafter SB),32 Arulnanti

Sivacariyar (13th century A.D), the author of Sivaifidna

28 Tp,, XIV.30; XXXVII.4; XLV.3.1; XLV.13.9.
29 7p,, XIV.30; XLV.13.1 & 6; XLV.3.2.

30 Tp,, XLV.3.3.

3V rp., XI.3; XIV.31; XLV.3.4; XLIII.356; XLVI.1l.
Sambandar, Appar, Sundarar and Manikkavdcakar are the
Founders of Saiva Religion (samayacaryas). The hymns sung
by the great trio (Sambandar, Appar and Sundarar) are
collectively called the Té&vdram which constitutes the first
Seven Books ( Books 1-111, Hymns of Sambandar; Books IV-
VI, Hymns of Appar; Book VII, Hymns of Sundarar) of the
Saivite Canonical 1literature known as the Tirumurai, which
are twelve in number (Panniru Tirumurai). Manikkavacakar's
Tiruvacakam and Tirukkdvaiyar (Book VIII), the works of Nine
poets called Tiruvisappa and Tirupallantu by Centanar (Book
IX), the Tirumantiram by Tirumular (Book X), the works of
Eleven poets including Nakkiratevar's Tirumurukarruppatai
and the Ten works of Nampi Antar Nampi (Book XI) and the
Periya Purdpam by Cé&kkilar (12th century A.D.) (Book XII)
are the other Books of Tamil Saivite canon of devotional
literature (stodtra).

32 Tp; XLV.2.4. Meykant3ar (= the one who has seen the
Truth) in this exceptionally succinct work _gave the first
systematic exposition of the tenets of Tamil Saiva religion.
This most coherent manual of Saiva Siddh3nta forms the basic
and most closely reasoned religious philosophy of Tamil
Saivism and the subsequent doctrinal works of the School
were only the elaborations of the philosophic contents of SB.
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Cittiy3r  (Skt.Sivajhana  Siddhiy3r)  (hereafter §s),33

Maraijnana Sambanda Desikar, the teacher of Umapati,34
Umapati (14th century A.D.)35, the author of Eight Siddh%nta
Sistras.36 These four preceptors who systematized and
elaborated éaiva Siddhanta are highly esteemed and they are

the santanacaryas - the Teachers of Saiva religion.

His esteem for and knowledge of the above-mentioned
religious and philosophical 1literature probably quite
naturally created an aptitude in him for religious truth.
We can rightly think, therefore, that in time this religious
quest made him look for a guru with whom he could discuss
religious and philosophical issues and who would further

initiate him for an indepth experience of religious truth.

33 TP., XLV. 2.5. Arulnanti, according to a popular
tradition, was at first the preceptor and then the immediate
disciple of Meykantar. SS is the authoritative metaphysical

and epistemological elaboration of the SB. This most
comprehensive and systematic work of Saiva Siddhanta in
Tamil is presented in two parts: one in the form of

refutation of other systems called parapakkam and the second
part known as supakkam is a detailed commentary on the SB.
A second work of Arulnanti, the Irupavirupatu, is both a
euology of Meykantar, the _author of SB, and an exposition
of some of the teachings of Saiva Siddhanta.

34 Tp., XLV.2.6.

35 TP., XLV.2.7.

36 Hisg Eight works, collectively called Siddhanta
Astaka, are profound expositions of his clear grasp of Saiva
Siddhanta. The Eight works are the Sivapirak3cam, the
Tiruvarutpayan, the Cahkarpa Nir3akaranam, the
POorrippakrotai, the NeTNcuvitututu, the Vinavenpd, the
Kotikkavi, and the Unmai Nerivilakkam. For a brief analysis
of these works see M. Dhavamony, Love of God According to
Saiva Siddhanta (Oxford: The Clarendon Press, 1971), pp. 125.
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Even though he had this religious background and
spiritual craving, the poet-saint took up the duties of
chief accountant of the palace after the demise of his
father. The Nayak who was in power at the time of
Tyum3inavar was Muthuveerappa Nayakar I (1609 - 1623).37
Regarding the appointment of T&ayumanavar to the same post
that his father held, it is said that when he was called for
a test to see whether he was as fit as his father, the
ruler, on seeing his beauty alone, appointed him as the
chief accountant.38  Legend has it that when he came to the
palace, his feet became permanently engraved in the sand and

the courtiers saw on the foot-prints the padmarekha.39 The

king and officers were surprised to see this and enquired
for the person who had come to the palace at that particular
time. Courtiers said that it was Tayumanavar. The king
called for him and asked him to walk that way again and the
officials compared the foot-prints with those engraved in

the sand and when it was determined that they were the same,

37 Muthu Krishnappa Nayak passed away while Ketiliyappa
Pillai was in service. The successor to Muthu Krishnappa
Nayak was his son Muthu Veerappa I and during his reign
Ketiliyappa Pillai passed away.

38 p, Sri, Camaraca Jhaniyar, supra., p. 17.

39 This is a peculiar and infrequent kind of line in
the palm of the hand (or the foot), in the form of a lotus
flower. It is considered a sign of greatness.



17
the king was delighted to have Tayumdnavar in the palace.40
Tayumanavar fulfilled his duties with care to the complete

)

satisfaction of the king.
3. Meeting the Guru and Quitting the Career

The quest for the knowledge of eternal truth and the
passion for its experience made Tayumanavar reflect on
religious ancd philosophial issues even while carrying on
his service 1in the Nayak's court. He also used to discuss
those problems with other court officials who held titles

like pundit, kavir5j41 etc. His seeking mind was very

earnest about knowing Reality?2 and he had a passionate
longing to meet a guru43 who would initiate him in the
ascetic life and reveal to him the ultimate Truth.44

Tayumanavar's encounter with the maunaguru (The

Silent Teacher), while serving the Nayak of Tiruchirappalli,

40 Jn3napotini, supra., p. 404.

41 Kuppuswany Mudaliyar, "Srfmat—TEyumﬁnacuvﬁmika1
Varaldarum Avar Matakkolkaiyum", Centamil, III(1904), 476.

42 p.p., V.6; V.8; XX.7; XXIII.2; XII.7; XLI.4.

43 7.pP. XXVII.15; XXXIII.2.

44 1n Saiva Siddhinta, the idea of God has its highest
expression in the conception of a Guru who is the spiritual
preceptor. When an aspirant aspires for a vision of God and
communion with Him, the Lord appears in a suitable form and
gives sgpiritual initiation depending on the spiritual

maturity of the aspirant. Tayumanavar repeatedly referred
to the Guru in his hymns: VI:1; IX.6 & 9; XIII.7; XVI.8;
LXIII.126 etc. The section Cinmaydnantaguru (Teacher of
Cognitive Bliss) is nothing but an extolling of the

greatness of God in the person of the Guru.
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was a turning point in his 1life. Tayumanavar, as usual,
went to the temple of Tayumdnesvar for worship. 0On his
return from the shrine he met the maunaguru, possibly in
front of the Caramamunivar matha in Tiruchirappalli. This
meeting has been described as similar to that of a wife
being enraptured by the presence of her husband or like iron
being attracted to a magnet.45 This meeting was a wonderful
experience in the life of the poet-saint and that experience
of the divine presence, love, happiness,‘ peace and Jjoy is
expressed in the praise of the guru found on the section of

a poem called Maunaguruvanakkam (Obeisance to the Silent

Teacher):
...civdnupidti
mannaloru corkon tenaittatut tantanpin
valvitta Manakuruve
mantrakuru veydka tantrakurl vemilan
marapilvaru maunakuruvé.

Oh, Thou preceptor of mantras, Oh Thou
Preceptor of yoga tantra, Oh, Thou
preceptor of mdSna, who art descended

from Milar. Oh Thou preceptor of Wisdom,
who has through "one word" saved me causing
to attain the state of §ivanubhlti (V.4).

According to tradition, the disciple shedding tears of joy
fell at the feet of the Master. It seems that the guru was
holding a book in his hand and Tayumanavar, filled with

anxiety, asked for the name of the book the guru was

45 Jfianapdtini, supra., p. 405.
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carrying with him. Surprisingly the guru was silent and
went ahead towards the Tayumd3naesvar temple. Tayumanavar

followed the guru and finally the guru reached the temple
and sat in padm3sana.?® The guru was impressed with the
disciple's sincerity of purpose and started answering his
questions. To the question as to the name of the book the
guru held, the answer was SS. To the questions what is
Siva, what is jfiana and what is siddhi, the answers were
pati is Sivam; knowing Him as He is jAanam; and the fruit of
that knowledge is siddhi (realization). The truth-loving
poet-saint asked many more questions related to the nature
of Reality, the knowability of Reality, human bondage, and
freedom from that bondage (padam). It is said that the guru
smiled at those questions and asked him to make himself fit
for receiving the truth through the removal of doubts and
the destruction of contradictions with +the help of the
proper diksa (initiation) and the study of the book §5.47
The guru asked the saint to depart and to continue his
studies and work and to have a grhasta (household) life
until he was fit for the path of jfdna, only then would he,
the guru, initiate Tayumanavar into the ascetic 1life.

Having greeted him in a special way by saying cummdiru (be

46 Tt is a meditation posture where one sits with legs
stretched in front of him placing his right leg on the left
thigh and the left leg on the right thigh.

47 JHignapStini, supra., pp. 406-409.
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guru went away.
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Tayumanavar left the temple

with joy and gratitude at the love of this guru who opened
’

his inner eye to see and experience the

worldly things.49

Tayumanavar continued his duties in the

At the same time he was meditating on what

advised. He stood to practise meditation

daksinamUrti in order to attain advaita mukti

merging of the soul with the Ultimate Reality.
to live

Infinite had changed his outlook towards his

royal court. The things

society of his time clearly revealed the

wordly 1life.

with political butchery, local treachery,

nature

truth behind all

royal court.
the guru had
in front of
which is the

This craving

in the Divine presence and to live in tune with the

life in the

he witnessed in and around the

of the

The 17th century Vijayanagar history is filled

social animosity,

royal indolence and religious pretence. The royal court,
where he was employed, was disrupting his spiritual
sensibility. This social and religious situation, coupled
with the meeting with the guru or the maunaguru daréanam,

48 This pronouncement from the Guru had tremendous
force in the life of the saint. 1In his hymns he refers to
cummdiru in many places (V.2; XI.I; XII.6 & 8; XIV.31).
Also cf. M. Arunachalam, "Cumma", Kumarakuruparan,
XIv(1963), 583-591. This brief article gives the
etymological meaning of the word cumma and briefly discusses

the sense in
Munivar, Paranoti Munivar and Kumarakuruparar.

49 Centamil, supra., pp. 476-478.

which cummd is used by Arunakirinatar, Campanta
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brought about a revolutionary change in his vision of life

in this world.
s

As knowledge gradually dawned upon TEyumEnavér he
rose above the +transitory forms of royal comfort and
happiness. His internalized attention, intensified
concentration, and faith in the inner reality gave him a new
spirit that made him put a stop to his work in the royal
household. 1In order to conform to life in harmony with the
Divine, he eventually left the palace and the position he

held in the royal court.

4. Call to Asceticism

Tayumanavar started his life as a wandering
sannyasin (ascetic) by going on pilgrimage. He, together

with his cousin, visited many places such as Nallur,50
Veeralimalai,?! Pudukottai’? and Rameswaram.>3 It is said
that in Veeralimalai he stayed with the group of ascetics
called cittars (Skt.Siddhars). According to the poet-saint
these Siddhars are "those who have divine powers; who have
attained the noblest order of viewing ‘Vedénta and Siddhdanta

alike": vetanta c¢citt3anta camaraca nappilaiperra vittaka

50 About ten miles from Tiruchirappalli.

5T About twenty miles from Tiruchirappalli.

52 pudukkottai was also known as Kapilai Nakar.

53 Rameswaram, further south o Pudukkottai, was known
as Teval Nakar. ’
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cittarkanam (VII.1ff). We shall later see that Vedanta

Siddhanta samarasa position will be a favourite theme in the

religious poetry of Tayumanavar, a theme which runs through

the whole corpus of his hymns.

Tayumanavar might earlier have heard of the
greatness of these saintly people and it was very
appropriate for him to visit +them and experience their

spiritual fervor. He calls them "$ivaySgins" (contemplators

of éiva, VII.3); "masters of perfection" (VII.4),
"authorities in the matter of attaining the final mukti"
(ViI.8), and "people related to spiritual joy" (VII.9). It
is very important that early in his quest he went to the
Siddhar group and they became an inspiration for his own
asceticism. K. Subramania Pillai®% tells us of another

event based on hearsay or local legend that happened during

this stay in Veeralimalai. In this village the saint was
looked after by a vellala who was childless. It is said

that after caring for Tayum3danavar this person was blessed
with a son. The boy was given the hame Tayumanavar and
according to Subramania Pillai even now the family members
attach the prefix "Tdayumdnavar" to their names.

From Veeralimalai the saint journeyed to Rameswaram.

While he was in Rameswaram his brother, Chidambaram Pillai,

54 K. Subramaniya Pillai, T3ayum3dnaswamikal Varalarum
NGlardyicciyum, supra., p. 12.
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came to the place and persuaded the poet-saint and
Arulayyappa Pillai to go to Vetaranyam. They went to

Vetaranyam where he was urged by his mother and brother to

get married and enter into the family 1life. He then
recalled the ugadeéa (advice) of the maunaguru. In

compliance with the request of the family and in obedience
to the maunaguru (The Silent Teacher) he married
Mattuvarkulali (lady of flowing fragrant tresses) and had
one child by her, named Kanakasabapati, before she suddenly
died.

In the 1life of Tayumanavar the death of his mother
followed closely by that of his wife proved to be a turning
point. The departure of his mother and wife convinced him
of the fleeting nature of life. Their demise, at the same
time, strengthened his deep-rooted spiritual desire for
ascetic life. He therefore entrusted his son and all his
possessions to his brother and left for the ascetic way of
life.

It 1is 1likely that from Vetdaranyam he left for
Tiruchirappalli to meet his guru who had promised him that
he would see Tayumanavar after the fulfilment of his duties
in the court and in family 1life. Now, seeing the fitness.

and disposition of Tayumdanavar, the guru performed the

nirvana dIksa55 and initiated him into the ascetic order.

55 piksa (initiation) is an important ceremony in the
Saiva religion. Through different diksas the disciple who
seeks truth is spiritually purified and made fit to realize
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Having become completely separated from the bonds of

family and from all wordly ties,%® Tiyumanavar became a
!

full-fledged ascetic in the robes of a wandering sahnzﬁsin.

As a ijivanmukta (liberated while living in the world) he

travelled from place to place visiting shrines, singing the
praises of S§iva and drawing people to the presence of Siva.
According to tradition57 Tayumanavar became the head of the

Maunaguru Matha in Tiruchirappalli and in 1662 A.D. he

"attained the lotus feet of the Lord".>58

Supreme Truth. According to Umd@pati (14th century A.D.),
one of _the preceptors of the teaching line (Santd@niaciryas)
of the Saiva Siddh3nta, diksa is manifestation of the power
of Siva (Sivasya vydpardtmaka-saktih). This is performed by
a competent teacher (guru) and it enables one to diligently
perform one's duties and helps in the hearing and and
understanding of the revealed Word. See K.Sivaraman,
Saivism in Philosophical Perspective (Delhi: Motilal
Banarsidass,1973),p.385. Also see J.Gonda, Change and
Continuity in Indian Religion (The Hague: Mouton,
1965),pp.315. Nirvana diksa is a higher form of diksa where
the guru who has already God-vision and is ever in God-
experience initiates the disciple towards a direct God-
realization. With this diksa the thoughts, the words and
the deeds of the disciple become holy and God-realization is
made possible. This immediate means of moksa "qualifies one
for directly receiving jn nana" K.Sivaraman., op.cit., p.385.

56 Tp., XL.1; XLI.O.

57 Centamilccelvi, supra.{(no. 2), p. 6.

58 x. Subramaniya Pillai, supra., p. 18.



CHAPTER II

TAMIL NADU AT THE TIME OF TRYUMKNAVAR
1. Political and Social Situation

The life and thoughts of a thinker or writer will
always be influenced to some extent by the political,
social, economic and religious predicament of the particular
period. The socio-economic and politico-religious situation
at the time of Tayumdnavar can be understood only with
reference to the political actions of the Niyaks'! who
started as the 1lieutenants of the powerful Vijayanagar
emperor and ended up as semi-independent rulers during the
declining years of the Vijayanagar empire.

The Tamil country, under the vigorous Vijayanagar
Emperor, Krishnadeva Raya (1509 - 1529), was divided into
three Nayakships: Madura, Tanjore and Gingi. The Madura
Nayakship was comprised of Salem District and the whole of
the region south of the Kavery. Tanjore included the
fertile region of the Kavery, while the Gingi Nayakship was

made up of the coastal area from Nellore in the north to the

1 "Nayak" in Sanskrit means a leader or a chief. In
Southern India it denotes the herediatry title of certain
Telugu castes. In general the term Niyak means a doer, an

agent or a representative. See Bishop R.Caldwell, A History
of Tinnevelly, supra., p. 62.

25
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river Coleroon in the south. The Nayaks who governed the

respective regions ruled largely through local chiefs also

called Nayaks (pdlaiyagars/poligars). The poligars had to

supply military forces (pdlaiyams) to the central government
through the principal Nayaks.?

The foundation of the Nayakship of Madura was
actually laid by the Vijayanagar emperor Achyuta Raya when
Viswanatha Nayak became "the master qf the Kingdom of
Madura".3 The year assigned to the above event, according
to Nelson, is 1558 - 1559.4 As regards the power and the

continuity of the Nayaks, the Epigraphica Indica states that

"the Nayak regime developed first into a governorship which
became hereditary and then into what was practically a
hereditary monarchy".5 The Nayaks fully acknowledged the
overlordship of the Vijayanagar emperors and the central
government until the battle of Talikota in 1565 A.D. This
battle, a combined attack of the armies of the sultans of
Bijapur, Ahmadnagar, Golconda and Bidar against the

Vijayanagar empire, greatly weakened the empire and

2 p. Krishnaswami, The Tamil Country Under Vijayanagara
(Annamalai Nagar: Annamalai University Historical Series,
1964), pp. 193-194.

3 T. A. Gopinatha Rao, "Vellangudi Plates of
Venkatapati-Deva-Maharaya I:Sakasamvat-1520", Epigraphica
Indica, XVI (1921-22) p. 320.

4 J. H. Nelson, The Madura Manual (1868), p. 87.

5 Epigraphica Indica, vv. 46-57, IX (1907 - 1908), p. 341.
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diminished allegiance on the part of the Nayaks towards the
Vijayanagar emperor.

The Civil War of Topur (1614 - 1617 A.D) was the
final blow against Vijayanagar. The c¢ivil war was the
result o¢f the imprudent policy of Sriranga II which
estranged the feelings of his subjects and strengthened the
hands of his enemies.® The King's subjects were
disappointed because of the mismanagement of the affairs of
the state. The injudicious demands pléced on some high
officers, like the surrendering of lands, money and jewels,
made them drift away from the emperor. The resultant civil
war ruined the empire both materially and morally. To sum
up, the battle of Talikota and the civil war of Topur caused
the final ruin of the once glorious Vijayanagar empire.

The history of Vijayanagar after 1617 is one of
constant wars and plundering raids. The N&yaks now set
themselves up in opposition to the weak Vijayanagar emperors
and openly conspired with enemies of the empire. The
selfish policy of Tirumala Nayak of Madura, for instance,
resulted in the Muslim invasion ofl Gingi which 1later
adversely affected Tanjore and Madura as well. Though
Sriranga III tried to restore the power of the empire the

Nayaks of Madura and Gingi resisted the attempts of the

6 R. Sewell, A Forgotten Empire (London:1900), pp. 222-

231.
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emperor and this resulted in a further attack on the Kingdom
by the Muslim states of Bijapur and Golconda.’

’

The author of Camarasa Jn&niyar8® remarked that the

time of Tayumanavar was a period of political confusion in
Tamil Nadu and that robbery, treachery and debauchery were
characteristic of the political strategy of the time. This
remark seems appropriate 1if one 1looks a history. The
tragic death of Sriranga II and his fami s 4is one of the
frequently cited examples for demonst: iting political
confusion and moral perversion. During the reign of Venkata
I (1614 A.D.) a civil war was going on ove: the succession
to the throne, with the loyal supporters oir the King headed
up by Yachama Nayaka and the supporters of the son of
Venkata under the leadership of Jagga Raya. When Venkata I
died, Sriranga II became the King but his accession to the
throne was opposed by Jagga Raya and Timma Nayak. These two
came to the palace under the pretext of giving homage to the
king and suddenly broke into open rebellion. They seized
the King, deposed him, and then placed Jagga Raya's nephew
on the throne. The loyal captain, Yéchama, then hurriedly
organized the troops of Sriranga II and tried to save the

King. While he was unsuccessful, Yachama managed to save,

7 R. Sathyanath Aiyar, Tamilaham in the 17TH Century
(Madras: University of Madras, 1956), pp. 30-31. Also see
C. K. Srinivasan, Maratha Rule in the Carnatic (Annamalai
Nagar: Annamalai University, 1945), p. 55.

8 P. Sri, Samarasa Jnhdniyar, supra., p. 65. -
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Sriranga's second son Rama. Meanwhile Jagga Raya sent his
brother either to murder the King or ask the King to kill
himself. The King under pressure beheaded the queen, and
then slew his youngest son and daughter. The King's eldest
son then beheaded his wife, and finally Sriranga fell on his
own sword and killed himself. Captain Yachama, however,
reorganized the army, challenged Jagga Raya, and defeated
all the King's enemies and enthroned Prince Rama, son of
Sriranga, as the new ruler. Both Yachama énd Jagga Raya then
strengthened their armies with the support of their
respective adherents. In this trouble-ridden situation the
Madura Nayak lent his support to. Jagga Raya, while the
Tanjore Nayak joined Yachama.?

South 1India was thus gradually put into great
disorder by the fighting amongst the Vijayanagar factions.
The Nayaks, who were after more power, used +the opportunity
to abandon their allegiance to the Vijayanagar emperor. The
Nayaks of Madura and Tanjore became quasi-independent by
1640 A.D. It is said that the Vijayanagar prince, Sriranga,
was sent to bring them into submissioh. Tirumala Nayak,
having obtained help from Golconda, repelled the royal
troops and by 1642 he was practically independent and ruled
Tiruchirappalli and Coimbatore as well as Madura. The
Tanjore Nayak was not so successful. Though he made an

attack on the Gingi Fort, Raghunath Nayak of Tanjore

9 R. sewell, A Forgotten Empire, supra., p. 222.
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eventually had to submit to the power of the Vijayanagar
suzerain.!0

?

The political and social situation of the whole of
Tamil Nadu was deteriorating day by day. In one of the
letters written in 1640 by the English Factory at Madras to
its Directors in London it is reported that

this country is at present full of wars and

troubles, for the King (of Vijayanagar) and

three of his Naiks are at variance, and the

King of Bijapur's army 1is come into the

country on one side, and the King of

Golconda on the other, both against this

(the Vijayanagar) King.!!

In 1648 A.D. the Bijapur Sultan brought in 8,000
freebooters who were not paid soldiers but were permitted to
plunder as a reward for their service. The raids and
robberies and devastations of those freebooters 1led to the

ravaging of a vast part of the country.'? 1Internally,

the Nayaks of Madurai and Tanjore were
constantly at war with one another, and the

armies of Bijapur made descent on the
country with intent to conquer all the Hindu
rulers. About 1663 the forces of Bijapur

ruined the country about Trichinopoly until
they were beaten off by Chokkanatha of
Madura. They destroyed the suburbs, seized
the crops, and burned the villages.15

'0 R. sSewell, The Historical Inscriptions of South
India (Madras: University of Madras Historical Series,No. V,
1932), p. 277. Hereafter this work will be referred as HISI.

"1 R. Sewell, HISI, p. 279.
12 1pid., p. 280.

13 Ipid., p. 283.
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The constant war between the Nayaks, the invasions from the
Golconda and Bijapur Sultans, and the famines occurring at
different times, especially in 1630 and 1670, brought about
anarchy in the country.

The Nayaks failed to understand the c¢rushing
problems of the people. We find a good example of the
people's reaction to the oppressive nature of their ruler in
an inscription of the time. Vijayaranga Chokkanatha was the
Nayak of Madura in 1712. 1In spite of the suffering of the
people resulting from wars and famines, the ruler increased
taxes and did not do anything to help. One man, in utter
helplessness, threw himself from a tower and was killed.
Then, at 1last, the N3yak reduced the taxes.!'4 The
political, social and economic situation of Tamil Nadu from
the 16th to 18th centuries is summarized by two historians
in the following statements. J. H. Nelson concludes that

the extinction of the Nayak dynasty was

undoubtedly a great blessing for Madura;
because, it was opposed to all improvement

.o and rendered true happiness an

impossibility to all classes, rich and poor,
noble and degraded.!® .

Bishop R. Caldwell wrote:

Their (the Nayaks) reigns record little more than a
disgraceful catalogue of debaucheries, treacheries,

4 7, Burgess and Natesa Sastri, Tamil and Sanskrit
Inscriptions (Madras: Madras Archaeological Survey of
Southern India, No. 24, 1886), p. 110.

15 3. H. Nelson, Madura Manual, supra., p. 176.
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plunderings, oppressions, murders and civil
commotions, relieved only by the factitious
splendour of gifts to temples, idols and priests, by
means of which they apparently succeeded in getting
the brahmans and poets to speak well of them, and
tg;iriguizégéng the mass of the people patient under
These evaluations of the N&dyak's rule show the

general historical atmosphere of the period. We do not have
any internal evidence in the writings of Tayumanavar about
the political situation of his time, but it would be
legitimate to assume that as a faithful servant in the royal
court he would have silently witnessed treachery, murder,
oppression, moral degradation and political intrigue. We
are probably also justified in assuming that the depressing
events going on in the royal circle made him guit the palace
and go in search of peace, higher values and eternal truths.
It would not be an over-statement to assume that the
political and social gloom made him compose hymns: (a)
picturing human nature as led by unlimited desire with the
kings and rulers always struggling to extend their power
(IT.I0); (b) revealing the transitoriness of the whole world
with its glory, wealth and positioﬂ (IT.8; VIII.10); (c)
disclosing the 1illusiveness of +the luxurious 1life and

pleasure in the world (X.9); and (d) inviting everyone to

seek emancipation from the clutches of this life (X.10).

6 Bishop R. Caldwell, A History of Tinnevelly, supra.,
p. 62.
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2. Religious Situation

The religious policy of the Nayaks and the religious
situation of Tamil Nadu in the period under consideration
are also important for understanding Tayumanavar's life and
thought. The religious policy of the Vijayanagar Emperors
and the N3ayaks was one of toleration. Although generally
Vaignavites, they actively supported other sects of Hinduism
by way of 1liberal grants to mathas and temples. Other
religions like Islam and Christianity were also tolerated in

the empire. In La Mission du Maduré d’aprés des Documents

inédits!7? it is said about Tirumala Nayak that "he loved and
protected the Christian Religion, whose excellence he
recognized". Veerappa Nayak's permission granted
missionaries the opportunity to build Churches, and De

Nobili's famous missionary activity in Tiruchirappalli (1606

- 1648 A.D.) took place during and just after the reign of
Muttu Krishnappa. These examples show their policy of
tolerance of different religions. The Nayaks supported

religion, for they seemed *to believe that it was their
responsibility to promote and safeguard the spiritual and
moral welfare of the peocople.

A number of books refer to the sectarian disputes of

the 17th and 18th centuries, but, none of them deals with

17 By J. Bertrand, §.J. in Four Volumes. This
particular reference 1is found in Vol. III, p. 50 as
translated by and found in R. Sathyanatha Aiyar, History of
the Nayaks of Madura, supra., p. 203.
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the issue in detail. R. Sathyanatha Aiyar is of the opinion

that

though there were petty disputes among the

various sects, they were not serious enough

to disturb their ({(the Nayaks) harmonious

social relations and co-operation for common

ends. '8
It is difficult to know which of the sects were actively
involved in disputations and religious rivalries in Southern
India during the 17th and 18th centuries. Tayumanavar
frequently refers to the different creedé being involved in
disputing and fighting with one another (1.1-2; XIII.10).19
Although he alludes to religious rivalries in many of his
hymns he does not explicitly tell us about any particular
creed actively involved in sectarian conflicts and debates.

Looking at the question from the vantage point of
well-known historical sources we know that in Tamil Nadu
during the period under consideration there were several
schools of thought such as éaivism, Vaisnavism, Advaita
Vedanta, Dvaita of Madhva, Buddhism and Jainism, Islam and
Christianity. While Islam and Christianity were newly
spreading their tenets, Buddhism ana Jainism were fast
disappearing from the scene so that the major rivals were

the different sects of Hinduism in their wvarious

manifestations. In the presence of these different

18 Ibid., p. 193.

19 A few other hymns where the Poet-Saint refers to

religious acrimony are, XIV.9; XXV.25; XXVI.5; XXVII.II;
XXVI1.51; XXXVII.1,8; XLII.25.
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religious groups there could have been sectarian bitterness
and rivalry. Such bitterness arises when followers of a
particular creed are so unyielding in championing their
tenets that the true spirit of religion 1is lost. This
approach to championing the doctrine of one sect over
another naturally led to the underestimation of the worth of
other religions and paved the way for bitterness and rivalry
between the sects. When the ruling chiefs of such places,
where religious hostility prevailed, took up the cause of
one of the sects, this resulted in the development of an
even more intense warring spirit and intolerance between the
sects. It is in this context that Tayumanavar asks the
question:

...camayakd tikalelan
tanteyvam enteyvamen
renkun totarntetir valakkitavum ninratetu

What 1is that which stands, which makes a
million sects continuously contest everywhere
crying my God, my God (I.I).

A number of references to "“continuous religious contests"

(totarntetir valakkitavum) in his hymns direct one to the

religious acrimony of his days. Tayumanavar, being aware
of disharmony among religious faiths, tried to find a common
ground for the meeting of all the creeds and the

transcending of their differences.
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The following instances make clear how religious
tensions were being expressed in the region. An example of
religious tension was the long- standing boundary dispute
between the two great and neighbouring temples of Srirangam
(Vaisnavite) and Tiruvanaikkaval (Saivite).20 It was a

custom that on the Eighth day of the Pankuni-uttiram

festival?! the Ranganatha image of érirangam temple was
taken in procession to a mantapa in the garden of
Tirumangaimanna on the southern bank of the river Coleroon.
On the way towards the garden of Tirumangaimannan the image
of Ranganatha was also taken to Tiruvanaikkaval, as was the

custom, for a washing of the Lord's Feet in jambutirtham

(the tank). It is said that for unknown reasons the Saivas
of Tiruvanikkaval resisted this o0ld religious practice in
1376 and blocked the procession. This intimidation resulted
in hostility between the two religious sects leading to an
armed strife between them.22 The case was taken to the

Vijayanagar King and through the royal mediation the dispute

20 Srirangam is a small town in _the outskirts of
Tiruchirappalli.The distance between Srirangam temple and
Tiruvanaikkaval is only half a mile.

21 For a detailed study on this feast see P.Younger,
"Ten Days of Wandering and Romance with Lord Rankanata: The
Pankuni Festival in Srirankam Temple, South India" Modern
Asian Studies 16,4(1982),623 - 656.

22 The year of this incident is said to be in 1376 A.D.
See V. N. Hari Rao, History of the S8rirangam Temple
(Tirupati:Sri Venkateswara University,1976),pp.140.
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was settled by erecting a boundary wall between the
Srfraﬁgam and Tiruvanikkaval temples.

The royal zeal for a religious sect sometimes caused
religious rivalry. In an early era the Cola King's favor
for Saivism made the Saivites believe in the doctrine

£ivat parataram nasti (there 1is none greater than Siva).

The éaiva sect, being conscious of its royal support had in
the Eleventh century, tried to force Ramanuja and his
followers to subscribe to the superioritylof Saiva religion.
Ramanuja and his followers rejected the demand of the
ééivites, and Ramanuja, knowing the danger of his life,
left for Mysore. The two ardent followers of Ramanuja,
Periya Nambi and Kurattalvan, were then taken to the royal
court where they represented their acarya and discussed
with the king Krimikantha the supremacy of Visnu.The King
did not accept the arguments and tried to compel them to

subscribe to sSivat parataram nasti (there 1is none greater

than éiva).The disciples of Ramdanuja would not accept the
King's order and it is said that the Cola King ordered them
tortured and blinded.?23 This event is said to have taken
place during the reign of the Cola King Krimikantha whom

historians have sometimes identified as Kulottunga I (1070-

23 gee S. Dasgupta, A History of 1Indian Philosophy,
Vol. V. (Delhi: Motilal Banarsidass, 1975), p. 45.
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1118 A.D.)24 and sometimes as Kulottunga II (1133 - 1150
A.D.).

Another case of the zeal of the Cola King25 for the
Saiva sect creating religious tension between the §aivites
and Vaignavites was the removal of the Visnu image from the
Cidambaram temple. King Kulttunga II (1123 - 1146 A.D.),
while renovating the Nataraja shrine at Cidambaram,
desecrated Visnu by removing the image of God Vignu from the
courtyard of the hall of Tillai. This naturally created a
kind of religious tension between the two sects.

It is generally said that the time of the
Vijayanagar Emperors reversed the favoritism, and it was a
time of proselytism on behalf of Vaisnavism. An extract

from Prapannamrtam by Anantarya, referred to in the Sources

of Vijavanagar History,26 is interesting in this regard.

Anantarya boasts that when the Vijayanagar Emperor
Venkatapati became a disciple of Tatacharya, an ardent
Vaisnava missionary, a large number of the King's subjects

also became Vaignavites.

24 Dasgupta, Op. cit., Vol.III., p.104.

25 1t is often said that the Cola Kings extended their
patronage to both Saiva and Vaisnava religions. But when we
see events such as the above toleration, we suspect them of
their religious favoritism.

26 Krishnaswamy Aiyangar, Sources of Vijayanagar
History (Madras: University of Madras, 1919), p. 251. Also

see H. Heras, Aravidu Dynasty of Vijayvanagara, Veol. 1
(Madras: B.G. Paul & Co., 1927), p. 522.
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This kind of proselytism was followed by hot
disputes at the royal court among the Saiva and Vai;nava
teachers. There was one such dispute between Tatacharya
(Vaisnavite) and the court poet Appaya Dikshitar (Saivite)
(16th century). In this argument Appaya Dikshitar was
victorious and thereby reconverted many Vaisnavites to their
former faith of Saivism. It 1is said that this made
Tatacharya an enemy of Appaya Dikshitar and the former even
plotted to put an end to the latter's life.27 Another
debate between the Vaisnava philosopher Vijayindra Tirtha
and the Veera Saiva Guru of Kumbakonam held at the
Kumbakonam matha 1lasted for eleven days. In this argument
Vijayaindra Tirtha was defeated and in accord with the rules
of the debate, the defeated Vijayindra became a Veera
Saivite and entered the veera Saiva Matha at Kumbakonam.Z28

During the reign of Cokkanatha Nayak (1659 - 1682)
an advaitin called Vajrangi was preaching Saivism in

Srirangam. Srinivasa Desikar (Vaisnavite) was called in for

27 G.R. Subramaniah Pantulu, "Discursive Remarks on the
Augustan Age of Telugu Literature”", Indian Antiquery,

XXVII(1898), 322-336. We may also recall here the
philosophical contest between Sivagrayogin and Manavala
Mamuni (Vaisnavite). In this contest  Manavala Mamuni was
continuously defeated by the Saivite Sivagrayogin. It is

said that the followers of Manvala Mamuni could not bear it
and they set fire to Sivagrayogin's residence.

28 Gopinatha Rao and T. S. Kuppuswami Sastri,
"Arivilimangalam Plates of Srirangaraya II". Epigraphica
Indica, XII(1913-1914), p. 346. :
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a debate which took place in the garden of paksgiraia,
opposite to the garuta shrine in the ériraﬁgam temple.
Vajrangi was defeated in the debate and the whole group of
éaivites, it is said, was converted to Vaisqavism.29
During the reign of Tirumala Nayak (1623 - 1659),

Kumaragufupara, the author of Irrattaimanimﬁlai30 and

Maduraikkalambakam,31 went to different parts of the country

conducting disputations with rival sects including Islam.32
Another poet, éivaprakasa, is said to have met Christian

missionaries for disputations and is Dbelieved to have

composed a polemic refuting the Christian creed. The
polemic was called Eéumatanirékarapam33 (Rejection of
Christianity).

During the rule of Krishnappa Nayak (1564 - 1572),

there arose a dispute on the question of the erection of the
image of Visnu in the temple at Cidambaram. Krishnappa
Nayak was observing the work of reinstalling the image of

Vishnu, which had been removed centuries earlier by the

29 According to the Chronicle o0f Srirangam Temple
(Koil-Olugu) (p.188) the debate 1lasted for 44 days . See
V.N.Hari Rao, History of the Srirangam Temple (Tirupati: Sri
Venkateswara University, 1976), p. 194.

30 1t is about the goddess Minakshi of Madura.

31 It has 102 stanzas praising Chokkalinga, Siva, the
deity of Madura and His sports.

32 K. A. Nilakanta Sastri, History of India, 3rd
edition (London: Oxford University Press, 1973), p. 385.

33 Ibid., p.385.
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§aivites. When the emperor sought to place the temple of
Govinda Raja within the great Saiva Temple of Cidambaram, a
problem arose over the question of whether or not it was
lawful to place the image of Vignu in the temple at
Cidambaram. Irrespective of objections from the interested
group, the Nayak decreed that the repair of the shrine
proceed and reinstalled the image with all solemnity. The
priests of the temple were against it and threatened that
they were determined to Jjump down from the top of the
gopuram of the temple if the image of Visnu were
reinstalled. Krishnappa Nayak was unmoved by the threat and
the priests climbed up to one of the gopurams of the temple
and started to cast themselves down while the Nayak was in
the temple. It is said that twenty of the priests died in
this way before the Nayak in anger shot dead two more. The
rest went off to different places and the N3ayak accomplished
his task.34

Besides the disputes between the sects, there were
also disputations within each sect. Among Vaignavas this

was primarily between Tengalais and Vadagalais.35 Within

34 Quoted from the letter of a Missionary, Fr. N.
Pimenta, to Fr. C. Squavia as recorded by H. Herras, The
Aravidu Dynasty of Vijayanagara, supra., pp. 553-554.

35 a great division occurred among the Vaisnavites on
the interpretation of the nature of prapatti (self-surrender
to God) (See S.Dasgupta, A History of 1Indian Philosophy,

Vol.III.,op.cit. p. 374). The term Prapatti has various
meanings; it is a kind of attachment to God where a devotee

conceives of God as the sole saviour; it also means faith
that God would protect the soul; appeal to protection; a
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Vaignavism there was another discord on the question of
expounding the Vaisgnava dardana(system of thought). The

Pravacana School (Sri Bhasya Pravacana) insisted that

everything be based on the Vedanta Sitras with the help of

Ramanuja's commentary (in Sanskrit). The Dravidamnaya

Pravacana School emphasised the study of the 4,000 sacred

prabandas of the Alvars(in Tamil). Among Saivas it was
feeling of one's own limitedness; the ' commonly accepted
meaning is "complete self-surrender" all others are means

to this goal. See S.Radhakrishnan, The Vedanta According to
Sankara and Ramdanuja (London: George Allen and Unwin, 1928),
p.271. This self-surrender to God makes the devotee
extremely charitable and friendly to everybody. The
Vadagalai School laid stress on man's part similar to that
of the monkey to its little one where the little one has to
exert itself to maintain the grip. The Tengalai School, who
are more directly in the 1line of succession to Alvars,
emphasised God's grace and maintained the position that all
that man has to do is to remain passive like that of the cat
and the kitten, where the kitten is passive in the mother's
mouth. The nature of the rivalry between these Schools may
be found in the following remark: "Though the leaders
themselves were actuated by a spirit of sympathy with one
another, yet their followers made much of these little
differences in their views and constantly guarrelled with
one another, and it is a well-known fact these sectarian
quarrels exist even now" S.Dasgupta, History of Indian
Philosophy, Vol.III, op.cit., p.120. There are a number of
differences between the two groups and those usually cited
are known as ashtadafa bhedas (Eighteen differences) like
the Vadagalai wunderstands divine grace as cooperative while
for the Tengalai it is irresistible and what man has to do

is to remain passive; the former takes karma and jnana as
ancillary to bhakti, the latter understands each of them as
independent. For the Vadagalai prapatti is an act of

winning grace and the Tengalai accepts prapatti as an
unconditional surrender devoid of any motive. For other
differences see N.Jagadeesan, History of Sri Vaisnavism in
the Tamil Country, (Madurai: KXoodal Publishers. 1977),
pp.198. For a study on the potent cause of struggle between
these two sects see V.Rangacharya, "The Successors of
Ramanuja and the Growth of Sectarianism Among the Sri-
Vaishnavas" Journal of Bombay Branch of Royal Asiatic
Society, XXIV (1914 - 1915), 102 -136.
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between éaiva Siddhanta and Advaita Vedanta teachers. This
philosophical dispute followed the traditional style of
refutation. Saiva Siddhanta acdryas like Arulnanti in the

SS and Umapati in the Cankarpa Nirdkaranam wrote using

traditional forms of refutation. They presented Siddhanta
position as the only viable and conclusive position and
provided a dialectical refutation of Advaita Vedanta and all
other schools of thought.

During Tayumdnavar's time .disputations and
refutations between different sects (for academic interest)
appear to have become more intense and to have picked up
some of the general atmosphere of political and religious
rivalry. This conclusion is derived from the reading of a
few of his hymns such as 1.1; X111.10 and XIV.3-436 where he
speaks about the futility of refutation in attaining the
goal which is mukti. For Tayumdnavar knowledge for the sake
of silencing others with fascinating speech will not lead
one to mukti:

...vellama levaraiyum maruttivita vakaivanta

vittaiyen muttitarum3...(VII.10).

The whole verse (VII.10) shows his dislike of a "show" of
knowledge and denounces the pomp and display of learning.
It has already been shown that even in the opening verse

(I.1) of the hymns itself, he alludes to the triviality of

36 TP., XX.9; XXV.25; XXVI.5; XXVII.II,S51; XXVII.8;
XXXVII.1; XLII.25; XLIII.S.
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contesting between various religions over their exclusive
claims to know the 0One Reality which 1is beyond all the
sects: "What is that which stands, which makes various sects
continuously contest for the sake of +that Truth which is
beyond their reach".

The uselessness of indulging in vain controversy by
juggling technical words is depicted in the following verse:

panmu kaccamaya neripa taittavaru

miyahka l€katavu lenritum

pata kattavarum vata tarkkamitu

patira runtalai vanankitat

tanpmu kattiluyir varava laikkum...

Originators of multifarious sects, (who are so

stubborn in their arguments and counter- arguments,

that they produced many sects), the unholy ones who
claim they are gods (ahambrahmavadins / aikiyavadins

/ mayavadins) and those who indulge in
controversies, bend their heads in your presence
(X11I1I.10).

Thqugh it is difficult to determine what is the
particula£ sect or sects that he is referring to, we can
safely draw three conclusions. First, there was a variety
of creeds actively presenting their cases during
Tayumanavar's time. Second, those sects were indulging in

controversies, disputes and refutations. Third, those

debates and refutations were not considered by him to be

helpful for “"civapokam" (Skt.SivabhSgam) (XXX.3) and

"civénupava"(Skt.éivanubhava) (VII.10) and the knowledge of

Siva (XXVII.S51). On the contrary, he held that God-
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experience is the axis of truth and this made him try to
intuit the essence of different religions and hold that
intuitive experience 1is the centre around which all

religions can harmoniously meet.
3. Other Formative Factors

The above- mentioned political, social and religious
conditions of the time left their stamp on the writings of
the poet-saint Tayumdnavar. In additioﬁ, there are a few
other formative factors which ought to be mentioned as
influencing the thought, writings and the message of the
saint. First and foremost of these factors is his personal

religious experience (§ivanubhava). There are hymns which

describe vividly the experiential basis from which he looks
at the world (IV.2; VI.1-2 and XI.8-9).37 His mystical
experience verbalized in the above hymns 1is sufficiently
clear for us to postulate that the primary motivation for
his views on the different religious systems stems from his
own vivid religious experience. Other systems provide a
place for this kind of experience (anubhava), but the basis
of their whole system was not exactly anubhava or experience
itself but rather doctrine and textual interpretation. They
kept anubhava on the side, and debated on other grounds.

For Tayumanavar, however, exegetical and theological

37 TP., XIII.5; XVIII.12; XXI.-1-2; XXII.4; XXIII.2;
XXIV.2,12,14; XXVIII.41,65-66; XLIII.107,377 etc.).
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disputes had only secondary importance and anubhava was
central.

A second factor, which presumably promoted the
spirit of reconciliation was his reading and re-reading of
the devotional (sgtdtra) 1literature of the N3ayanmars (6-9
A.D.)38 as well as the doctrinal (g3stra) literature of the
preceptors of éaiva Siddhanta theological tradition (12-16
A.D.).39 I use the expression "re-reading" to suggest that
his approach +to +those 1literary works was not as a mere
follower belonging to the tradition. Using insights from
his own religious experience he was able to perceive the
hidden meaning and the potential for a true and new
understanding present in éaiva Siddhanta itself. For
example the SS 1is the most comprehensive and systematic
statement of Saiva Siddhanta in Tamil. It is presented in
two parts: one in the form of refutation of other systems

called parapakkam (resembling the avirodhadhyaya of the

Brahma Sitra) and a second part called supakkam. The second
part, which continues the polemical style to some extent,
also breathes in many places, a truelall—embracing spirit.
In the opening verse, for instance, describing the concept
of Godhead (éiggm) in Saiva Siddhanta, SS speaks of it as
gwhat is the fulcrum of the respective insights of the Six

Schools of Religion". At another place, it raises the

38 7p., XI.3; XIV.30; XXII.14.

39 Tp., ¥XIII.26; XIV.31; XLV.ii.4-5; XLV.iii.8.
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question of the norm by which to adjudge or adjudicate the
truth of religion, when one is confronted by different
religions with their mutually conflicting claims to truth.
The true religion is one which does not conflict with other
faiths and beliefs but "justly" accommodates everything in
the locus of all-embracingness:

otu cama yankalporu luparu ntUlka

lonrdtop rovvama lulapalavu mivarrul

ydtucama yamporunil yatin kepni

nituvakum matuvalla tenumpinakka tinri

nitiyin3 nivaiyelld mdritatt& kana

ninratiya torucamaya matucamayam poruni

l3talina pivaiyella marumaraiyakamatte

yatankiyitu mavaiyirantu maragatikkf latankum
Religions and schools (of thought) and Scripture are
many and they disagree with each other. Therefore
it is asked which is true religion, which 1is true
school (of thought), which is true Scripture. The
one which does not conflict with other faiths, and
the one which Jjustly includes everything in the
locus of all-embracingness is the true religion and
true school (of thought) and true Scripture. The
Vedas and the Agamas embody them (above conditions)
and they are comprehended under the Divine Feet of
Hara (SS, VvIII. 13).40

It may be noted here that the last line of SS, VIII. 13 is a
kind of postscript stating that the Vedas and the Agamas in

their generality present such a unifying vision and that

these again in their turn are only comprehended under the

40 Text taken from Meykanta C3attiram,(Dharmapuram:
Adhinam Publications, No.377), 1955.
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unity of the "Divine Feet". What is suggested here is that
the ultimate norm for perceiving the essential ‘non—
conflicting nature of religions and religious claims!must

come from the experience of tne "Divine Feet", a picturesque

symbol of the Highest Gnosig (pardavidy3d). The spirit of

comprehension and inclusion advocated in the above passage
is taken up and even more clearly spelled out by
Tayumanavar:

ponakam irukkinra cd@alaitai ventuva

pucittar kirukkumatu pol

purutarperu tarmdati vetamutan akamam

pukalumati nalampayan

Nananeri mukyaneri k3tciyanu manamutal

napndvitanka térntu

nannan epnakkularu pataiputai peyarttitavum

nankucd tanamumdrntit

taganeri ydncariyai yati cBpanamur

ranupaksga campupaksa

mamiru vikarpamum mayati c@vaiyum

arintiran tonrennumor

m3anata vikarpamara veprunir patunamatu

marapenra paramakuruveé

Just as all kinds of menus are served to eat in the
dining hall, in the same way the following are for
the benefit of the souls (to attain the final state
of moksa). The Vedas and the Agamas lay down dharma
etc. (artha = wealth, k3ma = pleasure, and moksa =
liberation). Jnana (knowledge) is the important
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path. The pramanas 1like perception and inference;
the four sadhanas (spiritual disciplines) and the
proper gradational steps beginning with caryad are
there in order to uproot the mad state of
consciousness. Going through them all, vyou the
great teacher instructed me in the difference
between §ampupak§a41 and anugak§a42, and then
revealed the maya nature of this world and
completely conquered my confused mind with Thy
teaching of the Supreme nature of our tradition
which is neither one nor two (V.5).

His argument is that religion is one 1in that it
provides food for the hungry. Foods, even though varied, he
argues, are alike in being delectable to the taste of the
hungry. His acceptance of various means for the realization
of God, and his positive approach towards differing views
are clearly reflected in this hymn which is a concrete
example of his re-reading and re-interpretation of the
ééstra literature in order to wrest the sense of tolerance
towards other traditions from it.

A third factor that seems to have contributed to
Tayumanavar's wider outlook towards different faiths and his
passion for unitive experience is the precedent provided by
the old Tamil cittar (Skt. Siddhar) tradition. The Siddhar

tradition goes back to the great‘ Tirumilar. Kamil

41 with God's help the soul realizes the eternal truths
through a guru. See TPMV., pp. 108 -~ 109.

42 1t is the way in which souls reach the state of
righteousness by themselves. Ibid., 108-109.
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Zvelebil,43 one of the distinguished historians of Tamil
literature, talking about that tradition says:

whenever the 18 cittar are enumerated
traditionally in Tamil Nadu, one begins with
Tirumular. Tirumular is undoubtedly one of
the direct and most influential forerunners
of the movement.

Elsewhere the same author in his book on cittar
(Skt. Siddhar) tradition writes:44

It is usual among the Tamil Siddhas
themselves to regard Tirumular as the
greatest exponent of Yoga in South India and
as the first master of that "revelation";
reinterpreting the timeless doctrines within
the framework of the Tamil language, culture
and literature.

Tayumanavar, in his own context, was influenced by
TirumUlar's reinterpretation of doctrine. 1In all his hymns

in the section «called maunaguruvanakkam (Obeisance to the

Silent Teacher) (V.1-10), Tayumanavar concludes every verse
with a reference to Tirumular. Besides, the inclusion of
Tirumular among the four saints (the other three are

Manikkavacakar, éivakkiyar and Arunakirindathar (XIV.31) ) is
enough to show Tayumdnavar's admiration for and acceptance
of TirumUlar. It was Tirumilar, the early sage of Saiva
Siddhanta, who first used the expression Vedanta-Siddhanta,

and strove for a discernment of the common element in the
’

43 Kamil Zvelebil, The Smile of Murugan (Leiden: E.J.
Brill, 1973), p. 221.

44 Ramil Zvelebil, The Poets of the Powers, (London:
Rider and Co., 1973), p. 73.
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two traditions. There is an entire section of 37 verses in

the Eighth Tantram of the Tirumantiram of Tirumular which

discourses on the six antas ("Ends"). To become truly élzg
is the gquintessence of the teaching of Vedanta Siddhanta.
All other antas are only secondary to it and therefore are
vain (avam). The only praiseworthy thing for Tirumular,
therefore, is Vedanta Siddhanta. What Tirumilar has in
mind, here, under Vedanta is the Upanisads, and under

7/ - — ~
Siddh3dnta it is the Saiva Agamas. The Vedanta-Agama

(Vedanta-Siddhanta) synthesis is one of the central
teachings of Tirumular:4d
civamatal vetanta cittantamaku
mava mava maku mavvav virantufl
civamdn catacivan ceytonra nina
navamana vetdnta Nanacittantamé
Becoming Siva is the goal of Vedanta and Siddhanta.
All other goals are secondary to it and are vain.
Siva's exercise of benevolence towards His sentient

beings 1is the (attainment of) unique knowledge of
Vedanta and Siddhanta. (Tirumantiram, 2393).

So it is very likely that Tayum@anavar was aware of this
precedent in Tirumilar and the Siddhar group in general, a
group he praises as adepts accomplished in the art of the

realization of the harmony of Veddanta and Siddhanta-

vedanta cittanta camaracanan nilaiperra vittakac
45 Tirumantiram, Stanza, 2393 as found in Ramana
Sastri's Edition, (Madras: The Madras Times Printing &

Publishing Co., 1911) p. 505. All references to the
Tirumantiram will be quoted from this edition.
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cittarkaname (VII.1-10). It may incidentally be noted that

the Siddhars are "iconoclastic" non-conformers, but at the
same time "mystical" in their approach. They reject creeds
and rituals and caste pretensions. What is important and
enduring for them is the "mystic experience" and godly life,
realizable without the crutches of any scripture or
institution.

A fourth feature of Tayumanavar's thought is his
fascination with the theme of love (appu) (IX.2; XLIII.14)
which plays a great part in his mystical poetry and
naturally predisposes him in favour of the harmony of
religions and the advaitic union. Love is the celebrated
focus of the earliest Tamil Sangam poetry and is its bequest
to subsequent religious and ethical 1literature throughout
the history of Tamil poetry. The theme of love runs through

the whole gamut of Saiva Siddhinta as well. Tirumantiram,

the text referred to earlier, equates the known experience
of love with the unknown experience of §ivam:

appun civamum irandenpa rarivila

ranpé civamava taru marikila

ranpe civamava tdru marintapi

nanpé civama yamarntirunt are

The ignorant think that love  and §ivam are two.

They do not know that love is Sivam. After knowing

that love is Sivam they abide in the 1love which is
Sivam. (Tirumantiram, 270)

From the point of view of 1love Tayumdnavar tries to

reinterpret the inclusive attitude of Advaita Vedanta. In
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this attempt he tries to rediscover the implicit bhakti of
advaita by seeing it as the soul's deepest love relationship
to God (VI.9; XLIII.278; XLIV.8). This non-dual relation is

explained as "making me Thou" (epnaitanakkal, XXXXIV.8) and

is expressed through love imagery (XLIV:1-6 and 19). In
this love which involves attachment and assimilation (VI.7;
XIV.18) Tayumanavar perceives the true sense of oneness and
interprets the doctrine of "oneness" as a forceful doctrine
of grace or arul] (I.1; XVIII.68; XXIV.40) - universality of
grace.

A final formative factor, which helped shape his
thoughtful regard for the integral vision, was his own
predilection for the ascetic life, which is intrinsic to the
advaitic awareness. Positive asceticism has a tendency to
transcend all social and institutional narrowness, rising
above both class and religious rivalry, and thus it usually
refrains from the exclusivist approach towards other
traditions. It 1is an exaltation above the level of the
average life, which is of necessity subject to religious,
social and institutional compartmentalizations. Asceticism,
as a way of life, includes a truly non-partisan approach to
truth. After the <call to the ascetic life, Tayumanavar,
?lthough a Saiva Siddhantin, felt the impulse for making a
careful tie with Advaita Ved3@anta, the system which in Hindu
culture is the classic legitimizer of the ascetic outlook.

This tie gave him a multiple religious loyalty and set his
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mind on the non-partisan approach so characteristic of his

work.

’

The political, social and religious conditions érior
to, and at the time of Tayumanavar, and other formative
factors which left a lasting stamp on the thought and
writings of the poet-saint are discussed in the preceding
few pages. The political and social ‘onditions were
depressingly violent and confusing, and the lisputations and
religious rivalries between various sects and sub-sects
within Hinduism were the distinctive marks of the religious
situation of the period. Tayumanavar being well aware of
both the political and religious predicaments of the time
stepped onto the scene. The poet-saint, having realized the
unitive experience in his 1life, responded +to the challenge
of the society through his devotional and mystical hymns.
The heart of his religious hymns is an invitation to a
basic, deep and ’intuitive unity experience (advaita
anubhava) where all faiths meet irrespective of their

religious diversity: teyva capaiyvaik k3napatarkuc cera varunl

cakattird: Oh people of the world come together to see the

Divine Hall that bestows liberation.46

46 Tp., XXX.2.



CHAPTER III
THE HYMNS OF TAYUMANAVAR'

In earlier chapters we have established the probable
date of the 1life o0f our poet-saint, and the social,
political, religious and other factors that influenced his
life, thought and writings. This chapter is a synopsis of
his hymns which will serve as a help for understanding his
religio-philosphical and mystical thinking.

Tayumanavar has a unique place in the Tamil literary
tradition. His style combined simplicity and sweetness.?
His singularity as a poet-saint is very well expressed in
the acclamations he has received as the "prince among Tamil
mystical poets"™ and "the psalm singer of Hinduism".3
Tgyumgnavar's name is a household one in Tamil Nadu and
North Sri Lanka. As a religious and mystic poet, breathing

lofty conceptions, he has few equals in any language. The

! The original copy of the hymns as found in the olai
(palmyra leaves) called etu is kept, although in a very poor
condition, at the Dharmapuram Adihanam Manuscript Library,
at Mylatutturai. The texts referred to in my work are taken
from the Tirruppanantal Edition (1951) and unless otherwise
stated the translations are my own.

! 2 Rr.S. Subramaniyam, St. Tayumanavar: His Life,
Teachings and Mission (Madras: Meykantan Press, 1912), p. 10.

3 Muttu Coomara Swamy, The Poems of Tayumanavar
(Malasyia: Durai Raja Samgam, 1977), p. 3.

55
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erudite Sri Lankan éaiva Siddhanta scholar Sir Ponnambalam
Arunachalam comments on the hymns of Tayumadnavar as "verses
imbued with high spiritual experience and of rare metrical
beauty and melody, which enjoy a wide popularity in Tamil

land, being on the lips of young and old».4
1. Structure of the Hymns

The hymns of the saint are divided into Fifty-Six
sections.? Each section contains a numbef of hymns and the
variation in the number of hymns between different sections
is very dgreat. For example, while section Forty-Three

(Paraparakkanni = The Most High Couplet) contains 389 hymns,

sections Thirty-Two (Mukamelam = All Thy Face), Thirty-Four
(Tapnai = Thou God), Thirty-Five (Akkuvai = The Creator),

Thirty-Eight (Akilantanayaki = The Goddess of the Universe)

and Thirty-Nine (Periyanayaki = The Great Goddess) contain

only one hymn each. A glance at the following figures will

4 p, Arunachalam, Studies , and Translations:
Philosophical and Religious {Colombo: The Colombo
Apothecarie Ltd., 1937), p. 181.

5 see TP., Tiruppanantal Kasi Mutt Edition (1952}, S.
R. Manikka Mudaliyar Edition (1916), Ramanatha Pillai
Edition (1966), and Ramakrishna Tapovanam Edition (1980).
In Dharmapuram Adhina Edition (1965) the numbering is Fifty-
Five. The reason for this 1is that this edition does not
include the Tiruarulvildsa Parasiva Vanakkam (Invocation to
the Transcendental and Auspicious Grace of Siva) in the main
body. The three hymns offering obeisance to the Supreme
Siva 1is not set apart in other editions and thereby the
total number appear as Fifty-Six in other editions.
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make clear the disproportionate nature of the sections:

Section Number Name of the Section Number of Hymns
Forty-Three paraparakkanni 389
Twenty-Eight utalpoyyuravu 83
Twenty-Seven payappuli 59
Twenty-Five enakkenacceyal 28
Two pariplUrananantam 10
Fifty-Two ninranilai 3
Thirty-Two mukamelam 1
Thirty-Four tannai 1
Thirty-Five akkuvai 1
Thirty-Eight akilantanayaki 1
Thirty-Nine periyanayaki 1

It is not clear whether Tayumanavar himself arranged his
hymns under these headings or whether his son or disciple,
who edited his poems and provided the manuscript material
for later publication, organized them thus for reasons that
seem to reflect several different principles: sometimes
thematic; sometimes metric; and often the title is simply
the opening word of a hymn.

The total number of hymns as found in most of the
editions is 1452. In the Puvai Kaliyanasundara Mudaliar

Edition (1916), however, the total number of hymns is 1451.
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For unknown reasons he has left out a hymn from the section

utalpoyyuravu (Attachment To Illusory Body) (XXVIII.63).6

The 1452 hymns are rhythmically composed and follow
the standard Tamil metres (yappu). The number of lines in
various hymns varies according to the metre. The hymns in

akaval and vannam consist of thirty-eight and twenty-four

lines respectively. There are 129 hymns consisting of eight
lines each, while 458 hymns have only four lines. The
majority of the hymns have only “two lines and are called
kanpnis (couplets). There are 863 of these couplets (kannis)
which, though short, are well known for the way they
beautifully express the saint's life, philosophical
insights, spiritual longings and God-experience.
Tdyumanavar, by following the classical and popular

metres (ydppu) of Tamil poetry’ to express his own religious

& The hymn missing from this edition is the following:

avane paramum; avané kuruvum;
avané akila mapaittum - avanetam
anavare conpnal avar@ kuruvenakku
nanavanay nirpatenta n3l

He indeed is the Supreme. He in fact is the
Guru. He is truly all pervasive. Those who
have become Him (united with Him) say
(Witness) that He indeed is my Guru. When
will be that day when I become Him

(XXVIII.63).
; 7 The following are the main metres (Yappu) used in the
hymns:
Name of the Metre(y3appu) Number of Hymns
Akaval 1

Vannam 1



59
and God-experience, joined a galaxy of other hymnologists in
the Tamil literary tradition. The akam theme of Sangam
period - the tender and intimate love between the beloved
ones - is thoroughly employed in Tayumanavar's

painkilikkanni (The Green Parrot Couplet) and dapantakkalippu

(The Bliss Festivity) where he depicts the mystical 1love as
a love relation of the individual soul and God. He aligns
himself with the great tradition of his saintly predecessors
of Tamil Nadu with his bhakti-evoking and thought-provoking
hymns which obviously use early hymns as an inspiration. He
recalls those great saints while the poet-saint pays
obeisance to them. He calls many of them by name and extols
their praises.8 The saints for whom he has the greatest
reverence and appreciation are Tirumilar, Sambandar,
Sundarar, Appar, Manikkavacakar, Meykantar, Umapati,

Pattinattar and Arunakirin3tar.®

Cantam 11
Varci 5
Anandakalippu 30
Vénpa 83
Kural vencenturai . 51
Kali (koccaka kali) 21
Kali (Kalitturai) 42
Kali (Kaliviruttam) 80
Kali (Kattalai kalippu) 3
Kali (Kattalaik kalitturai) 60
Aciriyaviruttam - 6 foot 89
Aciriyaviruttam - 7 foot 22
Aciriyaviruttam - 8 foot 58
Aciriyaviruttam -12 foot 118
Kannikal 777

8 See TP., V.1-10; XIV.31; XLV:ii.1-13; XLV:iii.1-9.

% see supra., pp. 13.
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2. Thematic Division of the Hymns

A division of the hymns into types on the basis of
themes is difficult. The trouble with this type of divisidn
is that there is a repetition of the same ideas in various
hymns, and there is a mixing up of different themes in a
single hymn. 1In general one cannot discern a progression of
ideas in the hymns. Nevertheless P. Sourirajan has

classified the hymns into three divisions. 10

The first division c¢ontains sections I - XIV,
according to Sourirajan, and is primarily about the
transcendent nature of God. This division, however,

contains many other important themes like the predicament of
the soul (Iv.3; VIII.1); paths towards the realization of
mukti (IV.2; V.5; X.8~-9; XII.4; XIII.6); the realization of
the goal (XII.7; XIII.10); and the call for unity and
universal religion (I.1; IX.9; X.3; XII.1; XIII.10). The
second division, comprising sections XV to XLII shows the
eminence of Siva. There are many hymns here directly
praising éiva's eminence (XXXI; XXXVII; XXXVIII and XXXIX).
In the same division, however, there are a number of hymns
depicting the miserable condition of the individual in the
world (XVI; XVIII; XXVII; XXXII and XLII). The main thrust
of section XIX 1is the importance of the Vedas and the

Agamas. The call for God-experience, and the

10 p, Sourirajan, supra., p. 20.
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inexpressibility of that experience are the key themes of
sections XXX, XLI and XLII. The nature of a true devotee is
the subject matter of sections XXXVI and XLI. A folkloric
presentation of God and the religious experience are the
themes of the third division which includes sections XLIII-
LVI. There are a number of references to puranic myths and
folk-lore in this part, and these stories are used to
communicate the transcendent nature of God, and other
religious concepts and philosophical ideas. The overall

purpose of this part, however, which is entirely in the form

of kannis (couplets) is mysticism and religious experience.
There are repetitions of some o0f the themes discussed in
earlier sections and a very strong longing for God-
experience is clearly brought out. Overall this three-fold
division of the hymns seems somewhat arbitrary because all
of the major themes recur throughout the corpus.

Another way of comprehending the hymns is to

describe the important themes found throughout the corpus.

Paragivavanakkam (Adoration to the Transcendental Siva), the
First Section of three hymns, may bé taken as a beautiful
preface. The themes of that section are: the transcendence
of God, the religious disputes (the situation of the
society), and the call to unity. These same themes are
returned to again in the concluding Sections, namely the

Akaval (LV) and Vannam (LVI). The themes of those three

sections if set in parallel columns would look as follows:
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Paradivavanakkam (I) Akaval (LV) Vannam (LVI)
Transcendence of Transcendence of Transcendence
God God of God
Fighting of myriads Number of creeds Man's nature

of creeds for the (The situation) (The situation)

possession of the
Reality (The situ-

ation)

Call for searching Call for unity Call for the
the One Beyond and experiential
Its experience which Realization
transcends all

differences

These central themes, thus systematically presented in the
preface and conclusion of the corpus, tie the entire body of

his work together.

In the Paradivavanakkam (Adoration to the

Transcendental §iva), the poet-saint starts with the
transcendence of God and then raises a challenge to the
religious leadership of his day by showing the futility of
different religious sects fighting among themselves and
claiming possession of the Supreme Reality asg theirs. As a
unifying argument the poet-saint says that Reality is non-
dual and that non-dual Reality is above the clashing creeds,
and therefore it is futile to fight and argue on the
question of who possesses God. The conflicts and divisions
could be harmonized, according to the saint, if non-dual
Reality, which is "unknown to the heart", even while (it)

shines in great effulgence in the heart" (cittamari y3atapati

cittattil nigrilaku tivya té&comayam) (I.3) is known through

experience. The true religious search must be a pursuit for
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the experiential knowledge of the Transcendental Reality.
This pursuit will +transcend religious sectarianism and
eliminate religious acrimony.

When organized in accord with this stated
theological concensus, all the hymns of Tayumdnavar can be
seen as expressing the three themes 1listed in the above
column. Essentially he 1is interested in two questions
concerning the nature of Ultimate Reality and its
realization. Following his own words we éhall formulate the
questions as follows: First, while shining in the heart why
is Reality wunknown to the heart? Secondly, when and how
will Reality be known to the heart? The contents of the
hymns of Tayumanavar, can thus be expressed in terms of the
following four themes:

1. The Lord is envisioned as Transcendent and Immanent; as

Guru, Father and Mother, Grace, §iva and §akti.

2. The soul is in bondage. The soul being bound by
impurities, multiple in kind, is unable to realize the
Reality which dwells within the self (first question).

3. Release 1is by way of initiation, fbllowing the paths of
devotion, rite, integration and enlightenment and by
adhering to the teachings of realized sages and Scripture,
and, above all by God's grace (second question).

4. God-experience (anubhava) transcends all religious
differences and it is this intuitive God-experience which

can be the meeting point of all religions.
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3. Concept of God in the Hymns

In the hymns the concept of God is presented as
transcendent and immanent. In the opening hymn itself the
poet describes the transcendent nature of God by saying that
Reality cannot be localized in terms of here and there, and
that Reality is beyond the reach of thought and speech (I.
1). In 1its transcendental aspect God has neither
discernible attributes nor distinguishing marks. It is
beyond cognition and devoid of all form, and is the
Intelligence beyond our thought and speech (VI.1; III.1).
The Transcendent Reality is devoid of characteristics of
form or formlessness and the Supreme One cannot be defined
in terms of birth, death, bondage and lineage (III. 5). The
Reality beyond our finite comprehension is eternal, has no

beginning, middle or end (3dtinadu antamum illatay) (Iv. 10).

The Supreme Being 1is beyond the reach of the Vedas and
Agamas, in the sense that it is the Object of the &3stras
and all other works based on the sacred scriptures. The
Vedas and the Xgamas, although they praise Him and spread
the knowledge of Him, can give only an incomplete idea of
the immeasurable fullness beyond all conception (XXIV.18).
being the crown and summit of the Vedas, the Absolute

transcends the vision alike of the celestials, the seers and

the siddhas (III.8).
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In the section called Cukavari (the Ocean of Joy)
the poet-saint concludes each of the twelve hymns with the

phrase cuttanirkkunamapa parateyvamé parah cotiyé cukavariyé&

(0 Ocean of joy., oh purely attributeless Absolute
Transcendent Brightness) (IX, 1-12). The transcendence of
God is brought out in a number of other beautiful images.
In III. 2 the poet calls God "the One without quality and

mark" (kunankuri yonrara), while in other hymns he sees God

as "the mighty, unspeakable stillness" (pecita periya mdpam)

(I1II. 3). In I.1, God is conceived of as that "which is

beyond the reach of thought and speech" (manavakkipil

tattamal ninratu). God is ‘"ever existent, perfect,

interpenetrating 1Intelligence, beyond the dimensions of

length, breadth and height" (ninta netu maiyumakalak
kurukkun katta/nirai pariplrana varivay nitta maki)
(XIV.13). In section IV God is praised as "cipmayananta
guru" (Divine Master of Cognitive Bliss) (IV.1-11). The
transcendence of God 1is clearly brought out in the

description of God as "the Pure Fullness that neither goes

nor comes" (pokku varavu arru irukkum cutta pUuranam)
(LIV.18) and calling God turiyam!! or the "beyond". In

‘1 rp., III.1,4,5,8. There are various states of human
experience. Turiyam meaning the "fourth" stands for the
state beyond jagra (wakeful state of the consciousness),

svapna (dream state of the consciouness) and susupti
(dreamless state of the consciousness). Turiyam and

turiy3titam are distinctions in the human experience of the
Absolute without difference.
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ITI.1 God 1is envisioned as "the shining flame in the turIYa

state" (turiyanatu vitirunta periya porul) (III.8).

The transcendent nature of God explained in various

hymns is nicely summarized in the following hymn:

kdtuta lutappirita larrunirt tontamayk
kuvitalutan viritala rruk

kunamarru varavinotu pokkarru nilaiyana
kuriyarru malamumarru

ndtutalu marrumél kilnatup pakkamena
nannutalu marruvintu

natamar raivakaip putape@ tamumarru
faturu vin nanamarru

vatutalu marrumé&l onrar rirantarru
vakkarru manamumarru

mannupari plranac cukavari tannilé
vaymatut tuntavacamayt

tétutalu marravita nilaiyenra mauniyé
cittapta muttimutale

cirakiri vilankavaru taksina murttiye
cinmaya nantakuruvé

That which is devoid of wunion or separation,
unattached, knowing no contraction or expansion,
having no quality, neither born nor dying, having no
permanent mark, knowing no impurity, not outside
seeking, neither up nor down, neither side nor
centre, neither the bindu (the point) nor nadam
(sound essence), knowing no difference of the five
elements, devoid of the distinction of the seer, the
seen and the seeing, unflagging, neither one nor
two, without words or thought, in that ocean of
abiding Bliss and plenitude, ©Oh the Silent Teacher
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Thou hast taught me to drink with mouthful and
become immersed and forefeit even the sense of
search. Oh Silent Teacher initiate me into that
state of Truth. Oh Thou who are the bestower of
mukti as prescribed in the Siddh3@nta. 0h Thou, Lord
of the south, shining upon the hill of Siva
(Tiruchirappalli). Oh Thou who art the Guru of
Consciousness and @nanda (Bliss) (IV.8).

In the hymns of Tayumanavar we also see the
transcendent blended with the immanent conception of God.

This hyphenated concept is distinctly expressed in the

phrase "ellam aki allatumaki" (III. 12) (Having become all,
and yet becoming nothing). It shows God's presence in
everything. Even while he is beyond it, God is in all but
all is not God. The immanence and transcendence of God is
further presented through the analogies of the vowel and the

consonant (akaravuyi reluttapait tumaki) (III. 12), oil in

the seed (ellilenney) (III. 8) and "fragrance in the flower"

(malarigmanam) (III. 8).

akaravuyi reluttanai ttumaki véray
amarntatena akilanta manaittu makip
pakarvanavel 1amaki alla takip -
paramakic collariya panmai yakit
tukalarucan karpavikar panka lellan

toydata arivakic cutta maki

-

nikarilpacu patiyana porulai nati
nettuyirttup peranpal ninaital ceyvam
Let us mediate with our longing expressed in sighs

and with great love for that Supreme 0One which 1like
the vowel "A" permeates all other 1letters and yet
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stands separate; that which becomes all in the
universe yet stays beyond the universe; and that
which is spoken yet unspoken; and that which is pure
and incomparable, the embodiment of knowledge; and
that which is unaffected by resolution and
dissolution; that which is the Lord of +the bound
souls (III. 12).
Vowel "A" 1is considered in Tamil grammar the primary and
first sound a human can utter, and it is thought of as
present in every other vowel or consonant. Even in a simple
consonant that vowel is implied and understood, and so it is
completely identified with the consonant itself. Neither of
them is independent. They are connected and inseparable.
Likewise the immanent nature of God is in all forms of life
- they are inseparable. The same 1idea is conveyed in the
other analogies mentioned above.!2

Although the transcendent One is devoid of all
attributes and beyond name and form, the devotees and the
mystics out of love and devotion are able to praise God by
using manifold names and attributes. The poet therefore
although a true devotee and mystic, fully aware of the
transcendence of God, nevertheless calls Him by names which

are considered only attributes and descriptions emerging out

of the soul's intimate relationship with Reality.

R 12 7p., VIII.2. Mistakenly, people have understood
Tayumanavar as a pantheist. See Reinhold Rost, "Tamil",
Encyclopaedia Brittanica, XIth Edition (1911). In this

article Reinhold Rost presents Tayumd3navar as a pantheist
(Vol. XXVI). He is not a pantheist, but is a panentheist.
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In 1.2 the poet sings that the names of the Supreme

One are countless (péranantam). Sections One to Fourteen

are filled with this kind of attributive and descriptive
praise of the Divine. In VI.1, for example, he describes
God as the One devoid of qualities (nirkuna), painless
(niramaya), self-existent (nirdlampa), inaccessible to
senses (nirvisaya), beyond the universe (vidviatita), ever-

full like space (vyémaparipurana), ever-blissful

(cataganta), Lord of Wisdom (hanapakavan) etc.

Qut of love and devotion the poet-saint sees God as

absolute purity: nirvisaya cuttamdna nirvikaran (the

unextended and unchanging and perfect purity) (I. 3). The

poet intuits the Almighty as: cankarpa vikarpankal ellam

toydta arivu 3dki (true wisdom untouched by likes or
dislikes) (III. 12). The mystic poet being convinced of the
power and need of Divine Grace (arul) calls God

"karunaipravaka arulai" (the flood of beneficient grace) (X.

6). The Lord is conceived of as the onmipresent one while

the poet sings: pal veyya mayaik/kliranaitun katantavellaic

ceta makik/kuraivaranin ritunigaivé (0h Fullness,

Onmipresent One, resting beyond the plane of maya which is
replete with illusory phenomena and beyond imperfections)
(XIv. 3). The omnipotence of God 1is acknowledged and

praised in VI. 3: ellamu nutaimaiyé/ ellamu nutaiyaceyale/

ehkanum vinpin{ (all are Thy possessions; all are Thy acts;

Thou pervades everywhere).
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The spiritual experience of Tdyumanavar makes him

praise and glorify the Supreme Reality in all possible human
ways. In his vision of God as Power he describes God by all
familial terms like Father, Mother, Beloved and by Grace and
Light. The vision of God as Father and Mother!3 is found in
a number of places.'4 In XXXI: 1 - 2 the saint calls God
Father and Mother and the most gracious one who made Himself
known as the mother, Tayumana, in Tiruchirappalli

(éiragiri):

....tolavo ruruvilé
tayun tantaiyu manoy cirakirit
tayumana tayapara murttiyeé

0h Gracious Lord Thou emerged in one form as Father
and Mother for the whole world to worship. (0Oh

13 God's 1love is compared to a mother, and the
understanding of God as "Mother" is expressed in various
hymns. The name "Tayumdanavar" itself refers to the story of
God's saving act in the form of a mother. A young woman is
expecting a child and her mother, very anxious to help her
daughter at +that time, plans to make the journey to her
daughter's house which journey entails c¢rossing a river.
Word is received that her daughter is in labour, and her
mother sets out to go to her. However, when she reaches the
river, she finds it overflowing and impossible to cross. In
her disappointment and distress, she prays to the Lord
Tayumanesvarar at the bank of the river before turning back
home. Her prayer is heard by the Lord and He appeared to
the daughter in the form of her mother, taking care of her
as her mother would have done, thereby demonstrating that
"God also become a Mother" and hence the title Tayumanavar.
See K. Subramaniya Pillai, Tayumdnaswamikal Varal3drum
Nularayiceiyum, op.cit., p. 21.°

14 The following hymns shall be cited as examples:
TP., XVIIY.25,43; XX.5; XXII.5; XXIV.10,20; XXVIII.36;
XXIX.6; XXXVI.7; XXXI.2; XLI.2; XLvI.12,27; XLVII.19; LI.8~-
9.
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Lord) Thou also became a Mother (Tayumdna) in
Tiruchirappalli. (XXXI. 2).

While paying obeisance to God, the poet recalls the love of
God and acknowledges that God has raised the poet as a

loving mother; vyemmai atimaikka valarttetutta annai pol

(ITI.11). The poet-saint sees God as a refuge of everyone.
Here the God-loving poet says that even if he has evil
tendencies in his mind, the motherly 1love and care of the

Supreme will not forsake him: "pollata céyenil taytallal

nitamo" (IX.3). In XVIII.24 we find a beautiful analogy
where the poet prays to God to draw him, as magnet draws
iron, to the Lord who is also a Mother. In the same
gsection, in hymn 25, the poet-saint calls God Father and

Mother: apnai appapen avittunai (Mother, Father, Thou art my

support) (XVIII.25). The sections Malaivalarkatali (The

Mountain-bred Beloved) (XXXVII), Akilantan3iyaki (The

Goddess of the Universe) (XXXVIII) and Periyanayaki (The

Great Goddess) (XXXIX) exclusively praise God in the figure
of Mother, the Sakti of $iva which is $iva Himself in the
form of Love and Grace.

In a number of hymns the poet-saint envisions God as
the Lord of grace.15 In manifold ways he expresses the

power of the grace of God which 1is manifested in the

15 Tayumanavar uses arul], karunpai and tayai in order to
signify the theme of grace. Karupnai is used in VI.4; XI.8;

XXV.13,25; XXVI1i.5; XLIII.52. Tayi 1is wused in XXXI.2;
XLVI.15.
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universe, in the lives of human beings and in his own life.

In the section Karundkarakkatavul (Lord, the Source of

Grace)(VI), he calls God "karunakarakkatavul" (VI.1-11) and

sees everything as the manifestation of God's benevolent
grace (karunai). In IV.4 he says that it is the divine
grace (arul) that enabled the poet to approach God. 1In V.6

the poet-saint acknowledges that as light is the only refuge

in the darkness it is the light of grace (arul tarakam) that
is his refuge in reaching salvation. Tﬁe saving power of
grace is explained in VIII.6 and XLIITI.369.

The poet-saint uses a number of metaphors in order
to convey the blessedness and outpouring of the grace. 1In
XLVI.15 he wuses taya for grace and compares it to the

compassion of a loving mother: tayinum nalla tayaluve. In

XLIV.17 comparing grace to a King the poet asks whether arul
as the kind of grace will draw him to God as a magnet draws

iron into it: kantam irumpaik kavarntilutta 1lenna

arul/véntan emaiyiluttu mévuvand... (Will the King of grace

draw me unto Him as a magnet draws iron unto it?). The

saving power of arul 1is well brodght out through the

following metaphor of arul punai (raft of grace):

aracénin tirukkarunai allad tonrai
ariyata ciriy@nnan atapal muttik
karaic&rum patikkuparut punaiyaik kdttun

kaippitiyé kataippitiydak karuttut kanteén
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Oh Lord, I am an ignorant and little one who knows
nothing but your holy grace. Therefore I see in my
mind that holding unto the saving handle of the raft

of your grace can carry me to the shore of mukti
(XL. 3).

Grace is presented as something to be sought after by the

wise and is seen as the end of the Vedas ...arifar/Syumarai
mutivana arul...(the grace which the wise sages are in quest

for and which is the final end of the Vedas (VIII. 4).
There are a number of hymns where the poet explains grace in
various ways,16 but arul 1is always God's benevolent gift

(arul varam) (XXIv.10), and God is the embodiment of arul

(arulellam) (XVIII.68).

The immanent nature of God is further brought to
light in the thought of God as Indweller and Guru. As an
indweller The Supreme dwells as a King in the heart of the

devotee and fights against the evils which lead one into the

darkness:
itayaveli yenkanun tannaracu n3atucey
tirukkumita pnoteneramum

vankani l3tatimai porata mutiyumd

, The Supreme indwells in the heart of the devotee as

' a saviour who leads the soul ashore through the
depths of births and deaths. Can I, the slave,
forever fight with it (Vv.9).

16 7p., VvI.8; VIII.10, X.6; XVIII.66; XLV.19-20;
XLVI.32.
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The indweller 1is seen as the one who dispels the
darkness of all impurities and is the one who always invites

the soul to the source of Bliss.

ullam& nink3 ennaiva vaven
rulappild anantamana

vellam@ poliyun karunaivan mukil@
veppilat tanpnarul vilakk@
kallamé turakkun tuvelip parappée
karuvenak kitantapal mayap
pallamé vild tenaikkarai yerrip
palippa tunnarutparame

You the Indweller who invites me with whom you stand

inseparable. You are the cloud who pours the
endless bliss like a torrent. You are the light of
grace shedding light without heat. You are the

expanse of pure vacuity that dispels the deceit of
delusion (XIX. 4).

In the hymns of Tayumanavar, the poet vividly
explains the idea o0of God-Guru. There are two sections,

namely, Cinmayanantaguru (Teacher of Blissful Wisdom) (IV:1-

11) and Maupaguruvanakkam (Obesiance to the Silent Teacher)

(V.1-10), which exclusively extol the greatness of God in
the person of the Guru. In the former, each hymn is
addressed to God as the Lord of Blissful Wisdom and all the
hymns of the latter conclude with "0h the Teacher of the
mystic word, the Teacher of Yogins, the Lord of Silence

descended from the sage of Mular's 1line." While the
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Cinmayanantaguru section emphasises the God-Guru as Teacher

of Blissful wisdom, Maunaguruvanakkam explains the coming of

God into the human environment in the form of a Guru.
God-Guru took the human form in order to save the
souls from the world of maya. The nature of Guru's
involvement in the world and the way of 1liberating the soul
from the 1limitations of the world are spelled out in the

following hymn:

kanariya vallavelldn t3ne kattuk
kattdka vilaiyumataik katto t&tan
vininirkarp pGramalai patutip patta
vintaiyenak k3anavoru vivekan katta
unurakkam inpatunpam périd rati
ovvitavum yenaippdla uruvn kattik
kdnaravor mankatti mdnai yirkkun

kolkaiyena arulmauna kuruvay vantu

The innumerable sufferings produce themselves in
great number. In order to render them ineffective
you arrived showing me the discriminative knowledge
that burns the suffering as fire consumes the
mountain of camphor. Having taken a human form like
me, who has hunger, sleep, pleasure, pain, name and
native place, you came as a Silent Teacher. Just as
a deer 1is captured with the help of another deer,
you captured me by your grace (XIV.17).

In the section Cinmayanantaguru (Teacher of

Cognitive Bliss), the Guru is contemplated and seen as

"cirakiri vilankavaru daksinamurti" (Daksinamirti (Southern-
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faced Form), Thy splendour shine on Siva's hill).

Daksinamirti, the eternal Guru, has manifested Himself on

the Mount Sira in order to shelter the soul in the bounties
of grace and to show the ineffable saving truth (corUpa
anugﬁti). The Guru is the bestower of mokga which is the

goal of Siddhanta (cittanta muttimutal) (IV.1-10). The Guru

is meditated upon as a liberator of the soul who is bound by
the noose of paga (bond). The poet says that the Guru
rushed to save the souls who had f;inted due to the grasp of
the impurity (Iv. 3). The poet, in 1IV.6, sings that the
God-Guru saved the soul from the dark chamber of anava, and
the cycles of birth and death.

The God-Guru is also seen as a revealer. It is the
Guru who revealed that the Vedas and the Agamas are one:

vetakamattuni pirantillai yonru...) (V. 2). The Guru is the

silent revealer who imparted the knowledge of the path of

realization $ivajnhana : civandana citti neri mauncpatésa
kuruve...(vV.2). It is the Guru who disclosed the truth that

-

in order to attain moksa one must follow the path of jﬁana.

In this sense the poet considers the way of knowledge (j%Ena

marga) to be the superior marga for attaining the goal:

%anane;i mukyaneri (Vv.5). In V.3 the poet-saint says that

}t is the Guru who imparted the knowledge that the essential
and operational character of Vedanta and Siddhanta is

samarasam, and that this in turn is nothing but Sivanubhiti,

’ — . -
the experience of Siva (vetanta cittanta camaraca
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civanuputi) (v.4). This aspect of Tayumanavar's teachings

shall be explained later. The "Cinmayanantaguru" (The

Teacher of Cognitive Bliss) communicated a great truth that
beyond all the structured religions remains the samarasa
state of the soul and it is here the soul enjoys the state
of perfect bliss, which is the operational basis for meeting
of all religions (IV. 4).

In order to signify the different aspects of the
teachings and also the modes of imparting of the teaching,
the Guru is called by different names by the poet-saint.

Thus, we have the following names: cinmayanantagquru (Teacher

of Cognitive Bliss) (IV. 1-11), hinaguru (Teacher of Wisdom)
(V. 1-10), maunaguru (Teacher of Silence) (V. 1-10; XIV.

17), maunopatésaguru (Teacher of Silent Instruction) (V. 2),

mantraguru (Teacher of Mantras) (v. 1-10), tantraguru

(Teacher of Tantra) (V. 1-10), arulguru (Guru of Grace)
(XXXIII. 2), satqguru (Teacher of Truth) (XVIII. 25; XIX. 6)

and saccitanantaguru (Teacher of Truth, Consciousness and

Bliss) (XIX. 8).

The Guru is conceived of as L&rd Siva. "Guru with
three eyes sat under the banyan tree (VI. 1; VI. 5; XV. 5);
maunaguru with the matted hair (IX. 6); the three eyed Lord
{IX.9); mauna §iva who taught truth to Janaka and others
(XXVIII. 50); all those references to 8Siva are enough to

conclude that the Guru in different forms is Lord Himself.
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Silence (mauna), which is always associated with

God, is seen as a result of the Guru (maunaguru) granting

that state of spiritual disposition to the devotee as he
advances on the way to God realization. The centrality of
mauna and 1its association with Guru is expressed in the

following hymn:

citta maupi vatapdl mauninan tfpakunta

cutta maupi yenamiva rukkun tolumpuceytu
catta mauna mutalminru maunamun tanpataittén
nitta maupamal 13lari y&nmarrai nittaikalé

Having done the devoted service to the three called
citta mauni, vatapal mauni and cutta mauni who
performs sacrifices (who sat at the fire place), I
obtained the primary three-fold silences beginning
with vak mauna. I do not know of any other nigtad
(meditation) than eternal silence (mauna) (XXVII.
26). R

The above hymn (also XLIII. 276) refers to three different
maunis (who are gurus) and the three-fold gifts of mauna.

The three maunis are citta mauni, vatapdal mauni, and cutta

mauni. The citta mauni is the Guru in his aspect of seeking

and granting grace out of his compassionate 1love for the

souls. He 1is also called upadefa guru (the Teacher who

instructs the disciple).!'? The vatapdl mauni is the Guru.

signifying Daksinamirti, "sitting under the tree" - the
archetypal guru who instructs gods and humans alike. The

17 7pPMV., Tdyumdnaswdmikal TiruppStal Tirattu (Madras:
Kalaignana Malikai Depot., 1916), p. 470. Alsc see
Tiruppanantal Edition, p. 126.
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cutta mauni in his aspect of diksaguru provides instructions
and ritually initiates the disciples into the high levels of
spiritual realization. The same hymn refers also to the

different grades of the mauna state, namely vak mauna, mana

mauna and kdaya mauna (word, mind and body silence) which are

different stages of attaining the ultimate union with God.
God, according to the conception of Tayumanavar, as
found in the hymns, 1is a transcendent One. He is also
transcendent-immanent as praised and glorified by the
devotees and mystics. As a mystic, the poet-saint also
sings of the immanent nature of God drawing from puranic
fables and folk-lore. God is described here as one with
many anthropomorphic characteristics and other details.
This kind of presentation of God was to satisfy the popular
religious yearning and make God's presence felt among the
common people in a language understandable to them. The
poet-saint drew upon many well known puranic figures, myths
and incidents and presented God in the common man's
vocabulary. God is presented as one with 1long, thick and
matted hair, with the Ganges and the‘moon set on his head.
In XXVIII.48 the poet describes God as the one with red-

matted hair decorated by the moon (tinkal ani celicataiyan).

In another hymn Tayumanavar portrays God as the one who has
’
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the moon, the Ganges, the kon;ai18 and datura flowers on His
holy head (XVIII. 71).

In the Purana, $iva 1is pictured as the One who is
decorated with snakes, and as the one who swallowed the
venom as nectar. This picture of S$iva is recalled when the
poet-saint describes éiva as "one with dark poison in His

throat" (kala kantamumay, XXII.9); "one with his neck decked

with dark poison" (kar putta kantan, XLV.i.1); "the Lord who

swallowed venom as nectar" (XXI.7); "the one who is

decorated with the red-eyed snakes" (cenhkat paniyay,

XXVIII.48).

In the hymns there are a number of places where the

poet addresses God as "the three-eyed God" (mukkat piran,

XVIII. 50, 52); "the three-eyed flaming red gem" (mukkan

manikka coti, XVIII. 53); "three-eyed fruit" (mukkat kani,

XL. 7; XXVIII. 49).
Representation of God as the one who is smeared with
ash is common in the Puranas. Tayumanavar recalls the same

image when he invokes God by praising Him as "the white ash

daubed Lord" (vennirran, XV. 4); and "the ash worn like
fragrant sandal" (n3aru narcanta nira, XXI. 7). The God of

bliss is said to be the one whose body is radiant with the

yhite dust of ashes (venpoti putta mggic cukaporul, XXVII.

7).

ld
18 Konrai is a genus of flower trees - Cassia. Siva,
crowned with Konrai flowers is described as Konraiciti.
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The association of God with certain animals is

common in puranpic-lore. In XVIII. 9 Tayumanavar presents
Siva as riding on a bull, and in XXVIII. 48 the same Siva is
represented as- the one who has a deer in one of his hands.
Hymn XXVIII. 24 praises Siva as the God who wears the

tiger's skin (puliyin atalutaiy@n).

God éiva, in the PurEgas, is always associated with
different kind of weapons. Tayumanavar in his hymns

introduces God as "the one with the trident" (culap patai

utaiygy, XXVIII. 48) and as "the Lord wielding the gleaming

axe" (tunkamalu maputaiyay, XXVIII. 48). In XX. 9 the poet

calls the Lord "red and eight-armed."”

The Puranic conception of God 1likewise associates

God with various incidents. Those events are retold by the
poet-saint in such a way as to show the 1loving and
protecting nature of God. Lord Siva burning the cities of
the enemies (XXVII. 55) and swallowing the deadly poison
while churning the milky ocean (II. 9; XXIII. 9; XXIV. 31)
are among the favourite events showing the protective power
of God. Lord Siva using Mount Meru és the bow at the time
of burning the three cities (II. 9), kicking the Lord of
Death (Yama), and granting permanent longevity to Markanteya
fXVIII. 17; XXVIII. 43; XLIII. 128) are examples which
convey the dearness of God to His people. Consuming ggmg in
the fire of God's third eye (XXVIII. 43) and plucking off

one of the heads of Brahma (XV.3; XXVIII. 24, 62) are
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further examples demostrating the power and saving nature of
God. These puranic and folk-loric presentations of God in
the hymns of Tayumanavar allow him to communicate with the
popular religious mind, while at the same time they help

express the poet's overall philosophical and theological

conception of God.
4. Concept of Bondage in the Hymns

The three bonds which enslave the soul are anava,
karma and maya. Tayumanavar elaborately explains in his
hymns the various modes in which bondage presents itself and
describes them employing the language of his religious
tradition, éaiva Siddhanta, as “impurities" which make the
soul finite and ignorant. Speaking of the bonds,
Tayumanavar refers to the primal impurity and asks

anavattd tattuvita manapati meynfianat

tanuving @attvitaﬁ carunal ennidlo

When shall I have the inseparable union with

the Lord who is the true Knowledge just as I

am now inseparably united with 3nava mala
(XLV.xiv.28).

In bondage the soul is in an advaita relation with the
primal impurity and liberation consists in the realization
of a true advaita relation with God.

What is spoken of here as primal impurity is not
mere absence of knowledge but a positive principle of

darkness whose nature is to hide the Reality from the self.
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As the impurity of darkness (irul malam) it deludes the

soul. Its hiding and deluding nature are referred to when
the poet calls it paga irul (the dark bond, V. 1). 1In IV. 6

the poet-saint says that the souls are concealed in the

darkness of anava:

karitta anavak karuvaraiyil arivarra
kannilak kulaviyaip pol

In the dark womb of primal impurity, I lie fettered
like an ignorant and blind babe.
...(Iv.6).

This primordial impurity is capable of hiding

everything from the soul, both itself and everything else:

unnilaiyum ennilaiyum orunilai yenakkitan
tularitum avattaiyaki

uruvutan kattata apavamum olikan
tolikkinra irulennave

tan nilaimai katt3at orunka

The impurity of darkness that does not reveal its
form, but causes the ignorant condition of
perceiving Thy nature and my nature as identical,
like darkness that is dispelled at seeing light,
may be retracted without showing forth its nature

(X.11).
As a positive principle of darkness it permeates all bodily
and mental organs and generates through them the limiting
evils 1like passion, 1lust, covetousness, sufferings, likes

and dislikes, pride, attachment etc. (IV. 3). Its removal
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is made possible when the souls are led to higher stages of
spiritual advancement, and in the state of mukti the power

of darkness is completely uprooted.

punmalattaic cerntumala potam poruntutal poy
ninmalattaic cérntumala ninkunal ennalo

Association with deceitful impurities gives one
mala-consciousness. When will I merge with Thy Pure
(nirmala) state, so as to be released from my
impurity (XLV.vi.17).

The other bond co-existing with the primary one in
the eternal soul is karma. The poet-saint states that God

fettered him with the bond of karma: intapparil

patarntavinait/tataiyal talaiyittu... In this world binding

me with the blockage of karma (XXVII. 55). Being aware of
the evil consequences of karma, the saint asks why the
Supreme One planted the "I"-ness and burdened him with the
body of flesh and blood and governed the soul by the

immutable law of good and evil:

nananin kenumakantai enakken vaitt3y
nalvinaiti vinaiyenave natuve égtti
unarum utarcumaiyen miten vaittay
uyirepavu mennai yonra vullen vaittay

Why did you place the pride of self-assertion which
reiterates "I-ness". Why did you make me in the
process and carry the burden of this flesh-filled
body which c¢ircling around good and evil actions?
Why did you give me within this body, you naming it,
life? (XVI. 5)
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There are many hymns where the poet-saint laments
the evil consequence of karma. It consists of the evil of

gself-ignorance

enpnaiyinna tenrariyd &€laikkum aketuven

munnai vinai kutal muraiyd paraparemé

Is it is proper that the previous karmas associate

with me, the helpless one who does not know myself.

Oh Supreme One I am ruined (XLIII. 162).

The soul wunder the spell of karma is directed towards
desire, cycles of birth and death (XXXVI. 5; XLIV. 29). In
XXVII. 38 and XXIV. 47 the saint laments karma as it causes
countless births with never-ending burdens. Karma makes the
soul a slave of this life (XI. 8) and a beast of burdens
(XX. 10). Consequently the soul experiences pain and
pleasure and is subject to the wearying cycles of births and
deaths.

Being co-existent with the eternal souls, karma
induces the souls to act through the body, mind and speech.
It acts in order to enjoy, and enjoys 1in order to act.
Through actions the souls accumulate the merits or demerits
(punya or papa) of these deeds. With reference to the
fruits of deeds, the poet speaks of two kinds of karma
(iruvinai, XII. 2; XVI. 2; XLIII. 160,164). The two-fold
karmas are nalvipai (good karma) and tivinai (evil karma)
(XVI. 5). When the soul does any act of good (nalvinai) or

bad (tivipai) in any egoistic spirit, it has got to reap the
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fruits of such act whether good or bad. Good deeds
(nalvipai) as well as bad deeds (tivinpai) are the source of
re-births.

Karma, understood as the deed and fruit of manifold
deeds, is classified into three according to the time of its

fructification. Tayumdnavar refers to them as the "three

mires" (XLV. 6. 21):

cancitamé yati carakkana muccérum

ventapori yaka arul mévunal enndlo

When will be the day when the threg mire-like
accumulations of karma beginning with sancitam will
be burnt up by Thy grace (XLV. vi. 21).

Tayumdanavar also specifies the nature of the "three" modes

in which the bond karma functions:

ennénan pirantulala vanta varin

kenakkenaor ceyalilaiye elai yenpal

munnecey vinaiyenavum pinné vantu

milumvipai yenavumvara muraiyén entay

How come I have been born and made to suffer here in
this world? I do not have any action of my own. Is
it, then, proper for actions done earlier and
actions accruing in the future (for fruition) come

to me, the poor one, 0h my Lord (XLII. 27).

Tayumdnavar here refers to the accrual in the future of

karmas, which is technically called agamiyam. Sancitam is
the accumulated karma of the former births. It is the karma

which is carried forward from the time when a deed is done,

to the time when the fruit of that deed is experienced:
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tollaivinaik kitdyc culalkinra nanoruvan

ellaiyila ninkarunai eytuvano-vallvanam

mona kuruvé mulutinaiyun tanunarnta

hina kuruvé navil

In accordance with my old karma I am distressed in
mind (revolve through successive births). Will I be
able to attain your boundless grace? Tell me 0Oh
Silent Teacher, O0h Teacher of Wisdom who has

realized all that is to be realized (XXVIII.30).

Prirabdham is the functioning of salcitam in the

present birth (XLII. 27; XLIII. 162). The work of these
three-fold karmas is cyclic in its fructification.
Enjoyment or suffering which the soul experiences as a

result of past actions in the form of prarabdham becomes the

source of fresh acts, which are called Egamizam.

The soul which always longs for freedom and
spiritual tranquility is enslaved by the bond of karma. The
aim of the soul, therefore, is always to get rid of the
intolerable misery, birth and death, coming in quick and
never-ending succession, caused by karma which is as

expansive as oceans and as huge as mountains:

katalet tanaimalai ettanai yattanai kanmamatar
kutalet tanaiyat tanaikatal nupmanal okkumintac
catalattai nanvitu munné yunaivantu cdravirut
patalattai marrap pat3ato nirainta paraparamé

The karma is as expansive as the ocean and as huge

as a mountain. How many are the bodies that are
taken due to this karma. To count them is as
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fruitless as counting the fine sand in the ocean.
Therefore, before I depart from this body, will you
not remove the veil of darkness so that I can reach
you. Oh Supreme Omnipresent One (XXVII.38).

The poet-saint being anxious to attain mukti looks

forward to the day when the evil of karma will be overcome:

painklil vinaitan patucavi yakavemak

kenkon kiranaveyil eytunal ennalo

When will be the day, when the rays of grace of our

Lord will be discharged upon us in order to dry up

the accumulated crops of karma (XLV. vi. 19).

kurittavita matiyar kutumvinai ellam

varuttavittam vannamarul vantitundal ennalo

When will be the day of the arrival of the grace to

grill the seeds of stored actions caused by mind,

speech and body (the agents of thinking) (XLv. vi.

20).

In addition to the aforementioned bonds, Tayumanavar
also speaks of the bond of maya. This non-intelligent,
primordial matter serving as the material cause for the
cosmic evolution 1is described in various ways by him in

order to express its veiling power (V. 3). The all pervasive

mayic control (akilamayai) which represses the mind and the

world are seen in expressions such as "manamayai" (maya

which deludes the mind, IX. 9; X. 3; XI. 4; XIX. 7); "mayai

catam" (maya which makes the unreal body as real, XXVII. 32;

XXI. 9); "mayaip perum patai" (maya the great army, XXVII.

1);"maya cakam" (maya the world);" pal veyya mayai" (useless
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and scorching m3ya, XIV.3); "maikattu mayai" (maya which

shows darkness, XLIII. 330).

There are thus multiple bonds at work in enslaving
the souls. They hide and veil the truth from the souls.
These binding impurities (malas), however, are removable and
when the souls become mature and pure those bonds disappear
from the souls. The process involved in the maturing of the
bonds and of the bound soul, the descent of grace etc. are
themes which are elaborated in accord with the theology of

éaiva Siddhanta. These shall be discussed later.

5. Concept of Soul in the Hymns

Another theme we find in the hymns is the portrait
of the human soul. There are several hymns showing the
existence of countless numbers of human souls, each being
without beginning and distinct from the psycho-physical
organism. This distinctiveness of the soul is seen to
differentiate the soul from the body, senses, mind and the
like. In LIV.9 the poet-saint tells us what the soul is

not. The soul is not the five elements,19 nor the sense

-

19 The five elements are akada, air, fire, water and
earth.
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organs.20 The soul 1is neither the organs of action?! nor

the inner organs:22

.... parati putani yallai-unnip
parin tiriyan karanani yallai
aray unarvuni enr@n...

You are not the five elements beginning with the
earth. Reflect carefully, you are not the indriyas

and karanas (organs of action, perception and
intellectual organs). You are the consciousness

that thus reflects, said He. (LIV. 9).23

The hymns also show the two important features of
the soul. First, the soul never stands alone by itself.
Its existence 1is always in association or relationship with
either the world or God. Second, the soul assumes the
nature of that with which it associates. That is to say,
its essence lies in its identification, whether it is in
identificatioin with the world causing delusion or with Pure
Spirit which means liberation. This 1is brought out in the

simile of the crystal and the objects adjacent to it:

N o= .
20 The jhanendriyas (sense organs) are: eyes, ears,
nose, tongue and skin.

21 The karmendrivas (organs of action) are: mouth,
hands, feet, anus and genitals.

22 The antahkaranas (inner organs) are citta, manas,
ahankara, and buddhi.

23 Also see.,TP., XIV.18.
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vantenutal poruldavi muprun tankai

vacamenavé attuva markka ndokki

aintupulan aimpitan karana mati

atuttakunam attapaiyum allai yallai

intavutal arivariya maiyuni yallai

yatonru parrinatan iyalpay ninru

pantamarum palinkanaiya cittu niyun

pakkuvankan tarivikkum panmai yémyam

You are not those gunas that are associated with

five elements and five organs. You are not that one

who looks forward to the six-fold adhvas?4

(pathways). You are not the one who controls the

body, substance and soul. You are neither the

knowledge nor the ignorance nor the body. You are

the Cit that resembles the crystal which takes on

the nature of the thing with which it associates. I

am the one who knows at the right moment of your

maturity and instruct (XIV.18).
As the object which comes into contact with the crystal
determines the colour of the crystal, the self becomes one
with the thing with which it dwells. Thus the soul could be
associated either with the world or with God. 1In this
respect the soul as c¢it stands different from God who is
also Cit. The latter 1is the oné who provides the
appropriate instruction to redeem the soul from its bondage.

Because the soul partakes of the things with which

it happens to associate, the souls are said to be either sat

or asat:

24 The six adhvas are the mantra, pada, varna, Bhuvana,
tattva ang kala. For details on adhvas see Umapati,
Sivappirakacam, No.3.
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ariyamai carin atuvay arivam
neriyana pota tuvay nirkun-kuriyal
catacat tarulunarttat tanunara ninra

vitamur rarivenumpermey

When it is associated with ignorance, it becomes
ignorant. When it 1is associated with the state of
knowledge it exists as knowledge. When Grace thus

makes it know, it knows sat and asat. This 1is its

true nature as knowledge (XXVIII. 22).

The soul is conceived of and presented in the hymns
as a conscious self passing through different stages of
consciousness (avasthas). In the section XXIV.25-26
Tayumanavar speaks about different stages of consciousness
(avasthas)?5 namely, the jagra (self consciousness), svapna
(dreamy consciousness), susupti (sub-consciousness), turIya

(pure consciousness) and turiyitita (cosmic consciousness).

The final state is the turiydtita state where the soul

attains the feet of God and is one with God. The poet says
that mature souls understand the nature of each stage of

consciousness and they conduct themselves accordingly:

cakkirama nutalinilin tiriyam pattufy
cattati vacandati vayu pattum
nikkamilan takkaranam purutanotu

ninramup panaintu nilavun kantat
LN

25 0One may recall here the original teaching on the
avasthas as found in the Mandukya Upanishad I.3-7.
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t3akkiyacop panamatanil vayu pattum
atuttanacat tativaca nati yaka
nokkukara nampuruta nutane cuta
nuvalvar iru pattaintam nunni ydreé

The persons of penetrating knowledge will say that
in my forehead is the wakeful state with 35 tattvas:
the 10 indrivyas,?® the 10 visayas?’ beginning with
§abda, vacana etc., the 10 vayus (vital airs like
prana, apana, vyana, udana etc.) and the inseparable
four antabkaragasZé which function with purusa
(XXIV.25).

The next verse explains the other avasthas of the

culuttiita yantanirpi r&nan cittaf

collariya purutanutan minra takum

valuttiyand piyil turiyam pirana notu

mannupuru tanunkiita vayanka nirkum

aluttitumd lantannil turiyd titam

atanitaiyé puruta nonri amarum Tapam

paluttitumpak kuvararivar avattai aintir

pankuperak karuvinirkum paricu tane

In the heart which is the abode of susupti are there
the prana, citta and the inseperable purusa. The
navel is the abode of turiydvastha where prana and
purusa shine together. Turiyatitam 1is in the
mulddharam where purusa alone is seated with power.

The mature people on whom jnana has ripened will
know the nature of the organs in the five avasthas

26
above.

27

The five jﬁénedriyas and the five karmendriyas. See

That which appear from the jninedriyas (hearing,

touch,sight, taste and smell) and the karmendriyas (speech,

walking,

28

giving, evacuation, and pleasure).

See above.
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and they will conduct themselves in terms of those
avasthas (XXIV. 26).

The state beyond turiya (the fourth) is turiyatita,

the state of consciousness, which is a state of pure Divine
conscilousness. In this state, the soul enters into
conscious experience of oneness with God.

Another characteristic of the soul as found in the
hymns is the soul's 1longing for liberation. This is
interiorized in the form of the yearning of the saint's soul
and is expressed throughout the hymns.29 The whole section
of XLV .vii. 1-8 is a desperate longing for the knowledge of
the true self. 1In one of the hymns he asks "when will we
know our selves instantly through grace, giving up the
foolish idea that the three gunas are the soul" (XLv.vii.1).
In the same section, 1in hymn Three the poet sings "when
would we perceive that our souls are the embodiment of cit

and that they carry the impermanent physical body which is

controlled by the tattvas". The nature of +that union with

God is described in the expression "camattunilai" (equalling

state).30 The camattunilai is a state of union between God

and the soul which is characterized as a state devoid of the
difference between the one and the two (onrirangu

millatuvay) and it is also a state which retains the

difference between the one and the two (onrirantu

29 7P, , XXXIII.1ff; XXXIX.1; XLV.xi.1ff.

30 see TP., XLV.xiv.15.
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mullatuvay). The unique nature of this oneness will be

discussed later in Chapter Six of this work.

The attainment of mukti (liberation) is seen as a
passage or crossing from one state to the other. The soul,
as we find in the hymns, passes through three stages namely

kevalavastha (XLV.6.25; XIV.30; XXIV.15), sakalavastha

(XIV.30; XVI.2; XXIV.15; XLV.vi.25) and suddhavastha

(XLVv.vi.27). In the kevalavastha the soul is fully

enveloped in the darkness of apava mala under which the

inherent powers of the soul like intellect, will and emotion

are kept inactive. In the sakalavastha, the souls on

account of God's grace take suitable bodies and are involved
in different activities in various environments. In the

Suddhavastha all the binding bonds of the soul are shattered

once and for all and the soul attains freedom which is
eternal bliss. This is , as it shall be shown, a straight

forward narration of the doctrine of éaiva Siddhanta.

6. Liberation from Bondage

The souls bound by impurities aré not left in darkness
unredeemed forever. Liberation from this bound state of the
soul is possible. The pathway to the ultimate goal starts

with the divine act of initiation (diksa) by a guru. Diksa,

as a spiritual discipline, is to scorch the force of the

malas (ksiyate padubhivanah) and free the soul from their

grip, thereby conferring on the disciple the vision and
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bliss of jhana (dhiyate vimalam jninam). In the hymns V.2

and V.5 the poet discusses different diksas. Through samaya
giggé the guru initiates the aspirant into the religious
life, making him fit for observing the disciplines in order
to purify the body, mind and soul. In V.2 the poet refers

to the videsa dzks; by which the guru mentally advances the

disciple to do kriya and yoga; to perform Siva puja
(worship of éiva), to study the éivagamas and to enter into

yoga mardga. Through nirvana diksa the guru makes the

thoughts, words and deeds of the disciples spotless and pure
and thus qualifies the disciple for directly receiving
wisdom (jhana).

Once thus initiated, the four main paths of devotion,
rite, yogic integration and enlightenment are undertaken by
the seeking soul. These paths are four stages in the
spiritual evolution of the soul. These stages are
beautifully expressed by comparing the fruits of them to
the bud, the flower, the unripened fruit and fully ripened

fruit respectively on the way of spiritual realization:

virumpun cariyaimutal meyﬁgga nankum
arumpumalar kaykanipdl anro paraparame

Oh Most_High (Ehe Beginning and the End) the practices
of carya, kriya, yoga and Jjhana are 1like the bud,
flower, unripened fruit and ripened fruit (XLIII.
157).

Tayumanavar elaborately explains each marga. In caryg, as

it 1is explained in the éaivggamas the devotee becomes




97
involved in the ordinary religious duties such as cleaning
the temple premises, gathering flowers and making garlands
for the image of the Lord, lighting the lamps etc. Through
these external services, the devotee attains éiva loka (the
abode of éiva). The spirit of this mode of devotion is
recaptured by Tayumdanavar in the form of devotion to

devotees of God.

anparpani ceyyavénai Slakki vittuvi@tgl

inpanilai tanévan teytum paraparame

Oh Supreme One (the Beginning and the End) if you
grant me the eagerness to serve the devotees, the

state of bliss will come upon me of its own accord
(XLIII. 155).31

In this hymn the poet-saint c¢laims that he can have the
blissful experience of God by serving others. The
performing of charitable works to God's devotees (anpar
pani) gives the saint the state of bliss (inpanilai). This
is jnana in caryd - the experience of the Lord in and
through the performance of ordinary duties dedicated to God.

In the mode of rite the devotee performs worship to
the forms of §iva and sings Siva's praises and does the
daily fire-rites. Through these acts, acts of worship
performed to God, the devotee establishes a sense of

intimacy with God, and experiences the joy of living in

31 Also see, TP IV.1; XVI.1; XXVII.31.
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nearness to Siva. Tayumanavar's description of this mode is

as follows:

neficakameé kdyil nipaive cukaptam anpé

maTficananir plcai kolla v3ray paraparamé

My mind is the temple, my thought 1is the fragrance

(offertory for worship) and my love is the water for

ablution. Oh Sup:reme One (the Beginning and the End)

would Thou come and accept my offering (XLIII.151).32

The external acts done so far with r:ght intention
prepare the devotee for mneditation and internal worship. 1In
the yoga state the relation of the devotee to God is closer
through meditation and there are many hymns where the poet-
saint extols the path of yoga giving details about yoga
postures (yogd@sanas) and the eventual attaining of mastery

over the body and achieving spiritual intimacy:

kalpitittu mulak kanalaimati mantalattin
méleluppil t&kam vilumd pardaparamé&

Oh Supreme One (the Beginning and the End), will the
body fall down (will there be death) for the yogi who
arrests air within (pranayama), who arouses fire at
the base (arouse kundalinI) and makes kundalInI reach
the sahasr3ra, above the forehead (chandramandala)33
(XLIII: 153).

Kundalini, (that which remains coiled), the serpent power,
is described as the supreme consciousness. Passing through‘

various steps of yoga one is able to cultivate mental

32 Also see, TP., VI.8; XLIII.155.

33 op., V.8; VII.6-7; X.9; XII.1; XIV.1; XXII.7;
XXVII.28,31; XXXVIII.1; XLIII.153.
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concentration and finally the yogi +through wundisturbed

concentration attain Oneness with the Supreme. Realization

of Oneness by way of yoga makes Tayumanavar to praise and

glorify the yoga path

vatta mittolirpi rana vayuvenu

nikala motlkama naficeyum

manamenumperiya matta yanaiyaien

vacama takkitin mum mantalat

titta murravala raca yoka mivan

yoka meprarinar pukalave

elai yénulakil nitu valvanini

inki tarkumanu m3anamd

patta varttanar paravu cakratara

pakya manacuka yokamum

para kaviya kavitva n3anmarai

paraya naﬁceymati yakamum

atta cittiyuna lappa rukkarula

virutu kattiyapon anname

anta kotipukal kavai valum aki

lanta nayakiyen ammaiye

If I, the poor one, am able to control the mad
elephant-like mind which is enchained by the shining
and circling vital breath, then the learned will
praise my achievement as the result of the praise-
worthy R3ajayoga which is most desirous in all the
three worlds. Thus praised, I will live for 1long.
What, then, is the proof for this? You are the golden
Swan who had resolved to grant the dear devotees the
gift of auspiciousness (cakratara pakya) which is
praised by all kings; the poetic ability of composing

great epics; the sharpness of mind which is capable of
reciting the four Vedas in their entirety; the Eight
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Great Siddhis;34 You are praised by the whole world,
Oh Cosmic Goddess (akilantandyaki), who resides in
Tiruvanikka (XXXVIII. 1).

The greatness of the yoga path is reiterated here. It is
this path that helps one to control the wild-elephant -like

mind (manamenum periya matta vy3nai) and grants one the

fitness for God realization. This 1is the reason that
Tayumanavar praises the glorious path of yoga.

The culmination of these various paths is jnana which
is called sanmarga for it takes the soﬁl straight to Sat
which is God. The superiority of this marga is clearly
spelled out in many places in the hymns. In XXVI. 3 the

poet-saint says that carya, kriyd and yoga are only

preparatory and are superseded by jﬁina : pataminrun katanta

varkku méldna Tanapata...Here, pataminru refers to the above

three paths and the respective stages of spiritual
advancement. The path of jnana leads the soul to the final

state of $ivasdyijya where the soul attains supreme release

.
and is one with Siva.

The excellence of the jnana mdrga (path of knowledge)

34 The siddhis are a special kind of psychic and
supernatural powers a yogi possesses when he purifies his
mind and attain perfection. The commonly cited Eight
Siddhis are animan (the power of reducing oneself to the
size of an atom), mahiman (the power of increasing one's
size), laghiman (lightness), k&@mavasdyitva (the power of
attaining things desired), prakamya (the power to overcome
natural objects and go anywhere), Iditva (the power of
dominion over animate and inanimate nature), vaditva (the

power of assuming any form) and gariman (the power to
penetrate matter).
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is emphasized when he sees jkina as the only path for the

attainment of mukti:

pattineri nilaininrum navakanta pimip
parappaivala mdakavantum

paravaiyitai muUlkiyum natikalitai mﬁlkiyum
pacitaka minrivelund

mattiyitai ninrumutir carukupunal vayuvinai
vanpaci tanakkataittu

maunat tiruntumuyar malainulaivu pukkiyum
manputaca ndtimurrufl

cutticey tummila pranand tankiyeic
comavattattataittun

collariya vamutuntum arpavutal karpanka
tSrunilai nirkaviru

citticey tunfidna malatukati kUtumo
cittanta muttimutale

cirakiri vi%aﬁkavaru takginE murttiye
cinmaya nantakuruve

Can one attain moksa without jﬁina even if one follows
the path of devotion or circumambulating this vast
world of nine divisions or even if one takes a holy
bath in the ocean and in different rivers, or survives
without eating or drinking in the centre of fire, or
remains silent by feeding on dry 1leaves, water and
air, or by withdrawing oneself into the caves of high
mountains, or cleansing the ten nadis (10 principal
nerves), or by elevating a fire with one's breath into
the orb of the moon, or by drinking the nectar, or by

attaining great siddhis in order to sustain the body
for ages? (IV.11).
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Liberation, according to the saint, is guaranteed by

kanmaneri tappir katunaraken rennalum

. n,— . — . -

nanmaitaru nananeri namanaiva tennalo
Faltering from the path of karma leads to severe hell.
The path of knowledge always grants the Good. When

will I embrace this path (XLV.xv. 1).
In one place the poet calls this superior path the "oru col
markkam" (the path of one word) (XLV.xv.3). Jhana
annihilates all the malas and leads the soul to mukti. The
power of jlidna in exterminating the bonds (pasas) is
effectively spelled out in metaphorical expressions such as

"Ainak kanal" (the spark of knowledge) (IV.7), and "ninakni"

(Skt.jnianagni) (the fire of knowledge, XLV.xv.11). Jnana

marga then is the direct and immediate means for attaining

the Highest end (V.5).

The bondage caused by multiple bonds is now broken and

the soul is matured (malaparipakam) (IV. 7) by passing

through different paths (sadhanas). The soul on the way to
its God-realization adheres also to the Scriptures (XIX.1-
3), to the lives and teachings of the realized souls (XLV.

ii and iii), to the performance of dana, tapas and dharma

(XLIII. 157-58), to the chanting of the paTicdksara (na ma si

va ya) (V. 8: manimantra) and the practice of $ivShambh3vana

(meditation of identity with Siva) for the total liberation

from all the impurities (malas). According to Tayumanavar,
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attainment of the Supreme goal without Grace is as unlikely
as a man searching for a lost elephant inside of a pot or a
man crying for the possession of the moon in the sky (IV.2).
The soul fulfills all the above conditions, and then finally
blessed by the benevolent grace of God (IV. 4; VIII. 6; XI.
8; XXV. 13; XXVII. §5; XXX1. 2; XLVI. 15 etec.), it
experiences the Supreme Reality (IX. 11) as nirmala (pure),
changeless, beginningless, devoid of qualities, forms and
tattvas (Iv. 8).

In this state the 1liberated soul (mukta) experiences
its state of realization of "non-duality" with God (X. 3).
The poet calls this state of God-soul relation attuvita

niccaya corupa caksatkara anupiti (immutable bliss of the

true unitive nature) (vI.1), §ivanupiti (Blissful experience

7
of Siva) (V.4), attuvita anupava (unity experience) (XXVI.

7), cacuvata muttinilai (state of eternal 1liberation) (X.

5), £ivas3yijya mutti (unity with Siva (XI. 3; XII. 2,7),

nirvikalpa samadhi (indeterminate absorption) (XLIII. 51,
245, 327, 352), siddhanta muttimutal (the final state of
Divine Bliss) (IV. 1-11), éivamayam (likeness of Siva)

(XXVIII. 65-66) etc.

It is within the framework at once of Vedanta and
éaiva Siddhanta philosophy that the depth of Reality is seen
in the above description o¢f the final state of liberation
(mukti). In XLIII. 359 the poet-saint says that only

realization of Reality as both sagupa and nirguna is real
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insight. Such was indeed his insight. He says that he
intuited the truth as it is and instantly his deceptive mind
disappeared. His analysis of various categories (tattvas)
and other philosophical concepts and his critical reasoning
makes one see in him at work the mind of a reflective
philosopher (X. 2-3). His critical thinking 1is seen
particularly in section XV T&nmukam (The Honey Face) where
the poet defends his position on Reality as against the
Buddhists, materialists and other schoois. His critical

reflection is crucial to his refutation of the ek3tmavadin's

(The Absolutist's position) view on the final relation
between God and soul (XIII.10; XLIII.103; XLV.xv.7).

Tayumanavar, however, is more a religious mystic than
a philosopher. A mystic's 1longing for union with the
Supreme God 1is beautifully shown in XLV. x. 1-14 and XLV.
xi. 1ff). The mystic's description of God, speaking out of
his own personal experience is always exuberant and
refreshing as may be seen in many hymns (XIV. 24-32; XLIV.
5, 12-13, 18, 24, 33, 44; LIV.1, 2, 3, 7). Words fail to
express that divine experience and 'in the struggle to
articulate it the poet-saint employs a number of allegories,
parallels and metaphors and finally says that it is
impossible to describe and says "I shall be quiet"
(XLIVv.24).

The poet-saint as a philosopher had an intuitive

knowledge of Reality (XLIII.98,275), and as a mystic always
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longed for the experience of mering with God (XLV.x.1-14).
As a realized soul the poet would say "I have become your
own in such a way that karma is absolved, egoism is
eliminated and Beatitude is reached" (XLIII.375). This
blessed state of oneness 1is a gift of God's grace and
Tayumanavar thinks of it very much that way: "You
enlightened me and I realized the state of non-separation,

within You" (XLIII. 372).

The Anandakkalippu (The Bliss Festivity) (LIV. 1ff)

section taken by itself suffices to attest to the mystical
elevation of the poet and his advaita union with God. The
possession of intuitive knowledge and the experience of
Oneness with God does not restrict the poet-saint to the
theoretical and intellectual 1level alone. The practical

operation of the "attuvita anupavam" (Skt.advaita anubhava)

(XXVI.7) of Tayumanavar is the bed-rock of his hymns.

7. Impact of His Hymns

Tayumanavar's hymns, following the rules of classical
poetry and the spirit of his predecessors, were immediately
popular with the saint's contemporaries, and they had an
important influence on the generations that followed.
People of his own time 1liked both the devotional and
philosophical hymns of the saint. 1In VII.8 he says that his
hymns have emerged out of his undivided devotion to God, and

the Tamil world will probably find fault with them. He says
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that he has sung his poems as suggested by his imperfect
knowledge. The poet hopes that the hymns will be liked by
the people not because they are the inspired utterances that
God graciously initiated as in the case of the Sacred poems
that are revered as revelations but Dbecause of their love
and tolerance and that the world will elicit information
through the grace of God about the Divine experience of the
author. The following hymn spells out the above feelings of
the poet: |

kannalamu tenavumuk kaniyenavum vayuru
kantenavum atiyetuttuk

katavularkal tantatala alutalutu péyp6£
karuttilelu kinravelldm

ennatari yamaiyari vennumiru pakutiydl
ittutami lentamilinuk

kinnalpaka ratulakam dramai m&lit
tiruttalal ittamilaiye

connava niyavanavan mutticit tikale%in
toyntaneri yépa@ittir

collumena avarninkal connavavai Yigcigitu
toyntakuna cantanenavée

minnalpera lecolla accolket tatimaimanam
vikacippa tentanald

vetanta cittd@nta camaracanan nilaiperra
vittakac cittar kanamé

These metrical hymns are not the Divine inspired
poetry, tasting 1like the nectar of sugar cane, the
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three fruits and the candy that savors in the mouth.
They are the outcome of my cry of despair and the
thoughts that arise in my mind without any order or
sequence. My Tamil verses are composed out of the
stuff of my knowledge and non-knowledge alike. The
world hopefully, out of infinite forebearance, will
not find fault with it. O0Oh learned ones, you who are
well versed in the path of mutki and siddhi, when you
are asked about the author of these Tamil Verses,
would you answer that it was by one who was "imbued
with few good qualities". When will be the day when I
will hear such illuminating words and obtain
happiness. Oh the host of Siddhas who have attained
the highest state of vedanta siddhanta samarasam

(vii.s).

The impact of Tayumdnavar's poems on the religious
literature of Tamil in the last two centuries 1is an
undisputable fact. The impact is not confined to religious
literature that originated within centres like the §éiva
institutions that played a great role 1in educating the
literati of the Tamil publiec. It spread to the masses and
also to areas outside the circle of the religious movements.

As 1illustration of the varied nature of that impact of

Tayumanavar's religious poetry in the Nineteenth and
Twentieth centuries, we may refer to three instances : a
mystic, Ramalingaswamikal (1823 - 1874), who does not

consider himself as belonging to any school; a Muslim Sufi,
Mastan Sahib (1830 -?); and a nationalist Subramanya
Bharati (1882 -~ 1921).

In the work of Ramalingaswamikal (also known as
Vallalar) he does not make any direct reference to

Tayumanavar. Vallalar's use of camaraca canmarka, which

echoes all through his hymns, was clearly a theme he got
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from Tayumdnavar. In XLV.xiii.2 Tdayumanavar uses the phrase

arravarkku arra, originally used by Sambandar in the Tévaram

I1I1.120.2; and in XLV.xiii.3 Tayumanavar uses

ennutaiyatdlanumay which is originally used by Sundarar in

the T&varam IV.11.5. The same phrases are found in
Ramalingaswamikal's Arutpa I.3.525 and IV11.5.

Mastan Sahib, a muslim poet of Tamil Nadu, uses the

special poetic forms such as anandakalippu, niramayak kanni,

ekkdalak kanni etc. introduced by Tayumanavar. These forms

are recognized by all as associated with Tayumdnavar who
used those forms in his patalkal (hymns). One who reads

Mastan Sahib's Rakuman kanni (No. XI) will recall

Tayumanavar's use of cumma and would not miss Mastan Sahib's
indebtedness to Tayumdnavar.
Subramanya Bharati in his writings confirms the deep

impact of Tayumdanavar on him. The Tayumanavar Valttu of

Bharati is an acknowledgement of the greatness of
Tayumanavar by the most illustrious poet of this century.
According to S. Bharati, Tayumanavar was the greatest saint
of the land who was a mauni. He also realized the unity of
the Absolute and sought bliss in its realization. Bharati's

Téciya Kitankal, TAyin Manikkotil P3rir and Tamil Tay are

consciously similar in form and rhythm to the Kgandakalipgu

(The Bliss Festivity) of Tayumanavar.
Tayum3anavar's hymns were liked by both scholars and

the common people. The reason for this fascination is the
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mixture of themes and their appropriate 1literary forms
chosen by the poet-saint. According to Varadarajan,
Tayumanavar is appealing to scholars because a few of his
hymns are the "outpouring of a great Saint's heart soaring
in the philosophical heights".35 Philosophical ideas are
carefully treated in the hymns. The hymns on God, soul,
bondage, the union between God and soul, and many other
related issues give philosophical depth to the hymns. Those
philosophically high reflections expreséed in the common
man's language had a great impact on the ordinary people.
For example the transcendence of God as found in the hymns
like ITTI.1.5; 1IV.8; VIII.2 is brought down to the level of
popular religious belief by presenting the transcendent God
in terms of puranic fables and folk-lore (XXI.7; XXVIII.A45;
XXVIIT.48; XXVII.55; XXVIII.24, 62 etc.). The souls (pasu)
in the world, the nature of their activities, their bondage,
the efforts of the mind, buddhi and citta are philosophical
problems and these philosophical concepts are brought to the
common man's understanding by way of imagery and metaphor.
The fact that T3dyumanavar brought theée ideas of soul, mind
etc. to the common man's understanding, with the use of
metaphors and imageries shows that he did not use

abstractions. The soul's activities in the world are said,

35 M. "Varadarajan, "Mystic Poems of St.Tayumanavar"
in C.T.K. Chari, ed., Essays in Philosophy Presented to Dr.
T.M.P. Mahadevan on hig Fiftieth Birthday, (Madras: Ganesh &
Co. Private Ltd., 1962), p. 326.
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for instance, to be like a garland in the hands of a monkey

(vanarakkaim malai) (XLV.vi.5). The illusions affecting the

Qaéu are made clear through the popular story of katikatai
(story of K&ati).36 The illusive nature of the mind is made

clear by the metaphor of indrajalam (III.6) and horns of the

hare (XV.1). Imagery such as the "darkness of bondage"
(pééavirul, V.1), or the "wilderness of bondage" (Qaéatavi,
II.1) illustrate the soul's bondage caused by the malas

(impurities of anava, maya and karma). Images such as

"monkey-like mind" (manam3na vanaram) (XLV.vi.5), "serpent-

like buddhi" (puttiyenum aravu) (XLV.vi.8), "wild elephant-

like ahamkara" (3nkdra mennumata y3nai) (XLV.vi.9), "ocean-

like citta" (cittamenum katal) (XLV.vi.10) provide very

appropriate explanations of the nature of those faculties to

ordinary people. The metaphors of bud, flower, unripened

36 see TP., XIII.9. The Story of Kati (Katikatai) is
narrated in Yoga-Vasitta (Skt. Yoga-Vagistha) (13/14 A.D.).
The book gives a popularized presentation of Advaita
Vedanta. In the Kitikatai, the story of a Brdhmin called
Kati, the author of YV presents m3yd and its veiling power
for better understanding of common people. K3ati performed
tapas (penance) for the purpose of comprehending mdy&. His
tapas (penance) was accepted and the Lord appeared to him
and fulfilled the desire of the Brahmin, Kati. One day
wvhile bathing in a pond he was in the throws of a powerful
illusion, imagined and believed that he had forgotten all
mantras and dhyana (meditation), he pictured himself dead
and cremated, he then imagined himself born again of a lower
caste mother, growing up, marrying, having children, all of
whom died; now he started wandering until being made a king
and ruled until it became known that he was born of a lower
caste mother at which time his subjects being ashamed
immolated themselves, with the result he felt so responsible
that he threw himself into the fire; and ending the
illusions he immediately emerged out of the water. This
story of Kati is to demonstrate the nature of maya.
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and ripened fruit (arumpumalar kaykani, XLIII.157) used in

the explanation of the fruits of the four-fold paths of

caryd, kriyd, yoga and jnina respectively, are easily

understood by anyone. The power and superiority of the

inana miarga (path of knowledge) 4is lucidly shown in the

following metaphors: nanakkanal (IV.7); Tanikni (Skt.

Jnanagni = the fire of Nana, XLV.xv.11) Nana tindkaran (Skt.

Jnanadindkaran = the sun of knowledge, XXVIII.50) and nana

vaival (the sword of knowledge, XLIII.176). The soul's
union with God is aptly described in the images of "“harmony

in music" (panpin 1igai XLV.xiv.1), "salt in the sea"

(appinitai uppu XLV.xiv.6), "water in the milk" (palotunir

-

po XLV.xiv.23) and "camphor aflame" (karpplra tipam

XLV.xiv.8).

The versatility of the poet-saint is described by R.

S. Subramaniam:

As a philosopher he 1is remarkable for
the clear grasp of abstruse doctrines
and for the dexterity with which he
clothed them in popular words. As
yogi, he practised all stages and as a
jnani, he saw and 1lived in the light
of wisdom.37

Tdyumanavar's hymns, because they are outward
expressions of his inner God-experience, (VII.8) have a

unique impact on people. His call for ending religious

37 Rr.s. Subramaniam, supra., p.1l0
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disputes,38 and his invitation to everyone to experience the
bliss of God,32 and his appeal to religious unity,40 have a
telling impact on people of any religious 1loyalty:

His special feature was the bridging of the yawning
gulf between practical religion and abstruse
philosophy. He gave life to philosophy in order that
it may appeal to the heart and be inviting to the
thirsty soul. Dry philosophy blossomed forth, at his
hands, into the cool shade of the Grace of God and the
life-giving nectar of Bliss, to ease the weary pilgrim
of life.4!

The poet-saint shares his God-experience by
articulating the glory of this intuitive experience (advaita
anubhava) in his hymns and inviting everyone to come and
experience the bliss of moksa (XXX. 3) and to behold the
divine «call which grants mukti (XXX. 2). Tayumdnavar
appeals to people to reach beyond the realms of which
religious systems speak (XXVI. 3). He calls for
experiencing harmony and 1love (XIV. 10), universal sound

(XIV. 11) and universal religion (XIV. 9). The saint's

intuitive knowledge and $ivdanubhava make him strongly

suggest to the proponents of different religious sects the
futility of getting involved in religious and theological
disputes and controversies. In XLIII. 304 the poet-saint

hints at the uselessness of expounding truth in crores of

38 TP., I:1-2; XIII:10; XIV:3,4,9; XXV:25; XXVI:5;
XXVITI:2,51; XXXVII:1,8; XLII:25; XLIII:5,52:3

39 Tp., XXX.1-3
40 op,, T.I; IX:9; X.3; XII.1; XIII.10

41 R.s.Subramaniam, supra., pp. 24-25.
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In LII. 3 Tayumanavar asks the question about the
purpose of learning. He answers the inquiry by stating
that the aim of 1learning 1is not to assist in disputes
between different schools of thought but the aim of
scholarship should be inpanista (Blissful contemplation),
leading one to unitive experience, and this is, according to

the poet-saint, the quintessence of Vedanta and Siddhanta.



CHAPTER IV
TAYUMANAVAR AND VEDANTA

This investigation 1s an attempt to understand
Tayumanavar's understanding of Vedanta. It is important
because Vedanta as understood by the poet-saint is the
foundation of the samarasa experience. This experience is

the kernel of Tayumdnavar's teachings as found in his hymns.

1. General Understanding of Vedanta

Vedanta is an exposition of the deepest truth of the
Vedas which record the experience of the rgis (seers) of old
who perceived the highest truth through intuition. There
are two ways of understanding the nature of the revelatory
source of Vedanta. The first way is the understanding of
Vedanta as the highest order of knowledge (Pardvidya). The

Mundaka Upanisad calls this Ved3nta vijnana (Vedanta

Knowledge) (III.2.6). According to the orthodox and
traditional view the Vedic truths are eternally revealed
truths. "The Veda is indeed revelation of Truth itself,
eternal and inerrant. It cannot be superseded...".1 Those

truths have neither authors, human or divine, nor are they

/7
1 K. Sivaraman, Saivism in Philosophical Perspective
(Delhi: Motilal Banarsidass, 1973), p. 27.
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disclosed or taught by God. These truths have existed from
eternity and great Vedic seers (rgis) were able to perceive

them (mantra drastarah). Those sages were special people

because they were able to grasp those eternal truths that
existed before them through tapas and the transparency of
their souls. They gave this highest mystery in Vedanta

(vedante paramam guhyam) ($vet. Up. VI.22) verbal form and

declared it to people. It is in this sense that $Sruti is

called apauruseya, an authorless, eternally-revealed truth.

There is also a second meaning, more significant for the
subject of our study. Revelation, here, is understood in a
mystical sense. The Vedic truths are accepted as
transmitting of the personal mystical experience of the rsgis
themselves.

The term Vedanta denotes different meanings.
Literally Vedanta means the end and aim of the Veda (vedasya
antah). The Vedanta as the "end" of the Veda stands for the
concluding part of the Vedas. The concluding portion of the
Vedic canon are the Upanisads. "End" (antah) also means the
goal. In this sense Vedanta 1is the consumation of the
teachings of the Vedas. In both these senses the original
use of the word Vedanta was to refer to the Upanigads. One
has to remember here that the Veda was not called Vedanta.
Only the Upanigads use the label Vedanta and describe it as

Vedinta-vijndna (Vedinta knowledge) (Mund. Up. III.2.6) and

Vedante paramam guhyam purdkalpe pracoditam (The Supreme
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mystery in Vedanta which has been uttered in olden time)
(Svet. Up. VI.22). The integral unity of both the Veda and

Vedanta shall be summarized as follows:

"The Veda is surely the one and only source by which
the Supreme or the Ultimate comes to be known. But
Vedanta signifies the "knowing" itself, in the
rigorous sense of pure gnosisg, beyond the empirical
and the discursive apardksanubhuti or jnapti
(Sankara) or, alternately speaking, in the ecstatic
sense of participation bhaktirupapanam jnanam
(Ramanuija).?

The term "Vedanta" is also used to denote the Sutra
period which came later than the Upanisgads. In the Brahma
satras,3 which is the exegesis and exposition of the

philosophy of the Upanisads. The aim of Brahma Sttra was

finding harmony in the teaching of the various Upanisads.

Vedanta, understood as the Brahma SOtra, is the basis for

the third meaning of Vedanta as a darsana (vision of truth)
from the root drs meaning to "see". This third meaning of
Vedanta is the theological elaboration and systematization
of the Vedanta by bringing it into relation with various
schools of thought that were in vogue at the time. The

Brahma Sutra, of course, provided the basis for further

exposition, elaboration and diversification which was

2 K. Sivaraman,, "The Role of the §aiv5gama in the

Emergence of Saiva Siddhanta: A Philosophical
Interpretation”, in Peter Slater and Donald Wiebe, eds.,
Traditions in Contact and Change (Waterloo: Wilfrid

University Press, 1983), p.59.

3 The Brahma SUtra is also called The Vedanta Sitra as

the philosophy has its support on the Upanigads, the
Bhagavadgita and the Brahma Sutra.
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Dasgupta states: "§ankara's commentary on the Brahma Sutras

is the root from which sprang forth a host of commentaries
and studies on Vedantism of great originality and vigour and
philosophic insight".4 The word Vedanta is now used for the
system of philosophy set out by Sankara and based on the

Upanisads, the Bhagavadgita and the Brahma Sutra.

We shall thus notice three definite periods in the
progression of thought of Vedanta Philosophy. The first is
the creative period represented by the Upanisads. The

second is the period of harmonization of the Upanisadic

teachings. The Brahma Sutra is the expressed form of that

harmonization of thought. The third period of the Vedanta
is the period of further exposition and systematization

represented by a number of commentaries on the Brahma Sutra

and many other independent treatises. This period is noted
for its tension arising from Sankara's absolutistic
interpretation of the Supreme truth of the Upanisads. The
ultimate Truth for éankars is Pure Being, Pure Intelligence
and Pure Bliss and 1is devoid of all forms and qualities.

The Scriptural description of satyam,jnanam anantam brahma

(Brahman is Being,Consciousness and Infinite) (Taittiriya

Up. II.1) according to Sankara does not refer to gualities
of Brahman, for each is one with Brahman, each is indicative
!/

of the essence itself. The characteristic features we

4 S.Dasgupta, A History of 1Indian Philosophy, Vol.I
(Cambridge: The University Press, 1963) , p.418.




118

attribute to Brahman are transcended as it is shown in the

famous Upanisadic dictum "neti neti" (not this,not this).

Brahman, according to Sankara is the God beyond God, the

Parabrahman. This Reality 1is impersonal and can not be

thought of as either subject or object of experience. In
the One Reality both the subject and the object are
identical. The God who is bereft of any relationships and
attributes is not a God in the ordinary understanding of the
term God. The God to whom we attribute qualities and the
one who 1is in relation to human beings and the world is the

apara brahman (I€vara). The impersonal Absolute is mediated

through Isvara. This distinction between God and God

beyond (para and apara brahman), nirguna and saguna Brahman

created a tension in Sankara's idea of God and the sequel of
that tension was the appearance of the absolutistic and
theistic schools of thought within Vedanta. The absolutistic
school (non-dualistic) conceived of Brahman, +the ultimate
Reality, as an impersonal principle. The theistic school
(dualistic) represented Brahman as a personal God. An
awareness of this difference and the ténsion that follows in
its trail in conceiving the ultimate Reality within Vedanta
provides the backdrop for understanding the Vedanta
?iddhénta samarasam of Tayumanavar which will be discussed

later in this study.



2. Vedanta in Tamil

Experiencing of Oneness between God and soul is the
"end" (anta) of Vedanta. This unity, in its highest form,
known as advaita, 1is manifoldly presented in a number of
Tamil writings. The Tamil Vedanta works had also possibly
directed Vedantic thinking of Tgyumgnavar. There are,
however, no specific references in Tayumanavar's work either
Sanskrit or Tamil works on Ved;nta, although one can surmise
that Tgyumanavar must have been influenced by them.

The earliest Tamil 1literature produced during the

first few centuries before and after the Christian era is

known by the name Sangam literature. TSlkgppiyam (ca. 3rd
B.C.), the grammatical exposition of the Tamil language used
in the time of Sangam, divided the subject matter (porul)

of both grammar and other literary works into akam (inner)
and puram (outer). Those akam (inner) poetic compositions
represented romantic love between the ~exes with all its
feelings like emotional encounter between the lovers and
incidents like infidelity, separation and then patient
waiting for the final re-union. This love between the sexes
which relates "expressly and exclusively to the theme of
what is aptly translated as "interior 1andscape"5 (akam

poetry). The distinguishing feature of its "interiority" is

5 See, A. K. Ramanujan, trans., The Interior Landscape:
Love Poems from a Classical Tamil Anthology, (Bloomington:
Indiana University, 1967).
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that it pertains to the Minner world" and speaks of
something "non-objectifiable”. ® When K. Zvelebil’ commented
on the akam genre as "broader and deeper than the Sanskritic
"kama" he was implying, I believe, to  that '"non-

objectifiable" dimension of 1love presented in the akam

poetry of the Sangam age. The non-objectifiable
experiential component provides the bagsis also for

understanding the role of experience 1in the context of
religion.

The géiva bhakti ~ poets used this love imagery to
convey their passionate 1longing and intense devotion to
Siva. Love Dbetween the lover and the beloved with its
"emotions and incidents"8 is an "appropriate symbol of the
true path (sanm3arga)" and "even the paradigmatic model for

representing gnosis (jhana) in its quintessential form".9

Paripatal, part of the Ettuttokai (Eight

Anthologies) (ca. 2nd A.D.), is a collection of poems
extolling gods. During the fesZtivals devotees sang praises
of gods and it is said that they prayed for love and grace

and expressed their longing to iive at god's feet

6 K. Sivaraman, "The Esoterics of Sexual Love in
Manikkavacakar's Tirukkovaiyar", paper presented at the
Seminar, McMaster University, Hamilton, 1985.

7 The Smile of Murugan (Leiden: E.J. Brill, 1973), p. 21.

8 M. Dhavamony, Love of God According to éaiva
Siddhanta (0xford: The Clarendon Press, 1971), p. 108.

9 see K. Sivaraman, supra., p. 2.
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(Paripatal, 18.54-56; 21. 68-70).10  Advaita, understood as
an experience of oneness in love (appu) and "living at god's
feet", shall thus be found in the Tamil Sangam literature.

Tirukkural, a post-Sahgam work is well known for its

presentation of love and other lofty religious principles.

Tiruvalluvar, the author of Tirukkural is known in Tamil

Nadu as an "advaitic rsi expounding an advaitic way of

lifen. 1 The goal of 1life according to Tirukkural is

"reaching the feet of the incomparable God" (1.7) and
"clinging to the feet of the Lord" (1.4). The advaita way
of life is a 1life lived 1in love which is characterized by
kindness and righteousness. Chapter Twenty-Five of the
Tirukkural which 1is on the possession of benevolence marks,
according to the celebrated commentator of Tirukkural

(Parimelalakar), the Dbeginning of the section on asceticism

which is the culmination of householder's 1life. In this
section, toward the end, Tirukkural has chapters on
Instabilijty (Nilaiyamai), Knowledge of the Truth

(Meyyunartal) and The Extirpation of Desire (Av3druttal), in

all of which the ideas of the Advaita ére to be found.

10 gee Dhavamony, supra., p. 111.

11 MeenaksisundBram Pillai, Advaita in Tamil (Madras:
University of Madras, 1974), p. 6.
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porulalla varraip porulenru unarum
maruldanam mandap pirappu
0f things devoid of truth as real things men

deem; - Cause devoid of degraded birth the
fond delusive dream (Tirukkural, 36.1).12

The verse, which points out a soul's failure to discriminate
the real from the not real, sums up the essence of the

teachings of Vedanta.

Tirumﬁlar,13 the author of Tirumantiram, understood

advaita as a spiritual oneness and it received a lucid
exposition in his work. 1In one of the hymns Tirumilar says

"becoming $ivam is the end of Siddhanta Siddhi" (civamatal

cittanta cittiye, T™., 1437). The path suggested for the

realization of that goal 1is appropriate learning and

practice of true yoga:

karpana karruk kalaimannu meyyoka

murpata Tana muraimurai nanniye

torpata mevit turicarru melana

té;paraﬁ kantuldr caivacitt@ntare

Those who learned what to be learned and those who
practiced the true yoga gradually attain wisdom by

meditating on self-knowledge and become free of

impurity. Those who see "that truth" (tarparam) are
saiva siddhantins (TM., 1421).

12 Tirukkural as translated by G.U.Pope and others
(Tinnevelly: South 1Indian Saiva Siddhanta Works Publishing
Society, 1958), p.94.

13 supra., p. 12.
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The "seeing" of truth as attaining the state of union with
God is possible only through love (anpu). The terms bhakti
(Tml. patti) and appu (love) stand for a deeper love
relation between the bhakta (devotee) and God. Tirumular

”~
even goes that far to use Sivam as anpu and vice versa:

anpun civamum irandenpa rarivilla

ranpe civamava tdru marikila

ranpé civamava t3ru marintapi

nanpé civamd yamarntirunt are

The ignorant think that lgve and Sivam are two. They
do not know that love is Sivam. After knowing that
love 1s Sivam they abide in the love which is Sivam
(T™M., 270).

In the highest state of bhakti, that state reached

through faithful practise of the spiritual discipline

(sadhana) of carya, kriya, yoga and jnana (TM., 1455), the
devotee's (bhakta's) heart is dissolved into love (appd

turuki yakan kulaivar) (TM., 272) and he leaps into true

knowledge and reaches final realization of God and God takes

abode in the devotee's (bhakta's) 1love (en anpil ninran)

(TM., 275). He also refers explicitly to Vedanta and to the

Advaita (TM, 1421, 1422, 1437, 1441) but means by it the

final realization. The state of final realization of God
that Tirumular presented in his work is advaita. It is
personal, mystical experience of é&vam. This mystical

experience (anubhava) of loving union with God has become a



124

recurrent and favourite theme ever since the Tirumantiram of

Tirumdlar.

The hymns of Alvars and Nayanmars are outward
expressions of their love (appu), devotion (bhakti) and God-
realization. Sambandar, whose hymns stand first in the

Saivite Cannonical WOrks,14 called Panniru Tirumurai

(hereafter PT) explicitly explains the "when" of a bhakta's
(devotee's) realization of God: "when you bhaktas (lovers of
God) remain united to the Sacred Feet of the Perfect Father
of Anniyur, then you are liberated. 15 Appar, a friend of
Sambandar, sought liberation (mukti) in constant meditation:
Why chant the Vedas, hear the g<&stras' lore? Why
learn daily the books of right conduct? Why know
the six Veddngas again and again? No release except

to those who constantly meditate on the Lord. (PT.,
No. 2405).16

Nammdlvar's Tiruviruttam containing one hundred and

four stanzas has expressed many times his longing for union
with God. This is presented under the figure of the love of
a maid for a man. The omnipresence of God, according to the

following hymn, is realized only by the way of love:

14 K3arikkdlammaiy3r's (Middle of 6th century A.D) three
Tamil works (Arputattiruvantati, Tiruvirattai manimdalai, and
Tiruvalankattu muttatiruppatikam) precede Sambandhar, who
refers to Ammaiyar, but the reference here is to order of
precedence in the T&v3ram.

15 No. 289. Panniru Tirumuraip Peruntirattu. (Madras:
Saiva Siddhanta Society of Tirunelveli, 1961).

16 1bid., as translated by M. Dhavamony, supra, p. 152.
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Many a different way of worshipping

and many clashing creeds from different minds,

and in the many creeds their many gods

Thou'st made, spreading abroad thy form! 0 thou

matchless, I will proclaim my love for thee
(Tiruviruttam No.96).17

Tirumangai Alvar takes refuge at the the Feet of the
Lord of Srirangam. "Taking refuge at the Feet of the Lord"
is a figurative expression for union with God. This state

of spiritual ©progression 1is presented again as attainable

only through love:

Thou didst not spurn the great son of the wind

As ape, and of another race,

But, so that love and longing greater grew

Than ocean, thou didst love, and say:

"There cannot be a recompense for all

that thou hast done for me; I will

embrace thee, thou of faultless truth." That such
a shining boon to me may come,

longing, the refuse of thy feet I seize,

Lord of Srirangam with its beauteous tree.

(Periya Tirumoli, v.2)18

In Tiruvacakam (hereafter TVM) the well known

mystical , work of Manikkavacakar, we have the climax of

mystical outpourings of unity experience (advaita anubhava).

There are many hymns where Manikkavacakar vividly expressed
his profound advaita experience. 1In the TVM. LI.1 we have
a glimpse of his religious experience:

To me, living with the ignorant, who did not know
the path of mukti (liberation). He, hurling out the

17 As translated by J.S.M. Hooper, Hymns of the ilvars,
(London: Oxford University Press, p. 929), p. 87.

18 As translated by J.S.M. Hooper, supra., pp. 41-42.
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"o0ld deeds", taught the path of love (bhakti). He,
exterminating impurities from my mind, made me Sivam
and took me for His own. The Supreme Loxrd thus was
sO0 gracious to me. 0h wonderful Lord who is so
blessed as I am (TVM, LI.I).

In Tirukkovaiyar, another work of Manikkavacakar the love

theme takes the form of sustained allegory. Attention may
be drawn to a line (Verse 7) of the text which combines the

language of love and the language of advaita: nanp ivalam

pakutip porppararivar? - who can know this mystery (porppu)

of my being one with this lady-love?
We have sampled from the éaiva and the Vaignava

hymns those indicative of unity experience (advait&nubhava)

as meaning advaita in its popular, pre-scholastic, sense.
The devotional (stdtra) 1literature of the mystic-
poets, however, took another turn with the sastra
(theological) 1literature which contains the theology of
Tamil Saivism. The doctrine of 1love, bhakti, grace,
mystical union with God and other themes found in the stotra
literature are preserved in the Sastra literature. The
primary aim of this doctrinal literature, however, is
scholastic in its approach to .religious doctrines.
"Advaitam" as presented in Meykantar's SB, Arulnanti's SS,

Umapati's Sankarpa Nirakaranam and his other works 1is a

doctrinal category and they are critical of the way it has
been developed in the Sanskritic tradition. Attention will
be given to these works in the next chapter when we take up

éaiva Siddhanta. There were, however, in a somewhat later
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period popular religious works in Tamil which uphold
"Advaita" overagainst Saiva Siddhanta which they consider

dualistic. Two of these are Kaivalya Navanita (The Cream of

Liberation) and Yoga-vVasitta (Skt. Yoga-Vasistha = The

Knowledge of Vasista) (hereafter YV).

The author of Kaivalya Navanita (hereafter KN) is
one Tandavaraya Swami whose period (16/17th century A.D.) is
antecedent to that of Tgyumgnavar. The purpose of this work
is clearly stated as:

I proceed to tell you the true nature of the

Absolute Being, to explain bondage and liberation so

that even those who are too dull to 1learn the

Scriptures, may understand.!?

This verse makes it obvious that the wultimate Truth
presented in this work is for the common man's
comprehension. This 1is made possible through the use of
analogy. For example in one of the sections of the KN the
uru exp;ains the various stages of jnana by telling the
story of'the Dagaman (the tenth man). The ten men on their
journey had to c¢ross a river. Once across the flooding
river they want to make sure that no one is missed. Each
one started counting leaving himself out and ending up with
only nine. They were all in grief on the loss of the tenth
man in the river. A man who came by that way helped to

count them and revealed the tenth man. The words of the man

19 KkN., I.5 translated by Ramananda Saraswati
(Tiruvannamalai: Sri Ramanasramam, 1965), p. 2.
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who helped them thus became revelatory and they got rid of
their doubt and were very happy. Now the guru will explain
the story as follows. Their ignorance of the tenth man is
ajnana (non-knowledge/ignorance); the non-appearance of the
tenth man is the avarana (veiling); weeping over the lost
tenth man is viksepa; hearing and believing the words of the

passenger on the road is pardkga jnana (hear-say); the

realization that the tenth man 1is revealed, although he

always existed with them, is apardksa-jnana (direct

(experience), disappearance of their grief is duhkhanivrti

(cessation of grief) and the removal of doubt is &nanda
(bliss). The story of course despite its popular garb was
familiar to the works of Scholastic Vedanta. Sankara

narrates this story in his Brhadaranvakdpanisadbhasya

(I.4.7) and Upadefasidhasri (XII.3 and XVIII.176). But the

way in which the story is narrated and interpreted in KN
brings out its popularity and profundity at the same time.
While the First part of the KN exposes the truth

(tattva wvilakkam), the Second Part clears the doubts

(sandehatelittal) emerging from the first part. According

to KN, the experience of Brahman 1is the final goal,
(Siddhanta) and it is attained only through jnana which is
an everlasting enquiry (KN II.45). 1In one of the dialogues
betwen the guru (teacher) and §isya (disciple) the teacher
instructs the student that if anyone knows one's self and

the Lord, one becomes that Lord. Becoming Brahman is the
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final goal which is difficult +to attain. The disciple,
however, is instructed that it is possible through Divine
grace, upadesa (instruction) and sadhana (spiritual
discipline).

The YV was an adaptation and recreation to suit the
popular imagination of the masses. The YV (also known as

vasista Ramdyana, Mahid-Ramayana, and Arsa-Ramiyana) (ca.

13th century A.D.) in Sanskrit itself is a popularized
presentation of Advaita Vedanta, and it‘ is not surprising
that the text was rendered in Tamil poetry more than once.
It has had a great impact on the large section of the people
and continuesg popular even to this day. It is the most
important Sastra studied today in Vedantic mathas of Tamil
Nadu such as the Koiyulur Adhinam.

The YV embodies the teachings of a God-realized sage
Vasista to an unenlightened pupil. The disciple's questions
on suffering, the fleeting nature of the world and the state
of existence free of ignorance (I.30.11) are answered by the
enlightened guru in such a way as to suit the popular mind.

The role of renunciation (saﬁnyasa) is very much
emphasized in the advaita of Sankara. Absolute renunciation
of action seems impossible for sage Vasista. According to
the YV performing or giving up of any kind of religious,
moral or wordly action 1is immaterial for self-realization
(VI.199.31). What is required for God-realization is "peace

within" (VI.3.38). Sage Vasista says:
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Renouncing the activities of life and residing in
the forest away from wordly disturbances do not in

the least help one whose mind is fickle and
restless. The home itself is a quiet forest for one
whose mind 1s peaceful, whereas a forest is like a

noisy city full of men and activities for one who is
not at peace within (VIb.3.38).20

It 1is «clear from the above statement that God-
realization is possible for anyone who truly wills it and
whose mind 1is +trained through the study of philosophical
works, association with the wise and pursuing a practical
method of self-realization (V.5.5; VIa.69.27). The main
path (marga), however, for self-realization 1is jhana
(knowledge) (III.6.1.ff).

The jnana that has been pointed out by Vasista is
not merely an intellectual conviction. The intellectual
certitude in the <course of time should expand into the
Absolute and must live the 1life of the Absolute. Self-
knowledge in the fullest sense is the actual living in the
Absolute experience. The emphasis on 1living the Absolute

experience in the YV makes this work:

highly honoured among Indian Vedantins, for its
philosophy and its hints on practical mysticism, as
also its 1literary beauty and poetry. The saying
about it, among Vedantins, is that it is a work of
the Siddha-avastha, 1i.e., for the philosopher-yogi
who, having mastered the theory, is passing onto the
practice of 1it; while the other well-known works,
even the Gita, the Upanishads, and the Brahma-

20 Trans. by B.L. Atrey, in Deification of Man. Its
Methods and Stages According to th: Yogavasittam. (Benares,
1936) p. 6.
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sutras, are works of the sadhana-avastha, i.e. for
those who are yet trying to master the theory.Z]

This brief analysis should suffice to show the
prevailing of Vedanta thought in Tamil. Advaita, the highly
praised state of Vedgnta, understood as a state of
inseparable union, is found in various forms in the Sangam

poetry, the Tirukkural, the Tirumantiram, the stotra

literature of the Saiva Nayanmars and Vaisnava Alvars, the

Pé&uturai, the Kaivalya Navanitam, and the YV and many other

works in Tamil. The advaita found in these Tamil works may
be differentiated from the academic and philosophic
(scholastic) advaita of Sankara and others. While
scholastic advaita emphasised theory and learning for
academic interest, sadhana and spiritual experience were the
distinguishing marks of the above mentioned Tamil advaita.
It does not mean theory has no place in the Tamil advaita.
Theory is helpful insofar as it clears the doubts of the
sadhaka in his way towards a knowing-communion with God. It
is a "knowing-communion" because knowledge of God further
leads the soul into deeper and more intimate relation with
God. In Tamil advaita?? the doctrinal "oneness" and the

other abstractions of scholastic advaita are explained in a

! 21 Bhagavan Das, Mystic Experiences, 3rd edition.
(Madras: Theosophical Society, 1959), preface.

22 what is meant is the presentation of the advaita in

popular Tamil works. Meenaksisundaram Pillai calls it
"Popular advaita". See Meenaksisundaram Pillai, supra.,

Advaita in Tamil.
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common-man's idiom and in terms of the spiritual experience
(communion with God) of the sadhaka which is possible
through appropriate sadhanas (spiritual discipline). This
intimate spiritual relationship is made possible to everyone
who faithfully follows the spiritual discipline and thereby
gets rid of attachment to things.

In Tamil advaita the spiritual experience (advaita
anubhava) is a love-union. Advaita in Tamil is an
inseparable love-experience and that loving communion with
God is now re-directed to the practical realm of everyday
life. Advaita relation, visioned through a broader
perspective of deepest love, when extended to the practical
life becomes a social force. Advaita, as a social force,
cannot accept and tolerate any divisive elements in the
society. In this sense Tamil advaita was against the claim
of superiority of the higher castes and it argued for making
the Vedas availabile for study of everyone. The advaita
state in this understanding is taken as possible for people
in all conditions of life. Scholastic Advaita insisted that

Brahma-vidya should be learned only through the Vedic

Sanskrit and not through any other language. Advaita in
Tamil opposed this and popularized philosophy and theology

in Tamil. The right to open new mathas and pursue sahnygsa
(ascetic life) was made available to all those who chose it.
All these new changes were argued for and established on the

foundation of the central ideal of advaitic oneness. This
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oneness as a love-experience (understood not sentimentally,
but to mean experience of concern and compassion) is wide
open to include everyone, especially the poor, the
discriminated and the suffering. The Tamil word arul brings
out this sense. Tiruvalluvar speaks of arul] as the child

begotten of love . e arul ennpum anpipn kulavi....

(Tirukkural,76.7). Concern for the poor and the oppressed
and the down-trodden are viewed as service performed to God.
Tirumilar has expressed this high ideal in the well known

verse : ....Natamdtak ko&yi namparkkon riyir/Patamatak kdyir

pakavarka tame : Whatever is offered to the One residing in

the temple of a living body, will indeed be an offering made

to the supreme God in the temple in which is held aloft the

flag (Tirumantiram, 1857). The call for unity of castes and
creeds emerging from the advaitic ideal of oneness was well
presented in popular Tamil works discussed above. Vedanta
as understood and presented in those early Tamil works had a
possible influence on Vedantic interpretation developed by

Tayumanavar.
3. Tayumanavar's Understanding of Vedanta

We shall 1look at a few hymns in order to examine
Tayumdnavar's understanding of Vedanta. The poet-saint used
the philosophically and theologically gsignificant word
Vedanta in a number of hymns. Philosophically he took

Vedanta's import to lie in the fact that Veddnta referred to
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an everlasting and never pefectly knowable +truth which is
critcally sought by the cognitive mind. Theologically he
saw Vedanta as significant because the realization of the
truth of Vedanta is the object of adoration, praise and
realization for the saintly seers, mystics and God-loving
people.

A serious study of the hymns will show that the poet
uses the term Vedanta in a great variety of ways. There are
Forty-One ©places where the poet explicitly uses the term
Vedanta. In VI.6, XXXVII.1 and XLI.11 Vedanta is used to
mean the end (anta) of the Vedas. In the section

Karunakarakkatavul (God, Ocean of Mercy) (VI) he praises God

as "the merciful One who performs the blissful dance in the

hall of inconceivable intelligence"” (karutariya circapayil
apanta nirttamitu karunakarakkatavule) and then charac-

terises God as:

vinne vinnatiyam putame natame

vetame vetantame

0h (You who are) Space, elements which begin
with Space, Eternal Sound (nadam), the Veda
and the conclusion of the Veda...(VI.6).

In the first hymn of the section Malaivalark3datali (The

Mountain-bred Beloved) (XXXVII.1)?3 the poet-saint names the

23 One of thg most venerated manifestations of éakti,
according to the Saiva Siddhanta tradition is the gentle and
benign Uma, beloved of Siva (Siva-k3mi). Umd under the name
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goal of Vedanta as "vedantamonam". The *stillness", that is

Vedanta (vedgntamgnam), is the 1light and bliss where all

religions like rivers merge into the great ocean:

natiyunta katalenac amayattai yuntapara
nana anantavoliye
natanta rupame vetanta moname

0h the Light and bliss of Supreme knowledge, which
consumes all religions (all religions converge in
Thy Light) as rivers merge into the ocean. 0Oh
Stillness, the goal of the Veda, Thy Form is seen
where vibration ends (n3atdnta rdpam) (XXXVII.1).

Vedanta, conceived of as the goal of the Veda, could be
explained only by silence24 and is further expressed in the
hymn XLI.II, The all-pervading nature of God is explained
as ggggm, and end of nadam and space and it is also
described as the knower, knowledge as well as the object of

knowledge; the Veda and the end of the Veda.

’

of Malaivalarkdtali (The beloved of the Mountains), is

worshipped at Tevai (the «city of the Lady) near Ramnad in
Tamil Nadu.

24 gankara's reference to (Brahma Sitra Bhasya
I1.2.17) a teacher Bahva whose answer to his disciple
Vaskalin on the question about Brahman may be recalled here.
When enquired about Brahman for the first time the guru kept
silent. When the disciple asked about Brahman for the
second time, the guru said: briumah khalu tvam tu na
vijnanasi (I am teaching you but you do not understand).
The disciple asked again about Brahman and then the guru
said: upa$dantc yam 3tma (silence is the self).
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Advaita, the culmination of Vedanta, is found in the
following hymn where the poet-saint points out the contrast
between the knower and the known which is comprehended in
Advaita:
natame natanta veliye cutta
fituruvd naname neyaménal
vétame veétamutivana mona
vitteyin kennai yini vittitate
Oh eternal nddam, Oh space where ends the eternal
nadam; Oh the object of Wisdom and the teacher of
perfect Wisdom and Wisdom itself; 0Oh auspicious Veda
and the cause of the silence which is the goal of
Veda, do not separate yourself from me here (do not
forsake me here) (XLI.11).
Vedanta presented as the goal of the Veda is also found in

IV.7. The eternal truth, which is the beginning as well as

the end (atiyam antam) (IV.7) of all seeking, is found in

Vedanta. The pre-eminence and exaltedness of Veddnta, where
is found the eternal Truth, is echoed in the praising of it

as "arumgiperu pukal ... vetanta" (the greatest and renowned

Vedantam) (IV.7).
The term Vedanta also is used to mean the household
of Vedanta system. Vedanta here does not seem to stand for

a particular system. It is used as the name for the general

household in which different schools of Vedanta could co-
exist under the same roof. This idea of co-existence of
various systems is also part of Tayumanavar's understanding

of Vedanta. In the following hymn the poet conceives of God
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as the Light (vilakku) 1lit in the house of Vedanta (vetanta

veetu):

patgntap punniyarkal porricaya paggiyegum
vetanta veetil vilakke paraparame
Hail and Victory to You par@param, the Light 1lit in
the house of the Vedantam. Thus praise the holy
ones who have attained wisdom (XLIII.18).

In this larger household are to be found different human

thought-systems, each claiming superiority over the other.23

Vedinta as the householder of the "Vetanta Veetu" {(the house

of Vedanta where found various Vedanta thoughts) illumine
and inspire all truth-seekers and in this sense no Indian
orthodox systems can stand separated from Vedanta.

Vedanta is also used to describe the experiential
state of the human soul. There are a number of hymns which
point to showing the struggle of the poet in describing the
soul's quest for the truth and the soul's longing for being
one with ’Reality. In II.2 the poet speaks about the

’

transient nature of beings which creep (drvana), walk
(natappana), fly (parappana) and are .immovable (iruppana).
According to the poet the -everlasting reality is the

"upacanta vetavetantafiana" (the knowledge spoken by the Veda

and Vedanta which gives tranquility (II.2). The goal which
the souls must strive for is Vedanta jnana which is

characterised as pure vastness (veruveli), wunattached to

25 Tp., T.1; XIII.10; XIV:3,4,9; XLIII.S; LII:3).
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anything (niralampam), absolute-nothing (niraiclnyam) and

tranquil (upacantam). The knowledge (jTiana) which grants
calmness of mind (upacantam) to an ascetic is the ideal of
Vedanta. A true seeker of jﬁgnam has to bear this ideal in
mind and pursue it throughout one's life's journey.

The specific theology of Vedanta is distinctly
brought out in II.5. The poet-saint's intuitive experience
of the unique identity between his self and the Supreme Self
is realized when Tayumanavar became aware that neither his

existence nor his actions are separate from the Divine:

cantatamu menatuceyal ninatuceyal yanenun
tapmaininai yanriyillat
tanmaiyal veralen ....
My action 1is always Thy action. The nature of my
self does not exist apart from Thee (II.S).
This, according to the poet-saint, is the nature (cupavam)
of Vedanta. His aspiration for this state is carried on in
the rest Bf the above hymn:
intanilai teliyanan nekkuruki vatiya
iyarkaitiru vulamariyume
How much I 1longed with a melted heart for the
realization of this state (of non-difference) is
known to Thy Divine mind (II.5).
The soul in its advancement to perfection will

perceive everything in its proper perspective. 1In this
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state the mind acts as a witness devoid of any attachment
whatsoever to anything. In this state of spiritual
advancement the soul has perfect discernment in recognizing
the transient nature of the world. The soul at this stage26
is in possession of the intelligence and it knows that the
goal of Vedanta is the enjoyment of the bliss of release.
This state of blessedness is granted to the soul by His

grace (nipnatarul) (II.8):

varate lamoliya varuvana velameyta
manatu catciyatakave

maruvanilai tantatum vetanta cittanta
marapu camaraca makave

puraya mayunara vukamatu tantatum
poyyutalai nilaiyanrenap

pgtanegi tantatuf cacuvata gﬁanta
pokame vitennave

It was Thy grace that granted me the state where the
mind as witness has given up the things that are
unattainable and accepted the things that are
attainable. It was Thy grace that granted me to
know the nature of Vedanta and Siddhanta as
samarasa. It was Thy grace that enabled me to
realize that this impermanent body is transient and
to realize that release 1s the enjoyment of the
eternal Bliss (II.8).

26 Wwhen it is advanced to spiritual maturity and
possesses the ability to discern the difference between the
temporary and the eternal.
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Tayumanavar sees this unique state of the soul as

the tradition of Vedanta (vetanta marapu) (II.8) which

provides room for samarasam, the prime theme in the hymns of
the poet-saint, which will be discussed in the last chapter.

Maya, the deluding medium, obscures the true
knowledge and prevents the soul from attaining grace by way

of playing out the feat of indrajElam (entangling

techniques) in the mind. The means for vanquishing maya,
according to the poet-saint, 1is the realization of the

conclusive nature (the goal) of Vedanta (vetanta

nirvakanilai):

atikka nalkinava rarinta mayaikken
arivanyi yitamillaiyo
antarapputpamum kanalin nirumor
avacarat tupayokamo

potitta nilaiyaiyu mayakkuté& apayanan
pukkavarul torritamal

pongga vulakatte meyya niruttiyen
puntikkul intrac3@laf’

catikku tayitanai vellavum upayani
tantarulva tenrupukalvay

canmata stapapamum vetantacittanta
camaraca nirvakanilaiyum

ﬁgtikkotanta parappelgm agiyavg
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vantarulu Nanakuruve
mantrakuruve yoka tantrakuruve mulan

marapilvaru maunakuruve

Who gave power of ruling to this maya? Has it not
any other place than my intelligence? Would this
mayd, like the sky-flower and the mirage, be of any
use in my state of need. Oh God, it (maya) obscures
from me the true path (of your teaching), which Thou
hast imparted unto me. Mayd makes the impermanent
world appear as permanent. It persists in my mind
by resorting to entangling techniques (indraij3ila).
I surrender to you for Thy grace manifest. Tell me
when are vyou going to suggest to me the means of
conquering this mayd. Oh the preceptor of Wisdom
confer grace on me so that I may have the knowledge
of the six religions and the essential nature of
Vedanta and Siddhanta and the knowledge of the
expanse of universe in all its directions. 0h Thou
preceptor of Mantras, 0h Thou preceptor of Yoga and
Tantra, Oh Thou preceptor of Mouna who are descended
from Mular, Oh Thou preceptor of Widsom (V.3).

The Vedantic goal of the blissful release, which is clearly
spelt out above, is the only concern of the Veddanta-mind of
Tayumanavar. Anything that stands in the way of that pure
Vedantic intention 1is vehemently criticized or simply
rejected. In the following hymn he denounces the ldkayata's
(materiaiistic) position. Vedanta here stands for the state
of exposure of pure spiritual values:

minnanaiya poyyutalai nilai yenrum maiyilaku

vilikontu maiyalputtum

minnarkalinpame meyyenrum valarmata

melvitu corkkamenrum

ponnaiyaliyatuvalar porulenru paggiyip

poyveta mikuti kattip

poraiyarivu turavital atinar kunamelam
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pokkile pokavittut
tannikari lopati palmpey pitittitat
taranimicai lokayatan
camayanatai caramal vetanta cittanta
camaraca civanuputi
mannaloru corkontenai ttatuttgntag pin
valvitta TWanakuruve
mantrakuruve yakatantra kuruve mﬁlag
marapil varu maunakuruve

Oh Thou preceptor of Mantras, Oh Thou preceptor of
Yoga and Tantra, Oh Thou preceptor of Mauna who art
descended from Mular, Oh Thou preceptor of Wisdom,
who has through one word saved me and caused me to
attain the state of Sivanuputi where Vedanta and
Siddhanta are at one. Thou prevented me from
falling into the path (creed) of the materialists
(lokdayata) who believe that this physical world
(physical body) which is fleeting as lightning is
permanent; and thinking that the pleasure of women,
wvho trap by their decorated eyes, is real; and
imagining the high-storied mansions as heaven; and
protecting gold as an imperishable and ever
prosperous object; and who having given up the good
qualities such as patience, knowledge (percep-
tivity), detachment (renunciation), love etec. had
come under the spell of evil qualities such as lopa
(v.4).

This hymn is a typical example of thé forceful writing of
the saint when he speaks out against people who hold false
and materialistic goals which are contrary to the genuine,
scripture-based spiritual values of Vedanta. Tayumanavar's
understanding of Vedanta as God-experience involves the
rejection of all those who do not accept God-experience like

the materialists. One may see that Tayumanavar is



143
describing not so much the materialist philosophy that the
School professes as a doctrine, but the practice of it seen
in secular 1living with thought and attention focussed only
to one's own prosperity and well being in this world may be
called materialist.

The poet-saint's admiration and appreciation for
people who lived up to the spiritual experience of Vedanta

is expressed in the Section Cittarkanam (The Assembly of the

Siddhars., VII). The Siddhars were saintly people who by
the practice of yoga (VII.2,5) attained the blissful state
of Wisdom. All through this section the poet-saint praises
them for destroying the dark elephants of apava (VII.9);
controlling their minds (VII.6) which twirl 1like a windmill
(VII.7); for their wisdom and familiarity in the path of
mukti and siddhi (VII.8); for conguering the senses and
enjoying peace (VII.S5); for possessing all gentle qualities

(VII.5); and for their elated spiritual joy as a result of
the Divine Blessing (VII.9).

Although the poet glorifies the Siddhars for their
many attainments, the most conspicuoué reason for extolling
them is their realization of "the end of the Veda". In all
the hymns of this section the poet-saint praises them for
their unique attainment of the eminent state of "the

realization of the blissful end of the veda" :
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vétanta cittanta camaraca nannilaiperra

vittakac cittarkaname

0h the assembly of siddhars who have attained

(realized) the tranquil state of Vedanta and

Siddhanta (VII.1-10).

In Cukavari (The Ocean of Bliss) (IX.10) the poet-
saint rhetorically asks for the dwelling place of God. It
is not to be found in the philosophical schools of the world
nor in the sun or moon or earth or in the zenith of the
universe or 1in any of the visible objects in the universe.
The dwelling place of +the Divine is in the follower who,
standing up with melting heart, offers God flowers, and
whose senses and faculties of perception are completely
given up, being totally 1lost in the Divine contemplation.
This "losing" of the self to the Divine is the goal of
Vedanta, according to Tayumanavar:

antamuti tannilo pakiranta matanilc

élarimantala natuvilo

analnatuvilo amirta mati natuvilo vanpar

akamuruki malar katuvit

tentamita varumurtti nilaiyilo tikkut

tikantattild veliyilo

tikalvintu natanilai tannilc vetanta

cittanta nilai tannilo

kantapala porulilo kanata nilaiyenak

kanta cuniyamatanil®o
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kalamoru munrilo piravinilai tannilo
karuvikara nankaloynta
tontarka litattilo nivirriruppatu
tolumpaner kulavu pukalay
cuttanirk kunamana parateyva meparai
cotiye cukavariye

0h God, the pure One void of all qualities, Oh ocean
of happiness (Bliss), Oh supreme splendour, wilt
Thou not reveal to me, Thy slave, the place of Thy
residence. Dost Thou 1reside in "the summit of the
universe, or 1in the space beyond this universe, or
in the centre of the region of the sun or in the
midst of fire, or in the centre of the divine
nectar-endowed moon or in the form of the murti (the
image) worshipped by Thy devotees with melting
hearts offering You flowers, or in the eight corners
of the earth, or beyond those limits or in space or
in the eminent condition of bindu and nada, or in
the state of Vedanta and Siddhanta or in the various
objects, or in the void invisible to us, or in times
present, past and future, or with Thy followers who
are detached from senses and intellectual powers

(who are absorbed and 1lost in Thy Contemplation)
(I1X.10).

4. Vedanta as Advaita

4

Tayumanavar, in a few hymns, understands Vedanta as
advaita in the sense of the oneness between the soul and
God. Vedanta, understood as advaita, means the inseparable
union between the individual soul and God. This unity he
understood to be the goal of all Scriptures and the

culmination of all human quest.
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In nineteen places,27 the poet-saint has used
"advaita" as the commonly accepted philosophical and
theological consumation of thought and experience within the

Vedanta-household (veddantaveetu, XLIII:18). An analysis of

those hymns will help us see what he considers the true
meaning and significance of the term advaita.

In XLITI:293 the poet-saint explicitly attempts to
convey the meaning of advaita. In this' particular verse

advaita 1is described as cuttanilai and "ayikya anupavam".

As "cutta nilai" it is the highest state of separate souls

and is next to absorption.?8 Advaita as "ayikya anupavam"

is the pure and unitive experience beyond all description:29
attuvitamana ayikya anupavame
cuttanilai annilaiyar colvar paraparamé&
Oh the unitive experience, which is advaita, indeed,
is the pure state. O0Oh paraparam, who is capable of
describing that state? (XLIII:293).

Tayumanavar used advaita in one place to mean absolute

Reality. JIn I:3 he uses attuvita vattu to mean that Reality

which is a non-dual substance (irantarra porul). This non-

dual “"substance" (Reality) is worsﬁipped and praised as

27 7p., I:3; IV.2,7; V:1; VI:1; X.3; XVII:7; XXIV:9;
XXVI:4; XXVI:7; XXVIII:16; XXVIII:6; XLIII:293; XLV:2.4;
XLV:13.2; XLV:14.28; XLV:15.4.

28 See., A Tamil English Dictionary by Visvanatha
Pillai, 7th edition, 1963.

29 In X:3 the poet puts the same idea as uppai nan enru
pavikkin attuvita markam (I-contemplating-Thee-as myself is
the state of advaitam.
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peerless and self-effulgent; the intelligence of all
intelligences, and the Truth above all religious conflict
and clash:

attuvita vattuvai corpiraka cattaniyai

arumaraikal muracaraiyavé

arivinuk karivdki ananta mayamdna

atiyai anatiyéka

tattuva coripattai matacamma tamperac

calampa rakitamana

cacuvata putkala niralampa alampa

cantapata vyomanilaiyai

nittanir malacakita nigprapaﬁca capporulai

nirvigaya cuttamana

nirvika rattait tatattamay niprelir

nirancana niramayattaic

cittamari yatapati cittattil niprilaku

tivyaté comayattaic

cirpara velikkulvalar tarparama tanapara

tévataiyai ancaliceyvam

I worship with folded hands the non-dual substance
(attuvita vattu), the unique and self-effulgent
(corpirakaca) import of the Word, the One whose
greatness is proclaimed by the inestimable Veda as
the Intelligence of intelligences (arivinukkarivu),
the Bliss nature (@nanta maya), who 1is the First
One, the beginningless and the essence of reality
(tattuva corupam), who 1is above religious claims,
who 1is eternal perfection (cacuvata putkala), the
supportless but itself 1is the support (of all
things) (nirdalampa alampa), the tranguil
(cantapata), the pure ethereal space (vydmanilai),

the unchanging and pure (nitta nirmala) that is
devoid of relation to object (nirvigaya), the
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object beyond all cosmos (nisprgpaﬁba porul),
independent but the one on whom all things depend,
the faultless (niraTicana), the blemishless(
(niramaya), the divine life that shines in the mind
without the mind knowing it, the Supreme God who as
the Supreme 1lives in the ethernal space of
consciousness (I:3).

Advaita is the pure and the proper state of the
individual soul wherein dwells the Supreme Soul (IV:7).
"Advaita" contemplated in this sense, 1is a pre-requisite
for the dwelling of the Supreme in -the hearts of the
devotees. The other dispositions for the abiding of the
Absolute Reality in the heart of the individual are a mind
of submissiveness and true devotion:

arumaiperu pukalperra vetanta cittanta

matiyam antamitum

attuvita nilaiyaray ennaiyan tunnatimai

yanavarka larivinttum

Thou dost stand inseparable in the good and renowned
Vedanta and Siddhanta, as the beginning as well as
the end. Thou art found in the hearts of Thy
followers who have attained the state of non-duality
(attuvita) and made themselves Thy slaves and become
Thy true devotees (IV:7).

The individual self is always restless until it
reaches the supreme goal. The supreme end is advaita and

the individual's 1longing for that state of oneness with the

Supreme is expressed in a single word: "attuvit3vancai"

(Iv:2). The yearning for that advaita state is a quest for
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merging with the Supreme Lord. This merging is mukti
(liberation) which is +the final +truth and this ultimate

state of final truth is advaitam.

In the section Cinmaydnantakuru (Teacher of

Cognitive Bliss) (IV:2) the advaita state is described as

vakkumanam anukdta purapapporul (the perfect state beyond

words and thoughts). Meditation on the sublimity and
subtlety of that ideal state awakens self-awareness in the
saint. This self-awareness and self-conéciousness make the
poet say that he is a sinner who perceives the impermanent
body which crumbles like +the bank of a deluged river, as

permanent (akkaiyenum itikaraiyai meyyenra pavipan). This

supreme state of advaita union is like a dream. The longing

for realization of that dream is presented as: ariyakompil

ténai mutavan iccittapati dakum (it is like a crippled person

longing for honey to be found on the top of the branch of a

tree, IV:2). The advaitanvancai (longing for advaita),

here, is equivalent to the desire to merge with God which is

the final truth of Vedanta.

The section Enkumniraikinra Porul (The Omnipresent

Truth) (X) is very important in this regard. In this
section, in verse 3 alone, the poet-saint uses advaita three
times:

vetamutan akama puranamiti kacamutal

vérumula kaliakalellam

mikkaka vattuvita tuvitam3ark kattaiye
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viriva vetutturaikkum
Sotariya tuvitamé attuvita nanattai
untupanu nanamakum
ukamanu pavavcana mupyukkum ovvumi
tupayava tikalcammatam
atali nenakkinic cariyaiya tikalpotu
miyatonru pavikkanan
atuvata lﬁlﬁgqai nanepru pavikkin
attuvita markkamuralam |
etupa vittitinum atuvaki vantarulcey
entaini kuraiyu munto
ikapara miraptinilum uyirinuk kuyiraki
enkunirai kipraporul@
0Oh the all-filling Intelligence, Thou, as the Soul
of all souls, art the all-pervading One. The Vedas

and the Agamas, the Purapas and the Ithihasa, and
all other sciences speak elaborately the paths of

advaitam and dvaitam. The inexplicable dvaitam
(otariyatuvitam) is the path that 1leads to the
knowledge of non-duality. This statement is

consonant with reason, experience and tradition.
Further, it is agreed upon by both the dualists and
the non-dualists. Therefore, for me will suffice my
cary&@ and kriya. As I become the image that I
conceive of in my mind, should I contemplate Thee as
myself so that I shall alsc attain the state of
advaita (non-duality). 0Oh my Father, who bestows
grace, come before me in any form in which I can
conceive of Thee. Hast Thou found any deficiency in

me? (X.3).
We shall examine this hymn in four different parts. In the
first part (vetamutan....virivavetutturaikkum) the poet

points out a scriptural foundation for holding both the

positions advaita and dvaita. In the second part the poet
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discusses both advaita and dvaita, but makes advaita the
goal and dvaita the path that 1leads to that goal (otariya
tuvitame....). The third part drawn from the same verse
shows that +the view that the advaita is the goal of dvaita
and has the concufrence of testimony, reason and experience,
and even further shows the concurrence of the advocates of

dvaita and advaita. The fourth part (uppnai nanenru pdvikkin

....markkamuralam) explains the advaita nature. This

understanding of advaita (uppai ndnenrxu pavikkin) examines

one of the great revelatory pronouncements like "Thou are
That" of the Upanigads. A number of those revelatory

pronouncements of the mahavakyas which proclaim the union

between soul and the Supreme, constitute the essence of
Upanisadic teachings. These are understood by Tayumanavar

as the heart of Vedanta: the union between human soul and

Supreme Lord.

Commenting on "Gtariya tuvitamé....nanamdkum" the

commentator30 says that Tayumanavar sees dvaita jnana as the

cause of advaita jﬁéna. This is the Vedantic view.

Tayumanavar, however, calls dvaitam "otariyatuvitam"

injecting into it a mystical element. According to the

poet-saint only "otariyatuvitam" is the means - not just any

dvaitam - which will lead to advaitam. The "Otariyatuvitam"

which the poet speaks of has an unspeakable element in it.

Only that dvaitam where there is a kind of merging of the

30 TPMV., pp. 202-204.
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human and Divine will lead one to advaitam. For example, in

Samkhya there is dvaitam - Purusga and Prakrti. One is stuck

with Puruga and Prakrti and will not reach the Supreme One.

The advocates of "otariyatuvitam" concede advaita to be the

crowning end of their own dualistic framework, and in that
sense they too lay claim to advaita, albeit interpreting it
differently. To Tayumdnavar this is the verdict of
experience.

The integral relation between dvaitam and advaitam
and the siddhana (spiritual discipline as the pathway) to
attain the ultimate state is echoed in the following hymn:

apporulum anmavum arananul connapati

tappillac cittonran catiyindal - eppatiyun

téril tuvitan civdkamame collunittai

arumitat tattuvita mam

As declared by the Vedas, the soul and That Object

are unmistakably cit by their inherent nature. By

whichever way you investigate, the duality will

become advaita when one reaches nigta which the
Saivagamas speak of (XXVIII.16).

The soul by means of prescribed sddhana (spiritual
discipline) enters into the state of disposition and leaps
into the knowledge of the Supreme. In other words, dvaitam
leads one to advaitam. Vedanta, thus, is understood as the
unique God-soul relation. In order to assert that non-
separation he uses the term advaita. Advaitam as an
assertion of non-separation is described in a number of

hymns. In the following verses advaita is wused 1in a
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descriptive31 sense. The advaita state 1is presented in
XLV.15.4 as a pre-condition for the soul's passage into a

more subtle state of intimate relation, the Suddha Sivam:

attuvita menra anniyaccor kantunarntu

cutta civattait totarund] enndlo

When shall I abide by the pure Sivam32 after being
seen and known by the word advaitam (which is
apparently separate as word 1s separate from its
meaning) which is the assertion of non-separation
(which is a state devoid of duality) (XLV:15.4).

There are two ways of understanding this verse. One is

having the wordless experience of Suddha Sivam after hearing

and learning about the expression "attuvitam". And the
second meaning is whether there is a state beyond the one
indicated by the expression advaitam which itself is a non-
dual condition of relation between God and soul. In
whichever way it is taken, Tayumanavar is here referring to
the distinction within experience of an earlier stage when
one receives the word from the preceptors and the

culminatihg stage of oneness as Suddha Sivam. What the

poet-saint hints at is the truth that once the individual

soul is awakened by advaita-consciousness - a state where

31 pescriptive in the sense of the portrayal of God-
soul union.

32 éuddhg éivam’ -~ what 1is meant by attaining or being
bound by the Suddha Sivam is the soul's realization of the
unparalleled advaitic wunion with Siva, the One God. 1In a

sense the term is a theological description of the advaitic
union. -
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there are no distinctions or differences - the soul
dissolves into the Supreme Lord.

Advaita relation is also described as a stimulus for
religious unity and the promotion of peace and tranquility
between various religious creeds. This is possible,
according to Tayumanavar, only through the intuitive
knowledge which brings about an intimate relation with the
Infinite. This intimate relation with the Infinite is
advaitam and it is beautifully illustrated by the simile of

"Napamattakagam" (wild elephant 1like knowledge) and

"agttuvitamatam" (Advaita-intoxication):

dcainika lattinai nirttuli patavutari
ankara mulaiyaiyerri

attuvita matamaki matamarum araka
ankaiyin vilaliyakkip

pacavirul tannila lenacculit tarttumer
pé;ttup parantamanataip

péritta kavalamayp purikka vuntumuka
patamanna mayai nurit

tecupera nivaitta cinmutti rankucac
cenkaik kuleyatakkic

cinmaya nantacuka vellam patintunin
tiruvarut purttiyana

vacamuru carcara mitepnai yorufdna
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mattakaca menavalarttay
mantrakuruve yoka tantrakuruve mulan
marapilvaru maunakuruve

Placing me on the company of men who are filled with
Thy grace, Thou hast +trained me like an elephant
wild with wisdom, which exterminating the pillar of
egoism (to which it had been tied) shatters into
pieces the chains of desire; which being intoxicated
with the rut of advaitam (the experience of oneness)
casts out the six religions like the mucus flowing
down from the elephant's proboscis; which roars in
anger at the darkness caused by bondage (pasa) as if
it were its own shadow; which rolling into the ball
of rice consumes with much delight the mind looking
up and spreading out (the wandering mind), which
strips away m3yd (which makes things shine) as if it
were a decorative cloth that covered its face; and
then drowning in the great ocean of spiritual
happiness, obeys only the beautiful hands that hold
the goad (angufam) which is marked with the seal of
Consciousness (cipmudra). Oh Thou the Preceptor of
Mantras; Oh Thou the Preceptor of Yoga Tantra; Oh
Thou the Preceptor of Mauna, who art descended from
MGdlar, Oh Thou the Preceptor of Wisdom (V.1).

The author of the hymn in a sgimple and understandable
language describes here the consequences of the advaita
experience. It is also autobiographical 1in the sense the
above verge begins saying that he was chosen from out of a
group of the recipients of grace for the vocation of jhana.
The simplicity and understandability of the hymn lies in the

use of a string of appropriate elephant similes such as

mattakagam (wild elephant) and attuvitamatam (advaita-

intoxication). An elephant when it becomes mad destroys
everything in its way; shatters into pieces the chains,

uproots the post to which the elephant is tied; destroys the
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cultivation; eats up completely the vegetation it likes; in
wild movement goes in whatever direction it pleases.

The individual soul once controlled by the true
knowledge and possessed by the true spirit is liberated from
all these forces. Being intoxicated with the bliss of
inseparable union (advaita), the individual soul casts out
all kinds of bonds such as egoism and religious narrowness

like the wild elephant (mattakagam) flushes out the river of

mucus from dits trunk. The individual soul in this state of
oneness with the Supreme is totally under the spell of the
revealing wisdom of the seal of supreme consciousness
(cipmudra).

In the following hymn Tayumanavar uses advaita in
order to express the state of incomprehensible (akdcara)
(Skt. agdbcara) deliverance (nirvrti). In VI:I the
ungraspable experience 1is characterized as advaitam (non-
dual), the true and svartpa experience:

nirkkuna nirdmaya niraffcapa nirdlampa

nirvisaya kaivalyama

niskala acankacan calarakita nirvacapa

nirttonta nittamukta

tarpara visvatita vydmaparipurana

catdnanta Manapakava

campuciva cankara carveca enrunan

carvakalamum nipaivano

arputa akocara nivirttiperum anparuk
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k3ananta purttiyu3dna
attuvita niccaya corlpaca ksatkara
anuputi yanucUtamum
karpanai yarakkana mukkanutan vatanilar
kanni tiruntakuruve
karutariya circapaiyi lananta nirttamitu

karunakarak katavule

0h qualityless (nirkuna), painless (niramaya),
passionless (nirancana), independent (niralampa),
the embodiment of moksa which is objectless
(nirvisaya) and devoid of form, the unattached
(niskala), the immovable, the Silent One

(nirvacana), the non-dual One, the eternal, the
Free, self-abiding_ (tarpara), the ever full like

space (vyOmaparipurana), the one who is eternally
blissful, the Lord of_ Wisdom (fianapakavan), the
embodiment of bliss (sSambu), the auspicious one

(8iva), one who does good (Sankara), Oh Lord of all,
when shall I think of you thus always. Oh three-
eyed Teacher who is seated under the banyan tree,
Thou dost make obvious to Thy expiated devotees who
hath obtained the wonderful (arputa) and
incomprehensible (ak&cara) freedom, Thy essential
form apart from all fiction as perfect bliss,
inseparable (non-dual), true, and svarUpa experience
Oh merciful Lord who does the blissful dance in the
hall of pure consciousness which is beyond the reach
of thought (VI.I).

The sublimity of God-experience is well depicted in the use

of attuvita niccaya corupa caksatkara apguputi. The

experience of Siva is the "seeing of own self" (corupa)

(Skt.svaripa). It is an intuitive perception (s3ksatkira).

This seeing of Self, which is intuitive non-dual experience,
according to Tayumanavar, is advaitam.

"Attuvitananta cittam" (blissful advaita-

consciousness), as found described in the hymn XVII:7 again



158
is descriptive of the advaita state of consciousness. In
fact the whole hymn presents the characteristic features of
a person who has penetrated into the self and realized the
self:

atimutiyum natuvumarra paravelimer kontal

attuvita ananta cittamuntam namatu

kutimulutum pilaikkumoru kuraiyumillai yetutta
kolamellam nanrakun kuraivunirai varave

vitiyumuta yampola varulutayam perra

vittakaro tunkuti vilaiyata lakum

patimulutum vinmulutun tantalum kaliyap

palarutan unmattar picacarkunam varume

If you rise into the supreme space (paramakasa)

which has neither beginning nor end nor middle, then
you will have the consciousness of the bliss of

advaitam (oneness) (blissful advaita-
consciousness). All our clan will survive. There
will not be any unfulfilment. Whatever course of

effort you have taken will all be good and it will
be possible to live and sport with the wise ones in
whom the grace has risen like the sunrise which has
neither excess nor deficiency (perfect). These
perfect ones will be in mentality like children, the
frenzied and the possessed who do not rejoice even
when the world and heaven are given (XVII.7).
According to this hymn the one who has unitive experience of
the self is a perfect one. There is nothing more nor less
in him. There is neither the lack of anything nor any sense
of unfulfilment in him. The mind of detachment and
contentment is described in such a way that any ordinary

person can have a glimpse of the uniqueness of that perfect

state. The advaitic-consciousness of a sage is compared to
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the mind of a «c¢hild, a mad fellow and to a possessed.
Children do not think of the fruit of their actions. For
the mad ones both friend and foe are alike and they never
care for anything. The possessed ones, though one
administers thrashing and pain to their body, the effect is
on the evil spirit that possess them rather than on
themselves, and they suffer no pain.

The person who is in the state of happiness because

of being one with the Supreme (advaitdnantam) is beyond the

limiting conditions of desiring for the fruits of work and
is free from pain and pleasure. This disposition of the

individual soul, according to Tayumanavar, is advait3nantam,

which is the essence of Vedanta.
The indwelling power in the self is a great unitive
force. This wunitive force 1is characterized by various

attributes. In the section called Mantalattin (Of the

World) the poet describes the advaita state as "bliss giving
vastness", "ocean of bliss", "all pervading and shining
light" and "unchanging bliss":

valvanaittun tantavinpa makataléi

nallamirtai maniyaip ponnait

talvaraven nulattirunta tattuvattai

attuvita caran tapnaic

cUlperumpé roliyaiyoli parantapara
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veliyai inpac cukattai mdra
teélulakun kalantinray ndlaiya
yenrumam iyarkai tapnai

It is the great ocean of bliss from which comes all
life; It is the nectar, gold and ruby. It is the
tattva, the indwelling power, which uplifts me; It
is the essence of advaita (which is not two with
soul or one alone); It is a great all-encompassing
shining light; It is light filled ethernal vastness;
It 4is bliss spread around in the seven worlds
(@lulakam kalantinray); And it is the same today,
tomorrow and all days (unchanging) (XXVI:4).

The very idea here which lends meaning to all the epithets

is the "attuvita caram"” the essence of Advaita. Advaita,

here 1is a state of unitive experience where the God-soul

relation is neither "one nor two".

The Vedantic end, which is advaitanupavum (Skt.

advaitanubhava) (unitive experience), though closest to

oneself, is beyond the reach of the humans. In a very
descriptive way the poet says that even the endless Vedas

confess their inability to grasp the advaitanubhava (unitive

experience). The poet, however, does not leave the seeker
of truth in utter hopelessness. It is his conviction that
God cares and protects and makes the God-reflecting souls
like unto Himself. This making of souls 1like unto Himself

and the nature of that relation are further explained in the

following hymn:

attuvita vanupavattai anantamarai
innaminpam ariye menpum

nittiyattdi niramayattai nirkkunattait
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tannarulal nipaivuk kulle
vaittuvaittup parppavarait tanaka
enndjum valarttuk kakkufr
cittinaimat tuveliyait tanmayamam
apanta teyvan tapnai

That (cit) which is (the end of) advaita experience
about which the endless Vedas still reiterate "we do
not know". That eternal, defectless and qualityless
God, by its grace protects and cares for those who
always have "Him" in their mind and constantly
reflect upon Him. That pure space and blissful One
makes them as Himself (XXVI:7).

Advaitam, here, is the highest state of experience. Even
the Vedas could not totally proclaim it. They proclaim it
as what cannot be proclaimed: "neti,neti" - "not this, not
this". Religious sects which are involved in disputes,
rather than impartially seeking the truth, cannot grasp the
truth of advaita. The one who unceasingly contemplates the
Lord experiences that unitive state through the eyes of the
mind and abides in Him by the grace of the benevolent God.
This abiding in Him makes the jnani - the seer - penetrate
into the mystery and thus experience the Self in the self.
Advaitam is the inseparable and exalted non-dual and

divine union beyond the transient pleasures and pangs of the

world:

cakamanaittum poyyenavé tdpunarntal tukka

cukamanaittum poyyanré& coéra-tikaparattum
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vittupiriyata mélana attuvitak

kattukkul avatenrd kan

When one realizes that all the world is a lie then

all pain and pleasure are alsao lie. Is it not so?

Therefore without losing hope let us look forward to

when it will be the day for realizing that

inseparable and exalted state of advaita which is

the same here as well as there (in this world and

the other world) (XXVIII:6).
This hymn raises a vital question. Can one reach that non-
dual and divine state here in this world? According to
Tayumanavar the answer is affirmative. Advaita, understood
and explained above could be reached here. It is possible
that when the soul 1is released from the bondage of
ignorance, the Divine grace liberates the soul from all
binding forces and 1leads the soul to the exalted and
inseparable bond of advaita.

Vedanta for Tayum3dnavar is realization of Truth of

Veda (vedasya antah). This understanding of Vedanta, in its

foundational sense of the Upanigsads ~ as the anubhava of the
seers (ygis) - makes Tdyumanavar focus his thinking on the
experiential aspect of Vedanta. The experiential state of

Vedanta has its culmination in the advaita anubhava (unity

experience). Vedanta, thus, for Tayumanavar is advaita. It
does not mean that Tayumdanavar did not wunderstand the
Vedanta as theological elaboration and systematization of
the Upanisads by various Schools of thought and he was not
making use of Vedantic ideas of Sankara and others.

However, as the later elaboration and systematization also
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purport to uncover the experiential content of Vedanta,
Tayumanavar's explanation of advaita also may be seen to
partake in their ideas 1like e.g. in the last mentioned
verse. In that verse there is a clear reference to the idea
of mithyd of the systematic Vedanta. The study of his hymns
will help us reasonably conclude that his understanding of
Vedanta is mainly in the primary sense of the word as
representing the anubhava of the Vedic seers. Understanding
of Vedanta in this sense - as unitive experience - is
helpful in transcending all religious differences and
disengaging the schismatic fight on religious and doctrinal
issues taking Vedanta back to its more original and integral

sense.



CHAPTER V
TEXYUMANAVAR AND SAIVA SIDDHANTA

Saiva Siddhanta is a special philosophical school of
Southern Saivism which continues as a living religio-
philosophic system for the Tamil speaking people of Southern
India, Sri Lanka, Singapore and Malasyia. The Scriptures of
the School are the Vedas, the Agamas, the Tirumurai and the
Fourteen Siddhanta $3astras. Its special way of analyzing the

three eternal principles (tripadartha), pati (God), asu

(soul) and p3sa (bond); its explanation of wunity in

difference (bhedabheda);! and its adoption of experience

(anubhava)? as a criterion of truth mark the distinctive
features of Saiva Siddhanta as a philosophy. It is a 1living

religio-philosophic system because of its large following in

1 It 4is also called dvaitadvaita (dualistic non-
dualism). See S.Radhakrishnan, Indian Philosophy,Vol.II
(London: George Allen & Unwin Ltd. 1948), p.751. Also see
S.Dasgupta, A History of Indian Philosophy,Vol.V, (Delhi:
Motilal Banarsidass, 1975), pp.49.

2 On the criterion of experience K.Sivaraman in his

work Saivism in Philosophical Perspective writes "The
accomplished character of Saiva Siddhanta therefore, follows
from the acceptance of the criterion of experience..... The

reliable testimony embodying this experience is Siddhanta
par excellence". Op. cit., p. 24.

164
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India, Sri Lanka, South-East Asia and other countries3 where
Tamil speaking Hindus have immigrated; and because the
guestions it raises and the answers it suggests have great
significance for philosophy and religion everywhere. éaiva
Siddhanta is inclusive and universalistic in its nature, as
we shall see later, and that inclusiveness and universalism
arise from its basic understanding of love and personal God-
experience. We will examine these dimensions of this
philosophy and see how Tayumanavar integrated them in this

and the following chapter.
1. The Vedic and the Agamic Foundation of Siddhanta

It is the combined Vedic and the Agamic foundation4
that gives Saiva tradition the credibility of orthodoxy and
the sense o0f greatness which make it popular with the
masses. The idea that the two bodies of scriptures are in

harmony is, however, not acceptable to all.

3 See J.Gonda, A History of Indian Literature
(Wiesbaden: Otto Harrassowitz, 1977), . p.175. For a recent
study on the spread of Saiva Siddhanta over South-East Asian
countries 1like Cambodia, Champa, Burma, Siam, Laos, Java,
Bali, Sumatra and Borneo, se¢ P.Thirugnanasambandhan,
"Saivism in South-East Asia" in Saiva Siddhanta Perumapram
Muttuvila Malar (Madras: Saiva Siddhanta Perumapram, 1986),
pp. 41-43. For Saiva Siddhanta in the Western countries see
K. Gnanasoorian, "Hinduism in Europe and North America, with
special reference to Saiva Siddhanta in the West today" in

Saiva Siddh3@nta Perumapram Muttuvila Malar, op.cit., pp. 25-
29.

1 For an account of the Agama as the Scriptural
foundation of the Saiva Siddhanta see infra, pp. 172.
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There are some Tamil scholars who see an
irreconcilability between the Vedas and the Agamas. Those
scholars would disavow any continuity between the Vedas and
Saiva Siddhanta. They would argue that only the Fourteen
Siddhantic Sastras® are the source of Saiva Siddhanta.
These same scholars would also be highly critical of the

traditional belief that the éivajﬁénabodham of Meykantar is

a translation or paraphrase of the Raurava Agama's

jﬁénagéda. Instead, they would maintain that the Tamil

§ivaﬁ€nap6tam is the original treatise and the twelve

Sanskrit verses alleged to be found in the Raurava Agama is

the Sanskrit translation of the Tamil Sivafanapdtam. In

brief, according to this school, Saiva Siddhanta 1is an
exclusively Tamil School of thought and has nothing to do
with the Sanskrit Sastras, the Veda or the Upanigads.®

Even prior to the time of Meykaqtﬁr there was a

ritualist school of §aivism represented by, for example,

5 The Fourteen S$dstras listed in the chronological
order are: Tiruvuntiyar, The Tirukkalirruppatiydar, The
Sivananapdtam, The Sivahana Cittiyvar, The Irupavirupatu, The
Unmaivilakkam, The Sivapirakacam, The Tiruvarutpayan, The
Cahkarpa Nirdkarapam, The Porrippakrotai, The Neficuvitututu,
The Vinavenpa, The Kotikkavi, The Upmaineri Vilakkam. The
date of composition of those works fall between the 12th to
14th century A.D. For a clear account of the contents see
M.Dhavamony, op.cit., pp.175.

® For a detailed account of this point, the following
work (currently out of print) may be consulted. K.
Subramania Pillai, Saiva Siddhdnta Unmai VaralZru (1931).
For a brief account of people involved in this debate see

K.Sivaraman, "Traditions in Contact and Change", op.cit.,
Note no. 9.
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Soma Sambu (1llth century A.D) and Aghora Siva (12th century
A.D)7 who emphasize the kriya (ritual) aspect of Saiva

religion based on the kriya sections of the éaivggamas. The

ritualistic dimension of this Siddh3nta is clearly not drawn
from the Vedas and the Tamil scholars who see the School as
independent emphasize that point. The dualistic emphasis in

the Saiva Siddhanta thought derives its edge from the

espousal and emphasis on kriyg (ritual). The ritualist
Saivites do not accord any place to the concept of

advaitam,8 nor do they accept jnd3na as the source or the

sole means to mukti. Instead, they emphasize dikga (divine
initiation),9 which is kriya, as the means of mukti. This

dualistic group whenever it interprets the "jnEnanmukti"

(Realization by means of knowledge) mentioned 1in the Saiva
Agamas, interpret jhana as diksa. The followers of the
ritualistic tradition of Saiva Religion did not go along
with a synthetic presentation of Saiva Siddhanta seeking to
harmonize it with the teaching of the Veda. The ritualistic

tradition was, however, not a homogenous one and was

comprised of a number of groups each following a particular

7 Helene Brunner, Ed. and Intro., Somadambu Paddhati ,
Vol.l, (Pondicherry: Institut Francais d' Indologie, 1963),
p. XLIT and "Le Sadhaka, Personnage Oublié du Sivalsme du
Sud", Journal Asiatique, CCLXIII (1975), 412.

8 1t is very clear from Aghora Siva's remark "the
Siddhantagama is offerred as an antidote +to those who are
obsessed with advaita" (Ratna-Traya, 211).

9 See above Chapters Three and Four.
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Agama. Each igama gives 1its own 1list of padarthas
(categories) and dik§as. As a result there had been no

effort among the ritualists to find a common framework
before the coming of Meykantar.

The Sanskritic éaiva tradition that preceded the
time of Meykantar leaned towards a dualistic and pluralistic
interpretation of Reality. There are "Eight Manuals"

(Astaprakarana) written and exegetted by the thinkers of the

Ritualist tradition, and each supports the dualistic

interpretation of the éaivagamas.10 With regard to the

Scripture, they accept the igamas as the sole authority.
While some of the more radical of them specifically rejected
the Veda, particularly Vedanta, the generality of the
writers did not expressly disavow the Vedic source but held
that it drew only from the Xgamas. It is only some modern
interpreters of that tradition who insist on a rejection of
the Vedas. The tradition proper in its classical form both
before and after Meykantar does not reject the Vedas but
only holds that the system does not draw directly from the

Vedas. The pre-Meykantar Saiva Siddhinta tradition was not

a single or consistent system.
Meykantar formulated the Siddhdntam as the truest
meaning of Vedanta. The MeykaptEr tradition looks upon the

”~

Saiva Agamas as the vydkhyana (interpretation) of the Vedas.

10 gee K.Sivaraman, Saivism in Philosophical
Perspective, op.cit., pp.32.
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In this synthesis of Vedic and Agamic tradition put forward
from a new perspective, advaitam became the hallmark of
Saivism. With Meykantar Saiva Siddhanta tradition became

fuddha advaita faiva siddhantam. This description of Saiva

Siddhanta as the pure advaita ($uddha advaita) will be

discussed later in this chapter.

Although a small percentage of Siddhanta theologians
still hold to the irreconcilability of the Vedas and the
Rgamas, the generality of the interpretefs of the tradition
agrees that there is a connection between the Vedas and the
-igamas. There are passages in the Kgamas themselves which

are cited to show their general agreement with Vedic

teaching. Suprabhedigama says "Siddhanta consists of the

essence of the veda" (siddhanta veda saratvat). The

Makut3dgama states "the essence of the Veda is this tantram

(Agama )" (veda s3ram idam sastram). The same igama in
another place says: vedantartham idam jninam siddhantam
paramam subham : "This Siddhanta knowledge which is the

significance of Vedanta is supremely felicitous".!!
The earliest Tamil author of Saiva Siddhanta who
clearly anticipates Meykantar in this regard is Tirumular

His work Tirumantiram is a monument of the Agamic learning

coupled with deep insights born of personal experience. 1In

. _ "' As quoted in S.S. Suryanarayana Sastri, The
Sivadvaita of Srikantha (Madras: University of Madras,
1972), p.3.
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the Tirumantiram Tirumular brings out the relation between

the Agamas and the Vedas as follows:

vetamd takama meyyda miraivanu
1otun cirappum potuvumen rullana
nata nuraiyavai nati lirantantam
pétama tenpar periydrk kapeétame
The Vedas and the Agamas are true, both being the
revelations of the Lord; consider them as expounding
the general and the special doctrines. They are the
work of the Lord, 1t is suggested that the two
differ in their conclusions; on careful scrutiny,
the great ones take them to be non~different.
TM 2397.

grikaqta (12th century) in his commentary on the Vedanta

Stitras comments: vayamtu v@dasivigama yorbhedam napasyama

iti: "But we do not see any difference between the Vedas and
the Xgamas dealing with éiva". He, however, states the
difference as one of educational relevance: the Veda is open
for the first three castes which have the privilege of Vedic
initiation. The Eégmg, on the other hand, is special, alike

for all the four castes (Srikantabhasya,II.2.38).

Arulnanti Sivacarya (13th century) the great
disciple of Meykanta in his SS (VIII:2:14-15) speaks about
the importance of and relation between the Vedas and the
Kgamas. He calls both alike mutal nil (revealed books).
These books according to the author, are eternal in the
sense that tpey are revealed by the eternal God. The Vedas

are said to be "general, and given out for all"; the Egamas

are "special and revealed for the benefits of the blessed,
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and they contain the essential truths of the Vedas and
Vedanta!".12

This vision of the unity of the Vedas and the Agamas
found in the Meykanta corpus points back to the Tamil éﬁiva
hymns which are the main inspiration for the tradition. The
hymns of the Tevaram sung by Sambandhar (3. 57. 10 and 3.
79. 6), Sundarar (7. 84. 8 and 7. 96. 6) and the hymns of

Manikkavacakar (Tiruvacakam 1. 4 and 2.10), all acclaim that

Siva is disclosed in the Scripture of the Vedas and the
Rgamas alike.

The relationship between the Vedas, the Rgamas, the
Tirumurai, under which falls the above mentioned Tevaram and

the Tiruvacakam of Manikkavacakar, and the Meykanta Sistras

is popularly pictured by the following verse:
vetam pacu atanpal meyydakamam ndalvar
otum tamil atapi nullurucey-potamiku
neyyinuru cuvaiya nil venney Meykantan
ceyta tamil nulin tiram
The Veda is the cow; the Agama is its milk, the
Tamil (Tévaram and the Tiruvacakam) of the four
Saints is the ghee churned from it; the excellence
of the well instructive Tamil (SB) of Meikanda Deva

of Thiruvennaimallur is like the sweetest of such
ghee.13

12 sivajnana Siddhiyar, VIII.II.14-15 as translated by
J. M. Nallaswami Pillai,(Madras: Maykandan Press, 1913), pp.
229-230.

13 As found in J.M.Nallaswami Pillai, Sivaghiiana B3tham
of Meikanda Deva (Madras: The South 1Indian Saiva Siddhanta
Works Publishing Society, 1984), p. xix.
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The great Vedic and the Xgamic scholar V. V. Ramanna
Sastri's observation on the relation between the Vedas and
the Kgamas is instructive here:

the Upanisads teach the highest pardksa truths from
the intellectual plane. The Agamas have a practical
end in view and they begin where the Upanisads
leave. In other words, the Kgamas teach men how to
make the pardksa truths actual facts of
aparokganubhava, while they are still embodied. 14

Although this is stated somewhat tendentiously it is not
without significance. It reflects thé perception by the
tradition of the continuous and complementary nature of the
two sets of revelation. The Vedas emphasize the aspect of
quest while the Egamas embody the quest as well as the

realization.
2. Saiva Siddhanta as éaivigamas

The term Saiva Siddhanta may be understood in
different senses. In its original sense Saiva Siddhdnta is
a proper name for the body of the revealed Scripture which
forms the original source of +the knowledge of the all-
transcending Word (para vak), which is God's unspoken

- -
Thought. Saiva Siddhanta, understood in this sense, means

the Saivagamas emanating from Siva. The éaivagamas

themselves apply the term Saiva Siddh3anta to the Twenty-

14 ag quoted in K. M. Balasubramaniam, Special Lectures
on Saiva Siddh3anta (Annamalai: The Annamalai University,
1959), p. 4. Also ref.S.S.Suryanarayana Sastri, Sivadvaita
of Srikantha, op. cit., p.5.
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Eight Agamas.'> The Kamikagama in its Tantravatara patala

(section) uses Saiva Siddhinta to refer to the Twenty-Eight

Agamas.16 The Trika'!7 tradition refers to the corpus of

the Twenty-Eight éaivagamas as éaiva Siddhanta.'® Even

Abhinava Gupta, an outsider to the tradition, seems to

refer to éaiva Siddhanta as the Kgamas when he wrote

"siddhanta karmabahulam malamayadi rupitam".19

Besides perceiving Saiva Siddh3anta in its primordial
sense as referring to a body of Sacred Scripture (the

Xgamas) originated from éiva Himself, there is a derivative

15 gee K.Sivaraman, "The Role of the éaivEgama in the
Emergence of Saiva Siddh3nta: A Philosophical
Interpretation", op.cit., p.677, foot note no.20. Also see
the same author's article "Saiva Siddhanta and Religious
Pluralism" in Harold G.Coward (ed.), Modern 1Indian Response
to Religious Pluralism (Albany: State University of New York
Press, 1987), p.168, foot note no. 18.

16 X. Sivaraman, "The Role of the Saivagamas in the
Emergence of Saiva Siddhanta", op.cit., p.677 (note 20).

'7 The term "trika" is used to mean the entire Saiva
thought of Kashmir. It is known as the Trika System for
this philosophical system is based on the triad of Agamas-

the Siddha Agama, the Namaka Agama and the M3lini Agama
(Tantraloka 1,35;1,49). Another reason for the name trika
is that this system admits three triads called the para (the
higher), the apar3d (the lower) and the parapara (combination
of both the higher and the lower).

18 Tantraldka, Vol.I, 37 - 48 as referred to in K.
Sivaraman, Saivism in Philosophical Perspective, op.cit.,
p.435 (footnote no.22).

19 Tantr1dka, XII,400 as referred to in Saivism in
Philosophical Perspective , op.cit., p.677.
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meaning of the term.20 Saiva Siddhanta, in the second
sense, is conceived as an exegesis and systematization of
the Scriptural teachings. As exegesis, Saiva Siddhanta
claims to be authentic representation of the Vedic and
Kgamic revelation. This exegesis is intended as a help in
grasping the original intention of the Sacred Scriptures.
In this sense the Kgamas are the expansion of and the only
legitimate complement to the Veda. The Agamic teachings are
exegetically interpreted as re-discovering the eternal
message within the Vedas and are established as the
accomplished and final truth (Saiva Siddhanta) relating to
the Ultimate Reality perceived as Siva.2! Saiva Siddhanta
system, thus, according to the second sense of the term
outlined above, 1is an exegetical interpretation of the
intuitions embodied 1in the Scriptural revelation. The
experiential dimension embodied in the Sacred Scripture is
further sought to be uncovered and systematized in the light
of the perception and experience of the saint founders of
the tradition. Saiva Siddhanta as we understand today is

the harmonization and systematization of the Saivite

_20 The Saiva Siddhanta understood as the doctrine of
the Agamas can be confusing. "Although the Agamas apply the
term Saiva Siddhanta or Siddhinta - Tantra to the doctrine
which they expound, one had better avoid it in this
connexion, because it has become naturalized as the name of
the philosophical system developed in Tamil works since the
12th century". J.Gonda, op.cit., p.155.

21 see K.Sivaraman, "The Role of the Saivdgama in the
Emergence of Saiva Siddhanta", op.cit., p.60.
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doctrines found in the Vedas, the‘igamas and the Tirumurai

through intuitive reasoning and extensive learning and
research by men of genius like Meykantar (13th century),
Arulnandi (13th century) and Umapati (14th century). Saiva
Siddhanta, as we understand it today, shall be studied as

two phases of thought development viz the Kgamic Saiva

Siddhanta and the Suddhadvaita of the Meykanta tradition.
The Rgamic Saiva Siddhanta tradition claims divine

origin because its basis is the revelatién of God through

the Twenty-Eight _Z-\gamas.22 The zgamas, which bear the same

divine and authoritative status ascribed to the Vedas, are

22 The Twenty-Eight Agamas are Kiamika, Yogaja, Cintya,
Karana, Ajita, DIpta, Suksma, Sahasra, Amsumdn, Suprabheda,
Vijaya, Nihsvasa, Svayambhuva, Anala, Vira, Raurava, Makuta,
Vimala, Chandrahasa, Mukhabimba, Prodgita, Lalita, Siddha,
Santana, Sarvoktha, Parameévara, Kirana, and Vatula. See
N.R.Bhatt, ed. Rauravagama, Vol.I (Pondicherry: Institut
Francais D'Indologie, 1961), p.xviii. These Twenty-Eight
Agamas are called mulagamas (principal Agamas). Kamikagama
is said to be_the first of the series and therefore when the
Twenty-Eight Agamas are referred to it is expressed as "the
kamika and the other Agamas". See S.Dasgupta, A History of

Indian Philosophy, Vol.V, op.cit. p- 124 and J. Gonda, A
History of Indian Literature, op.cit., p. 182. These Agamas
are said to have emerged from the five mouths of Siva

namely Sadyojata, Vamadeva, Aghdra, Tatpurusa, and ISana.
The Kamikagama, Tantravatara Patalam verse 4 refers to the
coming of the Agamas from the mouth of Siva. To each of
these principal Agamas is attached a number of secondary
Agamas called Upagamas. Rauravagama Vol.I, op.cit. gives a
list of 207 such Upagamas. Most of the ZAgamas are not
published and of those published most are either incomplete
or partial. They are either in the grantha script or in the
nagari script. For example, all sections of Suprabhed3agama
and Kirana are published in grantha script; only the kriya
pada section of Kamika, Karana, and Makuta are published and
they are in grantha script; kriyva pdda section and few
chapters of vidya pada (knowledge section) of Ajita and
Raurava are published in nagari script and vidya pada
section of Matanga is published in n3gari script.
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said to be written in Sanskrit, Prakrit and some local
dialects.?23 They have been made available in print only
recently through the efforts of the French Institute of
Indology in Pondicherry, India.

Tirumular in his Tirumantiram as observed earlier

refers to the igamas. According to Tirumular the Rgamas
have come from the Supreme Siva (Tirumantiram, verses 67-
72) and they are numerous (Tirumantiram, 74). In verse 67,

however, he restricts the number of Egamas to twenty-eight
and in verse 73 he further reduces the number to nine giving

their names as Karanam, Kamikam, Viram, Cintyam, Vatulam,

Viyamalam, Kalottaram, Cupiram and Makutam. The Tevaram
hymnists who lived between the 7th and 9th centuries A.D.
refer to and praise the igamas in their hymns (Sambandhar,
3. 57. 10 and 3. 79. 6; Sundarar, 7. 84. 8 and 7. 96. 6;

Manikkavacagar, Tiruvadcakam, 1. 4 and 2. 10). These

references at least establish that the age of the igamas is
before the 6th century A.D. Referring to the time of the
Rgamas S. Dasgupta says "The date of the Kgamas cannot be
definitely fixed. It may be suggested.that the earliest of
them were written sometime in the second or third century

A.D; and these must have been continued till the thirteenth

or fourteenth century".24

23 Dasgupta, op.cit., p.15.

24 Dasgupta, op.cit., p.40.
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In the broadest sense, Agama simply means "that

which has come" (a - gama). This may be understood in two
senses. First, that which has been handed down from §iva to
the Sages. In the second sense it can mean the traditional
transmitting of knowledge from teacher to pupil. A somewhat
fanciful meaning is derived by splitting the word Agama into

its component letters, namely, "a" - "ga" - "ma" which

denotes pati, pasu, and pasa respectively, the three

entities and their relationship which the Xgamas deal with.
The following Sanskrit verse shows the significance of the
Xgamas for the formation of a religious tradition: "Agatam

Siva vaktrebhyah gatam ca girija mukhe / Matam ca éiva

bhaktdnam agamam cheit katyate": The agamas originated from

the faces of éiva, fell on the ears of Parasgakti and spread
in the world as the mata (religion) of the $iva bhaktas". A
different but similar way of understanding the term Agama is
splitting it into "a" = knowledge; "ga" = liberation; "ma"“
= removal of bonds. It is so called because "the study of
the agama and a faithful adherence to its codes liberates
the soul from bondage or worldly fettefs, causes realization
of the Supreme, and ultimately confers Eternal Bliss".23
Kgamas deal with a wide range of topics like
rituals, construction of temples and temple architecture,

rules for priests and devotees, philosophy etc. The

. ~25 The above are cited in M. Arunachalam, The
Saivagamas (Mayuram: Gandhi Vidyalayam, 1983), p.12.
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contents of the Xgamas are brought under four main sections

(padas) namely jnana pada (dealing with knowledge,

philosophy), yoga pidda (dealing with yogic practices), kriya

pada (dealing with rituals) and carya pada (dealing with

personal conduct and discipline).

The jndna  pada deals with the fundamental

philosophical ideas. This part of the Agamas discusses
pati (Lord), pasu (soul), piSa (the fetters) that bind the

soul wviz anava mala, karma mala, maya mala; the relation

between the above three entities; the thirty-six tattvas
(categories); the final goal etc. This section, provides
the theoretical basis for the other sections (padas).26

The yoga Qada is the scantiest part in the agamas.
This section which is sometimes interwoven with the kriya
and carya sections describes the structure of human body and
provides means for concentrating the mind for meditation on

”

Siva which finally helps the soul in attaining samadhi

26 Héléne Brunner seems to minimize the significance of
the theoretical section in the Agamas . "Cette situation-
1l'absence presque générale de section thédrique et l'aisance
avec laquelle on peut supporter ce manque - traduit bien le
caractére de la vie religieuse enseignée par les dgama:
c'est un ritualisme franc" - "This situation - the almost
general absence of the theoretical section and the ease with
which one can support this omission - +transmits the
character of the religious 1life taught by the Agamas well:
it is a pure ritualism. "Le mysticisme dans les agama
sivaites", Studia Missionalia, 26 (1977), 291. This
apparent dismissal of the cosmological and ontological views
of the Agamas is a contradiction because in the same article
p.313 she explains the inter-relation between the practical
and the theoretical sections of the igamas. See infra. p.
180. (I gratefully acknowledge Mr. Gus Hubbard's assistance
with the French here and elsewhere in this study.)
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(intense concentration). (Rauravagama, jnanapada, chapter I,

section 7.5; Suprabhedadgama, yogapada, 3.53).

The kriya pada (section on rites) 1is the largest

section in all the available agamas. It lays down an
elaborate code of conduct, instructions on the installation
and consecration of deities, temple construction and temple
architecture, daily rites, fire rites (agnikarya), Siva
puja, daily worship, daily and annual festivals etc. and
helps the soul in understanding and realiéing the purpose of

life behind those elaborate rites and rituals.

The carya pada, the code of personal conduct and

discipline, is a basic preparation intended to purify the
body, mind and spirit of a person who has to advance in his
spiritual life and attain oneness with §iva. It deals with
the prescribed duties and ceremonials of the worshippers,
with purificatory ceremonies, and with other rites.

This four-fold division is not in fact found in all
the agamas and a particular agama may omit certain sections.
For example, of the agamas available in print today only

three, namely the Suprabheda, the Mrjendra, and the Kirana

have all the four padas (sections). While the Rauravagama

contains the jnana and kriya sections, the Kimika, the
K&rana and the Ajita contain only the kriya section. A
second important point to bear in mind is that a section
(pada) should not be seen as independent or mutually

exclusive. All the sections in an ascending order (from
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carya to jnana) lead the soul to final goal - liberation

(mukti). This is the sense of the following Mrgendragama

verse found in jnanapada 2.8:
iti vastu-trayasya-asya prak-pada-krita samsthiteh
carya-yoga-kriya-padair-viniyogo' bhid3d syate

These three categories are treated of in the first
pada (the jnanapdda) and it will be taught below
that these must also be taken over into the carya,
kriyd, and yoga padas also.27

The inter-relatedness of these four sections 1is stated by

Helene Brunner?8 as follows:

Le succes implique a 1la fois la connaissance
théorique du but et des moyens, qui releve du
jﬁinapéda et du yogapada, et la connaissance
pratique du chemin, qui releve du kriyapada et du
caryapada. C'est pourquoi 1l'on ne peut isoler les
unes des autres les gquatre sections des agama; et
c'est pourquoi il serait vain, comme on peut en &tre
tenté d'abord...

The success implies at the same time the theoretical
knowledge of the goal and of the means, which
belongs to the jﬁéna section and to the yoga
section, and the practical knowledge of the path,
which belongs to the kriya and caryd sections. This
is why one cannot isolate the four sections (padas)
of the Agamas, the one from the other; and that is
why it would be in vain to be tempted to look
firstly for the mysticism of the Agamas by referring
solely to the first two sections and considering
them most important.

27 As translated by M. Narayanaswami Aiyar, "The
Mrgendra Agama", Siddhanta Deepika, IV (October 1900), 99.

28 pé&léne Brunner, "Le mysticisme dans 1les agama
sivaites", op.cit. p. 313. Although Helene Brunner finds
here a relation_between the theoretical and the practical
sections of the Agamas (and sees the jndnapada as the "most
important" section), 1in the beginning of the same article
(p.291)~she denies the importance of the theoretical section
in the Agamas.
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The Agamas, understood as Saiva Siddhanta, 1lay down

three eternal entities, viz., pati (Lord), pasu (Soul) and

pasa (bond) as fundamental entities of the Egamic §aivite

philosophical system. The Mrgendragama, jhanapada, chapter

2 verse 1 gives the picture of éiva, the God, and the

summary of the whole system
Siva is beginningless, free from defects, the all
knower. He removes from the infinitesgsimal soul the
web of bonds that obscure its nature.?29
While this verse presents diva as eternal, pure and all-
knowing, it speaks also about the existence of an infinitude
of souls and their fettered nature, like the spider bound by

the web, and about the release of the soul by God. The

Ajitagama, Kriyapada Section One, conceives of God as

Brahman and says:

Brahman has two forms (st.25), the higher (para
Brahman) which is beyond word and thought and is the
Highest Siva, and the definable Brahman which can be
the object of meditation and is Sadasiva,
materialized as the syllable Om...30

The Ajitggama, in Section Two of the Kriyigada, describes

pati as:
Siva, Sarvottara ("Superior to All"), Sthanu
("Immovable One), Paramatma {"Highest Soul"),
Mahedvara ("Great Lord"), of the form of "existence,
consciousness, and bliss", without the distinction

29 As  found in J.N.Farquhar, An Outline of the
Religious Literature of India (Delhi: Motilal Banarsidass,
1967), p.194.

30 J.Gonda, A History of 1Indian Literature, op. cit
p.195.

4
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of being and not-being, omnipresent, called by the
name Brahman, higher than the gross and the subtle,
the manifested and the unmanifested and both
(manifested and unmanifested), the external and the
internal and both external and internal, the
uninterrupted and the interrupted and the
uninterrupted-and-interrupted, male and female and
neither man nor woman...light and darkness, the near
and the far....the four Vedas proclaim Him and so do
all other scriptures...

The souls and the world cannot have their existence without
God (8iva) who is both transcendent and immanent. The
creation of the world is effected through His Divine
creative energy (Sakti), which is the instrumental cause,

and méyi, the primordial matter out of which develops the
material world under God's £akti, which is the material

cause.

The question of c¢reation Dbrings in the other two
entities, pds3 and paSu. God's creation is not for Himself,
nor 1is it purposeless, it 1is for the "enslaved" souls.
Souls are all-pervasive and they possess eternal power by
the Supreme power of God. They have the potential for

intuitive knowledge and spontaneous action (caitanyam drk-

kriya-ripam) .32 This power of soul, however, is veiled by

malas (impurities). The Mrgendragama, while describing the

nature of the souls, says:
na vyapako na-kganiko na eko na-api jadatmakah

na akarta-abhinna-cid-yogi pasa ante sivata-sruteh

31 1bid., p.196.

32 Dasgupta, op.cit., p.21.
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The Atma is not avyapi (not omnipresent, limited),
not momentary, not a non-doer, and is ever united to

intelligence, for it is heard that after the pasa is
removed, he attains to the state of Siva.33

The p3sa (bonds) which this verse speaks of obscure the
souls. This obscuration is for all the beings and it is
beginningless, dense, great and possessed of numerous powers
which reside in every soul and are cast off when their time

comes. This casting off takes place when the grace of Siva

descends on the soul (Mrgendrd@gama, jnanapada, 7.8). The

pasa that enslaves the potentially all-knowing soul is

described as: atma mala-avritah sarvajnatve kifcit-jnata
yatah: The soul is enveloped by impurity (malam) and so is

limited in knowledge although potentially it is all-knowing.

The mala which has always veiled the souls is anava mala,

the soul is born with it. The apnava mala which binds and
restricts the all-knowing and all-pervasive nature of soul

is eternal with the soul and can be detached only when the

time comes (when it is ripened) by the saving energy of God
(anugrahasakti). The other two pasas (fetters) are karma
and maya. The association of the souls with body, time and
place involve them in actions or deeds. Karma is produced

by the activites of body (kaya), speech (vak) and mind

(manas) (Mrgendragama, jhdnapada, 8.4). Action (karma) is

berformed by people desiring the fruits of their actions.

Karma is thus of the nature of accumulating merit or demerit

33 Mrgendrggama, jﬁanapgda, 6.7 as translated by N.
Narayanaswami Aiyar, op.cit., p.152.
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and this is eternal. Karma is a Eéié when there is longing
for fruits of the action and thereby desire for further
action, and consequently the soul is world-bound and its

real nature obscured.

The Mrgendragama describes the nature of maya mala

as:
tad-ekam-a$ivam bijam jagatas'-citra-$aktimat

sahakaryadhikara anta-samrodhi vygpy—anaévaram

It is single, unpropitious (asiva), the seed of the
universe, and possessed of manifold $gaktis. It
obstructs the soul till the authority of its helper
(karma) should cease and is universal and
imperishable.34

Maya as the material cause produces the world and the bodies

and so bondage comes out of the products of maya. In this
sense maya is the original cause of bondage. It 1is a pasa

as long as its products are objects of enjoyment for the
soul and thus obstructing the true goal of the soul. As a
pasa it restricts asu (soul) and obstructs the full
expression of the real nature of atma (soul).

The souls which are bound by the above fetters live
in the world so that the malas get ripened. The created
world in this sense 1is a milieu wherein the souls may be
prepared for detachment from the matter which fastens itself

to them. They realize the true Self, which is liberation

{moksa).

34 Narayanaswami Aiyar, op.cit., p.193.
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In an effort +to achieve this ideal state, as
described in the jnanapida of the Jgamas, the other
practical sections yoga, kriya, and caryad come into play.
The observance and following of prescribed rituals as 1laid
down by the carya and kriya sections, and the training of
mind for undisturbed meditation of Siva through yoga make
the soul ascend to the higher state of human consciousness.
The soul's wultimate release from the pdgas and consequent

attaining of the state of union with éiva is then realized

through the descent of God's power (sSaktinipata) and by

means of advanced divine initiation (diksa). This is

spelled out in the jﬁéhagada of Rauravagama as follows:

Just as darkness guickly disappears when it
encounters sunrise, thus after obtaining initiation
one is freed from merit and demerit (dharmadharma).
Just as the sun illuminates these worlds with its
rays, thus God shines (becomes manifest) with his
powers (£akti) in the mantra sacrifice. Just as
small sparks dart out of the fire, thus the powers
come forth from Siva. When (ritually) urged (used)
they reach the bodies of those who aspire to success
(sadhaka), just as the sun with its rays removes the
impurity which 1is on the earth. Thus the Lord
receives those who have been initiated by the
combined use of his Saktis. Like water thrown into
water or milk poured into milk, thus +the one who
knows the mantras obtains oneness merely by
initiation. Just as a mass of cotton thrown into a
blazing fire is burnt and completely destroyed never
to become cotton again, _thus... the initiated will
not be reborn evermore.

The agamaic Saiva Siddhanta is a philosophical

system with a practical interest in ritual. The philosophy

35 Rauravagama, jnanapadda, 1. 8. 3 as found in J.Gonda,
op.cit., p. 1990.
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is mainly found in the jﬁ’napada of the igamas which deals

with the three eternal entities pati, pasu and pasa; and

with related issues such as the doctrine of causation, the
thirty-six tattvas (principles) etc. Their discussions
present the purpose of 1life as the shedding off of the
binding impurities and as the attaining of Oneness with
éiva. The main interest of the agamas, it may be noted
however, is not a systematization of philosophical thought.
"For their authors the attainment of thé highest goal is
much more essential than metaphysical speculation".3® It is
in setting forth the concrete steps to the attaining of the
highest ideal of union between God and the soul (pati and
pagu) that we find the theological harmony of the agamas.
In other words the philosophy of the jﬁénapéda is directly
linked to a practical concern. The yoga practice, the

religious practices anchored on rites and rituals

elaborately explained in the kriya and caryd sections, the

detailed descriptions on the construction of temples and
other places of worship, minute details on the consecration
and installation of deities, all of thése topics converge on
the question of how to achieve the realization of the unity
between soul and Siva, the Supreme God. This is the
theological harmony linking the various sections (padas) of

the agamas, which, as we shall see, impressed Tayum&navar

36 7. Gonda, History of Indian Literature, op.cit., p.

167.
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and served as a formative factor in the development of his

own samarasa-vision. The carya, kriya, and yoga are

oriented towards fixing the right disposition in the soul
and then leading the pasu (soul) to the 1likeness of pati
(God) which 1is the purpose of 1life envisaged in the

philosophical section (jhanapada) of the Agamas.

3. Saiva Siddhanta as Suddhadvaita

The second phase of the development of Saiva
Siddhanta thought is led by Meykantar and his followers
mentioned above. This school also recognizes $ruti
(scripture) as the direct revelation from God (Siva) and
holds the view that Scriptures are devoid of imperfection
and are called mutal nil (revealed book). Such are both the
Vedas and the Agamas (SS. VIII. 14). The exact relation in
which all other Sacred literature stands to these "revealed
books" is clearly explained by Arulnanki in his Supakkam
part of the SS (VIII.14). 0f secondary importance are the
smritis: the Puranas, the Ithih¥sa, the S3stras relating to
various arts and sciences (the Sixty—Féur kalas) etc. They
constitute the wvali nul (Secondary Guide Books). These

"books" are a guide to the mutal nul in the form of

explanations, always in accord with the mutal nul yet

varying in actual content. The £3rbu nil are aid books and

while they differ in many ways they essentially agree with
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both the mutal niil and vali nul.37 O0f these three kinds of

books, the mutal nUl (the Vedas and the BAgamas) are

incomparable because they were revealed by the perfect
eternal God and ééiva siddhanta has its foundation in these
sacred revelations from God.

The fundamental doctrine of Meykantdr's guddhidvaita

as presented in the opening section (the first three siUtras)
of SB is the same as that of the Aganic §aiva Siddhanta,

namely the truth of tripadartha "the triple categories",

pati (Geod), asu (soul) and pasa (bond). These three
constitute the phenomena of 1life and existence. However,
the new element that 1is introduced here is the advaita
relation between them. What these three categories mean in
the literature of the Meykantar tradition may be briefly
discussed here.

The SB establishes the existence of God by way of
pointing at the "Agent". God 1is the First Cause (nimitta
karana) behind the world of the forms of "he" (avan), "she"
(aval) and "it" (atu) which undergo creation (urpatti),
conservation (titi) and dissolution (g§ggm) (SB. I.1). The

Siddhantic theory of creation is satkdryavada, according to

which the world which is an effect from the cause is already
contained in the cause. The causal process 1is a case of

coming-to-be of what already exists in a latent form.

37 see Tolkappiyam, the oldest extant Tamil grammatical

work (ca. third century B.C.), porulatikdram, Marapivyal,
66.
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Siva is the Primal Cause of the world (SB.I. 1) and

His cosmic functions are the operations of His ég&;;, the
power of God. God in Himself is the efficient cause, maya
and karma being the material and instrumental causes
respectively (SB. I.2b and II. 2). Although God is the
efficient Cause of the world-process, He remains changeless
(SB. I.2c) in his nature. The nature of God is summed up as
One, Absolute, Eternal, Pure, Supreme, Qualityless, Infinite

Wisdom, Blissful etc. (Sivappirakisam, XIII).

The "motive" for God's creation, as SS says, is love
and it 1is not for His own good but for the benefit of all
forms of life (SS I.47). The creation of the world is to
facilitate the process of "maturing" the impurities (malas)
that defile the soul beginninglessly. By existing and
working in the world the soul's defilements become ripened
and ready for removal. Life in the world 1is a pre-
requisite for the dawn of saving knowledge (jnana).

The cosmic functions of God can also be seen as the

tatastha-laksana ("definition per accidens") of the Supreme.

They constitute the "general knowledge" of God. He is the
Cause (karapa) of the origin, sustenance and cessation of
the world. The world process defines the "that" of the

Supreme.38 S5 gives the tatastha-laksana of Sivam as

follows:

o~

38 gee K.Sivaraman, Saivism in Philosophical
Perspective. Op.cit., p.130.
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Ulakela midki, véray utanumdy oliydyonki
alakila wvuyirkal, kapmattu Enaiyig amarntu cellat,
talaivan3ay, ivarrin tanmai tanakkeytalinrit tane
nilavuci ramalandki, ninrapan ninka tenkum

The Supreme Being who guides innumerable souls
according to His Will and each one's karma is One
with the universe, and is different and is one-and-
different; He 1is the Transcendent Light; He is the
First Cause unaffected by the 1limitedness of His
creatures; He is Self-luminous and pure (devoid of
malas) and pervades everything. He remains
different from nothing (Siddhiydr, Supakkam, II.1).

This tatastha-laksapa, as it is clear from the above verse,

is the existential and phenomenal description of God which
enables one to penetrate into the deeper and essential
nature of God. This is possible through meditation and the

resulting intuitive experience (anubhava) constitutes the

svarupa-laksana ("definition per proprium") of God. This
description takes on a negative form. SS states it as
follows:

civaparu vuruvumallan cittind tacittumallan
pavamutar rolilkalonrum pannituvanu mallan tavamutal
yokapdkam tarippava nallanrané€ yivaipera

viyaintumonru miyaintita viyalpinane

7

Siva is neither a rUpi nor an arUpi; neither cit nor
acit. He does not create nor sustain nor perform
other functions. He is neither a Yogi nor a bhogi.
Although present in all things and pervading all
things inseparably, the Supreme 1is of a nature
different from all these. (S8S, I.70).3°

39 Ipid., p. 161.
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With regard to the question as to whether or not God
has form SS replies in the language of paradox. He has form
(uruvam), no form (aruvam) and He 1is of formless form

(uruvaruvam) (SS. I. 38 and 70). The SS verses I. 46, 47

and 54 also speak of God assuming forms. The question here
is why God takes forms which imply limitations of time and
space. These forms, according to the above verses are not
material but spiritual forms, symbolic of His 1love and
grace. In SS I.54 it 1is said thaf unless the Supreme
assumes various forms the humans cannot have the

manifestations of His five Divine operations (pancakrityas)

namely systi (creation), stiti (preservation), samh3dra
(destruction), tirébhava (concealment), and anugraha

(grace). All these functions pre-suppose God assuming the
form of a person who acts in relation to the creature
(Qgég). Devoid of the Divine manifestation in concrete
forms there are neither divine grace nor sacred revelation.
The SS I.46 shows the necessity of the Supreme assuming
forms, and the next verse (I.47) says His form is gracious
Love and His attributes and knowledge' are agaln grace or
love. Thus everything is seen through the single frame of

love. 1In I.11.37 the Siddhiy3r says the pahcakrityas of the

Divine are acts of His grace. The terms "grace" (arul) and
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"love" (appu) are interchangeably used. This is consistent
with their usage in Tamil religious literature.40

The pati of Saiva Siddhanta is the same as is

described in the Upanisadic language as "Sivam advaitam

caturtam" (Mandukya Up., VII). As éivam, God is Bliss

itself. By this is meant that He is infinitely blissful and
bestows bliss on all. By using the description as advaitam,
His relation with the soul as ‘"inseparable" is indicated.

This description is indicative of a unique relationship in

which pati stands to pasu. Siddhdntic understanding of
pati, padu and pasa is beautifully summarized in the

following words of Umapati:
pafkalaiyékama ve@tami yavaiynun karuttup
patipacupacan terittal patiparame yatuta
nilavumaru vuruvingik kunankurika linri
ninmalama yékamay nittamaki
yalakiluyirk kunarvaki yacala maki
yakantitama yananta vuruva yanric
celavaritayc celkatiyayc ciritdkip peritayt
tikalvatutar civamenpar telintui6ré

The leading object of many kalei-gnanam, scientific
treatises, twenty-eight divine Zkamam, the four

Vetham and various other dastiram, is to
explain the three eternal entities, pathi, pasu,
pasam. Pathi is param (Brahm), Deity. The same is

also called Tat-S§ivam. This deity, the enlightened
teacher, is neither purely spiritual,nor embodied;
is not possessed of any physical organs; has neither

40 Tjrukkural speaks of aru]l] as the child begotten of
love : arul eppum appin kulavi (Tirukkural, 76. 7).
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qualities nor names; 1is ever free from malam; is
one; and eternal; is the source (or power) of
understanding to innumerablesouls; 1is fixed in
position; illimitable in its nature (or immense);
exists in the form of gnanam; is the form of
happiness; is difficult of access to unstable
worshippers, but is easily approached by those who
worship in the orderly course; and shines as the

least of the little, and the greatest of the great
($ivappirakadam, 14).41

Pati, understood as caturtam (the fourth)42 is the Being
which surpasses the sweep of human consciousness and is

realized through integration (yoga) as pure Consciousness

itself.

-

Pasa, the bond which accounts for the enslavement of
the soul, and from which it stands in need of 1liberation by

Divine grace, is of three kinds, namely anava, karma and

maya (SB. I; II. 2c; IV. 2). The latter two viz, karma and

maya are not only material means for providing locations and
bodies and experiences of pleasure and pain needed by the
souls, but they also concurrently accomplish the process of
maturing the soul.

Anava is the primary mala which remains with the
soul through eternity (SB.I). Since . it is connected with
anu (soul) all through eternity it is called apava. The

other malas are adventitious, and are conjoined to the anava

41 éivappirakﬁcam: 14 as translated by Rev.Henry
Hoisington, Journal of the American Oriental Society,
IV.(February-July 1853-54), 143.

_ 42 The other three states of human consciousness are
jagrat(waking), svapna(dream), and sugupti(sleep). The
original text is Manddkya Up. VII. It is also found in the
Maitri Up. VI:19.
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mala secondarily. Thus anava mala is called sahaja

(natural) and the other two are called agantuka (those

joined later) malas. Apava mala is not merely the absence

of knowledge. As a positive principle of darkness, though
it is jada (unconscious), it serves to hide the soul's
inherent powers of knowing, feeling and willing. As irul
malam (impurity of darkness)43 it deludes the soul, blinds
the vision and hides itself and everything else from the

soul. The power of apava mala is weakened when the soul is

led to higher stages of spiritual life and apava mala ceases

to affect the soul when the soul attains mukti (SB. X), its

screening powers having been neutralized by the influx of
divine light.

Karma mala is the bond +that underlies the soul's

deeds, both accounting for their genesis and providing their
consequences (SB.I.2a). It is a generic name for the fruit
of deeds. SS says karma is the act of the soul in its
embodied state (II.10). The acts may be either good or bad
and consequently there are good karmas and bad karmas (SS.
II.13). It is the cause for the varieties in bodies taken
by the souls and in their bodily experiences. It induces
the soul to act through body, mind and speech and thus

accumulate the merits and demerits of the deeds. It is the

cause of the soul's experience of pain and pleasure, and it

43 gee Umapati's Tiruvarutpavan, 3. 2ff.
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takes the soul into the transmigratory tract (cycles of

births and deaths) (Sivappirakadam, 29).

Karma mala is sub-divided into three branches. This

division is made according to the fructification of deeds of
the soul. égégi refers to the good and bad deeds one
performs during a given birth. The fruit of those karma is
to be experienced in future births. Sancita is the
accumulated karma of former births. It is the karma carried
forward from the time when a deed is doné to the time when
the fruit of that deed is experienced. Prarabdha is the
functioning of the accumulated karma of former births in the
present birth. Thus it is formed out of sancita and is the
direct cause of the body in the present 1life and its works
and enjoyments. In a way we see here a cyclical process of
karma. The pain or pleasure one experiences as the result
of past deeds (prarabdha) becomes the source of fresh acts
(égégi). The fruits of such acts are stored in sancita from
which in turn emerges prarabdha. The ever-recurrent order
of karma is explained in SS II: 12:

melaikku vittu maki vilaintavai yunavu maki

Malattu varuma pola nahceyum vipaikalella

melattan palamac ceyyu mitamaki tankat kella

mulatta taki yenrum vantitu muraimai ydteé

As the fruit of husbandry yields us food for present

enjoyment and seed for tomorrow, so also, our acts
account for our present enjoyment and form seed, the
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fruit of which will be enjoyed in a future birth.
This is the eternal order of karma.4%4

The effect of each action and reaction is continuous and in
this sense it seems an everlasting cyclic process. Karmic
principle, however, becomes inoperative when soul attains

oneness with éiva (SB. X.2a). Karma mala now cease to

affect the soul because the acts of the 1liberated soul are
"the acts of God Himself" (SB. X.2a and b). Liberation, it
may here be recalled according to Meykaqtér, consists of the
realization of non-duality.

Another bond (paga) which binds the soul is mayd
mala. This non-intelligent, primordial material principle
is eternal and is responsible for cosmic evolution, serving
as its material cause. As the cosmic substrate, maya is the
material cause of the wuniverse and the universe exists for
the purpose of making possible the eventual redemption of
the soul from all bonds. Maya, as the material cause,
cannot by itself operate giving rise to the universe. It
performs its function but with the aid of an intelligent,
efficient cause. It is this mala thaﬁ provides souls with
location, instruments and objects of experience (SS. II.
52). The forms which arise when maya is acted upon by an
efficient cause are tanu (bodies), karana (organs), bhuvana

e . Wt}

(world) and bhoga (objects of experience).

44 SS, II. 12 as translated by J. M. Nallaswami Pillai,
op. cit., p. 166.
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Apava, karma and maya, which are thus delusion-

causing in different ways, veil the true nature of the soul,

produce the illusion of enjoyments and put the souls in

bondage. They are inter-related with one another. Their
functions may be compared to the sprout (karma), bran (maya)

and chaff (apava) in the paddy.45 Thus we see how the malas
keep the soul fettered in their physical, moral and
spiritual existence. Just like the chaff in the paddy

induces the growth of the sprout therein, the anava mala

induces the soul's capacity for experience (efficient
cause). We notice that the Dbran helps the growth of the
sprout out of the paddy. ngg mala acts as the accessory
(instrumental cause) inducing the soul to experience

pleasure and pain with its body (tanu), organs (karanpa),

world (bhuvana) and objects of enjoyment (bhoga). Like the
sprout stems from the paddy, the karmamala creates and
constitutes pleasure, pain and suffering and so it is the
material cause.

The three malas exist and function in subjection to
the power of God . Maya and karma are utilised as the means
or accessories by which He helps the soul gain release from

its bondage. Although 3dpava and iva co-exist in the soul,

’

45 commentators differ as to which is which. For
Umapati Sivacarya anava is like sprout; m3yd is like bran
and karma is like chaff (Sivappirakasam, 25). For Sivagra
Yogi dnava 1is like Dbran; m3aya is like chaff and karma is
like the sprout. The comparison followed here 1is that of
Sivanana Yogi for whom 3&dnava is 1like chaff; maya is like
bran and karma is like sprout.
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unlike the soul, §1va is unaffected by anava's presence.

Siva's work upon the agava mala is by His own will. Through

His arul] sakti (power of grace) He frees the souls from the

darkness of &anava. The soul that undergoes the cycle of
birth and death, pain and pleasure, under the powerful spell
of the malas is not eternally 1left in this peril. The SB
clearly speaks about the annihilation of the triple fetters
which bind the soul. The moment when the soul become one
with é&va and realize all its actions aré His actions then

anava, karma and maya will disappear from the soul:

avane tané yakiya anneri

yekandki yiraipapi nirka

malamayai tagnotu valvipai yinré

When the soul becomes one with Lord, as the Lord is
one with the soul, and dwell in the divine service,

then the formidable karma (valvinai), along with the
impurity (@nava mala) and m3aya pass away. (SB. X)

-7

This is to show the total annihilation of the pasas
in the realization of the oneness (ekanaki) of God which
expresses itself in practical life as "doing only His will"

(Iraipani nirtal). The removal of malas is beautifully

compared to the complete disappearance of darkness in the

presence of blazing light (erikatirip muppirul pol) (SB. X.

2e).

The third of the triple categories is the Qaéu
(soul). The soul is called padu because it is bound by pisa

which as we have seen is the principle of ignorance (SS. IV:
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11-20). Saiva Siddh3nta believes in the existence of a
countless number of finite souls, an infinity of them. This
multitude of souls is figuratively expressed by Umapati by
comparing them to the number of days that are past since
evolution and the days that are yet to to be:
pirantandl m&lum pirakkunal polun

tugantSr turappor tokai (Tiruvarutpayan).46

These souls are eternal and ultimate; immortal and perennial
as God Himself. |

The soul has its habitation in the body47 yet it is
independent of the boedy. The soul is neither the body
(SB.III. 1a), nor sense organs (SB.III. 3a), nor the inner
faculties (SB. 1IV. ta) but that which identifies with them
as "me" and "mine". It receives its body from God in
accordance with its deeds (karma). This body and soul are
inseparable. The soul is spiritual (cittu) and hence has no
form nor shape nor any other perceptible attribute. It is
arlipa (formless) and vibhu (all-pervasive) (8S. IV. 20) As
a spiritual entity it exercises the three spiritual

functions of jhana (knowing), icchda (feeling) and kriya

46 <5 irakad
Also see Sivappirakasam, 19.

47 There are three bodies which the soul inhabits. The
sthila body which is visible to our eyes. The sUksma body,
made up of the five pranas (vital breaths),
manas, jidnendriyas and karmendriyas, is the body which the
soul inhabits during the state of dream and during the
transition of the soul from one body to another. The karana

body is the subtlest and innermost body that the soul
inhabits.
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(acting). The eternal intelligence and power of the soul,
however, are self-concealed on account of its inherent
conjunction with mala (anava mala) (SS.Iv. 20). It is the

Siddhanta faith that 3pava mala must first become ripe and

then it Dbecomes fit for removal, and is removed from the
soul 1in moksga. The freed soul 1is thus in a state of
receiving Divine grace which imparts saving j%éna (widsom).

A -

With the dawn of Jjnana the soul comes into union with God

(pati).
The soul has a peculiar nature worth noticing. It
never stands alone by itself. The soul is always found in

association either with darkness or the twilight zone called
the world or with the effulgent Light of God. To be
associated means that the soul assumes the nature of that
with which it 1is associated. Because of this peculiar
nature the soul becomes dark in kevala due to the anava
mala; it is individualized while associated with organs,
body etc. in sakala, and it becomes omnipresent in the
§uddha state when associated with $Sivam. Thus 1its
assocliation is compared to the cryétal or mirror which
reflects the nature and colours of the object with which it
comes into contact, even while it retains its own nature.4§
On account of this nature of the soul becoming that with

which it gets associated with, the soul is called satasat

48 cfr. sivajfidnabddham, VIII.3; Sivajhana Siddhiyar,
VIII.37 and Svet. Up. II:14 & 15.
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(sB., VII; S8S., VII. 2). The sat nature stands for the
eternal and never-changing Reality. The soul becomeg sat
while it cognizes the sat. The asat nature of the soul is

that which in consequence of identification with asat
undergoes change in its condition. One may thus see a
certain similarity between the soul's life in asat and its
life in sat though resulting in experiences as divergent as
bondage and liberation.

Saiva Siddhanta conceives of an hierarchical order

among souls namely vijkénakalas, pralayakalas and sakalas

(sB., VIII. 2; S8S., VIII. 2). This of course is part of the
§aiv59ama doctrine. The difference 1in their place in the

order is a function of the number of malas that defile them.

On the top of the hierarchy is the vijnanakalas. These

souls are believed to be impaired only by anava mala.

Certain classes of souls either belong to ¢or have ascended
through spiritual discipline to this order, which is above
the sway of karma and maya. This 1is the region of $uddha

mEyE and the souls in this order are mature and fit for the

final operation of Siva's grace. With the dawning of Divine
grace from within the apava 1s cast off and the soul is
released from all the binding forces. The second order is

the p;al@ygkalas who are tainted by both anava and karma

malas, but are free from maygmala. These are the souls
which exist in the state of cosmic dissolution. When there

is fresh evolution it becomes sakala being alerted by karma
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mala. In the bottom of the order is the sakalas, the full-
fledged empirical souls, who are defiled (infected) by all

the three malas (dpava, karma and maya). Release for

pralayakala and sakala souls is effected differently in

accordance with the difference in the nature of their bonds.

To the pralayakala souls God appears in His celestial form

when their two malas have become ripe and in the case of the
sakala souls, God assumes the form of a human teacher
(guru). The latter through the mediation of the Scripture
and the Tradition (samprddya) inculcate saving knowledge.
The soul bound by the triple impurities of anava,

karma and maya (malas) is not left forever in darkness.

When the soul is made "fit", by way of casting off the
impurities, the saving knowledge (jﬁggg) is imparted and the
soul is liberated from the bondage caused by the malas. SB
VIII speaks of this saving process. The souls through tapas
advance in spiritual life. Tapas, here, signifies the three
Saiva paths viz carya, kriya, and yoga (SB. VIII). Diligent
following of the above paths hastens the "ripening" of the
impurities. The soul 1is now disposéd for the descent of
God's grace (Sakti). It is at such conjuction of factors
that God appears as Guru and imparts knowledge (jnana). It

is the Siddhantic understanding that through Divine grace

the bonds of anava, karma and maya are cast out once and for

all and the soul attains supreme jﬁéna, which is true

liberation (SP., VI. 2). In this state of perfection the



203

. N N ,. L v
soul enjoys communion with Siva (givatvam) and experiences

bliss in its 1life. This experiential oneness which marks
the substance of Release is what is described as
Suddhadvaita.

The soul (pasu) released from all the binding forces
enters into a new relation with the Supreme. It 1is a kind
of relation which subsists between two distinct things which
now become non-dual (advaita) by the power of intimate
association. SB introduces the notion of advaita in two
different contexts. The first context is sutra II, while
talking about Sivam as causing the fivefold cosmic
operations for redeeming the soul from bondage. The

expression avaiye taneyay of the sltra 1II reflects the

unigue relation in which God stands as He performs the
cosmic functions of creation etc. The second context is

the sutra XI which describes moksa which consists in the

soul realizing 1its non-dual relation with Sivam. When the
soul enters the 1life of mocksa or when "in ceaseless,

unwavering love, the soul unites to Siva's Feet" (ayara

anpin arapn kalal celum&) (SB. XI), it is said to accomplish

"integration with Sivam" (éivayEgam). Just as Siva is and
has been "non-dual" with the soul in its life in the world-
standing one with it although hidden from its purview - the
soul in éivay5ga becomes in its experience of union with
Siva "non-dual", surrendering its sense of "I do" and even

its very sense of being an "I".
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In the unique relationship expressed in "God is one,

different, one and different with the world" (ulakela maki

veray, utanumay) (8S. II. 1), we find three kinds of

relationships viz., abheda (non-difference between soul and

God), bheda (difference between soul and God) and bhedabheda

(difference and non-difference between soul and God). The
kind of oneness éaiva Siddhanta speaks about is different
from the above kind of relations although it admits bheda
only in the sense of a relation between the eyes and the sun
in seeing; the abheda relation is to the extent in which
there is identity between soul and body. Likewise the

bhedabheda relation 1is true in the sense of the relation

that we find between the seeing soul and its eyesight.49 To
these three kind of relations thus distinguished and held
together at the same time Meykantdr draws our attention in
his illustrative verse under the Twelfth sutra:
For the enlightened He is not other than the world,
He is not one with the world, He is not both other
than and one with the world. But because the
relation is non-duality, which includes all these

three, all things are His form. Nevertheless, thou

who knowest the +truth of non-duality, worship in
love.

This non-dual relation between soul and God is

"Suddhadvaita" according to Meykanta and the one who "knows

49 see SB. II. 1; SS. II. 1.

. 39 SB, XII. 4a as translated by Gordon Matthews in
Siva-nana-Bodham: A Manual of Saiva Religious Doctrine
(Oxford: University Press, 1948), p.28.
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the truth of non-duality" 1is described by him as an
"attuviti" (advaitin).

Umapati Sivacarya finds the greatness of Saiva
Siddhanta precisely in its interpretation of advaita which
he characterises as "true and pure". Saiva Siddhanta is
hailed by him in this non-dual sense in view of this unique

interpretation of advaita:

We expound here the beauty of éaiva Siddh3anta, the
cream of the Vedanta, the excellent beauty of which
consists in its exposition of the Advaita,
postulating an inseparable relation, like body and
soul, eye and sun, and soul and eye, and supported
by the teaching on Dharma of the books of the
highest authority. This Advaita 1is unlike the
theories of other schools which postulate the bheda
relationship as it exists between light and

darkness, the bheddbheda relationship existing
between Word and Meaning, and the abheda
relationship between gold and the ornament. Our

doctrine of Advaita 1is supported by perfectly
logical methods and it 1is the 1light to the truth-
seekers and darkness to others.

The inseparable union that exists between God and

soul as shown above is pure advaita (Suddhadvaita). Advaita
does not mean here "one" (ekam) in the sense of being
literally without a second (SB. II.1; SS. II.2). The very

thought of "one" implies the idea of a second thing, that
which thinks of it as one. Advaita here, therefore, means

"not two" and it avows the soul's inseparable oneness with

51 Sivappirakééam No. 7. Original text and numbering
of the hymn as found in Meykanta S&ittiram (Dharmapuram:
Dharmapuram Publications, 1956), p.246. This translation is
as found in K. M. Balasubramaniam, Special Lectures on Saiva
Siddhanta (Madras: Annamalai University, 1959), p. 34.
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God while denying "separate existence and separability of
God and soul".%2 This advaita relation as understood by
Saiva Siddhdnta in terms of "One" and "second" may be well

explained as follows:

Advaita, according to Saiva Siddhanta, affirms
neither the absence of a Second (monism) nor implies
the being of a second (dualism), but affirms only
the secondless of the second. What appears to be
second to Brahman the order of existence 1is,
nevertheless not essentially second to it, because
Brahman is Presence involving union, pervasion and
relation. What igs therefore denied of the two is
their otherness which alone furnishes the basis for
duality and what is affirmed by imglication, is
their inseparability, inalienability... 3

Advaita is also seen as a relation characterized as

anapva (non-difference): attuvita menra collé anniya

nattivail yunarttumdyittu - The word advaita itself points to

non-difference (anniyanatti) (SB., II. 1). Ananyam (in-

separability / non-difference) denotes the intimate and
inseparable relation between God and soul. According to
this unique relation, although there exists a difference in
substance, no separation is possible.

The SS wuses the term apanya in a few places to
denote the advaita relation between God‘and soul. The soul
being liberated from the bonds of impurities (malas) and
assisted by Divine grace perceives the Supreme God as

apapya: arulinalé vapapiyva makak kanpan (S8§., VI.6).

52 gP. II.1 as trans. by J. M. Nallaswami Pillai, op.

53 K.Sivaraman, éaivism in Philosophical Perspective,
op.cit., p.143.
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Advaita understood as non-difference (ananya) between God
and soul is further found in SS :
As God is not different from the soul, as He is in
the soul, and as He is the thinker of all the soul's
thoughts, as in Him there is no distinction of "I"
and "mine".54
The advaita relation of God and soul according to
the author of SS 1is thus again a case of oneness without a
second, but in the sense of inseparable unity. This
inseparable unity does not mean that the soul becomes God
nor God becomes the soul. The ultimate Reality is One in
the sense of being "one" with the souls but at the same time

is different from soul. Arulnanti summarizes this unique

relation in his other work Irupévirupahtu55 as "onrd kama

lirantakamal onrumirantu minrdakamal" - "neither one nor two,

nor both, nor again is it a negation of either".

Advaita relation is sometimes called tadatmya. The
Siddhantic use of tadatmya (identity) is different from that
of the advaita of éankara, where tadatmya is used for the

appearance of one thing as two (mithya taddtmya). According

54 SS., VI. 8 as translated by J.M.Nallaswami Pillai,
op. cit., p. 217.

55 Irupavirupahtu (Irupd Irupahtu) (XX. 9 - 10). It
indicates a type of poetic composition where the venpa metre
and akaval metre alternate for twenty verses. This work

praises Meykanta for his exposition of the Saiva Siddhanta
truths.
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to Siddhanta, in tédétmya relation two things become one by

the power of intimate association (atu Ztu atal).o6

Advaita whether understood as anpanya or as tadatmya,
represents the heart of the God-soul relation, and implies
the negation of all factors that seem to intervene and stand
between and alienate man from the divine ground. It is the
affirmation of the 1inalienable 1indwelling of God within

man.>7

éuddhédvaita is thus the unique interpretation of

advaita by Siddhanta School of Meykanta and his followers.

The way it is understood may be presented in the following

words:

_

Saiva Siddhanta on account of its interpretation of
the advaita 1in an "unqualified" sense as meaning
inseparable, non-dual existence, is called
Suddhadvaita. The term "Suddha" is not understood
on par with vigéista or kevala as introducing some
gualification to the notion of advaita but as
"qualifying" advaita negatively as unqualified...58

The point made here is that advaita purports to address not
the question of number but the nature of God as related to
the soul. The soul's destiny consists in realizing that

relationship in which it stands in union with God.

56 gSee SS. as translated by J.M.Nallaswami Pillai,

op.cit., p.164.

Id
57 gee K.Sivaraman, Saivism in Philosophical
Perspective, op. cit., p.142.

58 1bid., p. 496 (note 30).
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V. Tayumanavar and Saiva Siddhinta

While analyzing Tayum3anavar's religious poems
(Chapter III) we have seen the tenets of Saiva Siddh3nta
interspersed in those hymns. A few significant ideas may be
singled out here in the light of the presentation of the

basic tenets of Saiva Siddhanta understood as §aiv§gamas and

also as Suddhidvaita. Focusing on some of these ideas in

Tdyumanavar's hymns will help to highlight his drift towards
samarasam which will be explained in the next chapter.
How close Tayumanavar stands in relation to Saiva
faith may be brought out by referring to a host of
statements that he makes in his hymns. In them he seems in
effect to say not merely that éaiva faith is very special
but that it is indeed the faith:
caiva camayamé camayancamay3a titap palam porulai
kaivantitavé manrulveli kattu mintak karuttaivittu
poyvan tulaluﬁ camayaneri pukuta ventam muttitarun
teyva capaiyaik ka@npatarkuc céra varun cakattiré
Saiva religion alone is the religion. 1In order to
grasp, in realization, the ancient Truth which truly
transcends all religions, do not pursue the paths of
religions that often labour under the guidence of
falsehood overlooking the Supreme Truth which is
disclosed by the idea of vacuity or space. In order
to enjoy this vision of the liberation-giving hall
of divine Reality, come and assemble ye people of
the world. (XXX. 2)

Tayumanavar thus places Saivam as the crown of all faiths

and he considers other systems as faulty since they ignore

the inner truth and become absorbed in external lies (poy).
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(poy). In XIV.10 the poet-saint says that the Vedagamas and
the VedEhgasS9 bow down before the supreme Vedanta's crown
(Saiva Siddh3nta) where alone is found the blessed harmony
and ecstatic love: "It is beautiful (alakitu) indeed namely

the picture of vaidika éaivam, i.e. the éaivam which is the

essence of the Veda, being seated on the elevated throne
wearing the crown of silence on its head, the six 1limbs of
the Veda bow in veneration before it".

The point o©of interest to be notéd here is that the
poet-saint defines Saivam not as a religion in the sense of
an "ism" Dbut as a point of convergence where the different
traits of other creeds (XIV:12) merge. In this sense he
holds that §aivam represents the highest and most perfect
stage 1in the evolution of Hindu religious thought.
Referring to the above hymn R. Shanmugam Pillai interprets
him as holding that "éaivism is the universal state for all
to enter and assume the bliss which each likes".60

Tayumanavar as one may see from his description of

§aivam as Vaidika Saivam followed both the Vedas and the

Agamas. According to the saint the Vedas are the paths,

39 The Vedangas (six limbs of the Vedas) are siksa
(science of grammatical elements), kalpa (body of rules and
rituals), vydkarana (grammar), nirukta (etymological

explanation), chandas (magical hymns ), and jyotisa
(astronomical science).

60 gee. Siddhanta Deepika IV, No. 7 (December 1900),
155.
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the Xgamas are the horse, and Siva is the guiding hand which

makes one wonderfully walk in the path:

arapa markkat takama vaci

arputa maynatan tarulun

karapa muparttun kaiyumnip meyyun

kankal munrutaiyaven kanne

pUrana arivir kaptila matanar

porripip puntiyd tiruntu

taraniyulla mattumé vanankat

tamiyapen ventitat takumé

Oh the three-eyed One who is my Light, your hand and

body explain that the Vedas are the road and the

Agamas, like horses, wonderfully proceed on that

path. Yet, 1 have not fully realized it.

Therefore, I beseech Thee that I should worship Thee

by praising with this mind as long as I live on this

earth with this buddhi (XIX:1).
The importance of this verse is that it shows the
complementary nature of the Veda and the Xgama. The Vedas
stand for the general enunciation of the Truth and the
Kgamas stand for the more specific approach to those truths
in life. The aptest analogy used here is that the Vedas are
more like the road and the Xgamas are like the horses that
tread on the road. The road helps one to walk swiftly and

wonderfully. The point that Tayumanavar makes here is that

the hand, the bodily form and the three eyes (kaiyum nin

fmeyyum kankalmGnyxum) which are all peculiar to §iva indicate

this profound insight about the complementariness of the
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Vedas and the Kgamas. By hand is meant the gesture, called
cinmudra.6! éiva in His form as the Teacher under the

banyan tree (Daksinamurti) imparts instruction through the

mode of the cinmudra. Cinmudra indicates the central truth

4

of the Agamas (Saiva Siddhanta), namely the pabu

disaffiliating itself from the three kinds of paSas (anava,

karma and maya) and wuniting itself with Pati which is the
support and the basis for both pau and pasa. Likewise the
physical forms which are spoken of and.enunciated for the
purpose of worship in the Rgamas are all indicative of the
indispensable nature of the Xgamas. And how it compliments
the more general ideas of worship or upasana is found in the
Vedas. The vision of three eyes also indicate Siva as the
giver of life in the world, the two eyes standing for day
and night, and also of His being the giver of salvation,
which is indicated by his third-eye which is knowledge.

In another hymn the poet-saint laments the
inaccessipility of the full +truth of the sacred éastras,
both the Vedas and the Agamas:

curuti yeciva kamankale unkalir collum

oruta nippporul alavaiyi tennava yunto

61 For a clear explanation of the term mudra as it
occurs in Sanskrit religious literature and particularly as
cited in Nirmalamani's Commentary Prabha on Aghorasivacarya
Paddhati, see Mudralakshanam, written and edited by
S.S.Janaki (Mayiladuturai: International Institute of Saiva
Siddhanta Research, 1986).
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poruti raikkatal nunmanal enninum pukalak
karuta ettita niraiporul alavaiyar kanpar

Oh! the Vedas and the Agamas, is it possible to
define by measurement (by logic, disputes and
reasoning) that One and Unique Substance which is
explained by You. Even if one succeeds in counting
the tiny sand particles on the seashore, who can
measure and define the fullness of the great One

which is beyond speech and thought (XXIV:18).

In this verse one can see that Tayumanavar speaks of the
Vedas and the Agamas in their hyphenated form as alike
revelations which speak of the immeasurable and the unique
Reality. Despite the fact that the Xgamas provide access to
the Vedic truths and complement the Vedic revelation by
making it closer to the concern of the aspirants, the Truth
itself revealed therein remains inaccessible to the reaches
of logic and language. It 1is only through experiencing
(anubhava) the Truth disclosed in the Vedas and the Agamas
that one may have access to it.

Tayumanavar holds that truth and perfect Dbliss are
to be found in both the Vedas and the Agamas. When the poet
refers to these achievements he calls out at one breath both
the Vedas and the Agamas:

aranankal a@akamankal yavume dnanta

puraname unmaip porulennum-karanattai

orayo vullull@ urrunarntav vupmaiyinpaip

parayo nence pakar

Oh mind why will you not perceive the Truth by

looking within and being in tune with the reason for
the Vedas and the Agamas alike declaring that the



214

supreme Truth is nothing but the fulfilment of Bliss
(XXVIII.11).

Tayumanavar speaks also of the theoretical, and
practical significance of the Vedas and the Xgamas. In
XXVIII:16 he states that while the Vedas declare the non-
duality of God and the soul, the Xgamas say that the non-
dual nature shall be 1ealized in deep meditation: ... teril

tuvitan civakamame collunittai/ Erumitat tattuvita mam: If

one ponders, the dualistic éaivagama alone indeed speaks of

the true enstasis (nittai). On reflection one can see this
as the substance of non-dual realization. This shows the

theoretical and practical dimensions of the Vedas and the

Agamas .62

The Supreme self and the individual self are one
in their essence, free from fault, that is to say they are

members of the same class of atman (spirit). The Saivagamas

while making use of the language of dualism in speaking of
them as two, however, recommends that through meditative
contemplation their non-duality can be realized.

It is <clear from the above analysis of the hymns of
Tgyumgnavar that he was drawn to and inspired by both the
Vedas and the Xgamas. Anchored in the Vedas and Xgamas
(XIX:1; XXIV:18; XXVIII:11 and 16) and delving into the

enlightening works of both the samayacaryas and

santanacaryas®3 and other teachers 1like Tirumular and

62 The whole verse is translated above, in Chapter IV.

63 gee supra., p. 13.
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Arunakirinatar of Saiva Siddhanta tradition (V:1-10; XI:3;
XIV:30-31; XXVIII:26; LXITI:14; LXIITI:356; ©LXV:2.4,5 & 7;
LXV:3:3,4, & 8; LXV:13:7-8). Tayumanavar - himself a saint
and teacher of the same school - sets forth his own creative
insight in respect to that tradition.

There are a few hymns where the poet-saint attempts
to emphasize certain points of his faith. 1In those hymns he
spells out as the essence of Siddhanta the meeting point of
Veddanta and Siddhanta and all other religions. There are
thirty-one hymns64 where the poet-saint uses the word
Siddhanta to signify the ultimate goal of this form of faith
and to re-establish its superiority as inclusive of and
transcending particular faiths of religion. 0f those
thirty-one hymns, 1in fourteen cases he uses Siddhanta
together with Vedanta in order to show the harmony between
the two, and in seventeen cases he uses Siddhanta alone to
establish its superiority.

These special hymns convey cardinal thoughts of the
poet on Saiva Siddhanta conceived as the name of an all-
inclusive faith. Some of these hymﬁs extol the supreme
Truth of Siddhanta which is the point of convergence in the

midst of the multiplicity of sectarian disputes. This is

64 That is not to mean that these are the only
references to the Siddhanta system. In these places he
specifically uses the term "Siddhanta" while in many other
places he refers to his faith by way of recalling the
preceptors of the faith, mentioning the tenets of the school

of thought, or cherishing the places significant to his
religion.
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clearly outlined in the very opening hymn which is also very

popular

ankin kenatapati yenkum prakacamay

ananta purttiyaki

arulotu niraintatetu tannarul velikkule

akilanta kotiyellan

tankum patikkiccai vaittuyirk kuyirayt

talaittatetu manavakkinil

tattamal ninratetu camayako pikalelén

tanteyvam enteyvamen

renkum totarntetir valakkitavum ninratetu

ehkanum peruvalakkay

yatinum vallavoru cittdki yinpamay

enraikku mullatetumel

kankulpaka laraninra ellaiyula tetuvatu

karuttir kicaintatuve

kantana veldamona vuruveliya takavun

karutiyan cali ceykuvam

What is that which 1is not confined to '"here" or
"there", but pervades all space as boundless bliss
and all-filling splendour? What is that which exists
as Life of 1life, willing the entire universe to
abide in the space of its grace? What is that which
stands beyond the reach of thought and words? What
is that which stands unaffected while myriads of
religions eternally debate and c¢laim it to be "our
God", "their God"? What is that which is eternally
everywhere and ever remains as the cit of
everything, the embodiment of bliss and the subject
0of endless contentions? Further, what is that which
has for its region where neither day nor night is

found? That Subject alone is worthy of thought.
Therefore, let us meditate and worship that Subject
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perceiving all we see as of the form of the

unspeakable one (maunam) (I.1).
That point of convergence, spoken of here as b;yond
religiocus dispute and contention, is mukti (IV:1-XI;
XLIII:19); mauna (Iv:4; IX:10); "givaniputi" (V:4);
"samarasam" (II:5). All these abstruse and subtle terms
point to a Supreme state - the endless abiding of the soul
at the sacred Feet of Supreme Siva. Mukti is the final

beatitude emerging from the absorption of the soul with God.

It 1is the endless felicity and everlasting happiness
springing forth as the release of the soul from
transmigration:

muttanta viti mularitolum anparukk&
cittanta vitivarun tévé paraparame
Devotees who are on the way to release worship Thy

lotus Feet. O0Oh Lord Thou dost appear to them in the
path of Siddhantam. (XLIII:19)

In the section Cinmayanantaguru (Divine Master of Cognitive
Bliss) (IVv:1-X1) all the hymns conclude with two
affirmations, namely éiva is the Dbestower of mukti, and

moksa is the end of Siddhanta:

cittantanta muttimutalé

cirakiri vilahkuvaru taksina murttiye

cinmaya nantakuruvé@&

Oh Thou who art the bestower of mukti as prescribed

in Siddhanta. Oh Thou who art the Lord of the
South, shining upon the hill of Siva
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(Tirucchirappalli). Oh Thou who are the Guru of

Consciousness and Bliss.

Another term Tayumanavar uses in his hymns to denote
the highest, sublime state of perfection is mauna
(stillness). In 1IV:4 the poet-saint praises God for
creating the objects of the universe, consciousness and
revealing the Vedas and the BAgamas. As a conclusion to
these praises the poet says that God has created a number of
religions and beyond those religions thé mauna state which
is the converging point of all religions:

aivakai yepumputa matiyai vakutta tanul

acaracara petam3ana

yavaiyum vakuttural larivaiyum vakuttu marai

yatinu laiyum vakuttuc

caivamuta lamalavil camayamum vakuttumer

camayan katantamona

camaracam vakuttani yunnaiyan anukavun

tannarul vakukkavilaiyo

poyvalarum neficinarkal kapata katciyé

poyyila meyyararivir

potapariplrana vakantita k3ramdyp

pokku varavarraporule

teyvamarai mutivana piranava corupiye

cittanta muttimutalée

cirakiri vilankavaru taksina murttiye

cinmaya nantakuruve
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You are the creator of the five kinds of elements
and everything that is animate and inanimate. Thou
hast imparted true knowledge and hast spoken the
Vedic lore, and Thou_, hast formulated endless
religions starting with Saivism and hast revealed
mauna samarasam (where all religions merge) which is
beyond all (created religions). And will you not
grant grace so that I can come unto Thee. 0Oh that
vision which 1is veiled to persons 1in whose hearts
falsehood grows. O0h eternal Reality, not liable to
births and deaths, and being of the form of the
impartite and the ever full awareness in the
knowledge of those of truth devoid of any untruth.
Oh Thou art of the pranava form, the end of the
divine Veda, Thou are the bestower of mukti as
prescribed in the Siddhanta. 0h- Thou who art the
Lord of the South, shining upon the hill of Siva
(Tiruchirappalli). Oh Thou who are the Guru of
Consciousness and Bliss (3nanda) (IV:4).

This mauna which he esteems so much is a blissful state
where the Supreme peacefulness reigns. It is the firm
belief of the poet that all religions must seek after this
conciliatory and blessed state where +they will experience
harmony. It is a challenge to religious faiths because it

is beyond their ordinary reach - ‘'camayam katanta ménam"-

and they have to seek beyond to realize that state of mauna
which is the truth of Siddhanta. The state of mauna is the
self-controlled situation of the devotee who has become
absorbed and 1lost in Divine contemplation. This 1is
explicitly stated by the poet in hymn IX:10 where
Tayumanavar seeks the presence or the indwelling of the
Supreme God. His dwelling is not in the summit of the
universe; it is neither in the region of the sun nor the
moon; it is neither 1in the idols people worship nor in the

creatures of this world; the true dwelling place of the
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Divine 1is in the heart of the devotee who has become
immersed in Him through contemplation. This mauna state and
the indwelling of the Divine is also the central theme of
the hymn which is already translated above.

Siddhanta is the experiencing of $ivanuputi (Vv:4).

Anuputi (Skt. anubhuti) is the experience of superhuman
knowledge obtained from $iva.65 This boon, obtained from
God, leads the soul to final bliss. In this state of God-
experience all the differences which exist among various
religious faiths cease. In V:4 the poet says that in the

"Sivanuputi" both Vedanta and Siddhanta are one.b6

Siddhantam, according to the poet, is samarasam (II:5).
Samarasam, here, is understood as the realization of truth
and the experience of oneness. In this experience of
absolute unity - advaita union - the soul realizes that its
activities are divine actions and the soul experiences
itself as inseparable from the Divine:

canatatamu menatuceyal nipatuceyal yanenun

tanmaininai yanriyillat

tanmaiyal veralen vetanta cittinta

camaraca cupava mituve

intanilai teliyanan nékkuruki vatiya

iyarkaitiru vulamariyume

65 wWinslow, Tamil English Dicticnary, op.cit.

66 This indeed is the nature of Vedanta Siddhinta
Samarasam.
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innilaiyi l@car rirukkaven ralmatamai
itacatru vakavantu
cintaikuti kolluté malamayai kanman
tirumpumd totuvalakkayc
cenmamvaru mdovenavum yocikku témanatu
cirattaiyepum valumutavip
pantamara meyﬁﬁéna tiramun tantenaip
patukat tarulceykuvay
parkkumita menkumoru nikkamara niraikinra
pariplra nanpantame
My action is always Thy action. The nature of my

self does not exist apart from Thee. Therefore I am
not different from Thee. This indeed is the nature

and essence of Vedanta and Siddhanta samarasa. How
much I longed for, with melted heart, the
realization of this state (state of non-difference)

is known to Thy Divine Mind. When I am asked to be
in this condition for a while, ignorance (matamai)
comes as an enemy within and settles down in my mind
and the mind ponders; will the malas - the maya mala
and karma mala pursue me and will birth continue
perpetually. Therefore protect me by offering grace
(patukdt tarulcey) which is the sword and the true
knowledge (the valour of true knowledge) to uproot
attachment (bondage). O0Oh ever-filling Bliss that is
omnipresent and seen everywhere one looks (II:5).

Siddhanta is understood, by the poet-saint in the

above hymns, as culminating in the ideas of moksa, mukti,

mauna, Sivanubhuti and samarasam. This is the highest goal

~ the point of convergence - where all religions shall merge
just 1like the waters of various rivers merge 1in the vast

ocean.
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Although this experiential state seems impossible to

attain, the poet-saint makes it clear that it 1is an
attainable state (XXX.2). He warns that no one should‘give
up the idea of attaining that blissful 1liberation.
Tayumanavar gives hope and inspires people by enumerating
those great souls of Saiva Siddhinta who have already

attained the Siddhanta goal.

The whole section of Cittarkanam (The Assembly of

Siddhars) (VIII:1-10) 1is a +tribute to Siddhars who
according to the poet are great in their spiritual powers,
are kings of yoga, and are souls who have attained the
eminent condition of Siddhanta.

The Siddhanta goal which is always craved for by the
saint is attained in the divine contemplation. In VI:7 he
refers to Markandeya and Sukar®? as two great sages who
realized the great Siddh3anta truth:

cantatamum vetamoli y3tonrxu parrinatu

t3anvantu murrumenalal

cakaml tiruntalum marapamun tenpatu

catanittar nipaivatillai |

cintaiyari yarkkItu pOtippa tallavé

ceppinum vekutarkkamam

tivyakuna markkantar cukarati munivorkal

citt3anta nityaralaro

intrati tevataikal piram3ati katavular

67 It is already referred to in the preceding pages.
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irukkati vétamunivar
ennariya kapanatar navanata cittarkal
iravimati yatiydrkal
kantaruvar kinnararkal marraiyarka liyavarun
kaikuvit tituteyvame
karutariya cigcapayiléganta nirttamitu
karunakarak katavule

The Vedas say that if one holds on to a thing one
will attain that thing. Therefore those who are
always in nista never think of death even while they
live on this earth. This cannot be taught to the
unrealized ones. Even if one attempts to explain
(that) it will generate only debate. Are not the
divine sages Markandeya, Sukar etc. the eternal ones
(eternal ones because they realized that the
Siddhanta Truth goes beyond the mind). 0h God, you
are worshipped by deities beginning with Indra, by
gods beginning with Brahmd3, also by sages well
versed in the Vedas, and by countless ganas, the
nine Siddhas, Sun and Moon, Gandharvas and Kinnaras
and many others. 0h merciful Lord who does the
blissful dance in the hall of pure Consciousness
which is beyond the reach of thought (VI:7).

Following the teachings of his preceptors and being

inspired by those great souls (vittaka cittar) the poet-

saint cries out for the great gift of realization of the
Siddhanta goal. He prays for that ecsfacy of perceiving the
supreme stage of unity between Vedanta and Siddhanta. This
is the realization of God in His absoluteness devoid of form
and attributes which is beyond the reach of the religions
and beyond human mind and tongue. That supreme stage is the
state of identifying oneself with God as Love where dualism

is no more visible and this is the anubhava state of the



224
soul which is the true end of Siddhantam. This "samarasa

€ivanupiti" praised in the hymn V:3 is already explained

above.
The poet moved by the highest goal of Siddhanta
praises Siddhanta and as a faithful follower of his faith

says "Saiva religion alone is the religion" (caiva camayamé

camayam) (XXX:2). It is here that the poet-saint
experiences "paramanupiti" (Iv:9) and "atuvitanantam"

(XVII:7) - the experience of being one wifh Siva. The poet
praises that great light of Siddhanta as the thought of all
thoughts and the life of every 1life which is impartially
present in all things. Tayumanavar is of the conviction
that the faithful and beloved devotees of Siva will
experience the flow of inestimable and blissful nectar and
will "see" Him devoid of all forms and attributes:

yatumana ninaiyumanta nipaivukku nipaivaki

yatin palum

petamara ninruyiruk kuyiraki yanparukke

péra nantak

kotilamu tlrrarumpik kunaﬁkugiyog rrattannaik

kotuttuk kattun

titilpara paramapa cittantap péroliyaic

cintai ceyvam

I meditate on the glorious Light of Siddhanta, in

which there 1is no evil, the Thought which the mind

thinks (thought of all thoughts), the Life of all

life wexisting without distinction in all objects.

(I meditate on) the source of the flawless flow of
blissful nectar to its loving followers. (1
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meditate on) that which is revealing itself to them

(faithful followers) as formless and devoid of
qualities (III:2).

Tayumanavar in IV:7 calls his faith arumaiperu pukalperra

cittantam (the precious and renowned siddhantam). This is

precious and eminent because Dakginamurti, the eternal guruy,

manifests Himself to his devotees and purifies the carnal
body with the fire of wisdom. The Divine grace transforms
one's life 1like the alchemist's solution purifies the gross
and unrefined gold into the finest gold:

karumaruvu kukaiyanaiya kayattin natuvut

kalimputoy cempanaiyayan

kantaka virukkani Tidnavanal mdttiy&

kanivupera ullurukkip

paruvama tarintunin narulana kulikaikotu

paricittu veticeytu

pattumarrut tanka makkiyé& panikonta

paksattai encollukén

arumaiperu pukalperra veétanta cittanta

matiyam antamitum

attuvita nilaiyaray epnaiyan tunnatimai

yanavarka larivinQtun

tirumaruvu kalld latikkilum valarkinra

citt3dnta muttimutalé

cirakiri vilankavaru taksind mirttiyé

cinmaya nantakuruvé
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Thou dost stand non-dual in the good and renowned
Vedanta and Siddhanta as the beginning as well as
the end. Thou art found in the hearts of Thy
followers who have made themselves Thy slaves and
become Thy true devotees and Thou redeemed me.
While I existed in the body that comes of womb, I
lie hidden as copper ensconed in the dross. Thou
didst establish the fire of jhina thoroughly melting
my heart. At the right point Thou didst touch me
with the alchemist's solution of Thy grace and
transmuted me into pure gold. How can I praise you
for this act of compassion. 0h Thou who flourishes
under the banyan tree. (0h Thou who art the Lord of
the South shining upon the hill of Siva
(Tiruchirappally). 0h Thou who art the guru of
Consciousness and Bliss (ananda) (IV:7).

The role of the teacher is compared to that of an alchemist.
The underlying assumption of alchemy is that the base metal
becomes, when purified of its dross, transmuted into gold
because of its original affinity with it. This reflects
Siddhanta doctrine that the soul which has intrinsically its
affinity as cit with éivam, however, remains
beginninglessly obscured by malam (impurity).

Tayumanavar, the true follower of $Saiva Siddhanta
thus understood, figuratively perceives his religion as the
very fertile and productive 1land for the soul's growth and
fructification. Mukti is a state of consciousness and the
experiencing of this avastha is the culmination of a gradual
process. The process of realization can be compared to seed
sown in the land, its sprouting, growing and bearing fruit.
In order to produce the maximum fruit the soil must be very
fertile. Our poet-saint and mystic compares Saiva Siddhanta
to the best, most fertile soil for the soul to grow to

maturity (malaparipdkam) and find its fulfilment in Siva-
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Enjoyment (£ivabhdgam). This is expressed in the following

hymn:

muttianta vitte mulaikkunila mayelunta

cittanta markkac cirapp€ pardparameé

0h most Supreme Being, the seed of mukti, the path
of Siddhanta is the fertile soil for the sprouting
of Thy seed (XLIII:365).

In XLIII:206, which was discussed above, the poet sees the

delightful silence (mdna nalam) as the goal of both Vedanta

and Siddhanta. While Vedanta, here, is seen as the general
system, Siddhanta, according to the poet, 1is the special
one. Vedanta is, according to the poet, a stepping stone
and an ornament to Siddhanta which is specal for
Tayumanavar .58 One may recall here that Tirumular said
that the Vedas and the Agamas are both inspired and the

difference between them is that the Vedas are general and

the Zgamas are special (Tirumantiram, 2397). It may thus be

seen that the idea of samarasam, which will be thematically
explained in the next chapter, is already present as a part
of the very meaning of Siddhantam.

It has already been said that the family background
of the poet-saint was Saivite and he was brought up in the
Saiva religious faith. 1In the introductory chapter and
elsewhere I have pointed out that Tayumanavar was a Saiva

Siddhantin. The religiosity of his parents, his quest for

68 gsee. Mevkantavrttiurai, op.cit., p. 620.
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the Supreme Truth, his initiation into the teachings of the

acaryas of Saiva Siddhanta by the Mauna Guru, his singing of

H

the glory and praise of God Siva and the preceptors of Saiva

religion, his delving into the doctrines of éaiva Siddhanta,
and his exaltation of Saiva religion in his hymns are enough
to convince one that Tayumanavar was a steadfast Saiva
Siddhantin.

Saiva Siddhanta, as explained above, based on the

authoritative works like SB, SS, Sivappirakddam and other

basic works of the school, is indeed the Siddhanta of
Tayumanavar as found in his hymns. Tayum3anavar, although he
himself does not speak like a theologian of Saiva Siddhinta
tradition, is a true Saiva Siddhantin who had delved into
all the tenets of his religion. This has been shown in the
third chapter of this work. His comprehension of the Vedas
and the Agamas, his acquaintance with the works of the
preceptors of his religion, and his prayerful meditation on
the truths of Saiva religion account for his role as an
ardent and faithful follower of Saiva Religion. A deeper
perception of the eternal truths with'the help of the mauna
guru and a Divine grace-assisted leap 1into the mystery of
blissful wisdom granted him a mystical God-experience and a
philosophical insight into the hidden dimensions of Saiva

religion. His hymns are an attempt to give expression to

that mystical experience and philosophical intuition. The

grasp of the tenets of the faith of Saivam and the
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contemplation on its truth leads to his personalizing of the
truth of the religion. It is on this level that we find
Tayumanavar to be a great mystic within éaiva Siddhanta.
The personal experience of the Divine truth of his religious
tradition helped him to ”express the abstruse and subtle
thought in simple language. As Saiva Siddhianta scholar
Subramaniam Pillai puts it "he is remarkable for the clear
grasp of abstruse doctrines and for the dexterity with which
he clothed them in popular words".69

The way he praises the ultimate Truth of his
religion as found in the Vedas and the &Agamas and the
reverence he shows to the Saint Founders, the line of
Teachers and other great gurus of the tradition convince one
that Tayum@anavar was one of the great Saiva Siddhantins of
his time. What makes Tayumanavar distinct from others is
his own God-experience. It is this personal experience that

he means when he speaks of moksa and mukti (Iv:1,8,9-11);

"Sivanupati" (V:4); "Sivapokam" (XXX:3); "attuvitZnantam"
(XVII:7) and "param3nupiti" (IV:9). He invites everyone to

experience that blissful and tranquil state. As a éﬁiva
Siddhantin he says that Saiva religion is the best place

(XLITII:365) to experience that attuvit3nantam - the bliss of

being one with Sivam. This God-experience as we shall see

is the centripetal force binding Vedanta and Siddhanta. The

69 R. S. Subramaniam Pillai, St. Tgyumﬁnavar, the Life
and Teachings, op.cit., p. 10.
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convergence of Ved3dnta and Siddhanta at the point of
"advaitanandam" is Vedanta Siddhanta samarasam, which will

’

be taken up for further study in the following chapter.




CHAPTER VI

VEDANTA SIDDHANTA SAMARASAM

The study of Vedanta Siddhanta samarasam (oneness of
the quintessence of Vedanta and Siddhanta) here poses three
main questions. First, what is Vedanta? Second, what is
Siddhantav? Third, what 1is samarasam? The first two
questions are already dealt with in the previous two
chapters. Vedanta, for Tayumanavar, is the singular
relation of the soul (self) to God. This relation is

advaita. This unitive experience (advaitanubhava) is the

highest and essential teaching of the Upanisads as expounded

in the mahavakyas (great proclamations of the truth of

oneness) such as prajhanam brahma (Intelligence is Brahman)

(Ait.Up.III.3); aham brahmasmi (1 am Brahman)

(Brh.Up.I:4.10) and tat tvam asi (That Thou art) (Ch.Up.
VIi.8.7 and VI.16.3). Siddhanta, according to him, is the
experiencing of the eternal and inseparable union with éiva

(sivabhogam) which is a state of endless bliss. This

experiencing is realized by way of ascending through various
stages of (sOpanam) spiritual 1life and transcending all
thoughts. While Veddnta gives philosophical depth to the
thought of Tayumanavar, Siddhanta grants mystical and
theological fervor to his ideas as Siddhantic experience is

231
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understood to <transcend all other thought, system and

tradition.
1. Diverse Views of Samarasam

The idea of samarasam which is the central focus of
this study will be discussed 1in detail in the following

pages. The Tamil Lexicon splits the word samarasa into

"sama" and "rasa" giving the meaning as equality, harmony
and identify (orrumai). A second understanding of the word,

according to the Lexicon, is impartiality (natunilaimai).

The  Tami-English  Dictionary! explains the word as

reconciliation (camatanam) and equality. The Comprehensive

Tamil and English Dictionary2 gives a variety of meanings to

the word samarasam. Splitting the word into samam and rasam
and taking the word in the context of camdatdanam Winslow
gives the meaning as peace and tranquillity. A second
meaning conferred in the context of reconciliation 1is
agreement, the act of reconciling opinions and views. A
third meaning is equality (oppu); and finally the word is

understood as fellowship and familiarity. The Sanskrit

Dictiona§y3 gives the word samarasa the meaning of "having

equal feelings." The two other Sanskrit words which convey,

1 R.V. Viswanatha Pillai, Tamil-English Dictionary
(Madras: Madras School Book and Literature Society).

2 M. Winslow, Comprehensive Tamil and English
Dictionary (New Delhi:Asian Education Services, 1862).

3 Apte, Sanskrit English Dictionary.
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. . r'd
a similar meaning, as mentioned above, are samadarsahna

(impartial looking on things) and samadysti (the act of
looking on things without any acrimony or prejudice).
The earliest work in which I came across the word

samarasam 1s the popular Saivite work La;;tisahasranﬁma.4

The work containing 320 slokas in three chapters occurs in

the second part of the Brahmanda Purana which is listed as

the last of Sri Veda Vyasa's Eighteen Puranas. In one of
the texts it is said:
satyajhan3nandarupa samarasya parayana

kapardini kalamala kamadhukkamarupini

The wife of Kaparda (Siva), is the garland of Kal3ds,
The fulfiller of desirs, the last resort of co-equal
nature (Siva and Sakti) and the form of Truth,

Wisdom and Bliss (202).

The verse and the commentary use gamarasa to convey the idea

of unity and oneness like that found between Siva and Sakti.

The word used in the text is "“samarasya". This word, here,
is the combination of *"sama" and "rasya". "Sama" is the
vrdhi (strong) form of "sama" meaning likeness and

similarity, while "rasya" means juicy, tasty and palatable.

”

4 One of the Vira- Saiva Sanskrit works called Siddha-
Siddhanta-Paddhati uses the word samarasya to mean S$Siva and
Sakti. The oneness between Siva and Sakti is expressed by
samarasya.
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Commenting on the verse the commentator Saubhagya Bhaskdra
writes:>

prapaﬁca matdpitarau prancau jdyapati

stum'iti

'bhogtrbhogya karandorbhisamkshaye

sdmarasyarasa dohini §ive'

tyadikalidasokticca Samapradh3nau

Samasatvau samu tayoriti $ruticca

The learned men say "we praise the ancient pair, the

parents of the Universe. Each is the end attained

by the penance of the other. Kalidasa says "Siva

(Devi) milks out the essence of the co-equal nature

when the waves of the enjoyer, enjoyment and the

means are calm". The &Sruti says "equally pre-
eminent, equally fundamental, both are equal".

In the 1light of the text and commentary mentioned
above we can say that samarasam 1in this context refers to
the unity of Siva and éakti, a basic theological tenet of
Saiva Siddhanta.

J. M. Nallaswami Pillai® uses the word samarasam in

order to bring forth the ideas behind the two related words

samadrsti and samadaréanam. He takes samarasam to mean

looking at events impartially and seeing two things equally

(iruvipaioppu) which is implied by the Siddh3ntic doctrine

of the equality of two karmas. He takes samadardanam and

5 R. Ananthakrishna Sastry, trans., Lalit3asahasranima
with Bhaskara's Commentary (Madras: Adyar Vasanta Press,
1925), p. 291.

6 J. M. Nallaswami Pillai, "Samarasam", Siddhantam, I
(1928), 269-275.
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samadrsti to refer +to an understanding which retains the
distinctness of each system while being open to other
traditions without any acrimony and partiality.

According to Muttiah Pillai,7 another éaiva
Siddhanta scholar of this century, samarasam is a matter of

discerning the complementary character of various teachings

and accepting different religious disciplines as
complementary to one another. He says that samarasam is
vetantamum cittd&ntamum orrumaiyana cuvai yutaiyana : both

Vedanta and Siddhanta have a taste which is identical.

Orrumaiyana cuvai consists o©of the right placing of the

relations of +the three Siddh3@nta entities: pati, pasu and

- -

pasa.

In the book §aivattin Samarasam, Tiru V.

Kalyanasundara Mudaliyar expresses the opinion that
samarasam is a matter of going beyond all discrimination on
the basis of jati (caste), religion, creed, nationality and
language. The well-known scholar says that the main
characteristic of a true religion is samarasam in the sense
that a true religion always promoteé unity.8 The same

writer in another work called Katavulk katcciyum

Tayumanavarum, says that samarasam is seeing God

7 Muttiah Pillai, "Samarasam", Siddhantam, I (May-June,
1912), 147-157.

8 Tiru v. Kalyanasundara Mudaliyar, Saivattin Samarasam
(Madras: Sadhu Printing Press, 1926), p. 16.
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(katavulkkatceci),? a state which is possible through God's

grace. In this sense samarasam is the end of religion. All
existing differences are viewed as very important for
growth, (p. 28) and plurality is for the sake of unity.

The author of Samarasa Jnaniydr, commenting on

Tayumanavar, perceives samarasam as Tayumanavar's
- : v - ~ . 4.

bhaktanubhava (love-experience) and Ssivanubhuuti (Siva-

experience). 10 Here, the author takes samarasam as an

experience which makes one realize his union with God.
Kasivasi Sivananda Yatindra Swamy in his book

Nannilai Tirppu views samarasam as a religion of co-

operation and collaboration. This religion is not bound by
the clutches of tribe, gotra, caste etc. The author
propounds this kind of samarasam in order to overcome those
binding clutches. ']

Samarasam is understood as a harmonizing of all men
by pointing them to a common truth to which all can
subscribe. 12 Isaac Tambyah briefly deals with samarasam in

-

his book Psalms of a Saiva Saint. After stating that

samarasam is bringing into union the Siddhantic and Vedantic

9 Tiru v. Kalyanasundara Mudaliyar, Katavul Katcciyum
Tayumanavarum (Madras: Sadhu Printing Press, 1928), p. 40.

10 p. sSri, Samarasa Jhaniyir (Madras, Amuda Nilayam,
1963), p. 28-36.

11 Kasivasi Sivananda Yatindra, Nannilai Tirpu (Madras,
1936), p. 6.

'2 gwami  Vedacalan, Saiva Siddhanta Ghiana Bodham
(Madras, 1915), p. 15.
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postulate that "God and the soul are neither one nor two",
he describes what samarasam is not. According to Tambyah
samarasam is not a colourless eclecticism; it is not the
pacific thought that all religions are the same; neither is
it an attempt at harmonizing all creeds. '3

The above scholars project their own view of
samarasam into Tayumanavar's understanding of it. Those
interpreting samarasam as found in the religious poetry of
Tayumanavar often tend to overlook thé uniqueness of the

poet's view of gamarasam which is discussed below.

2. Tayumanavar's View of Samarasam

Having gone into different renderings of the word
samarasam I am inclined to say that it is Tayumanavar who
used the word Vedanta Siddhanta samarasam in a unique way.
He 1is the originator of the mystical and theological
understanding of samarasam. In order to understand the
depth of his view hidden in the concept of Vedanta Siddhanta
samarasam, we shall now look at his hymns.

Tayumanavar used the word samafasam sixteen times in
his hymns. Out of the sixteen occurrences ten are found in

the section called Cittarkanam'4 (The Assembly of Siddhars)

13 Isaac Tambyah, Psalms of a Saiva Saint (London:
Luzac & Co., 1925), p. xxxi.

14 The other six references shall be found in TP. TII:5
& 8; IV:4; V:3 & 4 and XX:1
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(VII.1-10) .... vetanta cittinta camaracanan nilaiperra/
vittakac cittarkapam& - "Oh the assembly of Siddhars who

have realized the tranquil state of samarasam of Veddnta and
Siddhanta". In this section the poet-saint extols the

Siddhars as the lions of asceticism (tavardcacinkam)

(VII.9), the people who always remain in the state of

contemplating Siva (civaydkanilai nirpavar) (vII.3); and the

people who have attained eight Siddhis. !> His admiration
for Siddhars is on account of their Géd—realization and
mystical union with God, and their 1living by the grace of
the Supreme Siva (VII.3) and their being masters of
perfection (VII.4).

One who 1is aware of the unorthodox lives of those
Siddhars will question Tayumdnavar's approval, and his
appreciation and exaltation of those who were considered
"radicals" in their time. They were "radicals" and "rebels"
because they were iconoclastic and non-conformists. They
rejected ,creeds and rituals which they described as
"pretensions and crutches", and they did not subscribe to
any religious institution. How couid Tadyumanavar praise

such a group? He accepted and acknowledged them for their

mystic experience and godly 1life (VII. 1-10). Their
experience of God enabled them to '"see" the essence of
Vedanta and Siddhanta. Another possible reason for

Tayumanavar recognizing the Siddhars may be their

15 gee supra., p. 99.
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acknowledgement by Tirumular and the Tevaram Saints
themselves. According to Tirdmular they are the saints who
have eradicated malas, who 1live 1in the final state of

deliverance and who have become Sivam (Tirumantiram, 497).

Although one may not be sure that this description directly
alludes to the Siddhars, there is another verse which is a
clear reference to the Siddhars: "Those who live in yoga and
see the divine light (oli) and power (cakti) through yoga

are the Cittars" (Tirumantiram, 1490).16 In Sundarar's

Tévaram (VII. 52. 10) reference is made to the group of

devotees as well as to the group of Siddhars (pattar cittar

palar...) who all always adore God (§iva). There is
another reference to the Siddhars in the same verse: ...

cittar cittam vaittapukale cizxuvan...:"The servant who

cherishes the Siddhars in the heart". The servant here is
Sundarar and he recognizes the greatness of the Siddhars.
The Siddhars, thus, have the distinction of being recognized
and cherished by great people like Tirumular and the Tevaram
hymnists 1like Sundarar. It is natural, +then, that
Tayumanavar, himself a mystic, recodnized the eminence of
the Siddhars. In Chapter Four of this research it has been
stated that the advaita relation envisioned as oneness in
deepest love has become a social force which c¢ould not

tolerate any sense of superiority based on language, caste

16 See Kamil Zvelebil, The Smile of Murugan, op. cit
p. 225.

v’
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and creed. The Siddhars realizing this unitive experience

(advaitanubhava) which is the essence of Vedanta and

Siddhanta teachings, opposed the brahmanical domination and
the exaggerated and excessive emphasis on religious rituals

at the cost of the spirit of the rituals; in short, they

rejected the brahmin-led caste system. Here one may
remember Tirumular's flings at brahmin priesthood,
especially at its hollowness when not accompanied by

devotion. The example of the Siddhars, their God experience
and the fact that they 1lived wup to that anubhava and
transcended the 1limiting conditions of caste etc., were a
stimulus for Tayumdnavar's own growth into the experience of

Siva (&ivanubhava). Therefore, he openly hailed the

greatness of those Siddhars whose spiritual 1life was a
source of inspiration for his own broader vision of
religion.

In the hymn II.5, which was already discussed in
Chapter Five, Tayumanavar asks for Divine Help through grace

(pdtukat tarulceyka , II.5) in order to peneterate into the

mystery of knowledge (jhana), and to be one with the ever-

filling and perfect Bliss (paripirana anantam, I1I.5). Once

this peneteration into the secret depth of Wisdom is made
and the intuitive knowledge is attained, the perception of

the soul of its relation to the Self is
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cantatamu menatuceyal nipatuceyal yanenun
tanmaininai yanriyillat
tanmaiyal veralén veétanta cittanta
camaraca cupavamituve
My action is always Thy action. The nature of
myself does not exist apart from Thee. Therefore I
am not different from you. This indeed is the
nature of the guintessence of Vedanta and Siddhanta.
(I1.5)

This beautiful verse fittingly spells out the true
meaning of samarasam as understood by Tgyumgnavar. The
realization that "I am not different from Thou" (tanmaiyal

veralen) is Samarasam. It leads one back to the Upanisgadic

mah3avakyas 1like aham brahmasmi (Brh. Up. I.4.10) which

proclaim the unity of the soul with the Ultimate. This is
the advaita idea of the relation of +the soul with the

Absolute - parama <$ivam. The oneness described by

Tayumanavar, however, is not complete absorption. The
nature of this relation is expressed in the following hymn:
onrirantu millatuvay onrirantu mullatuvay
ninra camattunilai nerperuva tennalo
When shall I attain straight that equalling state of
union without the distinction of one and two and
that equalling state of union with the difference of
one and two (XLV:14.15).
There are many other hymns which show his craving

for the wunitive experience which implicitly refer to the

nature of samarasam (camaraca cupavam). In the above hymn

he wuses the term camattunilai to convey the state of
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samarasam. In the experience of the Uultimate Union "I reach
that equal state where one and two are not".!7 The idea of

camattunilai, here, 1is a spiritual state which looks at the

diversities of the world of becoming real without losing
sight of the essential and ultimate unity of Being. While
he points at Vedanta (Advaita) understanding of mukti as the

state of oneness (onrirantu millatuvay nilai) (also cfr.

XXVIII.63: napavanay nirpatu), he also highlights the

Siddhanta position on the understanding of mukti as

onrirantu mullatuvay nipnra nilai - a state of union where

the difference 1is kept up while holding onto the unique
state of oneness. This view of Tayumanavar is consistent
with that of the S§S :

ulakelamdaki, veray, utanumay oliyay onki

alakila vuyirkal, kapmattu, dnaiyin amarntu cellat,

talaivandy, ivarrin tanmai tanakkeytalinrit tane

nilavuci ramalandki, ninranan, ninka tenkum

The Transcendent Light is One with the world, yet is
different, and 1is one and different. The Supreme
guides innumerable souls and each one's action by
way of His will. The Perfect 0One pervades all, yet
unaffected by the imperfections of Its creatures,
and stands as Pure Self-luminous and secondless (8§,
II. 1).

Even more categorically Arulnanti Sivacarya says in his

other work Irupavirupatu: onrdkamal irantakamal
17 p. Arunachalam, Studies and Translations:
Philosophical and Religious (Colombo: The Colombo

Apothecaries Co. Ltd., 1937), p. 250.
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onrumirantun inrakamal - Without being one, without being

two, without being neither (XX. 9-10).

The views of both Vedanta and Siddhanta are brought
into the meeting point of samarasam where one sees
everything as é;ggm and experiences the presence of $iva

everywhere (enkum civamé, cfr. XXVIII.65-66). The following

hymn too infers the idea of samarasam:
pacam akalamar patiyir kalavamal
mdcil camattumutti vaykkunal ennald
When will the day for that freedom (mutti) of pure
equality come without complete separation of 3nava

malam and without completely merging in the Lord
(XLV.14.16).

Camattumutti, here, is nothing but the unitive state of the

soul with the Lord (pati). As a Saiva Siddhanta Saint, as
referred to 1in the above hymns, while he speaks of the
merger of the soul with the Lord he does not take it as
complete absorption of the soul in the pati (Lord). The
state again is onray veray... Another important point here
is that the poet-saint does not hope for that day of

complete separation and annihilation of the apava mala

(Qééam). He does so because as a Saiva Siddh3ntin it is his

conviction that although anavamala has to be controlled, it

cannot be uprooted because it serves as an access to pati.
Holding onto Siddhanta teachings about God and the soul,

Tayumanavar attempts to bring together both Siddh3anta and
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Vedanta under one encompassing spirit of samarasam which is

nothing but "§ivénﬁputi" (v.4).

’

In II.5 Tayumanavar communicates the nature of
samarasam as an inseparable union where the soul experiences
and affirms that it is not different (veralén) from Thee,
and whatever the soul does 1is His act (epatuceyal

nipatuceyal). This wunion or "feeling of oneness" for

Tayumanavar is made possible through and only through
benevolent grace, which is fundamental to Saiva Siddhanta
teaching. This is referred to in the following:'8

varate lamoliya varuvana velameyta

manatu catciyatakave

maruvanilai tantatum vetanta cittanta

marapu camaraca makave

puraya mayunara vukamatu tantatum

poyyutalai nilaiyanrenap

potaneri tantatum cacuvata ananta

pokam& vitennave

nirdla mayuruka vullanpu tantatum

ninnatarul innuminnum

ninpnaiy@& tunaiyenra ennaiy& kakkavonru

ninaivucar runtakilo

parati yariyata monamd yitaivitay

parraka nirkavarulvay

18 Also see Sivajnanabodham, V. and Sivajnana
Siddhiyar , III.5.8 and III.6.8).




245
parkkumita menkumoru nikkamara niraikinra
paripura nanantame

It was Thy grace that granted me the state where the
mind as witness (in detachment) could give up the
things that are unattained and accepted the things
that are attained. It was Thy grace that granted me
to discern without doubt the nature of Vedanta and
Siddhanta as samarasa. It was Thy dgrace that
enabled me to realize that this deceitful nature of
the body is transient and to realize that release is
the enjoyment of the eternal Bliss. It is your
grace that bestows 1love for Thee which melts and
flows unceasingly like water. Furthermore, the
thought of protecting me occurs in Thee who art my
only refuge. Grant me Thy grace so that I shall
ever remain attached to the mona (stillness) which
can not be known by any tattvas (categories) like
earth. Oh ever-filling Bliss that is omnipresent
and seen everywhere one looks (II.8).

The whole tone of this hymn is one of a search for God's
grace. It is his firm faith that one cannot attain that

camaracanilai, the experience of the harmony of Vedanta and

Siddhanta (which he implies later in the same verse is the
realization of complete silence (mdnam),) without God's
grace. With God's grace the soul can ever remain attached
to the stillness which is the culmination of all thoughts
and represents the attainment of transcendence. The poet-
saint's prayer here is for that grace by which he could hold
on to the mdna that cannot be known by any tattvas but only
by His grace (arul).

Tayumanavax characterizes samarasam as mona
samarasam (stillness in the realization of the essence) in
the hymn IV.4 which has been translated above in Chapter

Five. This mdéna _samarasam raises a challenge for all
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structured religions. For the latter the task will be to
acknowledge the "beyondness'" outside the reach of particular

4

faiths (camayam katanta mdna camaracam). The challenge also

consists in accepting the goal. MOna samarasam is the end

of all religions and Tayumanavar's point is that in such a
challenge lies the convergence of all religions irrespective
of their diversity as expressions of faith.

The samarasa state explained above in 1IV.4 is also
seen as a serene and peaceful state of the soul. Shanmugham
Pillai'® translating the ména and samarasam of this verse
comments that the serene state of the soul is to be found in
the blissful state of mdna (silence), where reigns supreme
the conciliatory peacefulness (samarasam). Samarasam is
that serene state of mind which neither word nor language
can explain. This pure transcendental consciousness is as
much objectless as it 1is wordless. The Reality which is
above words and above language can only be expressed by
silence. This idea which as we had earlier explained is also
a central idea of the Upanisads (cfr. Tait. Up. VI.22; Mund.
Up. III.1.8; and Ait. Up. I.3.3). '

It was shown in the previous chapter that
Tayumanavar was a true Saivite by faith, but in terms of
religious experience he goes beyond the structures of a

particular religion. That which 1is Dbeyond all visible

19 Shanmugham Pillai, "Hymns of St. Tayumanavar",
Siddhanta Deepika, I (July, 1897), 6-10.
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religions is the experience and; according to Tayumanavar it

is mdna samarasam. This mona samarasam is a state of

silence where one experiences Supreme Bliss and this
experience (anubhava) is the point where all differences are
set aside; all religions meet and merge; and in this
blissful state Vedanta and Siddh3nta are no longer two
polarizing systems but two roads which merge in the realm of
unitive experience (samarasam). The poet-saint accepts the
revelatory aspect of each religion but still claims that
they all come to the common path of "silence" (monam) which
is the point of convergence for all religions.

In another section of his hymns T&dyumdnavar views

7 - - .
samarasam as realization of Siva (sivanubhiti):

....vétanta cittanta

camaraca civanuputi

mannavoru coxrkon tenaittaguttapﬁagpig
valvitta nanakuruve

mantrakuruve yoka tantrakuruve mulan
marapilvaru maugakuruvé

0h Thou the Preceptor of mantras, Oh Thou the
Preceptor of yoga and tantra, Oh Thou the Preceptor
of mauna who art descended from Mular, Oh Thou the
Preceptor of Wisdom, Thou hast saved me by "One
Word" (oru col) and made me to attain the Samarasa
?Siv?ngputi" where Vedanta and Siddhanta are one
v.4).

Personal experience of the Supreme in one's life is beyond
description, and the most appropriate way of explaining the

expereince 1is silence (mauna). It is an intimate union
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where the soul feels that it is liberated from the clutches
of all binding forces (p3aga) and gradually drawn to the

’

experience of Siva (Sivanubhlti). By using the expression

Samarasa Sivanubhliti the poet-saint beautifully pictures the
guiescence of the soul which has experienced Self in his own
self. Once the soul abides with the Supreme, it is in a
state of everlasting peace and tranquility and quiescence.
This abiding and quiescency 1is samarasam.

Tayumanavar always craved for attaining that

blissful state of §iva—experience (SivEnubhiiti). He, in

admiration for both Samayacaryvas (the Saint Founders of

Saiva Religion) and Sant3danacdaryas (the line of Teachers of

the Saiva Religion), always eulogized them for their God-

experience (cfr. XIv.30-31; XXVIII.26; LXv.ii.4-5,7;
LXV.iii.8). For Tayumanavar they are the gurus who realized
the Supreme in their 1lives (avaneé tam 3dnavar). Those

masters have witnessed that He alone is the guru, and our
poet-saint's desire for the same realization is shown in the
following verse:

avané paramum avané Kuruvum

avape akila manaittum avané tam

anavare connal avare kuruvenakku

napavanay nirpatenta nal

He indeed is the Supreme. He in fact is the Guru.

He truly 1is all pervasive. Those who have become

Him (Those who were united with Him) say {(witness)

that "He indeed is my Guru". When will be that day
when I become Him. (XXVIII.63)
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This idea of "I becoming Him" (nan avanay nirpatu) is

frequently found in the hymns. Attaining that unspeakable

state of the soul's unitive experience, seen as samarasam,

is possible only through grace (arul). This, however, does
not mean that the individual soul is very passive. "Making
me Him" (ennaittanakkal XLIV.8) is a process. It is a

process in the sense that the individual soul has to cast
out all that binds (pagam) him obstructing his way to
liberation. This condition is stated 1in the last sections
of the poet-saint's hymns:

ullatu millatu maymun - urra

unarvatu vayun nulankanta tellan

tallena ccolli yen aiyan - ennait

tanakki kkonta camarttaippar t&li

Oh companion, He (knowingly) made me Himself by

asking me to reject whatever your mind realized by
its own process of knowing as being and non-being

(LIV.8).
In this process of casting away the bondage (p3asam) all
traditional means are recommended (cfr. XII.1), while
placing Tana neri (the path of discriminative knowledge) as

the main path (mukhya neri) (cfr. IV.11; LXV.15.2).

The realization process involves the fulfilment of
certain requirements. God's grace (arul), as pointed out
above, comes in first place. Halting one's thought in terms

of "I" and "mine" (halting mental activity) is another most
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important condition for God-realization. The following hymn
shows the process of God-realization in a nutshell:

anparukkanpana meyyan - aiyan

ananta monan arutkurundatap

tanpatall cenniyil vaittan - enpnait

taparint t&nmanantaniran téns

My Lord is the embodiment of love to his devotees.
He is Blissful Silence and gracious Master (to His
lovers). He crowned my head with His (holy) feet.
Concomitantly I realized myself and had my mind die
(my mind ceased thinking) (LIV.10).

According to éaiva Siddhanta one can attain that Supreme

state of Union only through the Divine grace (tiruarul). In

the above hymn it is figuratively expressed as tagpataﬁ

cenniyil vaitt3n (He crowned my head with His feet). The

moment He placed the feet on the head of His devotee, the
soul allowed 1its ego-mind to go dead and realized the Self.
Both "dying" and "Realization" happened concomitantly. This

death of the mind (mapam tan iranténe) refers to the dying

of the self bound by impurities (malas) anava, karma and

maya. This breaking of the limiting conditions of the self
ensures the soul its spiritual elevation. In this wider
perspective all the margas (paths), which prepare the
individual self to get rid of the binding forces are
accepted and the individual has to practise different paths
according to his ability. All different paths help the

realization of one's self which is the goal of all

enquiries.
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Tayumanavar's extolling of the advaita union and the
state of samarasam is siddhantic in nature. The following

hymns shall be taken as examples of this point:

onrotirantena camaraca corupacukam
urritaven manatin vannan

tiruvarul mutikkavit&kamotu kanpano
tetariya cattakiyen

cittamicai kutikonta arivana teyvémé
tecdmayapantame

Will I see the fulfilment of the desire of my heart
(for camaraca corupa cukam) when I am still in this
body by the act of your grace which fills my mind
with the bliss of camaraca corupam (seeing the
essential form) which is neither the state of '"one"
nor "two". 0 Bliss of teeming splendour, 0 Supreme
Intelligence, Thou art my seeking Reality which is
hard to find while (Thou) dost dwell in my heart
(XIT.1).

In the illustration of +the Blissful state as onrotirantena

Tayumdnavar clearly enunciates the Siddhanta view of
"oneness in God". According to Siddhanta teaching the unity
is neither one nor two. The Siddhanta position on the union
of the 1individual soul with the Supréme Self as not one of
identity nor complete absorption is further shown in
XXII.10:

vanenal kanen plrana niraivil

yatipum irunta psroli ni

tanena nirkull camattura vennait

tannava nakkavun takunkan
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vanena vayanki yonrirantenna
markama neri tantu marat
tenena rucittul apparaikkalanta
celvamé cirpara civamé
You are the great 1light which is all pervasive. In
the equilibrious state of mind I do not see me as
myself. To make me worthy of this state You made me
yours. Having shown the path of "seeing" which is
neither one nor two, and giving me the blissful
pleasure (like that) of honey that does not lose its
taste of sweetness, You unite with your devotees, Oh
precious Divine Siva (XXII.10).
The union of matured souls with the Lord is neither a state
of "one-ness" nor "two-ness". In both above mentioned hymns
Tayumanavar brings Vedanta and Siddh@anta together and

”
characterizes samarasam as the advaitic experience of Siva

(advaitam 3dna aikiyanupavameé, LXIII.293). Being a Saiva

Siddhantin he further describes this unitive experience as

onrotirantepa camaraca corlpacukam - the nature of the union

is neither one nor two.

The poet-saint does not restrict his insight
(darsana) to the theoretical level alone. He wants to see
the practical application of that éupreme realization.
Therefore, he asks for the divine grace to illumine him in
finding the operational aspect of that transformative
experience of éﬁva. His prayer in the following hymn is to
have that kind of experience which helps him be involved in

the practical realm of existence:
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canmata stdpapamum vetanta cittanta
camaracanir vakanilaiyum
matikko tanta parappelam ariyavé

vantarulu Hanakuruve

Oh the Preceptor of Wisdom, come and grant me Thy
grace so that I may have the knowledge of the
accomplishment of furthering the founding of the Six
religions and also the state of upholding the
oneness of Vedanta and Siddhanta (v.3).
Tayumanavar here pleads for the Lord's grace for
comprehending the essential nature of Vedanta and Siddhanta

which is samarasam.

The use of "veétanta cittanta camaraca nirvakanilai"

needs special attention here. For Tayumanavar the idea of

samarasam is not a theoretical one devoid of any practical

application. Here we find the characteristic note of our
poet-saint. He does not want philosophy and religion to be
very dry, restricted to the realm of abstraction. In other

words, the abstract Vedanta philosophy of the Impersonal One
is here brought to the level of practical religion. Here we

may recall Chapter IV of this research where advaitﬁhubhavg

was presented also as providing a basis for concern for the
integral growth of every one irrespective of one's caste,
creed and religion. This is promotion of fellowship and it

is one of the operational dimensions (nirvakanilai) of




254
samarasam as understood by Tayumanavar. It is in this
context that he asks for Divine help in understanding the

practical state of the "vetanta cittda3nta camaracam". The

operational dimension of samarasam 1is found also in the
meeting of all faiths around the all-embracing harmonious
spirit of God realization. The poet-saint praised,
glorified and incessantly longed for that inseparable union,
and invited everyone to anticipate in that bliss-giving
experience of oneness: "0 people Qf the world come together

to see the Divine Hall that bestows liberation" (TP., XXX, 1

- 3).
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CONCLUSION

At the very outset of this study it was stated that
the religious core of the hymns of Tayumanavar is the notion
of Vedanta Siddh3@nta samarasam, the expgriential intuition
of an underlying essence shared by both Vedanta and
Siddhanta. The introductory chapters discussed the general
situation which serves as the backdrop for the life and
writings of Tgyumgnavar, and the formative factors which
influenced his religious poetry and its message for the
generations that followed him. The analysis of the poet-
saint's hymns showed the depth of his understanding of the
truth of Saiva Siddhinta and the kind of relation he
perceived between God, soul and the world, a relation he
described, as an advaita relation. Chapter IV outlined the
original vision of Vedanta as found in the Veda and the
Upanigads, its scholastic interpretation, and the popular
understanding of Veddanta as found in the Tamil religious
literature. This discussion showed  Tayumanavar's
familiarity with both the doctrinal as well as the popular
understanding of Vedanta. As shown in the last section of
that chapter, the poet-saint £finally concluded that the

essence of Vedanta was advaitanubhava (unity experience) and
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experience as the spiritual, social and unifying force which
everyone must realize. This unique interpretation of

’
Vedanta as advaitdanubhava left room for him to see how every

tradition c¢ould participate in that everlasting blissful
experience. At the center of the chapter 1is therefore
anubhava (experience). Saiva Siddh3nta tradition which was
the tradition of his immediate religious background, is
understood by him as the essence of the teachings of the
Veda, the Agamas, and the Saint Founders of the tradition.

In these contexts too the poet-saint demonstrates that

anubhava ($iv3nubhava) is the goal of Siddhanta. The

meeting point, thus, for both Vedanta (non-dual) and
Siddhanta, which he describes as "dualism that defies

scrutiny" (3tariyatuvitam), 1is samarasam, which is the

experience of the essence of Dboth the +the Veda and the
Upanigads, on the one hand, and the Xgamas, on the other.

A few signifiéant ideas emerge from this study. The
idea of samarasam, as we have seen, is the central point of
the religious poetry of Tayumanavar. Samarasam, as we
understand it from this study, is not én overlooking of the
distinctness of the respective traditions; these are
considered here with a clear awareness of their differenceg
as religious traditions. Yet, he argued, in their zeal to
maintain conceptual distinctness, the traditions often tend
to overlook the essential teaching of the original vision

which is all-inclusive and all-embracing. If they could
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focus on that core they could see that the differences in
their respective conceptual formulations are only
peripheral. Indeed they point to a center which i; the
experience of oneness.

Samarasam is not a religion. Tayumanavar does not
advocate a new religion of samarasam as something which
would have to be brought into existence by rejection of the
old philosophical structures of Vedanta and Siddhanta. He
is not pleading for any discarding whatsoever, but rather
for the awakening of each tradition to seek what is present
in its own depth. Only in this way will one truly share his
experience with other traditions and participate in the
experiential richness of other religions.

Samarasam, for Tayumanavar, 1s neither a doctrine
nor a mere harmonization of creeds. It is rather a call for
lending attention to that which makes harmonization
possible. The two traditions of Vedanta and Siddhanta can
be reconciled as concordant when they are viewed in the
light of their experiential core. The differences of "non-
dualism" and "dualism" when thus Viewed in the light of what
lies at their root, will cease to be "different". They will
become a mere conceptual distinction.

Samarasam is also a reconciliation between "thought"
and what 1is beyond or behind "thought". This point is
important; for when people progress in their spiritual

ascent they may tend to come to despise thought itself. The
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thought system itself must rather yield to the vision of
what is behind it helping one to awaken to it. Tayumanavar
always approved and acclaimed Vedanta and Siddhanta a; two
thought systems of intellectual depth. His quest, however,
as we understand from the study of the hymns, went beyond

the reach of thought and entered 1into the realm of

experience. Tayumdanavar characterizes this experiential
state as mauna samarasam - the silent experiential state-
which is witnessed only in silence. Nevertheless he does

not despise the philosophical and theological systems which
provide the support of reason and intelligibility to the
gspiritual experience of the soul. Samarasam, thus, 1is the
highest and most exalted spiritual state where the issues of
whether ultimate Reality is one or many lose their meaning.
In this highest experiential state Vedanta and Siddhanta
converge. In this unspeakable and silent state of
samarasam, divergence, duality, discord and disputes are
transcended and what is left is convergence, non-duality,
concord and harmony of religions, because this 1is "the
common path of silence wherein the fruth of all religions
merge" (TP. IV.4).

A further important point concurrent with the abovg
is the practical turn TEyumEnavar gives to samarasam, the
essence of Vedanta and Siddhanta. This is brought out in

the singular expression "camaraca nirvakanilai" (the

operational aspect of samarasam). The practical dimension
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of mystical experience has great significance. It is this
insight of the poet-saint that makes him still relevant
centuries later. The samarasa-mind which he speaks about is
wider in its spiritual outlook, is open to include others,
and 1is ready to meet and dialogue with other traditions.
Samarasam in this sense is a c¢ohesive force emanating from
the heart and spirit of religion itself, from religious
experience (anubhava). One may say that "experience" is the
basis of the meeting of religions and even all humanitarian
endeavours that accompany it. Vedanta Siddhanta samarasam,
understood thus, c¢an be viewed as providing a potential
insight into the religious pluralism of any age. In the
wider horizon of unity experience, religious traditions may
be seen as co-existing for mutual growth and enrichment.
Nothing seems more natural than that they meet and
participate in that harmonious and tranquil context of
spiritual experience.

A final point of this analysis is Tayumanavar's
understanding of Vedanta and Siddh3anta. There are a
variety of ways in which the concept of Vedanta is used. The
poet-saint's understanding of Advaita Vedanta as love-union
and social force is different from the understanding of
scholastic Advaita. By defining this 1love-union in the
vis§igtadvaita language of "saylUjya" he clearly shows that he
does not understand advaita experience, otherwise called

samarasam, as identical with the non-dualism of scholastic
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Vedanta. Vedanta and Siddhanta are understood as the
experiential state of +the human soul. In this sense
samarasam 1is as close to the non-dualism (advaita) of

Vedanta as it is to the dualism (Stariyatuvitam = dualism

that defies scrutiny) of Siddhanta; in fact it is above

both. Advaitanubhava is the common ground of religious

experience for both Vedanta and Siddhanta. In this sense
the poet-saint is a non-conformist Vedantin and also a non-
conformist Siddhantin in an original aﬁd creative manner.
In both respects he did not merely follow the line of the
éistras (scholastic Vedanta and Siddhanta), but re-
interpreted them on the criterion of his own intuitive
experience. So in the quest for samarasam Tdyumanavar is
not really trying to combine or synthesize the two systems,
but seeks the common experiential roots in religion as such.

The basis of Tdyum3navar's vision of Saiva Siddhidnta
and Vedanta in terms of a mutual encompassing encounter
needs to be underscored. It is not the scholastic method of
containment through refutation. It is found in the mystical

experience of Siva (Sivanubhava). By use of the concept of

Vedanta Siddhanta samarasam the poet-saint unfolded the
potentially ecumenical and inclusive elements that are
present in the two traditions themselves but are often
obscured by theological rancor and polemical zeal. I
describe this as an ecumenical approach in the sense that it

provides a common meeting place and includes the various
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traditions within the "household" of Hinduism. The word
ecumenism has usually been used to refer to an attempt to
recapture the sense of oneness among the Christian Churches.
The terms "ecumenism" and "ecumenical", in this study of
Tayumanavar, are intentionally extended to mean the spirit
of openess which potentially also provides for inclusiveness
between religions. In seeking to reconcile Vedanta and
Siddhanta, the poet-saint seems to have focused his eye on
the potentially all-embracing and inclusive elements present
in the heart of all religions.

Samarasam follows most naturally from his
understanding of the two traditions of Vedanta and
Siddha@nta. Thus his hymns are a call to the exponents of
the traditions to return to the ground of experience which
is an experience ¢f non-otherness. In the heart of such
experience there 1is no place for distance or division
between oneself and the other. Tayumanavar's attempt to
show the common ground of the two traditions, and his appeal
to the followers to focus on the essential and central
message rather +than on what is mérely of the nature of
"cumulative" to their traditions, 1s the core of Vedanta
Siddh@nta samarasam. Experiencing the essence of religious
traditions as also integral to one another is samarasam.

Samarasam understood as advaitanubhava (unity experience) at

least provides a vision of unlimited possibility and endless

endeavour. The experiential realization of oneness between
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God and the soul, and Dbetween religious traditions, 1is a
possibility more or less distinctly envisaged by all
religious traditions and therefore deserves to be further
explored. In that sense Tayumanavar's call is relevant
even today, for in a religiously pluralistic society, the
meeting of religions at the point of realization of their

essence can certainly create space for a constructive and

spiritually meaningful co-existence.
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