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NOTE ON TRANSLITERATION 

The Tamil transliteration scheme follows that of the Madras Tamil Lexicon system. 

City names and places (Chidambaram, Dharmapuram Adhinam, etc.) have been given in their 

standard English spelling, but the literal spelling is included the first time that little-known ones are 

cited. Names of revivalists and scholars (Maraimalai Adigal, Arunachalam, etc.) have been given in 

their anglicized version with the Tamil transliteration when occurring the first time. The names of the 

Tamil canon’s authors and those of the cited Tamil sources are in their Tamil transliteration. 

In the transliterations of Tamil works, letters are capitalized according to citation standards 

but are kept in lowercase letters in all the other cases.  

Tamil religious terminology has been rendered in its Sanskrit form when deriving from 

Sanskrit. 

All translations from Tamil are my own unless otherwise indicated. 
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INTRODUCTION 

Mu. Aruṇācalam (1909-1992), hereafter Arunachalam, is regarded as a key scholar of the last 

century. The Tamiḻ Ilakkiya Varalāṟu (“History of Tamil Literature”) represents his opus magnum 

and most appreciated work, remaining an unmatched source on the wide-ranging Tamil literature that 

occurred from the ninth to the seventeenth century for the evidence provided, especially concerning 

the religious domain. The details he gave about the authors – both well-known and unknown –,1 the 

historical and cultural context in which they lived, and the accounts of their works with related 

editions and eventual commentaries became a main reference for the scholarships in the literary field 

of Tamil studies, marking a crucial breaking point with his contemporaries’ contributions on literary 

history that mostly consisted of uncritical and uncontextualized lists of writers and books. This is 

particularly true for Śaivism, which during the nineteenth and twentieth centuries came to be mostly 

associated with the Śaivasiddhānta tradition. Arunachalam, who was a worshipper of Śiva, did not 

simply give prominent space to Śaiva literature in these volumes but shed light on it – especially the 

one written in the fourteenth and the fifteenth centuries – constituting the basis from which the project 

of this collection was developed and realized. Moreover, Śaivism’s history, theology, saints, and the 

main features of the worship are the subjects of many more books and articles, both in Tamil and 

English, which he wrote throughout his life.2 

Nevertheless, the religious-literary field was not the only one that benefited from his scholarly 

research, as the topics of Arunachalam’s works spanned from literature and language to education, 

music, and horticulture, leaving a significant mark in each sphere of competence.3 

Despite the due consideration he is taken into, there is a paradoxical gap between the value of 

his legacy and the difficulty in finding works written by him and about him. While his most famous 

books on literary and religious matters are nowadays mostly available both in libraries and in 

digitalized form, getting hold of those that had a narrower circulation, not to mention his articles, is 

a demanding task to which often one of the easiest remedies, ironically, is collecting them from his 

office in his hometown, Tiruchitrambalam (Tirucciṟṟampalam), where his son lives. 

However, the problem of the considerably small number of books and articles about his 

activities and works remains unsolved. The scholarly contributions accessible about him are all in 

Tamil language and, even in those cases, the only two available books entirely dedicated to him are: 

 
1 See, for example, Cuṭarviḻi (2019, 81). 
2 For a list, see Pālacuppiramaṇiyaṉ (2009). 
3 Cuṭarviḻi (2019, 28) mentions that Arunachalam received public recognition for his contribution to education and music. 
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the Tirucciṟṟampala Aruṇācalaṉār Nūṟṟāṇṭu Malar (1909-2009) by Ula. Pālacuppiramaṇiyaṉ 

(2009), who provided lists of Arunachalam books in Tamil and English, information for the majority 

of them, and lists of material collected by him and later donated to the Roja Muthiah Library in 

Chennai by his son for their better maintenance; and the Paṉmūka āḷumai Mu. Aruṇācalam by Je. 

Cuṭarviḻi (2019), who provided accounts of Arunachalam’s life, an overview of his activities and 

commitments, and whose study is mainly focused on his innovative research methodology and 

editorial works. Apart from these, what all we get are quotations and scattered comments devoid of 

an accurate analysis, which still circulated in a very restricted environment, thus being mostly 

unavailable to non-Tamil scholars. 

The scenario is even more discouraging when searching for material in English, both in a 

strictly academic context or in a less pretentious one: even finding a brief account of his biography 

would turn into a vain or disappointing attempt at best. 

It is a matter of fact that contemporary scholarships are more focused on the investigation of 

the Caṅkam and the pre-Modern literary, linguistic, and historical phenomena. Although during the 

last two decades the attention towards the developments of the twentieth century had increased, 

scholars’ research tends to focus on more public and “noisy” personalities. Despite the role that such 

charismatic figures have played, influencing and shaping the thought and perceptions of the 

intelligentsia as well as of the common people, the fact that Arunachalam clearly preferred a more 

private dimension does not imply that he had a less incisive impact and the broad use that is made of 

his volumes are a clear proof of it. Understanding his vision and stands becomes, thus, of primary 

importance considering such reliance on the material he produced. 

Arunachalam’s work, appreciated for its distinctive scientific approach, carries clear imprints 

of his thoughts and beliefs, sometimes slightly hinted, some other times carved in the pages. As they 

lay in the background, they shape the discourse and, thus, influence the reader. This is particularly 

true when it comes to Śaivism due to his deeper involvement in the topic. Therefore, a closer look at 

his interpretation of the history and peculiarities of Śaivism is not only necessary but even dutiful. 

This dissertation represents a first effort to reconstruct these aspects on the basis of the available 

material collected during a field survey in Tamil Nadu, in particular in Tiruchitrambalam and 

Chennai. 

The first chapter provides a brief reconstruction of the historical and cultural context of the 

nineteenth and the twentieth centuries, necessary to better contextualize Arunachalam’s thought on 

the social debates teeming in Tamil Nadu, his criticism of the Śaiva revivalists, his interpretation of 

the past, and the image of Śaivism that he provided. 
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The Indian history of that period and, in particular, the rise and developments of the 

nationalistic movements, has been analyzed through the lenses of several approaches, heading to 

different schools of thought: the Cambridge school, the Marxist and neo-Marxist school, the Post-

colonial school, the Subaltern studies, and so on.4 Nevertheless, the interpretations provided by these 

schools often seem to shape the historical events to fit within the framework of their specific points 

of view, thus forcing them into rigid schemes. Despite not being a very recent investigation on the 

topic and assuming a clear Subaltern approach, the analysis of Aloysius in Nationalism without a 

Nation in India (1997) appears to offer a comprehensive and critical understanding of Indian 

nationalism, being of the main references for the reconstruction of facts. Other primary sources were 

the contributions of Arooran (1976) and Irschick (1969, 1986). Among the more recent works on the 

analysis of this historical period, the manual of Kulke and Rothermund (2004) has represented an 

important reference source for the historiography of the modern period. 

New attention was recently paid to by scholars of Tamil studies on the cultural changes that 

occurred in Tamil Nadu during the twentieth century as a consequence of the British dominance. 

Navīṉa Tamiḻakam: Moḻi, Matam, Aṭaiyāḷam is a collection of articles edited by Vaithees and 

Stanislaus (2022) that focuses on the ideological developments that affected the linguistic and 

religious domains and the repercussion on the definition of identity during the colonial and modern 

periods. These works offer a different viewpoint in the study of such dynamics. 

Several are the contributions that tried to define the religious environment of the time. The 

works of Prentiss (1996, 1999, 2019) and Rangaswamy (1959) were the primary sources on the rise 

and growth of the bhakti movements. While Sumathi Ramaswamy (1997,1998) offers an overall view 

of the innovations registered on a historical, religious, linguistic, and literary point of view in Tamil 

Nadu, we still lack a holistic analysis of the developments that occurred specifically within the Śaiva 

context. Despite slowly increasing in quantity, current studies on the topic generally focus on specific 

personalities. Two examples are the research of Srilata Raman (2022), focused on Ramaswami Adigal 

(Irāmaliṅka Aṭikaḷār), and that of Ravi Vaithees (2015, 2022), analyzing the role and activity of 

Maraimalai Adigal (Maṟaimalai Aṭikaḷ). Among the Tamil contributions, a mention of the Caiva 

Cittāntap Perumaṉṟam (Chennai), which still publishes work of and about crucial revivalists, with a 

particular focus on Comacuntara Nayakar (Cōmacuntara Nāyakar). Nevertheless, their magazine 

numbers don’t have a wide circulation, thus remaining mostly unavailable. All the aforementioned 

 
4 See Aloysius (1997, 5-15) and Vaithees (2015, 5-12). 
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contributions have been taken into consideration for a general reconstruction of the developments 

registered within the Śaivasiddhānta tradition.  

The second chapter is centered on Arunachalam. After giving an account of his life, 

mentioning the events that have influenced his thoughts and careers (sourced from the works of the 

aforementioned Pālacuppiramaṇiyaṉ and Cuṭarviḻi), accounts of his interpretation of the Tamil past 

and stands on Śaivasiddhānta were pointed out through the analysis of selected works, books and 

articles, in both Tamil and English. 

The third and final chapter provides a translation of Arunachalam’s book Caiva Camayam, 

published in 1969, where the author gave accounts of what he believed to be the basics everyone 

should know about Śaivism.5 The choice of translating this particular book was made because of the 

personal insights of the author emerging through the pages, offering an important testimony of his 

interpretation not only of this religion but even of the social context he was living in. 

In the introduction to the book Arunachalam also mentioned the intention of writing an 

English version of this material. Despite not being mentioned by Pālacuppiramaṇiyaṉ in his survey 

on Arunachalam’s work, the book in question should be the one entitled Outlines of Saivism, 

published in 1981. Nevertheless, the difficulty in sourcing a copy of this book – that I could not find 

in Arunachalam’s library in Tiruchitrambalam, while a copy should be stored in the library of the 

EFEO in Pondicherry – makes it not possible to state it precisely. Indeed, the translation of the Caiva 

Camayam presented in this thesis will allow a future comparison with this and possibly other retrieved 

copies. 

  

 
5 Note that Arunachalam (1969c, 127-135) added an appendix at the end of the book with quotes from the Tirumuṟai and 
the Meykaṇṭa Cāttiraṅkaḷ to support the notions conveyed throughout the text. Since this material was only meant to be 
a support to the main text, it was not included in the translation work. 
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CHAPTER I 

THE BRITISH RULE AND THE RELIGIOUS REVIVAL IN TAMIL NADU 

1.1 Cultural and religious developments during the British Rāj 

The history of India during the nineteenth and the twentieth centuries has witnessed the British 

penetration and rule, political consciousness awakening, cultural revival, social turmoil, and religious 

fervor. Kulke and Rothermund (2004, 224-283) have highlighted how the decline of the Mughal 

Empire in the eighteenth century opened the way to a period of internal political struggle, making the 

Subcontinent a fertile land for the British to gradually gain a foothold on it through military 

intervention and trades, while Aloysius (1997) underlined how the British Rāj (1858-1947) further 

consolidated its political and economic control through the annexations of tribal territories, alliances 

with the emerging regional powers, the monopolization of the trades, and the construction of a vast 

network of railways. 

The cultural confrontation between the British and the Indians was marked by strong tension 

between the opposing factions of Orientalists, who were interested in studying Indian traditions, and 

Anglicists, who demised those same traditions. 

The emergence of Orientalism was responsible for the beginning of the studies of the Indian 

civilization since the end of the eighteenth century, thus before the establishment of the Rāj.6 Kulke 

and Rothermund (2004, 246) have mentioned how Hastings, having become the governor-general of 

the East India Company in 1774, had a major role in the development of the interest in Indian 

languages, laws, and customs by sponsoring the beginning of Indology and supporting the foundation 

of the Asiatic Society in Calcutta by Sir William Jones. This was just one among the many institutions 

established between the last decades of the eighteenth century and the beginning of the nineteenth 

century that constituted the cradle of the study of Indian culture.7  

As Dirks (2001, 142) and Bergunder (2004, 59) mentioned, the relationship between Sanskrit 

and Greek, Latin, German, and Celtic languages, publicly stated in 1786 by Sir William Jones,8 was 

used as a theoretical foundation for the reconstruction of the Indian pre-history and the formulation 

of the Aryan migration theory. Both scholars also remarked that Max Müller, who supported the 

 
6 Nevertheless, Dirks (2001, 38) stressed that their influence started fading after the opening decades of the nineteenth 
century under the attacks of the Evangelicals and the Anglicists. 
7 Other important ones were the Sanskrit College at Banaras, founded by Jonathan Duncan in 1794, the Fort William 
College at Calcutta, founded by Wellesley in 1800, and the College of Fort St. George at Madras, founded in 1812 by F. 
W. Ellis. About the latter, see Ebeling (2009). 
8 This theory was later demonstrated by Franz Bopp (1791-1867) and Rasmus Rask (1787-1832). 
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thesis of a common culture and race among all the speakers of Indo-European languages, later 

provided that theory with a racial articulation by suggesting that Aryans had been responsible for the 

civilization of the Subcontinent and were still carrying this process on by means of their progeny.9 

Moreover, other Indian intellectuals, like Debendranath Tagore (Dēbēndranātha Ṭhākura, 

1817-1905) and Keshab Chandra Sen (Kēśabacandra Sēna, 1838-1884), used the theory of Müller to 

advocate equality and unity between Britons and Indians (Dirks 2001, 142). 

The British adopted such a theory, which made both of them and the Brahmins as descendants 

of the Aryans, to provide a historical legitimation for their rule in India. Aloysius (1997, 50-55) had 

also previously highlighted how they avoided interfering in the status quo – since their interests were 

mainly economic than political, with their priority being the land revenue – and adopted what is 

commonly called a non-interference strategy. This conduct implied approving the actual structure 

and distribution of power in Indian society, with Brahmins at the top, and conferring a secular 

legitimacy to the sacral hierarchy. The endorsement of such hierarchy led Dirks (2001) to understand 

caste – as we know it today – as a modern phenomenon, suggesting that under the British domination 

it became the core symbol of Indian society, the measure of all social things, thus permeating all the 

public realms of life: ritual, socioeconomic, political.  

In a more recent essay, Muttumōkaṉ (2021, 36) mentioned how the notion that Sanskrit was 

the oldest language of the world brought to the belief that it was also the vehicle of the oldest religion. 

In this context, the Vedas were evaluated as the first Aryan texts conveying the divine message, with 

this conferring an even higher status to the language of Brahmins and enhancing the sacral 

legitimization of their ideology. Moreover, Aloysius (1997, 51) further emphasized that this situation 

was compounded by the codification of the Hindu law during the British rule, through which 

Brahmins could extend their ideological domination even to those sections of people who had resisted 

it till that moment.  

When the colonial regime was established, the management and control over the different 

religious traditions teeming in India represented one of its most significant challenges, especially in 

the colonialists’ attempt to strengthen the spread of the Christian faith. 

During this period, all the various traditions and practices animating the Indian Subcontinent, 

constituting worship systems on their terms, were merged and gathered together under the one name 

of Hinduism. 

 
9 See Müller (1847, 349), as cited by Bergunder (2004, 60): “… it is remarkable to see, how the descendents of the same 
race to which the first conquerors and lords of India belonged, return … in order to complete the glorious work of 
civilisation which their Aryan brothers left unfinished”. 
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There are still many debates about when and where the construction of Hinduism started, 

whether it was a Western invention or the result of an internal anti-colonial attitude aiming to recover 

a pre-existing religious self-consciousness. A collection of essays on these matters were published in 

2010 in Ester Bloch, Marianne Keppens, and Rajaram Hegde (eds.), Rethinking Religion in India: 

The Colonial Construction of Hinduism. Nevertheless, their writings presented a series of criticalities, 

sprouting from the authors’ profound influence of Christian theological categories, that had aroused 

dissent among other scholars, who also underlined that they actually did not provide new research 

approaches although the aim of the book was re-conceptualizing the given topic.10 Less recently, 

Pennington (2005) understood the emergence of Hinduism as the result of a colonial encounter, thus 

recognizing an Indian agency in the process of its creation that earlier scholarships denied. 

Although this was not the first time that different cults were absorbed into the frame of a 

dominant Hindu sect, in the nineteenth century there was the construction and stabilization of a 

dominant, majority religion, identified with the Advaita Vedāntic tradition, that allowed the devotees 

of the different traditions sprouting from the Vedic scriptures to make a common front against 

Christianity. As a consequence, it represented the foundation for the development of a modern 

national agenda (Kulke and Rothermund 2004, 287). 

Literature became one of the most critical battlegrounds between Christians and Hindus, 

especially from 1835 when, thanks to the Press Act, Indians gained ownership of presses and could 

start using them even for religious purposes. On the one hand, scriptures could be transferred from 

palm leaves to printed books and circulate, made more understandable through new commentaries. 

On the other hand, anti-Christian literature could circulate too.11 

The confrontation with the Christian threat started way before the nineteenth century through 

the missionary activities, which were not directly linked to the colonial regime but rather operated on 

an independent path. Nevertheless, both missionaries and the Anglicists of the regime had the 

common aim of defeating the idol worship, which they intended to accomplish in different ways. 

 
10 See, for example, Fort (2010) and Fuller (2010). 
11 Stein (2010, 258) stressed the role of the development of an indigenous publishing industry during the first half of the 
nineteenth century even as an incentive to reading for the non-elite groups, who were already soughing literacy for social 
mobility. A clearer picture of this innovation is given by the data he reported about Bengal, where the first Indian-owned 
presses were established: in 1853, it counted forty-six presses producing over 250 books and pamphlets in Bengali, 
besides nineteen newspapers. Later, an Indian press were started in Bombay (1861) and local newspapers begun to be 
published in Madras (1868), Allahabad (1860s), and Lahore (1870s). Stein also mentioned that the British concern for 
the proliferation of Indian-owned newspapers was manifested through the Vernacular Press Act of 1878. It is not by 
chance that this measure set limitations about political, racial, and religious contents: as Stein pointed out, the content of 
the Indian press gradually became political and nationalistic, while the Indian newspapers, both in English and Indian 
languages, often provided criticism of the administrative measures and opposition to the Christian propaganda. See also 
Arooran (1976, 3-4). 
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Missionaries, besides the spread of Christian divine message and the conversion plans, had 

put the religious traditions of the Subcontinent in a comparative scheme with Christianity and 

established their inferiority or inclusion with respect to it on the matter of theology, means of 

salvation, afterlife notion: this made of Christianity the point of reference in the process of defining 

a given religious tradition as a coherent religion or as a superstition, thus exercising a significant 

influence in the innovations later introduces in the religious domains.12 

Anglicists, who understood Hinduism as a set of superstitions and backward beliefs with no 

exceptions, sought to adjust its practices with the introduction of an English education system: 

becoming familiar with the Western sciences and the European Enlightenment notions would have 

led Indians to get rid of their superstitions and backward beliefs and exalt more rational theological 

aspects. Kulke and Rothermund (2004, 255) stressed the influence of Thomas Macaulay in this 

context: arrived in Calcutta in 1835 as a law member on the council of the governor-general, he 

supported the need for the introduction of the English education for Indians, aimed at forming Indian 

civil servants. 

The English education system was the main responsible for spreading the ideas of liberalism 

and democracy, the concepts of freedom, human rights, dignity, and equality; it is not by chance that 

the social and religious reformers who emerged in the nineteenth century were people who had 

benefited from it. Although not open to all the social classes, the public debates and discussions about 

social and economic equality carried out by the regional political parties could reach the ordinary 

people, who started aspiring for those ideals for their motherland too. The need for better living 

conditions and the awareness of chances to obtain them resulted in reform movements meant to take 

distance from practices and customs, which did not comply with the concept of a modern and equal 

society. Moreover, the Indian appropriation of modern liberal and secular ideas, emphasizing the role 

of science vis-à-vis the transcendental, made blind faith falter. Nevertheless, it did not result in a 

decay of religions in India but rather led the sacral ideology to be expressed in secular terms. 

Therefore, starting from the nineteenth century, Hinduism lived an important phase of changes 

and developments, marked by the efforts to rediscover a form of worship devoid of superstition and 

idolatry, which are usually referred to as revival. This term does not imply an earlier phase of less 

involvement in religious life or of a faltering faith that was later restored among the Indian people. It 

 
12 Županov (2005) gave detailed accounts of the interpretation of idolatry among the Jesuit missionaries during the 
seventeenth and eighteenth century and highlighted that idolatrous practices were generally considered to be associated 
with the tropical climate. As the scholar mentioned (2005, 26), this theory was particularly supported by Montesquieu, 
who considered the weakness of the body caused by the heat to be responsible for the weakness of the mind. Nevertheless, 
Županov (2005, 267-9) also pointed out the different position of Roberto De Nobili (1577-1656), who understood idolatry 
as “messy social practices”. 
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rather refers to the efforts to adapt those traditions to the modern world, an intellectual awakening 

that led to speak of the nineteenth century as the Renaissance period in India (Arooran 1976, 1). Neo-

Hinduism, emphasizing the achievements of Indian people through rationality and ignoring the 

metaphysical level, was nevertheless affected by the impact of foreign models, namely the Western 

sciences and the interest of the Orientalists on the one hand and Christianity on the other. The 

scriptures, commentaries, and translations which were now published and made available to a broader 

segment of the population both thanks to the work of the Orientalists and the press innovation made 

Indians appreciate and evaluate their history and traditions, whose core was found in the Vedas and 

Upaniṣads. These were, from that moment, considered the emblem of Indian civilization’s golden 

age. Aware of their past, they felt the need to return to such illustrious times, devoid of backwardness 

and social discrimination.  

It is not by chance that, in this context, the Vedāntic religion in its Advaita declination came 

to represent the dominant religion since it appeared as the one that best adapted to the new demands 

of modernity thanks to its prevalence of knowledge over other forms or tools to free the mind, 

although they too are contemplated. Therefore, the path to liberation is a path of clarification of the 

mind, made gradually purer, as knowledge is first and foremost awareness. Supporting a monotheistic 

system was a strategy intended to contest Christianity on equal terms, and the logic governing it was 

seen as a sign of superiority compared with Christian dogmas. 

As religion was deeply interlinked with the social structure, reforming religion by challenging 

the superstitious practices implied the introduction of social reforms too. The religious reformers who 

stood up from the nineteenth century onwards were, indeed, concerned about the social struggles of 

society and willing to reform it too, playing an essential role in the awakening of the common people. 

This process would have enabled India to become strong and culturally independent enough to 

achieve political Independence. If, in fact, on one side, the cultural tradition of the West had 

materialism and science as its points of reference or the rejection of everything that had to do with 

metaphysics, on the other side, spirituality and religiosity kept on having a privileged role in Indian 

society, despite the rambling modernity. 

The first phase of Neo-Hinduism witnessed the emergence of different religious reform 

movements, which Kulke and Rothermund (2004, 284) presented as a defensive reaction resulting 

from the confrontation with Christian missionaries that aroused the quest for a new creed among the 

Hindus. In this context, particularly significant were the samaj movements, which were marked by 

social idealism. Nevertheless, their investigation usually does not find a consistent space in recent 

scholarships, which tend to focus more on the single reformer when mentioning the reform 



 

10 

movements. Among the less recent contributions, the works of Sarma (1956), Natarajan (1959), and 

Heimsath (1964) are those that contain a broader analysis of the activities of these associations and 

their founders.  

The Brahmo Samaj (Brāhmo Samāj) was founded in Calcutta around 1828 by Raja Ram 

Mohan Roy (Rāja Rām Mohan Rāy 1772-1833), who is recognized as one of the greatest reformers 

of the nineteenth century. This association represented the first organized effort made by educated 

Indians to reform the Hindu social system, as its members did not support caste divisions; it played a 

significant role in spreading awareness about the necessity of reforming both the Hindu religion and 

society. On a social level, the abolition of the satī practice, the widow’s immolation on her husband’s 

pyre, was one of the main fights of Raja Ram Mohan Roy (Heimsath 1964, 12; Sarma 1956, 66; 

Natarajan 1959, 37). It was declared illegal and punishable in 1829. Sarma (1956, 66), in particular, 

mentioned that for the construction of his opposition against the satī, he engaged in a deep study of 

all the smṛiti texts, thus fighting the Hindu law by means of its own scriptures. Moreover, Ram Mohan 

Roy strongly supported the English education, which he considered the gateway to equality with 

Westerners, as Heimsath mentioned. 

On a religious level, he condemned idolatry and supported a rationalistic theism by making 

selective use of the Hindu scriptures, implying a denial of the Vedas’ infallibility (Copeland 1967, 

202). Nevertheless, he advocated the importance of Vedas in unifying all religions. Caravaṇaṉ (2021, 

62-63) highlighted that his main concern was the building and spreading of a monotheism based on 

the principle of a single and unique god devoid of any attributes, which should have been used as the 

basis for the construction of a national identity.13 This form of monotheistic religion, aiming at the 

unification of Hinduism, Islam, and Christianity, gained the favor of both the Mughals in Bengal, 

who awarded him with the epithet of “Rāja” (“king”), and the British, who appreciated his efforts to 

uniform India.14 The reform activities of Ram Mohan Roy made the emancipation of Indian women 

the first principle of the social reform movements in India. Among his Bengali followers, 

Ishwarchandra Vidyasagar (Īśbara Candra Bidyāsāgara 1820-1891) particularly focused on the 

crusade against child marriage15 and polygamy, besides the quest for widows’ re-marriage16 and the 

improvement of women’s conditions through education.17  

 
13 In 1815, Ram Mohan Ray had already started the Atmiya Sabha (“Association related to soul”), which was strongly 
marked by contestation of the Christian concept of Trinity, to which it contrasted the concept of a single god (ibidem). 
The association became inactive in 1823. 
14 See Caravaṇaṉ (2021, 58-105). 
15 Child marriage was abolished only in 1929, when the Śāradā Act made marrying a girl below fourteen years and a boy 
be low eighteen years illegal. 
16 The measure enabling Hindu widows to marry was introduced in 1856. 
17 See Heimsath (1964, 79-88). 
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Ramakrishna Paramahamsa (Rāmakṛṣṇa Paramahaṁsa 1834-1886) was another leading 

representative of Neo-Hinduism, who believed that all the world religions were only different ways 

to reach the same God. Sarma (1956, 125-147), who is the more detailed source of information about 

him – despite not being devoid of subjective impressions – described Ramakrishna as both a bhakta 

and a jñānin: although not holding much education or scholarship, he is portrayed as a true Hindu, a 

saint who had traversed all kind of sādhanas. His thought highly influenced his disciple Swami 

Vivekananda (Svāmi Vivekānanda, 1863-1902). As a result, Swami Vivekananda gave a distinctly 

religious and mystic imprint to the reform movements he initiated, which he named Ramakrishna 

Mission (Kolkata, 1897) and Ramakrishna Math (Belur, 1898), after his guru.  

Swami Vivekananda became one of the most important spokesmen of Neo-Hinduism and the 

inspirer of Independence, which had to be gained through religion itself. Deeply influenced by 

Western sciences, his activities showed a mixture of social idealism and religious reformatory spirit. 

The two organizations he founded were deeply concerned with philanthropic activities. They 

emphasized the need to implement the educational program for the common people, assist the poor, 

remove the caste system and its discriminations, and respect women. In the religious context, 

Caravaṇaṉ (2021) highlighted that while Ram Mohan Ray did not explicitly identify himself as a 

Hindu but rather tried to unify all religions under the principle of one God, Swami Vivekananda 

openly supported the Advaita Vedānta as the religion which includes all the other ones in a 

hierarchical inclusivism marked by universal tolerance. The theme of tolerance in Vivekananda was 

also investigated by Rigopoulos (2019), who pointed out the vision that the reformer had of Vedānta 

as the most sophisticated and ancient religion and, therefore, the essence of Hinduism and the mother 

of all the other religions. In this way, Swami Vivekananda bestowed Hinduism with the superiority 

that Hindus sought to prove. Rigopoulos also stressed that the kind of Vedānta he sought to spread 

was both a practical one, dedicated to caring and acting in favor of others, and a mystic one, which 

promised the attainment of the unity of the individual soul with God. 

The thought of Vivekananda was broadly accepted in Madras Presidency, where his followers 

even financially supported his missionary campaigns (Natarajan 1959, 76). One of the reasons for 

this might have been his intervention in the racial discourse that had developed in the nineteenth 

century. Bergunder (2004, 61-62) mentioned his tendency to minimize the racial difference between 

Aryans and non-Aryans, namely Brahmins and non-Brahmins – the latter being called Śūdras by the 

Brahmins – which was preventing the mobilization of the common people. Although Vivekananda 

did not deny the invasion of the Aryans, he emphasized that they were a mixture of two races: a 
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Sanskrit-speaking one, making this language the father of the Aryan race, and a Tamil-speaking one, 

with Tamil as its mother. 

The Prarthana Samaj (Prārthanā Samāj) was founded in Bombay in 1864 and was defined by 

Sarma (1956, 83) as an off-shoot of the Bengali Brahmo Samaj.18 Therefore, most of its remarkable 

reforms concerned an improvement of women’s status in Indian society and the demise of caste. 

Among its members, Mahadev Govind Ranade (1842-1901) is described by Sarma as a man of 

massive intellect and saintly character. Both Sarma and Heimsath (1964, 105-8) highlighted that 

Ranade and the Prarthana Samaj, in general, did not advocate a new sect of Hinduism but rather 

aimed to continue the religious tradition of the Maharashtra saints, whom Ranade put in comparison 

with Luther and Calvin for the commonness of their aims.19 The reform, therefore, did not have to 

break with the past radically. 

The Arya Samaj (Ārya Samāj) was founded in Bombay in 1875 by Swami Dayananda 

Sarasvati (Svāmī Dayānanda Sarasvatī, 1824-1883), who, unlike Ram Mohan Ray, insisted on the 

infallible authority of the Vedas and rejected all the religious principles which conflicted with it. As 

Heimsath (1964, 41) highlighted, the Arya Samaj aimed to purify Hindu beliefs and practices by 

establishing a new systematic creed based on a more rational interpretation of the Vedas with the lead 

of Western-educated secular leadership. 

 The movement he founded, thus, showed a fierce intolerance towards the conversions of 

Hindus to Christianity and Islam, and, in the wake of this, it was engaged in their reconversion to 

Hinduism. By doing so, the Arya Samaj carried out a proselytizing activity that was uncommon for 

Hinduism, thus being described by Sarma (1956, 104) as the “church militant in the Hindu fold”. The 

fights of the Arya Samaj were focused on reforming religion and its social implications in North 

India, as the use of the Hindi language in the writings and preaching of his founder and members 

showed.20 Since it promoted a spirit of self-respect and self-reliance among the people, it had a crucial 

role in the emergence of national movements. 

Concerning the social reforms, Sarma (1956), Natarajan (1959, 18), and Heimsath (1964) 

particularly highlighted the condemnation of untouchability, especially in its preventing people from 

 
18 Even Heimsath (1964, 105) stressed this influence, for which Keshub Chandra Sen, a Brahmo Samajist, was the main 
responsible. Both the scholars mentioned that he visited Bombay in 1864, where he inspired the people with his 
missionary enthusiasm. 
19 See Sarma (1956, 83-91). 
20 As Heimsath (1964, 116) mentioned, Dayanand preferred Hindi to secure a wide circulation of the works. The scholar 
also added (1964, 123) that Dayanand was advised to speak in Hindi during the meetings of the association, in order to 
gain a wider audience and avoid misunderstandings. See also Natarajan (1959, 72-3) about the program of national Hindi-
medium education of Dayanand. 
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having direct access to God. The movement, thus, promoted equality and national education (Sarma 

1956, 99). 

In the Madras Presidency,21 the reform movements developed considerably later. This aspect 

was emphasized by Arooran (1976, 1-8), who provided different argumentations to justify its slow 

reaction when compared to the Bengali context. The first reason for the lack of initiatives till the first 

decade of the twentieth century has political connotations: Bengal had been under the sovereignty of 

the British since the second half of the eighteenth century, with Calcutta being chosen as their capital 

till 1911, hence being characterized by a more sophisticated urban lifestyle. This implied that the 

impact of the British rule was stronger in Bengal than in Madras, which became part of the British 

India from 1801. The second reason deals with economic matters: while Bengal had big commercial 

houses that led to industrialization and helped the newspaper industry, Madras Presidency was still 

depending on an agricultural system devoid of developed trades, a situation that was compounded by 

an under-developed transport system. The third reason deals with literacy: the fact that the first High 

School was started in 1841 and the first College organized from 1853 caused an educational 

backwardness which implied the lack of a decisive leadership. The fourth reason pointed out by 

Arooran deals with the religious composition of the Madras Presidency: as its population was mainly 

Hindu, it did not experience a real menace from Christian and Islamic encounters, thus not developing 

a discourse aimed at opposing them. Finally, the rigid caste system generally discouraged opposition 

to the authority: while in Bengal and Bombay the industrialization and more effective introduction of 

the English education had led to social mobility, in Madras, which did not witness such innovations, 

the gap between Brahmins and non-Brahmins was vast. It is not by chance that when social 

movements emerged in the Madras Presidency, they were mainly focused on the rivalry between 

these two categories of the society. 

Nevertheless, Madras still witnessed some social reform queries during the nineteenth 

century, even if on a lower scale. Heimsath (1964, 109) has stressed that the few movements which 

emerged during the last decades of the nineteenth century were mainly initiated by members of 

Brahmo or Prarthana Samaj, with the latter having a more significant missionary impact. 

Particularly significant was the activity of the Theosophical Society. As Sarma (1956, 113) 

pointed out, Colonel Olcott and Madame Blavatsky – namely, the President and Corresponding 

Secretary of the association – first arrived in Bombay, where they had contacts with the Arya Samaj, 

and then established their headquarters in Adyar, Madras, in 1882. As the Theosophists encouraged 

 
21 The Madras Presidency, having Madras as its winter capital and Ooty as the summer one, included the whole Tamil 
Nadu, parts of Andhra Pradesh, Kerala, Karnataka, Telangana, Odissa and the union territory of Lakshadvip. 
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the study of comparative religion, philosophy, and science, thus constituting an important bridge 

between the West and the East, their headquarters developed into a cultural center (Natarajan 1959, 

78). Nevertheless, the society was usually associated with occultism, which represented their biggest 

weakness.22  

Moreover, as Irschick stressed (1969), the evaluation of the Brahmanical past of India filled 

with racial sentiments that the Theosophical Society carried out, especially under the lead of Annie 

Besant, aroused opposition among the non-Brahmans.23 

Even though the Western models highly influenced the developments and reforms occurring 

in the religious environment, religion kept on representing an aspect of indigenous culture that 

differed well from the foreigners’ one. Therefore, it is not surprising that, in the context of nationalist 

fervor, it became an essential element to be recalled in delineating a national identity.24 This is one 

of the reasons why it was necessary to emphasize the idea of a majority religion, which could 

accommodate within itself as many traditions as possible, and unify them under a single voice. In this 

context, many political parties started using religion as their emblem. It is not surprising, therefore, 

that Neo-Hinduism was a founding element during the first phase of the development of national 

independence movements. 

1.2 The political awakening: pan-Indian and regional forms of nationalism 

The social impact of the British policies in India was fundamental in awakening political 

consciousness, starting from the lower castes. Aloysius (1997) extensively talked about their 

agitations and revolts occurring everywhere in the Subcontinent, highlighting their different aims: 

peasants asked for an equal distribution of powers in religious, educational, administrative, and 

economic realms; the untouchables urged to escape the hierarchical religious and cultural framework 

they were crushed by and acquire a new and recognized identity and role in society, namely gain 

political democracy or citizenship; tribals aimed to assert their territory-related identity and the quest 

for autonomy. As the scholar emphasized on many occasions, although these forms of opposition 

never developed into unified protest movements, the mass emergence significantly impacted the 

British rulers, as it was the key for them to acknowledge the need for an intervention to ensure the 

 
22 See Sarma (1956, 112-124). 
23 See Irschick (1969, 26-44). 
24 Even then, the same changes that were made to modify Hinduism and make it modern continued to be a reflection of 
European perceptions and notions, their concept of natural religion, and their interpretations of Sanskrit texts. The 
reformers themselves were none other than members of that new class of English-educated Indians, whose knowledge 
was therefore based on works and translations authorized or made by Western scholars (Viswanathan 2003). 
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continuance of their regime, whose political power had been weakened by granting administrative 

power to their upper caste allies. This implied guaranteeing partial support to the lower castes in their 

claims for equal opportunities and the downsizing of the powers they had conceded to the upper 

castes. In short, they were gradually forced to abandon the non-interference policy, even in the wake 

of the social reforms occurring in some areas of the Rāj. 

Thus, new measures were taken with this aim: the prohibition of the employment of more than 

one family member in the same government department in Madras Presidency in 1851; the abolition 

of the patronage system of employment (1853), the opening of mass education in 1854; the 

replacement of the caste-based Gentoo Code of 1776 with a new criminal law in 1861, thus marking 

the end of Brahminic pre-eminence in juridical matters; and the acknowledgment of the vernacular 

education priority in 1870 (Aloysius 1997, 116). When they saw that their privileged position in the 

socio-political order was being threatened by the patronage granted to the lower castes, Brahmins 

started harboring anti-colonial sentiments.  

The situation was further compounded by the attacks that they received in the religious 

domain: despite adopting the non-interference strategy even when religion was concerned, in their 

attempts to modernize the Indian society the British had to introduce some of the measures that were 

incited by the nineteenth-century socio-religious reformists and which were perceived by most 

Brahmins as a threat to their sacred monopoly. Some of them are mentioned by Aloysius (1997, 108): 

the abolition of the satī practice in 1829; the abolition of the thuggee practices in the 1830s; and the 

passing of the Caste Disabilities Removal or Lex Loci Act in 1850, which abolished the laws affecting 

conversion rights. Moreover, European missionaries similarly represented a danger for the Brahminic 

dominance, as Christianity had always vehemently condemned the hierarchical social order of Indian 

society, considered archaic and brutal, thus challenging the sacred role of Brahmins.25 Although 

missionary activities started centuries before and were all along independent from the Rāj, the idea 

of their conspiracy spread when the British introduced the socio-religious reform. The fear of this 

collusion meant to eradicate the Hindu religion was enforced by the fact that missionaries had 

meanwhile opened schools opened to women and lower castes in the hope that deeper knowledge and 

understanding of Christian scriptures and theology would have led to the Hindus’ conversion.  

As a reaction to the dangers to their socio-political and religious dominance, nationalist 

sentiments arose among Brahmins, which were thus essentially dependent on their interest in 

perpetuating their traditional socio-religious hierarchy within the society. In this phase of 

 
25 It’s not by chance that the mass conversion of the nineteenth century mostly meant the conversion to various forms of 
Christianity. 
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confrontation with the British, previously mostly appreciated as the ones who had brought modernity 

and modernization in India, they were now perceived and depicted as a threat to their culture and 

traditions. 

Aloysius (1997) emphasized that while both the lower castes and the upper castes wished for 

the downsizing of the foreign power, thus animating different forms of nationalist awakening, their 

aims were different and leaned in opposite directions: the lower castes wanted to move forward a 

homogeneous distribution of power, which had been exacerbated by the power legitimacy given to 

the upper castes; the upper castes, on the other hand, intended to head back to the traditional 

hierarchical order of society, which they meant to perpetuate. 

The scholar also highlighted that what differentiated the nationalist movement of the upper 

castes during the nineteenth century from the earlier anti-colonialism discontent and protests was its 

claim to stand for the interests of Indians as a whole, thus characterizing itself as a pan-Indian 

phenomenon with national demands. While it is possible to state that the nationalist movement was 

pan-Indian in reference to its spread all over the Subcontinent, as it was articulated by a homogeneous 

group sharing the same political, economic, social, and religious interests, the commonality of the 

goals they talked about was, indeed, shared only by the elites. Thus, what they preached to be all-

India interests were the interests of a single spectrum of Indian society that, in fact, represented the 

main reason for social division. Nationalists did not take on the lower castes’ needs and aspirations, 

as they were in stark contrast with their own.26 

Another form of anticolonial sentiment in India came from regional groups, which developed 

into regional nationalist movements. What was shared by all the regional forms of nationalism was 

the notion that a nation was defined by a shared language, culture, race, territoriality, and history. In 

the context of the regional communities, protecting one’s ethnic group often meant antagonizing the 

spread of Brahminic dominance. In such cases, the masses and regional forms of nationalism, despite 

having developed from different struggles and despite aiming at various achievements – social 

egalitarianism on the one hand and self-determination as a distinct ethnicity on the other – overlapped 

on an ideological level, marked by anti-Brahminic sentiments. Moreover, as in regional contexts the 

interpretation of the nation as a geographically circumscribed territory implied a sub-territorial 

loyalty, it was generally perceived as a threat to the all-India unity.27  

 
26 The pan-Indian nationalist movement found political expression in the Indian National Congress, founded in 1885. It 
became the principal leader of the Independence movement, especially after 1920, under the leadership of Gandhi. 
27 Despite regional nationalist movements did not prevent the realization of an all-India unity, which was symbolized by 
the attaining of Independence in 1947, in some cases the phenomenon of regionalism challenged that unity during the 
post-Independence with the development of secessionist tendencies and demands. See Sanmathi Kumar, “Regionalim vs 
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The severe gap between the conditions of Brahmins and non-Brahmins occurring in the 

Madras Presidency was the main responsible for the development of a regional form of nationalism 

there. Irschick (1986) highlighted that when the British Rāj was established in India, the new rulers 

had to deal with a complex culture, especially on social terms, of which they had little and confused 

knowledge. For them to administer the new territory, there was an urgent need to have a clearer 

understanding of its social mechanism. The census was a strategy they adopted for this aim: 

categorizing the society consented them to have deeper control over it by figuring out its structure 

and intrinsic power distribution. Census allowed them to identify both communities that needed to be 

restrained for representing possible threats in the stabilization of their power and indigenous 

dependent allies to whom they could distribute the power for the management of the other groups by 

granting them government jobs and a position in the educational system. Moreover, the census was a 

useful measure for a report on the conformation of the territory and its lands, with the subsequent 

introduction of taxes and other administrative practices. 

Irschick (1986, 24) also emphasized that by classifying the society hierarchically on an 

administrative level, the British exacerbated the social diversity of the Subcontinent and transformed 

castes into political categories. In particular, he mentioned the transformation occurring in the lists of 

population categories of the administrative papers from 1870 to the 1880s, when they were reduced 

to the simple dichotomy of Brahman and non-Brahman.  

The struggle for power against Brahmins was particularly felt in the Tamil-speaking area – 

which in the nineteenth century comprehended eleven administrative divisions of the Madras 

Presidency –, where they represented the two larger groups of society, together with the untouchables. 

Here the discontent of the non-Brahmin upper castes towards the Brahmin group’s dominance in the 

social and religious environment was not new.28 Nevertheless, in the nineteenth and twentieth 

centuries, it crossed over those domains and affected even the economic and political ones. 

The most relevant opponents of Brahmins were the Velalars, a Tamil Nadu rural caste usually 

involved in trade and commerce, besides being employed as revenue collectors. Irschick (1969, 7) 

highlighted how the social mobility favored by the land tenure measures introduced under the British 

rule had brought to their emergence as important landholders, who were now challenging the 

hierarchical distribution of economic power. Moreover, while till the beginning of the twentieth 

century Brahmins had held the highest positions in politics and the legal and teaching professions as 

 
Nationalism in India”, in: International Journal of humanities & Social Science Studies, Volume III, issue V, March 
2017, 120-128. 
28 Just think of what happened in monastery complexes like the Thiruvavaduthurai Adhinam, where the establishment of 
a non-Brahmin lineage of priests was a strategy to displace Brahmins leadership in the religious domain. 
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the primary recipients of the new education system, when the non-Brahmin castes benefited from a 

rise in literacy, the new educational advance brought them to aspire to administrative jobs. Seeing the 

chance to access it as more realistic, Velalars started to oppose Brahmins’ almost exclusive 

dominance in the political sphere. 

The British regime period was characterized by ambivalent confrontation for Tamil people, 

continuously oscillating between the admiration of some missionaries and scholars and the general 

criticism of British rulers in their collaboration with Brahmins, which ranged between linguistic, 

social, racial, and religious discourses.  

Thus, it is not surprising that the nationalist movement which developed in the Tamil-speaking 

area was animated by both anticolonial and anti-Brahmin sentiments.  

Tamil nationalism expressed itself in different ways during its history, being shaped and 

reshaped according to the changing needs and demands of Tamil people. Unlike what happened on 

the pan-Indian front, where political awakening was the first factor that characterized the nationalist 

sentiments, in Tamil Nadu, nationalism initially arose as a reaction to the cultural denigration that its 

people suffered from both foreigners and Brahmins. Therefore, it developed from racial discourse 

and, in the first phase of its development, it was mainly focused on a revaluation of Tamil language 

as a symbol of the Dravidian culture and on a reform of religion itself.  

Indeed, it was only in a second moment that Tamil nationalism assumed more formal and 

political connotation and identity, with the spread of associations talking about the need to construct 

a non-Brahmin political consciousness29 and the formation of socio-political organizations like the 

Justice Party30 and its release of the Non-Brahmin Manifesto.31 The role of journals and magazines 

 
29 The Madras Dravidian Association (formerly Madras Non-Brahmin Association), started in 1912 by the two 
government functionaries M. Purushotham Naidu e P. Subramanyam, was the spokesman of the non-Brahmin needs and 
the promoter of the construction of a non-Brahmin political consciousness, thus representing a predecessor of the Justice 
Party. 
30 The political agenda of the Justice Party, which came to power in 1920, stood in opposition to that of the Congress and 
comprehended several legislations aimed to enlarge the role of the non-Brahminic castes and ensure them a more suitable 
representation in public life. Some of their arguments concerned civil marriages, franchise for women, Hindu religious 
endowment, and the reduction of educational fees for Muslims. Its anti-Brahmanical ideas were partly shaped by the 
Śaivasiddhānta movement, as Maraimalai Adigal represented a great inspiration to them. 
31 The South Indian Liberal Federation, called Justice Party afterwards, was a political party which opposed the Indian 
National Congress, mainly aiming at the abolition of castes and the ending of Brahmin preeminence in government and 
educational jobs. Started by T. M. Nair e P. Theagaraya Chetty in 1916, in that same year the party issued a document 
known as The Non-Brahmin Manifesto, which is considered to be the non-Brahmins Magna Carta. The Manifesto 
examined the conditions of such social group and indicated the directions for their progress, inviting them to join in the 
struggle against the domination of the Brahmins for their retaliation in politics, education, and society. The document 
showed a kind of tolerance towards British hegemony, for which they also provided a justification: if the non-Brahmins 
had obtained enough economic power and educational skills, they could free themselves from the yoke of both the British 
and the Brahmins. The central government, on the other hand, was dealing with the growing power of the Indian National 
Congress, born to challenge the British Rāj. In such a context, it started supporting the non-Brahmin organizations in their 
effort to limit their old allies’ influence. The Justice Party was one of those. 
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founded with the aim to inform the people about the need to spread education in the struggle against 

Brahmins monopoly in social and political life was fundamental for this and the subsequent 

developments. Despite being focused on reviving Buddhism, one of the first and most influential 

weekly magazines in the fight against the caste system was the Tamiḻan (formerly Oru Paicā 

Tamiḻan), founded by Iyothee Thass Pandithar, (Ayōttitācar, 1845-1914) in 1907 and released until 

his death. The Tamiḻan spread the concepts of social emancipation, rationalism, anti-Brahmanism, 

nationalism, and modern politics, carrying out the emergency of the new Tamil-Dravidian identity 

(Dickens 2017).32 

Finally, from the late 1920s, Tamil nationalism lived a more rationalistic and radical 

iconoclastic phase marked by the activities of Periyar (Periyār, 1879-1973) and his Self-Respect 

Movement, which initiated the Dravidian movement properly called, followed by the establishment 

of the Dravida Kazhagam (Tirāvida Kaḻakam).33 What distinguished this phase from the previous 

ones of religious, cultural, and political awakening was the significant participation it received from 

the people. The Dravidian movement of the 1930s and 1940s became a pervasive mass movement, 

gaining the support that not even the Justice Party could rely on. The major developments of this 

phase were the anti-Hindi protests34 and the emphasis on the reinterpretation of the Aryan migration 

theory.35 

It is the first phase of Tamil nationalism that will be taken into account, during which both 

language and religion were the main focus of the nationalists.  

Literature was the common means for supporting both causes by conveying the ethnic 

discourse. Linguistic, socio-political, and religious movements of the nineteenth and twentieth 

centuries made of the literary tradition perhaps the primary means to strengthen and rework the 

concept of ethnicity, to express it, and support the priestly authority of the Dravidian population.36 In 

the nineteenth century, therefore, a large number of Tamil texts of epic, moral, and religious literature, 

 
32 Iyothee Thass was a central figure for the social and religious awakening of both Dalits and Buddhists. In 1898 he 
established the Teṉṉintiya Cākkiya Pautta Caṅkam (“South India Buddhist Association”), an organization aiming at 
inaugurating a new and regional Buddhism, depicted as the religion of Tamil Dalits, despite adopting and adapting the 
Tamil Śaiva concept of compassion, cīvakāruṇya, which in those same ages characterized one of the focal points of 
Ramalinga Adigal doctrine. See Raman (2022, 112-116) and Bergunder (2004, 67-75). 
33 In the light of its complex history, the Tamil nationalism has been subjected to different interpretations. See Vaitees 
(2015, 5-12) and Aloysius (1997). 
34 See Ramasamy (2005) and Arooran (1976, 217-255). 
35 See Bergunder (2004, 80-84). 
36 A process that Pandian (1997, 546) called ri-ethnogenesis.  
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before the Christian era and until then preserved on palm leaves, started to be printed and became 

accessible to a more significant number of people, leading to what is referred as Tamil Renaissance.37 

Arooran (1976, 23) highlighted that the availability of these texts, many of which belonged to 

the Caṅkam literature, stimulated new interest in Tamil literature and language, which coincided with 

attempts to rediscover and re-evaluate the origins of Tamil civilization. The literary, linguistic, and 

racial discourses, thus, started overlapping. It is important to note that while Irschick (1969) 

considered Tamil Renaissance and the non-Brahmin movement as separate phenomena, Arooran 

(1976), emphasized their relationship and, in particular, the role of Tamil Renaissance to the origin 

and development of Dravidian nationalism, as it encouraged the view of a national identity for Tamil-

speaking people. 

1.3 The revival of Tamil language and Śaivasiddhānta 

Whether it is the awareness of having a common language that gives birth to nationalist 

sentiment or it is the growth of nationalist sentiment that endows a language with political importance, 

especially that spoken by social and intellectual élites, has long been a subject of controversy. 

Nevertheless, the two statements are not mutually exclusive. 

From a historical point of view, language has been an essential constituent element of nations: 

the national sentiment, based on a shared cultural heritage, a common history, and a common 

ancestry, is expressed in a distinct language, and it is through that particular language that it is 

generalized to become an essential factor in social cohesion (Safran 1999). The link between language 

and nation is exemplified by the fact that language has often been invoked as a unifying and defensive 

factor in cases where threats to national identity are perceived, and we can clearly see how this applies 

to India too. 

In regional environments, such as the Tamil Nadu of the nineteenth and the twentieth 

centuries, the concept of nation was strongly linked to the sense of commonness, which is first of all 

found in the communication through the same idiom. Moreover, if we consider that the attention 

which was given to languages’ historicization and confrontation processes in that period led to the 

interpretation of a language as the essence of a people’s culture, it is possible to state that the 

awareness of a common language was undoubtedly indispensable for the rise of national sentiment.  

 
37 Ebeling (2009) pointed out the role of the College of Fort St. George in the changes occurring in the linguistic and 
literary domains. 
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After the discovery of Sir William Jones, Sanskrit gained the keen interest of Orientalists as 

the most ancient language of the Indo-Aryan family and the sacred language of the Brahmins; in this 

context, systematic processes of historicization, standardization, and classification of the Indian 

languages occurred, causing frictions within the society.  

Racial sentiments further compounded the social intolerance between the two groups of 

Brahmins and non-Brahmins with the spread of the Aryan migration and race theory. Dirks (2001, 

142-3) highlighted that British writers even made use of this theory to support the idea of the 

inferiority of the Dravidians. In particular, he mentioned Henry Maine and Meadows Taylor, who 

emphasized the barbarity and superstition of the early Dravidians, accused of having destroyed the 

purity of the Aryan society, and James Fergusson and R. H. Patterson, who advocated the caste 

system, which had made Brahmins and the other upper-castes more progressive by preventing the 

intermarriage between Aryans and non-Aryans. 

Ramaswamy (1997, 36-7) underlined that the designation of Sanskrit as a classical language 

implied its superior and more complex capacity of expression, arousing a general discontent among 

the people whose mother tongue was classified as vernacular despite having a long history and a rich 

literary production. This is particularly true for the Tamil speakers, who, as a result, developed a 

vehement attachment to their language and struggled to uplift its status. Categorizing Tamil, a 

Dravidian language, as a vernacular meant acknowledging its inability to express complex and 

abstract concepts, thus implying a condition of cultural, moral, and social inferiority of their speakers. 

This different categorization of Sanskrit and Tamil also carried racial nuance, as we read in 

Ramaswamy (1997, 14): 

Thus Tamil's devotees waged their battles on a colonial (and colonized) 
terrain where Sanskrit loomed loftily as a “classical” tongue, and Tamil was 
reduced to a mere “vernacular”; where Sanskrit was the language of the “fair” 
and “noble” Aryans, Tamil the tongue of the “menial” and “dark-skinned” 
Dravidians. 

The acknowledgment of Tamil as a classical language was and remained one of the main goals 

of Tamil nationalism throughout its history, besides the aim to transform it into the language of 

politics and education.38 The vernacular nature assigned to Tamil instilled the idea of a phase of 

 
38 Contemporary scholarship distinguishes three phases in the history of this language: Old Tamil, comprising the earliest 
developments till 1000 AD, and further split into the three stages of Early Old Tamil, Middle Old Tamil, and Late Old 
Tamil; Middle Tamil, from 1000 to 1900 A.D.; and Modern Tamil, from the nineteenth century onwards. 
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language decline, besides the need for measures to prevent its complete degeneration. It led to two 

main consequences. 

On the one hand, it caused an amplification of the aversion to the vaṭamoḻi (“Northen 

language”, namely Sanskrit): the corrupted state in which Tamil was considered to dwell was 

attributed to the influences of other Indian languages on it, especially Sanskrit.  

During the first millennium B.C., Sanskrit was used exclusively for ritual purposes in 

connection with the liturgy of sacred texts and systems of knowledge associated with it, such as 

grammar. This condition of being an exclusive language, almost inaccessible, defined by Pollock 

(2006, 39) as “sacerdotal isolation”, began to change starting from the first centuries of the first 

millennium A.D., when the limits of its ritual dominion crumbled: Sanskrit asserted itself as a 

language of power through its use in the inscriptions of the ruling dynasties, and its dominance was 

also imposed on the discursive or literary level, with the flourishing of the kāvya (“ornate poetry”) 

genre. These connotations were enforced during the Pallava, Chola, and Pandya dynasties of the 

Middle Ages, where the hegemony of Sanskrit in the linguistic, literary, political, and ritualistic 

spheres was total. In fact, in the area of our concern, a Sanskritization of Tamil language occurred, 

together with the diffusion of Brahminic models of power and worship. The result of its ancestral 

consideration as a language of excellence is its dominance in the academic field, even in 

contemporary India.  

As in the nineteenth-century languages were seen as the emblem and essence of a people, 

praising Sanskrit meant praising the Brahminic culture; thus, it exacerbated the already existing anti-

Brahmin sentiments. 

On the other hand, it led the Tamils to enhance their cultural heritage, starting with the 

language as a defense mechanism. Before the nineteenth century, Tamil was considered by its native 

speakers as a means through which they could dispose of the divine powers it was impregnated with. 

Despite this devotional function, however, there was no literature production centered on it and its 

role. The nineteenth-century Tamil Nadu saw instead the rise of a narrative that encouraged the 

Tamils to restore the honor of their language, acquire a new awareness of it, and free it from its 

corruption.  

Ramaswamy (1997, 6) highlighted that in this context, the concept of tamiḻppaṟṟu, “Tamil 

devotion”, emerged, implying feelings of adherence, support, and devotion to their mother tongue. 

This unconditional love, triggered by the historical, political, and social changes linked to 

Colonialism, was moreover encouraged by the birth and diffusion of new literary genres, newspapers, 

and magazines, results of the press revolution, and developed together with the rising state 
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nationalism. While previously Tamil was praised for its ability to exercise control over divinities and 

their powers, from the nineteenth century onwards, it was mainly valued as an instrument of 

communication between people, citizens’ education, and the ruling of the people. It kept its salvific 

function, but for a different reason: as it is the essence of the Tamil people, their birth and maintenance 

depended on it. Ramaswami also pointed out that, according to this new interpretation, the native 

speakers need to nourish the bond with it as an inviolable one: Tamil became a tangible and personal 

asset that needed to be preserved since the future of the Tamil community depended on its 

transmission from generation to generation.39 

Moreover, the movements of national pride and their effort for the re-appropriation of 

indigenous traditions starting from the language, which affected the entire Indian Subcontinent in the 

nineteenth century, have resulted in the birth of a process of personification of the language and, 

moreover, to the association of the mother tongue with the figure of the mother, providing its speakers 

with the tools to live and interact with others. Thus, in the second half of the nineteenth century, when 

the tamiḻppaṟṟu had already developed, the new concept of Tamiḻttāy (“Mother Tamil”) spread, where 

Tamil is a mother who has given birth to her devotees and who nourishes and feed them (Ramaswamy 

1997, 17).40 Soon a rich imaginary of the mother Tamil covered with wounds for the corrupted state 

of the language developed: it was the duty of her devotees to take care of it and save it. This included 

the activities to purify it from other languages’ influences. Moreover,  by taking care of her, the native 

speakers would have saved their entire community, as the body of the Tamiḻttāy was none other than 

their own land. 

Moreover, the new awareness of the value of Tamil led to the rise of linguistic-purity 

movements aiming to eradicate all the other languages’ impact on it, especially Sanskrit as 

representative of Brahmin culture and power. Sanskrit, indeed, was not the only language that had 

somehow changed the lexicon and syntax of Tamil. The Madras Presidency of the early nineteenth 

century had two of its peculiar characteristics in multilingualism and multi-ethnicity, which resulted 

 
39 In the most extreme form of tamiḻppaṟṟu, all the members of such a community must be willing to sacrifice themselves 
for its preservation, as not even life is considered too high a price for the cause of Tamil, as we read in Ramaswamy 
(1997, 6): “Body, life, self: all these dissolves into Tamiḻ. Devotion to Tamiḻ, service to Tamiḻ, the sacrifice of wealth and 
spirit to Tamiḻ: these are the demands of tamiḻppaṟṟu at its radical best”. 
40 The concept of Tamiḻttāy, which got strengthened through the literature production of the century, became even more 
complex. It came to imply a personification of Tamil not only as a mother, but even as a queen and a goddess, to whom 
songs are poems are written. A peculiar example of this is the Maṉōṉmaṇīyam, a hymn written by Sundaram Pillai in 
1891 calling for unity on the basis of language. The hymn represented an important innovation: while until that moment 
authors used to invoke deities at the beginning of their works, this was the first composition where an invocation to the 
language was made. In particular, he compared Tamil with the “eternal God”, thus being a superior living language 
(Kailasapathy 1979, 26). In 1970 the hymn was recognized as the State anthem of Tamil Nadu in its official version 
known as Tamiḻttāy vāḻttu, “Invocation to mother Tamil”. 



 

24 

in the development of new linguistic registers, in which Tamil was clearly influenced by languages 

such as Arabic, Farsi, Urdu, Telugu, and Kannada, as well as Portuguese, German, and English 

(Ramaswamy 1998). Ebeling (2010, 13-14; 26) pointed out that it is possible to speak of several 

Tamil idioms on the basis of the specific linguistic influence affecting them. In such an environment, 

the choice of a particular variation of written Tamil was determined and justified by the message or 

concept intended to be expressed. Thus, for example, Sanskritized Tamil was preferred in conveying 

concepts of Western origin, while the new modern Tamil, which emerged as a consequence of contact 

with English speakers, was more suitable for Western-style administration and education.  

Finding a way to recover Tamil language and restore it to its former glory was necessary. The 

development of classicism and the revival of religion were two strategies adopted with this aim and 

can be thus seen as two tendencies through which tamiḻppaṟṟu expressed itself. 

While during an early phase classicists aimed to prove a condition of equality between Tamil 

and Sanskrit, during the first decades of the twentieth century, the primary approach was asserting 

Tamil superiority in terms of both antiquity and complexity, stating its eternal nature. This justified 

the proliferation of theories and works that supported the antiquity of Tamil language and literature 

and, above all, its Independence from Sanskrit, which has its highest achievement with the works of 

Caldwell. In fact, the activity and writings of missionaries praising Tamil language, culture, and 

religion, play an important role in the emergence of Tamils' attempt to re-evaluate and enhance their 

culture and language, serving as supporting sources.41 

The writings of missionaries advocating Tamil culture played a crucial role in advocating the 

value of Tamil language and culture, thus having great circulation. This also led to a new re-

evaluation of the works of Europeans who had studied and written Tamil language during the 

seventeenth and eighteenth centuries, especially those of Beschi. 

Constanzo Beschi (1680-1747) wrote grammars of different registers of Tamil language, 

dictionaries, and poems. The Tēmpāvaṇi (“The Unfading Garland” or “The Jewel of Sweet Poems”), 

an epic poem on the life of Saint Joseph, is considered to be his masterpiece.42 Trento (2022, 155) 

highlighted the aim of this text to provide a local model of Catholic kingship by representing a 

European king, Leopold I of Austria, as a Tamil king, thus displaying Beschi’s attempt to gain 

political influence. 

 
41 Manonmaniyam P. Sundaram Pillai, who participated in the Orientalist debates and borrowed many of the ideas of 
missionaries like Caldwell and G.U.Pope, was the first intellectual to make use of their contributions. 
42 For a detailed analysis of this work, its features, and reception see the recent work of Trento (2022). See also Zvelebil 
(1974). 
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Ebeling and Trento (2018) highlighted that Beschi showed such a mastery of Tamil to be 

recognized as a pulavar, a poet-scholar known by the name of Vīramāmuṉivar, the “great heroic 

sage”. Nevertheless, as Trento mentioned (2022, 173), there was a stream of scholars that questioned 

Beschi’s authorship of the works attributed to him, including the Tēmpāvaṇi. Arunachalam was one 

of them, ascribing his works to the poet Cupratīpakkavirāyar, whom Beschi took as his teacher and 

patron, especially for the courtly character of the language. Moreover, mentioning the release of a 

work in the name of one’s patron as a common practice since past centuries,43 Arunachalam (1974, 

277) firmly stated that the sophistication of thought emerging from his alleged works could only be 

a product of Cupratīpakkavirāyar’s mind, whom he refers to as a genius, being it inaccessible even to 

Tamil scholars of average intelligence. Thus, in his view, the role of Beschi was merely suggesting 

the books to his teacher and issuing them in his name due to Cupratīpakkavirāyar blindness and 

infirmity.  

Although the authorship of his works has been questioned, during the nineteenth century, they 

became a particular object of interest to other missionaries, as well as to South Indian intellectuals 

and colonial administrators, for their power in encouraging to explore the Tamil culture and 

appreciate its language, which led to their printing by the end of the century. Meanwhile, Beschi was 

recognized as a pioneer philologist by the European Orientalists, who had an essential role in 

interpreting Tamil literature and explaining Tamil language (Ebeling & Trento 2018). 

Particularly influential for the development of nationalist movements were the works of 

Caldwell and Pope, praising Tamil culture and dealing with racial and religious discourses, which 

represented an important basis for the development of nationalist movements. 

The Scottish missionary Robert Caldwell (1819-1891) became particularly influential in 

Madras, where he arrived in 1839.44 He had a crucial impact on Tamil scholars, starting a pervasive 

circulation of notions that would have led to the delineation of Dravidian ideology, which will be the 

starting point of all the articulation of its political, social, and linguistic expressions, including the 

Taṉittamiḻ Iyakkam (“Pure Tamil Movement”), the Justice Party, and the Self-Respect Movement of 

the early twentieth century. 

Dirks (2001,141) underlined that the strong antipathy of Caldwell to caste, which he 

considered to be the primary enemy of conversion, was perceived mainly as anti-Brahmanism. In A 

Comparative Grammar of Dravidian or South Indian Family of Languages, he formulated the theory 

 
43 It was indeed a practice in use even during the nineteenth century. We know, for example, that even Comacuntara 
Nayakar published some books under the name of his disciples (Vaithees 2015, 45). 
44 As a symbol of such influence, in 1968 his statue was erected in Marina Beach in Madras, to honor his role as role as 
a Dravidian linguistic pioneer. 
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of the independent origins of the pure, non-Brahmin, South Indian culture as well as the first 

philosophical analysis of the linguistic affinities among the South Indian languages. He considered 

the name Brahmin as a synonym for Aryan – and so did other scholars after him – and condemned 

the Brahmins’ imposition of the name Śūdra on the Tamil natives while supporting their literary, 

cultural, and social superiority: their culture had a separate and independent existence before the 

Brahmins invaded Southern India.45 

Caldwell (1875, 51) not only denied an origin from Sanskrit of the Dravidian languages,46 but 

he also argued that Sanskrit had been spread in Southern India by the Aryan settlers along with a 

particular type of religiosity which involved idol worship that contaminated them. Dirks (2001, 143) 

also pointed out that Caldwell’s praise of ancient Tamil – which the missionary considered higher 

than the contemporary one as it was less affected by Sanskrit – was one of the reasons for his influence 

in Madras. 

Unlike the attitude towards Beschi’s contributions, Arunachalam (1974, 278) recognized G.U. 

Pope (1820-1907) as the first foreigner who made attempts to deeply understand the Tamil sensibility 

in terms of ethics, poetry, and devotion. Pope authored Tamil dictionaries and grammars and gained 

huge esteem from his contemporaries for his translations of critical Tamil works on different topics. 

Among them particularly significant were: the translation of the Tiruvācakam of Māṇikkavācakar 

(1900), the translation of the Tirukkur̲aḷ of Tiruvaḷḷuvanāyan̲ār (1886), considered one of the greatest 

works ever written on ethics and morality containing aphoristic teachings on virtue, wealth, and love; 

and the translation of the Nālaṭiyār (1893), a didactic work written by Jain monks. 

As Vaithees pointed out (2015, 35), Pope was one of the earliest advocates of Tamil Śaivism, 

which he defined as the guardian of Tamil language. In particular, Pope considered Tamil Śaivism a 

synonym for Tamil Śaivasiddhānta,47 which he thought to be the most elaborate religion of South 

India, a product of Dravidian intellect existing since prehistory, thus preceding the Aryans. He 

insisted on the commonality of values between Śaivasiddhānta and Christianity, which justified his 

evaluation of the Śaiva faith and, in particular, of the contributions of poets and saints like Umāpati 

 
45 Dirks (1996, 272; 2001, 140) stressed Caldwell’s belief that Brahmins made the Dravidians accept the appellation as  
Śūdra by persuading them it represented a title of honor. 
46 Caldwell coined the word “Dravidian” to refer to that culture and its different languages on the basis of the term drāviḍa 
by which ancient Sanskrit literature referred to the population of that area of the Subcontinent. 
47 The strict identification of Tamil Śaivism with the specific Śaivasiddhānta tradition was a development of the nineteenth 
century, whose foundations is to be searched in the missionaries works, which praised this tradition as the most 
sophisticated one. Tamil nationalists resented a lot of their influence about this, to the extent that even in their agenda the 
Vīraśaiva and Smārta tradition, representing the other two main Śaiva currents, were disregarded. 
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and Māṇikkavācakar, but which he also used as a pretext in his proselytizing mission to convince 

Śaivas to convert.48 

Although missionaries were active in South India, among other territories, since the sixteenth 

century, it was only two centuries later that they started to get a more organizational form: by the 

beginning of the nineteenth century, in the wake of the Evangelical Revival, which was occurring in 

the West, they had formed a total of five associations49 involved in proselytizing activities like 

holding seminars, the establishment of educational institutions, and the spread of printed Christian 

material. 

When the number of converts among the Hindus began to increase during the first half of the 

century, the Madras Presidency50 saw both the rise of associations – like the Hindu Literary Society 

(the 1830s) and the Sadur Veda Siddhanta Sabha –, which had the aim to contain it and prevent further 

devotees’ loss,51 and the starting of new journals – like the Crescent,52 which was also involved in 

opposing and criticizing the colonial politics. 

These developments suggest that in the early stage of religious revival, Tamil Nadu registered 

a phase of Neo-Hindu fervor disconnected from the enhancement of a specific sect but rather focused 

on making a common front against the spread of Christianity.  

Nevertheless, by the end of the nineteenth century, while in the rest of India the intellectuals 

emphasized the tradition of Advaita Vedānta as the unifying tradition of all the religious systems, 

Tamils refused to give support to traditions based strictly on the Sanskrit scriptures and instead 

promoted the Śaivasiddhānta as the Tamil religion, of which the non-Brahmins or Velalar were the 

protectors (Bergunder 2004, 76). It was thus imbued with racial and political meanings, serving as 

one of the bases of Tamil nationalism.  

While language can be seen as the matrix of the discourses about national unity and identity, 

it was in religion and from religion that nationalists in Tamil Nadu sought a path to unify the people 

and react to the threats moved against their culture during the very first phase of its developments. 

Dirks (2001, 142) mentioned that nationalist leaders like Dayananda Saraswati, Vivekananda, 

 
48 See G.U.Pope, “Manicka Vachakar’s Morning Hymn”, in: The Siddhanta Deepika, June 1897, Vol.1, no.1, 11. 
49 Namely Propagation of Gospel, London Missionary Society, Church Missionary Society, Wesleyan Mission, and the 
Free Church Mission of Scotland (Suntharalingam 1980, 33). 
50 Madras, Tinnevelly, and Travancore were the cities which were the most involved in the opposition to missionaries, 
while in the rural areas there was not considerable organization. 
51 These associations counted both Brahmins and non-Brahmins among their members, as well as various Dravidian 
communities. One of the strategies they adopted in their fight against missionaries was starting schools. The High School 
of the Madras University (1841) was one of these (Suntharalingam 1980, 36). 
52 Founded in Madras in 1844 by Kasulu Latchuminaracu Chetti, it was the first newspaper owned by an Indian. He later 
founded the Madras Native Association (1852), which was one of the earliest Indian political associations, venting for 
Indians rights. 
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Ranade, and Annie Besant used “Aryan” less as a racial term than as a gloss for ancient Indian 

religious tradition, urging that the Aryan faith, which had united the north and the south in ancient 

times, be used once more to bring India together. 

On the wake of the momentum that Śaivism gained from the end of the nineteenth century, a 

new interpretation of Śaivism as the authentic and monolithic religion of Dravidians, which 

culminated in the Meykaṇṭa Cāttiraṅkaḷ,53 emerged, having its highest and more sophisticated 

expression in the Śaivasiddhānta tradition. 

The position of prominence which was given to Śaivasiddhānta in the context of national 

awakening in Tamil Nadu was the final result of different historical developments, both internal and 

transnational. Its being deeply entangled with linguistic, social, and racial discourses was what 

transformed it into an important marker of Tamil identity, carrying both anticolonial and anti-

Brahmin implications. 

The Neo-Śaiva reformers, who were primarily Velalars or other non-Brahmins castes, spread 

a different interpretation of prehistory in opposition to the Aryan migration theory, which would have 

established the superiority of Tamil religion, culture, and language, of which the Velalar were the 

rightful protectors.54 

According to their version of history, Tamils are the direct descendants of the Dravidians, the 

original inhabitants of the Indian Subcontinent, whose religion was not a primitive animism, as their 

opponents claimed, but the sophisticated and monotheistic Śaiva religion, and whose language was 

already existing long before the arrival of the Aryan-Brahmins. When they invaded their territory in 

the fifth century B.C., they brought social and religious changes that led to the decline of Tamil 

society, culture, and religiosity,55 such as the establishment of the caste system and the imposition of 

the term Śūdra in reference to all the Dravidian people. In Ramasamy’s words (2009, 6):  

Thus the Aryans (Brahmins) who came to the Tamil land were well received 
by the kings and people in general and granted lands and wealth to settle down 
here. But in return they introduced the caste system, which was till then 

 
53 This concept, implying that Umāpati Civācāriyār (fourteenth century), the last author of the Tamil canon, represented 
the culmination of the pre-modern Śaiva tradition, had as a consequence a general disregard towards the sectarian 
traditions within Tamil Śaivism, thus towards the literary production and activity of authors who lived during the late 
Medieval ages and who were exponent of other form of Śaiva faith, namely the Vīraśaiva, the Smārta, and the Śivādvaita. 
See Steinschneider (2016) and Fisher (2017). 
54 This does not mean that there has not been the emergence of reinterpretations of history outside the religious domain. 
In fact, other social reformers who had no specific link with or interest for the revival of local religious traditions proposed 
a different version to the Aryan migration theory. One of the earliest was Jyotirao Govindrao Phule (1827-1890). See 
Bergunder (2004, 62-67). 
55 In the context of religious changes, Tamil Nadu intellectuals rejected the notion that the Dravidians adoption of Vedic 
religion meant copying it. It, instead, was a process of adaptation. See Sundaram Pillai (1895, 24). 
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unknown to the Tamil society. As centuries passed on, the caste system 
became more and more rigid, placing Brahmins on top of society and pushing 
down the native Tamils, branding them as Sudras, to the lower level. 

The result was the emergence of a dominant neo-Śaiva ideology which was inextricably linked 

to the new Dravidian ideology, namely the theories of Dravidian history, the claims for their cultural, 

linguistic, and religious superiority. Thus, during the first and second decades of the twentieth 

century, in Southern India the term Dravidian gained both a linguistic and racial connotation: 

Dravidians are not simply individuals who speak a language of the homonymous family but who also 

possess a racial heritage that unites them as opposed to the North Indian Brahmins. 

Sundaram Pillai (1855-1897) was the earliest Śaiva reformer to adopt and promote a neo-

Śaiva reading of the Tamil past by opposing it to the Sanskrit tradition at the basis of the Aryan-

centric narratives. Sundaram Pillai praised the ancientness of Tamil literary sources and insisted on 

the importance of relying on them for a correct and complete reconstruction of the past.56 Criticizing 

at the same time the Orientalists who made use of the solely Sanskrit textual tradition for the 

recovering of historical information, Sundaram Pillai considered the claims of the Brahmins about 

their civilization and religious superiority as a distortion of the past, resulting from the avoidance of 

Tamil literary tradition, which was independent and superior due to its intrinsic rationalism.57 Both 

Kailasapathy (1979, 26) and Arooran (1976, 26) mentioned that he was the first to assert that 

Śaivasiddhānta was corrupted by Brahmins – puranic writers in particular – who had tried to reconcile 

the Vedas and the Āgamas.  

There are different contributing causes to the emergence of Neo-Śaivism in Tamil Nadu 

during the late nineteenth century and its flourishing in the next century.  

In the first place, it was a reaction to Europeans’ perception of Dravidian religious expressions 

and its subsequent criticism. Dravidian religiosity, and particularly Tamil, was indeed defined by 

them as primitive, crude, and dominated by crude animism (Ramaswamy 1997, 26). In their Aryan-

centric interpretation of history, due to its inferior sophistication, it was then conquered by the purer 

and philosophically superior Vedic religion, of which the Brahmins of the North were the custodians. 

When the appeal to return to a rational form of worship arose in the Tamil people, the Śaivasiddhānta 

perfectly fit the rational demands that the new concepts of modernity requested, thanks to the 

importance that the Tamil ācāryas had given to knowledge. 

 
56 Vaithees (2015, 69) stated that he owed his interest for ancient Tamil literature to his Tamil pandit, Narayanasamy 
Pillai, who was particularly engaged in the rediscovery of classics. It is not by chance that even Maraimalai Adigal, whom 
also studied with Narayanasamy Pillai during his young ages, developed the same preferences. 
57 See Vaithees 2015 (52-56). 
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Secondly, in the wake of linguistic criticism, religion was seen as the proper domain in which 

the sacrality of Tamil could be asserted. In other words: Tamil is to be considered a sacred and 

superior language by virtue of its being the language in which God’s message has been written and 

transmitted.58 Śaivasiddhānta was suitable for proving the sacredness of Tamil thanks to the claim of 

its true Tamil origins, i.e., thanks to the fact that its scriptures were Tamil works that were independent 

of the Vedic tradition, thus free from the Brahmin influences. Supporting the Śaivasiddhānta, 

therefore, implied supporting the non-Brahmin groups in their struggle against the Brahmins.59 

Moreover, as the influential Śaiva monasteries had established educational institutions, they were 

considered an authority, especially in matters of language and literature. 

Thirdly, it was a consequence of the general emphasis that the pan-Indian nationalist 

movements had placed on Indian religions as an instrument of communion and struggle against 

foreigners.60 In the wake of their anti-Brahmins sentiments, Tamil reformers did not accept to support 

a religion that had the Vedic textual tradition as its sacred scriptures, as it would have meant 

recognizing Brahmins’ superiority and accepting their lead. On the contrary, thanks to the century-

lasting Tamil ācāryas lineages and their textual production in Tamil, Śaivasiddhānta could be claimed 

to be totally independent of the Sanskrit scriptural production. 

Finally, starting from the first decades of the twentieth century, the Śaiva monasteries founded 

numerous training institutes, ranging from early childhood to universities. This allowed them to 

consolidate their authority on religion and language, thus being perceived as a crucial platform for 

validating nationalist and anti-Brahminic ideas. In particular, political and social movements, such as 

the Taṉittamiḻ Iyakkam, saw in the language of the liturgy an excellent opportunity to oppose the 

Brahmins and Sanskrit through the celebration of rites exclusively in Tamil language. This was their 

request, as well as greater dissemination of religious material in Tamil. 

The reaction of the monasteries was not univocal, being crushed by both the political context, 

which required the use of Tamil to the exclusion of Sanskrit, and by their own tradition, which 

required the use of both languages. While it is true that some have embraced this nationalized and 

anti-Brahminic view of Śaivasiddhānta and have begun to use only Tamil as the language of the 

liturgy, others – even very influential like the Thiruvavaduthurai (Tiruvāvaṭutuṟai) and the 

Dharmapuram Adhinam (Tarumapuram Ātīṉam) – continued to use both Sanskrit and Tamil to 

propagate the religion, recognizing the implicit sacredness in both of them. 

 
58 The reference, in particular, goes to the Tirumuṟai and the Meykaṇṭa Cāttiraṅkaḷ. 
59 Something which was done, for example, in the case of Justice Party, whose Manifesto showed an informal alliance 
with the British regime. 
60 This view is particularly emphasized by Muttumōkaṉ (2021). 
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For all these reasons, Śaivasiddhānta, which was often an object of interest of missionaries 

and Orientalists for its intrinsic rationalism, was strongly nationalized and lived an important phase 

of reform starting from the end of the nineteenth century. 

 In the foreigners’ works, it was indeed described as the tradition that could redeem Dravidian 

religiosity, as considered the essence of the Tamil religion, whose principles are enshrined in the 

scriptures in Tamil, subsequently rendered impure by the spread of Brahminism and Sanskrit texts.61  

In the nationalists’ discourse, Śaivasiddhānta was claimed to be a pre-Arya phenomenon that 

the Brahmins had appropriated, transfiguring it through the introduction of the caste system. 

Moreover, it had to be considered the essence of Tamil religion, its purest form. Ishimatsu (1999, 

572) highlighted how, consequently, the Sanskrit scriptures were now declared to be translations or 

corruptions of original Tamil sources, and all the elements of the tradition which could be ascribed 

to or derived from the Brahminic religion had to be condemned and eradicated.62 

The question of the true origin of this tradition has played a fundamental role in the political 

debates concerning the creation of a Tamil identity also because it represents the way through which 

the Velalars claimed their cultural and religious leadership. Temples and monastic complexes 

historically had always been characterized by the conflict between Brahmins and non-Brahmins, 

which could be clearly inferred even by the different organization of the spaces inside the places of 

worship, depending on the caste to which they belonged. However, the antagonism they registered 

was of a purely religious and social nature, linked to the ascription to one or the other class. There 

was no explicit conflict based on the use of Sanskrit for the performance of the rituals: despite the 

availability of Tamil scriptures and the foundation of non-Brahmin guru lineages in monastic 

complexes that had gained considerable power and influence, the use of Sanskrit for liturgical 

purposes was unquestioned.  

The conflict that was now unfolding went beyond the tension between castes, having racial 

connotations and also including the linguistic dimension, leading to two contrasting theories of the 

origins of this tradition.  

Ishimatsu (1999) also pointed out that the anti-Brahminic sentiments and the belief of 

Śaivasiddhānta as the purest form of Tamil religion got so much rooted in the Tamil-speaking area 

 
61 The reason for the general acceptance of Tamil intelligentsia of the religion of Śiva as synonym for Tamil religion 
instead of the Vaiṣṇava one, was probably that even after the production of its Tamil sacred scriptures, the Nālāyira Divya 
Prabandham (“Four Thousand Divine Hymns”) – also referred to as Dravida Vedas –, the Sanskrit scriptures still co-
existed with the Tamil production, maintaining its theological and practical importance. In the case of Śaivasiddhānta, 
instead, the Tamil textual tradition was not only claimed to be independent of the Sanskrit Āgamic production, but even 
antecedent to it. 
62 One of the arguments given to prove the Tamil origin of the cult is represented by the continuity of literary production 
in Tamil, which was made possible thanks to the assimilation of devotional literature, in particular the Tirumuṟai. 
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of this period that soon Śaiva became a synonym for Tamil, and Tamil had already become a synonym 

for non-Brahmin. 

In the context of the revival, the Thiruvavaduthurai Adhinam and the Dharmapuram Adhinam 

depicted themselves as the mouthpiece of Śaivasiddhānta, supporting the activities of the revivalists 

by publishing and spreading their writings and even the writings of supporting missionaries and 

theologians.63 It was indeed thanks to such authoritative centers’ support that revivalists’ activity had 

an even more deep impact. 

The rise of Tamil Śaivasiddhānta revival between the end of the nineteenth century and the 

first half of the twentieth century was influenced by the Neo-Śaiva revivalism of Jaffna, in Tamil Sri 

Lanka. 

Unlike what happened in Tamil Nadu, the Jaffna revivalism of the Śaiva faith emerged during 

the first half of the nineteenth century as a reaction to Christianity, thus being devoid of both the solid 

antagonism for Brahmins culture and language and of the opposition to the Vedāntic tradition which 

marked the mainland phenomenon. 

Arumuga Pillai (Āṟumuka Piḷḷai, 1821-1879), who later would be known as Arumuga Navalar 

(Āṟumuka Nāvalar), was a key figure for the start – and lead – of the Jaffna revivalism. His 

educational formation was rich. Son of a Tamil poet, he received a Tamil education, thus gaining a 

deep knowledge of Tamil literature. On the verge of his twenties, as a member of a non-Brahmin high 

caste, he entered a Christian mission school to study English (Hudson 1992). It was there that Navalar 

became a student of the Reverend Peter Percival (1834), who in 1841 appointed him as his assistant 

for a translation of the Bible. Navalar worked with Percival till 1848, when he completely devoted 

himself to the Śaiva cause. 

Navalar got committed to studying Sanskrit in order to read and fully understand the whole 

Āgamic literature, of which he became a specialist.64 His deep knowledge of the Śaiva scriptures and 

hence orthodoxy led him to attack not only Christians but even Hindu priests who did not rely on the 

Āgamas, thus following a popular Śaiva religion, namely a form of ritual practice which was not 

derived strictly from the scriptures but that, instead, was embedded with regional customs. Moreover, 

it convinced him of the necessity to rely on both the Sanskrit and Tamil scriptures (Klöber 2017, 18), 

as they reflected a more sophisticated theology, devoid of popular practices65 that Śaivas had adopted 

 
63 This is particularly true in the case of the Dharmapuram Adhinam, which published the writings of Nallaswami Pillai 
and the American missionary John Piet among the others. See Klöber (2017, 11-14). 
64 Vaithees (2015, 22) pointed out that one of the main characteristics of the Jaffna revivalism is, indeed, its being strictly 
Āgama-centric. 
65 The reference particularly goes to animal sacrifices and the worship of terrific gods. See Hudson (1992).  
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over time and for which Śaivism had been attacked, and provided with a wiser interpretation of temple 

worship (Hudson 1992). Klöber (2017, 19-20) emphasized that according to Navalar, the Tēvaram 

and the Tiruvācakam were to be understood as the Tamiḻ Vētaṅkaḷ (“Tamil Vedas”) among the Tamil 

sources; reciting their hymns and those contained in the Periyapurāṇam represented, therefore, an 

opportunity to grasp the whole Āgamic literature essence without accessing the texts directly. 

The need to provide a correct knowledge of Āgamas and a return to their orthodoxy arose in 

him, leading to his first classes on the topic. Such courses laid the foundations for establishing schools 

in Jaffna and Tamil Nadu and printing presses. Education for young Śaivas in their religion was felt 

as necessary, and so was the providing of printed books written in a language that everyone could 

understand while preserving an appropriate elegance for conveying Śaiva principles. Navalar 

established his first school in Vannarpannai, Sri Lanka, in 1848 (Caivappirakāca Vittiyācālai, “School 

of Śaiva Splendor”), and his printing press in Madras in 1849. During one of his visits to Madras for 

the establishment of his press, he got invited to Thiruvavaduthurai Adhinam as a specialist of Āgamic 

scriptures, and there he was awarded the epithet Navalar, “the great orator” or “the learned”.66 

Meanwhile, the presses represented once again an important means and platform for religious 

discourse and clashes between different religions, providing them with the possibility of both 

attacking their opposing theologies and philosophies in a continuous and vigorous back and forth and 

promoting their respective ones. Jaffna revivalists, beginning with Navalar, were highly active in 

spreading Śaiva material in print form. Feeling that people needed a clearer understanding of their 

religion, circulating prose versions of the most essential Śaiva works was one of their most 

considerable merits: thanks to their use of a simple language aimed at making the texts accessible to 

a broader community, they are considered the forerunners of the modern Tamil prose style. The 

contribution of Navalar was significant on this front: his prose version of Cēkkiḻār Periyapurāṇam 

(1852), which he published through his Madras printing press, earned him the title of “father of 

modern Tamil prose”.67 

Navalar opened the way to the establishment of schools, printing presses, associations, and 

journals in both Jaffna and Tamil Nadu, thus extending his influence on the mainland: it was thanks 

to such activities that his role as an authoritative Śaiva reformer was recognized even in Tamil India, 

granting him the patronage of local elites. The schools, associations, and printing presses started in 

 
66 Arumuga Navalar had strong ties with the Thiruvavaduthurai Adhinam, where he was appointed as scholar for some 
time (Klöber 2017; Hudson 1992). 
67 Arumuga Navalar was indeed one of the earliest scholars to perceive the need of the creation of a modern, standard 
Tamil, which could be more effective and simpler, and to carry it out in the prose genre. Kailasapathy (1979, 33) 
mentioned that, similarly, his contemporary Subramania Bharati (1882-1921) tried to do same in the poetry domain, using 
a popular language, thus being considered the father of the modern Tamil poetry. 
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the mainland by him and other Jaffna revivalists who followed his example, in particular, functioned 

as important centers and tools for the spread of Neo-Śaivism and the emergence of religious 

consciousness, serving as an inspiration to Tamil Nadu Śaivas and reformers.  

One of the main reasons for the Jaffna neo-Śaivism to exert such influence on them was its 

being led by Velalars,68 a factor that in the mainland context, where social enmity was a prominent 

issue by the end of the nineteenth century, gave the non-Brahmin an essential input for rising.69 In 

fact, the names of Tamil Nadu's earliest Śaiva associations recall those established decades before in 

Sri Lanka, while many are the mentions that the mainland reformers did in their works, showing 

gratitude towards the Jaffna Śaiva revivalists, as will be discussed below.70 

On the other hand, some critical Tamil revivalists vehemently opposed Navalar and his 

successors. Among those, the most influential was Ramalinga Adigal (1823-1874): the controversy 

which involved them in 1869, traditionally known as Aruṭpā-Maruṭpā,71 was crucial for the 

delineation of two strands among the Śaivasiddhānta tradition, with one being more conservative, 

and the other being characterized by gradually more radical ideas. 

Ramalinga Adigal, commonly known as Vaḷḷalār,72 was a poet-saint, a mystic who was 

considered to have earned incredible siddhis through his yogic practices.73 The reactions to his alleged 

siddhis were ambivalent. On the one hand, the claim that he had acquired unbelievable powers like 

deathlessness and the awakening of the dead raised the skepticism of many other religious people and 

reformers, like Navalar himself. On the other hand, it had a substantial proselytizing effect, as the 

hope to attain those same powers attracted the people. 

In her recent book, Raman (2022) made the religious ideology of Ramalinga Swamigal the 

main focus of her research, emphasizing his ambivalent role as both a poet-saint and a Dravidian 

nationalist social reformer. She highlighted that many hagiographies were written in his name, where 

he is compared to the Nāyaṉmārs. One of the common topics of such a narrative is Ramalinga’s 

bodily metamorphosis and immortality, based on the assertations he made in his writings (Raman 

 
68 Navalar himself was a Velalar. 
69 The same Navalar was born in a Velalar family, belonging to an elite that had strong and ancient links with the sacred 
topography of Tamil Nadu Śaivasiddhānta. Not by chance the first school he established in Tamil Nadu was located in 
Chidambaram. This was, indeed, one of the factors that explains his acceptance in the mainland. 
70 See Vaithees (2015, 24). 
71 Vaithees (2015) particularly dealt with it, highlighting that in occasion of a public meeting organized by the temple 
priests of Chidambaram – who had been victims of his criticism for not relating to the scriptures, Navalar was object of 
defamation. He, thus, started a legal action against him and Ramalinga Adigal, who had intervened too. The debate had 
a second outbreak in 1903, when the stands of Ramalinga and Navalar were taken by Maraimalai Adigal and Katiravel 
Pillai respectively. 
72 Raman (2022, 25-26) mentioned that his disciple Velayutanar Mudaliyar, who edited a compilation of Ramalinga’s 
poems, was the one who attributed him the name of Tiruvaruṭpirakāva Vaḷḷaḷār, the “great benefactor who radiates grace”. 
73 For details about his life see Raman (2022). 
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2022, 58). According to this material, he had made his body gradually pure till the obtainment of a 

body made of knowledge, which would coincide with a process of its dematerialization. Ramalinga 

Adigal, indeed, believed in the importance of the human body as it is inhabited by the divine and in 

its capacity to resurrect. 

Ramalinga Adigal established both religious and charitable associations, as he was concerned 

about the conditions of poor people and the need to provide them help and education too.74 Two of 

the most important organizations he started were the Camaraca Vēta Caṉmārkka Caṅkam 

(“Association of the Egalitarian, Vedic Path of Truth”, 1865), which supported both the Sanskrit and 

Tamil scriptural traditions of Śaivasiddhānta, and the Camaraca Vēta Taruma Cālai (1867), a 

charitable feeding house. It was during the inauguration of this latter association that Vaḷḷalār 

doctrinal text entitled Cīvakāruṇya Oḻukkam (“Conduct of Compassion towards Living Beings”) was 

read, signing his shift from a traditional devotionalism to a new concept of religion, marked by 

universalist connotations (Raman 2022, 26). In fact, unlike Navalar, who insisted on the necessity to 

go back to a more orthodox worship, especially in temples, during the last decades of the nineteenth 

century Ramalinga Adigal took distances from the Tamil Śaivasiddhānta orthodoxy. In particular, 

Irschick (1986, 86) mentioned his thought that the orthodox religion, namely relying on the sacred 

Sanskrit texts, would have only brought despair due to the division they created in society. He 

proposed a new kind of religion carrying a messianic connotation: he preached the descent of God, 

seen as a principle of universal love, on earth where there would have been the removal of all religious 

and social divisions. 

The central tenet of Ramalinga Adigal doctrine was the emphasis on the cīvakāruṇya, 

“compassion”, a concept that developed between the fifteenth and the seventeenth centuries in the 

Tamil Śaivasiddhānta and Vīraśaiva traditions and emerging from their textual productions centered 

on ñāṉa as the purest path to liberation. In such context, cīvakāruṇya comprehends two different 

meanings. On the one hand, cīvakāruṇya is one of the needed qualities for gurus, as they manifest 

Śiva: the guru’s compassion corresponds to God’s grace, aruḷ. On the other hand, it is an ethical 

prescription of daily practice which consist in not harming or killing any lives, however small it may 

be, thus implying vegetarianism too. In both cases, cīvakāruṇya is considered a prerequisite for 

attaining liberation. 

 
74 Raman (2022, 26) states that there was the plan to establish other kind of institutions and organizations, counting 
schools and newspapers, but such projects were never completed due to the lack of funds. 
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As Raman (2022) emphasized, Ramalinga Adigal offered a reinterpretation of cīvakāruṇya,75 

which represents the directly responsible quality for the existence of wisdom and love, the source for 

the flourishing of both worldly and otherwordly conduct, as it allows devotees to recognize and see 

their inner light and thus obtain the grace of God. The means to gain it is by helping those who suffer 

from hunger and the fear of being killed (paracīvakāruṇyam) and by removing their other afflictions 

(aparacīvakāruṇyam), like providing clothes or a place to stay. The goal that is achieved through it 

is both non-supreme happiness (āparā iṉpam) and supreme happiness (parā iṉpam). 

The emphasis of Ramalinga Adigal on the need to provide assistance and help to the poor, 

and to abolish the caste system in order to create an equal society, were fundamental in his rediscovery 

during the first half of the twentieth century. Starting from the 1920s, nationalists like Periyar, Tiru. 

Vi. Kaliyanasundara Mudaliyar (Tiru.Vi. Kaliyāṇacuntara Mutaliyār 1883-1953), and Ma.Po. 

Civañāṉam (1906-1995) rediscovered him, and thus his vision, thoughts, and teachings gained 

momentum. One of the aspects of his thought that were found particularly interesting was his belief 

in the body’s capacity to resurrect, which tended to be interpreted as a metaphor for a possible rebirth 

in society.76 

The history of Tamil Nadu revivalism of the Śaiva tradition was marked by the activity of 

many personalities, ranging from mystic or religious reformers to intellectuals and scholars. Though 

all of them agreed about the necessity to reform the tradition, they did not always share the same 

vision nor aimed at the same goals. In fact, it is possible to distinguish two streams in Tamil Nadu 

revival: the radical stream, strongly influenced by nationalist concepts and marked with anti-

Brahminic and anti-Sanskrit sentiments; the conservative stream, where the Sanskrit and Tamil 

scriptural traditions kept on being rewarded with the same sacredness, being more similar to the Jaffna 

revivalism. Although the radical or populist stream happened to be the dominant one due to the 

historical and social context of Tamil Nadu, both of them can count on important reformers whose 

authority is still acknowledged. 

Comacuntara Nayakar (1846-1901) was one of the first important Tamil Nadu spokesmen of 

Śaivasiddhānta during the latter half of the nineteenth century and one of the first Tamil religious 

reformers to consolidate a monolithic interpretation of Tamil Śaivism. Maraimalai Adigal (, 1876-

 
75 It is important to mention that the concept of cīvakāruṇya transcended the boundaries of the Śaiva context, and during 
the late nineteenth century underwent two different reinterpretations, one done by Ramalinga, and the other done by 
Iyothee Thass. See Raman (2022, 77-149). 
76 See Irschick (1986, 87). 
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1950) and Nallaswami Pillai (Jē. Em. Nallacāmi Piḷḷai, 1864-1920) represent the primary sources 

about him.77 

Comacuntara Nayakar was a member of the low caste of the Vanniyars, a peasant community 

of Northern Tamil Nadu. Caravaṇaṉ (2021, 74), giving some biographic accounts about him, 

highlighted that he was born in a Vaiṣṇava family and was first trained in the Vedāntic tradition by 

the ascetic Ekampara Civayoki, also known as Accutāṉantar. Having found unacceptable 

contradictions in the Vedānta concepts (Pukaḻēnti 2019, 45), he later approached the Śaivasiddhānta 

tradition and converted around the 1870s. Moreover, he started to promote it in 1881 through his 

writings, lectures, and teachings. Most of his works were published in the monthly journal 

Cittāntaratnākaram (“The Ocean of the Siddhānta”), for which he was later responsible (Vaithees 

2015, 46). 

According to Maraimalai Adigal (1957, 29), his social background has been a key factor in 

his conversion. In the context of the clash between the Aryan and Tamil identities, where Vedānta 

arose as the emblem of the superiority claims of Brahmins over the Śūdras and the Śaivasiddhānta 

was emerging as the Tamil religion, conversion for non-Brahmin Tamils was perceived as an 

unavoidable result. At the same time, belonging to a low caste had a significant impact on his 

interpretation of this tradition too, making him the first Tamil author to directly connect 

Śaivasiddhānta tradition with anti-Brahmin and anti-Sanskrit sentiments, thus forerunning what 

nationalists did few decades after (Vaithees 2015; Steinschneider 2018).  

Moreover, he was the first Tamil Nadu author to make use of exquisite prose in his religious 

works, whose main content concerned the defense of Śaivasiddhānta from other religions’ attacks. 

Indeed, Comacuntara Nayakar is mainly known for his vehement opposition to Advaita Vedānta, 

which earned him the title of Vaitika Śaiva Cittānta Caṇṭa Mārutam, the “Fierce Whirlwind of the 

Vaitika Śaivasiddhānta”78 (Caravaṇaṉ 2021, 58).  

For the promotion of Śaivasiddhānta and for opposing the criticism of it, Comacuntara 

Nayakar strictly relied on the devotional literary production and the works of the cantāṉācāryas, 

which were devoid of the later influences of Advaita Vedānta of the popular stream tending towards 

 
77 Nevertheless, the biography by Maraimalai Adigal, dated at 1957, is incomplete, while Nallaswami Pillai published a 
short obituary notice. See Nallaswami Pillai, “The Late Sri Somasundara Nayagar”, in: Siddhanta Deepika, vol. IV, no. 
9, Madras, February 1901, pp. 204-206, and Maraimalai Adigal (1957). See also Vaithees (2015, 41-51) and Caravaṇaṉ 
(2021, 58-105). 
78 The expression “Vaidika Caivam” assumed antithetical interpretations in the nineteenth century on the basis of the 
specific religious context it was used in (in particular among the Śaivasiddhānta and Advaita Vedānta traditions), in the 
effort to demonstrate the universality and inclusiveness of one or another tradition. In a Śaivasiddhānta context, it 
identifies a tradition that is rooted in the Vedas but that is fully revealed in the Āgamas. The term, therefore, exemplifies 
the universality of this tradition. See Steinschneider (2016, 92-121). 
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a monism. The most important work of Nayakar on the cantāṉācāryas, whom he simply called nālvar 

(“the four”), is the Ācāryap Pirapāvam” (“The Splendor of the Teachers”), written in 1889. These 

poet-saints, being Śiva’s representatives and having protected his sovereignty, have set his victory 

over the other traditions. Moreover, these traditions are put into a hierarchical order which culminates 

with the Śaivasiddhānta, whose universalism is thus formulated: it represents the highest doctrine 

among the Vedic and Āgamic traditions, their final product, and teaching. 

Inserting the other traditions in this hierarchy justifies their existence despite their defeat: 

since they too were created by Śiva, the cantāṉācāryas just demonstrated their less sophistication 

without eradicating them (Steinschneider 2016, 73-74).  

Three significant contrasts are emerging from the Ācāryap Pirapāvam.  

The first contrast is set between Śaivasiddhānta and Advaita Vedānta, realized through the 

confrontation between Tiruñāṉacampantar,79 of whom Comacuntara Nayakar was an ardent devotee, 

and Śaṅkarācārya. Relying mainly on the Periyapurānam, Nayakar presented Tiruñāṉacampantar as 

the hero of Śaivasiddhānta, the divine child who was born with no bond: he is an earthly manifestation 

of Murukaṉ (Caravaṇaṉ 2021, 81-82);80 as such, all the Śaivas have to accept and recognize his 

leadership. This association was made to debunk the Advaita Vedāntin idea of Śaṅkarācārya as an 

incarnation of Śiva. 

The second contrast portrayed in the Ācāryap Pirapāvam is that between Brahmins and non-

Brahmins. Using the friendship between Tiruñāṉacampantar, who was a Brahmin, with a low-caste 

musician who accompanied him during a pilgrimage as a pretext, Comacuntara Nayakar criticized 

the way Brahmin priests treated the non-Brahmin and conveyed the message that one’s devotion 

transcends the caste distinctions. He thus supported temple and idol worship, which he considered a 

beneficial and necessary spiritual practice (Vaithees 2015, 46).81 He insisted on the importance of 

correctly performing the śaiva ritual, thus giving instructions about the different aspects of the 

worship. Such emphasis aimed to provide the practitioners with proper knowledge and tools to both 

 
79 While Steinschneider (2016, 89) tries to figure out the reasons why Comacuntara Nayakar chose Tiruñāṉacampantar 
among the four Śaiva poet-saints as the hero of Śaivasiddhānta, this choice is not uncommon indeed. Even Sundaram 
Pillai (1895), who was his contemporary, had recognized the authority of Tiruñāṉacampantar, whom he considered the 
greatest of the Śaiva riṣis, who mastered Tamil language in his hymns, visited every village of the Tamil area, and whose 
entire life was marked by miracles although he was an historical personality. Tiruñāṉacampantar is indeed considered 
among the Tamil school as a crucial saint who, through his devotional hymns, had protected Śaivasiddhānta from the 
threats of Buddhism and Jainism. In this perspective, thus, the assimilation of the pakti movement was an answer to the 
spreading influence of these two religions. See Pukaḻēnti (2019, 48). 
80 This association is not new and, in fact, Comacuntara Nayakar quotes different sources in its support, among which we 
find the Periyapurāṇam. See Steinshneider (2016,77-81). 
81 In doing this he opposed the contemporary neo-Hindu associations which were promoting an aniconic form of worship, 
like the Brahmō Samaj. 
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distinguish the Śaivasiddhānta rituals from those pertaining to other religious traditions – especially 

the ones which recognized the privileged status of the Brahmins –, thus preventing Śaivas from 

engaging in them and patronizing the non-Brahmin priests by learning how to distinguish them from 

the Brahmin priests. 

The third contrast is between Tamil and Sanskrit, which are respectively representative of 

Śaivasiddhānta and Advaita Vedānta on the one hand, and non-Brahmins and Brahmins on the other. 

Comacuntara Nayakar supported the equal prestige and sacredness of both languages as created by 

Śiva. Nevertheless, in order to establish Tamil superiority, Nayakar asserted a hierarchy between the 

two, according to which Sanskrit is included in Tamil. 

Establishing the superiority of Tamil was one of the main concerns of Comacuntara Nayakar. 

Interesting are the two definitions he gives of Tamil as pitru pāṣa (“father tongue”) and kailāca pāṣa 

(“language of Śiva”).82 According to Nayakar, the concept of mother tongue would imply the notion 

of creation, therefore stating that Tamil is a mother tongue would mean accepting its origins from 

Sanskrit. Instead, since Tamil is an independent and separate language, it has to be considered a father 

tongue. 

Moreover, if we consider the definition provided by Pāṇini of Sanskrit as devabhaṣya 

(“language of the gods”) and of Tamil as riṣibhaṣya (“language of the sages”), then the superiority 

of Sanskrit emerges. Nevertheless, if we consider the definition of Sanskrit as devanākaram, the 

language which was uttered by the gods in the heavenly worlds, then Tamil, which was uttered by 

Śiva on mount Kailāca, should be called kailāca bhāṣya, the “language of Kailāca”). As that is the 

abode of lord Śiva and the place where works like the Tiruvācakam were written, then the superiority 

of Tamil is set. 

Comacuntara Nayakar is considered a forerunner of the later Tamil nationalism thanks to his 

works in defense and praise of Śaivasiddhānta as the universal religion founded in the superior Tamil 

language, where castes are abolished. He inspired some of the most important revivalists who 

reshaped the Śaivasiddhānta: P. Sundaram Pillai (Cuntaram Piḷḷai, 1855-1897), J.M. Nallaswami 

Pillai (1864-1920), Maraimalai Adigal, Tiru. Vi. Kaliyansuntara Mutaliyar. 

In the Nallaswami Pillai’s biography he wrote, Balasubramaiam (1965) described him as a 

sincere devotee of Śiva since a young age whose sole interest throughout his life was studying the 

Śaivasiddhānta religion and spreading it through his works. Disciple of Comacuntara Nayakar, unlike 

 
82 See Caravaṇaṉ (2021, 81). 
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other reformers or revivalists of the tradition Nallaswami Pillai, did not support a Śaivasiddhānta seen 

through the lenses of Dravidian ideology. In fact, he was not moved by anti-Brahmin or anti-Sanskrit 

sentiments, unlike the majority of his contemporaries, including other disciples of Nayakar. 

Nevertheless, he represents a key personality in the revival of Śaivasiddhānta and one of the 

intellectuals more committed to spreading its literary production. 

Since he considered it shameful that the primary sources for gaining knowledge about Indian 

religion, literature, and history in the contemporary era were the works of foreigners, namely 

Orientalists and missionaries (Balasubramaiam 1965, 37), for Nallaswami Pillai providing Indians 

with notions about those and, in particular, supplying South Indian literates with a proper 

understanding of the Śaivasiddhānta, Tamil history, literature, and sciences was a mission and a duty. 

With this aim, he started the Siddhanta Deepika, a monthly journal published in English from 1897 

to 1914.83 

The journal saw the contributions of many intellectuals, both South Indians and Europeans, 

proving that he recognized the importance of their activity. G.U. Pope, whom Nallaswami admired 

and considered a friend (Vaithees 2015, 58; Balasubramaiam 1965, 86-92), was one of the regular 

contributors to the journal. The contents of his articles mainly concerned translations of Śaiva saints’ 

hymns, especially those of Māṇikkavācakar, and other classics like the Maṇimēkalai and the 

Pur̲anān̲ūr̲u. 

Nallaswami published his translation works on the Siddhanta Deepika. Among his works, the 

major was an English translation with commentary of the Civañāṉapōtam. While working on it, 

Nallaswami was informed of a previous translation by the American missionary H.R. Hoisington 

(Balasubramaiam 1965, 31-33; Vaithees 2015, 57) and published in 1854, which he could consult 

thanks to Caldwell, who lent him his copy.84 

Other important translation works of Nallaswami Pillai published in the volumes of the 

Siddhanta Deepika were: the Civapirakācam by Umāpati Śivācārya; the Civañāṉacittiyār of 

Aruḷnanti Civācāriya; the Tirumantiram of Tirumūlar; the Caivacamayaneṟi Viḷakkam.85 

 
83 Later a Tamil version of the journal was published under the name Uṇmai Viḷakkam Allatu Cittānta Tīpikā, edited by 
Maraimalai Adigal. 
84 Balasubramaiam (1965, 33) stressed on the importance of Nallaswami translation, despite it was not the first attempt 
to provide an English version of this fundamental product of the Tamil Śaiva literature. Despite recognizing the 
importance of Hoisington attempt, he defined it as “not literal” and “free”. 
85 See Balasubramaiam (1965, 36). 
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As mentioned above, Nallaswami was not a spokesman of anti-Sanskrit sentiments86 and, in 

fact, he relied on Sanskrit textual tradition too to study Śaivasiddhānta, not supporting the idea that it 

was a specific South Indian tradition: 

Despite the opinion of a few European and Indian scholars, who would trace 
Śaiva Siddhānta to a purely South Indian source, we have all along been 
holding that Śaiva Siddhānta is nothing but the ancient Hinduism in its purest 
and noblest aspects; and it is not a new religion nor a new philosophy, and lit 
can be traced from the earliest Vedas and Upanishats. We do not hear of 
anyone introducing Śaivaism at any time into India, and the majority of 
Hindus have remained Śaivaites from before the days of the Mahābhārata 
(Nallaswami 1911, 224). 

 Nevertheless, this did not suggest a minor attachment to Tamil language or Tamil Nadu than 

his contemporaries,87 nor that he had a moderate interpretation of Śaivasiddhānta, as has been often 

stated (Bergunder 2010, 31-32). 

As Klöber (2017, 6) pointed out, Nallaswami Pillai was deeply entangled with both Orientalist 

and pan-Indian discourses on the religions of his time. He tried to demonstrate that Śaivism is a 

theistic religion that is the direct heir of an ancient popular philosophy, from which the six Indian 

philosophical systems sprouted by relying on both Sanskrit scriptures and Orientalists’ writings.88  

Thus, on the one hand, the quoted passages from the Vedas, the Upaniṣads, the Purāṇas, and 

other Sanskrit literary production, including the Mahābhārata and the Rāmāyaṇa, giving them a new 

interpretation through the lenses of Śaivasiddhānta to prove its being rooted in those texts. 

On the other, he relied on the available translations of the Orientalists and often on their 

interpretations too of religious texts and their philosophical notions – on the topic like the concept of 

a personal God, the qualities of God, the eclecticism of Śaivasiddhānta –, thus trying to legitimize his 

interpretation of Śaivasiddhānta through the contemporary Indological research.89 

In short, he tried to demonstrate that Śaivasiddhānta was rooted in both the Vedas and Tamil 

sources and, as directly descending from the popular ancestral philosophy, was superior to the other 

religions.  

 
86 See Irschick (1969, 292-293). 
87 See, for example, Balasubramaiam (1965, 61): “Religion with him was a ‘life-and-death question’. It was not merely a 
question of opinions to be changed and shaped at random to suit anyone’s taste or to fit in with one’s own fancies. The 
luxury of loving a particular language to the exclusion of all others could not be afforded by a student of genuine thirst 
for beatitude.”. 
88 See Nallaswami Pillai (1911). 
89 Nallaswami commonly quoted Max Muller, G.U. Pope, F. Goodwill, F. Goudie. See Bergunder (2010, 32-51).  
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Bergunder (2010, 39) mentioned that Nallaswami Pillai considered Śrīkaṇṭha,90 who equated 

Śiva to Brahman, as the one who established the link between Śaivasiddhānta and the Sanskrit 

scriptural tradition, considered the Śivādvaita system which he exposed as similar to 

Śaivasiddhānta.91 The influence of Śrīkaṇṭha’s system emerges clearly even just by the fact that he 

usually quoted him in his writings.92 The two aspects of Śivādvaita that he mainly supported were the 

equation of the Supreme Brahman with Śiva and the interpretation of the relationship between God 

and the soul as similar to the link existing between the soul and the body.93 

Taking up the division that Christian theologians and Western historians of religions operated 

between universal or missionary religions on the one hand94 and local or ethnic religions on the other 

hand, on the basis of their diffusion and proselytizing activity, Nallaswami Pillai defined the 

Śaivasiddhānta as an eclectic philosophy and universal religion. Nevertheless, he attributed a new 

meaning to the term “universal”: it did not refer to the transnational diffusion of Śaivasiddhānta but 

to its capacity to include all the other religions within itself, to not conflict with any other religion as 

their teachings are contained in Śaivasiddhānta. Therefore, Nallaswami claimed that all the other 

religions could reconcile within the Śaivasiddhānta, as they too are from God and acceptable to him, 

despite their claim of divine or human origins (Nallaswami 1911, 349). Moreover, he considered all 

of them necessary to carry out the progress of a devotee’s moral, intellectual, and spiritual 

development.95 

 
90 His dating is uncertain but he is generally considered to have been active between the ninth and the tenth centuries. 
91 In fact, while the emphasis that the Śivādvaita put on Śiva as the chief among the gods was a useful argument in that 
particular historical context for the claims of Śaivism superiority, the theology of these two traditions has substantial 
theological differences. In particular, the Śivādvaita considered both the individual soul and the matter as parts of God, 
the result of its transformation; moreover, while in the Śaivasiddhānta pati is the nimittakāraṇa of the activities of 
creation, maintenance, and resorption of the universe, while māyā or the substrate of matter is the upadānakāraṇa of the 
creation, according to Śrīkaṇṭha’s philosophy God is both its instrumental and material cause of creation, which is 
performed with no other purpose than a game. Nallaswami strongly opposes this concept. See for example Nallaswami 
(1911, 201): “So that when God willed to create this earth and the heavens, it was not the result of a mere whim or play, 
it was not for his own improvement or benefit, it was not for his self-glorification or self-realization, but he willed out of 
his Infinite Love and Mercy towards the innumerable souls, who were rotting in their bondage, enshrouded in Āṇava 
mala, without self-knowledge and self-action, that they be awakened cut of their kevala condition and move into the cycle 
or evolution, births and deaths, whereby alone they can affect their salvation”. It is important to note that for Nallaswami 
Pillai it is not māyā to constrain the soul, but āṉavamala, which inhibits knowledge and action; he treats the two as 
different, while the scriptures consider ānavamala as one of the three impurities of māyā. 
92 See Nallaswami Pillai (1911). 
93 See Nallaswami Pillai (1911, 226) and Bergunder (2010, 39). 
94 According to them Christianity, Islam, and Buddhism were recognized as universal religions. Nevertheless, in last 
analysis Christianity was considered as the only one being universal in all aspects. 
95 We have thus to see this interpretation of Nallaswami Pillai not only as an effort to establish the superiority of 
Śaivasiddhānta over the other Indian religious and philosophical systems, but even over the other religions, as he was 
involved in the global discourse on religion. In fact, he attended the interreligious conferences through which the world 
religions discourse gained institutional expression. In the occasion of the “Convention of Religions in India”, which was 
organized in 1909 in Calcutta, Nallaswami as a representative of Śaivism presented the article “The Saiva Religion and 
Saiva Advaita Siddhanta Philosophy”, which was later published on the Siddhanta Deepika (1909, vol. IX) and in 
Nallaswami Pillai (1911, 273-315). See Bergunder (2010, 54-56). 
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Similarly, Nallaswami provided an inclusive and progressive interpretation of the four paths 

to the salvation of Śaivasiddhānta as different stages to suit the different spiritual needs of the 

devotees: they are all needed to reach Śiva.96 

Moreover, as he was concerned about the Orientalists’ and missionaries’ discourses on 

religion, he often compared Śaivasiddhānta with Christianity97 and tried to provide a definition of 

Śiva, which could suit the Christian understanding of God. Therefore, recalling the definition that the 

theologian Westcott had given of the trinity as Spirit, Light, and Love,98 he adopted the terminology 

of Being, Light, and Love to qualify Śiva: 

Sat denotes God as a Pure Being, in which aspect He can never reach us; Chit 
or Aruḷ or Love denotes His aspect in which He can reach us, and we can 
know Him. Sat is the sun, which we can never comprehend. Chit is the Light, 
one ray of which is enough to remove our darkness and enlighten us; and but 
for that one ray of light, we can never know the Sun (Nallaswami Pillai 1911, 
227). 

According to Nallaswami Pillai, Śiva has no material form, as that would imply being limited; 

for the same reason, he has no avatāra either. He is, instead, a pervasive universal element, the infinite 

Being, which was not generated nor will die (Nallaswami 1911, 241-242). At the same time, he is not 

formless either: he can appear in human form for the love of his devotees; nevertheless, that form is 

not material but just a product of his love or grace (Nallaswami 1911, 298). 

Nallaswami Pillai claimed that the Śaivasiddhānta should be defined as advaita. Nevertheless, 

we should not understand this term to indicate a monism, or a oneness between the three ontological 

entities of pati, paśu, and paśa, or their mutual convertibility; it rather indicates their inseparability, 

just like it is not possible to separate vowels and consonants: 

The vowels are those that can be sounded by themselves but the consonants 
cannot be pronounced without the aid of the vowel. The consonants cannot 
be brought into being unless the vowel supports it; and in union, the two are 
inseparable; and One is the word used in the oldest Tamiḻ Grammar to denote 
the union of the two. A vowel short has one mātrai, a consonant (pure) half a 
mātrai; and yet a vowel-consonant has only one mātrai, instead of one and a 
half. But the vowel is not the consonant nor the consonant the vowel. God is 

 
96 See Nallaswami Pillai (1911) and Bergunder (2010, 49-51). 
97 The similarities between Christianity and Śaivasiddhānta he emphasized are the ideal of Godhead, the relation between 
God and man, the doctrine of love and grace, and the necessity for a divine teacher. See Nallaswami Pillai (1911,354-
356). 
98 See Bergunder (2010, 41). 
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not one with the soul and the Universe, and yet without God, where is the 
Universe? (Nallaswami Pillai 1911, 311). 

Therefore, advaita is a synonym for ananya: Śiva is both one with the world and different 

from it. 

Finally, Nallaswami Pillai did not pay much attention to the ritualistic aspects. He believed 

that salvation is based on the fact that Śiva is Love, and in order to become like him, the individual 

soul must love him too: loving Śiva represents the true worship indeed.99 Ñāṉa is an essential requisite 

for loving Śiva, as it makes the individual soul realize its nearness to him; thus, the more knowledge 

it gains, the more love it feels for him (Nallaswami 1911, 214). He considered the four paths to 

salvation as adjusted in an ascending scale to suit the gradual elevation of the devotee on an 

intellectual, moral, and spiritual level, thus implying their inclusiveness and progressiveness.100 

Nallaswami’s theory of Śaivasiddhānta as an inclusive and universal religion clashed with the 

interpretation of Maraimalai Adigal, who strongly linked this religion to the Dravidian ideology, thus 

being considered the central ideologue of the Dravidian movement. 

Maraimalai Adigal, born Vedachalam Pillai, is considered the most important spokesman of 

a Śaivasiddhānta deeply entangled with the Dravidian ideology, as he articulated a nationalism that 

was strongly marked by anti-Brahmin sentiments and, at the same time, rooted in religion. The works 

by Vaithees (2009, 2015) particularly highlighted that he marked the transition from a mainly 

conservative stream of Śaivasiddhānta to a radical one. Consequently, he is both referred to as the 

central ideologue of the Dravidian movement and the champion of Śaivasiddhānta.101  

The peculiarity of Maraimalai Adigal's remaking of Śaivasiddhānta was its variability during 

time: it gradually changed, moving towards a more pronounced radical and liberal interpretation.  

Vaithees (2015) mentioned that the key event which signed the beginning of his formation 

and emergence as a Tamil scholar and revivalist was the meeting, during his young ages, with 

Madurainayakam Pillai, an influential revivalist who was active in Nakappattinam, where Adigal 

lived. Having him as his mentor provided Adigal with the chance to meet further key exponents of 

the Tamil neo-Śaivism, beginning with Sundaram Pillai and Comacuntara Nayakar. They both had a 

 
99 See Nallaswami Pillai (1911, 213): “What is Siva? It is Love. What is worship of Him? Loving Him. How can we love 
Him, whom we do not know? Nay, we can know Him and do know Him though. We do not perceive each other’s souls 
or minds and yet, we love each other. It is the body we know, and it is on each other’s body we manifest all our love. We 
do willing service to the body only of our elders, masters, teachers and parents. It is on that body we love, we lavish all 
our wealth and labor. So can we worship and love Him by loving His Body which is the whole universe of Chētana and 
Achētana”. 
100 Nallaswami Pillai (1911, 312-313). See also Bergunder (2010, 50-51). 
101 It is not by chance that the majority of works on him are Tamil biographies written in a hagiographical perspective 
(Vaithees 2015, 63). 



 

45 

significant impact on him: on the one hand, Sundaram Pillai was crucial for his adoption of Western 

historical methods and perspective in researching and writing about Tamil literary and religious past; 

on the other hand, Comacuntara Nayakar trained him on Śaivasiddhānta theology and represented his 

spiritual guidance, besides mentoring him in the oratory art (Vaithees 2015, 72-74;79-82).102 They 

were indeed responsible for Maraimalai Adigal’s method of combining the commitment to reforming 

Śaivasiddhānta and the adopting of a Western research and analysis approach, which he carried out 

by both recovering the Tamil classics and getting inspiration from and utilizing the Orientalist’s 

writings. 

Moreover, they were responsible for developing the aims that Adigal ought to accomplish 

throughout his life, despite the mutability of his approach.  

Besides the reliance on Western contributions and scientific approach, Adigal owed Sundaram 

Pillai the attempt to identify the Śaivasiddhānta with Tamil history. Sundaram Pillai’s criticism of 

Orientalists’ usage of solely Sanskrit sources for the reconstruction of Indic civilization and his 

emphasis on the value and contribution of Tamil literature for that exact purpose represented an 

essential inspiration for Adigal’s deployment of Tamil language and Śaiva literary production for the 

reconstruction of the Tamil past as separate and independent from the Aryan civilization, depicting it 

as Śaiva and non-Brahmin. It was in the wake of his teachings that the Tamil Śaiva literature became 

the basis for recasting Śaivasiddhānta and advocating a reform of Tamil society, which consisted of 

a return to its ancient traditions as they were reflected in the classics. This implied restoring a pure 

form of language – a project which Adigal will more accurately articulate during the first decades of 

the twentieth century – by means of the Tamil classics and Orientalists’ philological writings too, 

which demonstrate Tamil language autonomy from Sanskrit. 

As per Comacuntara Nayakar, his oratory teachings and his training on Śaivasiddhānta 

theology were such formative for Adigal to make him emerge as his heir in the revivalist scenario, 

being acknowledged as such even among the masses. It was not by chance that in 1901, right two 

months before Comacuntara Nayakar ’s death, Maraimalai Adigal established the Vētākamōkta 

Caivacittāntam Capai, an association that formally made of him Comacuntara’s successor, through 

its claims of being a revival of another organization founded by Nayakar three decades before. Adigal 

used the Vētākamōkta Caivacittāntam Capai to coordinate the other religious associations active in 

the Tamil region.  

 
102 Maraimalai Adigal owed Comacuntara Nayakar even a further network of contacts with other exponent of the 
Śaivasiddhānta revival. One of them was Nallaswami Pillai, who provided him with a testing ground for articulating 
religious discourse through the methods he had learned by publishing his articles on the Siddhanta Deepika, besides 
appointing him as translator and editor of the Tamil version of the journal in 1897. 
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Thus, in Maraimalai Adigal clearly emerge the dimensions of Śaivasiddhānta as the guardian 

of Tamil language and of Tamil language as the key to the articulation of Tamil civilization as 

independent.103 

To consolidate his position as its spokesman, in 1902 Adigal launched a scholarly Tamil 

magazine, the Ñāṉacākaram (“Ocean of Wisdom”), which became the official organ of the 

association. Though its final aim was to prove the superiority of the Śaivasiddhānta, the magazine 

represented an important platform for confrontation between different religions, philosophies, and 

languages. In fact, until the very end of the nineteenth century, Adigal’s efforts were mainly directed 

in two directions: on the one hand, he wanted to provide the Tamil people with a reinterpretation of 

the Tamil past, language, and literature, establishing their superiority; on the other, his religious 

discourse was centered on both the criticism of the neo-Vedāntic revivalism which had taken place 

on a pan-Indian level – thus resenting of the influence of his spiritual teachers –, and the 

demonstration of the Tamil origins of the Śaivasiddhānta, implying its independence from the 

Brahminical tradition and its distinction from all the other Hindu religions.104 For both aims, Adigal 

relied on the Tamil literary production – especially the Tolkāppiyam and the Tirukkuṟal – as well as 

on the philological writings of Orientalists and missionaries – with those of William James being the 

most influential.105 By combining the two literary productions and adopting a Western style of literary 

criticism, Maraimalai Adigal highlighted the uniqueness of Tamil poetry, whose purity and originality 

were a sign of its ancientness and autonomy from the Aryan and Sanskrit tradition. 

Maraimalai Adigal tried to establish Śaivasiddhānta rationality by putting it in relation to the 

Sāṃkhya system.106 Adigal described the Sāṃkhya as the true philosophy among the five darśanas, 

the oldest, more sophisticated, and rationalistic one, thus being considered the repository and faithful 

exponent of ancient Indian beliefs and traditions. Therefore, stating that the Sāṃkhya and the 

Śaivasiddhānta are identical (1913-14, 213) implied establishing that the Śaivasiddhānta, among all 

other religions, not only had preserved that rationality but was even equally ancient. In comparing 

them, Adigal emphasized that they both recognized the existence of matter and individual souls as 

separate ontological entities. Nevertheless, a problem arises: as the sage Kapila, who is considered 

the founder of the Sāṃkhya darśana, did not allude to the existence of a Supreme Being, it was 

 
103 The emergence of this argument will which will slowly lead to consider language as a wider basis for the construction 
of the national unity than religion, a development which will be crucial in dropping Śaivasiddhānta’s role in the emergence 
of national sentiments which characterize the Dravidianism. 
104 The two goals were strictly entangled: Śaivasiddhānta had emerged as the guardian of Tamil language, and Tamil 
language had become the wider basis for the construction of the national unity than religion could be. 
105 See Vaithees (2015, 195). 
106 See Maraimalai Adikal (1913-14, 174–188, 208–215; 1908b, 10-11). 
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traditionally defined as atheistic. For this reason, asserting its relation with Śaivasiddhānta was pretty 

uncommon among the other revivalists.  

Nevertheless, Maraimalai Adigal (1913-14, 212) bypassed the issue by stating that it is not 

possible to know whether Kapila was an atheist or not, as he focused on an analysis of the physical 

and intellectual planes, which are both within reach of our experience and reasoning faculties. God’s 

nature, instead, transcends the reasoning powers of men, thus it is not possible to prove his existence 

relying on reason alone: it was for this reason that Kapila did not make any mention of him: 

That God is beyond the comprehension of all finite intelligence is also of 
universal acceptance and even religions contradicting amongst themselves 
invariably admit this. laid therefore under the difficulty and impossibility of 
proving the existence and nature of God from reason alone, as Kapila went 
silently away without even touching on this extremely intricate problem, it is 
quite unsafe to advance any theory regarding his attitude towards that ultimate 
question. Further it would be an unwarranted assertion to say anything 
definitely on the religious inclination of Kapila, while we are in the dark 
having no means of ascertaining it. 

With these same arguments, Maraimalai Adigal indirectly asserted the superiority of 

Śaivasiddhānta over the Sāmkhya system, where the “extremely intricate problem” of God’s 

existence had been ignored.  

Among the Tamil works and in regards to the rejection of the Vedic and Āgamic roots of 

Śaivasiddhānta, in particular, Adigal relied not only on classics like the Tolkāppiyam and the 

Tirukkuṟal but even on the more recent writings of revivalists and saints like Ramalinga Adigal. 

Ramalinga's theories had a considerable impact on Maraimalai Adigal, representing the starting point 

and main inspiration for the development of his gradually more radical interpretation of 

Śaivasiddhānta, despite the differences between the two.107  

While the acquaintance with intellectuals and religious personalities involved in the Neo-

Śaivism revivalism provided Maraimalai Adigal with an extensive network of contacts among its 

propagandists, he also got more exposed to English and cosmopolitan influences when he moved to 

Madras, where he worked as a Tamil scholar at the Madras Christian College (MCC) between 1901 

and 1911. The College itself was particularly active in opposing Hindu nationalism by means of its 

 
107 As Vaithees (2015, 170; 201-203) has noted, Ramalinga Adigal belonged to a previous generation of revivalists who 
despite showing the first signs of Western influence were not yet involved in reforming religion as the basis of regional 
identities construction and crystallization. One consequence was that he did not reject the Sanskrit tradition, despite 
criticizing its excessive ritualism and casteism. In the case of Maraimalai Adigal, instead, there emerges a strong 
identification between the Śaivasiddhānta with the Tamil race, history, and language. 
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magazine, The Christian College Magazine, which published articles of propagandists and supporters 

of both Tamil literary production and Śaivasiddhānta, like those of Sundaram Pillai, Caldwell, and 

G. U. Pope. Moreover, it encouraged the establishment of associations promoting Tamil language 

and literature, which Adigal joined by presiding over them or by delivering lectures for its members 

and public.108 

In Madras, Adigal got exposed to the Western intellectual trends of the time not only on 

religion, language, and literature but even on race and theories about the Indic civilizations. The 

claims of personalities like Caldwell and Pope represented a model for his future writings attempting 

to reconstruct Tamil literary and religious past and articulating a Dravidian ideology. 

Moreover, while in Madras Adigal matured an interest in more spiritual and mystical 

practices, thus developing a more radical and liberal interpretation of Śaivasiddhānta. He nourished 

this interest by starting to practice yoga and by reading writings on spiritualism, mysticism, and 

psychology by Theosophists and neo-Hindu revivalists, taking distance from the ritualistic and highly 

doctrinaire aspects of Śaivasiddhānta. So, in 1908 Adigal launched the English monthly magazine 

entitled Oriental Mystic Myna, from which his interest in occult science, hypnotism, and mesmerism 

emerged: he indeed understood mysticism as necessary for intellectual progress (Vaithees 2015, 105-

6). The aim of the magazine, as it is stated in its first issue (1908a, 9-12), is to elucidate the “occult 

side” of Śaivasiddhānta and give an account of its “secret works” on yoga practices which are known 

only by saints, teachers, and adepts – though without violating its privacy.109 At the same time, the 

magazine shows how the interest in the Orientalists’ and, in general, English writings had influenced 

both his research methods and approach through the continuous confrontation with the Orientalists’ 

claims and the effort to analyze the topics in a scholarly way. 

After he retired from the MCC in 1911, Maraimalai Adigal completely committed himself to 

recast Śaivasiddhānta by founding a radical ascetic order and monastery, the Camaraca Caṉmārkka 

Nilayam, which highly resented of Ramalinga Adigal influence,110 and through which he intended to 

spread both a liberal Śaivasiddhānta and Tamil revival. Adigal performed the ceremony to become 

 
108 See Vaithees (2015, 86-90). 
109 It is particularly interesting how he related the mesmeric trance with the nirmala avastā, the state in which the self 
loses its objective consciousness while gaining a gradually clearer subjective consciousness (See Maraimalai Adigal 
1908a, 5-7; 1908b, 17-21; 1908c, 18-21). 
110 The name of the order itself was recalling that of Camaraca Vēta Caṉmārkka Caṅkam, the order founded 1865 by 
Ramalinga. The name of Ramalinga order was later changed in Camaraca Cutta Caṉmārkka Cattiya Caṅkam in 1872. 
Despite the impact that Ramalinga’s ideas had on Maraimalai Adigal, important differences still emerged between the 
two. The first and most important one is that Ramalinga did not reject the Sanskrit scriptures, thus he did not preach the 
Tamil genealogy of Śaivasiddhānta, nor he got involved in the articulation of Tamil nationalism. Moreover, Ramalinga 
Adigal’s preaching focused on the external aspects of religious worship, thus emphasizing the importance of body 
discipline and of the devotional practice, while Adigal was more concerned with the internal or intellectual aspects of it. 
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an ascetic, and after that he lived as an itinerant lecturer in the whole of the Subcontinent and as a 

propagandist of both Śaivasiddhānta and Tamil language. Vaithees (2015, 110) pointed out the 

unconventionality of the ceremony for becoming an ascetic, which was not performed by a qualified 

guru but rather by his yoga teacher, without using the necessary mantras and rituals. This was a clear 

sign of his departure from the tradition. 

Vaithees (2015, 209) also mentioned that the aims of the order pertained to both the linguistic 

and religious domains, as Maraimalai Adigal ought to both illustrate the more spiritual aspects of the 

Śaivasiddhānta, like the concept of cīvakāruṇya, which Ramalinga had emphasized, and promote a 

pure Tamil, both as a way to educate the people and to unite the Tamil community by eradicating the 

Brahmins influences on the language. 

The intense activism of Adigal as both a Śaivasiddhānta propagandist, advocate of Tamil 

language, and ideologue of Dravidianism through his magazines, lectures, and associations had 

earned him considerable popularity. One key factor which guaranteed his success among the masses 

was his oratory skills, gained by working with Comacuntara Nayakar.  

The period between the 1910s and the 1920s was crucial for the emergence of Adigal as the 

leading exponent of Tamil and Śaivasiddhānta revivalism. Two, in particular, were the events that 

marked a turning point. 

The first one was the rise of the Justice Party. The Justice Party, formerly South Indian Liberal 

Federation (SILF), which marked the beginning of a more rational phase of Tamil nationalism as 

previously stated, had an anti-caste and anti-Brahmin agenda and thus represented the first political 

organization of the Dravidian ideology, owing a lot to the writings of missionaries like Caldwell and 

Pope. Among their demands, they stressed the importance of equal education for all people.  

Vaithees (2015, 121) highlighted that while Adigal was not directly involved in it, he was still 

connected to it. He shared the aims and concerns of the Justice Party, among whose members there 

were his friend and students of Adigal. Since Adigal was already an important exponent of the 

Dravidian ideology and popular through his writings – which were being published in both English 

journals, like the Justice, and Tamil journals, like the Dravidian –, his participation in Dravidian 

associations, and his efforts for the official declaration of Tamil as a classical language (Vaithees 

2015, 125), he represented an inspiration for the party’s members. Therefore, the emergence of the 

Justice Party strengthened his popularity. 

The second factor which made him emerge as the prominent ideologue of Dravidianism was 

the inauguration of the Taṉittamiḻ Iyakkam (“Pure Tamil Movement”), of which he is considered to 

be the “father”. It was a movement of linguistic purism that aimed at eradicating especially Sanskrit, 
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English, and Persian loanwords and replacing them with native elements to restore the classic 

language of the Caṅkam age. Their task was deeply challenging, especially due to the spread of a 

highly Sanskritised idiom, namely the maṇippiravāḷam, during the eighteenth and the nineteenth 

centuries, of which even non-Brahmins had made extensive use (Kailasapathy 1979, 32). 

Nevertheless, the urge to purify language derived from the idea that languages are the basis of a 

civilization, thus protecting them is vital for preserving races. 

While Adigal is considered to be its chief architect, besides his contribution and those of 

Sundaram Pillai, even the writings of Devaneya Pavanar, Pavalareru Perunchithiranar, and 

Paratitacan were crucial for starting the movement. The monthly magazine Teṉmoḻi, established by 

Pavalareru Peruncittiranar and Parithimar Kalaignar, played an important role in promulgating the 

movement. 

It was after the start of the movement and following its aims that changes were made in the 

names of its members, their associations, and their newspapers, starting from Adigal: his name 

changed from Vedachalam Pillai to Maraimalai Adigal; his order, the Camaraca Caṉmārkka 

Nilayam, was renamed as Potunilaik Kaḻakam; and the Ñāṉacākaram was retitled as Aṟivukkaṭal 

(Kailasapathy 1979, 28). 

The task of the movement presented, however, critical issues: the creation of a standard and 

self-sufficient Tamil which could suit the modern society represents a challenging process, especially 

if one considers the diglossia which characterizes it and the fact that many words, namely neologisms, 

which were introduced during the nineteenth and the twentieth century were results of the changing 

society and had foreign origins, thus not having Tamil corresponding words. 

This represented, indeed, the movement’s weakness, becoming more evident when efforts 

were made to produce new glossaries and dictionaries, especially those containing technical words.111  

The rise and indirect support of the Justice Party on the one hand, and the success of the Pure 

Tamil Movement on the other, increased Adigal’s popularity among the masses, thus enhancing the 

spread of his ideas and allowing him to get a vast basin of financial support for their accomplishment 

Another crucial factor that helped in legitimizing them was Adigal’s collaboration with 

Tiruvarangam Pillai (Tiruvaraṅkam Piḷḷai), who founded the South India Saiva Siddhanta Book 

Publishing Limited in 1920, also known as Kaḻakam through which he published books on Tamil and 

Śaivasiddhānta, and the monthly journal Centamiḻ Celvi in 1923. Besides being the spokesmen of the 

 
111 It was with this aim that in 1934 the Committee for Scientific and technical terminology was constituted with the 
patronage and support of the Madras Presidency government, which gave rise to a new set of controversies or school of 
thoughts, having different opinions about the adoption of foreign words for technical words. See Kailasapathy (1979, 34-
35). 
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Tamil and Śaivasiddhānta revival of Adigal, who represented an inspiration for both of them, the two 

initiatives helped him mobilizing not only scholars but even lay followers (Vaithees 2015, 206).  

Although the Justice Party and the Pure Tamil Movement were not officially connected, they 

were indeed complementary in their attempts to free non-Brahmin Tamils from the Brahmins’ 

influence on a socio-political and linguistic level, respectively. Therefore, for this reason, the success 

of one of the two also had repercussions on the other. The two decades between the 1920s and the 

1940s were favorable, with the ascent of the Justice Party in the Presidency and the writing 

productivity of Adigal. Nevertheless, this did not mean that there was no challenge for both of them: 

while the Justice Party had to deal with the different opinions and needs of its members, who had 

different social backgrounds, thus showing a lack of harmony within its members, Adigal had to 

confront with both the conservatives and the Self-Respect Movement. 

Nevertheless, what clearly stressed his predominance as a propagandist of the Dravidian 

ideology and Śaivasiddhānta, marking the prevailing of its radical or “Dravidian” strand (Vaithees 

2015, 178), was the second outbreak of the Aruṭpā-Maruṭpā controversy. Started at the beginning of 

the twentieth century (1902-1903), a primary attack that Adigal’s conservative contemporaries moved 

on him and the other radicals was their reliance on and usage of Western research and writings, which 

the conservatives perceived as a symptom and proof of their misinterpretation of the Śaivasiddhānta 

practices. As the controversy continued for decades, their accusations became gradually more focused 

on a personal attack to Adigal rather than the Dravidian dimension of the stream he represented, a 

sign of his general acknowledgment among the Tamil community. Around the 1920s, what they 

mainly questioned was Adigal’s credibility as an exponent of Śaivasiddhānta and as an ascetic, 

especially due to the nationalistic sentiments which were emerging from the pages of his 

Ñāṉacākaram. Maraimalai Adigal’s articles, indeed, were largely used as a primary inspiration by 

both the contemporary political parties, like the Justice Party, and the emerging atheistic Dravidian 

movement known as Cuyamariyātai Iyakkam or Self-Respect Movement, founded by Periyar in 1925. 

While the conservatives’ attacks went on and depicted Adigal and his followers as mere nationalists 

who were using religion for their social and political purposes, at the same time they highlighted how 

much the radicals’ support basin had increased, determining the dominance of the Dravidian recasting 

of Śaivasiddhānta. 

Nevertheless, as already mentioned, the Self-Respect Movement represented a challenge for 

Adigal, maintaining an ambivalent attitude. 
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Dedicated to the goal of getting rid of both British and Brahmins’ oppression, and giving non-

Brahmins a sense of pride based on their Dravidian past and constructing a Dravidian nation,112 it 

signed the beginning of a new phase of Tamil nationalism, namely the Dravidian movement stricto 

sensu or Dravidianism, which will have its main expression in the anti-Hindi agitations of the 1930s 

and 1940s, the establishment of the Dravida Kazhagam (“Association of Dravidian”, Periyar, 1944), 

and the split of the Dravida Munnetra Kazhagam (Tirāviṭa Muṉṉēṟṟak Kaḻakam, “Dravidian Progress 

Association”, Annadurai, 1949).113 

Periyar, born E.V. Ramasamy Naicker, preached that human actions must be based on rational 

thought, which represents the basis for the discernment of right and wrong; irrationality, instead, leads 

to a condition of slavery. According to these assumptions, freedom means, above all, respecting the 

thoughts and actions founded on reason, which are thus righteous. Acting according to reason and 

refusing irrationality implied the categorical rejection of the caste system, on which the inequalities 

that afflicted much of Indian society depended, and devotionalism.114 

The idea that religion establishes discrimination in both social and economic life, being made 

out of falsehoods, led to Periyar’s aim to destroy the existing Hindu social order in its entirety and to 

create a new rational society without castes and religions where equal human, social, and economic 

rights are established.115 No expenditure was to be incurred for worship, no priest was to be employed 

as an intermediary between the people and the gods, and public funds were not to be used for the 

propagation of religious scriptures or the construction of new temples but for the promotion of 

technology and the development of industry and education. Thus, they supported an iconoclastic 

atheism which found expression in the critical attacks on all the Hindu traditions,116 including 

Śaivasiddhānta, for the “absurdities” found in its scriptures, like the Periyapurāṇam (Veeramani 

1982).  

 
112 The agitation for a Dravidian State never became part of the British agenda, and was totally eclipsed on the verge of 
Independence. A crucial issue which determined the failure of this demand was the lack of support from the non- Tamil 
Dravidians of the Madras Presidency. 
113 For a history of the Dravida Munnetra Kazhagam see Ramasamy (2009). 
114 Appealing to the government, Periyar called for the abolition of castes and restrictions on access to all public roads, 
reservoirs, wells, schools, places of welcome for pilgrims and travelers, and temples, for non-Brahmins. He announced 
the cancellation of the title of his caste, Nayakkar, from his name, and also asked for the abandonment of suffixes, 
terminologies, and signs on any part of the body that denoted a specific caste or sect. The attack to devotionalism included 
even the criticism of the tamiḻppaṟṟu, as a form of divinization. According to Periyar the devotion towards Tamil was a 
threat for the construction of a Dravidian nation comprehending all the Dravidian people of the South (Ramaswamy 1997, 
64). Nevertheless, this did not imply that the Self-Respecters did not support the cause of Tamil language and the struggle 
for its re-evaluation. 
115 See Veeramani (1982). 
116 Periyar’s struggle against the rule of the Brahmins and the Hindu religion in general was marked by a particular event. 
In 1904, at the age of twenty-five, he went on a pilgrimage to Varanasi. The difficulty encountered in obtaining a meal at 
the pilgrim inns that fed exclusively the Brahmins had forced him to fight with stray dogs for the leftovers thrown into 
the street.  
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Periyar’s movement represented a threat, especially for the intellectuals and religious 

personalities belonging to the more conservative stream of the Śaivasiddhānta, who accepted the 

Sanskrit tradition, and all that it represented in the twentieth century. Nevertheless, even the more 

radical stream was not spared from their attacks, despite the claims of its Tamil origins and essence, 

and the claims that the Sanskrit scriptures were only copies of the Tamil sacred texts.117 

Nevertheless, Self-Respecters and Maraimalai Adigal did not really antagonize each other, as 

they shared the same goals and vision when it came to social transformations to accomplish for the 

sake of Tamils. In fact, Self-Respecters found Adigal's writings inspirational and utilized some of his 

claims, particularly in reference to the reconstruction of the Dravidian past: even when formally 

rejecting Śaivasiddhānta in all its declinations, making use of Adigal’s writings meant, in practice, 

giving notoriety to his religious stands, as it was not possible to split or separate them from Adigal’s 

articulation of Tamil past.  

At the same time, Adigal criticized their rejection of Śaivasiddhānta by even providing the 

reasons why he found their opposition as nonsense: the Śaivasiddhānta revival was the key factor that 

gave voice to the need for social reform and nationalist sentiments, functioning as a basis for its 

emergence and organization, thus the Self-Respecters were attacking the very foundations of their 

movement; both Śaivasiddhānta and Self-Respecters wanted to uplift Tamil people, especially the 

oppressed castes, by opposing Brahmins.118 Therefore, Adigal concluded that the movement of 

Periyar and Śaivasiddhānta were not conflicting in their objective in the last analysis, thus the Self-

Respecters’ stand was needless and inconsistent. 

A further step Maraimalai Adigal took was attempting to downsize the repercussion of their 

declared opposition on the momentum of Śaivasiddhānta and justify the contacts he nevertheless 

maintained with them.  

During the late 1920s, he denounced the state of emergency for Śaivasiddhānta, which he said 

(1930) to be threatened by two different groups of people who were lacking in grasping its principles: 

on one side, some claimed to be Śaiva who had fully realized the truth of Śaiva religion and to protect 

it, namely the conservative stream of the tradition; on the other side, those who thought that the 

doctrines that the previous group was preaching were Śaiva, and because such doctrines were not 

 
117 While the Self-Respecters were oriented towards the creation of a separate Dravidian State rather than a Tamil nation, 
a central issue was their reluctance in defining the whole Tamil community as Śaiva, since it would not only would have 
been exclusive of the other religious groups, but it would had moreover created new inequalities, going against the essence 
of the movement itself. Thus, as atheists, they did not even embrace the interpretation of Śaivasiddhānta as a universal 
religion. 
118 The demands for social reforms aimed at opposing the inequality among classes was one element which Adigal 
particularly stressed for pointing out their seek for the same goals. 
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conducive to the progress of the Tamils, they presented a threat for them and needed to be uprooted, 

namely the Self-Respecters.119 Thus, the false or blind Śaivas, kuruṭṭuc caivarkaḷ, who relied on the 

scriptures of the Aryans reflecting their involvement in murders, sacrifices, and robbery, and who 

were thus sticking to casteism, were the reason why Periyar and his followers wanted to eradicate 

Śaivasiddhānta. By defining the conservatives as blind, Adigal indirectly identified himself as the 

proponent of the true Śaivasiddhānta, which, in the last analysis, was not clashing with the objectives 

of Periyar. 

By the beginning of the 1930s, Maraimalai Adigal had reached the peak of his success, 

indirectly thanks to the disputes that saw him as one of the main actors. His religious stands at that 

time had become increasingly entangled with the social demands and aspirations: the efforts of 

recasting a religion for Tamil non-Brahmins completely matched those to reform the society for the 

construction of a Tamil nation for and of the non-Brahmins.120 To accomplish such aims, the moral 

and financial support of the elites within society was his target; the requests for the building of 

printing presses, libraries, and Universities were publicized through the journals and associations he 

owned, managed, and collaborated with.121  

The symbol of his success was the celebration of the twentieth anniversary of his order in 

1931, on whose occasion Maraimalai Adigal organized a four days convention. On that occasion, a 

list of social and religious reformist resolutions was proposed and approved.122 One of the main topics 

was the promotion and cultivation of pure Tamil in the religious domain – through the performance 

of rituals only in Tamil –, in the social realm – through the establishment of a Tamil university –, and 

in the scholarly writings – through the use of the language devoid of loanwords. 

The demands for language purism reflected Adigal’s engagement with Tamil literature, which 

represented his source of information and inspiration throughout his life and activity. The use of the 

 
119 See Adigal (1930, 1): “avviruvēṟu kūṭṭattiṉaril oru pakuti yār tammaic caivar aṉavun tāmē caivavamayattiṉ uṉmaiyai 
muṟṟum iṉarntu ataṉaip pātukāppavoṉavuṅ kūṟikkoḷḷuvōrr āvar; maṟṟavarō, iccaivakkuḻuviṉar kūṟuvaṉavē śaiva 
camayakkōṭpāṭukaḷākumeṉap piṟaḻa uṇarntu, akkōṭpāṭukaḷ tamiḻar muṉṉēṟṟattiṟku iṭantatāmal ataṟkuk 
kēṭupayappaṉavāyirukkalāl, avai tammai vērōṭu kaḷaiyakkaṭavēmeṉa maṭikaṭṭi niṟpavar āvar”. See also Vaithees (2015, 
150-2). 
120 This particularly emerges in one of his last works, Tamiḻar Matam, published in 1941. In this work, Adigal presents 
the excavations of the Indus Valley civilization as an unequivocal proof of an advanced pre-Aryan Dravidian culture. 
This implies that at their arrival in the North-west of the Indian Subcontinent, Dravidian languages were already present 
and spoken. 
121 Among those even the Kaḻakam founded in 1920 by Tiruvarangam Pillai, which in the 1930s had embraced the cause 
of anti-Hindi agitations, becoming an important tool for the mobilization of masses. 
122 One of the main topics was the rejection of casteism, which had to be accomplished by the all-castes equality in the 
performance of rituals, the promotion of intercastes unions, and the widows’ remarriage. Adigal was always very 
concerned about the topic of the mixed-castes marriages, as he himself was born from such a union, with his mother being 
a Cenaittalaivar Cettiyar and his father being a Velalar. He equally criticized arranged marriages, which were established 
on the basis of caste origin, and which he considered as a source of misery among the society (Vaithees 2015, 65-66; 246-
247).  
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Tamil Śaiva scriptures and classics was indeed crucial for linking the Śaivasiddhānta revival with the 

quest for a Dravidian identity and nation, as Adigal gradually presented the religious history they 

portrayed as the history of the Tamils.  

Maraimalai Adigal represented one of the most influential personalities in the process of 

reforming Śaivasiddhānta, and for sure, he was the revivalist who, more than anyone, established and 

succeeded in spreading the theory of this particular religion as the essence of Tamil people. It was 

mainly through his efforts that the identification of Tamils as non-Brahmin, Śaiva Dravidians took 

hold in Tamil Nadu, filling the air with the demands for more acknowledgment among the pan-Indian 

and international environments. 

If the legacy of radicals like Adigal was the emergence of a different awareness of religion 

and of the socio-political meaning it can carry, of a sense of pride of being Tamil and Śaiva, of a 

more enthusiastic participation in religious life and activities for the aims which could be 

accomplished through it, the conservative stream and its reliance on the traditional practices 

represented an interrupted and stable point of reference for the masses when the social and political 

enthusiasm lessened – and then vanished – with the lack of charismatic personalities leading it, both 

religious and intellectuals. 

By the 1940s, indeed, the Tamil nationalist movements had lost their commitment to the 

religious domain, being now focused on the political arena. Not only religious revival and reform 

were no longer on the propagandist agenda, but there was a general denial of the role that religion – 

and Śaivasiddhānta in particular – had played for their very emergence and developments, as was 

already seen in Periyar’s movement. 

Nevertheless, the previous predominance of the radical stream of Śaivasiddhānta did not 

imply a flattening of the contributions from the conservative, more orthodox stream, especially if we 

consider the intellectuals supporting them. Nor did the masses’ support provided to the radicals mean 

that there was no commitment to the traditional practices or that the temples and monastic complexes 

which had gained power during the centuries had lost their authority or were less active in their effort 

to spread the orthodox tradition. In fact, even when the radical stream had lost its last main leader and 

the new socio-political agenda did not seek the support of religion for its accomplishment anymore, 

the conservative stream – that until that moment had been highly threatened by their rivals – did not 

lose more than it had already lost. It was among its supporters, indeed, that the activity of important 

intellectuals was located, testifying the surviving commitment of the people beyond all the social and 

political excitement.  
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M. Arunachalam is one of the most recent scholars who supported the Śaivasiddhānta 

valorization. 
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CHAPTER II 

THE PARADOX OF ARUNACHALAM: 

LIFE AND THOUGHTOF AN UNEXPLORED SCHOLAR 

2.1 Arunachalam: life and works 

M. Arunachalam left a significant mark on Tamil studies through his literary, grammatical, 

and philosophical research. He graduated in Mathematics at the Chidambaram Meenakshi College, 

and it was only later that he established himself as an important editor, scholar, historian, and social 

activist who got committed entirely to writing innumerable articles and books on Śaiva religion, 

literature, linguistics, music,123 education, Gandhism, and even gardening.124 His emergence as a 

complex personality was mainly due to his encounter with different charismatic scholars and religious 

men during different phases of his life. 

In her recent book, Cuṭarviḻi (2019) mentioned some biographic information about the author, 

highlighting his background and how his research focus changed throughout his career as a writer, an 

activity he carried out until the very end of his life.125 As she pointed out on several occasions, among 

the people who had a profound impact on the shaping of his thought and the direction of his interest, 

three are those who happened to be particularly influential: Vaiyapuripillai (Vaiyāpuri Piḷḷai 1891–

1956),126 T.K.Chidambaranatha Mudaliar (Ṭi. Kē. Citamparanāta Mutaliyār, 1882–1954), and 

Gnaniyar Adigal (Ñāṉiyār Suvāmikaḷ, 1873–1942). The stories of the meeting with these 

personalities – among others – or some accounts about their relationship were provided by 

Arunachalam in Kumariyum Kāciyum, a collection of articles he wrote over the years, published in 

1959. 

Arunachalam met Vaiyapuripillai around 1933 or 1934 in Chennai (Arunachalam 1959, 164) 

after he had moved there from Tiruchitrambalam (Thanjavur area) in 1931 for a government office 

position (Cuṭarviḻi 2019, 17-8). It is not surprising that Arunachalam was fascinated by him, 

considering the great recognition that Vaiyapuripillai gained as an editor and scholar. This clearly 

 
123 Arunachalam wrote four books on Tamil music, of which two – Tamiḻ Icai Ilakkiya Varalāṟu and Tamiḻ Icai Ilakkaṇa 
Varalāṟu – were published post-mortem by Pālacuppiramaṇiyaṉ in 2009. See Cuṭarviḻi (2019, 49-52). 
124 A list of his books is found in Pālacuppiramaṇiyaṉ (2009). It can be supposed that the reason beneath Arunachalam’s 
writings on gardening was the influence that Gandhi’s basic education had on the author; according to his philosophy of 
education, gardening was one of the basic crafts that needed to be taught in schools for developing the child’s intelligence 
and general knowledge. See Gandhi (1951). 
125 Nammāḻvār and Śrī Kumaragurupara Suvāmikaḷ are the last two books he published, in 1990, namely two years before 
his death. 
126 The story of this encounter is provided by Arunachalam (1959, 164-5). 
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emerges from Wilden’s words (2014, 34), who defined him as “one of the fascinating figures in the 

second generation of Tamil scholars after the Tamil Renaissance” and an “anathema in the Tamil 

academic establishment”. 

The two main works which gained him such fame were a reconstruction of the Caṅkam 

literary history, which he published in 1940 with the title Caṅka Ilakkiyam,127 and the work as chief 

editor of the Tamil Lexicon for the Madras University (1926-1936), financed by the Madras 

government.128 

Moreover, he had a keen interest in collecting manuscripts,129 a feature that Arunachalam 

probably inherited from him. 

Although Vaiyapuripillai was still working on the Lexicon in 1934, Cuṭarviḻi (2019, 18) 

pointed out that Arunachalam started collaborating with him on the edition of another work, namely 

the Puṟattiraṭṭu, an anthology of the fifteenth century of didactic verses (Wilden 2014, 288).130 This 

collaboration aroused in him a keen interest in Tamil literature, which Arunachalam nourished by 

joining the University of Madras as Vaiyapuripillai’s student when he became the Head of the Tamil 

Department in 1936 (Cuṭarviḻi 2019, 19). 

This represented a further occasion for Arunachalam to be exposed to Vaiyapuripillai’s 

expertise, thus collaborating on the edition of other works. It was under the lead of Vaiyapuripillai 

that Arunachalam published his first edition of a literary text, the Mukkūṭaṟpaḷḷu,131 in 1940, the year 

during which he also graduated.132 

T.K.C. was a Tamil scholar who mainly focused his research on studying the poet Kamban 

(Ramaswamy 1997, 116). Cuṭarviḻi (2019, 19) mentioned that Arunachalam met him between 1937 

and 1938, when T.KC. moved to Arunachalam’s neighborhood in Chennai. Despite the commitment 

of Vaiyapuripillai to the literary field, according to Cuṭarviḻi (2019, 19), T.K.C. was primarily 

responsible for Arunachalam’s development of an aesthetic taste for literature. Although there is no 

 
127 Wilden (2014, 33-34) emphasized that this was the first complete edition of this literature, were all the poems were 
listed according to their authors’ names. Wilden (2014, 100) also emphasized the importance of the introduction of this 
book, which contains a detailed account of the sources he examined. For a list of the other editions of this literature see 
Wilden (2014, 101). 
128 Arooran (1976, 140-1) stressed that the necessity of undertaking such a project was pointed out at the beginning of the 
twentieth century by missionaries and scholars involved in Tamil studies – among whom he mentioned G.U. Pope – who, 
thus, seem to have played a significant part in the government choice to bring out a Lexicon in Tamil. For an overview 
of the different phases of the Lexicon’s publication, see Arooran (1976, 106-141). 
129 As Wilden (2014, 100) mentioned, his collection went to the National Library in Kolkatta. 
130 Arunachalam (1959, 165-166) gave a brief account of the structure of this book and the work done for this edition. 
131 Zvelebil (1974, 226) mentioned that the paḷḷu were poems referred to the culture of Pallas, an untouchable agricultural 
community. As they were a product of this specific culture, the hero of this literature was generally a landlord and, if not, 
a god. The scholar described the Mukkūṭaṟpaḷḷu as the most famous work of this genre, written during the latter half of 
the seventeenth century by Ennaiyappulavar. See Cuṭarviḻi (2019, 146-151). 
132 For a list of other works he edited and information about them see Cuṭarviḻi (2019, 145-172).  
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proper article in Kumariyum Kāciyum dedicated to him,133 some bits of information are found here 

and there in the book, from where this scholar's impact on him is clear. 

Although Arunachalam was born in a Śaiva family and was, hence, in contact with important 

monasteries like the Thiruvavaduthurai Adhinam and the Thiruppanantal Adhinam, meeting 

Gnaniyar Adigal was crucial for his commitment in the study of Śaivism and writings about its 

practices and philosophy (Cuṭarviḻi 2019, 22). 

Gnaniyar Adigal was a well-known personality in Tamil Nadu: not only was he the fifth head 

of the order of the Thirukovalur Adhinam in Thirupathiripuliyur (Arunachalam 1959, 185), but he 

was also the founder of the Caiva Cittānta Makā Camājam,134 (Cuṭarviḻi 2019, 21), an association 

which he started in 1907 intending to spread Śaivism and knowledge about its philosophy and 

practice. This task was carried on mainly through its magazine, Cittāntam. The involvement in this 

association presented a further occasion for Arunachalam to meet religious personalities and 

revivalists who wrote in its magazine.135 

The esteem that Arunachalam felt for Gnaniyar Adigal as a pious person strongly emerged 

from the description that the author made of him (1959, 182-3) as a religious lamp, tīpam, that was 

burning in the heart of thousands of people in the general context of political and social instability of 

the Tamil land. The Śaiva propaganda that Gnaniyar Adigal carried out was enhanced by his mastery 

of Sanskrit, which he used during his public sermons to support his views, and English. Arunachalam 

(1959, 184) described his public sermons as events lasting not less than three hours, attended by all 

kinds of people without distinction of age, education, and social status.136 He was utterly fascinated 

by his oratory. 

Nevertheless, what had a crucial part in Arunachalam’s increasing interest in Śaivism from a 

more academic perspective were, more than his sermons, the religious classes on the Śaiva Śāstras 

that Gnaniyar Adigal led (Arunachalam 1959, 185).137 The author referred that Gnaniyar Adigal was 

particularly careful in explaining the tenets of the Śaiva religion to his audience before getting them 

involved in the study of the philosophical scriptures of the corpus to provide them with the 

instruments for their correct understanding. Singing Śaiva songs was one of his effective strategies: 

 
133 In the introduction to the book, Arunachalam (1959, 7) justified this mentioning that he feared about not bringing 
justice to his greatness as a scholar. This was also mentioned by Cuṭarviḻi (2019, 20). 
134 Today it is known as Caiva Cittānta Perumaṉṟam, led by Nallur S. Saravanan, who is also the Head of the Śaiva 
Siddhānta Department at the Madras University. 
135 One of those was Maraimalai Adigal, who worked as its secretary for many years. 
136 This aspect was particularly emphasized by Arunachalam. He, for example, mentioned (1959, 188-9) that even his son 
who was just one and half year old used to listen at him with crossed legs for the whole duration of the speech, totally 
captured by him. 
137 The author mentioned (1959, 185) that Gnaniyar Adigal was requested by him and “some friends”, twenty people in 
total, to conduct such classes. 
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not only were they explicative of religious notions, but they also triggered an emotional involvement 

in those who heard him, leaving them with teary eyes (Arunachalam 1959, 186). In this context, one 

of the merits of Gnaniyar Adigal, according to Arunachalam (1959, 190-2), was the creation of a new 

style for religious preaching that, besides being followed by others, was responsible for a big-scale 

religious upheaval in the ordinary people. The author was, undoubtedly, one of those captured by his 

charm. 

After meeting Gnaniyar Adigal, Arunachalam started being involved in the activities of the 

Caiva Cittānta Makā Camājam in 1940, becoming responsible for the publishing of commentaries to 

the Śaiva Śāstras (Cuṭarviḻi 2019, 22) and also taking care of the magazine Cittāntam for nineteenth 

years, that is from 1963 to 1971, and from 1980 to 1990 (Cuṭarviḻi 2019, 43). 

As Cuṭarviḻi (2019, 27) pointed out, publishing with the Cittāntam and other magazines that 

followed138 made Arunachalam emerge as a Tamil scholar, a status that became officially established 

through the academic positions he covered after that: Professor of Philosophy at the Kashi Hindu 

University for two years (1944-6),139 Director of the Tamil-Sanskrit Institute set up by Raja Sar 

Muthiah Chettiar (1974-9), and finally Head of the Department of Lexicography at the Thanjavur 

Tamil University (1983-6). Cuṭarviḻi (2019, 27) also mentioned that Arunachalam did not complete 

his work as the Chief Editor of the Tamil Dictionary at Thanjavur University due to disagreements 

with its Vice-Chancellor; this was the last time that Arunachalam worked for an educational 

institution. 

The two years spent at Kashi University signed another turning point in his life. There, 

Arunachalam was exposed to Gandhian thought and ideals, especially regarding the importance of 

basic education.140 As Cuṭarviḻi mentioned (2019, 24), the impact that such notions had on 

Arunachalam was so profound to lead him to resign from his professorship in 1946 to join the 

Hindustan Ptolemy Sangam in Sevagram, a city in Maharasthra, where he received the proper training 

to establish and manage primary education institutes based on Gandhi’s ideals.141 The direct outcome 

 
138 Some of the magazines are mentioned by Cuṭarviḻi (2019, 38). Among those there are the Tamiḻ Muracu and the 
Centamiḻ, which promoted the principles of the Tamil reform movement. 
139 Cuṭarviḻi (2019, 23) mentioned that it was Radhakrishnan, the vice-chancellor of the University, to appoint him as 
Professor due to his expertise on Śaivism, the knowledge of Sanskrit and English, besides his degree in Tamil studies. 
140 Gandhi (1951) believed that literacy was only one of the many aspects of education, which has to be considered as a 
synonym of development. Such development must concern both the mind and the body of the child; this implied both the 
teaching of handicrafts, which would have also taught them the concept of the dignity of job and to regard it as an integral 
part of their intellectual growth, and that of the personal care, particularly focused on hygiene. 
141 The experience at this association also put Arunachalam in contact with other Gandhians. One of them was Vinoba 
Bhave (Vinōpā Pāvē, 1895–1982), a well-known Gandhian activist and spiritual successor of Gandhi. Arunachalam 
(1959, 125-153) wrote a long article about their meetings and talks. As the scholar reported, one main topic of their 
meeting was the discussion on Śaiva texts, both in Marathi and Tamil, Sanskrit and Tamil writers, and Tamil grammar. 
One of the things that Arunachalam appreciated the most about Vinoba Bhave was his commitment in studying not only 
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of this experience was the involvement in service works in Tiruchitrambalam, his hometown: the 

founding of the Gandhi Vidyalayam (Kānti Vittiyālayam), a primary education and middle school 

and a girls’ high school; the establishment of an orphanage; a training institute for teachers (Cuṭarviḻi 

2019, 24-5; 36-7; Pālacuppiramaṇiyaṉ 2009, 63). Moreover, such commitment to the development 

of his community also brought Arunachalam to publish, starting from 1946, a considerable number 

of articles focused on welfare and education (Cuṭarviḻi 2019, 25) as long as books, both in Tamil and 

English.142 Among those, there are also books that Arunachalam wrote for the formation of teachers, 

thus centered on the explanation of teaching methods. 

Nevertheless, his research interest in Tamil literature and Śaivism did not interrupt. In 

particular, during the 1960s, he was mainly involved in the writing and publishing of articles143 and 

books about the Śaiva philosophy and practices,144 while starting from 1969, he was engaged in the 

publishing of the Tamiḻ Ilakkiya Varalāṟu. 

2.2 Tamiḻ Ilakkiya Varalāṟu 

The Tamil Renaissance occurring in the last decades of the nineteenth century had conferred 

literature the role of advocating the ancientness of Tamil civilization and the complexity of its culture. 

As already mentioned, a crucial factor in delineating this cultural phenomenon was the rediscovery 

of ancient texts, which started to circulate thanks to print innovations. Emmrich (2011, 599-600) 

pointed out that the rediscovery of one particular text led the way to the development of modern 

studies on Tamil literary history. This text was the Cīvakacintāmaṇi, a Jain hagiography classified as 

an epic (Zvelebil 1974, 136; Wilden 2014, 31; Trento 2022, 170) that, according to Zvelebil (1974, 

136), was not earlier than the tenth century.145 In particular, this text was edited and translated (1907) 

by U. Ve. Caminataiyar (U. Vē. Cāminātaiyar, 1855-1942), a Tamil scholar coming from a family of 

musicians of Kumbakonam, collector of manuscripts, and associated with the Thiruvavaduthurai 

Adhinam (Wilden 2014, 29-30). Emmrich (2011, 600) emphasized that the work on the 

 
the North Indian languages, but even the four main Dravidian ones – Tamil, Telugu, Kannada, Malayalam – with the 
belief that such knowledge would have led to unity among Indians. He, thus, did in action what Gandhi had preached 
with words. Nevertheless, when talking to each other, Vinoba spoke in Hindi, while Arunachalam spoke in Tamil, with 
both of them paying attention to use a simple language to make the other understand (Arunachalam 1959, 150). 
142 A later English book on this subject was Education in Tamil Nadu, published in 1969. See Pālacuppiramaṇiyaṉ (2009, 
65-6). 
143 Many of those were published on the Caiva Cittānta Makā Camājam magazine. 
144 See Pālacuppiramaṇiyaṉ (2009) for a list of his books on Śaivism. 
145 Zvelebil (1974, 173) and Prentiss (1999, 117) mentioned that Cēkkiḻār wrote the Periyapurāṇam as a reaction to this 
epic, praised by king Koluttunga II, in the attempt to expose its false beliefs. See Zvelebil (1974, 136-8) for an account 
of its content. Moreover, Zvelebil (1974, 159) also mentioned that the Cīvakacintāmaṇi was taken as model by Beschi 
for writing the Tēmpāvaṇi. See also Trento (2022, 170; 192-4). 
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Cīvakacintāmaṇi, which he said to be the first text examined in that period, represented the foundation 

for the cultural project of writing a history of Tamil literature, which many scholars attempted. 

Arunachalam’s Tamiḻ Ilakkiya Varalāṟu stood out in this context. Considered his masterpiece 

and a milestone in studying Tamil literature, it was the first work recording Tamil literary history 

from the ninth to the sixteenth century in eleven volumes.146 They were published from 1969 to 1977 

by different presses: the Manikkam Press of Chennai, the Jemini Printing House of Kumbakonam,147 

and Arunachalam’s Gandhi Vidyalayam.148 

The employment of the Gandhi Vidyalayam resources was attributed to the difficulties that 

the author faced during the publication of some volumes, which caused considerable delays. Such 

inconveniences are mentioned on several occasions by Arunachalam. In the introduction to the ninth 

century literary history book (1975a/2005, xiii-xiv), he wrote: 

ippittakam 1973ilēyē veḷivantirukka vēṇṭum. itai yām koṭuttirunta accakattār 
ōrāṇṭu mēl oru vēlaiyum ceyyāmaiyāl, puttakattait tirumpappeṟṟu vēṟu 
accakattil koṭuttu accu vēlaiyai naṭanta vēṇṭiyiruntatu. muṉṉamē 
veḷiyākiyiruntāl celavu evvaḷavō kuṟaintirukkum. eṉ ceyvatu? nalla nūl 
veḷiyiṭa muyalvōrukku ivai pōṉṟa tuṉpaṅkaxl pala. […]iṭaiyil kākitam 
ciṭaikkāta nilaimaiyum oṉṟukku iru maṭaṅkukkum atikamāka vilai koṭuttu 
vāṅka vēṇṭiya nilaimaiyum cērntu koṇṭaṉa. entak kākitamāvatu kiṭaittāl 
pōtum eṉṟa nilaimaiyum kūṭa. eṉavē aṉparkaḷ kākitattiṉ tarattaiyum 
veḷiyīṭṭiṉ tāmatattaiyum, piḻaikaḷaiyum aṉpukūrntu poṟuttuk koḷḷa 
vēṇṭiyavarkaḷ. 

This book must have been published in 1973. As the publisher to whom I had 
given it did not do any work for more than a year, he had to return the book 
and I gave it to another publisher to carry out the printing work. If it had been 
released earlier, the cost would have been much lower. What can I do? Those 
who try to publish a good book have many sufferings of this sort. […] In 
between, the situation of not getting paper and the situation of having to pay 
more than twice the price occurred. It is also a situation where any paper is 
available. So the dear ones have to kindly bear with the quality of the paper 
and the delay in the publication and the errors. 

However, the publications’ delays were not the only criticality that Arunachalam highlighted. 

In the preface to the eleventh-century literary history (1971a/2005, xviii), he strongly criticized the 

 
146 In 1974 Arunachalam also published An Introduction to the History of Tamil literature, which was meant to convey 
some information to the English readers. 
147 See Arunachalam (1972/2005, xv). 
148 The prints that Arunachalam made through his institution are the one available today. 
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presses of the time for the lack of attention towards the quality of the works they published, the 

readability of the script of the provided material and also the poor quality of the paper they employed. 

In this context, Arunachalam (1971a/2005, xviii) praised the Manikkam Press, which published the 

first four volumes of this collection in order of writing, namely the literary history of the fifteenth, 

fourteenth, thirteenth, and eleventh century. Nevertheless, Arunachalam mentioned (1972/2005, xv-

xvi) that this publishing house was closed in mid-1971, causing delays in the publication of the tenth-

century literary history volume (Arunachalam 1972/2005, xv-xvi). 

Considering these events, it is not surprising that Arunachalam, who at that time had gained 

experience as an editor through the collaboration of Vaiyapuripillai and all the activities that 

followed, decided to cure even this aspect of his editorial’s projects. 

The Tamiḻ Ilakkiya Varalāṟu volumes were reprinted by The Parkar in 2005 under the 

editorship of V. Karunanidhi, with the permission of A. Chidambaranathan, and the assistance of Ula. 

Pālacuppiramaṇiyaṉ. 

The reprint work was not only aimed at restoring the availability of the books that were 

previously published, as Chidambaranathan mentioned in the preface inserted in every volume, but 

also at implementing the collection with those that Arunachalam didn’t fulfill issuing.149 Thus, the 

number of volumes increased to fourteen with the addition of the second part of the ninth-century 

literary history (1990a/2005), the seventeenth-century literary history (1990b/2005), and a volume 

containing miscellaneous tables of contents taken from the other volumes (2005).150 

The attempts to search for the missing volumes were triggered by the declared intentions of 

the author to publish such material. 

So, in the introduction to the ninth-century volume, part one, Arunachalam (1975a/2005, xiii) 

stated that he would have published the literary history of that period in three parts due to the richness 

of the produced material: 

9ām nūṟṟāṇṭu ilakkiya varalāṟṟārāycciyai mūṉṟu pākamāka veḷiyiṭa eṇṇi, 
ippōtu mutal pākattai muṭittu taṉipputtakamāka veḷiyiṭukiṟōm. aṭuttu 

 
149 See, for example, the publication note by Karunanidhi contained in the seventeenth century literary history 
(1990b/2005, viii): ivvaralāṟṟut tokutikaḷ mottam 14 nūlkaḷāka veḷivarukiṉṟaṉa. āciriyar 11 tokutikaḷai veḷiyiṭṭiruntār. 
mēlum iraṇṭu tokutikaḷiṉ pakutikaḷ ‘nammāḻvār’, eṉṟa periyalilum ‘śrī kumarakurupara cuvāmikaḷ’ eṉṟa periyarilum nūl 
vaṭivil emakkuk kiṭaittatāl avaṟṟai muṟaiyē 9ām nūṟṟāṇṭu, pākam 2, 17ām nūṟṟāṇṭu, pākam 1 eṉa cērttuḷḷōm. 14vatu 
tokutiyāka mēṟpaṭi nūlkaḷil uḷḷa varalāṟṟu aṭṭavanaikaḷ muṉṉuraikaḷuṭan cērttut tokukkappaṭṭuḷḷaṉa. // “These volumes 
are published in total of fourteen books. The author had published eleven volumes. Also, parts of two volumes have been 
found in texts with the title "Nammāḻvār" and "Sri Kumaragurupara Swamikal", so we have added them as ninth century, 
part 2, and seventeenth century, part 1, respectively. the historical tables in the above books have been compiled along 
with prefaces and published as the fourteenth volume”. 
150 This particularly include historical content tables, dynasties genealogies, list of the books analyzed in the volume, lists 
of the authors and the periods of their activities. 
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nammāḻvār, māṇikkavācakar iruvaraiyum āykiṉṟa āyvu iraṇṭām 
pākamākavum, cintāmaṇi kamparāmāyaṇam paṟṟiya āyvu mūṉṟām 
pākamākavum veḷivarum. 

Thinking to publish the research on the literary history of the ninth-century 
in three parts, we are now finishing and publishing the first part as a separate 
book. Next, the study on Nammāḻvār and Māṇikkavācar as second part, and 
the study on Cintāmaṇi and Kampar’s Rāmāyaṇa as third part will be 
published. 

Nevertheless, in the editorial note to the second part of Arunachalam’s ninth-century literary 

history (1990/2005, vii-viii), Karunanidhi specified that the author never issued such volumes. 

However, he added that in Nammāḻvār, a book published in 1990, Arunachalam gave instruction to 

consider such work as the first section of the second part of the ninth-century literary history. 

Therefore, it was published by The Parkar as its second volume. As per the second section of this 

second part, announced to be on Māṇikkavācar, and the third part, they were never published by 

Arunachalam, nor were their drafts recovered by his son and Karunanidhi, who jointly searched for 

them in the author’s library. 

Similarly, Arunachalam (1971a/2005, ix-x) mentioned the willingness to publish the literary 

history of the seventeenth century. As reported by Karunanidhi in the editorial note to this century’s 

related volume,151 the author published another book in 1990, Śrī Kumaragurupara Suvāmikaḷ, which 

was defined in the introduction as the first part of the seventeenth-century literary history volume. 

Thus, The Parkar published it as such following this indication.152 

Finally, it is noteworthy that Arunachalam (1971a/2005, ix-x) also mentioned the writing and 

publication of literary history for the seventh, eighth, and eighteenth to the twentieth century. 

However, the related drafts were never found. 

Although the extensiveness of this collection alone might give an idea of the valuable 

contribution it gave to the study of literary production in Tamil, their innovative character was further 

emphasized by the approach that Arunachalam adopted, which marked a profound difference between 

him and his contemporaries: his investigation was organized in a century-base content system, 

whereas traditionally the literary discourse in this kind of works was centered around the poets. His 

choice of this different approach was triggered by his general unsatisfaction with his contemporaries’ 

contributions in this field, both in Tamil and English, which he clearly expressed in the preface to An 

 
151 See Arunachalam (1990b/2005, vii). 
152 See also Cuṭarviḻi (2019, 32-33). 
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Introduction to the History of Tamil Literature, a book that the author published in 1974.153 The 

criticalities that he pointed out, as emerging from the analysis of that material, were several. 

First, the poet-centered approach mainly produced mere lists of authors and their works devoid 

of any scientific analysis. A case in point is Simon Casie Chitty’s Tamil Plutarch, published in 1859 

in Jaffna (Arunachalam 1974, xiv); despite recognizing the interesting character of the book for the 

accounts it gave of almost two hundred writers, Arunachalam lamented its lack of historical and 

scientific nature, as the mentioned subjects were simply arranged in alphabetical order. This 

prevented the reconstruction of the changing ideas, thoughts, and trends in literature over time. 

The lack of historical reconstruction is one of the points that Arunachalam emphasized, in 

contrast with the titles that many works produced starting from the late 1920s, as their titles referred 

to a history of Tamil literature.154 This did not mean that before Arunachalam, no one had adopted a 

historical approach. Nevertheless, the author highlighted that even when some authors had resorted 

to some historical criteria for their works, some inadequacies were to be found there. One example 

among the English works is Purnalingam Pillai’s Tamil Literature, 1929, which is said by the author 

(1974, xiv) to be the earliest one to attempt a historical reconstruction; unfortunately, the writer had 

an insufficient quantity of sources to rely on, leading Arunachalam to describe the achievement of 

his work as obsolete.155 Among the works in Tamil, instead, Arunachalam (1974, xvi) mentioned V. 

Selvanayakam’s Tamiḻ Ilakkiya Varalāṟu, published in 1951. He was one of the first authors to 

provide a division of history into six main periods,156 a merit that Arunachalam recognized him. 

Nevertheless, he also emphasized that due to the political imprint that his classification had, 

Selvanayakam’s work did not return a correct frame of the literary trends. The last one in this category 

is Vaiyapuripillai’s History Of Tamil Language And Literature, published in 1956, which 

Arunachalam (1974, xv) defined as incomplete since it covered the history of the first ten centuries 

after Christ; nevertheless, the main criticism he showed towards this book was the employment of 

foreigner’s contribution for the study of Tamil literature. 

The inadequacy of the sources employed is one of the weak points that Arunachalam found 

in his contemporaries’ contributions, be it because they were scant, like in the case of Purnalingam 

Pillai, or because they were not completely reliable. The latter is the case of C. and H. Jesudasans 

 
153 As Arunachalam (1974, xiii-xiv) mentioned, this book was not meant to give an exhaustive account of all the Tamil 
literary production, which would have been an impossible task to accomplish in a single book; nor it is organized on 
secular basis. Nevertheless, it meant a providing an account of every literary genre. Supposedly, with this work 
Arunachalam also intended to offer a more valuable alternative to the earlier contributions in English on this matter. 
154 See the footnote in Arunachalam (1974, xv). 
155 See also Arunachalam (1969a/2005 ix-x). 
156 See Arunachalam (1974, xvi). 
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where for their History of Tamil Literature (1961), among the forty-six employed for their 

bibliography, some were a pure “collection of legends” (Arunachalam 1974, 347), thus making 

judgment errors in selecting their source, especially in reference to data of religious character 

(Arunachalam 1974, xv). 

Finally, a work towards which Arunachalam expressed appreciation was K.S. Srinivasa 

Pillai’s (Kē. Es. Cīṉivācap Piḷḷai) Tamil Varalāṟu, published in 1927. He described the author as 

unparalleled (1974, xvi), mainly for his literary criticism, despite the poor sources’ availability.157 

However, Arunachalam was not the first to write a century-based Tamil literary history. As 

the author mentioned (1969a/2005, xii), this merit goes to Somasundara Desikar (Cōmacuntara 

Tēcikar), who, in his Tamiḻppulavar Varalāṟu (16ām nūṟṟāṇṭu) published in 1936, analyzed the 

history of the poets active in the sixteenth century; nevertheless, the work lacked an analysis of the 

literary trends and developments. 

Arunachalam’s volumes provided a broad-spectrum analysis that also took into account the 

historical and cultural context, biographies of writers, and details about the structures, editions, and 

other characteristics of the texts mentioned. The author stressed the reasons for the need for this 

approach on several occasions (1972/2005, vii-viii; 1979/2005, 2-3): besides offering an overview of 

the literary production that occurred in a given century, his volumes sought to be a historical 

sourcebook to help students in carrying out their research, especially when they involved texts that 

were unavailable to them.158 In this context, the author believed that it was impossible to write a clear 

and compelling history of literature without taking into consideration the environment in which it 

was produced, the philosophical and religious trends of the time, the inscriptional evidence, and the 

developments occurring in the political and social domains.159 Therefore, it was necessary to gather 

all such helpful information related to literature and its grammar. Moreover, according to 

Arunachalam (1973a/2005, x), a century-based record of Tamil literature would have also helped fix 

an unresolved problem that emerged from his contemporaries' works: the confusion aroused from 

authorship uncertainties of certain works and homonymous writers who lived in different periods. In 

this perspective, establishing the period in which a work was written based on its internal data could 

help avoid such criticalities. 

Another peculiarity of Arunachalam's methodology was carrying out critical research on the 

contents he spoke about, which often caused him to undermine and disprove firm opinions among his 

 
157 For other mentioned works see Arunachalam (1974, xiii-xvi). 
158 This attempt for facilitating their learning is furthermore clear if considering that a constant tool that Arunachalam 
resorted to in each volume was providing tables which summed up the texts examined and glossaries. 
159 See also Arunachalam (1974, xvii-xviii). 
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contemporary scholars.160 According to him, the general trend among the other literary historians was 

judging the texts mainly based on their tastes, without providing any analysis or objective facts which 

could support their stands. He made a mention of this matter in the preface to the tenth-century literary 

history (1972/2005, v-vi), where he wrote: 

ilakkiya varalāṟu eṉpatu veṟum nūlkaḷiṉ paṭṭiyal allatu āciriyar paṭṭiyal 
eṉpatāka maṭṭum iruntāl payaṉillai. tiṟaṉāyvu eṉṟu ikkālattār colkiṉṟa 
ilakkiya vimaricaṉamum ēṟṟa ceytāl tāṉ varalāṟṟaṟivu pūrttiyākum ataṟkup 
poruḷum uṇṭu. potuvāka nūlkaḷaip paṟṟik kaṟṟōriṭai nilavum karuttu oṉṟu, 
nuṇuki ārāyum pōtu atu vēṟātalum kūṭum. vēṟātalukku aṭippaṭaic cāṉṟukaḷ 
āṅkāṅkuc collappaṭukiṉṟaṉa. avaṟṟai accāṉṟukaḷ koṇṭu matippiṭa 
vēṇṭumēyaṉṟi, viruppu veṟuppu eṉṟu maṭṭum eṇṇuvatu poruntātu. 

Literary history is useless if it is merely a list of books or a list of authors. 
Historical knowledge can only be complete and meaningful if literary 
criticism, which nowadays is called critique, is applied to it. An opinion that 
is generally accepted among the scholars about the texts, when examined with 
more attention can turn out to be different. The basic evidence for the 
difference is said here and there; they must be judged by that evidence, and 
not just according to [personal] esteem or dislike. 

One of the authors that Arunachalam (1969a/2005, x) accused of giving too much space to his 

personal “likes and dislikes” was Ka. Su. Pillai, with a particular reference to his Tamiḻ Ilakkiya 

Varalāṟu, published in 1930. Although defining him as a brilliant author, Arunachalam also criticized 

the book's structure and the use of historical sources. 

Arunachalam did not write or publish these volumes following the chronological order, but 

he perhaps started from the history of the fifteenth century and went backward; moreover, the delays 

encountered during the publishing phases of the volumes also caused a disorder in the sequence. 

Thus, the publishing order of the books was as follows: fourteenth century (1969a), fifteenth century 

(1969b), thirteenth century (1970a), eleventh century (1971a), tenth century (1972), twelfth century 

(1973), ninth century (1975a), and sixteenth century (1975b, part 2; 1976, part 3; 1977, part 1). 

 
160 See Cuṭarviḻi (2019, 86-8). 
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As the author mentioned (1973a/2005, xi-xii), the choice of not starting to write the history of 

Tamil literature from the first centuries onwards was due to the uncertain data about authors and 

works of that period. 

The scant evidence about the earliest centuries of literary production was in stark contrast with 

the abundance of material dated between the fourteenth and the fifteenth century available to 

Arunachalam. In the preface to the fourteenth-century literary history, the author (1969a, viii-ix) 

explained that he could collect the related sources thanks to his activity at the Caiva Cittānta Makā 

Camāja, which was editing commentaries to Śaiva Sāstras during the 1940s. Arunachalam got 

involved in editing a fifteenth-century Madurai commentary to Umāpati’s Civappirakācar. 

Arunachalam described this text as a precious source of information about the religious literature of 

that time, besides being a valuable commentary.161 Nevertheless, the input for starting writing his 

first volumes was a statement that he read sometime after that discovery in a publication entitled 13-

15 Nūṟṟāṇṭukaḷiṉ Tamiḻ Ilakkiya Varalāṟu of an unspecified author, according to which there was no 

literary development in those centuries. Knowing that this information was not correct and 

considering that it was sprouting from a lack of deep research, Arunachalam started working on the 

available material. It first took the form of a speech about the Śaiva literature during the fourteenth 

and fifteenth centuries (14-15ām Nūṟṟāṇṭukaḷil Caiva Ilakkiyam) held in 1961 for an annual festival 

of Caiva Cittānta Makā Camāja, then transformed into an article published on Cittāntam in 1962, and 

finally expanded into the volumes of the Tamiḻ Ilakkiya Varalāṟu.162 

As per the source material for the other centuries, the author inserted a dedicated bibliography 

at the end of each volume. 

It is known that during his activity as an editor, scholar, and writer, and the association with 

both academic institutions and prominent scholars he got acquainted with, Arunachalam collected a 

considerable number of books, manuscripts, journals, and documents of different natures, thus being 

able to count on a rich library. Cuṭarviḻi (2019, 26; 64-5) reported that it contained more than fifteen 

thousand sources, which provided the material for writing these literary works and even the other 

books he authored. In 2012, around eight thousand of this material was donated by Arunachalam’s 

son, A. Chidambaranatha, to the Rōjā Muttaiyā Āyvu Nūlakam in Chennai (Cuṭarviḻi 2019, 29). A 

part of these was listed and provided by Pālacuppiramaṇiyaṉ (2009, 145-292). As emerging from his 

 
161 See Arunachalam (1969a/2005, viii): nūlai paricōtittum, accu vēlaiyai mēṟpārkkum poṟuppu emakku vantatu. 
paricōtittu vantapōtu, maturai civappirakācar urai, mikka ciṟappuṭaiya maṭṭumaṉṟi, akkālac camaya ilakkiya varalāṟai 
uṇarttum oppaṟṟa ōr ātāra nūlāka iruntataiyum yām kaṇṭōm // I got the responsibility of proofreading the text and 
checking the printing job. While examining it, I found that the Madurai’s commentary to the Civappirakācar was not 
only very special, but also a unique source book reflecting the religious and literary history of that time. 
162 About this topic see also Cuṭarviḻi (2019, 57-63). 
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list, the Tamil sources included: literary work,163 literary history books,164 devotional literature 

books,165 prabhandas,166 grammar books,167 religious and philosophical books,168 Gandhianism, and 

others. Moreover, Arunachalam’s library also counted a significant number of English books; they 

mainly dealt with religion and Gandhi.169 

Among the sources that Arunachalam employed the most: the first (1934) and second (1940) 

editions of the Meykaṇṭa Cāttiram, the editions of different volumes of the Tirumuṟai (1933, 1940), 

and the magazine Cittāntam edited by the Caiva Cittānta Makā Camākam; Vaiyapuripillai (1930, 

1936, 1954, 1956, 1957); Arumuga Navalar’s editions of Śaiva texts; primary sources, especially for 

the twelfth century, like the Peripapurāṇam, the Kaliṅkattupparaṇi, and Ñāṉāmirta; U.Ve.Ca; and 

Somasundata Desikar. 

Besides the reconstruction of the historical period taken into consideration and the related 

cultural context, other elements that deeply distinguished the volumes of Arunachalam from those of 

his contemporaries was that in his research he also took into consideration the religious literature, 

whereas it was generally believed that religion was not supposed to be discussed in a specific literary 

domain (Cuṭarviḻi 2019, 77-8). The reason for this choice – besides the fact that the project of these 

volumes originated from the writing about the Śaiva literature of the fourteenth and fifteenth century 

– is that religion and, more specifically, religious exponents have influenced the thought of people 

during history; therefore, to understand the developments and trends occurring in each century, an 

investigation on this matter was felt as necessary by the author.170 Therefore, along with the records 

about Śaivism, Arunachalam’s volumes will also investigate the Vaiṣṇava, Jaina, and Buddhist 

literature. Other sections of the volumes explore the grammar literature, prabhandas, Purāṇic 

literature, and commentary literature. 

 
163 Among them, different editions of and commentaries to the Tirukkuṟal, Kuṟuntokai, Aiṅkuṟunūṟu, and Kampar’s 
Irāmāyaṇam. 
164 These include the works by Somasundara Desikar and Ka. Su. Pillai. 
165 A substantial part of these is related to the Tēvāram and other Śaiva scriptures, like the Tiruvācakam and the 
Tirumantiram. A considerable amount of this material was published by the Thiruvavaduthurai Adhinam. 
166 Different editions of the Kaliṅkattup Paraṇi and other Paraṇis are included in this category, as well as Purāṇas. 
167 Many of them are related to the Tolkāpiyyam. 
168 They are mainly Śaiva books, mostly published by the Thiruvavaduthurai Adhinam. 
169 Note that a list of the only Tamil sources donated to the Rōjā Muttaiyā Āyvu Nūlakam is available on the online 
catalogue of the library. 
170 See Arunachalam 1969a/2005, vi: nām iṅku karutum kālam, teyvika aṟputaṅkaḷilē mikka nampikkai nilaviyirunta 
kālam. ākavē, aṟputac ceyalkaḷum campavaṅkaḷum pōla, paramparaiyāka varupavaṟṟaic colliyē āka vēṇṭiyirukkiṟatu; 
tavirkka muṭivatillai. // “The period we are considering here was a period of great faith in divine miracles. Therefore, 
things that have been transmitted from generation to generation, like miraculous deeds and events, have to be told; it 
cannot be avoided”. 
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2.3 Arunachalam, the Cholas, and Śaivism in Tamil Nadu 

tamiḻnāṭṭu varalāṟṟil iccōḻar āṭcikkālamē mikac ciṟanta oru 
poṟkālam eṉpatai pulappaṭuttavē innūṟṟāṇṭil vāḻnta cōḻar 
varalāṟu iṅku inta aḷavu uraik kappaṭṭatu. caṅkakālam eṉṟu 
collukiṉṟa kālattil maturaiyil pāṇṭiyar caṅkam vaittut tamiḻ 
vaḷarttatu uṇmaiyē. āṉāl kaḷappirar āṭciyil avaiyellām oṭuṅkiya 
piṉṉar, tamiḻai vaḷarttavarkaḷum nāṭṭai vaḷarttavarkaḷum 
camayattai vaḷarttavarkaḷum tamiḻar nākarikattaip 
pēṇiyavarkaḷum, cōḻamaṉṉarē. oṉpatām nūṟṟāṇṭu mutal 
paṭṭiṉmuṉṟām nūṟṟāṇṭiṉ iṟutivarai (845-1275), nāṉūṟṟumuppatu 
āṇṭuk kālattil perumpakuti tamiḻnāṭu muḻumaiyum oru kuṭaikkīḻk 
koṇṭuvantu, ulaka varalāṟṟil tamiḻar eṉṟāl kōyiṟ ciṟpattil vallōr 
eṉṟu peyar vāṅku māṟu ceytōr cōḻamaṉṉarē. 

The Chola history of this century has been narrated to this extent 
to show that this Chola ruling period was a golden age in the 
history of Tamil Nadu. The Pandya poets indeed developed Tamil 
in Madurai during the so-called Caṅkam period. But after all these 
were suppressed during the rule of Kalabhras, the Chola kings 
were the people who developed Tamil language, developed the 
country, developed the religion, and maintained the civilization 
of the Tamils. From the 1st century to the end of the thirteenth 
century (845-1275), it was the Chola kings who brought the 
whole of Tamil Nadu under one umbrella in a period of four 
hundred and thirty years and changed the name of Tamils in the 
world history as masters of temple sculpture. 

Arunachalam 1973a/2005, xxxvi 

 Arunachalam (1975a/2005, xxi; 1973a/2005, xxx) divided the history of Tamil literature into 

five main periods, among which he listed the Chola dynasty phase, ranging from 850 to 1330.171 

Nevertheless, the strong evaluation of this dynasty, which is intensified when mentioning 

some specific rulers, transcends the quality of the literary output that occurred under their rule and is 

one of the features that emerge from reading the author’s works. 

 
171 The other four are; the Caṅkam period (300 BC to 250 AD): the hymns production period, which he split into two 
phases (250 to 600, and 600 to 900), the first one coinciding with the Kalabhras rule; the religious ferment period, which 
includes the three moments of production of Śaiva and Vaiṣṇava Śāstras (1150-1550), Purāṇas (1450-1700), and 
devotional literature (1650-1800); and the contemporary period, which witnessed the foreign dominance (1800-1900), 
the struggles for independence (1900-1950) and the post-independence developments (1950 onwards). 



 

71 

However, praising the Cholas is not a peculiarity of Arunachalam’s thought. The Cholas’ rule 

is traditionally regarded as a period of massive development in South India; as such, many scholars 

have highlighted the changes they introduced and their impact on several domains. Among the most 

recent research works, we find those of Cox (2019), who reconstructed the political and cultural 

environment of the eleventh and twelfth century and focused on the figure of Kulottunga I (r.1070-

1120); Shulman (2016, 150-194), who mainly analyzed the innovations occurring in literary 

production and linguistic context; Kulke (2009), who investigated the Cholas’ maritime expeditions; 

and Kulke and Rothermund (2004, 113-133, 122-125), who gave an overview of their rule. 

However, during the twentieth century, a particular emphasis on the Cholas as the ideal kings 

is recorded, as it is also possible to notice from Arunachalam’s contemporaries, like S.R. 

Balasubramaniam. Despite his works (1971, 1975, 1979) having as main focus the temples built in 

different periods by this dynasty, an apparent enthusiasm and pride for their rule are conveyed by his 

words, usually expressed employing comparisons with other dynasties. See, for example, 

Balasubramaniam (1975, 1): 

The Cholas were one of the greatest and most gifted of the dynasties which 
ruled in India; they held sway for a continuous period of about 430 years 
(A.D. 850-1280). In comparison, the Mauryas ruled only for about 137 years 
(B.C. 322-185), and the Guptas for about 223 years (A.D. 320-543). The 
Vijayanagara empire lasted for about 340 years (A.D. 1336-1676) with claim 
to greatness only for the first 200 years thereof, i.e., till A.D. 1565. 

Moreover, a few decades before Arunachalam’s works, Nilakanta Sastri (Nīlakaṇṭa Cāstiri, 

1892-1975) carried out what he defined as the “first systematic study” of their ruling period in The 

Cholas (1935), where he pointed out all the contributions they brought to the Tamil culture and social 

life. Even just the introductory words of the preface give a clear account of the esteem they are kept 

into, summing up the core points of their merits: 

In the age of the Cōḷas, the most creative period of South Indian History, the 
whole of South India was for the first time brought under the sway of a single 
government, and a serious attempt made to face and solve the problems of 
public administration arising from the new conditions. In local government, 
in art, religion and letters, the Tamil country reached heights of excellence 
never reached again in succeeding ages; in all these spheres, as in that of 
foreign trade and maritime activity, the Cōḷa period marked the culmination 
of movements that began in an earlier age, under the Pallavas. 
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The political conduct that the Cholas adopted – from the promotion of the fine arts to the 

establishment of more structural empowering measures – created a generally wealthy environment 

over the four and a half centuries of their rule. As we read in Arunachalam (1973a/2005, xxxi): 

āṭciyiṉ ciṟappu, eṇṇaṟṟa peruṅkōyilkaḷiṉ amaippu, avaṟṟil viḻākkaḷ, avaṟṟiṉ 
nirvāka muṟai, icai naṭaṅkaḷ, pala nīrppācaṉat tiṭṭaṅkaḷ, kalvic cālaikaḷ, 
ātular cālaikaḷ, ūrppañcāyattu muṟai, icai vaḷarcci mutaliya palavum iṅku 
kāṇkiṟōm.vaḷarntu vanta cōḻaruṭaiya ceyaltiṟaṉai uṇarttum meykkīrttikaḷaik 
kāṇumpōtu, iṉṟukūṭa nam maṉattil oru porumika uṇarcci talaiyeṭukkiṟatu. 

We noticed here that the special features of the regime were many, like the 
establishment of innumerable temples, their festivals, their administration, 
the music shows, the several irrigation projects, the educational institutes, the 
medical structures, the village panchayat system, the development of music, 
etc. Even today, a feeling of pride rises in our minds when we see the royal 
eulogies that explain the prosperous achievements of the Cholas. 

Among the innovations they introduced and the benefits that arose from them, the factors that 

a twentieth-century Tamil was inclined to appreciate were the creation of a central State ruling the 

whole South, the promotion of Tamil as a language of power, and the support to religions, especially 

Śaivism. 

The theme of political unification was more than ever in vogue during the last century in Tamil 

Nadu, animated both by the nationalist sentiments of those who wanted India as independent from 

the colonial regime and also by the vehemence of those who wanted Tamil Nadu itself as free and 

independent from the rest of India. Despite the category one belonged to, the need for union and 

cohesion, especially among the Tamils, was universally shared. The political expansion carried out 

by the Cholas implied the unification of the Tamil-speaking areas, hence representing the moment 

when the Tamil people were gathered within one single kingdom for the first time: they were finally 

provided with a model of power to get inspiration from and to follow. This factor was particularly 

marked by Arunachalam (1973a/2005, 2) when exploring the reasons for the Cholas always being the 

heroes of the paraṇis abounding in the twelfth century, thus showing even an awareness of the 

deliberate evaluation of this dynasty: 

koppattup paraṇi, kūṭal caṅkamattup paraṇi, kaliṅkattup paraṇikaḷ yāvum 
cōḻa maṉṉaruṭaiya pōraiyum veṟṟiyaiyum paṭukiṉṟaṉa. taṇṇār tamiḻaḷikkum 
taṇpāṇṭi nāṭu eṉṉa āyiṟṟu? ciṟpakkalai vaḷarttu pallava nāṭu eṉṉa āyiṟṟu? 
pōrukkoṉṟē ciṟappu vāynta kāṇṭaṟkiṉitākiya yāṉaiyuṭaiya paṭai peṟṟa cēra 
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nāṭu eṉṉa āyiṟṟu? annāṭṭu maṉṉar aṉaivarum tamiḻ maṉṉarkaḷallavā? 
avarkaḷ ātaravil ēṉ oru paraṇikūṭat tōṉṟiyatāka varalāṟu illai? ēṉ ellāp 
paraṇikaḷum cōḻaṉaiyē pāṭukiṉṟaṉa? cōḻar maṭṭuntāṉā perum pōr ceytārkaḷ? 
cōḻar maṭṭuntāṉ pulavarukku ātaravu tantārkaḷ? 
itaṟku viṭai eḷitu. piṟa tamiḻ vēntarkaḷ tamiḻakam muḻumaiyum entak 
kālattilum oru kuṭaikkīḻk koṇṭu vantatillai. 

The Koppattu Paraṇi, the Kūṭal Caṅkamattup Paraṇi, and the Kaliṅkattup 
paraṇikaḷ: all describe the wars and victories of the Chola kings. What 
happened to the “Pandyan kingdom, nourishing and promoting the profound 
genius of Tamil”? What happened to the Pallava country that developed 
sculpture? What happened to the country of Cheras, which had an army of 
elephants, special for war? Weren’t all the kings of those countries Tamil 
kings? Why is there not even one paraṇis in literature in their favor? Why do 
all the paraṇis praise the Cholas? Only the Cholas fought a great war? Only 
the Cholas supported poets? 
The answer is simple: the other Tamil kings had never brought the whole 
Tamil land under one umbrella. 

 As it is possible to deduce from the author’s words, a primary but crucial factor that enhanced 

the evaluation of the Cholas was their origins: the fact that they were Tamils led not only to their 

recognition as legitimate rulers but – in the light of the achievements they made – even as a symbol 

of exemplary political leadership. This ethnic element resents of the historical context of 

Arunachalam’s times, when the concept of Tamil identity developed and the feeling of pride towards 

Tamil as a language, community, culture, and space intimately took hold of both literate and illiterate 

people, whether in a conscious and displayed way or an unconscious and internalized one. The work 

of Sumathi Ramaswamy (1997) offers a detailed analysis of the emergence and developments of these 

phenomena and, in particular, of the manifestations and uses of the tamiḻppaṟṟu, highlighting how 

deeply rooted these sentiments grew and how extreme the choices and actions that Tamil people took 

in its name could be.  

It is not by chance that two of the innovations occurring under the Cholas’ rule, which are 

usually underlined, are the increased employment of Tamil language in their inscriptions and the 

flourishing of literature which, for its part, furthermore enhanced the development of the language. 



 

74 

Thus, between the ninth and the twelfth century, the literary realm benefited from a rich succession 

of writers who enriched both domains thanks to royal patronage.172 

The use of Tamil as a language of power or, in Shulman’s words (2016, 150), as the language 

of kings and gods was shown as a change when compared to the other dynasties that generally 

preferred Sanskrit for more pretentious tasks, especially when the context of the inscribed text was a 

literary or political one. 

The importance given to the Tamil origins of the ruling kings and the political valorization of 

Tamil language emerges in a passage found in the first volume of the ninth-century literary history 

of Arunachalam (1975a/2005, xxii), where the unfulfillment of these requirements by the other 

dynasties ruling in Tamil Nadu is given by the author both as a justification for the less space given 

to them and as the reason for the Cholas’ praise: 

cōḻap pēraracu eṉṟu taṉippaṭuttip pēca iyalvatu pōlap piṟa aracukaḷaip 
pēcum vāyppu illai. pāṇṭiyar āṭci kuṉṟi kaḷappirar eṉṟa aṉṉiya iruḷ cūḻntu 
niṉṟa nilaiyāl, aṅku ilakkiya vaḷarccikku araciṉ ākkam maṅki viṭṭatu. 
pallavar vaṭamoḻiyaiyē peritum pōṟṟiyavarkaḷ. avarkaḷ kālattil tamiḻukku 
uyarnilai avarkaḷiṭattil vāykkavillai. eppaṭiyō mūṉṟām nantivarmaṉ oruvanē 
tamiḻaip pōṉṟiyavaṉākak kāṇappaṭukiṟāṉ. 

There is no chance to talk about other kingdoms like we can speak of the 
Chola Empire. As the Pandya regime collapsed and the darkness of the 
foreigner Kalabhras arose, the government's contribution to literature 
development faded. The Pallavas were great admirers of Sanskrit. They did 
not keep Tamil in high consideration during their reign. Somehow only 
Nandivarman III is seen as a [supporter of] Tamil. 

The Kalabhras (c. III-VI centuries) are very contested rulers still immersed in a veil of 

mystery. Little is known about their exact origins: while some wanted them as Tamils,173 Ayyangar 

and Rao (1922, 53-56), taking into account the Velvikudi grant, evidence from the Periyapurāṇam, 

and the Sendalai inscriptions where they are mentioned, concluded that they came from Karnataka. 

This is the most accepted theory (Gillet 2014, Stein 1980), also shared by Arunachalam, who in 1979 

published a book about them in an attempt to shed light on their history and the impact they had on 

the political and social orders utilizing epigraphic and literary evidence.174 According to him, in 

 
172 See Arunachalam (1975a/2005, 1972/2005, 1971a/2005, and 1973a/2005). 
173 One of those who supported it is Aravanan (1974), as reported by Arunachalam (1979, 34). 
174 In the preface to the book (1979, 4-5) he highlighted that the investigation on this historical period was aimed at 
resolving the problems occurring in the Tamil literary history which sprouted from the uncertainty covering this dynasty. 
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particular, they were a predatory tribe whose place of origin was the area around the Sravana Belgola 

hills (1979, 31-34) and whose language was an early stage of Kannada.175 Moreover, it is noteworthy 

that when listing the reasons for their non-Tamil origins, Arunachalam mentioned even the fact that 

they were followers of Jainism and Buddhism.176 

The fact that they were traditionally given the image of a tribe that arose from obscurity, 

whose rule created turmoil that gained it the definition of interregnum (Kulke and Rothermunnd 

2004, 105; Prentiss 1999, 93; Stein 1980, 77; Arunachalam 1979, 4), justifies the way Arunachalam 

referred to them not only in this passage but almost anytime he mentioned them, namely aṉṉiyar, 

foreigners. Marking their status as outsiders was a common thing among historians; for example, we 

can see that Sastri (1935, 121) defined them as interlopers. 

However, while their damage to the Tamil culture has been traditionally emphasized – 

Arunachalam, for example, highlighted the damage they brought to the music177 and the status of 

women178–, more recently, Gillet (2014) has pointed out that the notion of their devastating effect 

was mostly an exaggeration. This theory seems to be shared by Shulman (2016, 86). Moreover, 

according to Monius (2001, 3), such a negative definition of the period comprised between the fourth 

 
In fact, despite not showing appreciation for the Kalabhras, especially when it comes to the religious domain, 
Arunachalam believed that every century had something to offer, and that “dark age” is a definition that highlights the 
lack of knowledge of historians about a given time period, rather that the deficiency and negative records attributed to 
him. He clearly pointed this out in the concluding lines to the eleventh century literary history volumes’ introduction 
(1971a/2005, xxxiv-xxxv): ilakkiya varalāṟṟārāycciyāḷar palar iruḷil mikkamōkam koṇṭirukkiṟārkaḷ.taṅkaḷukku 
viḷaṅkātaṉa iruṇṭa kālam eṉṟu paṭṭam cūṭṭukiṟārkaḷ. nūṟṟāṇṭu nūṟṟāṇṭāka nam ārāyntu varumpōtu, entak kālamum iruṇṭa 
kālamākat teriyavillai. [...] nūlkaḷ kālakatiyil iṟantuviṭṭaṉavē eṉṟu varuntavēṇṭiyirukkiṟatēṉṟi, iruṇṭa kāḷamēṭṭaiyum yām 
kāṇavillai. eṅkum pēroḷiyaik kāṇum pēṟṟaiyē iṟaivaṉ emakku aruḷiyirukkiṟāṉ. // “Many literary historians are obsessed 
with darkness, and they call it the Dark Ages. As we examine century after century, no era seems like a dark age. [...] It 
is to be regretted that the books have died in time, and we have not seen the dark slate. God has blessed us with the grace 
to see the light everywhere”. 
175 See Arunachalam (1979, 33): “It is said that Kannada was taking shape as a separate language even from the first 
century A.D. It might have been just then emerging from Tamil with Sanskrit influence through Prakrit and Pali. The 
Kalabhras who marched on Madurai had as their spoken tongue this new emerging language along with some Prakrit, 
while for their administrative and religious purposes they would have used some kind of Prakrit or Pali, with Sanskrit, 
both of which were developed languages when compared with the new emerging Kannada of the period”. 
176 See Arunachalam (1979, 21): “They were followers of Jainism in some places and of Buddhism in others. Hence they 
are correctly thought to be aliens on the Tamil soil”. 
177 See Arunachalam (1971a/2005, xxxiii): kaḷappirarum avar mūlam vanta caiṉamum tamiḻai aḻittu vantārkaḷ. icaiyum 
nāṭakamum aṭiyōṭu aḻintaṉa. icaittamiḻai aḻiyātu kākkum poruṭṭē tiruñāṉacampantar camaṇattai vēraṟukka 
vēṇṭiyatāyiṟṟu // “The Kalabrhas and the Jainism which penetrated through them destroyed Tamil. Music and drama were 
completely destroyed. Tiruñāṉacampantar had to root out Jainism in order to preserve the music”. See also Arunachalam 
(1972/2005, 24-25): ki.pi. mūṉṟām nūṟṟāṇṭiṉ toṭakkattil kaḷappirar pāṇṭiya nāṭṭil pukuntu aracaik kaippaṟṟi aṅku cumār 
ki.pi.550 varai ātikkam vakittārkaḷ. avarkaḷ tamiḻukkum ataṉ ilakkiyam kālai nākarikam camayam mutalāṉa aṉaittukkum 
anniyar, caiṉar; tiṭṭamiṭṭu ivaṟṟai aḻittārkaḷ. icaiyum peṇkaḷum maṉitaṉait tāḻttupavai eṉṟa koḷkaiyuṭaiyavarkaḷātalāl, 
avarkaḷ akap poruḷaiyum icait tamiḻaiyum aḻittārkaḷ // “At the beginning of the third century AD, the Kalabhras entered 
the Pandya kingdom, conquered it, and ruled there till about 550 AD. They were foreigners, strangers to Tamil and its 
literature, early civilization, and religion; they deliberately destroyed these. Because of the belief that music and women 
are inferior to men, they destroyed the akam poetry and the Tamil music”. 
178 See, for example, Arunachalam (1973b/2005, 2). 
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and the seventh century was a product of the later dominant Śaiva tradition and due to the previous 

prevailing of Jain, Ajivika, and Buddhist communities in those centuries. 

The importance of the linguistic factor, on the other side, is highlighted by the definition of 

Nandivarman III (r. 850–869) as the only Pallava king who can be recognized as Tamil or supporter 

of Tamil, that has to be attributed to his traditional image of a king who signed a breaking point with 

the earlier Pallavas who made a massive usage of Sanskrit. This topic has been highly debated in the 

last two decades. When analyzing the royal inscriptions of the Pallavas (c. IV–IX centuries), Pollock 

(2006) pointed out that the languages they employed in the publicly inscribed texts were mainly 

Prakrit during the first century of their rule and then Sanskrit from the beginning of the fifth century 

onwards since king Śivaskandavarman (r. 330 –50). Despite ruling on a Tamil country, according to 

Pollock, the role they gave to Tamil language in the public discourse was minimal, as we read (2006, 

121-2): 

For the first three centuries of Pallava rule, Tamil, the everyday language of 
their realm, was denied all political function. When it, at last, appeared in 
inscriptions, Tamil was wholly restricted to factual communication and 
would long remain so. […] It is an arresting fact that in six centuries of 
Pallava rule not a single inscription was produced in which Tamil does any 
work beyond recording the everyday— remitting taxes, specifying the 
boundaries of a land grant, and the like. 

Pollock’s stance that the Pallavas employed Tamil in literary and political records only 

exceptionally has been later criticized by Orr (2009) and confuted by Francis (2013), both of whom 

pointed out his general underestimation of the Tamil records falling in those realms. Francis, in 

particular, analyzed the dynastic and local inscriptions of Pallava kings and those of their feudatories 

and supported the multiple uses of Tamil in panegyric discourse, providing evidence for it. 

Nandivarman III is presented by him as the king who played a crucial role in the fostering of literary 

Tamil at the Pallava court – which developed its own conventions and themes, thus becoming 

independent from the Sanskrit model – and the first one to adopt a specific Tamil epithet in the local 

inscriptions.179 Although Arunachalam made no further mention of this king, we should assume that 

here he was referring to this change registered in the political discourse starting from Nandivarman 

III’s rule. 

 
179 The epithet teḷḷāṟṟ’eṟinta, a relative clause which appears with variants, and that Francis translated as “who vanquished 
[the enemies] at Teḷḷāṟu”. See Francis (2013). 
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The third and foremost factor which characterized the Cholas’ greatness, as also emphasized 

by Arunachalam, was their support of Śaivism. In his volumes on the tenth (1972/2005, 9-13), 

eleventh (1971a/2005, xxv-xxvi), and twelfth (1973a/2005, xxxii-xxxviii;) centuries, the author 

provided records of the emperors who ruled in that span of time, to which he provided further details 

throughout the books. He stated that the improvement of its literature exemplifies the developments 

registered in the religious domain. Among the mentioned rulers, four are those said to have played a 

crucial role in the uplift of Śaivism: Gandaraditya (r. 949–957), his wife Sembiyan Mahadevi, 

Rajaraja I (r.985–1014), and Kulottunga II (r.1133–1150). It is mainly due to the impact of these 

rulers on the growth of Śaivism that Arunachalam (1971a/2005, 235-237) described the Cholas’ 

period as the second Golden Age for it – the first one being the period from the fifth to the ninth 

century, during which the Śaiva saints caused Jainism to be subsided through the chanting of their 

hymns.180 In particular, the author saw the richness – both qualitative and quantitative – registered 

during the ninth to eleventh century as a gateway to the excellence occurring during the twelfth 

century.181 

In a previous article that the author wrote, Sembiyan Ma-devi, the unsung royal saint, which 

was later collected with other articles in the form of a book (1970b), Arunachalam presented 

Sembiyan Mahadevi and Gandaritya as the rulers who have played a significant role in the “religious 

 
180 See Arunachalam (1971a/2005, 236): ki.pi. 5ām nūṟṟāṇṭu mutal 9ām nūṟṟāṇṭu varaiyil tamiḻ nāṭṭil oru perum kiḷarcci 
tōṉṟiyatu. caiva camaya ācāriyarkaḷum, vaiṇava camaya āḻvārkaḷum tōṉṟip perum veḷḷamāka aruḷ pācuraṅkaḷaip 
pāṭiṉārkaḷ. akkālap pakutiyiṉ toṭakkattil tamiḻ nāṭāṉatu oruvakaiyil aṉṉiyar āṭcikku uṭpaṭṭu allaluṟṟatu. 'kiḷappiraṉ 
eṉṉum kali yaracaṉ' pāṇṭi nāṭṭiṉuḷ pukuntu nāṭṭiṉ camayattaiyum, paṇpāṭṭaiyum, kalaiyaiyum nācam ceytāṉ eṉṟu 
pāṇṭiyar cācaṉaṅkaḷ kuṟikkiṉṟaṉa. anta nācam cōḻa pallava nāṭukaḷilum paraviyiruntatu. atait taṭuttu niṟuttum caivap 
perum caktiyāṉatu campantar eṉṟum, appar eṉṟum vaṭivu koṇṭatu. iruvarum muṟaiyē pāṇṭi nāṭṭilum, pallava nāṭṭilum 
pukuntirunta camaṇak kaḷaiyaik kaḷaintu caivap payir taḻaikkac ceytārkaḷ. mīṇṭum tamiḻar camayamum, paṇpāṭum talai 
eṭuttu ōṅkalāyiṉa. itu tamiḻar camayattiṉ mutaṟ poṟkālam // “From the 5th to the 9th century A.D. a great [religious] 
upsurge arose in Tamil country. The Śaiva camaya ācāriyas and the Vaiṣṇava āḻvār appeared and chanted hymns in great 
abundance. At the beginning of that period, the Tamil country was in some way under foreign rule. The Pandya 
inscriptions indicate that the 'Kalabhras or Kaliyaracan” entered the Pandya country and destroyed the religion, culture, 
and art of the country. That devastation had spread to the Chola and Pallava countries as well. Campantar and Appar were 
the embodiment of the great Śaiva power that arrested it. Both of them removed the Jain weeds that had invaded the 
Pandya and Pallava countries respectively and planted a Śaiva crop. Once again, the Tamil religion and culture took the 
lead. This was the first golden age of the Tamil religion”. See also Arunachalam (1970a/2005, 361): varttamāṉa 
makāvīrar ki.mu.aintām nuṟṟāṇṭil vaṭa nāṭṭil, tōṉṟi ahimcā paramō tarma: eṉṟa tamatu cittāntattaip parappiṉar. 
nāḷaṭaivil avar pōtitta caiṉa tarumam teṟku nōkki paravi, ainnūṟu āṇṭukaḷil tamiḻ nāṭṭilum aṇukivantatu. piṉṉum ainnūṟu 
āṇṭukaḷil pallava, pāṇṭiya nāṭukal muḻumaiyum viyāpittu, piṟa āttika camayaṅkaḷukku iṭaiyūṟu ceyyavē, appar, 
campantar pōṉṟa aruḷāḷar tōṉṟi, camaṇar kuṟumpaṭakki caivattai mīṇṭum nilai nāṭṭiṉarkaḷ.// “Vardhamāna Mahāvīra 
appeared in the North in the 5th century B.C. and spread his ideology of Ahiṃasā Paramo Dharma. In the course of time, 
the Jaina doctrine he had taught spread towards the South and reached Tamil Nadu in five hundred years. In the next five 
hundred years, saints like Appar and Campantar appeared in order to interfere with the other atheistic religions which had 
spread everywhere in the Pallava and Pandya kingdoms, defeated Jainism and restored the position of Śaivism again”. 
181 See, for example, Arunachalam (1972, 9): ivvāṟu oru tokuppāyp pārkkumpōtu, tamiḻ nāṭṭiṉ poṟkālam eṉṟu aṟiñār 
kūṟivarum 12ām nūṟṟāṇṭiṉ ciṟappukkaḷ palavaṟṟil ilakkiyac ciṟappukku, innūṟṟāṇṭiṉ varalāṟu oru nuḻaivāyilāy amaintu 
iruppatu naṉku pulappaṭum. // “Looking at it as a summary, it is clear that the history of this century is a gateway to 
literary excellence among many of the excellences of the twelfth century, which the scholars call the “Golden Age” of 
the Tamil country”. 
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persuasion” to Śaivism among ordinary people. Gandaraditya, in particular, did not distinguish 

himself from the other Chola rulers for his warrior skills but, rather, for his religious and philosophical 

temperament, exerting a strong influence on his wife, Sembiyan Mahadevi, who was much younger 

than him. Arunachalam described Gandaraditya as a magnanimous king, who not only carried out 

many activities for the good of other Śaivites, but who also supported other religions, for example, 

by building Vaiṇṣava and Jaina temples, and who rendered several good public services to ordinary 

people (Arunachalam 1972/2005, 488; 1970b, 19-20). Furthermore, he is said to have written a poem 

on Śiva Nataraja, of whom he was an ardent devotee, that was included as the twentieth patikam of 

the IX volume of the Tirumuṟai, the Tiruvicaippā (Arunachalam 1970b, 17; 1972/2005, 11-12). 

Nevertheless, although Gandaraditya was the ruler who aroused a “great flood of devotion”, 

as Arunachalam underlined (1972/2005, 283; 498-9), it is Sembiyan Mahadevi who emerged as the 

more charismatic one, extending her influence on the other Chola kings. In particular, Arunachalam 

described her as the one who forged the personality of Rajaraja I, her grandson, thus being partly 

responsible for the greatness he subsequently achieved as a ruler and as a Śaivite (Arunachalam 

1970b, 17-18; 1972/2005, 441-442).182 The critical role attributed to this queen in supporting Śaivism 

and its spread and her dedication to this cause is made clear by the article's title, where Arunachalam 

referred to Sembiyan Mahadevi as a saint.183 Hence, the intense disappointment of the author in 

considering how little justice was given to her as a queen, how little her name was known among 

Indians, and how little the Tamil students were attached to her image as an iconic, influential figure 

if compared to other regents ruling overseas or in North India. Arunachalam’s words show a strong 

criticism not only towards the education system of Tamil Nadu – which, according to him, was 

prioritizing the study of foreign countries and dynasties – and Tamil historians but even towards the 

Śaivites, who did not hold a deep knowledge of their saints. 

The name of Sembiyan Mahadevi might not have particularly resonated within the history 

books’ pages, and her deep devotion to Śiva probably has not been marked enough; nevertheless, 

Arunachalam seems to speculate on such devotion making precise statements that are casually 

presented with a shroud of doubt, but whose very mention represents a strong stance influenced by 

his religious affiliation. An example of such a pattern emerges when the author attempted to 

investigate Sembiyan Mahadevi’s choice to keep living as a widow after Gandaraditya’s death in 957 

rather than burning on his pyre according to the common practice of their times (1970b, 21): 

 
182 The same is mentioned even by Balasubramaniam (1975, 2). 
183 Arunachalam (1970b, 32-33) specified that the reason why Cēkkiḻār did not list her among the tradition of Śaiva saints 
– thus “unsung” – in his Periyapurāṇam despite having lived more than a century after her is due to the fact that the 
hagiologist based his work on the Tiruttoṇṭaittokai of Cuntarar, who lived during the eighth century. 
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Sembiyanmadevi seems to have been cast in a different mold. Her husband’s 
life of dedication to Śiva seems to have inspired her with a noble mission, 
than that of a passive ideal wife. Perhaps her husband (whose end had not 
been clearly recorded) advised her to live on and guide the royal family on 
the oath of devotion to Śiva. We do not know. 

This speculation of Arunachalam was meant to emphasize how she devolved her life to 

patronizing Śaivism, primarily through the construction of new temples, the renovation of old brick 

ones, and the gifts for their endowment (1970b, 23-9). These are aspects that were later investigated 

by Venkataraman (1976), who gave a more detailed account of the queen’s contribution to the Cholas’ 

temple art, and by Dehejia (1990), while more recently the queen’s temple patronage has been the 

main focus of Cane research (2019, 29-60; 2016, 347-384); finally, Barrett (1974) and Gillet (2022) 

mentioned the activity of Sembiyan Madevi in the context of their investigation of the practice of 

temples’ reconstruction that emerged as a trend by the middle of the tenth century. 

While Gandaraditya and Sembiyan Madevi are presented as the first figures who deeply 

instilled a devotion to Śiva in Tamil Nadu by giving the example of faithful devotees, it was Rajaraja 

I who ensured its spread on a transregional level. The first description Arunachalam (1970b) gave of 

him is that of a great warrior, the main responsible not only for the unification of the Tamil-speaking 

lands but even for conquering overseas territories.184 As such, he was highly praised even by 

Balasubramaniam (1971, 1), who once again pointed out his value by comparing him with other 

kings:185 

Rajaraja I can legitimately claim to have laid the real foundations for the glory 
and longevity of the Chola empire. He was a great soldier and general like 
Alexander of Macedon, Julius Caesar and Hannibal. 

The greatness recognized to this king is due to his two main achievements: the spread of Tamil 

culture through his lands’ conquest and the spread of Śaivism enhanced by such political expansion. 

The king mainly expressed the commitment to the Śaiva religion through the building of new temples 

in granite, which visually exemplified the spread of Śaiva doctrine and practices, a factor that 

Arunachalam emphasized (1970b, 18): 

 
184 See Kulke and Rothermund (2004, 123-125) commenting on the theories for the maritime expeditions. 
185 It must be noted that, in this case, Balasubramaniam mentioned as terms of comparisons only foreign kings, who are 
similarly stereotyped as ideals of leadership. This seems to imply an indirect but strong belief: none of the other kings 
who ruled on Indian soil was worthy enough to be compared to Rajaraja I Chola. 
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Rajaraja channelized all this wealth into the construction of temples in 
Tamilnad. He did not spend much on his own palaces or comforts, but built 
scores of palaces to the King of Kings. His work was also an inspiration to 
later generations of the ruling Cholas. 

Although the contribution of this king to both the constructions of Śiva temples and their 

endowments is notorious,186 the words of the author show, once again, how his being a Śaivite made 

him tend towards the exaggeration of facts; sometimes his statements appear like mere speculations, 

especially when no evidence is reported in their support, like in this case.187 

Nevertheless, one of the most significant merits attributed to Rajaraja I was ordering the 

recovery of the hymns of the three most prominent Śaiva Tamil saints living between the seventh and 

the eighth century – namely Campantar (seventh century), Appar (seventh century), and Cuntarar 

(eight century), also referred to as mūvar, “the three” (Prentiss 1999, 9) –, a task which Nampiyāṇṭār 

Nampi fulfilled. Besides Arunachalam (1971a/2005, 237), many scholars recalled the story provided 

by the Tirumuṟaikaṇṭa Purāṇam, according to which a king heard stray verses of the Śaiva saints' 

hymns and, driven by the desire of listening to all of them, ordered their collection; among them, 

Rangaswamy (1959), Shulman (1990), and Prentiss (1996, 1999), whose works on the devotional 

literature helped to frame its key figures within the history and development of Śaivism, by 

highlighting their peculiarities.188 

The hymns collected by Nampiyāṇṭār Nampi were set to music and sung in all the temples 

throughout Tamil Nadu;189 they were later to be known as Tēvāram,190 constituting the first seven 

volumes of the Tirumuṟai,191 the Tamil Śaiva canon which was systematized by Umāpati Civācāryār 

(late fourteenth century) defined by Arunachalam (1981a, 13) as “the cream of Tamil lyrical poetry 

 
186 See, for example, Kulke and Rothermund (2004, 140): “Thus Rajaraja, the king who built the great Temple at 
Thanjavur, donated altogether the equivalent of 502 kg of gold to this temple until the twenty-ninth year of his reign 
(1014)”. For a more detailed account of the temples he got constructed see Balasubramaniam (1975). 
187 However, while the establishment of new places of worship arouse a sense of pride in Śaivites, including Arunachalam, 
the author mentioned (1981a, 14) that this phenomenon was tendentially criticized during the nineteenth century, 
especially by foreigners: “The number of such large temples has caused foreign critics to remark that ‘the Tamils are a 
race of temple builders’. No higher tribute to the universality of the Saiva faith can be paid”. 
188 Shulman (1990), in particular, besides providing the translation for all the hymns of Cuntarar as collected in the 
Tēvāram, highlighted the features that distinguished him from Appar and Campatar and his self-characterization as a 
slave of Śiva. 
189 See Arunachalam (1972/2005) and Prentiss (1996, 241). 
190 Shulman (1990, xix) mentioned that the title Tēvāram was associated to this collection of hymns only in the late 
medieval period, while it was previously referred to as tiruppatiyam or tiruppatikam. Similarly, Rangaswamy (1959, 33-
5) stated that before the fifteenth century the name Tēvāram was used to refer to the hymns of Appar only, while it gained 
a usage comprehensive of all the three saints’ hymns only by the seventeenth or eighteenth century. 
191 Of these seven volumes: the first three contain the hymns of Campantar, the volumes forth to sixth contain the hymns 
of Appar, and the seventh volume contains the hymns of Cuntarar. 
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and also of its devotional music” for the depth of love and abandonment to Śiva contained in them.192 

This statement represents another clear example of the value judgments that the author made by the 

influence of his religious affiliation, which was probably aimed for its part to influence the 

consideration in which this literary production was kept. 

Finally, the author described the twelfth century as a Golden Age for both Tamils – in 

reference to the political stability that occurred after the land expansions – and for Śaivites. Again, 

the Chola dynasty represented the means through which this was made possible: it was thanks to king 

Kulottunga II, who appointed Cēkkiḻār as his chief minister, that the poet wrote the Periyapurāṇam 

(1139-1140), providing the hagiographies of the sixty-three Śaiva saints or Nāyaṉmārs. Moreover, 

the hymns sung by Campantar, Appar, Cuntarar, and Māṇikkavācakar, who by the nineteenth century 

were called nālvar or “the four” (Prentiss 1999, 79), were responsible for both the spread of devotion 

to Śiva among the common people, for whom the saints represented an essential model of life, and 

the support of every Chola kind to Śaivism. See, for example, Arunachalam (1985, 12): 

No wonder their hymns had become the greatest thing in the lives of the 
people, greater than anything in life possessions, kith and kin, and even God 
Himself. Such was the magic spell of the hymns interwoven with deep piety 
and the mystic God-experience of the authors themselves, of course couched 
in the most poetic language. 

(1981a, 13-4): 

They had influenced the Chola emperors who ruled the Tamil country from 
the ninth to the thirteenth centuries that they studded the country with temples 
for Siva in granite, which are now existing in all their glory, even after the 
lapse of a thousand years. 

And (1970b, 14): 

The major part of the hymns had been sung in the temples situated in the 
Chola country. This fact had a tremendous impact on the religious policy of 
the Chola monarchs. Many of them had a large empire, including overseas 
possessions. We find all of them, for a period of four centuries and a half, 

 
192 Prentiss (1996) particularly highlighted the role of Umāpati in the constitution of the Tirumuṟai as we know it and in 
an overlap between the two distinctive lineages of Śaiva philosophers and religionists. 
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followers of Siva. History tell us that the hymns had inspired the Chola 
Emperors… 

Finally, according to the author (1971a/2005, 198-9), the royal patronage of the Cholas to 

Śaivism further enhanced the development of religious literature in Tamil, which was produced 

uninterruptedly up to the twentieth century. 

Despite the Cholas showing tolerance towards other religions,193 starting from Gandaraditya 

and Sembiyan Mahadevi, such traditions did not meet equal growth during the medieval period. 

However, important works in their domain were produced from time to time. Thus, in the author’s 

understanding, the uplift of Śaivism not only implied the development of Tamil language and 

literature but, in some cases, was also the main responsible for the scarcity of valuable literary 

production from non-Śaivas. This is the case of what Arunachalam described as the withdrawal of 

Jaina poets from the literary scenario while Śaivism was at its peak in the eleventh century, as even 

the absence of records about the Cholas from Jain historians is noticed. We read, for example 

(Arunachalam 1971a/2005, xxxi): 

caiṉa camayap periyarāyiruntōr piṟa ulaka vāḻkkaiyiliruntu taṅkaḷai aṭiyōṭu 
otukkik koṇṭu, taṅkaḷ paḷḷikkuḷ pukuntu aṭaṅkiviṭṭārkaḷ; ulakattaiyē 
maṟantuviṭṭārkaḷ eṉṟu collavēṇṭum. illaiyāṉāl patiṉorām nūṟṟāṇṭil 
peruñciṟappuṭaṉ tañcaiyilum kaṅkai koṇṭa cōḻapurattilum, 
irācarācamaṉṉaṉum avaṉ makaṉ irācēntiraṉum nilaipeṟuttiya cōḻar āṭciyaip 
piratipalikkum kuṟippō pāṭalō oruvari kūṭa ivarkaḷ nūlkaḷilum uraikaḷilum 
kāṇappaṭāttaṟku kāraṇam colla muṭiyātu. caiṉam oṭuṅkiya uṭaṉē, 
ivvāciriyarkaḷ aṉaivarum tāṅkaḷākavē ulakattai pārkka virumpāta kāntāri 
pōla ākiviṭṭārkaḷ. nāṭṭiṉ perukkattai (caivacamayap perukkattaiyum araciyal 
vāḻvil perukkattaiyum)kaṇkoṇṭu kāṇa virumpātapaṭi kaṇṇaik kaṭṭikkoṇṭu, 
ivarkaḷ taṅkaḷ conta vēlaiyākiya ilakkaṇa varampu kōlutal eṉṟa oṉṟaiyē 
mēṟkoṇṭārkaḷ pōlum. ilakkiyattiṉuḷ ivarkaḷ piravēcikkavillai. piravēcittāl 
caivar taṅkaḷaip pātikkum eṉṟa accam pōlum! ākavē inta nūṟṟāṇṭil caiṉa 
ilakkiyam eṉṟu taṉiyākac colluvataṟku etuvum kāṇappaṭavillai. 

The great men of the Jaina religion had withdrawn themselves entirely from 
the rest of the world's life and refuged into their schools; it should be said that 
they had forgotten the world itself. Otherwise, there would have been no 

 
193 Monius (2001) emphasized that the study of religion in South India has adopted an enduring historical narrative in 
which Jains and Buddhists are seen as alien and anti-Tamil traditions; as such, their contributions to the history of religions 
has been mainly ignored for long time, despite the abundance of inscriptional, archaeological, and literary evidence 
testifying their active role. Her work represents an attempt to reverse this trend in regard of the Tamil-speaking Buddhists. 
Similar attempts have been made for Jains too. See Cort (1998) and the more recent contribution by Balbir (2018). 
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reason why no single note or song reflects the Cholas’ rule established by 
king Rajaraja and his son Rajendra in Thanjavur and Cholapuram along the 
Ganges in the eleventh century. After the decline of Jainism, all these authors 
became like Gandhari, who did not want to see the world by themselves. It 
seems that they had turned a blind eye to the growth of the country (both the 
growth of Śaivism and the political life) and had taken up only their grammar 
tasks. They did not enter [the realm of] literature. As if they feared that the 
Śaivites would have affected them if they had entered it! Thus, nothing can 
be found in this century that can be called independent Jaina literature. 

Even in the Vaiṣṇava context, Arunachalam's general comment is that writers did little for 

Tamil literature since they wrote mostly in Sanskrit (1971a/2005, 198). 

The records of Arunachalam reflected the crucial innovations that occurred in the history of 

Śaivism between the ninth and the twelfth century: the establishment of a strong link with the political 

power and the assimilation of the devotional tradition within the doctrinal and theological context of 

the prevailing Śaivasiddhānta tradition, which before the ninth century held a more esoteric asset due 

to its Tantric origins. The works of Sanderson (1998, 2001, 2006, 2009, 2014, 2019) have shed light 

on the complex developments of the Śaiva traditions sprouting from Tantrism, clarifying the 

connections, similarities, and distinctions between them, giving detailed accounts of the respective 

literature, and registering the changes occurring in the religious life of practitioners. His contribution 

regarding the dominance of Śaivism during the early medieval period represents a leading source of 

information about the new dimension of monarchs within the religious domain. While epigraphical 

and literary evidence testify that during the seventh century there was already the practice of 

appointing Brahmin ācāryas as royal preceptors, who were responsible for the king’s proper initiation 

into the Śaiva religion, by the tenth century, at the latest, the kings emerged as a new kind of initiates 

who were exempt from the post-initiatory duties194 because of the overburden of their royal 

responsibilities and who had to receive a specific consecration which was added within the 

Saiddhāntika context, the rājyābhiṣekaḥ,195 as protectors of the varṇāśrama system.196 Therefore, as 

Sanderson pointed out (2009, 2019), they were required to adhere to the Śiva’s lay devotees’ duties, 

 
194 Their initiation was therefore called nirbījā or “seedless”. It should be noted that despite a nirbījādīkṣa was provided 
for women too in the same period, the reasons for these two categories to be exempt from their duties were different: 
while the kings were considered incapable of carrying out the daily rituals and prescriptions as they were already too busy 
with their royal responsibilities, women were considered as incompetent. See Sathyanarayanan (2015, 31-32). 
195 Sanderson (2009, 254; 259) mentioned that rulers were not the only ones to benefit from the introduction of these new 
rituals: the rājyābhiṣekaḥ was bestowed on their consorts and heirs too, while consecration rituals involving his vehicles 
and soldiers were performed for guaranteeing his military success. Moreover, Sanderson (2019, 29-34) described the 
rājyābhiṣekaḥ and its main features. 
196 This underlines how the consecration of a king was mainly including Brahmanical elements, rather than Śaiva ones. 
This aspect is underlined by Sanderson (2019, 29). 
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taught in the Śivadharma corpus.197 The fact that the population witnessed the consecration ceremony 

of a king is a clear sign of how the Śaivasiddhānta tradition had developed a public dimension, further 

enhanced by the developments concerning Śaiva temples and the role they acquired within the 

community. The exoneration of monarchs from the several practices of worship prescribed for an 

initiated Śaiva was not the only aspect that mainly triggered their interest in this tradition: along with 

the process of legitimizing their rule through the rājyābhiṣekaḥ, the ācāryas even ensured their well-

being and that of the kingdom through a different set of post-consecration rituals, that even secured 

the continuous royal support to them. Such support had to be carried out through donations and 

rewards to the gurus. Sanderson (2009, 261-263) gave accounts of what these included: jewelry, as 

prescribed in the Amṛteśadīkṣāvidhi; the building of a residence for the ācāryas and their disciples; 

the donation or construction of monasteries; the donation of land grants with which the priests 

themselves constructed and endowed such institutions. The scholar also highlighted how the 

proliferation of temples,198 both those donated by rulers and those established by the gurus with their 

resources, led to the formation of an extensive network of places of worship spreading the teachings 

of Śaivasiddhānta and, thus, to the emergence of a clerical hierarchy whose summit figures held a 

transregional authority: using the wealth they accumulated, these ācāryas started adopting a king-like 

behavior and were given imperial titles (Sanderson 2009, 2019).199 This development also implied 

that these institutions flourished and established themselves as centers of power. 

The Cholas were the greatest builders of temples in Tamil Nadu.200 While this phenomenon 

is recorded starting from the first half of the ninth century, a crucial example of the commitment of 

 
197 Sanderson (2019, 9-10) stated that this textual tradition wasn’t produced by teachers of the initiatory systems, both 
Atimārga and Mantramārga, for gaining the laity’s support, but were an independent and mainstream tradition on which 
they imposed their authority with royal patronage. This enabled the ācāryas of the communities of sādhakas to become 
the officiants of several institutions. While during the last decade there have been different studies on some aspects of 
this textual tradition, more comprehensive research on this corpus and related materials has been carried out in recent 
years by Florinda De Simini, PI of the SHIVADHARMA project, an European Research Council project no.803624 on 
“Translocal Identities. The Śivadharma and the Making of Regional Religious Traditions in Premodern South Asia”. The 
SHIVADHARMA project currently counts two publications: Bisschop, Kafle, and Lubin (eds.) and De Simini and Kiss 
(eds.), both published in 2021. 
198 The proliferation of temples brought a series of developments along with them. As Goodall (2020b, 11-2) has noted, 
before the twelfth century, temples were not a main focus of Śaiva treatises, where their mentions mainly regarded the 
consecration that they needed to receive. This situation drastically changed starting from the twelfth century, when the 
liturgical life of these places of worship became the central focus of Śaiva texts. According to Goodall, one of the reasons 
for such development was the need of the ācāyas to regulate the large range of social and religious activities related to 
them, with which they had not deal with till that moment. The importance that the temples started to hold also led to the 
more prevalent role that from the twelfth century was given to the public worship in temples, the parārthapūjā, whose 
benefits were extended to the whole community, thus prevailing on the private rituals (ātmārthapūjā) aimed at the benefit 
of the individual. See Brunner (1990). 
.199 These are cited by Sanderson (2009, 271-272). 
200 In particular, the works of Balasubramaniam (1971, 1975, 1979) represent a detailed record of the temples built under 
the Cholas, divided in three phases of their ruling period, and of their inscriptions. 
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rulers to temple construction is that of Rajaraja I, who, among the others, ordered the establishment 

of the Bṛhadīśvara temple in Thanjavur, the capital city of the Cholas, in 1003. According to Davis 

(1991, 4-5), as the temple was given the epithet of dakṣiṇameru, the “mountain of the South”, the 

reason for ordering the construction of such an important structure was the desire to provide God with 

a house equivalent to Mount Kailāśa, where, according to tradition, he resides. The king, thus, held 

the role of a devotee of Śiva, for whom he had built a new dwelling, which dominated the kingdom 

of the Chola dynasty. Moreover, as Ishimatsu (1999, 573) pointed out, the epigraphic evidence 

records that both Rajaraja I and Rajendra I, who ordered the construction of the Gaṅgaikoṇḍa 

Cholapuram temple, requested the arrival at their temples of ācāryas from Northern India, Deccan, 

and Bengal, to whom they also gave large donations. This confirms the transregional authority that 

the Saiddhāntika ācāryas gained. 

The popularity of Rajaraja I for both his political and religious conduct led to his formal 

identification with the king who ordered the recovery of the saints’ hymns, although there have been 

controversies about it, pointed out by Rangaswamy (1959, 22-23). Besides the Tēvāram, he was 

considered to have sponsored the recovery of other devotional songs which formed, respectively, 

volumes eight to eleven of the Tirumuṟai, including the Tiruvācakam of Māṇikkavācakar and the 

Tirumantiram by Tirumūlar. Therefore, he was given a crucial role in the systematization of the Tamil 

Śaiva canon that, in fact, he did not have through the predating of at least some of these materials. It 

is the case, among the others, of the Tirumantiram; its dating has been at the center of academic 

debate for decades, with different theories placing it between the sixth and the twelfth century.201  

However, while Shulman (1990, xix-xx) noted that the story of Tēvāram recalls that of other 

holy scriptures, Vedas included, thus following a formal – maybe fictitious? – pattern of loss, 

recovery, and restoration aimed at stressing the authority of the given texts. He also stated that there 

is no evident reason to disbelieve that the Tēvāram as we know it was arranged by Nampi Āṇṭār 

Nampi in the tenth century.202 

The exaltation of the Cholas and, in particular, of Rajaraja I occurring in the last century still 

have strong resonances today, to the extent of being at the center of heated debates, thus illustrating 

to what extent this dynasty was elected a symbol of ideal rulers and proud emblem of Tamil identity. 

It is the case of the political controversy aroused after the release of the fictional movie on the life of 

 
201 Nevertheless, during an international summer school on Tamil Śaivism held in Procida from 19th to 30th September 
2022, organized by Florinda De Simini and Margherita Trento in the frame of the Shivadharma Project, scholars – 
counting E. Annamalai and Jim Mallinson as main discussants – collocated it in the thirteenth century. 
202 It seems to be supported even by an inscription of his times reporting the practice of composing new hymns by saints’ 
poets, as mentioned by Rangaswamy (1959, 18). 
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Rajaraja I entitled Poṉṉiyiṉ Celvaṉ:1 on 30 September 2022, which portrayed the image of the king 

as a Hindu. As reported by many Indian newspapers,203 this aroused the critics of the Tamil film 

director Vetrimaaran, who accused the filmmakers of Poṉṉiyiṉ Celvaṉ:1 of having erased his 

religiosity, which implies an appropriation of the Tamil icons and identity. The dispute escalated back 

and forth between the DMK and the BJP, which brought up queries about the construction of the 

concept of Hinduism and the construction of identity related to a politically delimited area. The 

controversy culminated on 2 November 2022, when the Tamil Nadu Chief Minister M.K. Stalin 

(DMK) announced that the birth anniversary of Rajaraja, falling on 3 November, will be celebrated 

as a government event. 

2.4 Arunachalam and the Śaiva saints 

While the reconstruction of the historical events and the tracing of the characters who had a 

leading role in their emergence might present several uncertainties, especially when religion and faith 

are entangled with them and influence both their transmission and interpretation, it is possible to state 

that between the tenth and the eleventh century the bhakti tradition constituted an important part of 

the religious life within the Śaiva context.204 Prentiss (1996, 239) suggested that this literature 

provided a precedent for Tamil compositions in praise of Śiva, hence representing a first step towards 

the creation of a Tamil lineage and a Tamil canon that developed starting from Meykaṇṭār a few 

centuries later. Nevertheless, the dividing line between Śaiva philosophers and Śaiva religionists was 

kept well marked, as Prentiss emphasized, and got crystallized in the two lineages of the cantāṉa 

ācārya, starting with Meykaṇṭār, and of the camaya ācārya (“the religious preceptors”), starting from 

the first three saints, respectively. 

Although the chanting of the sacred hymns constituted a crucial part of the ritual worship in 

temples, Prentiss (1999, 135; 1996, 239) also highlighted that they were not propagating a specific 

form of temple ritual worship and that, in fact, the Tamil school of Śaivasiddhānta adopted a 

dissociation from such ritual tradition, thus marking a breaking point from the Sanskrit school. This 

implied a reduced role of kriyā, rituals, for the attainment of mokṣa and a main stress on knowledge, 

besides devotion, as the most efficient salvific path. Prentiss (1999, 135) also suggested that this also 

reflected the influence of the Advaita Vedānta on Śaivism, something that Nallaswami Pillai (1911) 

 
203 Among those: The Hindu, Outlook India, India Today, India Herald, The Federal. 
204 Prentiss (1999) offered a definition of bhakti: according to the scholar, the term “devotion”, which is the most common 
used one as its synonym, is elusive and therefore suggested to replace it with “participation”. Prentiss understands bhakti 
as a doctrine of embodiment, thus requiring an active engagement of the devotee in the worship. 
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and Arunachalam (1983, vii-viii) had already noted. In particular, the latter emphasized that the 

development of an Advaita current within Śaivism started taking place during the fifth century, when 

Tirumūlar and Kāraikkāl Ammaiyār205 were active, then reinforced during the seventh to ninth 

century with the nālvar, flowered between the ninth and the thirteenth century, and was evolved by 

the cantāṉa ācāryas. In particular, the author stated (1983, viii) that they, mostly identified as 

Velalars,206 developed an Advaita philosophy by assimilating the concept of aham-bhramāsmi and 

transforming it in the doctrine of māyāvāda or ekātma vāda, namely monism.207 

The incorporation of the bhakti tradition was likely to reflect the social tensions between 

Brahmins, whose authority had gone far beyond the boundaries of the religious and ritualistic sphere, 

and Tamil Velalars, who did not tolerate such a limitation of their role within society: downsizing the 

necessity of rituals, on which Brahmins had complete authority, meant setting new limits to their 

power, a condition that was further enhanced by the fact that the devotional worship did not require 

the mediation of a guru. As a support to this interpretation, it can be noted that Prentiss (1999, 102) 

stated that it is likely that since the time of Rajaraja I the singing of the saints’ hymns in the temples 

came to be associated with the Velala caste, despite the mūvar did not present the practice of 

devotionalism as a peculiarity or prerogative of this specific caste, or any other else. 

Moreover, the chanting of the Tamil hymns in the temples signed a crucial contrast with the 

liturgy in Sanskrit. While the direct relationship between the devotee and God and the social 

integration inherent in the devotional world – where all the differences between castes are erased and 

everyone is given the same chance of communion with the God – increased the grasp that 

Śaivasiddhānta held on ordinary people, they also found in the Tamil hymns sung in temples by new 

professional figures, the ōtuvār,208 an emotional value that the Sanskrit literature could have never 

conveyed, especially thanks to the intimate tone and the use of colloquial terms in their poetic 

 
205 Arunachalam particularly stressed the importance of the woman saint, who adopted severe austerity and whose hymns 
expressed the highest Śaiva philosophy (1970b, 6, 34-47). About her see also Prentiss (2019, 2011). 
206 Note that the origins of Meykaṇṭār are not clear. While Ishimatsu (1999, 575) defined them mysterious, stating that he 
was whether a Brahmin or a Śūdra, Arunachalam (1970a/2005, 254) stated that he was a Velalar and that he belonged to 
the Karkatta community (1981a, 31). Even the caste of Aruḷ Namaccivāyar (1300-1330) is dubious. Ishimatsu (1999, 
577), following Zvelebil (1975, 207), stated that he was either a Chettiar or a Brahmin, Arunachalam (1969a/2005, 160) 
identified him as a Chettiar, a subcaste generally involved in agricultural works and trades. However, left aside the 
uncertainties of some of the first ācāryas of the Tamil lineage, starting from early fourteenth century we see a regular 
transmission of teachings between Śūdras (Ishimatsu 1999, 577). This implied that Velalars received the consecration as 
teachers, so that a sort of sub-category of ācāryas was set in the tradition, as Ishimatsu stated: “They distinguish between 
the upadesha paramparā, or transmission of the teachings through the usual preceptors starting with Shiva and ending 
with Umāpati, Aruḷ Namacchivāyar, and Siddhar Shivaprakāshar, and the abhiṣeka paramparā, transmission through the 
Shūdra masters whose authority comes from undergoing the special Āgamic ritual called the achāryābhiṣeka”. 
207 Nevertheless, Arunachalam (1981b, 28) further emphasized that such advaita doctrines did not refer to an abstract 
monism, but referred to the preaching of a monotheism. 
208 See Flood (2003, 218-9). It is noteworthy that in 2021 for the first time a woman, Suhanjana Gopinath, was appointed 
as the first ōtuvār woman in Tamil Nadu, being associated with the Dhenupureeswarar Temple in Chennai. 
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compositions (Prentiss 1999, 52). Arunachalam (1970b, 9-10) particularly emphasized the role of the 

hymns, which were sung with the accompaniment of music, in preserving the ancient music and in 

the development of the Karnatic music that, thus, has Tamil origins.209 

The importance that the Tamil Śaivasiddhānta since that moment had given to the jñānapāda 

for salvation later became, during the twentieth century, a key element that consented the Śaiva 

revivalists to advance the claims of a rational religion, thus promoting it as a sophisticated system. 

Nevertheless, this even implied an insistence on its more theological and philosophical aspects, whose 

understanding was not within anyone’s reach for its complexity. In this regard, an element that 

distinguished Arunachalam from his contemporaries was that he emphasized the importance of 

devotionalism (1969c, 90) by insisting on an image of a religion constructed and developed through 

men and women who were capable of glorious and miraculous actions, despite having different 

origins or occupations, physical handicaps,210 violent or tame ways to manifest their faith to God.211 

Some of them often cited in his works on Śaivism are Kaṇṇappar (seventh century), who was the 

illiterate son of a hunter (1985, 10-11; 1970b, 2-3; 1969c, 96), Canṭēṣa (seventh century), who grazed 

cows despite being a Brahmin (1985, 11; 1981a, 25; 1970b, 3; 1969c, 46); Nantaṉār (seventh-eighth 

century) and Tirunīlakaṇṭa Yāḻppāṇa (seventh century), who were Harijans (Arunachalam 1985, 16). 

The recurrent mentions of the social status of the saints in Arunachalam’s writings, especially when 

these personalities did not belong to a high caste, were aimed at suggesting that the greatness of a 

person, of a devotee, was not determined by or intrinsic in one’s birth (Arunachalam 1985, 16; 1970b, 

7).212 This interpretation further involves two suggestions. 

On the one hand, it reflected a far hope of living in a society that would have slowly get devoid 

of its caste divisions. This clearly emerged from Arunachalam’s words (1985, 20): 

The lives of the Saiva Saints give us, even in the 20th century, not only 
guidance and solace in the spiritual field, but hold before us noble examples 
of a casteless society, where men and women are equal, where there is 
tolerance to other religions, where manual labor is respected, where people 
live for certain lofty ideals, where symbols are as much respected as the 

 
209 See Arunachalam (1971a/2005, xxxiii), already cited in note 54, about the role of Tiruñāṉacampantar in preserving 
music. 
210 Arunachalam (1985, 16-7) mentioned saint Taṇṭi, who was born blind. 
211 Arunachalam (1985, 18) mentioned four saints whose devotion took violent forms: Eṟipatta, who slashed an elephant 
and its attendants for having stepped on flowers offered to God; Ceruttuṇai, who cut off the nose of a queen who had 
smelled a flower destined to God; Kōṭpuli, who slashed down the people who had taken rice meant to be offered to godly 
men; and Cakti, who cut off the tongues of the people who denigrated godly men. 
212 See also Arunachalam (1977b; 1970c). 
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principles they symbolize. In short, the stories of the Saints are a synopsis of 
all that is best and noble and lasting in the one-world idea. 

This leads us to conclude that even in Arunachalam’s thought, incorporating the bhakti 

tradition was a way to find a new balance in society in the context of the castes’ struggles. This seems 

to be confirmed by his words (1970b, 11): 

The hymns had helped the community worship of the learned and the masses 
alike in the temples and had thus helped to bridge the gulf between them and 
to forge unity among all classes of the followers. 

On the other hand, it implied that the Śaiva saints were not mere mystic or abstract figures 

who were not within ordinary people’s reach but historical personalities, models of conduct and faith 

to follow: if they had attained the Lord’s grace by the only means of their spiritual growth, any other 

ordinary person moved by intense devotion could achieve same.  

The intention of presenting the camayācāryas as models is particularly marked in 

Arunachalam’s writings. Many of his contributions about the saints – also called aṭiyar or “servants” 

(Arunachalam 1970b, 3) – and their hymns, written over time, were rearranged and collected in The 

Śaiva Saints, a book that the author published in 1985 and where he also offered a summary of the 

contents of the Periyapurāṇam. In this work, the author mentioned the traditional notion of the four 

camaya ācāryas as characterizations or exemplifications of the four paths for the attainment of mokṣa 

through their life conduct. The introduction of this notion, which was conveyed by the Civañāṉa 

Cittiyār Cupakkam (Prentiss 1999, 255; Rangaswamy 1959, 63), helped establishing a link between 

the two traditions of Śaivasiddhānta philosophers and saints. According to it, Appar typified the 

caryāpāda (Arunachalam 1985, 91; 1970b, 4), Tiruñāṉacampantar the kriyāpāda (Arunachalam 

1985, 121; 1970b, 4), Cuntarar the yogapāda (Arunachalam 1985, 33; 1970b, 5), and 

Māṇikkavācakar the jñānapāda (Arunachalam 1985, 192; 1970b, 5-6). Even according to Prentiss 

(1996, 255) and Rangaswami (1990, 63-4), these associations implied a different way for the saints 

to live their relationship with God and worship him. In particular, Appar was said to represent the 

way of worshipping God as a slave, tācamārkkam (Arunachalam 1985, 12; 1969c, 37; Rangaswamy 

1959, 63); Campantar represented the path of a son, caṟputtiramārkkam (Arunachalam 1985, 13; 

1969c, 34), Cuntarar the path of a friend, cakamārkkam (Arunachalam 1985,14; 1969c, 40), and 

Māṇikkavācakar the path of truth, caṉmārkkam (Arunachalam 1985, 14; 1969c, 42; Rangaswamy 



 

90 

1959, 64).213 Nevertheless, Arunachalam (1985, 12) also emphasized that these paths were not 

mutually exclusive but overlapped: each comprises the elements of the other three.  

These associations, which were fixed according to the life of the saints, likely provided a 

model to follow for the devotees in their path towards God, which was not only theoretical. 

Moreover, Arunachalam (1970b, 9) highlighted that the crucial role of these personalities as 

guidance within the religious domain was not restricted to the Śaiva context; they were, instead, 

responsible for the development of all humankind on the spiritual level, and the passage from material 

values to spiritual values in the society; therefore, their influence among the Tamils is unbroken: 

The Saiva people are today taking bolder steps towards a better understanding 
and application of their radiant and ecstatic hymns of adoration, confession 
and surrender, which have guided the prayers of large congregations, and the 
mediation of individuals, in Tamil Nadu and elsewhere, through the centuries. 
Miracles were worked by the hymns during the days of the singers. They 
continue to do so even today. The true stories of God’s mercy secured through 
the singing of the hymns are many and are well known among the flock. 
People are now coming to have greater faith in them and are going to them in 
greater numbers for solace and guidance, even in these days of cold reason214 
and challenging skepticism. 

Moreover, the statement about the “flock” rediscovering a stronger faith at that time also 

makes something clear: despite crucial Śaiva reformers of the twentieth century animated this 

tradition with political sentiments and were able to engage the ordinary people in movements that 

went beyond the religious domain, in a last analysis the debates between the two streams of 

conservatives and radicalists about the interpretation (or re-interpretation) of the Śaivasiddhānta were 

mainly restricted to an intellectual or academic context, while the people continued worshipping Śiva 

the way they had done till that moment. 

Finally, in several works, Arunachalam highlighted the impact of the saints further 

transcended the religious domain and embraced a general cultural dimension. Not only they had a 

primary role in the development and protection of Tamil music, already mentioned, but according to 

Arunachalam (1970b, 15), they also safeguarded Tamil art and culture that had been threatened by 

 
213 For a general description of these paths and their implications, see Rangaswamy (1959, 63-64).  
214 It is noteworthy that the reference to the “cold reason” characteristic of the twentieth century is found also elsewhere 
(Arunachalam 1971c, 169). A closer analysis of these two articles suggests that what the author is referring about is the 
Vedānta, which was the other dominant tradition at that time. 
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“barbarian hordes” and of which they became the “sentinel”. Thus, they provided a valuable service 

to the Śaiva devotees and all the Tamil people. 

According to Arunachalam, the saint that particularly succeeded in this mission was 

Campantar, who was responsible for Tamil language and culture resuscitation (1981a, 15), besides 

Śaivism. As the author wrote (1981a, 17-8): 

Tiru Jnanacambandhar was a saint with a definite mission in life. The mission 
was relief of the suffering of mankind, propagation of the Saiva religion 
through his songs and the restoration of the Tamil culture and Tamil music 
also through his songs. He was the one person responsible for restoring all 
that is great in the three divisions of Tamil today, at a period when it was 
threatened with extinction by an alien clan. 

Despite the traditionally well-marked distinction between the Śaiva teachers, who transmitted 

the essence of the saints’ philosophical thought by providing them with a logical exposition 

(Arunachalam 1981a, 19), and the saints themselves, Arunachalam suggested that Tiruñāṉacampantar 

escaped such division. The author pointed out (1981a, 18-9) that the accounts that Cēkkiḻār gave 

about Campantar’s life in the Periyapurāṇam portrayed this saint as the first ācārya, a notion that 

seemed implied in the emblems of a teacher that he obtained due to God’s grace – the feeding with 

the milk of supreme knowledge by Śakti and the gift of the palanquin, umbrella, and trumpet – and 

in the way Appar related to him. Moreover, as a result of his role in promulgating the Śaiva faith, 

Arunachalam (1981a, 33) defined his name as an inspiring one that “held the greatest fascination 

among all the Saivas in the land”, thus later adopted by others to recall that greatness.215 

According to Arunachalam, the most considerable merit of Campantar was having defeated 

Jainism (1985, 113; 1971a/2005, xxxiii, 236; 1970a/2005, 361; 1970b, 95) and also Buddhists 

(1970b, 95), leading the author to describe him as “the greatest apostle of Śaivism” of all time. 

Nevertheless, Arunachalam also emphasized that his achievements in the sociological and cultural 

fields were equally vast. He highlighted (1970b) that Campantar never showed any kind of influence 

from being a Brahmin, escaping the logic of caste throughout his life. Two are the episodes that the 

author mentioned (1970b, 104-5): his meeting with the low-caste saint Tirunīlakaṇṭa Yāḻppāṇa, whom 

he addressed using the appellative -aiyar despite not being a Brahmin and for whose sake he asked 

 
215 One of them was Kurujñāṉacampantar (1550-1600), the eighth in the succession of the ācāryas, who established the 
Dharmapuram Adhinam. Arunachalam (1981a, iv) mentioned that he enriched the Tamil language through his poetry 
and, by the development of the Dharmapuram Adhinam order, he was further responsible for the development of Tamil 
Nadu’s art and culture. 
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for a dignified accommodation during their pilgrimages; the refusal of the marriage with Śivanēca, 

Pūmpāvai, not because she was a Chettiar but because, having brought her back to life, saw her as a 

daughter. Moreover, Arunachalam also pointed out (1970b, 106) his esteem towards the Velalar, of 

whom the saints had praised the industry and integrity. 

Moreover, Arunachalam also praised (1970b, 106-8) his attitude towards women, whom he 

allowed to follow him, as in the case of Tirunīlakaṇṭa Yāḻppāṇa’s wife; for whose sake he performed 

miracles, as in the case of the already mentioned Pūmpāvai; whom he glorified, as in the case of a 

Pandya queen who requested to see him. 

Finally, another aspect to mention is the connection that Arunachalam (1969c, 1970b, 1981a, 

1985) provided between Śaivism, Śaiva saints, and Gandhi. The author emphasized (1981a, 11; 

1969c, 9) that Gandhi had spread the Śaiva concepts of God as Love and Truth through the two 

philosophies for the self-discipline of ahiṃsā or non-violence and satyam or truth, besides adhering 

to one of the most crucial aspects of Śaiva conduct for purifying one’s body and soul, namely fasting 

(1969c, 72-3). 

According to Arunachalam, Gandhi's merit was transforming these philosophical concepts, 

considered distinguishing marks of Śaivism, into a way of living, to the extent that he held many 

qualities that every Śaiva devotee should have (1969c, 87). This factor led Arunachalam to compare 

Gandhi to the Śaiva saints, especially Tirumūlar, who had insisted on the same message. See, for 

example, Arunachalam (1981a, 11): 

His life is a luminous example to show that it is really possible to translate 
this highest philosophy into a way of living. Saivism indicates that way of 
living. Saint Tiru Mular in his Tirumantram has categorically declared that 
LOVE IS GOD. 

(1970b, 72):  

Tirumūlar here is not different from Gandhi who preached that Truth is God. 
Like the two sides of the coin, Love and Truth are the two aspects of the same 
being and Tirumūlar and Gandhi each emphasized one aspect thereof. 

And (1969c, 9): 

inta karuttu irupatām nūhrṟāṇṭilum perim tattuvamāka iruntamaiyai nām 
aṟivōm. makātmā kānti tam vāḻkkaiyil tammai neṟip paṭutta ahimcai, cattiyam 
eṉṟa iru perum tattuvaṅkaḷaik kpṇṭiruntār. iraṇṭaiyum avar vevvēṟākak 
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karutavillai. oru kāciṉ iraṇṭu pakkaṅkaḷākavē avar karutiṉār. akimcaiyē 
aṉpākum. atikam vaṟpuṟutti avar colliyatu, cattiyamē kaṭavuḷ eṉṟa karuttu 
pala nūṟu āṇṭukaḷukku muṉ aṉpē civam eṉṟu tirumūlar kūriya karuttum, iṉṟu 
cattiyamē kaṭavuḷ eṉṟu makātmā kūṟiya karuttum, ivvāṟu oṉṟaiyoṉṟu niṟaivu 
ceykiṉṟaṉa eṉpatai naṉku kāṇalām. 

We all know that this concept was the main philosophy of the twentieth 
century. Mahatma Gandhi had two main philosophies for self-discipline in 
his life, namely ahiṃsā and satyam. He did not consider the two as separate, 
but saw them as two sides of one coin. Ahiṃsā is Love. About the theory that 
Truth is God, which he said very persuasively, it can be well seen that the 
concept that Tirumūlar had said many centuries before that Love is Śiva and 
what Mahatma says now are complementary to each other. 

Nevertheless, Arunachalam (1985, 41) also emphasized that, unlike “all of us” live on a 

worldly plane where thoughts about God, sacrifice, and devotion occur only occasionally, Gandhi 

lived on a different plane of existence, that of “Truth in thought, word, and deed”. The only difference 

that seems to emerge between Gandhi and the saints in Arunachalam’s thought is that there is a higher 

plan of existence characterized by absolute devotion and sacrifice to God, where the Śaiva saints 

lived and of which Gandhi only had some glimpses. In particular, the author described Gandhi as 

more devoted to the cause of basic education: it is for its sake that he was willing to make the most 

extraordinary sacrifices, even when it meant betraying his ethical codes.216 Therefore, although there 

have been saints who equally transgressed the rules of conduct,217 they had committed such 

infringements due to their love towards God and his devotees. 

In a context where the Tamil cultural environment was animated by writers and scholars 

whose main concern was to underline, by any means and in any domain, the differences between the 

Hindu Brahmins and the Śaiva Tamils, Arunachalam emerged as a great advocate of Tamil culture, 

language and literature, who, at the same time, avoided such controversies, thus going beyond the 

political developments that could not be dissociated from the figure of Gandhi. The emphasis on the 

connection between Gandhi and Śaivism in his works seems to suggest his idea that there are values 

that carry a universal importance and which, therefore, should not be forced into rigid categories nor 

make them a prerogative of one or another tradition, ideology, or people. Moreover, it should also be 

 
216 Arunachalam (1985, 41) mentioned the episode of Gandhi telling Aryanayakam, one of his followers whom he asked 
to take up the cause of basic education, to divorce his wife in case she would have decided to not join him in this work. 
217 Note that in this regards Arunachalam (1985, 42) mentioned as an example the story of saint Iyaṟpakai (third century), 
who was willing to concede with no hesitation his wife to Śiva, who took the form of a Brahmin, as the love he nurtured 
for the Śaiva bhaktas prevented him from declining their requests. 
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noted that the mentions Arunachalam made about Gandhi did not reference politics, leaving the two 

spheres distinct. This choice might reflect one of the stands of Gandhi, as highlighted by Farooqui 

(2020, 25), about not mixing religion with politics. 

2.5 Arunachalam’s Śaivasiddhānta between Sanskrit and Tamil: sources and worship 

As previously mentioned, during the twentieth century, the true origins of the Śaivasiddhānta 

became a burning issue in Tamil Nadu in the general context of cultural confrontation between Aryans 

and Dravida, filled with racial sentiments. 

The notion that this religious tradition was a Tamil product was generally accepted. It led 

many reformers to define the Sanskrit Āgamas as translations or corruptions of the original Tamil 

textual tradition. In such context, the radicalists among the Śaiva reformers advocated the exclusive 

reliance on the Tamil canon, namely the Tirumuṟai and the Meykaṇṭa Cāttiraṅkaḷ, while disclaiming 

the value of the Sanskrit sources, including the Vedas and the Āgamas. 

Arunachalam did not share such a stand (1969c, 1983, 1981b). 

The analysis of his works shows that he believed in the intimate Tamil origin of Śaivism and, 

in particular, of Śaivasiddhānta, whose first mention was made by Tirumūlar in the fifth century: 

Śaivasiddhānta was, therefore, the name that the philosophy of Śaivism took in Tamil Nadu (1977c, 

200; 1971b, 1).  

Nevertheless, Arunachalam recognized the value of the Āgamas as the earliest Śaiva books in 

Sanskrit (1981b, 26) and never directly defined them as a replica of antecedent Tamil sources like 

some reformists had done before him. In fact, he believed that, despite their language, these texts 

carried specific Southern elements: the value of the Āgamas, thus, laid explicitly on their intrinsic 

Tamil characters (Arunachalam 1969c, 1977c, 1981b, 1983). 

The most apparent evidence in these regards is the definition that he gave (1981b, 26) of the 

early jñānins responsible for the transmission of the Āgamic scriptures as spokesmen of a Tamil 

religious sensibility, as he wrote: 

They were essentially representatives of All India and they reflected in their 
depth of thoughts, modes of meditation, and forms of worship, and in their 
writings, the inherent Theism of the South. The Theism of the South or rather, 
the Saivism of the Tamilians, was the growth of an unbroken tradition 
probably from the prehistoric past… 
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Such “theism of the South” was expressed through the descriptions of worships that 

Arunachalam (1981b, 30) considered to be not totally alien to the Northern culture but, furthermore, 

specifically Tamil: 

The details of worship and temple consecration and the forms of the various 
manifestations of Siva are all only Tamilian in origin and character; they have 
nothing to do with the North; such rich and all-embracing spiritual and 
religious forms are totally lacking there. 

The grantha script in which these texts were written represented another element that the 

author emphasized (1983, 1981b) to recall the connection of this tradition to the South. Besides the 

claims of the antiquity of this script, which was already in use when the Vedas were being transmitted 

in written form according to “a view” (Arunachalam 1983, v), the author further pointed out that it 

was “unknown in the north” (1981b, 30), a factor that would suggest their Tamil genesis. This would 

justify their greater circulation in the South, where they were preserved by the Śivācāryas,218 while 

not being really available, nor popular, in the North.219 Moreover, he also highlighted (1981b, 1983) 

that the script of these sources and their limited circulation in the North were the key reasons for the 

lack of critical studies, translations, or investigations by both Indian scholars and the “Orientalists of 

the West” (1983, v) on this textual production.220 

As the author believed that the Āgamas highlighted the Tamil culture (1983, ix) despite being 

written in Sanskrit, he firmly criticized his contemporaries who were disclaiming all the Sanskrit 

texts, including these texts. 

However, Arunachalam attributed (1983, ix) the general devaluation of this textual production 

to the Śivācāryas: 

 
218 See Arunachalam (1981b, 30): “The Aagamas have the greatest currency in the Tamil country. The great Professor S. 
N. Das Gupta has stated that not a single manuscript of importance is available in Benares, considered the greatest seat 
of Sanskrit culture. It therefore goes without saying that the Saivaagamas have been a rare and special preserve of the 
Sivaachaaryas in Tamilnad” and Arunachalam (1983, v): “The agamas had existed mostly in South India, in the Tamil 
nad, in palm leaf manuscript book form in the homes of the Sivacharyas who had been entrusted with the duty of 
organizing and performing the consecration and the congregational worship (parartha puja) in the Siva temples for 
probably over two millennia and a half.”. 
219 See Arunachalam (1983, v): “These agamas are not available in North India to the extent they are available in the 
South, although that had been responsible for the culture of the whole of India. Dr. Das Gupta has stated that ‘no agama 
manuscript of any importance is found even in Banaras, the greatest center of Hindu religion, Sanskrit studies and 
culture’.”. 
220 See also Arunachalam (1983, vi): “It is too much to except Western Orientalists first of all to know of the existence of 
two scripts for Sanskrit and then to study two scripts for one language; their study was confined to the Devanagari script 
which was in use over a much larger area of India and in the north; hence no wonder the agamas were left out of their 
ambit of study”. 
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Thus by keeping the agamas as their own privileged preserve the Sivacharyas 
have snuffed out a wider study of the Saivagamas. The agamas in 
consequence came to perish. 

Besides, he further accused (1983, ix) the Śivācāryas of having “aped” the smārtha Brahmins 

in an attempt to be recognized with greater authority and condemned them for this as the Āgamas 

advocated the superiority of the Śivācāryas as the ones who had received and could perform the 

initiation rites.221 This led to the transgression of the prescription contained in the scriptures, which 

enhanced their perishment. 

While Arunachalam recognized the authority of the Āgamas (1969c, 1977c, 1981b, 1983) 

with no limitation, the same cannot be said about the Vedas. 

The author pointed out (1981b, 27) that the two indigenous cults of the Āgamas and the Vedas 

grew side by side, both relying on revealed and eternal texts unharmed by “extraneous” influences. 

The main difference that he highlighted (1983, ix) between the two – besides the traditional definition 

of the Vedas being common to all the Hindu traditions and the Āgamas being specifically Śaiva 

(1981a, 5; 1981b, 27) – was that while the Vedic scriptures dealt with the elite of the Aryan society, 

namely the Brahmins, the Āgamic ones concerned the whole society, including of common men and 

women.  

Nevertheless, the reason for this did not lie in the nature of these scriptures, considered the 

emblem of the Brahmins’ culture, as was the case for many revivalists. As a matter of fact, 

Arunachalam never directly intervened in the racial debates of his times.222 

It is somewhat justified by a prescription found in the Tamil canon, which Arunachalam 

reported (1969c, 19-20), according to which the sensual parts found in the karma khaṇḍa, the mantras 

other than the pañcākṣara found in the upāsanā khaṇḍa, and the parts about the union of jīvātma and 

paramātma the jñāna khaṇḍa of the Vedic scriptures had to be excluded. 

 
221 See Arunachalam (1969c, 47-48): ivarkaḷ caivarkaḷukkup purōkitarāka irukkalām. enta vitattilum ācāriyarkaḷāka 
irukkum takuti uṭaiyavarkaḷ allar. itu pōlavē civālayattilum kūṭa, civamē paramporuḷ eṉṟu collum caivaraiviṭa atikamāṉa 
enta urimaiyaiyum, nāṉē paramporuḷ eṉṟu collupavarkaḷukku irukka muṭiyātu. cōḻa cāmrājyam (pēraracu) nilaviyanāḷil 
civācāriyarē cōḻarukkuk kuruvāyiruntārkaḷ. pirāmaṇar evvaḷavu ciṟappu uṭaiyavarāyiruntālum, caivarukku ñāṉa kuru 
ākār // “[Brahmins] can be purohitas for the Śaivas; but they don’t have any authority to be ācāryas at any rate. Similarly, 
even in the Śiva temples those who say ‘I am the Supreme Being’ have no more authority than the Śaiva who says that 
‘Śiva is the Supreme Lord’. During the time of Chola Empire, the Śivācārya were the guru for the Chola kings. No matter 
how much great authority Brahmins may have, for the Śaivas the jñānaguru is more important”. 
222 His stand in this context is exemplified by the few words (1974, 4): “We do not wish to enter into any controversy 
here regarding the Dravidians and the Aryans. We would simply state here that even at the time of the earliest recorded 
history of the land and its literature, the two groups had intermingled to form the group which we now call the Tamilian”. 
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Arunachalam (1969c, 1983) advocated the use of Sanskrit as a religious language in all the 

works he wrote about Śaivism, hence supporting the notion that the Sanskrit and Tamil scriptures 

represent its two eyes. Besides, he firmly criticized (1969c, 28-9) those Śaivas who denied the 

authority of the Sanskrit literary tradition in the belief that their adoption would have meant spreading 

the Brahmins’ culture, causing damages to Tamil culture as a whole and, in last analysis, Tamils’ 

inferiority. In this regard, Arunachalam seemed to provide two objections for them to reconsider their 

stand. 

The first was that Sanskrit sources were not written by Brahmins, who followed the Advaita 

Vedānta of Śaṅkara, but by ācāryas and Śaivas, who were proficient in both Sanskrit and Tamil.223 

The second is that the reason for these texts to be written in Sanskrit was not a symbol of its 

greater authority but a consequence of the first religious debates between the Vedic religion and the 

later Buddhism and Jainism: as their founders were North Indians, they wrote in Sanskrit. Therefore, 

when the Śaiva had to write back about religion, they also made use of Sanskrit.224 

However, the acceptance of Sanskrit texts’ authority within the Śaiva religious context did not 

imply the approval of Sanskrit as the only language of worship. Although he recognized the 

sacredness of Sanskrit, Arunachalam also highlighted an equal status for his mother tongue, hence 

not remaining indifferent to the claims of the first as the language par excellence. 

The author intervened in one of the thorniest issues of the time, traditionally glossed as tamiḻ 

aruccaṉai, “Tamil worship” (Ramaswamy 1997, 138), referred to the particular form of worship in 

which the priest recites the names of the deity in the presence of the devotee, traditionally in Sanskrit. 

Ramaswamy (1997, 138) emphasized that starting from the very first decades of the twentieth 

century, the choice of the liturgical language in the temples became one of the contexts in which the 

 
223 See Arunachalam (1969c, 28): caiva cāttira vaṭa nūlkaḷ pirāmaṇar ceytavai alla; ivaṟṟuḷ pala civācāriyar ceytavai, 
cila caivarē ceytavai. iraṇṭaiyum koḷvatāl tamiḻukku kuṟaivu, allatu pirāmaṇa ātikkam ēṟpaṭum eṉṟu niṉaippatu 
aṟivuṭaimaiyākātu. // “The Sanskrit Śaiva Śāstras were not written by Brahmins; many of those were written by ācāryas 
and some by the Śaivas. It would be unintelligent to think that relying on both would imply the inferiority of the Tamils 
or the dominance of the Brahmins.” 
224 See Arunachalam (1969c, 28-9): vaitika camayamoṉṟumē intiya maṇṇil nilaviya paḻaṅkālattil, iraṇṭāyirattu ainnūṟu 
āṇṭukaḷukkumuṉ, cīrtirutta camayaṅkaḷākiya peḷattamum caiṉamum eḻuntaṉa. ivaṟṟait tōṟṟuvittavarkaḷ vaṭa nāṭṭil 
piṟantavarkaḷ. ātalāl avarkaḷum avarkaḷ cīṭarkaḷum taṅkaḷ camaya nūlkaḷai vaṭa moḻiyilēyē eḻutiṉārkaḷ. ciṟitu piṟpaṭṭu 
iccamayaṅkaḷil poruntāta koḷkaikaḷaik kaṇṭikka muṟpaṭṭa vaitika camaya nūlāciriyarkaḷ. atē vaṭamoḻiyil nūleḻuti 
kaṇṭuttārkaḷ. appōtum piṉṉarum, teṉṉāṭṭavar ac camayaṅkaḷaik kaṇṭikkavum taṅkaxl koḷkaikaḷai viḷakkavum 
nūleḻutattoṭaṅkiyapōtu, vaṭamoḻiyilēyē eḻitta toṭaṅkiṉārkaḷ. camayanūlai vaṭamoḻiyil eḻututal eṉṟa marapy ivvāṟu toṭaṅki 
nilai peṟṟuviṭṭatu. // “In ancient times, when the Vedic religion was the only religion spread in Indian soil two thousand 
and five hundred years ago, Buddhism and Jainism developed as reform religions. Since those who started them were 
born in North India, they and their disciples wrote their religious books only in Sanskrit. A little later, the religious writers 
who started objecting the principles of these religions that were not suitable [for the Vedic religion], condemned them 
writing books in Sanskrit. Then afterwards, when the Southerners started writing books condemning those religions and 
explaining their own principles, they started to write in Sanskrit itself. This is how the tradition of writing religious books 
in Sanskrit started”. 
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battle between Hindu Brahmins and Śaiva Tamils waged. While both Sanskrit and Tamil had been 

employed in temple worship with their respective importance varying on a given tradition, Sanskrit 

kept on being the prevailing language of the religious domain, a factor that even Arunachalam, despite 

his consideration of Sanskrit, could not accept. See, for example, (1983, x-xi): 

We are prepared to employ Sanskrit and extoll it but this does not and can not 
of course be on the suppression of the mother tongue. We do grant that 
Saivism, along with Vaishnavism, had grown also through Sanskrit; we 
would further emphasize that Sanskrit is as much the learned and religious 
Tamilian’s language as Tamil is, but that does not give Sanskrit the first 
position or the right to supplant Tamil. 

A firm stand of Arunachalam on this matter is found in an article published in the magazine 

Cittāntam (1981c)225 entitled Tamiḻil aruccaṉai (“Worship in Tamil”). Some excerpts are proposed 

below. 

[p.1] 

kōyilkaḷil teyva caṉṉitiyil ceyyum arccaṉaikaḷai, inta nāṭṭut tāy moḻiyākiya 
tamiḻil ceyyavēṇṭumeṉṟa uṇarvu peritum vaḷarntu varukiṟatu. intiyā 
cutantiram aṭainta piṉṉar palvēṟu camaya, paṇpāṭṭu, moḻit tuṟaikaḷil 
makkaḷuṭaiya īṭupāṭu peruki irukkiṟatu. itu vaḷarcciyiṉ iyalpāṉa aṟikuṟi. 
ittuṟaikaḷ puttuyir peṟṟu iyaṅki varukiṉṟaṉa eṉpataṟku itu ciṟanta aṭaiyāḷam. 
aṉṉiyar ātikkattil etuvum eppaṭiyō naṭantukoṇṭu pōkalām; āṭcikkuk 
kīḻppaṭintu pōṉāl pōtum eṉṟa nilaitāṉ makkaḷiṭam mikutiyāka iruntatu. 
cutantiram peṟṟa piṉṉar nāmirukkum nāṭu namatu eṉpatu aṟintōm. itu 
namakkē urimaiyām eṉpatum aṟintōm. aṉṟi iṉṟu ellōrum innāṭṭu maṉṉar eṉṟa 
toṭarai ataṉuṭaiya uyarvāṉa poruḷilēyē eṭuttukkoḷvōm. 
aracu makkaḷuṭaiya aracu; makkaḷpāl poṟuppu uṭaiyatu. makkaḷai naṉṉeṟip 
paṭuttuvatum avarkaḷpāl tōṉṟukiṉṟa nōkkaṅkaḷil ciṟappāṉavaṟṟaic ceyal 
muṟaikkuk koṇṭu varuvatum araciṉ mukkiya kaṭamaiyākum. Eṉavē 
mēṟkuṟippiṭṭa tuṟaikaḷil aracu kavaṉam celuttuvatu iyalpu, 
iṉṟiyamaiyātatumākum. 

There is a growing feeling that the rituals performed in the sanctum inside the 
temples should be performed in Tamil, the mother tongue of this country. 

 
225 A copy of this article was found in Arunachalam’s office in Tiruchitrambalam on May 2022. 
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After India's independence, people's involvement in various religious, 
cultural, and linguistic fields has increased. This is a common indication of 
growth. This is a great sign that these sectors are reviving and functioning. 
During the foreigner’s dominance everything has gone on somehow; the 
prevailing attitude among the people was to just obey the government. After 
gaining independence, we knew that the country we are in, is ours. We knew 
that it is our by right. And today we should all exercise [this right] in its 
highest meaning: that of rulers of this country. 
Government is the government of the people; it is responsible for the people. 
The main duty of the government is to teach the people ethics and to make 
the best out of the aspirations they manifest. Therefore, it is natural and 
essential for the government to concern about the above-mentioned sectors. 

[p.5] 

piṟaruṭaiya tākkutal nēriṭṭapōtu atai etirttu vellum eṇṇam avarkaḷukkut 
tōṉṟavillai. piṟa matattār katti muṉaiyilum, kavīrccikaramāṉa nilaikaḷaik 
kāṭṭiyum makkaḷai matam māṟṟiyapōtu ammakkal eḷitilmāṟi viṭṭārkaḷ. 
itaṟkellām kōyil caṭaṅkukaḷ, vaḻipāṭṭuc caṭaṅkukaḷ makkaḷuṭaiya tāy moḻiyil 
illai eṉpatum oru kāraṇamākum. ippaṭi illāmal ivai iṅku tamiḻ moḻiyilēyē 
iruntirukkumāṉāl tamiḻ nāṭṭiṉ carittiramē vēṟuvitamāy iruntirukkum. 
nikaḻntupōṉa carittirattai māṟṟi eḻuta muṭiyātu. āṉāl etirkālac carittirattai 
nirṇayippatu nam kaiyil irukkiṟatu. iṉṟu nammuṉ uḷḷa piracciṉa ettaṉaiyō 
tuṟaikaḷil tamiḻmoḻi āṭcikku vantiruppatu pōla camayattuṟaiyilum tamiḻmoḻi 
āṭcikku vara vēṇṭum eṉpatu. tamiḻnāṭṭil iṉṟu tamiḻar āṭci. kalvi muṟaiyil tamiḻ, 
āṭcittuṟai ellām tamiḻ. nītit tuṟaiyum tamiḻāki varukiṟatu. camayattuṟaiyum 
tamiḻāki varuvatu muṟaitāṉē? 
itukāṟum aruccaṉai vaṭamoḻiyil naṭaipeṟṟu vantatu uṇmai. camīpa kālattil 
cila kōyilkaḷil tamiḻum āṭci peṟukiṟatu. tamiḻ kūṭātu eṉpavarkaḷ kaṇkūṭāṉa 
cila nilaimaikaḷai naṉku cintikka vēṇṭum. ōr utāraṇam kuṟippiṭalām. 
iṅkilāntil ceṉṟa nūṟṟāṇṭiṉ iṭaippakuti varai nītimaṉṟa naṭavaṭikkaikaḷ lattīṉ 
moḻiyil naṭaipeṟṟu vantaṉa. lattīṉ tēva pāṣai eṉpatu avarkaḷ karuttu. camayat 
tuṟaiyilum, nītit tuṟaiyilum aṅku lattīṉē ātikkam peṟṟiruntatu. orunāḷ 
makkaḷukku uṇarvu vantatu. uṭaṉēyē nītic tuṟaiyil lattīṉai akaṟṟi viṭṭu āṅkila 
moḻiyilēyē aṉaittaiyum ceyya ārampittārkaḷ. atupōla, intiyāvukku vanta 
kiṟittuvap pātirimār iṅkum taṅkaḷ mātā kōyilkaḷil lattīṉilēyē camayac 
caṭaṅkukaḷai naṭatti vantārkaḷ. toṭakka kālattil kiṟittuva makkaḷ ''lattīṉ 
moḻiyāltāṉ namakkuc corkka vācal tiṟakkiṟatu'' eṉṟu uṇmaiyilēyē eṇṇiṉārkaḷ. 
āṉāl kālam māṟiviṭṭatu. pōp āṇṭavaruṭaiya aṅkīkārattiṉ mēl aṉaittaiyum iṉṟu 
tamiḻilēyē avarkaḷ naṭattukiṟārkaḷ. 

When [Śaivism] was attacked by other religions, [Śaivas] did not have the 
will to win. When other religious men showed them attractive conditions on 
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a knife-edge and converted the people, those people were easily converted. 
One reason for this is that all the temple rituals and worship rituals were not 
in the mother tongue of the people. Otherwise, if those would have been in 
Tamil language here, the history of Tamil Nadu would have been different. 
It is not possible to change and rewrite the past. But shaping the future is in 
our hands. The problem we face today is that just as Tamil language has come 
to power in so many fields it should also come to power in the religious 
domain. Today, Tamil Nadu is ruled by Tamils. Tamil [is used] in the 
educational system and in all the sectors of the government. Even the judicial 
system has become Tamilized. Shouldn’t the religious sector also become 
Tamil? 
Also, it is true that the worship is being conducted in Sanskrit. Recently in 
some temples Tamil also has gained power. Those who say that we cannot 
employ Tamil should think carefully about some obvious situations. We can 
give an example. Court proceedings in England were conducted in Latin until 
the middle of the last century. They believe that Latin was the devabhāṣya. 
Latin had become dominant in the field of religion and in the field of justice. 
One day, people came to their senses. Latin was suddenly removed from the 
judicial system and they started doing everything in English. Similarly, the 
Christian priests who came to India used to conduct the religious ceremonies 
in their churches in Latin. Initially, Christians really thought that Latin could 
open the gates of heaven for them. But time has changed. Today they conduct 
everything in Tamil with the approval of the Pope. 

[p.6] 

tamiḻnāṭṭil vaḻipāṭṭai naṭattukiṟa poṟuppuṭaiyavarkaḷ itai maṉattil 
eṇṇippārkka vēṇṭum. maṉita kulam oṉṟutāṉ. pēccum, eṇṇamum 
poṟuttavaraiyil piriṭṭiṣārukkum namakkum vēṟṟumaiyillai. avarkaḷ ōrē nāḷ 
illattīṉai oḻittatu pōla nāmu ceytukoḷvatil kaṣṭamillai. tamiḻarccaṉai 
vēṇṭumeṉpōr colvatellām kōyilkaḷil pāmara makkaḷukkup purikiṟa 
moḻiyākiya tamiḻukkuc cama iṭam koṭuttal vēṇṭum eṉpatākum. kōyilil teyvam 
irukkumāṉāl antat teyvattukkut tamiḻ puriyāmalā pōyviṭuma? 

Those responsible for conducting worship in Tamil Nadu should keep this in 
mind. Mankind is one. There is no difference between the British and us in 
terms of speech and thought. Just like they abolished Latin one day, it won’t 
be difficult for us to do same. All those who say that they want Tamil worship 
mean that they want to give equal space to Tamil in temples as a language 
understood by the lay people. If there is a deity in the temple, does that deity 
not understand Tamil? 
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Although Arunachalam has often expressed value judgments in his works, reading these few 

excerpts is sufficient to perceive the extent of his involvement in this particular issue. 

Ramaswamy (1997, 139) highlighted that by the half of the twentieth century, political parties 

like the DMK and populists organizations got involved in the debate of liturgy language and 

supported the Śaivas’ demand for making Tamil the normative language of worship.226 As 

Ramaswamy pointed out (1997, 141), the Congress-led state ignored their demands because it was 

more concerned with the matter of temples’ administration and finances and feared that agreeing to 

it would have meant promoting regionalism and, thus, weakening Indian nationalism. Nevertheless, 

in 1970 and 1971, the DMK-led government in Tamil Nadu, under the lead of Karunanidhi, made 

attempts to officially authorize the primary use of Tamil as the language of religion in an effort to 

Tamilize the public sphere (Ramaswamy 1997, 143); as a result, the use of Tamil was improved,227 

while Sanskrit was declared optional. 

However, this did not mean that Tamil became the normative language of the Tamil worship; 

as a matter of fact, temple priests in many temples kept employing Sanskrit for the liturgy, hence, the 

intervention of Arunachalam on this matter. 

In this context, the references that the author made to the government in the introductory lines 

of his article assume a deeper meaning: they are not just the complaint of a devotee expressed within 

a restricted community but the demand of a person, a Tamil, who knew that this issue was followed 

up by the government and wanted to be heard. Hence, his strong criticism: a proper government must 

not impose its acts on the country, as it happened during the colonial period, but should instead take 

care of its country by codifying the rational and irrational desires of the people into rightful guidelines 

and laws. When strengthening the idea that it should be the embodiment of its people and concern 

about their wishes and ambitions, Arunachalam was probably referring to the dominant indifference 

or tendency to minimize the cruciality of this matter of the central government, which for decades 

had been ignoring the request of the Tamils. As Ramaswamy mentioned (1991, 140-1), on several 

occasions the members of the Hindu Religious and Charitable Endowments Department (HRCE), 

despite accepting an increased use of Tamil hymns in temples during the 1950s and 1960, firmly 

refused to substitute Tamil for Sanskrit, defining this a “meaningful agitation”. 

 
226 Ramaswamy (1997, 139) also pointed out that this line of action was taken as it represented a way to oppose, at same 
time, both the Congress government that was not willing to intervene in the status quo of liturgy and the Dravidian 
movements that were accused of being atheists.  
227 Note that, as Ramaswamy (1997, 140) mentioned, even before the measure of the DMK many temples across Tamil 
Nadu already registered a major use of Tamil as primary language of worship. 
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At the same time, criticism towards the Tamil Nadu government, which was not making 

enough effort to Tamilize the religious practices in the same way it had done with other domains of 

public life, also emerged. 

It is noteworthy that Arunachalam did not stress the importance of the primary use of Tamil 

in its quality of divine language, as was mostly the case of the Śaiva reformers, but in the quality of 

the mother tongue of Tamil Nadu. By doing this, he adopted the same reasons adduced by the political 

parties (Ramaswamy 1997, 140). This shows how much the feeling of need for the reappropriation 

of one's cultural identity was still crucial towards the end of the last century and how much the 

religious domain was a determinant for the assertion of such identity. 

Ramaswamy (1997, 141) pointed out that one of the reasons that the HRCE members provided 

against the substitution of Sanskrit with Tamil was the improperness of taking measures that went 

against the tradition. In this context, what Arunachalam conveyed is the concept that a tradition 

becomes such because its characteristics and features are shared and accepted by a community as the 

direct expression of their exigencies; when such exigencies change, not only there is no point in 

perpetuating it, but it is one’s right to change it. It should not be an irreversible custom; in that case, 

it would be an imposition, and those are expected and, to some extent, justified in the political 

scenario of foreign colonial dominance. It rather is a choice that needs to be confirmed and 

perpetuated according to the people’s needs, the same needs that an indigenous government should 

hear, consider, value, and second. 

Although it is a process that might carry some criticalities, it is applicable: this is the other 

important message that Arunachalam expressed when mentioning the case of Latin being deprived 

of its role as the language of the liturgy. The reference to Latin as the classical language of the British 

is not surprising, considering that they still were a paradigm of comparison in the Indian cultural 

environment. The fact that Arunachalam emphasized how British and Indians – and specifically 

Tamils – are not different in the matter of thought complexity is a clear reference to the general and 

prevailing sentiment of cultural inferiority that the colonial period had impressed in the Indian soil. 

At the same time, the mention of the changes in the Christian liturgy in Tamil Nadu functions even 

as proof and an example of the applicability of changes in traditions in cases closer to the Tamil 

society. The point raised by Arunachalam is sharp: if Tamil had superseded Latin in the context of a 

religion that had foreign origins and whose profession was not intimately connected to the assertion 

of a Tamil identity, it was absurd that the same could not occur within the Śaiva context, considering 

that Śaivism was the essence of Tamil religiosity – and, for many, identity. 
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Moreover, in Arunachalam’s case, Tamil was not to be used as the language of the liturgy 

only as a matter of principle, as the result of an abstract cultural and political claim without further 

implications or repercussions. The main reason for the author, as expressed in the article (1981c, 8), 

was securing the prosperity of the Śaiva faith through both the correct execution of the aruccaṉai by 

the priests, who often mispronounced the Sanskrit words nullifying their effect and preventing 

devotees from getting the blessings of God, and the real and deep understanding of the devotees 

themselves. One of the peculiarities of Śaivism in Tamil Nadu that Arunachalam always stressed was 

the high level of involvement that the chanting of the Tamil hymns had led to, which was the main 

reason behind its flourishing through the centuries. By contrast, the use of Sanskrit for worship caused 

a general detachment that increased the number of conversions to other religions. Thus, despite the 

author not requiring the total removal of Sanskrit from the religious practice, he was one of the voices 

advocating the improvement of Tamil use for cultural and religious reasons. 

Although the issue of Tamil worship emerged a century ago, it is still a current theme in Tamil 

Nadu. It is noteworthy that the last development in its regards dates to 5 August 2022, when the 

Minister for Hindu Religious and Charitable Endowments of Tamil Nadu’s DMK-led government, 

PK Sekar Babu, announced the introduction of the Aṉṉait Tamiḻil Aruccaṉai (“Worship in mother 

tongue Tamil”), a measure that for now concerns only forty-seven temples in the state, starting from 

the Kapaleeshwarar Temple in Chennai, where devotees will be allowed to ask the priest to chant the 

prayers in Tamil. 

The analysis of Arunachalam’s works and stands has shown that, when it comes to Śaivism, 

the aspects he focused on more were those pertaining to the ritual worship and practice, shaped by 

the scriptures and exemplified by the “godly” men he praised and commented. 

The worship’s features are, indeed, one of the main topics discussed in Caiva Camayam 

(1969c). Despite not being the most known among his religious works,228 it contains various personal 

opinions of the author. Since these features make a clear portrait of the author’s insights about his 

religion, as long with criticism towards his contemporaries, and considering both the aim of this thesis 

work to shed light on Arunachalam’s interpretation of Śaivism and that no work has been carried out 

on this book, the next chapter will provide its complete translation along with an introductory note 

with the comment of the contents. 

  

 
228 This work does not seem to have had a broad circulation and there is a general shortage of soft copies of it. I was able 
to get one from Arunachalam’s office in Tiruchitrambalam on May 2022. 
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CHAPTER III 

ARUNACHALAM’S CAIVA CAMAYAM 

Caiva Camayam (“Śaivism”) is a small book Arunachalam wrote in 1969. While the author 

had already published many articles on Śaivism, this is one of his first books on this topic. It did not 

result from a collection of earlier material229 but was conceived as a unique project whose aim is 

stated by the author in the introduction: give a clear account of the main aspects of Śaivism in terms 

of history, scriptures, people who have shaped it, worship, and philosophy. 

Arunachalam also mentioned that the reason for such a task was the general ignorance about 

this religion. In particular, when writing this book, he had a specific audience in mind: he was not 

simply addressing the non-Śaivas but even and especially the members of the Śaiva community, who 

were following this tradition blindly without having a clear understanding and knowledge about its 

very fundamentals. As a matter of fact, they were not able to defend their religion when it was 

attacked and belittled by others. It is the case of idol worship, which had always been one of the most 

criticized aspects not only of Śaivism but even of other Indian religious traditions. Providing an 

explanation for such worship, specifying the ontology and epistemology of idols were perceived as 

one of the most crucial aspects by Arunachalam, who referred to this on several occasions throughout 

the book. 

The author pointed out that the general ignorance about Śaivism was such that even the 

meaning of the term Śaiva was not acknowledged: among the common people, the first direct 

meaning associated with it is “vegetarian”; for many, this is the only one it holds. This certainly is an 

important detail, considering that vegetarianism was not prescribed in the canon, be it Sanskrit or 

Tamil, and the references to it started appearing more consistently from the sixteenth or seventeenth 

century.230 Arunachalam’s statements revealed that by the course of centuries, it became so much 

connected to Śaivism that it ended up identifying it completely, to the very extreme result of reducing 

the knowledge about this religion to it for a vast number of people. 

The need to provide his audience with the correct information despite the topic's complexity 

determined the register's choice: a linear language, not overburdened with aulicism, that any educated 

 
229 This was the case of Arunachalam (1977c, 1985). 
230 Two of these texts are the Civatarumōttaram, the sixteenth-century translation of the Śivadharmottara by Maṟaiñāṉa 
Campantar, and the Kolaimaṟuttal, written by Pērūr Cāntaliṅka Cuvāmikaḷ in the seventeenth century. See Steinschneider: 
“Meat Matters: Kolaimaṟuttal and the Genealogy of Caiva Vegetarianism”, forthcoming. 
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person could understand. In fact, where he used technical terms that are derivations from Sanskrit, 

Arunachalam usually provided them with synonyms and explanations.231 

One of the first points that the author made clear was the authority he recognized to the 

Sanskrit sources, which made his stand clear within the debates of the reformists since the first lines 

of the book, leading him to define Śaivism as a vaitika caivam, a “Vedic” Śaivism, thus asserting the 

influences that the Vedic textual tradition had on the Āgamic corpus He was pretty aware that this 

would have arose the disagreement of many on this regards but the reply to them was straightforward: 

“It is not our intention to convey only notions that everyone agrees with. Our aim is to convey the 

truth. Notions about Sanskrit and Brahmin Śivācāryas are thus being told”.  

Despite the acceptance of the Sanskrit scriptures, it is also true that the genealogy that 

Arunachalam provided for Śaivism – which he identified with Śaiva Siddhānta in its philosophical 

aspect following the interpretation that became dominant by the turn of the twentieth century – was 

of a tradition that existed among the Tamils since “time immemorial”, thus inserting himself on the 

same line of thought that prevailed in Tamil Nadu. 

A peculiarity of Śaivism, as presented by Arunachalam, is that it is not just a set of beliefs and 

practices but a way of life characterized by the two main principles of love and truth. This is a topic 

that Arunachalam had highlighted in many of his works, where the concepts of “Love is God” and 

“Truth is God” are taken as a pretext to emphasize the thought and message of Gandhi. It is not 

surprising, then, that even this book contains such references: Gandhi is, thus, portrayed as someone 

who had, in fact, embodied the highest Śaiva values besides being a model of austerity. 

The appreciation of Gandhi strongly contrasts with the consideration that Arunachalam had 

about the contemporary ācāryas: it is not by chance that when he wanted to provide a model to follow, 

Arunachalam mentioned the Mahatma, although he identified himself as a Hindu. When mentioning 

the worship of the teacher as one of the essential practices of Śaivism, Arunachalam expressed a 

strong criticism towards the gurus active in Tamil Nadu and their spiritual maturity: according to the 

author, none of them gained self-realization. In underlining the rarity and difficulty of this experience, 

which can be barely obtained “by one person every hundred years”, Arunachalam also highlighted 

that that one and only person lived in their century and was Ramakrishna Paramahansa, master of 

Swami Vivekananda. What is left for the disciples is thus deluding themselves that their ācāryas 

really have the needed qualities to teach them the way to the experience of Śiva. 

 
231 It is clearly seen, for example, when he talks about the concepts of God, individual soul, and attachments. In particular, 
Arunachalam defined pati as the parama poruḷ and commented it with the terms kāppavaṉ, iṟaivaṉ, kaṭavuḷ, param poruḷ, 
paramātmā, and piramam. For paśu, he gave the synonyms uyir, āṉmā, āvi, cētaṉaṉ, jīvaṉ, jīvātmā. For pāśa, he gave 
the synonyms kaṭṭu, taḷai, and pantam. 
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However, this is not the only “calamity” that Arunachalam described. A further issue, which 

the author defined a “pathetic situation”, was the presence of fake yogins in both Tamil Nadu and 

Andhra, whom he divided into two categories: those who had reduced yoga to a mere physical 

exercise, presenting themselves as great masters for their only ability to constrict the body into 

spectacular positions; those who had some rare skills, who presented themselves as mystics. 

Arunachalam highlighted how the less religious involvement of the people had brought them to fall 

for these “tricks” and believe in the greatness of these fake masters. Another problem that affected 

this situation was the illiteracy of most of them, which made them fascinated by their pompous show-

offs. In these contexts, Arunachalam felt as necessary to provide correct information about Śaivism 

in the hope that getting a correct and true knowledge of it would have caused a major involvement of 

the people.  

As already mentioned, Caiva Camayam was a book that Arunachalam conceived for the 

common people; this probably represents the most critical difference between this work and the 

contributions of other writers on Śaivasiddhānta and Śaivism in general, which were mostly thought 

for the circulation in intellectual and academic environments. The nature of “text for the people” is 

also reflected in its structure. The book is divided into eight chapters, as follows: “What is Śaivism?”, 

which functions as an introductory section on the antiquity of Śaivism, its general characteristics, 

meat abstention, and the principles of love and truth; “Śaiva Śāstras”, which deals with the Sanskrit 

and Tamil sources, thus containing even some reflections on the matter of Sanskrit as language of 

liturgy; “Śaiva Preceptors”, which gives details about the four camaya ācāryas’ lives, some accounts 

on the cantāṉa ācāryas, and mentions of Nāyaṉmārs and priests; “Śaiva Worship”, that focuses on 

the temple worship, the worship of Śiva’s mūrttis starting from Naṭarāja, the difference between the 

individual and congregational worship, and the philosophy on which the idol worship is based; “Śaiva 

Rituals”, which highlights the meaning and benefits of the rites and provides information about the 

most common rituals in a Śaiva’s life, the difference between ātmārtha and parārtha rituals, fasting 

as an important way to worship the deities, festivals occurring in each month of the year, processions 

as a fascinating and benefic form of congregational worship, and the experience of Śiva; “Śaiva 

Ethics”, on the meaning of dharma and its implications, the concept of attachment, and the stand of 

Śaivism about the varṇāśrama system; “Śaiva Practice”, which gives information about the four 

pādas, mukti, the Śaiva insignia, the worship of the guru, and the initiations he performs; and “The 

Philosophy of Śaivism (Śaivasiddhānta)”, which deals with the theological concepts of pati, paśu, 

and pāśa, the fetters, karma, māyā, the five functions of Śiva, śakti, the path to mukti, and God’s 

grace. 
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What can be noticed by looking at the structure of this book is that the order of the topics is 

reversed from what one would expect. Generally, theological concepts are the first to be explained 

when discussing a religion, as the ontology of God and the individual soul are the most crucial aspects 

in whose regards religious traditions differ. Arunachalam, instead, put it right at the end of the book, 

which is thus organized in an increasing degree of complexity. 

This was not only done to facilitate the reader by getting him acquainted with these concepts 

in a more straightforward progression but also reflected an aspect of Arunachalam’s thought that had 

emerged even in his other works on Śaivism, that is, the image of Śaivism as something more than a 

set of rules and abstract concepts, the idea of it as a way of life, a path made of concrete things and 

historical godly man that have exemplified the righteous paths to God, where actions, worship, and 

practice are essential in their being the key to understand and cherish the greatness of Śiva. 

Next, my transliteration and translation of the full text of the Caiva Camayam are reported, 

following the original text of the author. 

3.1 Caiva Camayam: transliteration and translation 

# Transliteration Translation 

I 

caiva camayam 
 

mu. aruṇācalam 
1969 

 

Śaivism 
 

M. Arunachalam 
1969 

 

II 

poruḷ aṭakkam 
attiyāyam 

pakkam 
mukavurai             1 
1. caiva camayam eṉpatu yātu?      7 
 
2. caiva cāttiraṅkaḷ            18 
 
3. caiva ācāriyar            30 
 
4. caiva vaḻipāṭu            49 
 
5. caivac caṭaṅkukaḷ            64 
 
6. caiva tarumam            78 
 
7. caiva cātaṉam            91 
 
8. caiva camaya tattuvam           104 
   (caiva cittāntam) 

Index 
Chapter   
     Page 
Introduction    1 
1. What is Śaivism?   7 
 
2. Śaiva Śāstras    18 
 
3. Śaiva Preceptors   30 
 
4. Śaiva Worship   49 
 
5. Śaiva Rituals   64 
 
6. Śaiva Ethics   78 
 
7. Śaiva Practice   91 
 
8. The Philosophy of Śaivism 104 
    (Śaivasiddhānta) 
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1 

mukavurai 
 
caiva camayam intiyāvil aṉātikālamāka 
vaḻaṅkiya camayam. itu aṉṟu mukal 
iṉṟuvarai, vaḻipāṭu maṭṭum ceykiṉṟa oru 
matam eṉṟillāmal, makkaḷ vāḻkkai yiṉ ellāt 
tuṟaikaḷāyum cemmaip paṭuttiya oru vāḻkkai 
neṟiyāka iruntu vantirukkiṟatu. pulāl 
uṇṇamaikkē caivam eṉpatu peyar; 
evvuyirukkum aṉpu ceypavaṉē caivaṉ. ivai 
caivam paṟṟiya iru kiṟanta karuttukkaḷ. 
iṉṟu caivamakkaḷil aṉēkar, vāḻkkaiyil īlla 
niyamam koṇṭirukkiṟārkaḷ. kālaiyil eḻuntu 
nīrāṭit tirunīṟu aṇintu taṅkaḷ illattil, pūcai 
aṟaiyilō vēṟiṭattilō, tāṅkaḷ vaittirukkum 
teyvat tiru vuruvukku allatu paṭattukku 
malariṭṭup pūcai ceytu cila pāṭal pāṭi 
vaḻipaṭṭup piṉ uṇavu koṇṭu, tam vēlaikaḷaip 
pārkkac cellukiṟārkaḷ. iṉṟirukkum vāḻkkai 
nerukkaṭiyil-akavilai, nēra nerukkaṭi, paṇat 
taṭṭu, uṇavup poruḷ muṭṭuppāṭu, pirayāṇa 
nerukkaṭi ittaṉaikkumiṭaiyil-palar inta 
niyamam koṇṭiruppatu mikavum 
pārāṭṭutaṟkuriyatu. mikap perumpālōrukku 
inta niyamam illai. eṉiṉum, niyamam 
uḷḷavarkaḷ illātavarkaḷ ākiya iru 
tiṟattāriṭaiyum, taṅkaḷuṭaiya camaya 
tattuvam yātu, ācāriyar yār, camaya nūl 
yātu, taṅkaḷ vaḻipāṭṭu muṟaikaḷ yāvai, intu 
camayam eṉṟu colkiṉṟa camayattiṉ 
pirivukaḷil taṅkaḷuṭaiya nilai yātu eṉpatu 
ciṟitaḷavum teriyavillai. ivaṟṟai iyaṉṟa 
aḷavu eḷiya muṟaiyil uṇarttuvatē 
ipputtakattiṉ nōkkamākum. itu cāmāṉiyak 
kalvi aṟivuṭaiya caiva 

Introduction 
 
Śaivism has been practiced in India since 
time immemorial. From that day till now, it 
has not been a religion that simply performs 
worship but a way of life that has refined all 
aspects of people’s lives. “Śaiva” is the 
name given to meat abstention; a Śaiva is 
one who loves every living being. These are 
two crucial concepts concerning Śaivism. 
Many Śaivas nowadays follow good 
observances in life. They get up in the 
morning, take a bath, apply the sacred ashes, 
place the flowers on the divine statue or 
image that they have kept in their house, 
whether in the pūjā room or some other 
place, perform the pūjā, recite some hymns, 
and worship; only then they eat and take 
care of their business. In today’s hardships 
of life – stress, limited time, financial straits, 
food shortage, busy travel time, and much 
more – many really appreciate following 
these precepts. Many [other] people don’t 
follow them. However, both the two groups 
of people, those who follow them and those 
who don’t, are not aware of what is their 
religious philosophy, who are the priests, 
which ones are the religious scriptures, what 
are their worship methods, and what is their 
position among the currents of the religion 
called Hinduism. This book aims to make 
these things as simple as possible. It is 
written in a manner that is suitable for the  

2 

makkaḷukkum, māṇākkarukkum, caivattaip 
paṟṟip putitāy aṟiya virumpuvōrukkum ēṟṟa 
muṟaiyil eḻutap paṭṭuḷḷatu. itu caiva 
camayattiṉ ellāt tuṟaikaḷaiyum ōraḷavu 
taḻuviya ārampa nūlāka irukkum. 
inta nūl eṭṭu aktiyāyaṅkaḷāka amaintuḷḷa tu. 
mutal attiyāyam pulāl uṇṇāmai, ellā 
uyirkaḷuk kum aṉpu celuttutal, caivattiṉ 
camaracam, caivattiṉ paḻamai, caivattāl 
viḷainta vaḷam ākiyavaṟṟaik kūṟum. caiva 
cāttiraṅkaḷ eṉṟa pakuti, tamiḻil 
tirumuṟaikaḷaiyum meykaṇṭa 
cāttiraṅkaḷaiyum vaṭamoḻiyil civākamaṅ 
kaḷaiyum kuṟippiṭṭu, vētaṅkaḷum 

generally educated Śaivas and students, as 
well as those who want to learn about 
Śaivism anew. It will be an introductory text 
covering almost all branches of Śaivism. 
This book is divided into eight chapters.  
The first chapter deals with meat abstention 
and love for all living beings, Śaiva lay life, 
the antiquity of Śaivism, and the prosperity 
produced by Śaivism.  
The section on the Śaiva Śāstras, referring 
to the Tirumuṟai and the Meykaṇṭa 
Cāttiraṅkaḷ in Tamil and the Śaivāgamas in 
Sanskrit, explains to what extent the Vedas, 
Upaniṣads and other Sanskrit Śāstras are 
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upaniṭataṅkaḷum piṟa vaṭamoḻic 
cāttiraṅkaḷum enta aḷavu caivar koḷḷat 
takkaṉa eṉpatai viḷakkum. caiva ācāriyar 
eṉṟa pakuti, avarkaḷ yār eṉpatai naṉku kūṟi, 
avarkaḷuṭaiya varalāṟṟaiyum curukkit tantu, 
avar allātavar ācāriyar ākār eṉṟa uṇarvai 
ūṭṭum; cila aṟputaṅkaḷai nikaḻt tik kāṭṭuvōr 
nilai caiva ñāṉa mārkkattil iṉṉatu 
eṉpataiyum tiṭṭamāyk kāṭṭum. 
caiva vaḻipāṭu eṉṟa pakuti, potuvāka ālaya 
vaḻi pāṭṭai viḷakkum; oruteyva vaḻipāṭṭai 
vaṟpuṟuttum, ciṟu teyva vaḻipāṭṭaik 
kaṇṭikkum. uruva vaḻipāṭṭiṉ avaciyattai ip 
pakutiyil teḷivupaṭuttic colli yirukkak 
kāṇalām. 
caivac caṭaṅkukaḷ eṉṟa attiyāyattil, caivar 
taṉippaṭṭa muṟaiyilum, camūkamākavum, 
vīṭṭilum civālayat tilum, ceyyattakka 
kiriyaikaḷukku oru viḷakkam collap 
paṭṭuḷḷatu. caiva tarumam eṉpatu, aṭutta 
pakuti; “mēṉmai koḷ caivanīti viḷaṅkuka 
ulakamellām” eṉpatu āṉṟōr vākku. intac 
caiva nītiyaiyē tarumam 

accepted as Śaiva scriptures. The section on 
the Śaiva ācāryas clearly states who they 
are, summarizes their biographies, and gives 
a brief account of other ācāryas besides 
them; it also clearly shows the status of 
those who perform some miracles in [the 
context of the] Śaiva jñānamārga. 
The section on Śaiva worship explains 
temple worship in general; it encourages 
monotheism and condemns the worship of 
minor deities. In this section, the necessity 
of idol worship is clarified. 
In the section on Śaiva rituals, an 
explanation is given of the actions to be 
performed by the Śaivas individually and in 
a group, both at home and in the temple. The 
following section is the Śaiva dharma; “Let 
the whole world understand the excellence 
of Śaiva moral”, a wise one said. The 
dharma 
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eṉṟu kuṟippiṭṭirukkiṟōm. varuṇam, 
āciramam ākiya tarumaṅkaḷ, caivak 
kaṇkoṇṭu collappaṭṭuḷḷaṉa. 
aṭutta iru attiyāyaṅkaḷum camaya 
nuṭpaṅkaḷukkuḷ celvaṉa. caiva cātaṉam 
eṉpatu, nālvakai mārkkaṅkaḷai yum civa 
ciṉṉaṅkaḷaiyum viḷakki uraippatu. caiva 
camayat tattuvam eṉpatē caiva cittāntam. ip 
pakutiyil caiva cittāntak kōṭpāṭukaḷil 
aṭippaṭaiyāṉavai ōraḷavu teḷivākkap 
paṭṭuḷḷaṉa. itu curuṅkiya nūlātalāl, atika 
viḷakkam cāttiyamillai. ārampa nilaiyil uḷḷa 
varkaḷ itaṉ mukkiya pakutikaḷai maṭṭum 
aṟintāl pōtum. 
curuṅkak kūṟum avaciyam paṟṟi, iṅku 
mēṟkōṭ pāṭalkaḷaiyum ātāraṅkaḷaiyum 
kuṟippiṭavillai. atu pōla, camaya viḷakkamē 
ematu nōkkamātalāl, ōriṭat tilum kāla 
ārāycciyilō vivātattilō pukavillai. caivattil 
ellāp puṟak kiriyaikaḷukkum amaippukkaḷuk 
kum tattuvārttam kūṟamuṭiyum. āyiṉum 
iṭamiṉmai karuti avai mumumaiyum iṅkuc 
collap peṟavillai. uruva vaḻipāṭṭu viḷakkam 
muṉṉamē kuṟippiṭṭōm. piṟa vaṟṟai aṟiya 
virumpuvōr, vēṟu virinta nūlkaḷaiyum 
cāttiraṅkaḷaiyum payila vēṇṭum. 

is what we call this Śaiva moral. The varṇas 
and āśramas are dharma; they are explained 
from a Śaiva perspective. 
The following two chapters analyze 
sophisticated tenets of the religion. The one 
called Śaiva sādhana explains the fourfold 
mārgas and the insignia of Śiva. The one on 
the philosophy of Śaivism [talks about] the 
Śaivasiddhānta. In this section, the basic 
theories of Śaivasiddhānta are somewhat 
clarified. As this is a condensed book, 
further explanations are not possible. 
Knowing only its main parts is enough. 
For the sake of brevity, the hymns and 
sources’ quotations are not mentioned here. 
Similarly, since our aim is [providing] an 
explanation of the religion, we did not enter 
research or discussion into any time period. 
The meaning of the philosophical theories 
for all the outer rites and observances could 
be explained. However, they couldn’t be 
mentioned in full here due to lack of space. 
We have already mentioned the explanation 
of idol worship. Those who want to know 
about other things should study other 
elaborate scriptures and Śāstras.  
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mantiraṅkaḷ mutaliyavaṟṟaik kuṟippiṭa 
nērnta iṭattu, “kurumukamāy aṟika” eṉṟu 
kuṟippiṭṭiruk kirōm. itu pōṉṟa ārampanūlil 
avaṟṟai viḷakki uraikkavum muṭiyātu; eḻuttāl 
virittu eḻutuvatu camaya marapukku 
muraṇum ākum. ivai ācāriyaṉ upatēcat tāl 
aṟiya vēṇṭiyavai. ivai pōlavē yōkaktaik 
kuṟittuc collāl viḷakkap pukutal ciṟitum 
porun tātu. yōkamum ataṉ mūlam varum 
aṉupavamum, ap piyācattiṉālum, 
tiruvaruḷiṉālum kaivara vēṇṭiyavai. eḻuttāl 
ivaṟṟai viḷakkap pukutal ēṭṭuc curaik 

Where we happen to mention mantras etc., 
we meant to say “those one should learn 
from a guru”. They cannot be explained in a 
textbook like this; it is against the religious 
tradition to spread out the [sacred] words. 
These are to be learned from the teachings 
of an ācārya. Similarly, when we talk about 
yoga, there is little point in explaining it. 
Yoga and the experience that comes through 
it are to be attained by meditation and divine 
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kāyāy irukkumēyaṉṟi, uṇmaiyaik kūṟiyatāka 
ākātu. 
caiva camayam aṉātiyāka iruntu pala 
pirivukaḷaic koṇṭu viḷaṅkiyatu. caivap 
peruñcamayattiṉ akac camayaṅkaḷāka 
pāṭāṇavātam, pētavātam, civa cama vātam 
civa caṅkirānta vātam, īcuvara avikāra 
vātam, civāttu vitam eṉṟa āṟum, akappuṟac 
camayaṅkaḷāṉa pācupatam māviratam 
kāpālam vāmam vairavam aikkiyavāta 
caivam eṉṟa āṟum, paṇṭaic camaya nūlkaḷil 
collap paṭṭuḷḷaṉa. ivai ārāycciyil maṭṭilum 
uḷḷaṉavē yaṉṟi, ivaṟṟuḷ oṉṟēṉum 
aṉuṭṭāṉattil illai. aṉuṭṭāṉattil iruppatu 
caiva cittāntam oṉṟē; itai oṭṭiyē tamiḻnāṭṭil 
uḷḷa pallāyiram civālayaṅ kaḷum avaṟṟiṉ 
vaḻipāṭṭu muṟaikaḷum viḻākkaḷum iṉṟu varai 
amaintuḷḷaṉa. caiva camayam eṉṟa ip 
puttakam caivacittānta marapai oṭṭiyē 
eḻutap paṭṭuḷḷatu. 
iṅkuk kūṟappaṭṭuḷḷa caivam pūraṇamāṉa 
vaitika caivamē. vaitikattiṟku māṟupaṭṭu 
etuvum colla villai. eṉiṉum, virinta 
maṉappāṉmaiyōṭu ellāp pēruṇmaikaḷaiyum 
taḻuviya caivamē collappaṭukiṉṟatu. 
iccaivam eṉṟaikkum uḷḷa caivamākum. 
ellārukkum uṭaṉpāṭāṉa karuttukkaḷai 
maṭṭum colvatu ematu nōkkamaṉṟu. 
uṇmaiyai uṇarttutalē ematu nōkkam. 
vaṭamoḻi paṟṟiyum civācāriyar pirāmaṇar 
paṟṟiyum kuṟippiṭṭuḷḷa karuttukkaḷ ivvāṟu 
collap peṟṟavai. 
iṟutiyil oru karuttaic collāmal irukka muṭiya 
villai. “ney pāl tēṉ kaṭṭi karuppeṉṟāl tittiyā 
kāṇ nī” eṉṟu oru ñāṉi pāṭiṉār. atu pōla, 
caiva 

grace. Since there is no chance these things 
can be explained by words, there’s anything 
correct that can be said [about them]. 
Śaivism has existed since time immemorial 
and has evolved into many currents. The six 
subgroups of “innermost” schools within 
Śaivism, which are the Pāṣāṇavāda, 
Bhēdavāda, Śivasamavāda, 
Śivasaṅkrāntavāda, Īśvarāvikāravāda, and 
Śivādvaita, and the six subgroups of inner 
schools, which are the Pāśupata, Vīraśaiva, 
Kāpālika, Vāma, Vairava, and Aikyavāda, 
are mentioned in the ancient scriptures. Not 
only are these not researched, but none of 
them is still in practice. The Śaivasiddānta 
tradition is the only one still practiced; many 
thousands of Śaiva temples are based on it, 
and its rituals and ceremonies are still 
practiced in Tamil Nadu up to our days. This 
book Śaivism is based on the Śaivasiddānta 
tradition.  
The Śaivism described here is a pure Vedic 
Śaivism. It does not say anything contrary to 
Vedic religion. Nevertheless, Śaivism is 
said to embrace the essence of all religions 
with broad-mindedness. This Śaivism is 
eternal. It is not our intention to convey only 
notions that everyone agrees with. Our aim 
is to convey the truth. Notions about 
Sanskrit and Brahmin śivācāryas are thus 
being provided.  
Finally, I couldn’t help making a comment. 
A jñānin sang, “ghee, milk, and honey. If 
you put them with jaggery, you’ll perceive 
them as sweet”. Similarly, 
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camaya nūlaip paṭittāl aṉupavam vantatāka 
ākātu. uṇmaiyaṉupavam, uṇmaiyācāṉ 
aruḷāl tōṉṟum pōtu tāṉ viḷaiyum; eṉiṉum, 
ataṟkāṉa takutiyai uṇṭu paṇṇik koḷḷum 
vaḻikaḷ cila. civa ciṉṉaṅ kaḷum 
tiruvainteḻuttum vaḻikaḷ. ivaṟṟōṭu maṟṟoru 
ciṟappu vaḻi, eḷitāṉa vaḻi, tirumuṟai ōtutal. 
tirumuṟai kaḷai muṟaiyāka ōtutal uṇmaiyil 
kālakkiramattil oru paravaca nilaiyait 
tōṟṟuvippatu aṉupavapūrvamāṉa uṇmai. 
itaṉāl vēṟu palaṉkaḷum viḷaikiṉṟaṉa. 
aruṭpācuraṅkaḷāṉa tiruppukaḻ pōṉṟavaiyum 
uṭaṉ kūṟat takkavai. 
ivaṟṟōṭu iṅku nām kuṟippiṭa virumpuvatu, 
civa ñāṉa cittiyār eṉṟa cittānta cāttiram. 
inta nūlil eṭṭām cūttiram toṭaṅkip pāṭam 
kēṭpatu oru marapu. ip pakuti, tīkṣaikaḷ 
toṭaṅkik kuru liṅka caṅkama vaḻipāṭṭil 
muṭikiṟatu. pāṭalkaḷ yāvum eṇcīr āciriya 
viruttaṅkaḷ. pāṭalkaḷ paṭikkavum icaiyōṭu 
pāṭavum, maṉattiṟkē mikka āṟutal 
taruvaṉavākum. ip pakutiyil, caiva 
cittāntattil ilakkaṇam kūṟum pakutikaḷ 
nīṅka lāka, ēṉaiya pakutikaḷ aṭaṅkiyuḷḷaṉa; 
poruḷ uṇarvatu eḷitu. icaiyōṭu collip poruḷ 
vaḻi maṉattaic celuttiṉāl, caivacittāntak 
karut tukkaḷai naṉku terintukoḷḷamuṭiyum. 
ivvāṟu icaiyum poruḷ uṇarvum kūṭit tarum 
cukattil, ōraḷavu poruḷ kāṭṭukiṉṟa vāḻkkai 
aṉupavaṅ kaḷum eḷitākac cittikkum. itu 
palar aṉupavat til kaṇṭa uṇmai. ātalāl caiva 
aṉparkaḷ inta nūlaip payilum paḻakkam 
mēṟkoḷvārkaḷāka; payilumpōtu inta vaḻiyē 
nūlkaḷaip payilvārkaḷāka. 
ceṉṟa talaimuṟai varaiyil, nūl kaṟṟār eṉṟāl 
maṉappāṭam ceytār eṉṟē poruḷ. 
maṉappāṭam 

reading Śaiva scriptures does not lead to 
[Śiva] experience. True experience results 
only when it appears by the grace of the real 
teacher; however, there are some ways to 
qualify for it. [Using] Śiva insignia and the 
five syllables mantra are ways. Besides 
these, another special way, an easy one, is 
reciting the Tirumuṟai. It is an empirical fact 
that the regular recitation of Tirumuṟai’s 
hymns actually induces an ecstatic state 
over time. Thus, it also results in other 
benefits. Compassionate songs like those of 
the Tiruppukaḻ are also worth mentioning. 
Along with these, we would like to mention 
here the Siddhānta Śāstra of Civañāṉa 
Cittiyār. The tradition of listening to its 
hymns starts from the eight sūtra in this text. 
This section begins with the initiations and 
ends with the guru, liṅga, and 
congregational worship. All the hymns are 
in cīr metre. Reading the hymns and singing 
them along with the music is very soothing 
to the mind. In this section, besides the parts 
that deal with the definitions [of the theories 
found] in the Śaivasiddhānta, other [parts] 
are also included, whose meaning is easy to 
grasp. It is possible to better understand the 
theories of Śaivasiddhānta by focusing the 
mind and reciting them with music. Thus, in 
the happy state that the music and the 
awareness of the meaning together give, one 
will easily visualize even meaningful life 
experiences to some extent. This is a fact 
that many people have experienced. 
Therefore, Śaiva devotees should practice 
the customs studied through this book; if 
they study in this way, they will learn the 
scriptures. 
Until the last generation, those who learned 
the scriptures had to memorize their 
meaning. After memorizing them, they 
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ceyta piṉ, ōyntirukkum pōtellām, pāṭalkaḷai 
mīṇṭum mīṇṭum maṉattil collip pārttu, 
ataṉāl varum iṉpattaiyum aṉupavattaiyum 
perukkikkoḷḷa muṭiyum. ātalāl, nūlkaḷai 
uṇara vēṇṭum eṉṟu niṉaikkiṟavarkaḷ, 
tavaṟātu maṉappāṭam ceytu, icaiyōṭu collip 
paḻakuvārkaḷāka. “kōḻai miṭaraṟāka kavi 
kōḷum ilavāka icai kūṭum vakaiyāl-ēḻai aṭiyā 

could repeat the hymns in their mind again 
and again whenever they were taking rest 
and, thus, increase the pleasure and the 
experience coming from it. Therefore, those 
who want to understand the scriptures 
should memorize them without fail and 
practice reciting them with music. “Even a 
shy devotee will say it freely if there is 
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ravarkaḷ yāvai coṉṉa col makiḻum īcaṉ” 
allavā? 
innūliṟutiyil tirumuṟaikaḷiliruntum cittānta 
cāttiraṅkaḷiliruntum tokutta cila pāṭalkaḷ 
cērkkap paṭṭuḷḷaṉa. ivai nūlakattuvarum 
camayak karuttukkaḷai uraikkum 
pāṭalkaḷākum; ciṟanta pāṭalkaḷait tokuk 
kum nōkkattuṭaṉ ivai tiraṭṭap peṟavillai. 
intu camaya viḷakkamākap pala nūlkaḷ 
āṅkilattil veḷi vantirukkiṉṟaṉa; camayak 
kōṭpāṭukaḷukkuṭ pukuntu paripāṣaiyaip 
perukkāmal pēruṇmaikaḷaic colliya nūlkaḷ 
pala. caivam paṟṟi avvāṟu veḷi vanta nūlkaḷ 
mikavum kuṟaivu. yāḻppāṇattup periyār 
eḻutiya caivacamayam eṉṟa āṅkila nūl 
iṅkilāntil veḷiyiṭappaṭṭatu. katirēcu eṉpār 
eḻutiya āṅkila nūl ceṉṉaiyil veḷiyāyiṟṟu. 
tamiḻil vanta nūlkaḷ iṉṉum kuṟaivu. 
mēlaiyūr cuvāmikaḷ eḻutiya caiva camaya 
aṟimukam camīpa kālattil veḷiyāyiṟṟu. ivai 
camaya tattuvattaiyē pēcupavai. 
ippōtu veḷivarum inta nūl ivvāṟu tattuvak 
karuttiṉuḷ atikam pukātu eḻutap peṟṟatu. 
tiruvaruḷ tuṇaiceytāl, ituvē āṅkilattil veḷiyiṭa 
eṇṇa muṇṭu. 

music – God will enjoy the words uttered by 
the poor devotees”, isn’t it? 
At the end of this book, some hymns from 
those compiled in the Tirumuṟai and 
Siddhānta Śātras have been added. These 
are hymns that comment on the religious 
notions that come in the book; these were 
not collected with the aim of compiling the 
best hymns. 
Many books have appeared in English 
explaining Hinduism; there are many books 
that speak about the core facts without 
exceeding examining the religious 
doctrines. There are very few of such 
published books on Śaivism. An English 
book entitled Śaivism written by Arumuga 
Navalar was published in Srilanka. An 
English book written by Katiresu was 
published in Chennai. Books in Tamil are 
still fewer. The book Caiva Camaya 
Aṟimukam by Melayur Swamikal has 
recently been published. These talk about 
religious philosophy.  
This book, which is coming out now, was 
written without entering much into the 
philosophical concepts. With the support of 
divine grace, we intend to publish this in 
English. 
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caiva camayam eṉpatu yātu? 
 
ulakattilē vaḻaṅkum camayaṅkaḷ pala. avai 
yāvum kālattuḷ kaṭṭuppaṭṭu uḷḷaṉa. caiva 
camayam oṉṟu tāṉ, carittira kālattaik 
kaṭantu niṉṟu iṉṟuvarai nilavuvatu. itu oru 
kālattil oruvarāl uṇṭākkap paṭṭataṉṟu. itaṉ 
varalāṟṟaip piṉṉē kūṟuvōm. 
 
pulāl uṇṇāmai 
caivam eṉṟa col mikac ciṟanta karuttaik 
taṉṉuḷ aṭakkiyuḷḷatu; tamiḻnāṭṭil uḷḷa ellā 
makkaḷukkum-nakaram nāṭṭuppuṟam, 
paṭittavar paṭikkātavar, mēl vakuppu kīḻ 
vakuppu, ēḻai paṇakkāraṉ, āṭavar peṇṭir 
eṉṟa vēṟṟumai etuvumiṉṟi-naṉku terinta 
virinta karuttuṭaiya oru col. caivam eṉpatu 
pulāl nīkkiya vāḻkkai; acaivam eṉpatu pulāl 
uṇṇum vāḻkkai. ituvē pāmara makkaḷ nāvil 

 
1 

What is Śaivism? 
 
There are many religions in the world. All 
of them are bounded in time. Śaivism is the 
only one which has survived through history 
and still exists. It was not created by a man 
in a given time. We will tell its history 
afterward. 
 
Meat abstention 
The word “Śaiva” contains a lot of 
meanings; for all the people living in Tamil 
Nadu – be it in a town or a village, and with 
no distinction if one is literate or illiterate, 
of an upper class or lower class, rich or poor, 
male or female – the term “Śaiva” is 
commonly known with a broader sense. 
“Śaiva” means a life in which meat has been 
eschewed; “aśaiva” is a non-vegetarian life. 
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vaḻaṅkum collum poru ḷum. camayattiṉuḷ 
pukāmalē ippaṭippaṭṭa karuttai nām 
kāṇkiṟōm. caivaṉ eṉṟāl paramparaiyāka 
māmicam uṇṇātavaṉ, ākavē avaṉ 
uyarntavaṉ eṉṟa orē karuttu āḻntu 
nilaipeṟṟirukkiṟatu. “kollāṉ pulāṉai 
maṟuttāṉaik kai kūppi-ellā ulakum toḻum”: 
talai muṟai talaimuṟaiyākap pulāl aṟiyāta 
caivaṉ toḻat takkavaṉ, caivam toḻat takkatu. 
caivam eṉṟa col lukku ēṟṟam taruvatu 
itaṉiṉum vēṟoṉṟillai. 
aṉṟiyum, ellōrum vaḻipaṭum iṟaivaṉ aruḷ 
vaṭivāṉavaṉ; avaṉai aṭaiya eṇṇum 
maṉitarum aṉpu nirampi aruḷ vaṭivāka 
vēṇṭum. anta nilaiyil “taṉ 

This is what laymen would say. We would 
find this notion, leaving religion aside. That 
a Śaiva is someone who does not eat meat as 
his heritage and, thus, has a higher social 
status is an idea that has taken deep roots. 
“The whole world will adore with joint 
hands the one who never kills, who refuses 
meat”: a Śaiva who has never had meat from 
generation to generation is a pious man, is a 
Śaiva who deserves to be worshipped. There 
is nothing else that gives uplift to the word 
“Śaiva”. 
Besides, the God that everyone worships is 
an embodiment of grace; even the person 
who aims at reaching him should be an 
embodiment of compassion, full of love. 
[That person] should meditate on this 
situation: 
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ūṉ perukkattiṟkut tāṉ piṟitu ūṉ uṇpāṉ-
eṅṅaṉam āḷum aruḷ?” eṉpatu cintikka 
vēṇṭum. ivaṉ pulālai viṭāta varaiyil oru 
kālattilum iṟai nilai aṭaiyum takuki peṟa 
māṭṭāṉ. 
pulāl uṇṇāmaiyai intiya maṇṇil tōṉṟiya 
ellāc camayaṅkaḷum aṉāti kālamāka 
vaṟpuṟutti vantiruk kiṉṟaṉa. oḷi 
irukkumiṭattil iruḷ iruppatu pōla vum, 
meyyaic cūḻntu poy perukuvatu pōlavum, 
caiva uṇavaic cūḻntu pulāl uṇavum 
vaḻaṅkiyē vantiruk kiṟatu. caiva camayattil 
pulāl oḻittalukkup perum ciṟappu. pulāl 
oḻippatē caivam eṉṟu makkaḷ karutu 
vārkaḷēyāṉāl ac “caivam evvaḷavu 
eḷimaiyāṉatu, āṉāl evvaḷavu uyarnta 
kuṟikkōḷaik koṇṭiruntatu eṉṟu naram 
naṉkuṇartal vēṇṭum. caiva camayattil tāṉ, 
pulāl oḻittal eṉpatu, camayattilum 
moḻiyilum vāḻkkaiyilum iraṇṭaṟak 
kalantuviṭṭatu. inta oru kāraṇam paṟṟi, 
pulāl uṇpavarkaḷ caivarkaḷai mika mika 
uyarvāka niṉaikkiṉṟaṉar. 
 
aṉpē civam 
pulāl maṟuttal eṉṟu etir maṟaiyākac 
colvatai uṭaṉpāṭṭu muṟaiyil colvatāṉāl, 
uyirkaḷiṭattu aṉpu ceytal eṉṟu collak kūṭum. 
caiva marapiṉpaṭi “ilaṅkum uyir aṉaittum 
īcaṉ kōyil.” īcaṉ vaḻi pāṭu iraṇṭu vakai. oṉṟu 
ālaya vaḻipāṭu, maṟṟoṉṟu ellā 

“If a man, who was born for growing his 
flesh, eats meat, then how can grace 
dominate over him?”. He will not obtain the 
qualification to reach God as long as he does 
not eschew meat. 
All religions originating in India have 
always insisted on meat abstention from 
time immemorial. Just like where there is 
light there is darkness, which increases as it 
surrounds the light, even the non-vegetarian 
food surrounds the vegetarian food and 
advances [in the body]. In Śaivism, great 
importance is given to meat abolition. If 
people think that Śaiva just means the 
abolition of meat, then Śaivism would be 
very simple, but we need a better 
understanding of how much high its aim is. 
It is in Śaivism alone that meat abstention 
has become one with religion, language, and 
life. For this one unique reason, people think 
that Śaivas have a higher status than those 
who eat meat. 
 
Love is Śiva 
Saying it the other way round, eschewing 
meat means being kind and lovable to all 
living beings. According to the Śaiva 
tradition, “All living beings in the world are 
temples of God”. The worship of God is of 
two kinds. One is temple worship and the 
other is soul worship, which is loving all 
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uyirkaḷiṭattum aṉpu celuttuvatākiya uyir 
vaḻipāṭu. ālayamum uyirum, muṟaiyē 
paṭamāṭum kōyil naṭamāṭum kōyil eṉṟu 
tirumūlar kūṟuvār. ivviraṇṭi ṉuḷ naṭamāṭum 
kōyil vaḻipāṭē ciṟappuṭaiyatu. “ev 

living beings. Tirumūlar said that the temple 
and the soul are, respectively, a temple 
where the image of God is set and a moving 
temple. Among these two, the worship of 
the moving temple is more important. One 
of the Śāstras says: 
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vuyirum nīṅkātu uṟaiyum iṟai civaṉ eṉṟu-ev 
vuyirkkum aṉpāy iru” eṉpatu oru cāttiram. 
uyirkaḷukkuḷ uyarvu tāḻvu, cāti pētam illai. 
itaip periya purāṇa nāyaṉmār varalāṟukaḷ 
naṉku viḷakkum. entac camayattukkum 
itaṟku oppāṉa ciṟanta ilakkaṇam collutal 
aritu. 
aṉpē civam eṉṟu tirumūlar itaik kuṟip piṭṭār. 
iṟaivaṉuṭaiya aruṅkuṇaṅkaḷil karuṇai oṉṟu. 
iṟaivaṉuṭaiya peruṅ karuṇaiyē tiruvaruḷ 
eṉṟu collukiṟōm. iṟaivaṉuṭaiya karuṇai ellā 
uyirkaḷaiyum taḻuviyatu. atu pōla, aṉpē 
civam eṉṟu collumpōtu, maṉitaṉ 
uyirkaḷiṭattup pūṇ ṭomuka vēṇṭiya aṉpaic 
civat taṉmai eṉṟu collukiṟōm. maṉitaṉ 
kaṭavuḷiṭattup paktiyōṭu oḻukuvatu māttiram 
alla; ellā uyirkaḷiṭattum payaṉ karutāta 
aṉpu pūṇa vēṇṭiyavaṉ. maṉitaṉ kāṭṭuvatu 
aṉpākavum, kaṭavuḷ kāṭṭuvatu aruḷākavum 
ākiṟatu; ituvē civam. 
intak karuttu irupatām nūṟṟāṇṭilum perum 
tattuvamāka iruntamaiyai nām aṟivōm. 
makātmā kānti tam vāḻkkaiyil tammai neṟip 
paṭutta ahimcai, cattiyam eṉṟa iru perum 
tattuvaṅkaḷaik koṇ ṭiruntār. iraṇṭaiyum avar 
vevvēṟuākak karuta villai. oru kāciṉ iraṇṭu 
pakkaṅkaḷākavē avar karutiṉār. akimcaiyē 
aṉpākum. atikam vaṟpuṟutti avar colliyatu, 
cattiyamē kaṭavuḷ eṉṟa karuttu pala nūṟu 
āṇṭukaḷukku muṉ aṉpē civam eṉṟu tiru 
mūlar kūṟiya karuttum, iṉṟu cattiyamē 
kaṭavuḷ eṉṟu makātmā kūṟiya karuttum, 
ivvāṟu oṉṟaiyoṉṟu niṟaivu ceykiṉṟaṉa 
eṉpatai naṉku kāṇalām. 
 

“God lives forever in all the living beings, 
so be nice to all of them”. 
Among living beings, there is no superior 
and inferior nor caste distinction. The 
biographies of the Nāyaṉmārs in the 
Periyapurāṇa well explain this concept. It is 
rare for any other religion to have an equally 
outstanding feature. 
Tirumūlar has said that Love is Śiva. 
Compassion is one of the qualities of God, 
which we call grace. It extends to all the 
living beings. Similarly, when we say that 
Love is Śiva, we are saying that a person 
should cultivate the quality of love of Lord 
Śiva towards all the living beings. A person 
should not just worship God with devotion 
but also needs to feel selfless love towards 
the living beings. What people show is love, 
but what God shows is grace; this itself is 
Śiva. 
We all know that this concept was the main 
philosophy of the twentieth century. 
Mahatma Gandhi had two main 
philosophies for self-discipline in his life, 
namely ahiṃsā [or non-violence] and 
satyam [or truth]. He did not consider these 
two as separate but saw them as the two 
sides of one coin. Ahiṃsā is love.  
About the theory that Truth is God, which 
he said very persuasively, it can be noted 
that the concept that Tirumūlar had said 
many centuries before that Love is Śiva and 
what Mahatma says now are 
complementary to each other. 
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cemmai taruvatu 
civam eṉṟa col, iṉṟu civaperumāṉ, caiva 
camayattiṟku mūlamāṉa civa paramporuḷ 
eṉṟa karuttil ciṟappāka vaḻaṅkukiṟatu. āṉāl 
itaṉ potuvāṉa karuttu, cemmai aḷippatu, 
maṅkaḷattait taruvatu eṉpa tākum. ipporuḷil 
iccol vētattil kāṇap paṭukiṟatu eṉpar. 
ikkaruttu oru vakaiyil camayaṅ kaṭanta ōr 

Giving goodness 
The word “Śiva” – here Lord Śiva – better 
represents the concept of Supreme Śiva, the 
chief God of Śaivism. However, its general 
meaning is “giving goodness”, and “giving 
auspiciousness”. We find this word with the 
same meaning in the Vedas. This concept 
somehow goes beyond religion and refers to 
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āṉanta nilaiyaic cuṭṭiyatu pōlum mēlāṉatu 
etaiyum civam eṉṟē colli vantārkaḷ. 15ām 
nūṟṟāṇṭu varaiyil kūṭa, vīṭṭulaku eṉṟu 
kuṟippiṭum pōtu caiṉa nūlkaḷ civakati eṉṟē 
collivarak kāṇalām. tītaṟu civakati cērka 
yām, aruḷuḷam purikuvarāyiṉ iruḷaṟu 
civakati eytalō eḷitē, civakatikku vēntu 
eṉpaṉa pōṉṟa toṭarkaḷ mikappala. ātalāl, 
civam eṉṟa karuttu, mēlāṉa oru cemmaiyai, 
pēriṉpa nilaiyaic cuṭṭiyatu eṉṟu karutu vatu 
piḻaiyākātu. ituvē caiva camayam kuṟikkōḷā 
kak koṇṭa civat taṉmaiyum civa param 
poruḷumākum. 
 
ulaka camayam 
iṉi caiva camayattiṟku āṉṟōrkaḷ 
campiratāya mākac colli vanta 
ilakkaṇamum mikavum ciṟappāyk karutat 
takkatākum. caivam piṟaraip paḻikkātatu, 
pariṟaraik kūṟai kūṟātatu. ūr oṉṟu tāṉ; 
ataṟku vaḻikaḷ āṟu uḷa; aṟuvakaic 
camayaṅkaḷum iṟaivaṉai aṭaivataṟku 
vevvēṟu vaḻikaḷāvaṉa. pacukkaḷ pala 
vaṇṇamāyiruppiṉum, avaṟṟiṉpāl orē 
vaṇṇamāy iruppatu pōla, camayaṅkaḷ 
palavāyiṉum avai kūṟum muṭivāṉa poruḷ 
oṉṟē-eṉpaṉa caiva cāttiram kūṟum 
karuttukkaḷiṟ cila. virivilā aṟivuṭaiyavarkaḷ 
putitāka oru camayattaip pakaiyuṇarcciyāl 
tōṟṟuvit 

a blissful condition that is called nothing but 
“Śiva”. 
We can notice that up to the fifteenth 
century, all the Jain books that talked about 
heaven called it “Śivagati”. There are many 
phrases like “Let me reach Śivagati”, “It is 
very easy to reach Śivagati for the one who 
has a merciful soul”, and “He is the king of 
Śivagati”. Therefore, it would not be wrong 
to assume that the concept of Śiva refers to 
a superior refinement, a state of bliss. This 
itself is the nature of Śiva and the meaning 
of Śiva’s heaven, which Śaivism aims at. 
 
World religions 
It is worth considering how other religions 
define Śaivism. Śaivism does not defame 
other religions nor criticize them. There is 
only one destination, [but] the ways to reach 
it are six; all six religions are different ways 
of reaching God. Even though cows come in 
different colors, their milk is of the same 
color. Similarly, some of the notions 
conveyed by the Śaiva Śāstras state that 
although there are many religions, their 
ultimate purpose is the same. Appar said 
that even if ignorants create a new religion 
out of  
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tālum kūṭa, atuvum empirāṉukku ēṟṟatākum 
eṉpar appar cuvāmikaḷ. aṟuvakaic 
camayattōrkkum avvavar 
poruḷāyiruppatōṭu, iṟaivaṉ avaṟṟaik kaṭantu 
ap pālāṉa taṉmaiyuṭaiyavaṉāyumirukkiṟāṉ. 
“ulakiluḷḷa camayaṅkaḷum avaṟṟil 
kūṟappaṭum tattuvaṅkaḷum avaṟ ṟiṉ ātāra 
nūlkaḷum tammil peritum muraṇpaṭ ṭuḷḷaṉa. 
iruppiṉum enta oru camayamāṉatu, itu tāṉ 
camayam, itu tāṉ poruḷ, itu tāṉ nāl, vēṟoṉ 
ṟum alla eṉṟu uraittup piṟavaṟṟaik tiṭṭavaṭṭa 
māy maṟukkiṟatō atu camayamumalla, 
poruḷumall, nūlumalla; etu ivvēṟupāṭukaḷai 
yellām taṉakkuḷ ḷaṭakki oṟṟumai kāṇa 
muyalkiṟatō atuvē camayam, poruḷ, nūl; 
caivam ivvāṟu kāṇa muyalkiṟatu” eṉṟu 
caiva cāttiram kūṟukiṟatu. 
caivattiṉ maṟṟoru taṉicciṟappu, caivam peṇ 
kulat tukkut taruma perumai. kaṭavuḷ 

hostility, that religion also would be suitable 
for our Lord. Besides being the object of all 
six religious traditions, God transcends 
them and remains their essence. The Śaiva 
Śāstras say: “The religions of the world, 
their philosophies, and their scriptures are 
highly contradictory. Nevertheless, Śaivism 
seeks to contain all the differences among 
those religions that categorically deny the 
others by stating, “this is the religion, this is 
the meaning, these are the scriptures, and 
there is nothing else”, and those that state, 
“this is not the religion, this is not the 
meaning, there are not the scriptures”, and 
unite them within itself stating that “this 
itself is the religion, the meaning, the 
scriptures”. 
Another special feature of Śaivism is that it 
values women. Since there is the concept 
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paṭaippil ellām camam eṉṟa 
karuttuṭaimaiyāl, peṇṇukkup peṇpāl eṉṟa 
kāraṇattiṉāl evvitak kuṟaipāṭum illai. 
nāyaṉmār varalāṟukaḷ itai naṉku viḷakkum. 
caiṉa camayattil peṇṇukku muttinilai 
eytuvataṟkāṉa urimai illai. maṟṟu, aṭutta 
piṟaviyilēṉum āṇāyp piṟantu tāṉ avaḷ 
muttinilai peṟuvataṟkāṉa yōkkiyatai aṭai 
kiṟāḷ eṉpatu caiṉar kūṟṟu. āṉāl intu matattiṉ 
maṟṟellāp pirivukaḷum, ciṟappākac caiva 
camayamum, peṇ ṇukkuc camayat tuṟaiyil 
ellā urimaikaḷum aḷit tuḷḷaṉa. 
 
caivattiṉ toṉmai 
iṉi, caiva camayattiṉ tōṟṟuvāyai aniya nām 
mūyalvōmāyiṉ, nam muyaṟci, intiyā intu 
matam eṉṟa peyarkaḷukkum muṟpaṭṭa 
kālattukkuc cella vēṇṭum. 

that all are equal in God’s creation, women 
do not have any kind of deficiency for their 
being females. The Nāyaṉmār’s biographies 
will elucidate this well. In Jainism, women 
are not entitled to obtain mukti. Moreover, 
Jains state that they can attain salvation only 
in a next life, where they are reborn as 
males. But all the other traditions of 
Hinduism, and especially Śaivism, have 
given full rights to women in the religious 
sphere.  
 
Antiquity of Śaivism 
Henceforth, if we seek to trace the origin of 
Śaivism, our efforts must go back to a time 
before the names “India” and “Hinduism” 
[were introduced]. 
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nām vacikkum nāṭu intiya nāṭu. itaṟku intiyā 
eṉṟa peyar vanta kataiyē viṉōtamāṉatu. 
vaṭamēṟ kiliruntu vantavarkaḷ, cintu 
natikkuk kiḻakkē vāḻnta makkaḷ ellām 
cintukkaḷ eṉṟu peyariṭṭārkaḷ. nāḷaṭaivil itu 
hintu eṉṟāyiṟṟu; ivarkaḷ matam hintu matam 
āyiṟṟu; ivarkaḷ vāḻnta nāṭu intiya nāṭu. 
ippaṭiyāka ip peyarkaḷ ellām aṉṉiyar vaitta 
peyarkaḷē. ivarkaḷ putitāy hintu matam eṉṟu 
peyariṭṭatu, ivarkaḷ varumuṉṉamē ikkāṭṭil 
nilaviya teyvakkoḷkaikkē. 
vaṭamoḻi intiyāvukku varumuṉṉamē tamiḻ 
makkaḷ intiyāviṉ pala pākaṅḷilum vāḻntu 
vantārkaḷ. iyaṟ kaiyil nilam amaintirunta 
muṟaiyai oṭṭi āṅkāṅku vāḻnta makkaḷaiyum 
avarkaḷuṭaiya oḻukkattaiyum avvap 
pakutikaḷukkuriya teyvattaiyum 
oḻuṅkupaṭuttik koṇ ṭiruntārkaḷ. nilamum 
oḻukkamum malai-kuṟiñci eṉavum, kāṭu-
mullai eṉavum, vayal-marutam eṉavum, 
kaṭaṟkarai-neytal eṉavum, vaṟaṇṭa curam-
pālai eṉavum, ivaṟṟiṟ kut teyvaṅkaḷ muṟaiyē 
murukaṉ, tirumāl, intiraṉ, varuṇaṉ, 
koṟṟavai eṉavum, amaittuk koṇṭirun tārkaḷ. 
ivvamaippu, pallāyiram āṇṭukaḷāka, kaṟ 
ṟōriṭaiyilāvatu vaḻaṅki vantatu eṉpatu 
maṟukka muṭiyāta uṇmai. 
intat teyvaṅkaḷukku mēlāka oru paramporuḷ 
iruntatu eṉṟa uṇmaiyai ellōrum arintiruntār 
kaḷ. apparam poruḷukku avarkaḷ 
kuṟippiṭṭirunta peyar iṉṉateṉṟu 

The country we live in is called India. The 
story of how it got the name “India” is 
strange. Those who came from the North-
west named all the people who lived east of 
the Indus River “Sindhu”. As time passed 
by, it became “Hindu”, their religion was 
called “Hinduism”, and the country they 
lived in was called “India”. Foreigners gave 
all these names. They chose the name 
“Hinduism” because of the religious 
doctrines that prevailed in this country 
before they came. 
Tamilians lived in many parts of India 
before Sanskrit-[speaking people] came to 
India. They have set regulations about the 
people who lived here and there according 
to the land’s lay, their morals, and the deities 
suitable for those areas. The mountain was 
called “kuṟiñci”, the forest “mullai”, the 
field “marutam”, the seashore “neytal”, and 
the desert “pālai”, and Murukaṉ, Viṣṇu, 
Indra, Varuṇa, and Kotravai were their 
deities, respectively. At least learned people 
cannot deny that this system has existed for 
thousands of years. 
That among the deities there was a superior 
one is a truth everyone knows. Although we 
do not know the name by which they called 
that absolute God, we know that in very 
ancient times, the Absolute Śiva was 
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teriyāviṭṭālum, ālamar celvaṉ, nīlamaṇi 
miṭaṟṟu oruvaṉ eṉpaṉa pōṉṟa toṭarkaḷāl 
mikka paḻaṅkālattilēyē civaparamporuḷ 
kuṟippiṭap paṭṭiruntatu eṉṟu aṟikiṟōm. 

referred to with phrases like “the Lord of the 
South” and “the one with blue throat”. 
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ivvāṟu cuṭṭappaṭṭa poruḷē civam, ivvāṟu 
potuppaṭa nilaviya kaṭavuḷ koḷkaiyē caivam 
eṉpatu teḷivu. ituvē peyar aṟiyāta aṉṉiyarāl 
hintu matam eṉṟu putiya peyariṭap peṟṟatu. 
mēlē kuṟip piṭappaṭṭa murukaṉ tirumāl 
mutaliya teyva vaḻipāṭukaḷ kālakkiramattil 
pala pirivukaḷākat taṉit taṉiyē pirintu 
pōyiṉa. ivai yāvum cērntatē hintu matam 
eṉṟa karuttup piṉṉar nilavalāyiṟṟu. 
uṇmaiyil, ivai yāvum, varaiyaṟai ceyyap 
peṟāta caiva camayam eṉṟa aṉātiyāka uḷḷa 
oru camayattil piṟkālatteḻunta pirivukaḷ 
eṉṟu koḷvatē poruttamākum. 
cintu veḷiyil akaḻntu putai poruḷai ārāyntu 
kaṇṭa ārāycciyāḷar, aiyāyiram āṇṭukaḷukku 
muṉṉē innāṭṭil paraviyirunta purātaṉa 
nākarikattil iliṅka vaḻipāṭum, 
civaperumāṉuṭaiya vākaṉamākiya 
iṭapamum iruntamai teriya varukiṟatu eṉṟu 
collukiṟārkaḷ. ic ceytikaḷ, intiya nāṭṭiṉ 
purātaṉa camayam caiva camayamē, peyar 
teriyāmaiyāl itaṟkup piṟkālaktil intu 
camayam eṉṟu aṉṉiyar peyar vaittārkaḷ 
eṉṟa koḷkaikku ātaravu tarukiṉṟaṉa. 
tamiḻ nāṭṭil aṉāti kālam toṭaṅki nilaviya 
camayam caiva camayamē, ēṉaiyavai 
yāvum piṉṉāl iṇaintavai eṉṟak karuttaik 
teḷivāka uṇarvataṟku iraṇṭu karuttukkaḷ 
iṅkuk kuṟippiṭa muṭiyum. 
oṉṟu, tamiḻnāṭṭil aṉṟum iṉṟum uḷḷa 
pallāyirakkaṇakkāṉa kōyilkaḷ civaṉ 
kōyilkaḷē. piṟa camayak kōyilkaḷ mikac 
cilavē. eṉavē, nāṭṭil paḻaiya potuc camayam 
caivam eṉpatu tēṟṟam. maṟṟak kuṟippu, inta 
nāṭṭil caivam oru camayamē piṟa camayat 
tiṉarait taṉ kūṭṭattuḷ cērkka muyalātatu. 
kāraṇam 

Therefore, it is clear that the God these 
referred to is Śiva and, thus, Śaivism is the 
doctrine of God that commonly prevailed. 
Foreigners who did not know its name 
called it “Hinduism”. Over time, the 
worship of the deities mentioned above – 
Murukaṉ, Viṣṇu, etc. – split into many 
separate traditions. Later, the idea that 
Hinduism is a combination of all these 
prevailed. In fact, all these are apt to be 
considered later streams which arose from 
the once indeterminate Śaivism. 
Archaeologists who made excavations 
outside the Sindhu area and examined the 
objects buried there say that those reveal the 
existence of a liṅga worship and of the bull 
as the vehicle of Śiva 5000 years ago. This 
information supports the theory that 
Śaivism is the most ancient religion of India, 
but in later times foreigners called it 
Hinduism since they did not know this 
name. 
Two points may be mentioned here to 
clarify the idea that Śaivism was the religion 
that existed in Tamil Nadu since time 
immemorial and that all the others 
developed later. 
One is that the many thousands of temples 
spread in Tamil Nadu are Śiva temples only, 
while the temples of other religions are very 
few. Therefore, it is a certain fact that 
Śaivism was the old common religion. The 
other remark is that Śaivism is the only 
religion in this country that does not seek to 
gather the devotees of other religions within 
its community. The reason is obvious: in 
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veḷippaṭai. āki kālattil nāṭṭilirunta camayam 
caivam oṉṟutāṉ. ākavē, piṟar eṉṟa collukku 
aṅku iṭa millai. cumār iraṇṭāyirattu ainnūṟu 
āṇṭukaḷukku muṉ caiṉamum, peḷattamum 
tōṉṟiṉa. iccamayaṅkaḷ putitāka uṇṭāki 
vaḷarntapōtu, ivaṟṟuḷ ceṉṟu cērntavarkaḷ 
yāvarum caivattiliruntu cērntavarkaḷē. 
camaṇattiṉ koṭumai atikamāṉa kālattil 

ancient times, Śaivism was the only existing 
religion in the country. Therefore, there was 
no chance to talk about other ones. Jainism 
and Buddhism made their appearance 
approximately 2500 years ago. When they 
were founded and developed, whoever 
converted to them was formerly a Śaiva. 
When the cruelty of Jainism increased, 
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tiruñāṉa campantar tōṉṟic camaṇak 
kuṟumpai aṭakkiṉār; mata māṟṟam eṉṟumē 
caivattiṉ nōkkamāka iruntatillai. 
irāmāṉucar tirumaṇṇaḷittu vaiṇavarākkiya 
makkaḷ yāvarum, avarkaḷ 
ekkulaktavarāyiṉum, caivarāy irun 
tavarkaḷē. piṟkālaktil kattiyaik kāṭṭiyum 
paṇattaik kāṭṭiyum pataviyait tantum, vēṟu 
vakaiyilum ceyta māṟṟaṅkaḷ yāvum 
caivattiliruntu ceyyappeṟṟavaiyē. ivaṟṟāl 
caivam oṉṟē innāṭṭil nilaviya tāyccamayam 
eṉpatai naṉkuṇaralām. 
caivattiṉ paḻamaiyaik kuṟippiṭa maṟṟumoru 
kuṟip pum taramuṭiyum. caṅka nūlkaḷil 
kāṇum maturai veḷḷi yampalattaip paṟṟiya 
kuṟippu ataṉ paḻamaiyai uṇart tum. ataṟku 
muṉṉatākat tillaip poṉṉampalam irun 
tataṉāl tāṉ veḷḷiyampalam putiyatāka 
ēṟpaṭṭatu. aṉṟiyum, kōcceṅkaṭ cōḻar 
eḻupatteṭṭu māṭak kōyilkaḷ kaṭṭiṉār eṉpatu 
appar cuvāmikaḷuṭaiya tēvārak kuṟippu. 
tirumaṅkaiyāḻvār iccōḻar kaṭṭiya 
tirunaṟaiyūr maṇimāṭam eṉṟa tirumāl 
ālayattaik kuṟippiṭum pōtu, avar civa 
perumāṉukku eḻupatu māṭak kōyilkaḷ 
kaṭṭiṉār eṉpataik kuṟippiṭukiṟār. “irukku 
ilaṅku tirumoḻivāy eṇ tōḷ īcaṟku, eḻilmāṭam 
eḻupatu ceytu ulakam āṇṭa-tirukkulattu 
vaḷac cōḻaṉ ceyta kōyil, tirunaṟaiyūr 
maṇimāṭam cēr miṉkaḷē” eṉpatu avar 
pācuram. ikkōyilkaḷ yāṉai 

Tiruñāṉacampantar made his appearance 
and suppressed its power; religious 
conversion had never been the aim of 
Śaivism. All the people whom Rāmānuja 
converted to Vaiṣṇavism were Śaiva only, 
no matter what the community they 
belonged to. Later on, all the changes that 
occurred in other traditions – like offering 
protection, giving financial support, and 
providing a good position – were all 
provided by Śaivism. From this, we can well 
understand that Śavism only was the mother 
religion that existed in this country. 
We can give another example of the 
antiquity of Śavism. A reference to the 
Silver Hall of Madurai in the Caṅkam 
literature indicates its antiquity. Since the 
Golden Hall of Chidambaram was pre-
existing this, the Silver Hall was newly 
formed. Moreover, in the Tēvāram Appar 
mentioned that Kochengat Chola built 78 
temples. When Tirumaṅkai Āḻvār 
mentioned that this Chola built a Viṣṇu 
temple, namely the Tirunaṟaiyūr shrine, he 
[also] said that he built 70 temples to Śiva. 
His hymn mentioned: “[Oh devotees], go to 
the precious shrine of Tirunaṟaiyūr, the 
temple that the great Chola [king] – 
belonging to the eminent lineage that ruled 
over the world – built, having constructed 
70 imposing temples to the eight-armed 
Lord Śiva, whose mouth sparkles with 
Rig[veda verses]”.232 These  
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pukamuṭiyāta amaippuṭaiyaṉa. eṉiṉum, 
yāvum peruṅ kōyilkaḷ. iccōḻa maṉṉaruṭaiya 
varalāṟu caṅka nūl kaḷil payilkiṟatu. ivar ki. 
pi. iraṇṭām nūṟṟāṇṭukku muṉ vāḻntavar; 
aṟupattu mūṉṟu nāyaṉmārkaḷil oruva rāyum 
ivar pōṟṟap peṟṟuḷḷār. ivar kaṭṭiyavai 
kaṟkōyilkaḷ; avaṟṟukku muṉ iruntavai 
ceṅkaṟ kōyilkaḷ. avaṟṟukku muṉ maṇṇāl 
kaṭṭiya kōyil kaḷum marattāl kaṭṭiya 
kōyilkaḷum iruntaṉa eṉṟāl caivak kōyilkaḷ 
evvaḷavu paḻamaiyāṉavai eṉpatai nām 

temples had such a structure that elephants 
could not enter them. Nevertheless, they all 
were prominent temples. The biography of 
this Chola king is found in the Caṅkam 
literature, so he lived before the second 
century A.D.; he is furthermore considered 
one of the sixty-three Nāyaṉmārs. The 
temples he built were made of stone, while 
the earlier ones were brick temples. We can 
only guess how old Śaiva temples were if 
we consider that, even before that, they were 

 
232 I thank Professor K. Nachimuthu from the EFEO, Pondicherry, for his help on this quotation. 
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oruvāṟu yūkikka muṭiyum. tamiḻnāṭṭiṉ 
(intiya kāṭṭiṉ) ātic camayam caivamē eṉṟu 
itiliruntu naṉ kuṇaralām. 
 
 
 
caiva tattuvam 
mēlai nāṭṭu muṟaippaṭi, tattuva cāstiram 
vēṟu, camayam vēṟu. camayam eṉpatu 
iṟaivaṉ uḷniṉṟu uṇarttuvatu; tattuva 
cāttiram eṉpatu pakuttaṟiviṉāl tarkka 
rītiyāka ārāyntu kāṇpatu. ulakaktil kāṇum 
tuṉpaṅkaḷiliruntu tappa ellōrum 
eṇṇukiṟārkaḷ. ippaṭit tappuvataṟkāṉa 
muyaṟci tarkka rītiyāka naṭai peṟumpōtu, 
tattuva ārāycciyāka atu vaḷarntu, 
camayattil pōy muṭikiṟatu. 
intiya maṇṇiṉ ciṟappu, ivviraṇṭum oṉṟāka 
iṇaintiruppatu. inta iṇaippiṉāltāṉ, tattuva 
ārāycci vaṟaṭṭu vētāntam ākāmalum, 
camaya uṇarcci mūṭanampikkaiyākap 
pōkāmalum, uḷḷaṉa. piṟa mataṅkaḷ vāḻkkai 
muḻuvatum pāvamē niṟaintatu eṉṟu colla, 
intiya camayaṅkaḷ maṭṭumē pāvam allatu 
tīmaiyaip poruḷākac collavillai. vāḻkkai 
nilaiyaṟṟatu, atu tarum iṉpam nilaiyaṟṟatu, 
ākavē, aḻikiṟa vāḻkkaiyai viṭṭu, nilaitta 
iṉpattai, aṟivu peṟṟa maṉitaṉ tēṭa 

made of mud or of wood. From this, it is 
clear that Śaivism is the oldest religion of 
Tamil Nadu (and India). 
 
 
 
Śaiva philosophy 
According to Western thought, philosophy 
and religion are two different things: 
religion is the inner perception of God, 
while philosophy is an objective 
investigation using reason. Everybody 
wants to escape from the miseries of the 
world. When such an attempt to escape is 
made rationally, it develops into 
philosophical research and culminates into 
religion.  
A unique feature of India is that these two 
are combined together. Since they are 
united, the philosophical research does not 
become the barren Vedānta and the religious 
sentiment does not lead to superstition. 
While the other religions say that life is 
totally filled with sins, Indian religions do 
not talk about sin and evil only. They teach 
that since life and the happiness it gives are 
temporary, men must let go of the perishable  
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vēṇṭum eṉṟu ivai upatēcikkiṉṟaṉa. itaṉāl 
nilai yaṟṟa vāḻvil oru tarumattaiyum 
niyāyattaiyum kaṭaip piṭikka vēṇṭum eṉṟa 
koḷkai nilavukiṟatu. itaṉ payaṉāka, intu 
camayamum caiva camayamum veṟum 
camayaṅkaḷ māttiramalla, vāḻkkai 
vāḻvataṟkāṉa oru vāḻkkai 
muṟaiyumākiṉṟaṉa. upaniṭataṅkaḷum 
camayācāriyarkaḷum orē karuttaic 
colkiṟārkaḷ. atāvatu, cattiyam eṉpatu oṉṟu; 
itaip palar pala kōṇaṅkaḷiliruntu 
kāṇpārkaḷ; pārvaikku vevvēṟāka iruppiṉum, 
ivai yāvum orē poruḷil pōy muṭikiṉṟaṉa 
eṉpatē avaṟṟiṉ cāram. 
pulāl oḻittavar caivar eṉṟa oru karuttaik 
kuṟip piṭṭōm. itu ulaka vaḻakkil irunta 
pōkatiluṅkūṭa, civaṉaiyē paramporuḷākak 
koṇṭavar caivar eṉṟa karuttai iṅku 
valiyuṟuttic colla vēṇṭum. caivar eṉṟa col 
oru cātiyāraik kuṟippataṉṟu. viṣṇuvai 
vaḻipaṭupavar vaiṇavar eṉpatupōla. 

life and try to obtain the eternal bliss and 
wisdom. Therefore, there is the principle 
that one must adhere to dharma and moral 
precepts during the perishable life. As a 
result, not only Hinduism and Śaivism are 
not two different religions, but they have 
become a way of living life. Both the 
Upaniṣads and the camaya ācāryas have 
preached the same thing, that is: there is 
only one truth, but many see it from several 
different perspectives; although the point of 
view is different, they all end in the same 
entity. 
We mentioned the notion that a Śaiva is 
someone who eschews meat. Although this 
concept exists among lay people, it is 
necessary to emphasize the concept that 
Śaivas are the ones who consider Śiva as the 
Supreme Being. The word “Śaiva” does not 
indicate a [specific] caste. Just like the word 
“Vaiṣṇava” means “a person who worships 
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civaperumāṉai vaḻi paṭupavar caivar. 
vētiyac ciṟuvarāṉa campantarum avar 
kirukkūṭṭattil yāḻ vācitta pāṇarāṉa 
nīlakaṇṭarum caivarē. nantaṉārum tillaivāḻ 
antaṇarum caivarē. iṉṟaiya ulaka vaḻakkil 
caivar eṉṟa col oru cāti yāraik kuṟikka 
vaḻaṅkukiṟatu; avarāvār vēḷāḷar eṉṟa pirivil 
paramparaiyākap pulāl uṇavu 
uṇṇātavarkaḷ. tamiḻnāṭu muḻumaiyum 
ivvaḻakku uṇṭu. itu caivam eṉṟa camayattiṉ 
virinta poruḷaiyum, accamaya oḻukkat til 
aṉpu neṟiyiṉ veḷippāṭākiya pulāl nīttalukku 
uḷḷa ciṟappaiyum pulappaṭuttuva tākum. 
caiva camayattiṉ aṭippaṭait tattuvaṅkaḷaic 
curuk kic colli ip pakutiyai muṭippōm. 
iṟaivaṉ oru vaṉē. avaṉ civaṉ eṉṉum 
peyaruṭaiyavaṉ. paṭaittal, 

Viṣṇu”, the term “Śaiva” refers to one who 
worships Lord Śiva. Both Campantar, a 
Brahmin boy, and Nīlakaṇṭa, a musician 
who played the yāḻ in the religious 
community, were Śaivas. Both [the Harijan] 
Nantaṉār and the saints who lived in 
Chidambaram were Śaivas. [Nevertheless], 
nowadays among laymen, the word “Śaiva” 
denotes a [specific] caste; they all belong to 
the community of Velalar, who are 
traditionally vegetarians. This is a common 
understanding in the whole of Tamil Nadu. 
This shows the broader meaning of Śaivism 
and the importance of meat abstention as a 
manifestation of the doctrine of love in the 
religious discipline. 
We will finish this section by summarizing 
the basic principles of Śaivism. There is 
only one God, whose name is Śiva. This 
God, 
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kāttal, aḻittal, maṟaittal, aruḷal ākiya 
aintoḻil kaḷaiyum, uyirkaḷiṭattup piṟanta 
karuṇaiyāl taṉṉilum vēṟallāta cakti 
mūlamāka avviṟaivaṉ naṭattukiṟāṉ. uyirkaḷ 
pala. pul pūṇṭu mutal maṉita varkkam 
varaiyil ellām uyirkaḷē. uyirkaḷ taṅkaḷ 
taṅkaḷ viṉaikku īṭāka ulakil piṟantu iṟantu 
uḻalkiṉṟaṉa. viṉai ceyyumpōtu puṇṇiya 
pāvam viḷaikiṟatu; mīṇṭum mīṇṭum 
piṟappum iṟappum ēṟpaṭukiṉṟaṉa. taṉ 
ciṟṟaṟivu kuṟaintu iṟaiyaṟivu ciṟitē viḷakkam 
peṟṟa āṉmā, tiruvaruḷaip peṟa vēṇṭum eṉṟa 
uṇarvōṭu, ceyyum karumattaic civaṉ paṇi 
eṉṟē ceytu, viḷaiyum payaṉil paṟṟiṉṟi vāḻntu, 
civaṉaṭiyārōṭu uṟavu pūṇṭu, civā layattil 
iṟaivaṉ tiruvaṭivai vaḻipaṭṭu vantāl, uriya 
kālattil iruviṉai kaḷum aṉupavittuk kaḻiyum. 
aṭiyār cēvaiyum civaliṅka vaḻipāṭum, 
viṉaivantu paṟṟātapaṭi kākkum. māyai 
nīṅkavē, yāṉ eṉatu eṉṉum āṇava 
muṉaippum paripākamaṭaiyum. appōtu 
avvāṉmāvi ṉiṭattut tiruvaruḷ patitalākiya 
catti nipātam ēṟpaṭum. itaṉpiṉ 
karaṇaṅkaḷellām civakaraṇaṅkaḷākavum, 
āṉma pōtam nīṅkic civapōtamākavum 
māṟa, ceyal kaḷellām civaṉceyalkaḷākac 
ceytu, uriya kālattil uṭalai viṭṭu uyir nīṅkavē, 
uyirāṉatu mīṇṭu vārāta muttip pēṟu 
aṭaiyum. 

feeling compassion for the living beings he 
has created, performs the five functions of 
creation, protection, destruction, 
concealment, and grace through the śakti 
that is not separate from him. As a 
consequence of all their actions, the living 
beings suffer from the cycle of rebirths in 
this world. When they do an action, a 
virtuous or sinful deed occurs; [therefore] 
they undergo birth and death again and 
again. A soul that has decreased the self-
knowledge and obtained a little knowledge 
of God will fulfill experiencing the two 
karmas at the proper time if it acts with the 
wish of attaining the divine grace – thinking 
that what it does is a service to Śiva –, lives 
regardless of the results of the actions, has a 
good relationship with Śiva’s devotees, and 
worships God’s feet in a Śiva temple. The 
servants’ worship and the śivaliṅga worship 
do not create attachment to the deeds. When 
māyā is removed, then even the ego will 
disintegrate. At that moment, śaktinipāta [or 
the descending śakti] will set in that soul as 
a sign of divine grace. After this, when all 
its actions will become Śiva’s actions and 
the [worldy] enjoyments will cease and be 
converted into Śiva’s bliss, every action will 
be done as God’s actions; when, at the 
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proper time, it will leave the body and its life 
will end, it won’t get another birth as it will 
obtain mukti. 
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caiva cāttiraṅkaḷ 
 
potuvāka intiya nāṭṭil, ilakkiyamellām teyva 
campantam uṭaiyatu. nūliṉ payaṉ aṟam, 
poruḷ, iṉpam, vīṭu eṉṉum uṟutip poruḷkaḷ 
nāṉkaiyum uṇarttavēṇṭum eṉpatu āṉṟōr 
karuttu. in nāṉkil muṭivākiya vīṭu 
ciṟappāṉatu. muttippēṟu eṉṟa nilaikkuc 
celuttuvatākiya iṟai vaḻipāṭu ellā nūl 
kaḷilum collappaṭṭuḷḷatu. inta nūṟṟāṇṭiṉ 
toṭakkam varaiyil ellā nūlkaḷukkum vāḻkkaik 
kumē, ituvē mukaṉmaiyāṉa kuṟikkōḷ. ātalāl 
ellā nūlkaḷilum, camayamum camaya 
tattuvamum piṉṉi yiruttal viyappaṉṟu, 
 
vētam 
intiya maṇṇil tōṉṟiya intu camayap 
pirivukaḷ aṉaittukkum mūlanūl vētam. 
vētam neṭuṅkālamākak “kēṭṭal” vaḻi 
vantatu. ātalāl curuti eṉpatu peyar. (curuti-
kēṭkappaṭuvatu.) vētaṅkaḷ oruvarāl ceyyap 
paṭṭavai alla; iṟaivaṉāl ñāṉikaḷukku 
uṇarttap peṟṟavai. vētaṅkaḷ nittiyamāṉavai. 
iṟai uṇ maiyaik kaṇṭavar riṣi eṉappaṭṭār. 
vētam eṉṟa collukku ñāṉam eṉpatē poruḷ. 
vētaṅkaḷ nāṉku-irukku, yajus, cāmam, 
atarvaṇam eṉpaṉa. nāṉ kiṉuḷ mikavum 
paḻamaiyāṉatu irukku; atu mantira rūpa 
māṉatu. kālattāl mikavum piṟpaṭṭatu, 
atarvaṇam. itil palatiṟappaṭṭa kōṭpāṭukaḷum 
upācaṉaikaḷum kalantuḷḷaṉa; potuvāka 
vētaktaik kuṟippiṭumpōtu, mutal mūṉṟumē 
poruḷākum. 
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Śaiva Śāstras 
 
Generally, in India, all the literary 
production is connected with God. It is an 
opinion of the scholars that a benefit of 
scriptures is to make one realize all the four 
aims of humankind, which are aṟam, poruḷ, 
iṉpam, vīṭu (Sans. dharma, artha, kāma, and 
mokṣa). The ultimate one among these four, 
mokṣa, is the most important. The worship 
of God for the attainment of mukti is 
discussed in every book. This itself was the 
primary purpose for the production of all the 
books until the beginning of this century. 
Therefore, it is unsurprising that all the 
books deal with religion and philosophy. 
 
The Vedas 
The Vedas are the source scriptures for all 
the traditions of Hinduism that arose in 
India. Since it was transmitted orally for a 
long time, it was defined as śruti, which 
means “that which is heard”. The Vedas 
were not written by a person; God revealed 
them to the sages. The Vedas are eternal. 
Those who understood the truth of God were 
called “ṛṣis”. The word “Veda” means 
“knowledge”. They are four: Yajurveda, 
Sāmaveda, Rigveda, and Atharvaveda. All 
four scriptures contain an ancient layer 
which is in the form of mantras. The 
Atharvaveda came much later. It contains 
doctrines and worships of all sorts; 
generally, when mentioning the Vedas, the 
reference goes to the first three. 
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ovvoru vētattilum nāṉku pākaṅkaḷ uḷḷaṉa-
mantiram, pirāmmaṇam, āraṇyakam, 
upaniṣat eṉa mantiram eṉṟa pakuti, vēta 
teyvaṅkaḷait tutippatu. itu vāḻkkaiyil 
cukamum celvamum peṟuvatai nōkkamāyk 
koṇṭatu. pirāmmaṇam eṉṟa pakuti 

There are four parts in each Veda: Mantra 
(Saṃhitā), Brāhmaṇam, Āraṇyaka, and 
Upaniṣad. The part called Mantra praises the 
Vedic deities; it aims to gain happiness and 
wealth in life. The section called 
Brāhmaṇam refers to the rituals that arose to 
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akkālattuk koṇṭa teyvaṅkaḷaip pirīti 
ceyvataṟkāka eḻunta yākak kiriyaikaḷaic 
colvatākum. āraṇyakam eṉṟa pakuti, 
akkiriyaikaḷukkut tattuvārttaṅkaḷai 
viḷakkuva tākum. muṭivāṉa pakutiyākiya 
upaniṭatam eṉpatu, iṟai uṇmaiyai uṇarttum 
pakuti. upaniṣatam eṉṟa col arukil iruttal 
eṉṟu poruḷpaṭum; ākavē, aruki liruntu 
peṟum uṇmai upatēcam eṉpatu karuttu. intu 
camayat tattuvaṅkaḷ aṉaittiṟkum 
upaniṭatamē pūraṇa aṭippaṭai. upaniṭatam 
vētattiṉ antamāṉapaṭi yāl, vētāntam 
eṉappaṭum. 
upaniṭataṅkaḷ eṇṇaṟṟaṉa, nūṟṟeṭṭu eṉṟa 
marapum uṇṭu. avaṟṟuḷ ciṟappāṉavai 
āticaṅkarar viḷakkavurai ceyta 
paṉṉiraṇṭum ākum. avai īca, kēṉa, kaṭa, 
piraciṉa, muṇṭaka, māṇṭūkkiya, aitarēya, 
taittirīya, cāntōkkiya, pirukatāraraṇyaka, 
keḷacītaki, cuvētācuvataram eṉpaṉa. 
ivaṟṟuḷ iṟutiyāṉa cuvētācuvataram oṉṟē 
caiva cittāntikaḷukku uṭaṉ pāṭu. ēṉaiyavai 
ēṟṟa peṟṟi koḷḷappaṭumēyaṉ ṟi, poruḷ 
vakaiyil muḻumaiyum koḷḷappaṭā. 
vētāntam caivattukku uṭaṉpāṭu; caiva cit 
tāntam vētāntattiṉ teḷivu eṉṟu taṉṉaik kūṟik 
koḷḷum. 
vētaṅkaḷaic caiva camayam koḷḷumpōtu, oru 
varaiyaṟaikku uṭpaṭṭē koḷḷukiṟatu. vētattil 
mūṉṟu kāṇṭaṅkaḷ collappaṭum-avai karma 
kāṇṭam, 

please the deities of that time. The Āraṇyaka 
section explains the theories for those 
rituals. The Upaniṣad, the final part, is the 
one that makes one realize the divine truth. 
The word “Upaniṣad” means “to be near”; 
therefore, there is the concept that the true 
teaching is the one attained by being close 
[to the guru]. The Upaniṣads are the 
absolute basis for all the philosophies of 
Hinduism. Since the Upaniṣad are the 
conclusion of the Vedas, they are called 
“Vedānta”. 
The Upaniṣads as innumerous, but 
according to tradition, they are hundred and 
eight. Among them, the most important ones 
are the twelves that Ādi Śaṅkara commented 
on, which are: Īṣa, Kena, Kaṭha, Praśna, 
Muṇḍaka, Māṇḍūkya, Aitareya, Taittirīya, 
Chāndogya, Bṛhadāraṇyaka, Kauṣītaki, and 
Śvetāśvatara. The last one among these, the 
Śvetāśvatara, is the only one that agrees 
with the Śaivasiddhānta. Although the 
others are adopted, their meaning is not 
entirely accepted. 
Vedānta agrees with Śaivism; the 
Śaivasiddhānta defines itself as the 
explanation of Vedānta. 
Although Śaivism accepts the Vedas, it does 
it to a certain extent. In the Vedas, three 
sections are mentioned, that are: karma 
khaṇḍa [ or ritualistic section], 
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upācaṉā kāṇṭam, ñāṉakāṇṭam eṉpaṉa. 
“caivaṉ vētattaik koḷḷumpōtu, karma 
kāṇṭattil kām yārttamāṉa karumaṅkaḷaik 
koṇṭa pakutiyaiyum, upācaṉā kāṇṭattil 
pañcākkarattukku māṟāṉa vēṟu vittaikaḷaik 
kūṟum pakutiyaiyum, ñāṉakāṇṭattil 
cīvātmāvukkum paramātmāvukkum 
aikkiyam kūṟum pakuti yaiyum vilakka 
vēṇṭiyavaṉ” eṉpatu caivacāttiram. 
caiva makkaḷukku smirutikaḷ ātāra 
cāttiraṅkaḷ alla. ivai āriya-tamiḻk kalappu 
ēṟpaṭāta kālattil vāḻnta makkaḷukkup 
poruntuvaṉa ākalām. caivarākiya tamiḻ 
makkaḷuṭaiya kalappu ēṟpaṭṭa piṟaku, 
smiruti kūṟum caṭṭatiṭṭaṅkaḷ ciṟitum 
poruntuvaṉa alla; caivaṉ ivaṟṟiṉ āṭciyai 
oppukkoṇṭavaṉ allaṉ. 
 

upāsanā khaṇḍa [or worship section], and 
jñāna khaṇḍa [ or knowledge section]. The 
Śaiva Śāstras said: “When a Śaiva considers 
the Vedas, he should exclude the sensual 
parts found in the karma khaṇḍa, the parts 
in the upāsanā khaṇḍa that mention sacred 
mantras other than the pañcākṣara, and the 
parts in the jñāna khaṇḍa that talk about the 
union of the jīvātma and the paramātma”. 
The smṛti texts are not source scriptures for 
the Śaivas. These were suitable for people 
who lived in a time when Aryas and Tamils 
had not mixed yet. After the mixture with 
the Tamils, who were Śaivas, occurred, the 
regulations conveyed by the smṛti texts were 
not applicable at all; Śaivas did not accept 
their rules.  
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ākamam 
vētaṅkaḷaip pōlavum, iṉṉum ciṟappākavum, 
caiva camayam koḷḷukiṉṟa mūla nūlkaḷ 
caivākamaṅkaḷ eṉappaṭum. caiva 
mūlākamaṅkaḷ 28. ivaikaḷē ciṟappup 
piramāṇa caiva cāttiraṅkaḷ. ivaṟṟiṉ 
upākamaṅkaḷ 207. avaiyum koḷḷappaṭum. 
ākamaṅkaḷukkuc civā cāriyar palar 
virivurai eḻutiyuḷḷaṉar. caivarkaḷukku, 
vētam potu, ākamam ciṟappu nūlākum. 
caivākamaṅkaḷ nāṉku pirivukaḷaik 
koṇṭirukkum. ivai vittiyā 
pātam(ñāṉapātam), kiriyā pātam, yōka 
pātam, cariyāpātam eṉpaṉa. vittiyā 
pātamāṉatu, kaṭavuḷ uyir ulaku 
eṉpaṉavaṟṟaiyum, pāca ilakkaṇattaiyum 
viḷaṅkakkūṟi, āṉmā pācaṅkaḷiṉiṉṟum 
viṭupaṭac ceyvataṟkāṉa cātaṉai 
muṟaikaḷaiyum uṇarttum. kiriyā pātam, 
āṉmārttam, parārttam, nittiyam, 
naimittikam ākiya pūcaikaḷaiyum, ālayap 
piratiṭṭai, viḻā mutaliya 

The Āgamas 
Like the Vedas and even more than them, 
the source scriptures of Śaivism are the 
Śaivāgamas. The Śaiva Mūlāgamas are 28. 
These are very important Śaiva Śāstras. 
Their Upāgamas are 207, and even those are 
accepted. The śivācāryas have written many 
commentaries to the Āgamas. The Āgamas 
are more important than the Vedas for the 
Śaivas. 
The Śaivāgamas have four sections; they 
are: vidyāpāda (jñānapāda, “section of 
knowledge”), kriyāpāda (“section of ritual 
action”), yogapāda (“section of 
meditation”), caryāpāda (“section of the 
good conduct”). The vidyāpāda speaks 
about God, the soul, and the world, explains 
the characteristic of the fetters, and points 
out the methods of achievement to get rid of 
all of the souls’ fetters. The kriyāpāda 
explains practices like ātmārtha, parārtha, 
daily, and special pūjās, the consecration of 
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muṟaikaḷaiyum viḷakkamāyk kūṟum; uruvac 
ciṟpam, kaṭ ṭiṭacciṟpam, naṭaṉam mutaliya 
kalaikaḷukku mūlam ākamamē. yōka pātam 
aṭṭāṅka yōkattaiyum pirācāta yōkattaiyum 
viḷakkikkūṟum. aṭṭāṅka yōkam ellā intuc 
camayaṅkaḷukkum potu. ip pirācāta yōkam 
caiva camayattukkē uriytu; itupaṟṟi 
vaṭamoḻiyilum, tumiḻilum aṉēka cāttira 
nūlkaḷ uḷḷaṉa. cariyā pātam, caivaruṭaiya 
nittiyakaruma vitikaḷaik kūṟum. 
piṟkālattil civācāriyar palar caiva camayak 
karuttukkaḷil cila taṉip pakutikaḷai viḷakki 
vaṭamoḻiyil aṣṭap pirakaraṇam mutalāṉa 
cila taṉi nūlkaḷ ceytārkaḷ. ivaikaḷum 
caivattukku ātāra nūlkaḷ eṉṟu 
karutappaṭum. appaṭiyē, civācāriyar palar 
ceyta pattatikaḷ (vaṭamoḻi) 
caivaccaṭaṅkukaḷukku ātāra nūlkaḷ. 
 
piramma cūttiram 
viyācar tokutta piramma cūttiraṅkaḷ ellā 
intu camayaṅkaḷukkum mūlātāram. 
ivaṟṟukku ācāriyar ceyta pāṣyaṅkaḷai oṭṭic 
camayakkaruttukaḷ vēṟupaṭṭum 
māṟupaṭaṭṭum vantuḷḷaṉa. caṅkarar, 
irāmāṉucar, mattuvar ākiyōr ceyta 
pāṣyaṅkaḷai oṭṭi, ivarkaḷ peyarāl vevvēṟu 

temples, festivals, etc.; in fact, the Āgamas 
are the source for arts like sculpture, 
architecture, dance, etc. The yogapāda talks 
about the aṣṭāṅkayoga and prāsādayoga. 
The aṣṭāṅkayoga is common to all Hindu 
religions, while the prāsādayoga is peculiar 
of Śaivism; there are many Śāstric texts 
about it both in Sanskrit and Tamil. The 
caryā section talks about the daily 
regulations for Śaivas. 
In later times, the śivācāryas have written a 
few independent texts in Sanskrit explaining 
some aspects of the theories of Śaivism, like 
the Aṣṭaprakaraṇa. Śaivism accepts even 
those. Similarly, the many paddhatis written 
by śivācāryas (in Sanskrit) are considered 
reference sources for the Śaiva rituals. 
 
The Brahmasūtra 
The Brahmasūtras compiled by Vyāsa are 
the source reference for all the Hindu 
religions. The religious interpretations 
contained in the commentaries that the 
ācāryas wrote to the Brahmasūtras are 
different and varied. Following the Bhāṣyas 
written by Śaṅkara, Rāmānuja, and Madhva, 
different religious traditions arose in their 
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camayap pirivukaḷ ēṟpaṭṭaṉa. nīlakaṇṭa 
civā cāriyar tam peyarāl oru pāṣyam ceytār. 
atil perum pakuti caivamakkaḷ koḷvārkaḷ; 
civa camamākac collukiṉṟa pakutiyaik 
koḷḷamāṭṭārkaḷ. piṟa camayaṅkaḷ-
caṅkararuṭaiya attuvaitam, 
irāmāṉucaruṭaiya viciṣṭāttuvaitam, 
mattuvaruṭaiya tuvaitam eṉpaṉa-mēṟkuṟitta 
āciriyarkaḷāl vakukkap peṟṟavai. caiva 
camayam avvāṟu vakukkappeṟavillai; itu 
aṉātiyāṉatu; maṉitarāl uṇṭākkap 
peṟṟataṉṟu. 

name. Nīlakaṇṭa Śivācārya wrote a 
commentary that carried his name. Śaivas 
accept many parts contained in it, but they 
won’t accept the parts where it is said that 
we are equal to Śiva. Other religions – the 
Advaita of Śaṅkara, the Viśiṣṭādvaita of 
Rāmānuja, and the Dvaita of Madhva – were 
founded by the aforementioned ācāryas; 
Śaivism is not classified like that; it is 
without beginning; it was not created by 
men. 
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upaniṭatak koḷkaikkum piramma cūttirak 
koḷkaikkum vēṟupāṭu uṇṭu eṉṟu 
ārāycciyāḷar kūṟuvar. piramma cūttiram 
ceytavar vātarāyaṇar eṉpar. 
attuvaita marapil, upaniṭatam, 
pirammacūttiram, pakavatkītai ākiya 
mūṉṟum pirastāṉattirayam eṉappaṭum; ivai 
camayak koḷkaikaḷ aṉaittukkum aṭip paṭai 
eṉṟu karutappaṭum. caṅkarar, irāmāṉucar, 
mattuvar ākiya mūvarumē ivvāṟu koṇṭaṉar. 
caiva camayamāṉatu, muṉkūṟiya 
varaiyaṟaikaḷukkuṭpaṭṭu, upaniṭatam, 
piramma cūttiram iraṇṭaiyum koḷḷum; 
pakavatkītaiyaik koḷḷātu. 
 
purāṇa itikācam 
iṉi, intu camayattil campiratāyamākac 
collukiṉṟa purāṇa itikācaṅkaḷ, caivattilum 
ēṟṟuk koḷḷap paṭuvaṉa. patiṉeṇ 
purāṇaṅkaḷil caiva purāṇaṅkaḷ pattu. avai 
caivam, skāntam, liṅkam, kūrmam, 
vāmaṉam, varākam, paviṣyam, maccam, 
mārkkaṇṭēyam, piramāṇṭam eṉpaṉa. cilavē 
muḻumaiyum tamiḻil uḷḷaṉa. atikamāka 
āṭciyil uḷḷatu skānta makā purāṇam. 
skāntattiṉ pakutiyāṉa cūta caṅkitai 
caivarkaḷukku mikavum ciṟappāṉatu. itu 
vaṭa moḻiyil 5000 culōkaṅkaḷuṭaiyatu. itai 
āti caṅkarar patiṉeṭṭu muṟai ōtiya piṟakē 
piramma cūttira pāṣyam ceyyat toṭaṅkiṉar 
eṉṟu āṉṟōr kūṟuvar. ikkūṟṟu innūliṉ 
ciṟappai naṉkuṇarttum. piṟkālattil mikap 
palavāṉa purāṇaṅkaḷ tamiḻil 
ceyyappaṭṭaṉa. ivaṟṟuḷ ellāc ciṟappum 
vāyntavai kacciyappa civācāriyar ceyta 
kantapurāṇamum parañcōti muṉivar ceyta 
tiruviḷaiyāṭaṟ purāṇamum ākum. periya 

Scholars say that the principles of the 
Upaniṣads and those of Brahmasūtras are 
discordant. [Some claim that] the 
Brahmasūtras were written by Bādarāyaṇa. 
The Upaniṣads, the Brahmasūtra, and the 
Bhagavadgītā are the scriptures for the 
Advaita tradition; they are considered the 
basis for all the religious theories. Śaṅkara, 
Rāmānuja, and Madhva accepted them. 
Śaivism accepts Upaniṣads and 
Brahmasūtras, with the limitations that have 
been mentioned earlier; it does not accept 
the Bhagavadgītā. 
 
The Itihāsa-Purāṇa literature 
Now, what are traditionally called Itihāsa-
Purāṇas in Hinduism are also accepted in 
Śaivism. Among the 11 Purāṇas, 10 are 
Śaiva Purāṇas. They are: Śiva, Skānda, 
Liṅga, Kūrma, Vāmana, Varāha, Bhaviṣya, 
Matsya, Mārkaṇḍeya, and Brahmāṇḍa. 
Some of these are totally in Tamil. The 
Skānda Mahā Purāṇa is the most used. The 
Sūta Saṃhitā part of Skānda is crucial for 
Śaivas. It contains five thousand ślokas in 
Sanskrit. Learned people say that Ādi 
Śaṅkara started writing the comment to the 
Brahmasūtras only after having read them 
more than eighty times. This statement sums 
up the value of these texts. Later, many 
Purāṇas were written in Tamil. Among 
them, the most significant ones are the 
Kantapurāṇam by Kacciyappa Śivācāryar 
and the Tiruviḷaiyāṭaṟpurāṇa by the sage 
Parañcōti. Although the Periya Purāṇam is 
nominally a Purāṇa, it tells the lives of the 
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purāṇam peyaraḷavil purāṇam eṉṟu 
amaintu iruppiṉum, civaṉaṭiyār 
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varalāṟu kūṟuvatu; oru tirumuṟaiyākak 
koḷḷappaṭṭatu. itu paṟṟip piṉṉē kūṟuvōm. 
[maccapurāṇam, kūrmapurāṇam, 
iliṅkapurāṇam, vāyucaṅkitai, kācikaṇṭam, 
piramōttara kāṇṭam, upatēca kāṇṭam 
pōṉṟaṉa civacarittiram kūṟum 
itikācaṅkaḷākavum civa puṇṇiyam kāṇṭam 
mutalāṉa purāṇaṅkaḷ kūṟum 
cāttiraṅkaḷākavum ceyyuḷ vaṭivil 
eḻutappaṭṭa perunūlkaḷ. virivañci ittakaiya 
tamiḻ nūlkaḷai mēṟ kuṟippiṭṭa varicaiyil 
cērkkavillai.] 
irāmāyaṇa makāpārata pākavataṅkaḷ, 
itikācaṅkaḷ eṉṟa aḷavil intiya makkaḷ 
aṉaivarukkum potu eṉpatu uṇmai. ivai, 
camaya itikācam eṉṟu pēcum pōtu, 
caivarkaḷukku nūlkaḷākā; civa 
makāpurāṇam, skāntam, civa rakaciyam 
ākiyaṉavē caiva itikācaṅkaḷākum. 
 
tirumuṟai-tamiḻ vētam 
mēṟ kūṟiyavaṟṟuḷ kaṇṭa tamiḻp purāṇaṅkaḷ 
tavira ēṉaiyavai yāvum vaṭamoḻi ātāra 
nūlkaḷ. tamiḻil tōṉṟiya tēvāram mutaliya 
nūlkaḷ tamiḻ vēkam eṉappaṭum. mūla 
vētaṅkaḷai aṟintavar ariyar. āṉāl ittamiḻ 
vētaṅkaḷē, tōṉṟiya nāḷ mutal caiva makkaḷai 
naṉṉeṟip paṭutta uṟutuṇaiyāy iruntu 
vantiruk kiṉṟaṉa. iṉṟum iruntu varukiṉṟaṉa. 
tēvāram pōṉṟa aruṭ pācuraṅkaḷukkuc caivat 
tirumuṟaikaḷ eṉṟa peyar ēṟpaṭṭatu. caivap 
periyār ceyta aruṭ pācuraṅkaḷaip 
paṉṉiraṇṭu puttakaṅkaḷākat tokuttārkaḷ. 
ovvoru puttakamum tirumuṟai eṉappaṭum. 
tēvāram eṉpatu campantar, appar, cuntarar 
ākiya mūṉṟu nāyaṉmārum talaṅkaḷ tōṟum 
ceṉṟu pāṭiṉa 

Śaiva saints. It is accepted as one of the 
Tirumuṟai texts; we will discuss this later. 
[The Itihāsa called Śivaśāstras like the 
Matsyapurāṇa, Kūrmapurāṇa, 
Liṅkapurāṇa, Vāyu Saṃhitā, Kāśikaṇṭam, 
Bramōttara Kāṇṭam, Upadēśa Kāṇḍam, and 
the Śāstras called as Purāṇa like the Śiva 
Puṇya Kāṇḍam, etc., are great books that 
were written in poetic form. Such Tamil 
texts are not included in the above order]. 
The Rāmāyaṇa and Mahābhārata are indeed 
common to all Indians as they are epics. For 
Śaivas, these are not religious epics; the 
Civa Makāpurāṇam, the Skāntam, and the 
Civa Rakasiyam are Śaiva Itihāsas. 
 
The Tirumuṟai – The Tamil Veda 
Apart from the Tamil Purāṇas mentioned 
above, all the others are Sanskrit sources. 
Books written in Tamil, like the Tēvāram, 
etc., are defined as the Tamil Veda. The 
Aryans knew the original Vedas, but these 
Tamil Vedas have supported the 
righteousness of Śaivas from the day they 
appeared. They still do even today. 
The hymns to divine grace, like the 
Tēvāram, were called Tirumuṟai. The 
hymns written by great Śaivas were 
collected into twelve books. Taken together, 
these books are called Tirumuṟai. The 
Tēvāram is a collection of hymns that were 
sung in the places that the three Nāyaṉmār 
Campantar, 
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pāṭalkaḷiṉ tokuppu. pattup pāṭalkaḷ koṇṭatu 
patikam eṉappaṭum iṉṟu kiṭaippaṉa, 
campantar pāṭiya patikaṅkaḷ 384; pāṭalkaḷ 
4147; ivai tirumuṟai 1, 2, 3. appar pāṭiya 
patikaṅkaḷ 312; pāṭalkaḷ 3066; ivai 
tirumuṟai 4, 5, 6. cuntarar pāṭiya patikaṅkaḷ 
100; pāṭalkaḷ 1026. ivai ēḻām tirumuṟai. 
māṇikka vācakar pāṭiya tiruvācakamum, 
avar pāṭiyatāka vaḻaṅkum tirukkōvai yārum 
eṭṭān tirumuṟai; pāṭalkaḷ 1056. tirumāḷikait 

Appar, and Cuntara visited. Of the patikam 
that are nowadays available, each of which 
contains ten hymns, we have: 384 patikam 
and a total of 4147 hymns sung by 
Cuntaram, which correspond to volumes 
1,2,3 of the Tirumuṟai; 312 patikam and a 
total of 3006 hymns sung by Appar, which 
cover volumes 4, 5, 6 of the Tirumuṟai; 100 
patikam and a total of 1026 hymns sung by 
Cuntaram, which are the seventh volume of 
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tēvar mutalāṉa aṭiyavar oṉpatu pēr pāṭiya 
tiruvicaip pāvum tiruppallāṇṭum oṉpatām 
tirumuṟai; patikaṅkaḷ 29, pāṭalkaḷ 301. 
tirumūlar pāṭiya tirumantiram pattām 
tirumuṟai; itaṉuḷ 3047 pāṭalkaḷ uḷḷaṉa. 
iṟaiyaṉār aruḷiya tirumukap pācuram 
toṭaṅki nampiyāṇṭār nampi eḻutiya 
patikaṅkaḷ iṟutiyāka, paṉṉiru āciriyar ceyta 
1400 pāṭalkaḷ koṇṭa 40 nūlkaḷ patiṉorān 
tirumuṟai eṉappaṭum. civaṉaṭiyārkaḷiṉ 
carittiraṅkaḷ virittuc cēkkiḻār pāṭiya tirut 
toṇṭar purāṇam eṉpatu, taṉ perumaiyāl 
periya purāṇam eṉap peyar peṟṟup 
paṉṉiraṇṭām tirumuṟaiyākat tokukkap 
peṟaṟatu; itaṉ pāṭalkaḷ 4286. 
 
meykaṇṭa cāttiram 
ituvaraiyil collappaṭṭa tirumuṟaikaḷ periya 
purāṇam nīṅkalāka, tōttira nūlkaḷākum. ivai 
caiva camayak karuttukkaḷai āṅkāṅkē 
uḷḷaṭakkik kūṟukiṉṟaṉa. tēvāra 
tiruvācakaṅkaḷil kaṭavuḷ, uyir, ulaku paṟṟic 
collappaṭṭuḷḷa aṭippaṭaik karuttukkaḷ caiva 
cittāntak karuttukkaḷ eṉappaṭum. ivai cila 
nūṟṟāṇṭukaḷiṉ piṉ taṉiyē eṭuttuc cāramāka 
meykaṇṭārāl uraikkappaṭṭaṉa. ivar ceyta 
ciṟu nūl nāṟpatu varikaḷ koṇṭa paṉṉiraṇṭu 
nūṟpākkaḷāl āṉatu. ituvē 

Tirumuṟai. The Tiruvācakam sung by 
Māṇikkavācakar and the Tirukkōvaiyār, 
which is attributed to him, constitute the 
eighth volume of Tirumuṟai, with a total of 
1056 hymns. The Tiruvicaippā and the 
Tiruppallāṇṭu, sung by nine saints including 
Tirumāḷikaittēvar, form the ninth volume, 
which contains a total of 29 patikam and 301 
hymns. The Tirumantiram sung by 
Tirumūlar is the tenth volume, containing 
3047 hymns. The 40 books containing 1400 
hymns by 12 ācāryas, from the Tirumuka 
Pācuram finishing to the patikam written by 
Nampiyāṇṭār Nampi, are considered the 
eleventh volume of the Tirumuṟai. The 
Tiruttoṇṭar Purāṇam by Cēkkiḻar that 
spread the biographies of the Śaiva saints 
and that gained the name of Periya Purāṇam 
due to its greatness was classified as the 
twelfth volume of the Tirumuṟai; its hymns 
are 4286 in total. 
 
The Meykaṇṭa Śāstras 
Apart from the Periya Purāṇa, the 
Tirumuṟais that have been mentioned earlier 
are devotional books. They contain notions 
of Śaivism here and there. The basic 
concepts about God, the soul, and the world 
that are pointed out in the Tēvāram and in 
the Tiruvācakam are concepts of the 
Śaivasiddhānta. After a few centuries, they 
were taken separately and their essential 
parts were commented on by Meykaṇṭār. 
The small book he wrote is made of twelve 
sūtras consisting of forty lines. It 
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civañāṉa pōtam eṉṟu peyar peṟum. ip 
paṉṉiraṇṭu cūttiraṅkaḷum, potu uṇmai eṉṟa 
pirivukaḷāy, piramāṇa iyal, ilakkaṇaviyal, 
cātaṉa iyal, payaṉiyal eṉṟa nāṉku 
pakutikaḷāka amaintuḷḷaṉa. ivai muṟaiyē 
iṟai nilaiyaiyum ulakiṉ nilaiyaiyum uyiriṉ 
nilaiyaiyum kūṟi, uyir, ulakākiya pācattiṉ 
nīṅki, uṭaiyavaṉākiya iṟaivaṉiṉ nilaiyai 
aṭaivataṟkāṉa cātaṉaiyai viḷakkukiṉṟaṉa. 
cūttiraṅkaḷiṉ karuttai 81 utāraṇa veṇpākkaḷ 
viḷakkik kāṭṭukiṉṟaṉa. iṉṟuḷḷa caiva camaya 
tattuvañāṉattukku ittamiḻc civañāṉa pōtamē 
mūla nūl. 

has the title Civañāṉapōtam. These twelve 
sūtras are structured in four sections: 
piramāṇa iyal [or section on the pramāṇas], 
ilakkaṇaviyal [or section on attributes], 
cātaṉa iyal [or section on the practice], and 
payaṉiyal [or section on the benefits]. They 
speak about the ontology of God, the world, 
and souls and about the means to get the 
status of God as the soul departs from the 
fetters of the world. 81 exemplary [stanzas 
in] veṇpā meter explain these concepts. This 
Tamil Civañāṉapōtam is the source 
scripture for the Śaivasiddhānta philosophy, 
which still exists today. 
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meykaṇṭāruṭaiya mutal māṇākkarākiya aruḷ 
nanti civācāriyar ceyta civañāṉa cittiyār 
eṉpatu mika virinta nūl. caiva cittānta 
camayakkaruttukkaḷ aṉai ttukkum 
araṇākavum viḷakkamāṉa ātāramākavum 
uḷḷa mūlanūl ituvē. piṟar matattaik kūṟi 
maṟuppatu itaṉ mutal pakutiyākiya 
parapakkam eṉpatu; 301 pāṭal uṭaiyatu. 
iṅku ulakāyataṉ mutal pāñcarāttiri 
varaiyiluḷḷa pakiṉāṉku camayavātikaḷuṭaiya 
karuttukkaḷ colli nirākaraṇam 
ceyayappaṭṭuḷḷaṉa. aṭuttu, tamatu caiva 
cittānta camaya uṇmaikaḷaic collukiṉṟa 
pakuti cittiyār cupakkam eṉpatu; 328 
pāṭalkaḷ uṭaiyatu. innūl taṉ perumai 
kāraṇamāka, “pār viritta nūlellām 
pārttaṟiyac cittiyilē, ōr viruttap pāti 
pōtum,” “civaṉukku mēl teyvamillai; 
cittikku mēl cāttiramillai”-eṉṟu 
paḻamoḻiyāka vaḻaṅkuvatu. ivarē ceyta 
maṟṟoru nūl, irupā irupatu eṉpatu; 20 pāṭal 
uṭaiyatu; tammuṭaiya kuruvaic cila viṉākkaḷ 
viṉavi, avar kūṟum viṭaikaḷai uraippatāka 
amaintuḷḷatu. meykaṇṭāriṉ maṟṟoru 
māṇākkarākiya maṉavācakaṅ kaṭantār 
eṉpavar 54 veṇpākkaḷ koṇṭa 

The Civañāṉacittiyār written by Aruḷnanti 
Śivācārya, who was the first student of 
Meykaṇṭār, is a very extensive book. This is 
the sourcebook that became the bastion and 
exposition of all the principles of 
Śaivasiddhānta. Its first section, called 
“parapakkam”, refuses the other religions; it 
has 301 songs. The concepts of fourteen 
religious exponents, starting from the 
Lokāyatas till the [Vaiṣṇava who] follow the 
Pāñcarāttiram, are being rejected. Next 
followed the comment called Cittiyār 
Cupakkam that talks about the truths of the 
Śaivasiddhānta religion and contains 328 
songs. Due to its greatness, proverbs like 
“What is contained in all the books spread 
in the world is all explained in half viruttam 
meter poem in the Cittiyār”, [and] “There is 
no God above Śiva; there is no Śāstra other 
than the Cittiyār” are provided for this text. 
Another text written by this poet is the Irupā 
Irupatu, which contains 20 songs; having 
asked some questions to his guru, it is set as 
a comment to the replies he gives. 
Maṉavācakaṅ Kaṭantār, who is another 
student of Meykaṇṭār, has written a small 
book entitled Unmai Viḷakkam that contains 
54 poems 
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uṇmai viḷakkam eṉṟoru ciṟunūl ceytār. itu 
caiva citkānta camayattil koḷḷappaṭukiṉṟa 
36 tattuvaṅkaḷiṉ ilakkaṇaktaiyum tōṟṟam 
oṭukkaṅkaḷaiyum curukkamāka naṉku 
uraippatu, caiva cittānta camayat tukku 
mikavum piratāṉamāṉa oru karuvi nūl. 
aruḷ nantiyiṉ māṇākkar kaṭantai maṟai 
ñāṉa campantar. ivaruṭaiya māṇākkar 
umāpati civācāriyar. ivar ceyta nūlkaḷ eṭṭu. 
avaṟṟuḷ civappirakācam, tiruvaruṭ payaṉ 
eṉṟa iraṇṭum mikka ciṟappuṭaiyavai; 
muṟaiyē 100 viruttaṅkaḷum, 100 kuṟaṭ 
pākkaḷum koṇṭavai. tiruvaruṭ payaṉ 
ārampanūl; civappirakācam mutirnta 
nilaikku uriyatu. ivar ceyta piṟa nūlkaḷ viṉā 
veṇpā, pōṟṟip paḥṟoṭai, neñcuviṭu tūtu, 
koṭikkavi, uṇmaineṟiviḷakkam (ceytār cīkāḻi 
tat tuvanātar eṉpar) caṅkaṟpa nirākaraṇam 
eṉpaṉa. iṟuti yākac coṉṉa caṅkaṟpa 
nirākaraṇam, māyāvātiyaiyum caivattiṉ 

in veṇpā meter. It briefly explains the 
characteristics of the 36 tattvas that are 
accepted by Śaivism, their manifestation, 
and reabsorption, and it is the primary 
reference material for Śaivism.  
Maṟaiñāṉacampantar was a student of Aruḷ 
Nanti; Umāpati Śivācāryar was his student. 
Eight are the books that he wrote. Among 
them, two significant ones are the 
Civapirakācam and the Tiruvaruṭpayaṉ; the 
first one contains 100 poems in viruttam 
meter, and the second one has 100 poems in 
couplets in veṇpā meter. The 
Tiruvaruṭpayaṉ is a book for beginners; the 
Civapirakācam is appropriate for [those 
who have] a higher level. Other books he 
wrote are the Viṉā Veṇpā, the Pōṟṟip 
Paḥṟoṭai, the Neñcuviṭu Tātu, the Koṭikkavi, 
the Uṇmaineṟiviḷakkam (with the comment 
of Cīkāḻi Tattuva Nātar), and the Caṅkaṟpa 
Nirākaraṇam. The latter mentioned, the 
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uṭpirivāka uḷḷa oṉpatu camaya vātikaḷiṉ 
koḷkaiyaiyum, maṟutturaippatu. 
meykaṇṭārukku muṉ tōṉṟiyirunta tiruviyalūr 
uyya vanta tēvar ceyta tiruvuntiyārum, 
tirukkaṭavūr uyya vanta tēvar ceyta 
tirukkaḷiṟṟuppaṭiyārum mutirnta 
civāṉupavac cāttira nūlkaḷ. 
iṅkē kūṟiya patiṉāṉku nūlkaḷum iṉṟu tamiḻ 
nāṭṭuc caiva cittāntattiṟkuriya ciṟappāṉa 
mūla ātāra nūlkaḷ. ivai caiva cittānta 
cāttiram eṉṟum, meykaṇṭa cāttiram eṉṟum 
vaḻaṅkum. mēlē kūṟiya vētam mutalāṉavai 
potu eṉṟum, ivai kiṟappu eṉṟum karuta 
vēṇṭum. avai vaṭamoḻi, ivai tamiḻ. 
 

Caṅkaṟpa Nirākaraṇam, refutes the 
māyāvāda and the tenets of the nine schools 
that are subgroups of Śaivism.  
The Tiruvuntiyār written by Tiruviyalūr 
Uyya Vanta Tēvar and the 
Tirukkaḷiṟṟuppaṭiyār written by 
Tirukkaṭavūr Uyya Vanta Tēvar, who lived 
before Meykaṇṭār, are Śāstras for a more 
mature śivānubhava. 
The fourteen books mentioned so far are 
essential source scriptures for knowing the 
Śaivasiddhānta of Tamil Nadu. These are 
called both Śaivasiddhānta Śāstras and 
Meykaṇṭa Śāstras. One must understand the 
aforementioned Vedas as general books and 
these [Śāstras] as specific ones. Those are in 
Sanskrit; the latters in Tamil. 
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maṟṟai 
inta nūlkaḷōṭu maṟaiñāṉa campantar 
ceytatākak karutappaṭum catamaṇik 
kōvaiyum, ciṟṟampala nāṭi ceyta tukaḷaṟupō 
tamum, cittānta cāttiraṅkaḷākavē koḷḷa 
vēṇṭum. ivaikaḷōṭu cāttiraṅkaḷ 
patiṉāṉkiṟkum pala vēṟu uraiyāciriyarkaḷ 
ceyta virivuraikaḷum mutaṉmai 
uṭaiyaṉavākak karutappaṭṭu varukiṉṟaṉa. 
ciṟappāṉa uraikaḷ iraṇṭu. oṉṟu, civañāṉa 
pōtaktiṟku civākkirayōki vaṭamoḻiyil ceyta 
12000 kirantam koṇṭa civākkira pāṣyam. 
maṟṟatu, civañāṉa muṉivar tamiḻil ceyta 
civañāṉa pōtamā pāṭiyam. 
nūlāciriyariṉ karuttukku urai kāṇa 
muṟpaṭum poḻutu ōr eccarikkai niṉaivil 
irukkavēṇṭum. āciriyar entak karuttōṭu 
coṉṉār eṉṟu pārkka vēṇṭumēyaṉṟi, 
māṟupaṭṭa karuttukkaḷai anta nūlil pukuttak 
kūṭātu. cittānta nūlukkuc cilar vētānta 
uraiyum kūṟukiṟārkaḷ. itu poruntātu. 
marapu kōlittanta varampukaḷukkiṭaiyē tāṉ 
urai cella vēṇṭum. 
iṉi, mēlē kuṟittavai yāvum caiva 
makkaḷukku vētam pōṉṟa ciṟappuṭaiyaṉa. 
cila nūlkaḷ piṉ vantavai āyiṉum, avai pōlavē 
koḷḷattakkaṉa. ivaṟṟuḷ mutaṉmaiyāṉavai 
ñāṉamārkkattil ñāṉāmirtamum civaneṟip 
pirakācamum; yōka, kiriyā mārkkattil 
tattuvap pirakācam; cariyā mārkkattil 
civatarumōttaramum caiva camaya 

Other sources 
The Catamaṇi Kōvai, which is believed to 
have been written by Maṟaiñāṉacampantar, 
and the Tukaḷaṟupōtam written by 
Ciṟṟampala Nāṭi should be considered as 
Śaivasiddhānta texts along with these 
books. Many other commentaries on these 
fourteen books are considered of primary 
importance. Among them, two are very 
important. One is the Civākkira Pāṣyam, 
which contains 12000 verses in Sanskrit 
written by Civākkirayōki as a commentary 
to the Civañānapōtam; the other one is the 
Civañānapōtamāṭiyam, written in Tamil by 
Civañāna Munivar. 
When looking at the commentary to the 
thought of a writer, one should be cautious. 
One must not introduce different ideas in 
that book without investigating the writer’s 
thoughts. Some [scholars] have written 
Vedāntic commentaries to Siddhāntic 
books. Those are not suitable. One must 
commentate within the limits of a tradition.  
All the abovementioned texts are considered 
important like the Vedas for Śaivas. 
Although some books were written later, 
they are accepted just like the others. 
Among these, the Ñāṉāmirtam and the 
Civaneṟip Pirakācam are of primary 
importance in the jñānamārga; the Tattuvap 
Pirakācam is primary in the yogamārga and 
the kriyāmarga; the Civatarymōttam and the 
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neṟiyum; pakti mārkkattil aruṇakiri nātar 
nūlkaḷum, tāyumāṉavar pāṭalkaḷum. 
mūla cāttiraṅkaḷiṉ varaiyaṟai paḻamaiyāṉa 
ōr aḷavōṭu niṟkavēṇṭiyatu. mēlum perukik 
koṇṭē pōka muṭiyātu. itu eṅkum mūlattukku 
amaiyattakka 

Caiva Camaya Neṟi are primary texts in the 
caryāmārga; the books of Aruṇakiri Nātar 
and the hymns of Tāyymāṉavar are 
important materials in the bhaktimārga. 
The definition of the Mūla Śāstras is limited 
to these old scriptures and cannot add 
further [texts]. This is the character that is 
set 
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ōr iyalpu. immuṟaiyil, tirumuṟaikaḷ 12 
cittānta cāttiraṅkaḷ 14 eṉṟa varaiyaṟai 
ēṟpaṭṭu nilaipeṟnirukkiṟatu. 
 
 
vaṭa moḻiyiṉ nilai 
vaṭa moḻiyaik kuṟittu oru vārttai kūṟi 
ippakutiyai muṭippōm. caivattukku vaṭamoḻi 
nūlkaḷum tamiḻ nūlkaḷum iraṇṭu kaṇkaḷ 
pōṉṟavai. iraṇṭumē cāttiraṅkaḷ. caiva 
cāttira vaṭa nūlkaḷ pirāmaṇar ceytavai alla; 
ivaṟṟuḷ pala civācāriyar ceytavai, cila 
caivarē ceytavai. iraṇṭaiyum koḷvatāl 
tamiḻukkuk kuṟaivu, allatu pirāmaṇa 
ātikkam ēṟpaṭum eṉṟu niṉaippatu 
aṟivuṭaimaiyākātu. cila nūṟṟāṇṭukaḷukku 
muṉ varai camaya nūl kaṟṟa caivar iru moḻi 
vallavarākavē iruntārkaḷ. ākavē, avarkaḷ 
tāṅkaḷē vaṭamoḻiyil nūl ceytatil viyappillai. 
aṉṟiyum, muṟkālattil camaya nūlkaḷai 
vaṭamoḻiyil tāṉ eḻuta vēṇṭum, tamiḻil eḻutak 
kūṭātu eṉṟa uṇarvu iruntatu. atu 
kāraṇamākavē tamiḻ nāṭṭil maṭṭumiṉṟi intiya 
nāṭeṅkum camaya nūlkaḷum 
viyākkiyāṉaṅkaḷum vaṭa moḻiyil 
eḻutappaṭṭaṉa. 
vaitika camayamoṉṟumē intiya maṇṇil 
nilaviya paḻaṅkālattil, iraṇṭāyirattu ainnūṟu 
āṇṭukaḷukku muṉ, cīrtirutta 
camayaṅkaḷākiya peḷattamum caiṉamum 
eḻuntaṉa. ivaṟṟait tōṟṟuvittavarkaḷ vaṭa 
nāṭṭil piṟantavarkaḷ. ātalāl avarkaḷum 
avarkaḷ cīṭarkaḷum taṅkaḷ camaya nūlkaḷai 
vaṭa moḻiyilēyē eḻutiṉārkaḷ. ciṟitu piṟpaṭṭu 
iccamayaṅkaḷil poruntāta koḷkaikaḷaik 
kaṇṭikka muṟpaṭṭa vaitika camaya 
nūlāciriyarkaḷ, atē vaṭamoḻiyil nūleḻutik 
kaṇṭittārkaḷ. appōtum piṉṉarum, 
teṉṉāṭṭavar ac camayaṅkaḷaik 

everywhere for the source scriptures. In this 
way, [the Śaiva scriptures] are restricted to 
the 12 books of the Tirumuṟai and the 14 
Siddhānta Śāstras. 
 
The status of Sanskrit  
Let us conclude this section with a note 
about Sanskrit. The Sanskrit scriptures and 
the Tamil scriptures are like two eyes for 
Śaivism: they both are [its] Śāstras. The 
Sanskrit Śaiva Śāstras were not written by 
Brahmins; many of those were written by 
ācāryas, and some by the Śaivas. It would be 
unintelligent to think that relying on both 
would imply the Tamils’ inferiority or the 
Brahmins’ dominance. Till a few centuries 
ago, the Śaivas who studied the Śaiva 
scriptures were proficient in these two 
languages. Therefore, it is not surprising 
that they wrote books in Sanskrit. Moreover, 
in earlier times there was the belief that 
religious texts were to be written only in 
Sanskrit and not in Tamil. For this reason, 
religious books and commentaries were 
written in Sanskrit in Tamil Nadu and 
everywhere in India. 
In ancient times, when the Vedic religion 
was the only religion spread in India two 
thousand and five hundred years ago, 
Buddhism and Jainism developed as reform 
religions. Since those who founded them 
were born in North India, they and their 
disciples wrote their religious scriptures 
only in Sanskrit. A little later, the religious 
writers who started objecting to the 
principles of these religions that were not 
suitable [for the Vedic religion], condemned 
them for writing books in Sanskrit. Then 
afterward, when the Southerners started 
writing 
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kaṇṭikkavum taṅkaḷ koḷkaikaḷai viḷakkavum 
nūleḻutat toṭaṅkiyapōtu, vaṭamoḻiyilēyē 
eḻutat toṭaṅkiṉārkaḷ. camayanūlai 
vaṭamoḻiyil eḻututal eṉṟa marapu ivvāṟu 
toṭaṅki nilai peṟṟuviṭṭatu. 
\caiva camayattil vaṭamoḻiyil nūl eḻutiṉōr 
tamiḻ nāṭṭavarē. itil pirāmaṇa ātikkam illai. 
ēṉeṉil pirāmaṇarukku uriyatu 
caṅkararuṭaiya attuvaita vētāntamēyaṉṟi, 
caiva cittāntamaṉṟu. tāṅkaḷākac cila 
pirāmaṇar virumpic civa vaḻipāṭṭaiyum 
ālaya vaḻipāṭṭaiyum caiva nūlkaḷaiyum 
kaṟṟaṉar. ivarkaḷ civavētiyar eṉappaṭṭaṉar. 
caivarukkuc colliyatellām ivarkaḷukkum 
poruntum. civavētiyar caiva reṉak koḷḷa t 
taṭaiyillai. 

books criticizing those religions and 
explaining their own principles, they began 
writing in Sanskrit. This is how the tradition 
of writing religious books in Sanskrit 
started. 
Within Śaivism, Tamil writers wrote books 
in Sanskrit. This did not imply a Brahmin 
dominance because the Brahmins followed 
the Advaita Vedānta of Śaṅkara, not the 
Śaivasiddhānta. Few Brahmins interested 
[in Śaivasiddhānta] have studied the Śaiva 
scriptures and performed the Śiva worship 
and the temple worship by themselves. They 
are called civavētiyar. Everything that has 
been said for Śaivas applies to them also. 
There is no prohibition in calling the 
civavētiyar Śaivas. 
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caiva ācāriyar 
 

civaperumāṉ 
caiva marapil, civaperumāṉē ācāriyaṉāka 
vantu āṭkoḷḷukiṉṟāṉ eṉpatu aṭippaṭaik 
karuttu. civālayattil parama kuruvāyuḷḷavar 
takṣiṇāmūrtti. ipperumāṉ, kailaiyil kallāla 
niḻalil, vākkiṟanta pūraṇamāy, maṟaikku 
appālāy iruntu, cakala kalvi kēḷvikaḷilum 
valla muṉivarkaḷāṉa caṉakar caṉantaṉar 
caṉātaṉar caṉaṟkumārar eṉṟa 
nālvarukkum, parañāṉattai vākkiṉāṟ 
collāmal tām irunta nilaiyilēyē uṇartti, vīṭu 
pēṟaḷittaṉar. ipperumāṉ valakkaiyil piṭitta 
ciṉ muttirai ik karuttaip pulappaṭuttum. 
peruviral iṟaivaṉaiyum mukal viral 
āṉmāvaiyum kuṟippiṭum. naṭuviral, 
mōtiraviral ciṟuviral mūṉṟum āṉmāvaip 
pantitta pācaṅkaḷākiya āṇavam, kaṉmam, 
māyai eṉṟa mūṉṟaiyum muṟaiyē kuṟikkum. 
āṉmā intap pācaṅkaḷiliruntu viṭupaṭṭu 
iṟaivaṉatu tāḷil vantu aṭaṅka vēṇṭum 
eṉpatai inta muttirai uṇarttukiṟatu. 
muttiraiyil pārttāl mūṉṟu viralkaḷ taṉiyē 
pirintu niṟka, mutal viral maṭṭum peruviral 
aṭiyil vantu aṭaṅkuvatu teriyum. 
takṣiṇāmūrttiyākiya paramācāriyar 
kailāyattil uḷḷavar. pūlōkattil caiva 
camayattil camayācāriyar nālvar, cantāṉa 
ācāriyar nālvar eṉṟu colluvatu marapu. 
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Śaiva Preceptors 
 
Lord Śiva 
In the Śaiva tradition, there is the 
fundamental tenet that Lord Śiva himself is 
embodied as an ācārya. Dakṣiṇāmūrti is the 
primary guru in the Śaiva temples. This 
Lord, [sitting] under the shade of a banyan 
tree in Kailāsa, having completely gone 
beyond the concealment, imparted supreme 
knowledge to the four sages Caṉakar, 
Caṉantaṉar, Caṉātaṉar, and Caṉaṟkumārar, 
who were experts in all educational matters, 
not by uttering it but by making them realize 
it within themselves, and made them obtain 
mukti. The cin-mudrā of the right hand of 
this Lord illustrates this point. The thumb is 
said to refer to God and the first finger to the 
soul. The middle finger, the ring finger, and 
the little finger, respectively, represent the 
three attachments of the soul: āṇava, karma, 
and māyā. This mudrā implies that the soul 
has to get rid of these bondages, reach God’s 
abode, and merge with him. If you look at 
the mudrā, you can see that the three fingers 
stand separately, and only the first finger 
goes under the thumb and touches it. 
The supreme ācārya dwells in mount 
Kailāsa in form of Dakṣiṇāmūrti. On the 
earth, the tradition talks about four camaya 
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camayācāriyar āvār tiruñāṉa campantar, 
appar, cuntarar, māṇikkavācakar eṉpōr. 
cantāṉa ācāriyar 

ācāryas and four cantāṉa ācāryas. The 
camaya ācāryas are Tiruñāṉacampantar, 
Appar, Cuntarar, and Māṇikkavācakar. The 
cantāṉa ācāryas 
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āvār meykaṇṭār, aruḷ nanti, maṟaiñāṉa 
campantar, umāpati eṉpōr. 
 
camayācāriyar 
camayācāriyar nālvarum tamiḻnāṭṭil ēḻu, 
eṭṭu oṉpatu ākiya nūṟṟāṇṭukaḷil tōṉṟic 
civapaktip payir vaḷarttārkaḷ. paracamayak 
kuṟumpai aṭakkiṉārkaḷ. ivarkaḷuṭaiya 
vāḻkkaiyiṉ tattuvattaic caivap paṇṭitarkaḷ 
palavāṟāka virittuk kūṟiya pōtilum kūṭa, 
ivarkaḷ mikavum ciṟappākap pakti 
mārkkattai vaḷart tārkaḷ eṉpatu iṅku 
uṇarattakkatu. “cāttirappaṭippu, kulattiṉ 
mēṉmai ākiya aṉaittaiyum viṭa, mey yaṉpē 
aruḷ peṟuvataṟku vaḻi; ulakukku orē teyvam, 
atteyvamē civaparam poruḷ, uyir 
varkkaṅkaḷ yāvum at teyvaktai vaḻipaṭṭut 
taṅkaḷ viṉaikaḷiliruntu nīṅki uriya kālattil 
tiruvaruḷilē tōyntu apparam poruḷilē 
iraṇṭaṟak kalattal ākiya muttip pēṟu 
aṭaivārkaḷ” eṉpatē ivarkaḷatu potuvāṉa 
upatēcam. aṉṟu mutal iṉṟu varai ivarkaḷ 
āṟṟup paṭuttiya neṟiyilēyē ciṟitum piṟaḻāmal 
caiva makkaḷ oḻuki varukiṟārkaḷ eṉpatum 
kuṟippiṭattakkatu. ivarkaḷuṭaiya vāḻkkai 
varalāṟṟaic cila coṟkaḷāl iṅkuk kūṟalām. 
 
campantar 
tiruñāṉa campantar cōḻanāṭṭuc cīrkāḻiyil 
tōṉṟi mūṉṟu vayatil umātēviyārāl ñāṉappāl 
ūṭṭap peṟṟu, tamiḻ nāṭeṅkum cuṟṟi, talaṅkaḷ 
tōṟum icaip patikaṅkaḷ pāṭi makkaḷaic 
civaneṟiyilē āṟṟuppaṭuttiṉār. 
tirukkōlakkāvil civaperumāṉ ivarukkup 

are Meykaṇṭār, Aruḷ Nanti, Maṟaiñāṉa 
Campantar, and Umāpati. 
 
The camaya ācāryas – the religious 
preceptors 
The four camaya ācāryas were born in the 
seventh, eighth, and ninth centuries and 
spread the Śiva bhakti. They subsided the 
atrocities of the other religions. Although 
the philosophical [meaning] of these 
people’s life has been explained in different 
ways by the Śaiva pandits, here it is 
emphasized that they developed the 
bhaktimārga as the primary thing. Their 
general preaching was: “True love is the 
only way to get [Lord’s] grace, more 
important than any other thing, including the 
study of the Śāstras and caste superiority; 
there is only one God in the world and that 
God is the Supreme Śiva; all the living 
beings that have worshipped that God, 
having departed from their deeds, having 
got involved into the holy grace of God, and 
having become one with him, will obtain 
mukti”. It is also noteworthy that from that 
time till today, the Śaivas have followed the 
principles laid down by them without any 
deviation. Their lives can be told here in a 
few words. 
 
Campantar 
Tiruñāṉacampantar was born in Sirkali, in 
the Chola country; fed with the knowledge 
milk by the goddess Umā at the age of three, 
he went all around Tamil Nadu, sang the 
musical hymns in the places he visited, and 
guided the people on the path of Śiva. Lord 
Śiva blessed him with golden cymbals at 
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poṉtāḷam aruḷiṉār. yāḻ vācittalil 
vallavarākiya tirunīlakaṇṭa yāḻppāṇarum 
avar maṉaiviyārum varak kaṇṭu, avarkaḷaip 
pōṟṟit tamatu tirukkūṭṭattil cērttuk koṇṭu 
tam patikaṅkaḷai yāḻil icaikkum urimai 

Tirukkōlakkā. Having met Tirunīlakaṇṭa 
Yāḻppāṇar, who was an expert in playing the 
yāḻ, and his wife, he praised them, joined 
their followers, and learned to play his 
hymns with the yāḻ. In Chidambaram, he 
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aḷittār. tillaiyil tillaivāḻantaṇarkaḷaic 
civakaṇaṅkaḷākak kaṇṭār. kuḻantaip 
pirāyattōṭu ivar tantai tōḷmītum, cila 
camayam naṭantum varuva tuṇṭu. naṭantu 
vanta varuttattaik kaṇṭa civaperumāṉ, 
tirunelvāyil arattuṟaiyil ivarukku oru 
muttuc civikai aḷittu atil ivarntu varumāṟu 
paṇittār. muttuc ciṉṉamum muttuk kuṭaiyum 
aḷittār. cila nāḷ kaḻittu ivar appar 
cuvāmikaḷuṭaiya toṭarpum peṟṟār. piṉṉar 
tiruppāccilāccirāmam aṭaintapōtu, 
aṅkirunta aracaṉāṉa kolli maḻavaṉ 
eṉpavaṉuṭaiya peṇṇaip pīṭittirunta 
muyalakaṉ eṉṟa koṭu nōyaip perumāṉ mītu 
pāṭal pāṭip pōkkiṉār. koṅkunāṭu ceṉṟapōtu 
annāṭṭuk kuḷir curam tam aṭiyavaraikac 
tākkātapaṭi perumāṉ mītu patikam pāṭi 
vilakkiṉār. tiruppaṭṭīccuram aṭaintu, 
veppattaik taṇikkap perumāṉāl aruḷap 
peṟṟa muttup pantar peṟṟār. tiruvāvaṭutuṟai 
aṭaintu tantaiyār vēṇ ṭiyapaṭi perumāṉaik 
kuṟaiyirantu poṟkiḻi peṟṟu, “nalvēḷvi tītu 
nīṅka nīr ceyyum” eṉṟu tantaiyiṭam aḷittār. 
tiruttarumapuram eṉṟa ūril yāḻmūrip 
patikam pāṭi, iṟaivaṉ aruḷ peṟṟa icai, 
karuviyil aṭaṅkātu eṉṟu tirunīlakaṇṭa 
yāḻppāṇar mutaliyōrukku meyppittār. 
tiruccāttamaṅkai vaṇaṅkit tirunīla nakkar 
upacārattaip peṟṟu, tirumarukal aṭaintu, 
oru vaṇikap peṇṇiṉ tuyar tavirkka vēṇṭip 
perumāṉaik kuṟaiyirantu, viṭantīṇṭi uyir 
tuṟanta vaṇikaṉ uyir peṟṟeḻac ceytār. 
mīṇṭum apparaic cantittut 

saw the inhabitants of the city as 
Śivagaṇgas. During his childhood, he used 
to walk on his father’s shoulder and some 
other times he used to walk. Lord Śiva, 
having seen the sufferings that came from 
walking, gifted him a palanquin made of 
pearl in Tirunelveli and asked him to travel 
sitting on that. [God] gifted him a pearl 
palanquin and a pearl umbrella. After some 
time, he got in contact with Appar. Later, 
when he reached Tiruppāccilāccirāmam), he 
sang a hymn in praise of Śiva to cure the 
disease of the Malava king’s daughter who 
was there. When he went to Koṅkunāṭu, he 
sang hymns to God, requesting that the 
coldness should not harm his devotees in 
that country. Having traveled to 
Tiruppaṭṭīccuram, he received a pearl 
umbrella blessed by the Lord to cool down 
the heat. After he reached 
Thiruvavaduthurai, he requested God and 
obtained a bundle of golden coins as his 
father demanded; he gave those to his father, 
saying, “The good sacrifices will make you 
depart from the sinful deeds”. In the city 
called Dharmapuram, Tirunīlakaṇṭa 
Yāḻppāṇar sang the patikam with the yāḻ and 
demonstrated the Mudaliyar that he could 
not play the instrument [as Cambandar], 
since his music had obtained the divine 
grace. After worshipping at 
Tiruccāttamaṅkai and receiving the blessing 
from Tirunīla Nakkar, he reached 
Tirumarukal and brought back to life a 
merchant who had sacrificed his life to save 
a businesswoman from suffering. He met 
Appar again; 
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tiruvārūrp perumai aṟintu aṅkucceṉṟu 
vaḻipaṭṭu, tiruppukalūr aṭaintu murukar, 
tirunīlakantar, ciṟut toṇṭar ākiyavarōṭu 
aḷavaḷāvip piṉṉar apparuṭaṉ tiruvīḻimiḻalai 
aṭaintār; aṅkup perumāṉ ivarukkut 
tōṇiyappar kōlam kāṭṭiṉār. aṅkirunta 
pañcam tīruvataṟkākap perumāṉiṭattil kācu 
peṟṟu aṭiyavar viruppappaṭi perumāṉaip 
paṇintu mīṇṭum vāci tīrnta kācu peṟṟār. 
aṅkup pañcam nīṅkavē, apparōṭu 
tirumaṟaikkāṭu aṭaintār. aṭaittirunta katavai 
apparāl tiṟappittu vaḻipaṭṭu mīṇṭum pāṭal 

knowing the glory of Tiruvarur, he went 
there and worshipped [God]; [then,] after he 
reached Tiruppukalūr and talked in a 
friendly way to Murukar, Tirunīlakaṇṭa, and 
Ciṟuttoṇṭar, he reached [the city] of Appar, 
Tiruvīḻimiḻalai; there, God gave him a vision 
of Sirkali. He obtained money from God to 
eradicate the famine there, bowed down to 
God as a servant, and again received money, 
which he spent. [Afterwards,] he reached 
Tirumaṟaikkāṭu with Appar to eliminate the 
famine there. Appar opened the locked door, 
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pāṭi aṭaippittār. vāymūr vaḻipaṭṭu 
mīṇṭapōtu, pāṇṭi nāṭṭu oṟṟar vantu 
aḻaikkavē, camaṇar tīmaiyai eṭuttuk kūṟi 
appar taṭuttataik kōḷaṟu patikam pāṭi 
vilakki, araci maṅkaiyarkkaraciyār mantiri 
kulacciṟaiyār viruppap paṭip pāṇṭināṭṭil 
camaṇ pōkkic caivam perukkam 
puṟappaṭṭār. campantar maturai ceṉṟu 
taṅkiya maṭattil camaṇar tīyiṭavum, ivar 
“paiyavē ceṉṟu pāṇṭiyaṟkāka” eṉṟu pāṭiya 
māttirattil, tī pāṇṭiyaṉai veppuc curamākat 
tākkiyatu. camaṇarāl curam tīrkka muṭiyātu 
pōkavē, campantar curattait tirunīṟṟāl 
pōkkiṉār. camaṇar nōy tīrkka muṭiyāmaṟ 
pōṉatu kaṇṭu pāṇṭiyaṉ maṉam māṟavē, 
camaṇar campantarai aṉal vātam, puṉal 
vātam ceyyumāṟu aḻaittaṉar. camaṇar 
aṉalil iṭṭa ēṭu erintu pōka, campankar iṭṭa 
ēṭu pacceṉṟu iruntatu. appaṭiyē vaikai yāṟṟil 
ēṭukaḷai iṭṭapōtu camaṇar iṭṭa ēṭukaḷ āṟṟu 
veḷḷattāl aṭittuc cellappaṭṭuk kaṭalai 
aṭaintaṉa; campantar iṭṭa ēṭu etirēṟic 
ceṉṟatu. campantar perumaiyuṇarnta 
aracaṉum camaṇarum caivarāyiṉar. piṉ 
campantar maturai nīṅkik koḷḷam pūtūr 
aṭaintu āṟṟuveḷḷap perukkil ōṭam 
celuttuvōriṉṟip pāṭalālēyē ōṭattaic 

worshipped [God], and again closed the 
door singing hymns. When he resumed 
worshipping in Vāymūr, a spy from the 
Pandya country came to call him, he sang 
the kōḷaru hymns preventing Appar from 
stopping the Jain evil, dispelled the Jainism 
in the Pandya country according to the wish 
of the chief minister Kulacciṟaiyār and the 
queen Maṅkaiyar and spread Śaivism. 
When Campantar went to Madurai and the 
Jains set fire to the monastery where he was 
staying, he only sang, “Slowly it came for 
the Pandya” and a fierce fever hit the 
Pandya king. As the Jains could not stop the 
fever, Campantar dispelled it with the sacred 
ashes. The king, having seen that the Jains 
could not remove the fever, changed his 
mind and asked Campantar and the Jains to 
have a debate with fire on the river’s water 
[called aṉalvātam puṉalvātam]. While the 
palm-leaf manuscript that the Jain put on the 
fire got burned, those that Campantar put 
remained fresh. Like that, the palm leaves 
that the Jains had put [on the fire] fell in the 
river Vaikai and, carried by the rivers’ flood, 
reached the sea; the manuscript that 
Campantar had put [on the fire] returned 
back. Both the king and the Jains, having 
understood the greatness of Campantar, 
became Śaivas. After that, Campantar left 
Madurai and reached a new village guiding 
a boat that was not floating on the river but  
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celuttiṉār. pōti maṅkai eṉṟa ūr aṭaintapōtu, 
aṅku putta nanti eṉṟa peḷatta camayak 
talaivaṉuṭaiya tontaravu poṟukkamāṭṭāta 
aṭiyavar oruvar campantaruṭaiya 
pāṭaliliruntu tiruvainteḻuttiṉ perumai kūṟum 
oru pāṭalaip pāṭiya māttirattil, talaiyil iṭi 
vīḻntu avaṉ māyntāṉ. piṉ tiruppūnturutti 
aṭaintu tam civikaiyai appa mūrttikaḷē tāṅki 
vantamai kaṇṭu avaraip pōṟṟi, kāḻiyaṭaintu 
piṉṉar toṇṭai nāṭu nōkkiṉār. tiruvōttūril oru 
civaṉaṭiyār payiriṭṭa paṉaikaḷ yāvum 
camaṇar paḻikkumāṟu āṇ paṉaikaḷāy 
iruntamai kaṇṭu, patikam pāṭi avaṟṟaip 
peṇpaṉaiyākki, kāraikkālammaiyār 
kaṇṇappar talaṅkaḷāṉa ālaṅkāṭu kāḷatti 
vaṇaṅki, mayilāppūr aṭaintār. aṅku 
tamakkeṉṟu civarēcar eṉpār vaḷartta 

thanks to his hymns. [Then,] he reached the 
city called Pōtimaṅkai; [there,] when a 
Śaiva devotee – who was not able to oppose 
the religious chief of Buddhists of that place 
– sang one of the hymns of Campantar 
which conveyed the greatness of the five 
syllables mantra, a thunder fell on his head 
and he died. Afterward, when [Campantar] 
reached Tiruppūnturutti, he saw that Appar 
had carried his palanquin; [thus,] he praised 
him and, after being satisfied, went to the 
Toṇṭai country. In Tiruvōttūr, having seen 
that Jains had replaced with male palms all 
the [female] palm trees that a Śaiva devotee 
had planted, he sang a hymns, transformed 
them into female trees, worshipped at the 
shrine of Ālaṅkāṭu that was famous for 
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pūmpāvai viṭantīṇṭi iṟantapiṉ avar eṭuttu 
vaittirunta avaḷ elumpaip peṇṇākki, 
avaḷukkut tām tantai muṟai eṉpatai yuṇartti, 
mīṇṭum cīkāḻi vantār. tirukallūrp 
perumaṇattil tam peṟṟōr tamakkup peṇ 
pārttut tirumaṇa ēṟpāṭukaḷ niṟaivēṟṟi 
vaikkavē, peṇṇaik kaippiṭittu, iṟaivaṉaṭi 
cēravēṇṭum eṉṟa eṇṇattōṭu oru patikam 
pāṭiṉār. oru cōti tōṉṟiṟṟu. pañcākkarac 
tiruppatikam pāṭi aṉaivaraiyum tīkṣaiyāl 
puṉitarākkic cōtiyuḷ pukac ceytu, tāmum 
maṉaiviyaik kaippiṭittavāṟē cōtiyuḷ pukuntu, 
vaikāci mūlattaṉṟu civattil iraṇṭaṟak 
kalantār. 
tiruñāṉa campantar vāḻkkai iruperum 
tattuvaṅ 1ḷai uṇarttukiṟatu. oṉṟu avaruṭaiya 
vāḻkkai kaṟput tira mārkkam eṉṟu 
collukiṉṟa kiriyā mārkkattai uṇarttukiṉṟatu. 
iṟaivaṉuṭaiya putalvar eṉṟa perum takutiyai 
ivar peṟṟavar. maṟṟatu, ivar tamakkeṉṟu 
vāḻavillai; uyirkaḷukku upakāram 
ceyyavēṇṭu 

Kāraikkālammaiyār and Kaṇṇappar, and 
reached Mylapore. There, after the death of 
Pūmpāvai, who was raised by Civarēcar, he 
turned her bones into a woman, made her 
realize that [Civarēcar] was her father, and 
returned to Sirkali. At Tirukallūr, he sang a 
hymn with the thought that his parents 
would have looked for a woman whom he 
could marry, finalize the marriage 
arrangements, get married, and join God’s 
abode. A light appeared. Then he sang the 
five syllables mantra and made everybody 
enter the glowing light by blessing them 
with the initiation; he entered the light 
holding his wife’s hand, crossed it, and 
merged with Śiva in Vaikāci (May-June). 
The life of Tiruñāṉacampantar conveys two 
messages. One is that his life reflects the 
kriyāmārga, which is said to be a path of 
purity. He has the great status of son of God. 
The other is that he did not live selfishly but 
lived teaching that one must help the [other] 
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meṉṟē vāḻntār. iṟaivaṉ ivarukku ñāṉappāl 
aruḷiyatu mukal cōtiyait tōṟṟuvittatu 
varaiyil tāmākavē aruḷ ceytār. oṉṟēṉum ivar 
kēṭṭatillai; āṉāl ivar perumāṉak 
kuṟaiyirantatellām piṟaruṭaiya tuṉpattaip 
pōkka vēṇṭiyē. muyalakaṉ nōy tīrttatu, 
curam pōkkiyatu, tantaikkup poṉ aḷittatu, 
viṭam tīrttatu, paṭikkācu peṟṟatu, camaṇarai 
veṉṟatu, oṭam viṭṭatu, peṇpaṉaiyākkiyatu, 
aṅkam pūmpāvaiyākkiyatu ākiya 
aṟputaṅkaḷ yāvum ulakiṉarukku ivar ceyta 
upakāraṅkaḷē yākum. 
 
appar 
appar cuvāmikaḷ eṉṟu vaḻaṅkupavar 
tirukāvukkaracu cuvāmikaḷ; apparē eṉṟu 
campantarāl aḻaikkap peṟṟār. ivar 
naṭunāṭṭil tiruvāmūril vēḷāḷa marapil 
piṟantār. iḷamaiyil pala camaya ārāycci 
ceytu caiva camayattiliruntu vaḻuvic caiṉa 
camayam pukuntu irunta nāḷil, ivar 
tamakkai tilakavatiyār tam tampiyai 
āṭkoḷḷumāṟu iṟaivaṉai vēṇṭa, iṟaiyaruḷāl 
ivar vayiṟṟil cūlaikōy tōṉṟi ataip pōkka 
vaḻiyaṟiyātu, ivar tam tamakkaiyai nāṭi 
vantapōtu tilakavatiyār tiru nīṟu aḷittut tiru 
vatikai vīraṭṭāṉēcuvararai vaḻipaṭac ceyya, 

living beings. God spontaneously blessed 
him starting with giving him the milk of 
knowledge and till making the light. He did 
not ask for anything [for himself]; all he 
asked God was to alleviate the sufferings of 
others. Curing diseases, dispelling the 
poison, obtaining the gold, winning over the 
Jains, conducting the boat, converting the 
palmyra trees into females, and 
transforming the bones into Pūmpāvai, are 
all miracles he did only to help others. 
 
Appar 
Tirukāvukkaracu Cuvāmikaḷ is called Appar 
Cuvāmikaḷ; he was called Appar only by 
Campantar. He came from a Velalar family 
in Tiruvāmūr, in the Naṭu country. During 
his youth, he investigated different religions 
and converted from Śaivism to Jainism. 
When his sister Tilakavati prayed to God to 
embrace his brother, God gave him a terrible 
stomach disease; when Appar came to his 
sister, Tilakavati applied the sacred ashes 
[on him], worship [God] at the 
Vīraṭṭāṉēcuvararai temple, and the disease 
disappeared. So, he also started to sing in 
praise of Śiva and gained eloquence. 
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cūlai maṟaintatu. ivarum perumāṉ pukaḻaip 
pāṭum nāvaṉmaiyum peṟṟār. pāṭalkaḷiṉ 
poruṭ polivu kāraṇamāka iṟaivaṉāl 
“nāvukkaracu” eṉṟu peyar cūṭṭavum 
peṟṟār. ivar kōyilkaḷ tōṟum ceṉṟu 
maṉattiṉāl tiyāṉittu, vāyiṉāl pukaḻ pāṭi, 
kaiyiṉāl uḻavārap paṇi ceytu vantār. ivar 
caivarāṉamai aṟinta caiṉac talaivar, 
tamatu aracaṉākiya makēntiravarma 
pallavaḷiṭam ceṉṟu caiṉa camayattukku 
imukkut tēṭiya ivarait tuṉpuṟuttac 
coṉṉapōtu, 

Because of the greatness of his hymns, God 
also gave him the name Nāvukkaracu (“the 
king of the tongue”). He meditated in all the 
temples where he went, sang the hymns in 
praise of God, and did manual services. 
When the Jains’ chief came to know that he 
got converted to Śaivism and went to the 
Pallava king Mahendravarman asking him 
to punish Appar for having defamed 
Jainism, 
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avaṉum ataiyēṟṟu ivarai aḻaittuc cuṇṇāmpu 
nīṟṟaṟaiyil iṭṭāṉ. iṟaivaṉ tiruvaṭi niḻalai ivar 
niṉaittirukkavē, aṟai ivarukku anniḻalpōlak 
kuḷirntiruntatu. piṟaku ivarukku nañcamutu 
koṭuttaṉar. atai uṇṭu ivar tīṅkiṉṟi iruntār. 
mataṅkoṇṭayāṉaiyai ivar mītu ēviṉar. yāṉai 
ivarai vaṇaṅkic ceṉṟatu. kallil piṇittuk 
kaṭalil iṭṭaṉar. ivar iṟaivaṉ tirunāmattai ōti 
mitantu tiruppātirippuliyūril karaiyēṟit 
tiruvatikai vantu toḻutu koṇṭiruntār. pallava 
maṉṉaṉ ivar perumaiyai yuṇarntu ivarai 
vaṇaṅki nallaṟivu peṟṟuc caivaṉākic 
civālayam kaṭṭiṉāṉ. nāvukkaracar piṉ 
tiruppeṇṇākaṭam aṭaintu perumāṉaip pāṭi 
vēṇṭit tōḷil cūlamum iṭapamum poṟikkap 
peṟṟār. cīkāḻi aṭaintu campanta ruṭaiya 
naṭpaippeṟṟār. tirunallūril iṟaivaṉuṭaiya 
tiruvaṭikaḷait tam muṭi mītu cūṭṭap peṟṟār. 
tiṅkaḷūr aṭaintu, aṅku appūti eṉṟa antaṇa 
aṭiyavar nāvuk karacarākiya tam 
peyarālēyē pala civa tarumaṅkaḷ 
ceytiruppatu kaṇṭu aticayittu avaruṭaṉ 
aḷavaḷāvi makiḻntu, viṭam tīṇṭiya avaruṭaiya 
putalvaṉai uyirppittār. mīṇṭum tiruppukalūr 
aṭaintu campantar ciṟut toṇṭar 
mutaliyavarkaḷōṭu paḻakip piṉ tirukkaṭavūr 
kuṅkiliyakkalayaruṭaiya naṭpaip peṟṟu, 
tiruvīḻimiḻalai aṭaintu, aṅkirunta pañcattil 
tam kait toṇṭiṉ ciṟappukkāraṇamāka 
vāciyillākkācu peṟṟār. tirumaṟaik kāṭu 
aṭaintu maṟaik katavu tiṟappittu, vāymūr 
vaḻi paṭṭu, ñāṉa campantarukkuc 
camaṇariṉ koṭumaiyaikkū ṟi, avaraip 
pāṇṭināṭu pōkaviṭṭup paḻaiyāṟai aṭaintār. 
aṅku irunta civālayam camaṇarāl 
mūṭappaṭṭiruntamai aṟintu varunti uṇaviṉṟi 

the king accepted this, brought Appar there, 
and put him in a limestone aquifer. Since 
[Appar] thought about the shadow of the 
abode of God, that place became as cool as 
that shadow for him. Afterward, they 
poisoned him, but he remained unharmed. 
They released a rutting elephant against 
him, but the elephant worshipped him. They 
tied him to a stone and threw it into the sea. 
He recited the holy name of God while 
floating, reached the shore in 
Tiruppātirippuliyūr, went to the temple, and 
prayed. The Pallava king, having 
understood his greatness, worshipped him, 
gained proper sense, became a Śaiva, and 
built a Śiva temple. After that, 
Nāvukkaracar reached Tiruppeṇṇākaṭam, 
sang hymns in praise of God, and was 
marked with the trident and the bull on his 
shoulder. Then he went to Sirkali and 
became a friend of Campantar. In 
Tirunallūr, he placed God’s feet on his hair. 
Then he reached Tiṅkaḷūr, and there, being 
amazed and happy after seeing that the 
Brahmin devotee named Appūti had 
performed many Śiva dharmas in the name 
of Nāvukkaracar, he resurrected his son who 
had drunk poison. Then he went again to 
Tiruppukalūr, and after getting acquainted 
with some devotees of Campantar, he 
became friend with Kuṅkilirakkalayar of 
Tirukkaṭavū, and then went to 
Tiruvīḻimiḻalai, where he obtained money 
donations because of the important charity 
services he did during the famine there. 
When he reached Tirumaṟaikkāṭu, he made 
its door open, worshipped God, and having 
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iruntapōtu, iṟaiyaruḷāl aracaṉ 
camaṇaraicak tolaittuc civāla 

told Ñāṉacampatar about the cruelty of 
Jains, he left the Pandya country and 
reached Paḻaiyāṟai. When he got sad and 
refused food, knowing that the Jains had 
closed a Śaiva temple there, the king  
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yattai veḷippaṭuttiṉaṉ. tiruppaiññīli pōkum 
vaḻiyil iṟaivaṉ ivaruṭaiya paciyaiyum nīr 
vēṭkaiyaiyum aṟintu poti cōṟu aḷittāṉ. 
piṉṉar kayilai naṇṇa eṇṇik kāci varai 
naṭantu ceṉṟapōtu, kālkaḷ tēyntaṉa, kaikaḷ 
tēyntaṉa, mārpum tēyntatu; puraṇṭu cellavē 
uṭampum tēyntatu; appāl cellum 
ceyalaṟṟavar ākiya pōtu, iṟaivaṉ oru 
poykaiyaik kāṭṭi ivarai mūḻkac ceytāṉ. ivar 
añceḻuttai ōtip poykaiyil mūḻkit 
tiruvaiyāṟṟilē eḻuntār. appōtu tam kaṇṇil 
paṭṭa carācaraṅkaḷ ellām caktiyum 
civaḻumākat tōṉṟak kaṇṭār. aiyāṟappar 
ālayam kailāyamākak kāṭci yaḷittatu. ak 
kāṭciyil maṉattaip paṟikoṭuttup pāṭip piṉṉar 
tiruppūnturutti vantu, aṅku campantar 
civikaiyait tāṅkiṉār. maturai ceṉṟu 
vaḻipaṭṭu, maṅkaiyarkkaraci yāraiyum, 
pāṇṭiyaṉaiyum, kulacciṟaiyāraiyum kaṇṭu 
makiḻntu, mīṇṭum pukalūr aṭaintār. iṟaivaṉ 
tiruvaruḷāl ivar uḻavārap paṇi ceyta 
iṭamellām poṉṉum maṇiyum tōṉṟiṉa. 
avaṟṟai ōṭākavē matittup peyartteṟintār. 
tēva maṅkaiyar tōṉṟi ivar muṉ pāṭṭum 
āṭṭamum āṭiṉar. avarkaḷai ivar civamākavē 
kaṇṭār. muṭivil oru ciktiraiccatayattil 
“puṇṇiyā uṉṉaṭikkē pōtukiṉṟēṉ” eṉṟu ōtik 
koṇṭē civaperumāṉuṭaiya tiruvaṭikkīḻ 
civāṉanta ñāṉavaṭivāy amarntār. 
caiva marapil appar vāḻkkai tācamārkkam 
eṉṟu collukiṉṟa cariyaip pakutiyaip 
pulappaṭuttuvatu. uṭal uḻaippiṉ perumaiyai 
eṉṟum uṇarttiyiruppatu. nāviṉāl pāṭiṉālum 
neñciṉāl niṉaittālum pōtātu, meyyiṉāl paṇi 
ceyya vēṇṭum eṉṟa aṭimait tiṟattai-
pēruṇmaiyaip pulappaṭuttuvatu. 

eradicated the Jains and constructed a Śiva 
temple by God’s grace. On the way to 
Tiruppaiññīli, knowing his hunger and 
thirst, God fed him with the food of wisdom. 
Afterward, when he started walking from 
Kashi, wishing to reach mount Kailāsa, his 
feet were torn, his hands were ripped, and 
his chest was worn; his body was too tired 
to walk further. When he could no longer 
walk, God made a pond appear and drowned 
him. He immersed himself in the pond while 
reciting the five syllables mantra and 
resurfaced in Tiruvaiyāṟu. In that moment, 
the whole world appeared to his eyes as 
Śiva-śakti, while the Aiyāṟappar temple 
appeared as mount Kailāsa. After having 
sung [a hymn], astonished by this vision, he 
went to Tiruppūnturutti, and there he carried 
Campantar’s palanquin. Having reached 
and prayed in Madurai, he was delighted to 
see the Pandya queen Maṅkaiyar and 
Kulacciṟaiyār and then went again to 
Pukalūr. By God’s grace, gold and precious 
stones had appeared in all the places where 
he had done plowing works. He paid 
homage and moved them. Divine ladies 
appeared and sang and danced in front of 
him; they saw him as Śiva. Finally, during 
the month of Cittirai, he sat down at the 
Lord’s feet, having obtained the blissful 
knowledge of Śiva, while reciting, “I reach 
your feet as a pure person”. 
In the Śaiva tradition, the life of Appar 
exemplifies the caryāmārga, which is [also 
called tācamārkkam. It indicates the 
greatness of [his] physical service. It has 
demonstrated that reciting hymns with the 
tongue and carrying good thoughts in the 
heart is not enough: it is necessary to serve 
through the body, namely slavery. 
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cuntarar 
mūṉṟāvatu ācāriyar cuntaramūrtti 
cuvāmikaḷ. ivar kailaiyil āṭi niḻalil tōṉṟiya 

 
Cuntarar 
The third ācārya is Cuntaramūrtti 
Cuvāmikaḷ. He diverted his mind from the 
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civaperumāṉuṭaiya pimpamāyiruntu, malar 
koyta umātēviyāriṉ cēṭiyar iruvar mītu 
maṉam ceṉṟa kāraṇattiṉāl, maṇṇulakil 
piṟantār. naṭu nāṭṭil āti caiva marapil 
nampiyārūrar eṉṟa peyarōṭu piṟantu, 
naraciṅka muṉaiyaraiyar araṇ maṉaiyil 
vaḷarntār. puttūril tamakku maṇam 
ēṟpāṭākiyiruntapōtu, civaperumāṉ oru 
mutiya vētiyarākat tōṉṟi, ivar tamakku 
aṭimai eṉṟu ōlai kāṭṭi maṇat taik taṭuttut 
tiruveṇṇey nallūr ālayattuṭ ceṉṟu 
maṟaintār. paḻaiya varalāṟu uṇarnta nampi 
yārūrar, “pittā” eṉṟu perumāṉaip pāṭi, 
talayāttirai toṭaṅkip patikam pāṭikkoṇṭu 
vantār. kāḻi vaṇaṅki ārūr aṭaintu 
perumāṉayē tōḻarākap peṟṟār. aṅku 
umātēviyāriṉ tōḻi paravai eṉṟa peyarōṭu 
piṟantirukkak kaṇṭu kātalittup perumāṉ 
aruḷāl maṇantār. ārūr maṇṭapattil 
toṇṭarkaḷaik kaṇṭu vaṇaṅkit tiruttoṇṭat tokai 
pāṭiṉār. paravai maṉaiyil oru camayam 
aṭiyavar uṇavukku nel illātu pōka arukil uḷḷa 
kuṇṭaiyūrkkiḻār nelmalai aḷikka, ataik 
kōḷilip perumāṉ aruḷāl pūtakaṇaṅkaḷaik 
koṇṭu paravai maṉaikku eṭuppittār. tiru 
nāṭṭiyattāṉkuṭi aṭaintu aṅkuk 
kōṭpuliyāruṭaiya peṇkaḷāṉa ciṅkaṭi 
vaṉppakai eṉṟa iruvaraiyum tam 
putalviyarāka ēṟṟār. tiruppukalūr ceṉṟu 
paṅkuṉi uttirattil paravaiyārukkākap poṉ 
vēṇṭip paṭuttirukka, ivar talaikku vaittup 
paṭuttirunta ceṅ kaṟkaḷ poṉṉāka āyiṉa. pala 
iṭaṅkaḷ vaḻipaṭṭut tirumutukuṉṟattil kiṭaitta 
paṉṉīrāyiram poṉṉai maṇi muttāṟṟil iṭṭup 
piṉṉar ārūrk kuḷattil atē 

reflection of Lord Śiva that appeared in a 
mirroring shadow on mount Kailāsa 
towards two maids of goddess Umā who 
were ploughing flowers; because of this, he 
was [re]born on the earth. Born with the 
name of Nampi Arūrar in an Ādiśaiva 
family in the Naṭu country, he grew up in the 
palace of king Narasimha Muniyaraiyar. 
When he was about to get married in Puttūr, 
Lord Śiva appeared in the form of an old 
man Brahmin, showed a palm-leaf 
document stating that Cuntarar was his 
slave, prevented the marriage, went to [his 
palace in] Tiruveṇṇey Nallūr, and 
disappeared. Nampiyārūrar, who 
understood what happened, praised God 
addressing him as “Pittā (Oh madness)”, 
began a pilgrimage to that place, and walked 
chanting the verses. Having worshipped 
God and reached Arur, he took Lord Śiva 
himself as his companion. There he saw [the 
reincarnation of] Umā’s maid, who was 
born with the name of Paravai, fell in love 
with her, and got married by Lord’s grace. 
Having met and worshipped the devotees in 
Arur’s royal court, he sang the 
Tiruttoṇṭattokai. Once, when 
Kuṇṭaiyūrkkiḻār, a devotee living nearby 
who was providing them rice, didn’t have 
any to give to his wife Paravai, God 
provided him with a mountain of rice and 
his attendants took it to his wife Paravai by 
his grace. When he reached 
Tirunāṭṭiyattāṉkuṭi, there he accepted as his 
daughters the two girls named Ciṅkaṭi and 
Vaṉppakai, daughters of Kōṭpuliyār. Then, 
having gone to Tiruppukalūr, when he 
praised [the Lord] asking for gold for his 
wife in the month of Paṅkuṉi, the bricks that 
were lying on his head became gold. Having 
worshipped [God] in many places, after 
having thrown in the river twelve thousand 
golden coins that he got in Tirumutukuṉṟam, 
he found  

39 

poṉ aruḷap peṟṟār. tirukkurukāvūr cellum 
vaḻiyil iṟaivaṉ poti cōṟu aḷittu ivar paciyaip 
pōkkiṉār. mīṇṭum tirukkaccūril perumāṉ 
ivarukkākak kaṟi cōṟu irantu vantu aḷittār. 
piṟaku tiruvoṟṟiyūr aṭaintu aṅkuk kaṇṭa 

that same gold in Arur’s tank. On the way to 
Tirukkurukāvūr, he got rid of the hunger 
thanks to the rice God gave him. When he 
was again in Tirukkaccūr, God gave him 
meat and rice. Afterward, he reached 
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caṅkili eṉṟa ammaiyārai maṇakka eṇṇiṉār. 
avar umātēviyāruṭaiya iraṇṭāvatu cēṭiyiṉ 
piṟappu. iṟaivaṉ eḻuntaruḷiyirunta makiḻa 
marattiṉ kīḻ, “uṉṉai nāṉ pirivatillai” eṉṟu 
cūḷuraittu maṇam ceytār. āṉāl ciṟitu nāḷil 
tiruvārūr vacanta viḻā niṉaivu varavum 
aṅkē cella eṇṇit tiruvoṟṟiyūrai nīṅkiṉār. 
iraṇṭu kaṇṇum maṟaintatu. tām cūḷurai 
poytta maiyē kāraṇam eṉṟuṇarntu, 
iṟaivaṉai vēṇṭik kaṇ aruḷumāṟu urukkamāṉa 
pala pāṭalkaḷ pāṭiṉār. taruma tēvataiyāṉa 
iṟaivaṉ uṭaṉē kaṇ aruḷavillai. 
tiruveṇpākkattil iṟaivaṉ ōr ūṉṟukōl aḷittār. 
iṉṉum kaṇṇillai. kāñci aṭaintu pōṟṟiyapōtu 
iṭakkaṇ kiṭaittatu. itaṟku makiḻntapōtilum, 
maṟṟoru kaṇṇillāmai nōkkik karuttaḻintu 
varum vaḻiyil tirutturuttiyil perumāṉ 
ivaruṭaiya uṭaṟ piṇi oṉṟaip pōkkiṉār. piṉṉar 
ārūr ceṉṟu vaḻipaṭṭapōtu aṅku valakkaṇṇum 
aruḷap peṟṟār. paravai vīṭṭukku ivar 
ceṉṟapōtu, caṅkiliyār tirumaṇam aṟintu, 
avar ivarai vīṭṭiṉuḷ aṉumatikka villai. 
appōtu ivar civaperumāṉai vēṇṭa avar 
paravaipāl tūtu ceṉṟu avar kōpattaik 
taṇittuc cuntararai ēṟkumāṟu ceytār. 
icceytiyai aṟinta perumaṅkalam kalikkāmar 
eṉṟa toṇṭar cuntararmītu veṟuppuk koḷḷa, 
civaperumāṉ avarukkuc cūlai nōy varac 
ceytu ataik tīrkkumukamāka iruvaraiyum 
naṇparākkiṉār. cuntarariṉ perumaiyai 
aṟinta cēramāṉ 

Tiruvoṟṟiyūr and thought to marry a woman 
called Caṅkili whom he saw there. She was 
the reincarnation of the second maid of 
goddess Umā. He got married reciting “I 
won’t separate from you/” under the 
temple’s tree that God had erected. But after 
a few days, as he remembered the spring 
festival of Tiruvarur, he left Tiruvoṟṟiyūr 
thinking of going there. He lost sight of both 
eyes. Having understood that it was for 
breaking his promise, he prayed to God and 
sang many moving hymns for his blessing. 
The righteous God did not bestow his grace 
immediately. In Tiruveṇpākkam, God 
provided him with a blind man’s staff. He 
still couldn’t see. When he reached Kanchi 
and prayed, he had his left eye’s sight back. 
Although he was happy, he cried thinking 
about the blindness of the other eye; God 
freed him from his body’s ailment when 
walking in Tirutturutti. Afterward, when he 
reached Arur and worshipped God, there he 
got even the sight of the right eye back. 
When he reached the house of Paravai and 
she found out about the marriage with 
Caṅkili, she didn’t allow him [to enter] 
inside the house. At that moment, Lord Śiva 
went to her as Cuntarar’s messenger, 
mitigated her anger, and made her accept 
Cuntarar. When the devotee Kalikkāmar of 
Perumaṅkala came to know about this news 
and felt an aversion towards Cuntarar, Lord 
Śiva caused him a stomach disease, and as a 
result, the two became friends. Cheraman 
Perumal, who came to know about 
Cuntarar’s greatness, 
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perumāḷ ārūr vantu ivarōṭu naṭpuk koṇṭār. 
iruvarum pala talaṅkaḷ vaḻipaṭṭaṉar. 
tiruvaiyāṟṟil pāṭal pāṭik kāviri veḷḷam 
vaḻiviṭac ceytu vaḻipaṭṭuc cēra māṉuṭaṉ 
avar talainakar ceṉṟār. piṉṉar avar tanta 
perum poruḷkaḷōṭu tirumurukaṉ pūṇṭi vaḻiyē 
tam mūrukkut tirumpukaiyil, pūtakaṇaṅkaḷ 
poruḷaik kavara, iṟaivaṉaip pāṭip poruḷai 
mīṇṭum peṟṟār. tiruppukkoḷiyūr avināci 
aṭaintu, perumāṉaip pāṭi mutalaiyuṇṭa 
pālaṉai uyirtteḻuntu varac ceytār. 
maṟupaṭiyum cēranāṭu aṭaintu, cēramāṉāl 
ciṟappikkap peṟṟu vāḻntapōtu, 

went to Arur and got his friendship. They 
went to worship in a lot of places together. 
Having recited a hymn on the Tiruvai river, 
it made way through the Kaveri flood, and 
they reached the capital city of the Chera 
king. Then, on the way back to his town 
through Tirumurukaṉ Pūṇṭi with all the 
precious things that the king gave him, when 
robbers stole his presents, [Cuntarar] prayed 
to God and got them back again. Having 
reached Avināci [temple] in 
Tiruppukkoḷiyūr, he resurrected a boy 
[eaten by] a crocodile praying to the Lord. 
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kailāyattiliruntu veḷḷai yāṉai vara, āṭi 
cuvātiyil cuntarar ataṉmītu ēṟik kailāyam 
ceṉṟār. aṉparāṉa cēramāṉ itaiyaṟintatum, 
kutiraimītu ēṟi ataṉ kātil civa mantiram ōta, 
atuvum vāṉavīti vaḻiyākak kailāyam 
ceṉṟatu. kailāyam ceṉṟa vaḻiyil tām ceyta 
patikaṅkaḷaic cuntarar varuṇaṉiṭam 
koṭukka, avaṉ avaṟṟait tiruvañcaik kaḷattil 
veḷiyiṭṭāṉ. 
cuntarar vāḻkkai cakamārkkam eṉṉum yōka 
mārkkattaip pulappaṭuttuvatu. itu tōḻamai 
eṉṟu collappaṭuvatu, aṉṟiyum, iṟaivaṉ nīti 
vaṭivāṉavaṉ, nītiyiṉiṉṟum piṟaḻpavar 
taṇṭikkappaṭuvar eṉpatai ivar vāḻkkai naṉku 
uṇarttukiṟatu. 
 
māṇikkavācakar 
nāṉkām ācāriyar māṇikkavācakar. 
pāṇṭināṭṭut tiruvātavūril civa vētiyar kulattil 
vātavūrar eṉṟa peyarōṭu piṟanta ivar, 
pāṇṭiyaṉiṭam mutal mantiriyāki, avaṉiṭam 
peruñ celvam peṟṟuk kutirai 
vāṅkuvataṟkākak kīḻ kaṭaṟkaraiyai nōkkic 
ceṉṟapōtu, tirupperuntuṟai eṉṟa iṭattil, 
kurunta marat 

When he reached the Chera country again 
and was celebrated by the Chera king, a 
white elephant arrived from mount Kailāsa; 
Cuntarar climbed on it in the Cuvāti month 
and went to Kailāsa. As soon as the beloved 
Chera king came to know [about this], he 
mounted on a horse, and when he chanted 
the Śiva mantras at [the horse’s] ear, it also 
went to Kailāsa through the sky. On the way 
to reach mount Kailāsa, when Cuntarar gave 
to Varuṇa the verses he had written, he 
inscribed them in the Tiruvañcaikaḷam 
temple. 
The life of Cuntarar exemplifies the 
yogamārga, which is also called 
cakamārkkam. Besides being referred to as 
“companionship”, his life clearly indicates 
that God is righteous and those who deviate 
from justice will be punished. 
 
Māṇikkavācakar 
The fourth ācārya is Māṇikkavācakar. He 
was born in a Śaiva Brahmin family in 
Tiruvātavūr, in the Pandya country, with the 
name of Vātavūrar. Having become chief 
minister of the Pandya king, he got a lot of 
wealth from him and went to the East coast 
to buy horses. When he saw and worshiped 
the Supreme guru that is Lord Śiva, who had 
come to admit him as a servant [seated] at 
the foot of a Kurunda tree, 
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taṭiyil ivarai āṭkoḷvataṟkākavē vantirunta 
civa perumāṉākiya parama kuruvaik kaṇṭu 
vaṇaṅka, avarum ivaraik kaṭaikkaṇittu 
aruḷiṉār. akkaṇamē ivar civañāṉam 
kaivarappeṟṟuk kaṉivu mikunta māṇikkam 
pōṉṟa vācakaṅkaḷaip pāṭa, iṟaivaṉ ivarukku 
“māṇikkavācakaṉ” eṉṟa peyaraic cūṭṭiṉār. 
koṇṭu vanta poruḷaiyellām ivar 
ālayattiruppaṇiyil cela viṭṭār. pāṇṭiyaṉ ivar 
tirumpi varāmai kaṇṭu āḷaṉuppi aḻaikka, 
ivar ceṉṟu iṟaivaṉ kaṭṭaḷaip paṭi oru 
māṇikkattai avaṉiṭam tantu “āvaṇi mūlattil 
kutiraikaḷ varum” eṉṟār. āṉāl kutirai varum 
tōṟṟamē illāmaiyāl, aracaṉ ivaraic 
ciṟaiyiṭṭup peritum tuṉpuṟuttiṉāṉ. iṟaivaṉ 
tiruvaruḷaiyē ivar eṇṇiyirukka, maturaip 
perumāṉ narikaḷaik kutiraiyākki, kuṟitta 
tiṉattil perum kutiraip paṭaiyai aracaṉ muṉ 

the Lord gave him a benign look and blessed 
him. At that exact moment, he obtained the 
śivajñāna, and when he sang the hymns that 
were like precious gems, God gave him the 
name of Māṇikkavācakar. He spent all the 
wealth he had on temple services. Seeing 
that he was not coming back, the Pandya 
king sent [a messenger] to call him; when he 
reached, Māṇikkavācakar gave him a gem 
by God’s will and told him that the horses 
would have come on the day of the 19th 
nakṣatra in the Āvaṇī month. But since 
there was no sign that the horses were 
coming, the king imprisoned and tortured 
him. Since he was thinking of God’s grace, 
the Lord turned the jackals into horses in 
Madurai and, on the appointed day, a large 
force of horses was brought before the king. 
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koṇṭu niṟuttiṉār. aracaṉ kaṇṭu makiḻntu 
māṇikkavācakarai ciṟaiviṭuttup peri tum 
upacarittāṉ. āṉāl aṉṟu iravē iṟaiyaruḷāl 
kutiraikaḷ narikaḷāy ōṭa, aracaṉ mikavum 
ciṉantu ivaraic caṭumaṇalil niṟuttip 
palavāṟu taṇṭittāṉ. iṟaivaṉmītē pārattaip 
pōṭṭu avaṉ tiruvaṭiyaiyē eṇṇiyirunta ivaratu 
perumaiyai ulakiṉarukkuk kāṭṭa eṇṇiya 
iṟaivaṉ, vaikaiyil veḷḷamperukac ceyya, 
veḷḷattāl maturai nakar aḻivataik kaṇṭa 
aracaṉ, māṇikkavācakar perumaiyai 
uṇarntu, ivarai viṭuvittu, aruḷpuriya 
vēṇṭiṉāṉ. kuṭikaḷukkuk karaiyil ovvoru 
pakuti aḷantuviṭṭu uṭaippai aṭaikkumāṟu 
ceytāṉ. vanti eṉṟa kiḻavikkuriya pakuti 
maṭṭum aṭaipaṭavillai. tuṇaiyaṟṟavaḷākiya 
avaḷuṭaiya paktikku muṉṉamē makiḻntirunta 
perumāṉ, avaḷukkuk kūliyāḷāka vantu, avaḷ 
koṭutta piṭṭai maṭṭum tiṉṟuviṭṭu 

Being happy to see them, the king released 
Māṇikkavācakar and was exceedingly 
hospitable. But when that night the horses 
turned back into jackals again by God’s 
grace, the king got furious and punished him 
in many ways making him stand in the 
boiling sand. God wanted to show the whole 
world the greatness of Māṇikkavācakar, 
who was imagining putting his feet upon the 
Lord; when he made a flood rise in the 
Vaikai [river], the king, who saw Madurai 
being destructed by the flood, understood 
the greatness of Māṇikkavācakar, released 
him, and prayed for God’s grace. He asked 
the villagers to guard every part of the bank 
and plug the breaches. Only the part 
belonging to an old lady named Vanti was 
not closed. The Lord, who was already 
pleased by the devotion of the unmarried 
woman, came as her hire, only ate the food 
that she offered him, 
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uṭaippaṭaikkātu viḷaiyāṭiṉār. aracaṉ pārttu 
ak kūliyāḷaip pirampāl aṭikkavum, avvaṭi 
ulakil uḷḷa ellāp poruḷkaḷiṉmēlum paṭṭatu. 
vanti kailāyam ceṉṟāḷ. kūliyāḷ maturaip 
perumāṉē eṉpatai uṇarnta aracaṉ 
māṇikkavācakarukkāka iṟaivaṉ purinta 
tiruvicāyāṭalai uṇarntu avar tiruvaṭiyil 
vīḻntu vaṇaṅkiṉāṉ. piṉ ivar tirupperuntuṟai 
ceṉṟār. aṅku tamatu kuru tillaikku 
varumāṟu kaṭṭaḷaiyiṭṭu maṟaiya, ivarum 
pala talaṅkaḷ vaḻipaṭṭup pāṭit tillaiyai 
aṭaintār. aṅkup perumāṉai 
vaṇaṅkiyiruntapōtu, īḻa nāṭṭu aracaṉum, 
avaṉ ūmaip peṇṇum, tam putta kurumārōṭu 
tillaiyaṭaintu aṅkuḷḷōrai vātiṟku amaikka, 
ivarum perumāṉ kaṭṭaḷaippaṭi ceṉṟu 
avvūmaip peṇṇē vāy tiṟantu puttaruṭaiya 
vātattai maṟutturaikkumāṟu ceytār. cila 
kālam kaḻintapiṉ naṭarācap perumāṉē ōr 
antaṇa uruvōṭu ivar muṉ tōṉṟi ivaratu 
pāṭalkaḷ muḻumaiyum kūṟu māṟu kēṭka, ivar 
pāṭiṉār. avar eḻuti, “māṇikkavācakaṉ colla 
aḻakiya tirucciṟṟampalamuṭaiyāṉ eḻutiyatu” 
eṉṟu kaiccāttiṭṭup paṭiyil vaittār. 
tillaivāḻantaṇar, nūlai maṟunāṭ kālai 
kaṇṭeṭuttu “itaṉ poruḷ yātu?” eṉṟu ivaraik 
kēṭka, ivar “ipperumāṉē poruḷ” eṉṟu 
naṭarācap perumāṉaic cuṭṭik kāṭṭi, āṉi 

and played around without closing the 
breach. The king saw this and hit that hired 
man with a bamboo stick, and that hit also 
fell on all the things that are in the world. 
Vanti went to heaven. When the king 
understood that the hired man was the Lord 
himself and that this was a divine play of 
God for the sake of Māṇikkavācakar, he fell 
at his feet and worshipped him. Afterward, 
[Māṇikkavācakar] went to Tirupperuntuṟai. 
There, having conceded his guru to go back 
to Chidambaram, the two of them 
worshipped in many places, chanted the 
hymns, and reached Chidambaram. When 
he was praying to God there, the king of the 
Eelam country and his mute wife reached 
Chidambaram with their Buddhist priest; 
when they called them, who were there for 
a speech, both of them went as per Lord’s 
order, made the mute woman open her 
mouth, and refuted the Buddhist’s 
argument. After some time, when Lord 
Naṭarāja appeared before him as a Brahmin 
and asked him to recite all his hymns, he 
sang them. He wrote, “The beautiful Lord 
Śiva has written what Māṇikkavācakar 
said”, and he signed the document. When 
the inhabitants of Chidambaram found the 
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makattil, avaṉatu tūkkiya tiruvaṭi yiṉ 
kīḻcceṉṟu pēriṉpap peruvāḻvil oṉṟi viṭṭār. 
māṇikkavācakar, nālvaril ñāṉamārkkam 
eṉṟa caṉmārkkattaip pulappaṭuttupavar 
āvār. 
muntaiya ācāriyar mūvarpōla, paṇṭaik 
tavattāl tōṉṟip perumāṉāl āṭkoḷḷap peṟutal 
aritu; āṉāl ñāṉanūlai ōti, ācāriyaḷai nāṭi 
caṉmārkka neṟi. 

book the following day and asked him, 
“What does it mean?”, pointing to Lord 
Naṭarāja, he said, “The meaning is that he is 
the Lord”, went at his feet, and merged with 
the eternal bliss in the Āṉi month. 
Among the four [ācārya], Māṇikkavācakar 
exemplifies the caṉmārkkam, that is, the 
jñānamārga. 
Just like [what happened with] the other 
three ācāryas, it is very rare to be accepted 
as a servant by God by means of ancient 
austerities. Still, his life has demonstrated 
that everyone should read the jñāna 
scriptures, approach a spiritual master, 
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yilē aruḷ vēṭṭuniṟṟa loṉṟē aṉaivarum 
ceyyattakkatu eṉpatai ivar vāḻkkai 
uṇarttum. cāttiraṅkaḷ ulakil tōṉṟum 
periyōrai iru vakaiyiṉarākak kuṟippiṭum. 
oṉṟu, paṇṭai nal tavattāl tōṉṟip paramaṉaip 
patti paṇṇuvōr; ivarkaḷukku iṟaivaṉē 
muṉtōṉṟi aruḷceytu vīṭupēṟu aḷippaṉ. 
maṟṟatu, ñāṉanūl muṟaiyāka ōti 
vīṭupēṟṟiṟkāṉa neṟiyil oḻukupavar. mutal 
vakaiyiṉar cāmucittar eṉṟum, pintiya 
vakaiyiṉar vaiṉayikar eṉṟum peyar 
peṟuvar. iruvar peṟuvatum mīṇṭu vārā 
neṟiyākiya paramuttiyē. campantar appar 
cuntarar mūvarum cāmucittar. 
māṇikkavācakar vaiṉayikar. inta nālvarum 
caivacamaya ācāriyar eṉappeyar peṟuvar. 
ivarkaḷ taṅkaḷ aruṭ pācuraṅkaḷ mūlam 
caivamakkaḷ vāḻkkaiyiṉ nilaitta iṭam 
peṟṟirukkiṟārkaḷ. 
 
cantāṉa ācāriyar-meykaṇṭār 
iṉi caiva cantāṉa ācāriyarāka nālvar koḷḷap 
paṭuvar. ivarkaḷ caivañāṉa cāttiram 
muṟaiyāka upatēcikkappeṟṟa cantāṉa 
paramparaiyil varum mutal nālvar. 
ivarkaḷuḷ mutalvar meykaṇṭār. ivar 
peṇṇākaṭattil accutakaḷappāḷar eṉpavaratu 
putalvarāyp piṟantār. ivar tantaiyār 
neṭuṅkālam puttirap pēṟu illātu, tam 
kuruvākiya cakalākama paṇṭitarai aṭaintu 
kēṭṭapōtu, avar tēvārattil kayiṟu cāt 
tippārkka, atil vanta “pēyaṭaiyā” eṉṟa 
tēvārattaip pārttu, atil tiruveṇkāṭṭu mukkuḷa 
tīrttattil nīrāṭi vaḻipāṭu ceytōrukkup piḷḷai 
varam niccayam kiṭaikkum eṉṟirukkak 

and seeks God’s grace in the caṉmārkkam 
path. The Śāstras have talked about two 
kinds of great men who have appeared in the 
world. The first are those who devoted 
themselves to the Supreme Lord, arising 
from ancient austerities; God appeared in 
front of them, bestowed his grace, and 
conceded them mukti. The other one is the 
group of those who adhered to the path to 
obtaining mokṣa, having read the jñāna 
scriptures. Those of the first group are also 
called cāmucittar, while those of the latter 
group are also called vaiṉayikar. As both get 
the mukti, they won’t be reborn again. 
Campantar, Appar, and Cuntarar were 
cāmucittar; Māṇikkavācakar was a 
vaiṉayikar. All these four are called Śaiva 
camayācāryas, religious preceptors. Thanks 
to their compassionate devotional poems, 
they have obtained a permanent place in the 
life of the people. 
 
Cantāṉa ācārya - Meykaṇṭār 
Now the four cantāṉācāryar will be 
discussed. They are the first four in the 
cantāṉa lineage, who have exposed the 
śivajñāna Śāstras properly. The first among 
them was Meykaṇṭār. He was born in 
Peṇṇākaṭam and was the son of Accuta 
Kaḷappāḷar. When his father was not able to 
have a child for a long time, he went to the 
pandit Cakalākam, who was his guru, and 
inquired him, [Cakalākam] looked at the 
Tēvāram and [read a poem] where there was 
the world “pēyaṭaiyā”; when he found out 
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kaṇṭu, avvāṟu ceyyumāṟu colla, ivarum 
avvāṟē ceyya, cuvētaṉap perumāḷ eṉṟa 
kuḻantai piṟantār. ik kuḻantai mūṉṟu 

that those who bath in the holy pond of 
Tiruvēṇkāṭu temple would surely get 
children and told him to do so, he and his 
wife did it and a child was born, whom they 
called Cuvētaṉa Perumāḷ. When this child 
was three years old, the Śaiva sage 
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vayatāyiruntapōtu, ākāya vaḻiyē ceṉṟa 
parañcōtiyār eṉṟa civañāṉi ivviṭam 
vantatum tam ākāya kamaṉam 
taṭaippaṭṭamai kaṇṭu kāraṇam uṇarntu, 
kīḻiṟaṅki ik kuḻantaikku uṇmai ñāṉattaip 
pukaṭṭiṉār. 
civaperumāṉiṭattil upatēcam peṟṟa muṉivar 
nālvaril caṉatkumārar oruvar. ivar cattiya 
ñāṉa taricaṉi eṉṟa cīṭarukkuc civañāṉattai 
upatēcittār. ivar tām peṟṟa civañāṉattait 
tam māṇākkarākiya parañcōti muṉivarukku 
upatēcittār. ivarē ippōtu tiruveṇkāṭu 
vantavar. tām upatēcitta kuḻantaikkut tam 
kuruviṉ peyariṉ tamiḻ vaṭivamākiya mey 
kaṇṭār eṉṟa peyaraic cūṭṭiṉār. meykaṇṭār 
tam tantaiyōṭu piṉṉar tiruveṇṇey 
nallūraṭaintu, aṅkuḷḷa pollāp piḷḷaiyārai 
upācittu avarāl civañāṉak teḷivum mutirvum 
peṟṟār. immeykaṇṭār caiva cittānta ñāṉa 
cantāṉa marapukku mūlamāvār. pala 
māṇākkarukkuc civañāṉa upatēcam 
ceytiruntu uriyakālakattil paramutti 
aṭaintār. 
 
aruṇanti-maṟaiñāṉacacampantar 
meykaṇṭār tantaiyiṉ kuruvāyirunta 
cakalākama paṇṭitar, meykaṇṭāraip pārttu, 
“āṇavam eppaṭi yirukkum?” eṉṟu viṉava, 
avar tammaiyē kāṭṭak kaṇṭu, akkaṇamē 
tamakku meyññāṉam varappeṟṟu avariṭam 
māṇākkarāki aruḷupatēcam peṟṟu, 
avarukkuppiṉ ācāriyarāy amarntu 
ñāṉaparamparaiyai vaḷarkkalāṉār. ivar 
muttiyaṭainta piṉ ivaruṭaiya māṇākkarāṉa 
peṇṇākaṭam maṟaiñāṉa campantar 
civañāṉap payir vaḷarttār. ivar orunāḷ tillai 
vītiyil ceṉṟapōtu, aṅkuc civikaiyil ceṉṟa 
umāpatiyai nōkki, “paṭṭa 

Parañcōti was walking through the sky 
[towards heaven]; as soon as he reached that 
place, in seeing that there was an obstacle in 
the skyline, he understood that [the child] 
was the reason; thus, he came down and 
instilled the true knowledge in that child. 
Caṉatkumār is one of the four sages who 
received the teaching from Lord Śiva. He 
taught the śivajñāna to his disciple 
Cattiyañāṉa Tariciṉi, and Cattiyañāṉa 
Tariciṉi taught the knowledge he obtained 
to his student Parañcōti. He is the same 
Parañcōti who came to Tiruvēṇkāṭu. He 
named the child Meykaṇṭār (“the one who 
has seen the truth”) as the Tamil form of the 
name of the guru who taught him [the true 
knowledge]. Then Meykaṇṭār, having 
reached Tiruveṇṇeynallūr with his father 
and worshipped Pollā Piḷḷaiyār, he obtained 
clear knowledge of the śivajñāna and 
spiritual maturity. Thus, this Meykaṇṭār was 
the founder of the cantāṉa lineage of 
Śaivasiddhānta. He obtained the supreme 
liberation, having preached the śivajñāna to 
many disciples. 
 
Aruṇanti-Maṟaiñāṉacampantar 
The pandit Cakalākam, who was the guru of 
Meykaṇṭār’s father, saw Meykaṇṭār and 
asked him, “How is āṇava?”; in the exact 
moment he saw Meykaṇṭār indicating 
himself, he obtained the true knowledge, 
received his compassionate sermons as his 
disciple, followed him as his ācārya, and 
increased the jñāna lineage. After he 
obtained mukti, his disciple 
Maṟaiñāṉacampantar from Peṇṇākaṭam 
sang the śivajñāna. One day, when he was 
going to Chidambaram, he said to Umāpati, 
traveling on a palanquin, “A blind man 
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kaṭṭaiyil pakal kuruṭaṉ pōkiṉṟāṉ” eṉṟār. ic 
collaik kēṭṭa umāpati paripakkuvamaṭaintu, 
uṭaṉē civikaiyiliruntu iṟaṅki 

is going on a pyre in the daytime”. When he 
heard these words, Umāpati felt compassion 
and immediately got down from the 



 

143 

maṟaiñāṉacampantar tiruvaṭiyil vīḻntu 
vaṇaṅki, avaruṭaiya cīṭarāka atu mutal 
oḻukalāṉār. maṟaiñāṉa campantar orunāḷ 
kaikkōḷar vītiyil ceṉṟu pāvāṟṟum kañciyai 
vāṅkik kuṭikka, umāpati avar muḻaṅkai vaḻi 
oḻukiya kañciyai ēṟṟuk kuṭittār. cīṭaratu 
pakkuvam uṇarnta maṟaiñāṉa campantar 
ivarukku upatēcam ceytu ācāriyarākki, 
uriyakālattil tām muttiyaṭaintār. 
 
umāpati 
umāpati naṭarācap perumāṉaip pūcikkum 
pēṟupeṟṟa tillai mūvāyiravaruḷ oruvar. 
maṟaiñāṉa campantariṭam ivar oḻukiya 
taṉmaiyaṟintu ēṉaiya mūvāyiravar ivaraik 
kōyililiruntu vilakki vaittaṉar. ivar 
nakarukkuk kīḻpāluḷḷa koṟṟavaṉkuṭi eṉṟa 
iṭattil taṅki naṭarācapperumāṉai vaḻipaṭṭu 
vantār. maṟukāḷ kālaiyil naṭarācap 
perumāṉ ālayattil arccakar pūcaip 
peṭṭakattait tiṟantu pārttapōtu aṅkup 
perumāṉ illai. ellōrum tikaik tirukka, “nām 
umāpatiyiṉ peṭṭakattil irukkiṟōm” eṉṟu oru 
kural eḻuntatu. ellōrum veṭki, avariṭam 
ceṉṟu paṇintu mīṇṭum avaraikkoṇṭu pūcai 
ceyvittaṉar. piṉṉar umāpati tamatu 
maṭattukku viṟakaḷittu vanta peṟṟāṉ campāṉ 
eṉṟa ōr aṭiyavaṉukkup perumāṉ koṭutta 
cīṭṭuppaṭi tīkṣai aḷittu muttikoṭuttār. itaṉ 
uṇmaip poruḷ uṇarātu mayaṅkiya 
cāmpaṉatu cuṟṟattārum, aracaṉum 
kāṇumpaṭiyāka, avar kōmukai yarukē civa 
perumāṉ tiru mañcaṉa nīril vaḷarnta oru 
muḷḷicceṭiyiṉmītu tam aruṭpārvaiyaic 
celuttiya māttirattē, 

palanquin, fell to the feet of 
Maṟaiñāṉacampantar, and worshipped him; 
he was his first disciple since then. One day, 
when Maṟaiñāṉacampantar was walking on 
the street of a handicraftsman, bought some 
rice water and drank it; Umāpati collected 
the water that was flowing down from what 
he was swallowing and drank it. 
Maṟaiñāṉacampantar, who understood the 
spiritual maturity of his disciple, preached to 
him, made him an ācārya, and at the proper 
time, he obtained mukti. 
 
Umāpati 
Umāpati was one of the three thousand 
blessed ones of Chidambaram who 
worshipped lord Naṭarāja.  
Having found out his behavior towards 
Maṟaiñāṉacampantar, the other three 
thousand sages kept him away from the 
temple. He went to live in a place called 
Koṟṟavaṉkuṭi, which was on the East side of 
his city, and worshipped Lord Naṭarāja 
[from there]. The following day, when the 
priests opened the pūjā vault in Lord 
Naṭarāja’s temple, the [idol] of God was not 
there. To everyone’s astonishment, a voice 
called out, “We are in Umāpati’s vault.” As 
everyone felt ashamed, they went to him, 
bowed down, and took him to perform pūjā 
again. Then, Umāpati gave the initiation to 
a devotee named Peṟṟāṉ Cāmpāṉ, who 
provided firewood for his monastery 
according to the prescription given by the 
Lord, and gave him mukti. The relatives of 
Cāmpāṉ and the king who saw this were 
astonished because they did not understand 
the true meaning of the [event]; therefore, he 
drove a compassionate look on a torn plant 
that grew on the water used for the ablution 
of Lord Naṭarāja near Kōmukai; 
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atu ōḷimayamāki vāṉiṟceṉṟu kalantatu. 
vantōr maṉa amaitipeṟṟaṉar. piṉṉar orunāḷ 
tiruviḻāvil koṭiyēṟāmai kaṇṭu, koṭikkavi 
pāṭik koṭiyēṟṟuvittār. pala nūlkaḷum pala 
cāḻtiraṅkaḷum ceytu, uriyakālattil ivar 
civaperumāṉōṭu iraṇṭaṟak kalantār. 

the plant lightened up and he went to 
heaven. Those who had come [there] got 
relieved. Then, one day, having seen that the 
flag was not hoisted during a holy festival, 
he sang a hymn to the flag and it raised. 
Having written many scriptures and Śāstras, 
he merged with Lord Śiva at the proper time. 
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innālvarē caivacantāṉa ācāriyar 
eṉappaṭuvōr; ivarkaḷ paramparaiyē 
caivañāṉa cantāṉam. 
 
 
 
caṇṭēcar 
iṅku maṟṟoru varalāṟṟaik kuṟippiṭutal 
avaciyamāṉatu. atuvē caṇṭēcar varalāṟu. 
ivar vicāra carumar eṉṟa peyarōṭu 
cēyñalūril antaṇa kulattil piṟantu, piṟaviyil 
kalaiñāṉam vallavarāki, āṉiṉattiṉiṭam 
eḻunta aṉpiṉāl ā mēykkum toḻilai mēṟkoṇṭār. 
ivaratu aṉpu niṟainta parāmarippuk 
kāraṇamāka, pacukkaḷiṭam aḷavillāta pāl 
uṟpattiyāka, avai ceṉṟa iṭamellām pāl 
corintaṉa. ivar maṇṇiyāṟṟaṅkaraiyil ōr 
āttimara niḻalil maṇalāl civaliṅkam 
amaittu, pacukkaḷ corinta pālaik kuṭam 
kuṭamākak koṇṭuvantu tirumañcaṉam 
āṭṭiṉār. āṭṭiyum, pacu uṭaiyavarukkuk 
kuṟaivillāta pāl kiṭaittu vantatu. ivar pāl 
corintataik kaṇṭa oruvaṉ kōḷ mūṭṭiyatāl 
ūriṉar kōpikka, uṇmaiyaṟiya vēṇṭi ivar 
tantai ivar ceykaiyai nēril kāṇa eṇṇi vantu 
pārkka, ivarum avvitamē ceyvataik kaṇṭu 
kāliṉāl pāṟkuṭaṅkaḷai iṭaṟiṉār, pārtta 
kuḻantai arukilirunta oru kōlai eṭuttu atu 
koṇṭu pātakam ceytavaratu kālait tuṇittār. 
ivaratu paktikku makiḻnta perumāṉ viṭaimēl 
eḻuntaruḷik kāṭci tantu ivaraic caṇṭēcuvara 
patattil amartti aruḷ ceytār. caṇṭēcar. 
civālayattup pañcamūrttikaḷil aintāmavar. 
kōyilil 

These four are called Śaiva cantāṉa 
ācāryas; their tradition is the lineage of the 
śivajñāna. 
 
 
Caṇṭēcar 
There is another important life that needs to 
be noted here. That is Caṇṭēcar’s life. Born 
in a Brahmin family in Cēyñalūr with the 
name of Vicāra Carumar, he was skilled in 
arts from birth but conducted the activity of 
shepherding because of his love for cows. 
Due to his loving care, the cows produced 
abundant milk and oozed it wherever they 
went. Having built a śivaliṅga with the sand 
in the shadow of a bidi leaf tree on the banks 
of the Maṇṇi river, he brought the milk 
poured by the cows pot after pot and 
performed the holy ablution. [Despite this], 
the owners of goats and cows used to get 
plenty of milk. When villagers got angry 
because one boy saw him spilling the milk, 
his father, willing to know the truth, came to 
see what he had done; seeing him behaving 
in that manner, he kicked the milk pots; the 
son, who saw this, took a stick that was 
nearby and struck his leg. The Lord, pleased 
by his devotion, appeared as sitting on a 
cow, named him Caṇṭēcar, and blessed him. 
Caṇṭēcar is the fifth among the five mūrttis 
[of Lord Śiva] in the temples. 
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iṉṟum ivarai vaḻipaṭṭē caivar civālaya 
taricaṉap palaṉaip peṟattakkār. 
 
nāyaṉmār 
cēkkiḻār pāṭiya periya purāṇam nāyaṉmār 
aṟupattumūvar varalāṟṟaik kūṟukiṟatu. mēlē 
kuṟippiṭṭa camaya ācāriyarkaḷuḷ mutal 
mūvarum caṇṭēcarum aṟu pattu mūvar eṉṟa 
tokaiyuḷ aṭaṅkuvar. aṭiyavar vaḻipāṭu 
āṇṭavaṉ vaḻipāṭu eṉpatu caivattil pira 
tāṉamāṉa oru koḷkai. ataṟkiṇaṅka, caiva 
makkaḷ taṅkaḷ illaṅkaḷil aṭiyavar 
muttiyaṭainta tiru naṭcat tiraṅkaḷil 
āṇṭutōṟum viḻākkoṇṭāṭa vēṇṭiyavarkaḷ. 
ācāriyarkaḷukkum aṭiyavarkaḷukkum 

Being still worshipped in the temples up to 
now, Śaivas benefit from his darśana in the 
temples. 
 
Nāyaṉmār  
The Periyapurāṇam sung by Cēkkiḻār 
speaks about the lives of the sixty-three 
Nāyaṉmār. The first three among the 
abovementioned camaya ācāryas and 
Caṇṭēcar are included in the sum of the 
sixty-three [Nāyaṉmār]. One main principle 
of Śaivism is that worshipping the servants 
is like worshipping God. Śaivas are 
supposed to celebrate a festival on the star 
sign day in which the servants obtained 
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ceykiṉṟa inta viḻā, kurupūcai eṉappaṭum. 
kurupūcaiyiṉpōtu kuṟippiṭṭa aṭiyavarukku 
vaḻipāṭu ceytu ēḻaikaḷāy uḷḷa caiva 
aṭiyavarukku uṇavaḷittal mukkiyam. 
vantirukkum civa paktarkaḷaic civamākavē 
karutip pūcaiceyya vēṇṭum. makēcuvaraṉ 
aṭiyavarukkuc ceyyum pūcaiyātalāl itu 
mākēcuvara pūcai eṉappaṭum. 
 
civācāriyar 
ālayattil muppōtum tirumēṉi tīṇṭum urimai 
peṟṟuḷḷa arccaka kurukkaḷmāraic 
civācāriyar eṉṟu collukiṟōm. ivarkaḷum 
caivarukku ācāriyarāvārkaḷ. civācāriyarum 
caivarum civaparamporuḷ oṉṟaiyē 
vaḻipaṭupavarkaḷ. piṟateyva vaḻipāṭum, 
ciṟuteyva vaḻipāṭum ivarkaḷukku illai. 
iṉṟaiya pirāmaṇar civattilum pārkkat 
tirumāliṉiṭattil atika īṭupāṭu uṭaiyavarkaḷ. 
“nāṉē piramam” eṉpatu ivarkaḷatu 
koḷkaiyātalāl, etaṉiṭattilum ivarkaḷ 
vēṟṟumai kāṇātu iruppatu ivarkaḷ 
camayattiṟku iyalpu. ivarkaḷ caivar 

mukti every year. This festival, which is 
celebrated both for the ācāryas and the 
servants, is called gurupūjā. During the 
gurupūjā, worshiping a particular servant 
and offering food to a poor Śaiva devotee is 
important. You must worship the Śiva 
bhakta considering him as Śiva. Since the 
pūjā is performed for a servant of 
Maheśvara, it is also called maheśvarapūjā. 
 
The śivācāryas 
We call śivācāryas the priests who have the 
right to touch God’s idol in the temple three 
times [a day]. Even them are ācāryas for 
Śaivas. The śivācāryas and Śaivas worship 
only Lord Śiva. They do not worship other 
gods or minor deities. Nowadays, Brahmins 
are more devoted to Viṣṇu than to Śiva. 
Since their principle is that they are Brahmā, 
it is characteristic of their religion that they 
do not see any difference in anything. They 
can be 
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kaḷukkup purōkitarāka irukkalām. enta 
vitattilum ācāriyarkaḷāka irukkum takuti 
uṭaiyavarkaḷ allar. itu pōlavē civālayattilum 
kūṭa, civamē paramporuḷ eṉṟu collum 
caivaraiviṭa atikamāṉa etta urimaiyaiyum, 
nāṉē paramporuḷ eṉṟu collupavarkaḷukku 
irukka muṭiyātu. cōḻa cāmrājyam 
(pēraracu) nilaviya nāḷil civācāriyarē 
cōḻarukkuk kuruvāyiruntārkaḷ. pirāmaṇar 
evvaḷavu ciṟappu uṭaiyavarāyiruntālum, 
caivarukku ñāṉa kuru ākār. 

purohitas for the Śaivas, but they don’t have 
any authority to be ācāryas at any rate. 
Similarly, even in the Śiva temples, those 
who say “I am the Supreme Being” do not 
have more authority than the Śaiva who says 
that “Śiva is the Supreme Lord”. 
During the time of the Chola Empire, the 
śivācāryas were the guru for the Chola 
kings. No matter how much great authority 
Brahmins may have, the jñānaguru is more 
important for the Śaivas. 
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caiva vaḻipāṭu 
 

caiva camayattil civālaya vaḻipāṭu eṉpatu 
camaya oḻukkattukku niṟaivu tarukiṟa ōr 
aṅkam. civāṉupavam peṟṟa ñāṉikaḷum kūṭa, 
uṭalōṭu irukkiṉṟa varai, tamatu cutta 
nilaiyiṉ nīṅki, ulakamukappaṭutal uṇṭu; 
ikkilaiyil, yāṉ eṉatu eṉṉum mācu ōṭṭātapaṭi 
ceyyattakkavai, tammōṭu otta meyyaṉparōṭu 
kalantu niṟṟalum, tirukkōyilil uḷḷa uruvat 
tirumēṉikaḷaiyum tiruvēṭatkaiyum civaṉ 
eṉavē teḷiyak kaṇṭu toḻutalumākum. 
ikkāraṇam paṟṟiyē, “aṭiyār naṭuvuḷ irukkum 
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Śaiva Worship 
 
In Śaivism, the Śiva temple worship is a part 
of the religious discipline. Even the jñānins 
who have obtained the Śiva experience are 
departed from their pure state and subjected 
to worldliness as long as they are alive; in 
this situation, we should not get attached to 
the ego; it is necessary to socialize with the 
devotees who are alike, [that is, the other 
Śaivas], and worship Śiva, who is clearly 
seen through the idols and the different 
disguised forms that are in the temples.  
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aruḷaip puriyāy” eṉṟa vēṇṭu kōḷum, “kōyil 
illā ūril kuṭiyirukkalākātu” eṉṟa vaḻakkum 
eḻuntaṉa. 
 
 
 
kōyil vaḻipāṭu 
caivarāyuḷḷōr aṉaivarum nāḷtōṟum 
civālayam ceṉṟu civa vaḻipāṭu ceyyum 
kaṭappāṭu uṭaiyavar. iṟaivaṉ eṅkum 
niṟaintiruntālum, avaṉai maṉattiṉālē 
maṭṭum vaḻipāṭu ceyvatu ellōrukkum 
iyalvataṉṟu. itaṉālēyē vaḻipāṭṭil ālayattiṟkuc 
ciṟappāṉa iṭam amaikiṟatu. ālayam, makkaḷ 
aṉaivaruṭaiya vaḻipāṭṭukkum eṉṟu amainta 
taṉi iṭam. pacuviṉiṭam enta iṭattil pāl 
tōṉṟukiṉṟatu eṉṟu colla muṭiyāviṭṭālum, atu 
maṭi vaḻiyākac curappatu pōla, eṅkum 
viyāpittirukkum iṟaivaṉ, civaliṅkat tirumēṉi 
mūlamākat tōṉṟi, āṉmākkaḷukku aruḷ 
purikiṉṟār. mārkkaṇṭēyarukkum 
kaṇṇapparukkum aruḷ purinta varalāṟukaḷ 
ciṟanta eṭuttuk kāṭṭākum. ātalāl, civa 

It is regarding this, precisely, that [the 
śivācāryas] wrote the demand “Understand 
the grace that is amid a servant” and the 
saying “One should not live in a town where 
there is no temple”. 
 
Temple worship 
All the Śaivas have the bounden duty to go 
to the temple every day and worship Śiva. 
Even though God is all-pervasive, not 
everyone is able to worship him with his 
mind only. This is why the temple 
represents a special place for worshipping. 
The temple is the only place where everyone 
can perform the worship. None can tell in 
which part of a cow the milk is originated 
but only that it flows through the udder; 
similarly, the all-pervading God appears 
through the śivaliṅga idol and grants his 
grace to the souls. The best examples are the 
stories of Mārkkaṇṭēya and Kaṇṇappar 
obtaining [God’s] grace. Therefore, both the 
śivaliṅga 
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liṅka vaḻipāṭum tirukkōyil vaḻipāṭum mikka 
avaciyamākiṉṟaṉa. 
tirukkōyil vaḻipāṭu ceyyumpōtu, poruḷ 
terintu vaḻipaṭuvatu ciṟappu. tirukkōyilil 
pala teyva vaṭivaṅkaḷ amaippukkaḷ 
iruntapōtilum, avaṟṟuḷ oṉṟēṉum 
poruḷaṟṟatāka illai; yāvum tattuvārt 
taṅkaḷai aṭakkiyuḷḷaṉa. cilavaṟṟaik 
kuṟippiṭṭuc celvōm. caivaṉukkut tiruvītikaḷ 
yāvumē teyvikam poruntiyavai. uḷḷē 
iruppatu cūkṣma liṅkam, kōpuram stūla 
liṅkam. neṭuntolaivil puṟattēyiruntu pārttālē 
teriyumpaṭiyāka amaikkappaṭṭiruppatu 
kōpuram. enta nēramum teyva niṉavu 
maṉattil irukka vēṇṭum eṉpataṟkākavum, 
akkālattil kōyilukkuḷḷē 
aṉumatikkappeṟātavar kūṭat tolaiviliruntu 
kaṇṭu teyva niṉaivu peṟuvataṟkākavum, 
kōpuramāṉatu periya vaṭivamāka 
nirmāṇikkappaṭṭuḷḷatu. 
tillai naṭarācap perumāṉ ālayattiṉ 
kōpuramāṉatu, cuṟṟi aintu-āṟu mailkaḷ 
varaiyil naṉku teriyum. ivvaḷavu tolaivil 
vāḻkiṉṟa caiva mutiyavarkaḷ aṉēkar iṉṟum 
kūṭa mālaiyil cūriyaṉ maṟaiyum nērattil 
aṉuṭṭāṉam muṭittuk kōpura taricaṉam ceyta 

worship and the temple worship are 
essential. 
During temple worship, it is important to 
understand the meaning [of the ritual 
actions]. Although many idols of deities are 
established in the temples, not even one 
among them is meaningless; all hold a 
philosophical meaning. Let’s mention some. 
For a Śaiva, all the streets [for the 
processions] have a divine meaning. The 
gopura, the tower gate, represents the sthūla 
liṅga, while the sūkṣma liṅga is inside of it. 
The gopura is built in a way that it is visible 
even from a long distance. The gopuras are 
constructed in such a massive form as one 
must think about the deity at any time, and 
even those who were not allowed inside the 
temple in the past could see it from a 
distance and remember God. 
The gopura of Naṭarāja temple in 
Chidambaram is clearly visible for five to 
six miles. Even today, many old-age Śaivas 
who live at such a distance have the habit of 
eating dinner only after having finished the 
rituals at sunset, in the evening, and having 
looked at the gopura. If the gopura is not 
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piṟakē iravu uṇṇum niyamam uṭaiyavarkaḷ. 
maḻaik kālattil vāṉam mappum 
mantāramumāy iruntu, kōpuraṅkaḷ 
maṟaikkappaṭṭuk kaṇṇukkup pulappaṭāmal 
iruntāl, ivarkaḷ aṉṟiravu uṇavu koḷvakillai; 
maṟunāḷ poḻutu pularntu kōpura taricaṉam 
āṉapiṟaku tāṉ uṇpārkaḷ. 
kōpurattait taricittu uḷ nuḻaintavuṭaṉ koṭi 
maram kāṇappaṭum. koṭimarattil iṭapam 
poṟitta 

visible when the sky is overcast during the 
rainy season, they will not eat food at night; 
they will eat the day after only once they 
have seen the gopura. 
Having had the visualization, darśana, of 
the gopura, the flagstaff will be visible as 
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koṭiyaiyum ataik kaṭṭiya taruppaik 
kayiṟṟaiyum kāṇalām. koṭimaram civam, 
koṭi āṉmā, taruppaik kayiṟu pācam eṉpatu 
oru karuttu. 
koṭimarattaik kaṭantāl palipīṭamum, 
nantiyum, ataṟkappāl karuvaṟaiyiṉuḷḷē 
civaliṅkamum kāṇappaṭum. civaliṅkam 
paramporuḷ; civaliṅkattai nōkkiyirukkiṉṟa 
nantiyē āṉmā; palipīṭamē nām pali koṭukka 
vēṇṭiya maṉam allatu āṇavamākiya pācam. 
palipīṭattiṟkum civaliṅkattiṟkum iṭaiyil 
amaintirukkum nantiyāṉatu pācattai viṭṭa 
āṉmā, iṟaivaṉuṭaiya aruḷ oḷiyilē kalantu 
civamāvāṉ eṉṟa nilaiyaik kāṭṭukiṟatu. 
ālayattuḷ amaikkappeṟṟa civaliṅkam 
āṉmākkaḷ vaḻipāṭṭukkāka ēṟpaṭṭa parārtta 
liṅkam eṉpar. civaperumāṉ aruvamāyum 
uruvamāyum iruntu āṉmākkaḷukku 
aruḷukiṉṟār. aruvat tirumēṉiyai avaṉaruḷ 
peṟṟa ñāṉikaḷē aruṭkaṇṇāl akattē kāṇpar. 
uṟcavam koṇṭu varukiṉṟa cōmāskantar, 
cantira cēkarar, pikṣāṭaṉar, naṭarācar, 
kaṇēcar, murukar mutalāṉa mūrttikaḷ 
uruvat tirumēṉikaḷ. civaliṅkamāṉatu, 
aruvamam allāmal uruvamum allāmal uḷḷa 
oru mūrttam, aruvuruvam (rūpārūpam). 
civālayaṅkaḷ perumpāṉmaiyāṉavai kiḻakku 
nōkki irukkum. cila maṭṭum mēṟku nōkkiya 
cannitikaḷ; ivai ñāṉam aruḷpavai eṉṟa 
karuttu uṇṭu. kaṭampar kōyil eṉṟa ōr ūriṉ 
canniti maṭṭum vaṭakku nōkkiyatu. caivar, 
kōpura vāyilil paṇintu tiru nantitēvariṉ 
viṭaipeṟṟu uṭceṉṟu, mutalil tuvāra 
vikāyakaraik taricikka vēṇṭiyavar. 
vināyakar civaperumāṉiṉ putalvar eṉṟu 
colvatu 

one enters the temple. On the flagstaff, it is 
possible to see the flag where [the image of] 
the bull is engraved and also a rope of 
dharba grass tied along with that. One 
interpretation is that the flagstaff 
symbolizes Śiva, the flag symbolizes the 
soul, and the dharba rope symbolizes the 
attachment. 
Once one walks past the flagstaff, one can 
see the śivaliṅga in the sanctum, beyond the 
altar, and the Nandi. The śivaliṅga is the 
Supreme God; the Nandi that is turned 
towards the śivaliṅga is the soul; the altar 
where he has to perform the sacrifices is the 
mind or the attachment called āṇava. The 
Nandi, which is between the altar and the 
śivaliṅga, is the soul that has left the 
attachment; it shows the state of becoming 
as Śiva by merging with the light of the 
Lord’s grace. 
The śivaliṅga that is established inside the 
temple for the worship of the souls is called 
parārtha liṅga. Lord Śiva, who is both with-
form and formless, bestows grace to the 
souls. The jñānins who have received the 
grace of God can see the formless body 
inside of them through their blessed eye. 
Cōmāskanta, Cantiracēkara, Pikṣāṭaṉa, 
Naṭarāja, Kaṇēcar, and Murukaṉ, who are 
taken into the ceremonial procession, 
uṟcavam, are examples of idols with a body 
which has a form. The śivaliṅga is an idol 
that is both formless and manifested, [thus] 
aruvuruvam or rūpārūpa. 
The majority of Śiva temples face East; only 
a few shrines face West, and those are said 
to give the blessing of knowledge. Only one 
city’s shrine faces North, and that is the 
temple in Kaṭampar. A Śaiva, having 
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worshipped at the gopura entrance, greeted 
the Nandi and entered [the temple], as a first 
thing has to see Gaṇeśa at the 
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upacāram. vināyakar civaperumāṉiṉ 
aruṭcakkiyē; avariṉ vēṟallar. vināyakar ōm 
eṉṟa piraṇava oli vaṭiviṉar. ātalāl, avarai 
mutalāvatāka vaṇaṅka vēṇṭum. avarai 
vaḻipaṭṭup piṉṉar civaliṅkap perumāṉai 
vaḻipaṭa vēṇṭum. pūcā kālaṅkaḷil ceṉṟu 
kaṟpūra tīpa ārātaṉai naṭaipeṟumpōtu 
vaḻipaṭuvatu ciṟappu. ceypavar, tāmum 
vaḻipāṭṭukkuriya malar, paḻam, kaṟpūram 
mutaliyaṉa cērppittu vaḻipaṭutal avaciyam. 
vaḻipaṭumpōtu avaravar perumāṉai 
aruṭpācuraṅkaḷāl tutittut tam kuṟaikaḷai 
viṇṇappittal takkatu. civālaya vaḻipāṭṭil, 
pūcākālattiṉpōtu civa cannitiyil pañca 
purāṇam pāṭuvatu marapu. tēvāram, 
tiruvācakam, tiruvicaippā, tiruppallāṇṭu, 
periyapurāṇam ākiya aintilum ovvoru pāṭal 
pāṭuvatu pañca purāṇam eṉappaṭum. 
patikam peṟṟa talamāyiṉ talappatikam 
iyaṉṟa aḷavu ōta vēṇṭum. 
 
naṭarāca vaḻipāṭu 
piṉṉar naṭarāca taricaṉam. naṭarāca 
vaṭivamāṉatu ulakattilēyē maṉitaṉuṭaiya 
ciṟpap paṭaippukkaḷil oppuyarvaṟṟa 
perumaiyum pēraḻakum, kaṟpaṉait tiṟaṉum, 
aruḷ vaṭivum vāyntatu. caiva cittānta 
tattuvak karuttukkaḷiṉ pūraṇa amaippē 
naṭarāca vaṭivam. caiva mantiramākiya 
pañcākkarattiṉ uruvamē naṭarāca vaṭivam 
eṉpar. avaruṭaiya tillai naṭaṉam āṉantat 
tāṇṭavam eṉṟum colluvar. uṭukkai yēntiya 
kaiyiṉāl māyaiyaip pōkki, neruppēntiya 
kaiyiṉāl valviṉaiyaic cuṭṭu, 
āṇavamalamāṉa muyalakaṉai ūṉṟiya 
pātattāl pōkki, eṭutta karattāl aruḷ tantu, 
tūkkiya tiruvaṭiyiṉālē āṉmāvai nittiyamāṉa 
pērāṉantattil 

main entrance. Gaṇeśa is commonly defined 
as the son of Śiva; he is the power of the 
grace of Lord Śiva, not different from him. 
Gaṇeśa is the form of the mantra “ōm”; 
therefore, one must worship him first. After 
having worshipped him, one has to worship 
the śivaliṅga. During the pūjā, it is 
important to worship when the offering of 
camphor and lamp, arcana, is taking place. 
For those who do it, it is also necessary to 
add flowers, fruits, camphors, etc., for the 
worship. While worshiping, one should 
invoke his own Lord by [reciting] the 
devotional poems and request to clear his 
defaults. In the temple worship, during the 
pūjā, there is the tradition of reciting the five 
Purāṇas in the shrines. For “five Purāṇas”, 
one means taking one poem from the five 
scriptures that are the Tēvāram, the 
Tiruvācakam, the Tiruvicaippā, the 
Tiruppallāṇṭu, and the Periyapurāṇam. One 
should recite the poems as much as possible. 
 
Naṭarāja worship 
Then the darśana of Naṭarāja follows. The 
form of Naṭarāja is one of the greatest, most 
beautiful, creative, and gracious among the 
sculptural men’s creations in the whole 
world. The form of Naṭarāja is the perfect 
embodiment of the philosophical principles 
of Śaivasiddhānta. Naṭarāja form embodies 
the five syllables that represent the Śaiva 
mantra. His dance in Chidambaram is called 
āṉanta tāṇṭavam, the dance of bliss. The 
meaning of Naṭarāja’s dance is: removing 
māyā through the hand that holds the drum; 
burning the bad deeds through the hand that 
holds the fire; removing Muyalakaṉ, a 
symbol of the āṇavamala, by planting 
firmly his foot on him; giving grace through 
his raised arm; and immerging the souls in 
the 

53 tōyac ceytalē naṭarāca naṭaṉattiṉ poruḷ; itu 
pañcākkara naṭaṉam. 

eternal bliss through the raised holy foot; 
this is the dance of the five syllables. 
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captikkiṉṟa uṭukkaiyil tōṉṟiya nātattiliruntu 
ciruṭṭit toḻil toṭaṅkiṟṟu. amaitta karam kāttal 
toḻilaik kāṭṭukiṟatu. kaiyilēntiya akkiṉi 
caṅkārat toḻilākum. muyalakaṉ mītu ūṉṟiya 
malarppatam āṉmākkaḷ viṉaikkīṭākak 
kaṉmam aṉupavittal vēṇṭi, maṟaittal toḻil 
ceyvatu. tūkkiya tiruvaṭi aṉukkirakam 
ceyvatu. itu aintoḻil (pañca kiruttiya) 
naṭaṉam. perumāṉatu aruṭcatti, naṭarācap 
perumāṉ naṭaṉam ceyyumpōtu, 
civakāmacuntari eṉṟa tirunāmam 
tāṅkiyiruppār. 
 
piṟa mūrttikaḷ 
naṭarāca taricaṉattiṉ piṉ umātēviyārait 
taricikka vēṇṭum: umātēvi eṉṟu taṉiyāka 
oru teyvam illai; civapirāṉatu aruḷaiyē 
cakki eṉṟu taṉiyākap pirittuc colli 
vaṇaṅkukiṟōm. ulakukkellām tāyākiṉṟa 
civapirāṉatu karuṇait taṉmaiyaiyē 
taṉippaṭutti ampikai eṉkiṟōm. umātēviyārai 
vaṇaṅkiyapiṉ murukapperumāṉai 
vaṇaṅkutal marapu. murukap perumāṉaic 
caivar caṟkuru pāvaṉaiyiṉāl vaṇaṅkuvar. 
murukapperumāṉ civaperumāṉiṉ putalvar 
eṉṟu kūṟuvatu upacāram; avar civapirāṉiṉ 
vēṟallar. civa pirāṉatu caktiyē murukaṉ. 
murukaṉukku vaḷḷi ammaiyār iccā 
caktiyum, teyvayāṉai kiriyā caktiyum, 
kaiyilēntiya vēl ñāṉacaktiyum āvar. 
murukaṉai vaṇaṅkiya piṉ caṇṭēcarai 
vaṇaṅkal vēṇṭum. caṇṭēcar civālaya 
taricaṉa palaṉai aḷippavar eṉṟu karututal 
marapu; āṉmākkaḷukku iṟai 

The act of creation originated from the 
sound that comes from the thumping drum. 
The raised arm indicates the action of 
protection. The fire burning in his hand will 
become the act of destruction. The flower 
feet he plants firmly on Muyalakaṉ 
represent the act of concealment, requiring 
the souls to experience even the bad karma. 
This is the dance of the five occupations 
(pañca kṛtya). The lifted holy foot performs 
the act of [bestowing] grace. When Naṭarāja 
grants the supreme grace and performs the 
divine dance, he will be called with the holy 
name of Śivakāmasundarī.  
 
Other mūrttis 
After the Naṭarāja darśana, one must have a 
vision of the goddess Umā: she is not a 
separate deity; we should worship her by 
invoking her separately as the power of 
grace of Lord Śiva. We call her ampikai, 
mother, highlighting her nature of [being] 
Lord Śiva’s grace that has mothered the 
whole word. After having worshipped the 
goddess Umā, there’s the tradition of 
worshipping Lord Murukaṉ. Lord Murukaṉ 
is worshipped as a representation of a Śaiva 
satguru. He is traditionally defined as the 
son of Śiva; he is not different from Lord 
Śiva. Murukaṉ is Lord Śiva’s power indeed. 
Murukaṉ has Vaḷḷi, who represents the 
icchāśakti, and Teyvayāṉai, who represents 
the kriyāśakti, as his consorts and possesses 
the lance, which he holds in his hand, that 
represents the jñānaśakti. 
After worshipping Murukaṉ, one must 
worship Caṇtēcar; it is traditionally believed 
that Caṇtēcar is the one who confers the 
benefits of the darśana in the Śiva temple; 
he is the one 
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yaruḷil pūraṇa nampikkai yūṭṭupavar. 
ipperumāṉ cātāraṇak kuḻantaiyākap 
piṟantu vēṟu niṉaivillāta aṉpu kāraṇamākac 
civālayantōṟum taṉikkōyilum, kirīṭamum, 
pōṉakamum, civaperumāṉatu mālaiyum, 
īcaṉ eṉṟa peyarum peṟṟiruppatu, āṉmākkaḷ 
aṉaivarukkumē uyti uṇṭu eṉṟa peru 
nampikkaiyai ūṭṭu vatākum. 

who feeds the souls’ absolute faith in the 
grace of God. This Lord was born as an 
ordinary child. Since he had no other 
affection [than his love for Śiva], he 
obtained a separate shrine in every Śiva 
temple, a crown [of matted hair], food 
offerings, garlands [that are also offered to] 
Lord Śiva, and the name of God; this 
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vināyakarukku vaḻipāṭu ceyyumpōtu, 
talaiyil kuṭṭikkoṇṭu tōppukkaraṇam 
pōṭuvatu marapu. caṇṭēcar cannitiyil 
viralaic coṭittu avarukku viḻippūṭṭik 
kumpiṭavēṇṭum. civaperumāṉ aṉukkirakam 
ceyya, entanēramum avaratu tiruvaruḷilē 
ivar tōyṭantiruppavar ātalāl, ivarukku 
viḻippūṭṭi aṟivikka vēṇṭu meṉpatu karuttu. 
campantar, appar, cuntarar, 
māṇikkavācakar eṉṟa nālvar pāṭiya 
aruṭpācuraṅkaḷ iṉṟu caivattiṉ uyir nāṭi. 
ippācuraṅkaḷ, ōr ainnūṟu varuṣa kālam cōḻa 
maṉṉarait tamiḻ nāṭeṅkum peruṅ 
kōyilkaḷaik kaṟṟaḷikaḷāka eṭuttup 
paripālikkumāṟu tūṇṭiṉa. ik kōyilkaḷālēyē 
iṉṟu caivacamayam uyirttattuvam tatumpik 
koṇṭirukkiṟatu. ākavē nālvaruṭaiya koṭaiyē 
iṉṟaiya caivam eṉpatu piḻaiyākātu. eṉavē, 
civālayattil caṇṭēcar vaḻipāṭṭukku muṉ, 
nālvar vaḻipāṭu ceyyat takkatu. 
inta aḷavu vaḻipāṭu ellāk kōyilkaḷilum 
nikaḻattakkatākum. ampikaiyiṉ kōyil 
potuvāka cuvāmi cannitiyiṉ vaṭapuṟattil 
teṟku nōkki irukkum, āṉāl ampikai pūcittut 
tirumaṇam koṇṭaruḷiya talaṅkaḷil cuvāmi 
kōyilukkup pakkattil teṟkil allatu vaṭakkil 
ampikai kōyil kiḻakku nōkki 

instilled the great faith that all the souls will 
obtain salvation. 
When worshipping Gaṇeśa, there’s the 
tradition of squatting and standing 
alternately, holding the ears with hands. In 
Caṇtēcar’s shrine, one must wake him up by 
clicking the fingers and then fold the hands. 
There is the belief that one must wake him 
up and make him aware [of one’s presence] 
since he is constantly immersed in the holy 
grace as Lord Śiva bestowed his blessings. 
The devotional poems that were sung by the 
four [camaya ācāriyas] Campantar, Appar, 
Cuntar, and Māṇikkavācakar are the pillars 
of Śaivism today. These devotional hymns 
have led the Chola kings to build stone 
temples throughout Tamil Nadu for more 
than five hundred years. Śaivism is still 
overflowing with vitality today thanks to 
such temples. Therefore, it wouldn’t be a 
mistake to say that today’s Śaivism is a gift 
of these four preceptors. Hence, it is 
essential to worship these four before 
worshipping Caṇtēcar. 
This level of worship has to be followed in 
every temple. The goddess temple is usually 
on the North side of Śiva’s shrine, facing 
South. But in those places where the 
goddess is worshipped as Śiva’s consort, her 
shrine will be on the South side or North 
side near Śiva’s temple facing the East; 
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yiruppatum, talavicēṭaṅ kāraṇamāka 
ampikai vevvēṟu iṭattil vēṟuticai 
nōkkiyiruppatum, puṟattē taṉik kōyilil 
iruppatum uṇṭu. cātāraṇak kōyilkaḷ 
aṉaittilum artta maṇṭapam, karuvaṟai 
ivaṟṟiṉ teṉpuṟak kōṭṭaṅkaḷil narttaṉa 
kaṇapati, naṭarācar allatu juraharēcuvarar 
(ivararukē pēyvaṭivaṅ koṇṭa kāraikkāl 
ammaiyār vaṭivam iruppatu marapu), 
akattiyar, takṣiṇāmūrtti eṉṟa muṟaiyil 
amaintiruppar. mēlpuṟattil maiyakkōṭṭattil 
liṅkōt pavarēṉum, tirumālēṉum iruppar. 
vaṭapuṟak kōṭṭaṅkaḷil kōmukaiyiṉ mītu 
piramaṉum, aṭuttu turkkaiyum iruppar. 
piṉṉum pikṣāṭaṉar mutaliyōr iruppatum 
uṇṭu. caṉi mūlaiyil pairavar, caṉi, cantiraṉ, 
cūriyaṉ pōṉṟōr iruppatum uṇṭu. mutal 
pirākārattil niruti ticaiyil taṉi vināyakar 

in some other places, the goddess will be 
facing different directions or set in a 
separate shrine based on the specialty of the 
site. In all ordinary temples, the 
ardhamaṇḍapa is located in a way that the 
dancing Kaṇapati, Naṭarāja, or 
Juraharēcuvar (according to the tradition, he 
took the form of Kāraikkāl Ammaiyār), 
Akattiyar, and Dakṣiṇāmūrtti are in the 
circumambulatory halls on the South side of 
the sanctum. In the upper part of the central 
circumambulatory hall, there are the 
liṅgodbhava and Viṣṇu. On the cow-shaped 
platform, kōmukai, which is in the Northern 
circumambulatory hall, there are Brahmā 
and next to him Durgā. Then, there are 
Bhikṣāṭana, etc. In the Śani corner, there are 
Bhairava, Śani, Candra, Sūrya, etc. In every 
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kōyilum, karuvaṟaikku nēr piṉṉē murukar 
kōyilum, vāyu ticaiyil ilakkumi kōyilum ellā 
iṭaṅkaḷilum irukkum. periya kōyilkaḷukku 
aintu parirākāraṅkaḷ colvar. uṭpirā kārattiṉ 
vaṭapuṟattil, caṇṭēcar cuvāmi ticaiyai 
nōkkiyavāṟu taṉikkōyilil iruppar. nālvarum 
aṟupattu mūvarum vacati uḷḷa iṭaṅkaḷil teṉ 
tirumāḷikaic cuṟṟil iruppar. ituvē potuvāṉa 
kōyilkaḷiṉ amaippu. ciṟappāṉa kōyilkaḷil 
iṉṉum atikamāṉa makēcuvara mūrttaṅkaḷ 
irukkum. 
 
maṟṟavai 
civaperumāṉukkuriyatu iṭapavākaṉam. 
ituvum caivar vaḻipāṭṭukkum, 
pōṟṟutalukkum uriyatu. intiya maṇṇil, 
maṉita vāḻkkaikku ellāvitattilum ukaviyatu 
āṉiṉam-pacuvum kāḷaiyum; iraṇṭaiyum 
vaḻipāṭṭukkuriyaṉavāyc caivar koṇṭamai 
poruttamē. taruma 

place, in the first prakāra there will be 
separate Gaṇeśar shrines in the South-west 
direction, Murukaṉ shrines right behind the 
sanctum, and Lakṣmi shrines in the North-
west direction. The big temples have five 
prakāras. On the Northern side of the inner 
prakāra, there will be Caṇṭēcar in a separate 
temple facing Lord Śiva. In places where 
there is enough space for the four preceptors 
and all the sixty-three saints, they will be 
located around the Southern temple. In 
special temples, there will be further mūrttis 
of Maheśvara. 
 
Others  
The bull is Lord Śiva’s vehicle. Even this 
deserves to be worshipped and praised by 
Śaivas. In India, cows and bulls have been 
helpful to human life in every way; 
therefore, both are worthy of worship by 
Śaivas. The dharma 
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tēvataiyē iṭapa vaṭivam koṇṭu perumāṉai t 
tāṅkukiṟatu; perumāṉ tarumaktaik 
kāppavaṉ; ātalāl eṉṟum av iṭapamē 
vākaṉamākum. civaperumāṉ tiripura 
caṅkāram ceyta kālattil, ellāt 
tēvataikaḷaiyum uṟuppākak koṇṭa tēr, 
attēvataikaḷiṉ karvam kāraṇamākap 
poṭiyāka noṟuṅkiyapōtu, kāttaṟ 
kaṭavuḷākiya tirumāl iṭapavākaṉamākap 
perumāṉait tāṅkiṉār. iṭapam vēṟu, tiru nanti 
tēvar vēṟu, ivar civakaṇat talaivar, ñāṉa 
paramparaikku mutalvar. 
civālayaṅkaḷil navakkirakaṅkaḷukku 
iṭamillai. navakkirakaṅkaḷai oru poruḷāka 
eṇṇi vaḻipaṭuvatu caivarukku uriyataṉṟu. 
cumārttap pirāmaṇak kalappiṉāl mikap 
palavāṉa kōyilkaḷil iṉṟu navakkirakap 
piratiṣṭai ēṟpaṭṭirukkiṟatu. perumāṉ 
tirumaṇam koṇṭaruḷiya kōyilkaḷil, 
navakkirakaṅkaḷum tirumaṇam kāṇa 
vantārkaḷeṉṟu orē varicaiyil amaintirukkak 
kāṇalām. maṟṟappaṭiyuḷḷa navakkirakaṅkaḷ 
civālayaṅkaḷil putitākac cērkkappaṭṭavaiyē. 
caiva camayattil, tirukkōyilum ataṉkaṇ 
eḻuntaruḷiyirukkum mūrttiyum 
akkōyilukkuriya tīrttamum ciṟappuṭaiyavai. 
periya kōyilkaḷil civakaṅkaiyākiya tīrttam 
matil cuvarukku uṭpuṟamē irukkum. maṟṟa 

deity in the form of a bull supports Lord 
Śiva; the Lord is the protector of the 
dharma; therefore, the bull has become his 
vehicle. When Lord Śiva destroyed the three 
demon cities, the chariot that was carrying 
all the deities got smashed into pieces 
because of the arrogance of those same 
deities; after that, Viṣṇu, the guardian god, 
took the form of a bull and carried Śiva. 
[Nevertheless,] that bull and Nandi are 
different. Nandi is the chief of the celestial 
guards of Śiva, the first of the jñāna lineage. 
In Śiva temples, there is no place for the 
nine planets’ deities. Worshipping the nine 
planets’ deities, Navagraha, as meaningful 
ones is not suitable for Śaivas. Currently, the 
nine planets’ deities are installed in a myriad 
of temples because of the influence of the 
smārtha Brahmins. In the temples where 
lord Śiva has a consort, it is said that the 
Navagraha came to witness the marriage 
and are located in one row. The Navagraha 
and others alike were only recently added in 
Śiva temples. 
In Śaivism, the temples, the mūriti installed 
there, and the water ponds that belong to 
them are outstanding. In the Śivaganga 
(Civakaṅkai), the water ponds will be within 
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iṭaṅkaḷil cannitikku ekirppuṟattilum, 
kōpuravāyilukku veḷiyilum, periya 
tīrttamāka iruppatuṇṭu. tīrttattil mūḻki 
vaḻipaṭutal ciṟappu. mukkuḷa tīrtta snāṉa 
vicēṭattāl meykaṇṭār piṟantār eṉpatu 
niṉaivu kūrattakkatu. tirutturutti 
civakaṅkait tīrttam cuntararukku uṭampiṉ 
piṇi pōkkiyatu. mūrtti talam tīrttam eṉṟa 
toṭarum kāṇka. tīrttac ciṟappait 
talapurāṇam kūṟum. 

the temple walls. In other places, big tanks 
will be opposite the sanctum or outside the 
tower gates. Worshipping [God] by 
immerging in the holy pond is essential. It is 
worth remembering that Meykaṇṭār was 
born thanks to the specialty of bathing in 
three temples’ tanks. The water of the 
Śivaganga in the temple in Tirutturutti cured 
the disease of Cuntarar. Note the phrase 
“God is present in the holy water”. The 
Talapurāṇam of the temple will speak of the 
holy water. 
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tala viruṭca vaḻipāṭum ciṟappuṭaiyatu. tala 
viruṭcam kōyilkaḷiṉ vaṭapirākārattil 
iruppatu potu vaḻakku. carittiram kāṇāta 
paḻaṅkālaktil, civapirāṉ antantat talattilum 
oru marattiṉaṭiyil aruvuruvat tirumēṉiyāka 
oru paktarukkuk kāṭciyaruḷiṉār. atumutal 
avvattalattil civa vaḻipāṭṭōṭu talaviruṭca 
vaḻipāṭum oṉṟiyuḷḷatu. 
vaḻipaṭac celvōr nīrāṭip putiya āṭai uṭuttu, 
tirunīṟu akkamālai aṇintu, tiruvainteḻuttu 
ōtic ceṉṟu vaḻipaṭuvatu muṟaiyum mikka 
ciṟappumākum. nāḷ tōṟum taricittalē muṟai; 
iyalātavarkaḷ ciṟappu nāṭkaḷilēṉum 
taricittal vēṇṭum. taricaṉam muṭintapiṉ 
piratakṣiṇam ceyvatu mukkiyam; kuṟaintatu 
mūṉṟu muṟai yēṉum ceyyavēṇṭum. ceytapiṉ, 
palipīṭattiṉ veḷippuṟamāka eṭṭuṟuppum 
nilaṅkōya namaskāramceytu, ōriṭattil 
amarntu civamantirattai muṭinta uru 
cepittup piṟaku veḷiyē pōkavēṇṭum. iṅkuc 
collappaṭṭuḷḷa taricaṉa muṟaikaḷum, kōyilil 
ceyyattakāta kuṟṟaṅkaḷ mutaliyaṉavum, 
caiva nūlkaḷil virivākac collappaṭṭirukkum. 
tirukkōyilil perumāṉ uṟcavam koṇṭu vīti ulā 
varumpōtu mūlavaraic ceṉṟu taricittal 
muṟaiyaṉṟu; ulā varum perumāṉaiyē 
taricittal vēṇṭum. 
 
taṉi vaḻipāṭum kūṭṭu vaḻipāṭum 
ālayam ceṉṟu vaḻipaṭuvatu paṟṟic cila 
karuttukkaḷai aṟivatu payaṉuṭaiyatu. 
uṇmaiyāka āṇṭavaṉuṭaiya civaliṅka 
vaṭivaktaiyō vēṟu uruvattirumēṉiyaiyō 
uḷḷaṉpōṭu vaḻipaṭa eṇṇupavar, potuvāka, 
cantaṭiyillāta nērattil ceṉṟu 

It is of great importance to worship the 
sacred tree. Generally, it will be on the 
Northern prakāra of the temple. In old times 
that are not historically recorded, Lord Śiva 
appeared to bhaktas at the foot of a tree in a 
place, in an aniconic form or with a form, 
respectively. Since then, in those temples, 
the worship of the holy tree is performed 
along with the Śiva worship. 
For people who go on pilgrimage, the proper 
way of worshipping is by taking a bath, 
wearing new clothes, applying the sacred 
ashes, wearing the rudrākṣa beads, and 
reciting the five syllables mantra. It is 
important to worship every day; those who 
cannot have to do it at least on special days. 
After the darśana, it is important to do the 
pradakṣiṇā; it must be done at least three 
times. After that, one must prostrate 
reaching out the altar, sit in a place, pray the 
complete form of the śivamantra, and after 
all these, get out [of the temple]. The 
methods of darśana that were said here, the 
crimes not to be committed in the temple, 
etc., are described in detail in the Śaiva 
scriptures. 
When going to the temple ceremony of the 
Lord’s street procession, [Śaivas] don’t 
have to go to the sanctum, as they must 
worship the God in procession. 
 
Individual worship and congregational 
worship 
Learning some notions about how to 
worship in the temple may be useful. If one 
wants to worship the śivaliṅga or other 
physical forms of Lord Śiva truthfully, 
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going [to the temple] when there is no crowd 
will  
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vaḻipaṭuvatu tāṉ maṉattaik kuviyac ceyyum. 
iṉṟu nam makkaḷ vaḻipāṭṭiṉpōtu amaitiyāka 
vaḻipaṭum muṟaiyaik kaṭaippiṭikka 
aṟiyārkaḷ. ātalāl, kūṭṭattōṭu ceṉṟu 
taricikkumpōtu amaiti kiṭaikkātu. taricittōm 
eṉṟa ōr niṉaivu maṭṭum irukkumē tavira, 
pūraṇa taricaṉa palaṉ kiṭaippatu aritu. 
evvaḷavu pakkuvam uṭaiyavarāyiṉum, 
kūṭṭattiṉāl ēṟpaṭum āravārattilum 
nerukkaṭiyilum maṉam citaṟuṇṭu pōy, 
taricaṉa camayattil teyva niṉaivu caṟṟē 
kuṟaintutāṉ pōkiṟatu. ātalāl, otta 
maṉattavar cilarōṭu māttiram ceṉṟu 
ēkāntamāka vaḻipaṭutal ciṟappu; itil 
taricaṉa iṉpamum maṉa oṭukkamum 
atikam. muṭintāl tēvārap patikaṅkaḷai 
icaiyōṭu ōtavallavar uṭaṉ iruntu ōtuvatu 
mēlāṉatu. ittakaiya orunilai, kōyilil ciṟappu 
viḻā illāta camayam, taṉiyākat 
taricikkumpōtu kāṉ kiṭaikkum. 
cāmāṉiya makkaḷ kaṟcilaikaḷukku veḷḷik 
kavacam mutaliyaṉa cātti vaḻipaṭa 
ācaippaṭukiṟārkaḷ. aṟivil tāḻnta nilaiyaiyē 
itu kāṭṭukiṟatu. vēṟu colvatu mikai. 
itu varaiyil iṟaivaḻipāṭṭil ālaya ēkānta 
cēvaiyiṉ ciṟappai oruvāṟu kūṟiṉōm. eṉiṉum, 
peru viḻākkaḷil peruṅkūṭṭattil kalantu 
vaḻipaṭuvatil oru taṉicciṟappu irukkavē 
ceykiṟatu. utāraṇamāka, tillai naṭarācap 
perumāṉuṭaiya tiruvātirai naṭaṉam, 
kuṭantai kumpēcuvararuṭaiya makāmaka 
tīrtta viḻā, tiruvaṇṇāmalai 
aṇṇāmalaiyāruṭaiya kārttikai tīpaviḻā, 
māyūrakāta cuvāmiyiṉ tulā muḻukku viḻā, 
cīkāḻi tiruñāṉacampantaruṭaiya 
tirumulaippāl viḻā pōṉṟavaṟṟaik 
kuṟippiṭalām. iṅkellām 
pallāyirakkaṇakkāṉa jaṉattiraḷ 

generally allow his mind to concentrate on 
worshipping. Nowadays, our people don’t 
know how to worship silently. Therefore, 
when they go [to the temple] in group and 
have the darśana of the deity, they will not 
get silence. They will only have the 
impression of having the darśana, but they 
will rarely obtain the full benefits of it. No 
matter how much maturity for absorption 
one has, the mind will be diverted because 
of all the bustle and straits created by the 
crowd and, during the darśana, the divine 
thought will definitely decrease. Therefore, 
it is more propitious to go [to the temple] 
only with those few who are of the same 
mind and worship in solitude; in this [way], 
both the enjoyment of the darśana and the 
mind control will increase. Lastly, it would 
be better to recite the Tēvāram hymns with 
music in the presence of the ōtuvārs. This 
kind of situation is possible only when there 
is no special festival at the temple and one 
has the darśana alone. 
Ordinary people wish to worship the śakti 
[by putting] a silver armor etc. upon the 
stone statue. This shows a low level of 
knowledge. There is nothing more to add. 
So far, we have somehow mentioned the 
importance of individual worship of God in 
the temple. Nevertheless, there is something 
special about doing congregational worship 
during the big festivals. For example, we 
should mention the Tiruvātirai dance of 
Lord Naṭarāja in Chidambaram, the 
Makāmaka tank festival of the 
Kumpēcuvarar temple [in Kumbakonam], 
the Kārttilkai lamp festival of the 
Aṇṇāmalaiyār temple in Tiruvaṇṇāmalai, 
the Tulā bathing festival of the 
Māyūranātacuvāmi temple, the festival of 
Tiruñāṉacampatar’s Tirumulaippāl in 
Sirkali, etc. During all these festivals, the 
vision of thousands and thousands of people 
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oṉṟu cērntu orē nōkkattōṭu, harahara eṉṟa 
orē muḻakkattōṭu, iṟaivaṉ tiruvuruvam 
varukiṉṟa ticaiyai nōkkic cintaṉaiyaiyum 
pārvaiyaiyum celutti meymmaṟantiruppatu 

gathering together with the same purpose, 
directing their thoughts and sights towards 
the direction where the idol of God comes at 
the one single shout of [his name] “Hara 
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maṟakka muṭiyāta oru kāṭciyākum. teyva 
nampikkai aṟṟavarkūṭa anta nēram oru 
paravacanilai aṭaikiṟār. iṟaivaṉ paṭaitta 
palakōṭi uyirkaḷil tāṉum aṟpamāṉa ōr uyir 
eṉṟa uṇārvu tōṉṟi, yāṉ eṉṉum akantaiyai 
anta nērattukkāvatu pōk kit teyva aruḷukkup 
pāttiramākum pātaiyil, ciṟitu nēra 
viḻākkāṭci avaraic celuttukiṟatu. itu peṟu 
taṟkariya ōr aṉupavam. ivvaṉupavam 
ittakaiya peru viḻākkaḷilaṉṟip 
piṟacamayaṅkaḷil eḻātu. ātalāl 
caivarāyuḷḷōr peruviḻākkaḷil kalantu 
vaḻipaṭutalum avaciyamākum. 
kuṟippiṭattakka maṟṟoru peruviḻā, 
kumpāpiṣēka viḻā. 
caiva makkaḷ oru karuttai naṉkuṇartal 
vēṇṭum. civālayam caiva makkaḷukkē 
uriyatu. civālaya vaḻipāṭu caivarkaḷiṉ 
cāttira nūlkaḷil vitikkappaṭṭatu. akam 
pirammāsmi eṉṟa koḷkaiyuṭaiya 
pirāmaṇarukku ālaya vaḻipāṭu avarkaḷ 
cāttirattil collap peṟavillai. avarkaḷāka, 
apimāṉattāl, caivar ceyyum vaḻipāṭṭaip 
pārttut tāṅkaḷum civavaḻipāṭṭai 
mēṟkoṇṭārkaḷ. iṉṉum pirāmaṇar 
kuṭiyiruppukkaḷil nārāyaṇaṉ kōyil 
kaṭṭuvārkaḷēyaṉṟi, civaṉ kōyil kaṭṭuvatu 
mikavam arumai. 
civācāriyar pirāmaṇar allar; ivarkaḷaic 
civa vētiyar eṉṟu kūṟuvatu upacāram. 
ivarkaḷ muppōtum tirumēṉi tīṇṭum atikāram 
peṟṟavarkaḷ; pirāmaṇarukku ivvatikāram 
illai. ākavē, civācāriyar caivācārattil 
pirāmaṇariṉum uyarvāṉavarkaḷ eṉpatu 
caivar 

Hara”, is an unforgettable one to be 
mesmerized by. Even a person who does not 
have faith in God would get great joy at 
those times. On those specific occasions, the 
vision of the festival will make him worthy 
of God’s grace by making him feel that his 
life is an insignificant one among the 
billions of lives that God created and 
remove the arrogance of the ego. This is a 
worth-having experience. Such an 
experience does not come up at any other 
time except for the great festivals of this 
kind. Therefore, Śaivas must worship even 
by participating in the big festivals. Another 
big festival we must mention is the 
Kumpāpiṣēka. 
Śaivas must know one concept. The Śiva 
temple is meant only for Śaivas. The Śiva 
temple worship of the Śaivas has been laid 
down clearly in the Śāstric scriptures. The 
Brahmins, who have the principle of “Aham 
Brahmāsmi”, did not have temple worship 
in their scriptures. They adopted it for their 
sake out of admiration after having seen the 
worship done by the Śaivas. Moreover, in 
the areas where they reside, they build 
temples for Viṣṇu and only rarely temples to 
Śiva. 
The śivācāryas were not Brahmins; they are 
traditionally called civavētiyar; [the 
śivācāryas] always had the authority to 
touch the main deity [in the sanctum]; 
Brahmins did not have this authority. 
Therefore, it is the opinion of the Śaivas 
that, in Śaiva liturgy, the śivācāryas 
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karuttu. ivarkaḷ taṅkaḷai veṟum pirāmaṇar 
eṉṟu collit tāḻttik koḷvatu varuntattakkatu. 
inta uṇmai nilaiyai iṉiyēṉum caivarum 
civācāriyarum uṇarntu oḻukuvārkaḷāka. 
 
uruva vaḻipāṭṭiṉ tattuvam 
iṉi, uruvavaḻipāṭṭaik kuṟittuc cila karuttuk 
kaḷaik kūṟi inta attiyāyattai muṭippōm. 
uruva vaḻipāṭṭai vikkiraka ārātaṉai eṉṟu 
collukiṟōm. vikkiraka ārātaṉaiyaik kuṟittup 
piṟar kuṟai kūṟumpōtu taṅkaḷ camayanilai 
iṉṉateṉṟu aṟiyāmaiyiṉāl caivar palar 
talaikuṉiyak kāṇkiṟōm. itu mikka avalakilai. 

have a higher status than Brahmins. It is 
deplorable that they lower their status by 
calling themselves mere Brahmins. May 
Śaivas and śivācāryas realize this truth and 
behave accordingly. 
 
The philosophy of idol worship 
We will end this chapter by mentioning 
some notions about idol worship. What we 
call idol worship is the worship of an icon. 
When others criticize idolatry, many Śaivas 
remain speechless without knowing what it 
means in their religion. This is very 
distressing.  
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ulakattil makkaḷ tōṉṟiya nāḷāka ellā 
mataṅkaḷilum uruvavaḻipāṭu eṉpatu, 
vikkiraka ārātaṉai eṉṟu coṉṉālum allatu 
vēṟu peyar coṉṉālum, ētō oru vakaiyil 
iruntu vantirukkiṟatu. ulakattil tōṉṟiya 
entac camayamum itaṟku vilakku aṉṟu. intu 
matattiṉ ellāp pirivukaḷilum ārampa mūtal 
uruva vaḻipāṭu iruntē vantirukkiṟatu. kālap 
pōkkil puraṭcikaḷ tōṉṟi uruva vaḻipāṭṭaip 
pōkkum muyaṟci ovvoru matattilum 
naṭaipeṟṟu irukkiṟatu. eṉiṉum, am 
muyaṟcikaḷ tōlviyuṟṟu, uruva vaḻipāṭu ētō 
oruvakaiyil āṅkāṅku nilaviyē varukiṟatu. 
potuvāka oru karuttaic collalām. 
ulakeṅkum, ellā makkaḷiṭaiyēyum, ētō oru 
tattuvam iṭaiyīṭillāmal nilattu irukkiṟatu 
eṉṟāl, atil aḻikka muṭiyāta ōr uyirp paṇpu 
poruntiyirukkiṉṟatu eṉṟē nām muṭivu ceyya 
vēṇṭum. avaciyamāṉāl antak tattuvattai 
nām cemmaippaṭutta muyalavēṇṭumēyaṉṟi, 
atai aṭiyōṭu aḻikka muyalvatu 
aṟivuṭaimaiyākātu. uruva vaḻipāṭu attakaiya 
oru tattuvam. 

From the day people came into existence in 
the world, there was the idol worship of 
statues. Idolatry, however you call it, has 
existed in all religions since the dawn of 
men, in one form or another. No religion 
that has existed in the world is an exception. 
All sects of Hinduism have had idol worship 
from the beginning. As time passed, 
revolutions have occurred and efforts have 
been made to eradicate idolatry in every 
religion. However, these efforts have failed 
and idolatry in one form or another 
continues to exist here and there. A general 
comment can be made. If a philosophy 
persisted everywhere in the world and 
among all [kind of] people with no 
interruption, then we must conclude that 
there is an indestructible core trait attached 
to it. If necessary, we should try to refine 
that philosophy, but it would be unwise to 
try to eradicate it. Idol worship is one such 
philosophy. 
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nāmarūpam kaṭanta nirkkuṇamāṉa 
paramporuḷai, karuvi kāraṇaṅkaḷōṭu 
toḻiṟpaṭukiṉṟa maṉitaṉuṭaiya maṉam, 
vētaṅkaḷ colvatu pōla, ituvalla ituvalla eṉṟu 
collakkūṭumēyaṉṟi, itutāṉ eṉṟu 
collattakkatāka oṉṟumillai. ātalāl, itutāṉ 
eṉṟu collattakka oru nilai vēṇṭi, nāmarūpam 
uṭaiya oru poruḷ ēṟpaṭṭatu. itaic cakuṇat 
tirumēṉi eṉṟum, uruvattirumēṉi eṉṟum 
collukiṟōm. intak tirumēṉiyait tāṉ nam 
maṉam intiriyaṅkaḷāl kaṇṭu vaḻiṭavum 
aṉupa pavikkavum muṭiyum; itaittāṉ itaya 
kamalattil eḻuntaruḷuvikka muṭiyum; itaṉ 
tiruvaṭiyil tāṉ tuḷḷumaṟiyām maṉattaip 
palikoṭukka muṭiyum. iṟaivaṉukku eṉṉa 
eṉṉa kiṟappukkaḷ irukkumeṉṟu kaṟpaṉai 
ceykiṟōmō attaṉaiyum inta uruvattukku 
ēṟṟukiṟōm. 
ākavē, caivar kōyilil uruvattirumēṉiyaik 
kāṇumpōtu, aṅkuk kallaiyum cempaiyum 
kāṇavillai); carva viyāpakamāyum carva 
caktimāṉāyum, nittiyaṉāyum 
ñāṉamayaṉāyum karuṇāmūrttiyāyum uḷḷa 
paramporuḷaiyē kāṇkiṟār: uruvattiṉuḷ 
aruvamāṉa poruḷaik kāṇa muṭikiṟatu. 
caivattiṉ maṟṟoru ciṟappu, aruvamum 

There is nothing that the human mind, 
which works with instrumental causes, can 
say about what the nirguṇa Supreme Lord – 
who is beyond the interdependence of name 
and body, nāmarūpa – is; it can only say 
what he is not, as the Vedas say. Therefore, 
as it needed a condition where it could say 
that “[God] is this”, an object of his 
nāmarūpa was created. That is the saguṇa 
body or what we call the idol with-form. 
Since we can perceive this form through our 
senses, we can worship and experience it; 
we can evoke it in our hearts; we can 
sacrifice our wondering mind to its feet. 
Whatever peculiarities we imagine the Lord 
has, we adapt to this image. 
Therefore, when a Śaiva looks at the idol of 
God in the temple, he does not see stone and 
copper there; he sees the Supreme God only, 
who is all-pervasive, omnipotent, eternal, 
omniscient, and merciful: he can see the 
intangible meaning laying within the idol. 
Another crucial aspect of Śaivism is that we 
worship the śivaliṅga that is neither 
manifested nor formless, but between form 
and non-form: the creation called rūpārūpa 
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allāta tāy, uruvamum allātatāy, 
aruvuruvamāyuḷḷa civaliṅkat tirumēṉiyaiyē 
vaḻipaṭukiṟōm: aruvuruvam eṉṟa oru 
paṭaippu mikka āccariyakaramāṉatu. 
maṉitaṉ kallaiyō cempaiyō allatu oru 
marattaiyō atuvākavē vaḻipaṭumpōtu, atu 
aññāṉam kuṭikoṇṭa nilai. āṉāl, ataiyē carva 
viyāpakamāṉa iṟaivaṉiṉ veḷippāṭṭuk kuriya 
iṭamākak karuti vaḻipaṭumpōtu, aḷapparuṅ 
kuṇamuṭaiya perumāṉuṭaiya iyalpil 
avaravar caktikku ēṟṟa aḷavu maṉattil 
niṟutta itu utavukiṟatu. uruvam illāviṭṭāl 
tiyāṉam illai. corūpamaṟṟatait 
tiyāṉikkamuṭiyātu. tiyāṉattiṉ mūlam 
maṉitaṉ vaḷar 

is really astonishing. When men worship a 
stone, a copper, or wood in its complete 
form, that is a state in which ignorance 
abides. But when they worship considering 
them as a place where the all-pervasive God 
is manifesting, it helps to keep in mind the 
nature of the all-pervasive God to the extent 
that is appropriate to his power. Meditation 
is not possible without a manifested 
[object]. One cannot meditate on something 
immaterial. The idol with-form helps men 
grow 
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vataṟku uruvat tirumēṉiyē utavukiṟatu. 
aruvuruvat tirumēṉi, aruvamāyuḷḷa 
paramporuḷaic cuṭṭik kāṭṭukiṟatu. 
uruvavaḻipāṭṭil camūkam muḻumaiyum 
kalantukoḷ kiṟatu. palaruṭaiya maṉam oru 
poruḷil vantu kuvikiṟatu. eṇṇattiṟku āṟṟal 
uṇṭu eṉṟu colluvārkaḷ. palaruṭaiya eṇṇaṅkaḷ 
orumukappaṭumpōtu, anta iṭattil teyva 
cānnittiyam kuṭikoḷkiṟatu. ippaṭi paktikku 
nilaikkaḷamāka amaikiṉṟa 
uruvattirumēṉiyāṉatu, talaimuṟai 
talaimuṟaiyāka maṉita kulattai āṉma neṟiyil 
mēlum mēlum uyartta vallatāka amaikiṟatu. 
kirēkkatēcam pōṉṟa nāṭukaḷil, poṉṉilum 
veḷḷiyilum, tantattilum teyva vaṭivaṅkaḷai 
amaittārkaḷ. aṅku, amaitta mūlap poruḷukkē 
perumatippu uṇṭu. āṉāl nam nāṭṭiltāṉ, 
matippillāta kallālum cempālum teyva 
vaṭivattai nirmāṇittirukkiṟōm. iṅku mūlap 
poruḷukku matippillai; eṇṇattiṉāltāṉ 
matippu ēṟukiṟatu. antap poruḷai oru 
kalaiñaṉ taṉ kaicattiṟamaiyāl oru kaṟpaṉait 
teyva vaṭivamākkumpōtu, atu pēraḻakum 
matippum uṭaiyatākiṟatu. makkaḷuṭaiya 
pakti atil cellac cella, atu teyvattaṉmai 
uṭaiyatākavum ākiṟatu. kallilum cempilum 
oru ciṟpi teyvavaṭivattai amaikka 
muṟpaṭumpōtu, avaṉ, iravivarmā paṭam 
pōla, uḷḷa oru uruvattai appaṭiyē pārttuc 
ceyyavillai; taṉ kaṟpaṉaiyiṉāl oru lakṣya 
vaṭivam amaikkiṟāṉ. inta lakṣya vaṭivam, 
uṇmaiyāṉa lakṣyattai nōkki nammaic 
celutta utavukiṟatu. 

[spiritually] through meditation. The 
rūpārūpa idol represents the intangible 
Supreme Being. 
The whole community participates in idol 
worship. Many people’s mind focuses on 
one thing. They say that thought has power. 
When the thoughts of many are united, the 
divine presence dwells in that place. Like 
this, the idol with-form, established as a 
source of devotion, can spiritually uplift 
humankind more and more from generation 
to generation. 
In countries like Greece, the idols of the 
deities were all made in gold, silver, and 
ivory. There, the material in which they 
were made itself held great value. In our 
country, instead, we erect divine idols in 
worthless materials like stone and copper. 
Here, the source material has no worth; its 
value increases only through our thought. 
When an artist transforms that object into an 
imaginary deity through his skill, it becomes 
magnificent and valuable. As people’s 
devotion goes into it, it becomes divine. 
When a sculptor tries to set a deity in stone 
and bronze, he does not simply look at an 
image he possesses, like a drawing of Ravi 
Varma; he creates a statue through his 
imagination. This form created by him 
directs us towards the real form [of God].  
Besides, our women make divine creations 
just by thinking. A handful of sand, a little 
turmeric or sandal paste, or a little amount 
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aṉṟiyum, nam peṇmakkaḷ, niṉaitta 
māttirattil teyvattaic kiruṣṭittu viṭukiṟārkaḷ. 
oru piṭimaṇal, koñcam mañcaḷ allatu 
cantaṉam, allatu ciṟitaḷavu 
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cāṇam-ivai orē vināṭiyil teyvattaṉmai peṟṟu 
viṭukiṉṟaṉa. itu eppaṭi cāttiyam? 
neṭuṅkālamāka pakti irattattil ūṟi ūṟi, orē 
kaṇattil maṇṇaiyum cāṇattaiyum maṟakkac 
ceytu, eṅkum niṟainta orē paramporuḷai 
anta nēram aṅkuk kāṇum akakkāṭciyait 
tarukiṟatu: antap peṇkaḷukku maṭṭumalla, 
kāṇkiṟa ellōrukkuntāṉ. itu mikap periya 
uṇmaiyāṉa cātaṉai. itu veṟum kuṟiyīṭu eṉṟu 
karuti otukka muyalvatu aṟivuṭaimaiyākātu. 
kaṇita cāstiram muḻumaiyumē kuṟiyīṭutāṉ. 
antak kuṟiyīṭṭu mūlamāka aṟivai vaḷarttu 
vaḷarttu, paṭikaḷ ovvoṉṟākak kaṭantu, 
kaṟpaṉaik kōṭṭaiyākac kaṭṭik kaṭṭi, maṉitaṉ 
cantiramaṇṭalam varai iṉṟu pōka 
muṭintirukkiṟatu; pōvatu iṉṟu uṇmai. 
kaṟpaṉai kaṭṭumuṉ muṭivai yārum kaṇṇāl 
kaṇṭatillai; coṉṉālum nampa muṭivatillai. 
āṉāl kaṟpaṉaiyē, uṇmaiyākak kāṇukiṟa 
nilayaik kaikūṭac ceytirukkiṟatu. ākavē, 
kaṇitak kuṟiyīṭu poy eṉṟu colla muṭiyātu. 
ivaṟṟaip puṟakkaṇ koṇṭu tiṭṭamākak 
kāṇkiṟōm. 
itupōlavē akakkaṇ koṇṭu kāṇavēṇṭiya 
ārampak kuṟiyīṭākiya uruvat tirumēṉi, 
āṉmaneṟiyil ārampa nilai. itaṉ 
muṭivāṉanilai, paramporuḷ kāṭciyāṉa 
civāṉupavam. kaṇita cāstirattil kuṟiyīṭukaḷ 
poruḷalla. avai uṇarttukiṉṟa iyaṟkai 
uṇmaikaḷē poruḷ. atupōla, vikkiraka 
ārātaṉaiyilum, vikkirakam poruḷaṉṟu; atu 
kuṟiyīṭāka niṉṟa pēruṇmaiyē poruḷ. nām 
vikkirakattai vaṇaṅkukiṟōm, uruvavaḻipāṭu 
ceykiṟōm eṉṟāl, avvaḻipāṭu nam 
uḷḷattiliruntu eḻuntu, kāṇum uruvattaiyum 
kaṭantu, aṟiya muṭiyāta oru poruḷaic ceṉṟu 
paṟṟukiṟatu eṉpatai naṉku uṇartal vēṇṭum. 

of cow dung: they become divine in a 
second. How is this possible? Devotion has 
seeped into our blood since time 
immemorial and, in a moment, makes us 
forget the soil and the dung, and makes us 
innerly visualize the omnipresent thing that 
is found there: not only to those women but 
to all who visualize it. This is a real great 
achievement. It would be ignorant to try to 
dismiss it as a mere code.  
Mathematics treatises are all codes only. 
Our knowledge has gradually increased 
through those codes step by step, built 
imaginary castles, and today man has been 
able to go on the moon; going [there] 
became true. It wouldn’t have been possible 
without imagining it first. Imagination itself 
has made it possible to realize. So, it cannot 
be said that the mathematics codes are a lie. 
We ignore these and see them as a scheme.  
Similarly, an idol is the first symbol that has 
to be visualized, the initial level in the 
spiritual path; at the end of it, there is the 
Śiva experience, which is the vision of the 
Supreme Being. In mathematics treatises, 
the symbols are not objects. Similarly, even 
in idol worship, the idol is not an object; 
there is a more profound significance in that 
symbol. If one worships an idol, if one does 
idolatry, that idolatry rises from his heart 
and transcends the manifested image. He 
must feel that he is grasping something that 
cannot be known. 
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caivac caṭaṅkukaḷ 
 

caṭaṅkukaḷiṉ avaciyam 
kiriyaikaḷ allatu caṭaṅkukaḷ ellāc 
camayaṅkaḷilum uḷḷaṉa. ivai camaya 
tattuvattukkup pōrttiya oru pōrvaiyākum. 

 
5 

Śaiva Rituals 
 
Importance of rituals 
Kriyā or rituals exist in every religion. They 
are like a blanket that covers religious 
philosophies. Most people know only this 
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makkaḷil perumpāṉmaiyōr intap pōrvaiyai 
maṭṭumē aṟivārkaḷ; uḷḷē potintirukkum 
uṇmaiyai aṟiya māṭṭārkaḷ. itaṟku avaravar 
pakkuvamē kāraṇamākum. āṉāl, 
pōrvaiyillāmal camayatattuvam maṭṭumē 
taṉittu niṉṟu makkaḷai nalvaḻip 
paṭuttiyatillai. 
uḷḷiruppatu ariciyē yāyiṉum, atai umi 
mūṭiyiruppatu pōla, cāramāṉa tattuvattaic 
cakkaiyāṉa caṭaṅku mūṭiyirukkiṟatu. 
ñāṉikku maṭṭumē caṭaṅku cakkaiyākat 
tōṟṟum; ēṉaiyōrukku itu uyiruḷḷa uṇmaip 
poruḷē. ñāṉikaḷ vittaik kuṟṟi ariciyai eṭuttu 
vaṟuttu uṇṭu viṭukiṟārkaḷ; avarkaḷukku viṉai 
kiḷaippatillai; piṟavi illai. āṉāl 
ñāṉikaḷallāta piṟar pōkattai 
virumpukiṟārkaḷ; mēlum mēlum tāṉiyattait 
tēṭukiṟārkaḷ. ākavē umiyōṭu ariciyaip 
pēṇippātukāttu muḷaikkavaittu mēlum 
mēlum perukkukiṟārkaḷ. ātalāl avarkaḷukku 
umi mukkiyam; ākavē caṭaṅkukaḷ 
iṉṟiyamaiyā tavai. 
 
caṭaṅkukaḷiṉ payaṉ 
camayac caṭaṅkukaḷukku, camūka 
vāḻkkaiyiṉ pala tuṟaikaḷilum poruḷ kāṇa 
muṭiyum. caṭaṅkukaḷē camayattaic cārnta 
aṉaivaraiyum oṟṟumaip paṭuttukiṉṟaṉa. 
kūṭṭu 

blanket; they do not know the truth within it. 
This is due to their spiritual immaturity. 
However, without that blanket, religious 
doctrines alone have never guided the 
people on the right path.  
The external ritual covers the core 
philosophy [of a religion] just like the husk 
covers the rice inside it. Ritual is something 
superfluous only for the jñānins; it is 
essential for all the other people. The 
jñānins crush the seeds, take the rice, roast 
it, and eat it; their karma will not accumulate 
for this; they won’t get another birth; [thus, 
they don’t need rituals]. But the other 
people, who are not sages, desire the 
enjoyments, bhoga; they look for more and 
more grain. Therefore, they preserve the rice 
with the husk, make it germinate, and 
multiply it more and more; hence, the husk 
is essential to form them; therefore, rituals 
are indispensable [to ordinary men]. 
 
Benefits of the rituals 
Religious rituals are meaningful in many 
spheres of social life. Rituals unite all the 
members of a religion. This is well seen in 
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vaḻipāṭṭil itai naṉku kāṇalām. appaṭiyē, 
kuṟitta oru camutāyattil camayavuṇarviṉ 
toṭarpu nilaipeṟṟiruppataṟku mukkiya 
cātaṉam caṭaṅkukaḷē. ivai ceṉṟa kālattil 
vāḻnta makkaḷ koṇṭirunta koḷkaikaḷum 
nampikkaikaḷum iṉṟuḷḷa makkaḷiṭaiyē 
uyirōṭu niṉṟu nilavavum, etir kālattil 
toṭarntu makkaḷai iyakki nalvaḻip 
paṭuttavum, ātāramāy irukkiṉṟaṉa. tillait 
tirunaṭaṉam caiva makkaḷukku mikavum 
puṉitamāṉatu. itaik taricippataṟkāka iṉṟum 
pallāyiram makkaḷ ettaṉaiyō vakaiyāṉa 
araciyal taṭaikaḷaiyum mīṟi vantu koṇṭē 
irukkiṟārkaḷ-nōyō, payaṇattuṉpamō, 
uṇavuk kaṣṭamō, paṇat tontaravō, 
avarkaḷait taṭuttu niṟutta muṭiyavillai. 
aṭuttu caṭaṅkukaḷ, makkaḷ koṇṭuḷḷa camaya 
nam pikkaikkuk kūṟiyīkaḷāka 
amaintiruppatai nām uṇaralām. 
iṟaivaṉukku aḷikkum naivēttiyam nam 

congregational worship. Similarly, rituals 
are the instrument to maintain the religious 
sentiment stable in a given society. An 
evidence of this is that the principles and 
beliefs of the people who lived in the past 
still live and exist among the people of today 
and will continue to guide people on the 
right path in the future. The dance [of Śiva] 
in Chidambaram is very sacred for the 
Śaivas. Tens of thousands of people 
continue to come to see it even now, defying 
political barriers of all kinds—neither 
illness, travel difficulties, food shortages, 
nor financial constraints can stop them.  
Next, we can realize that the rituals are set 
as symbols of the people’s religious beliefs. 
The offerings to the Lord imply the offering 
of our gratitude [to him]. The anointing and 
burning of incense to the eternally pure Lord 
are symbols of our inner and outer 
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naṉṟiyaṟitaliṉ kāṇikkai. eṉṟum tūyavaṉāka 
irukkum āṇṭavaṉukkuc ceyyum apiṣēkamum 
tūpatīpamum, nammaip puṟattilum 
akattilum tūymai cey tu koḷvataik kuṟikkum 
aṭaiyāḷaṅkaḷē. karuttaḷavil maṭṭum pakti 
uṇarviṉ veḷippāṭṭiṟku vaḻiyillai. āṉāl puṟattē 
ceyyum caṭaṅkukaḷāl pakti uṇarvu, 
amaitiyum niṟaivum peṟukiṉṟatu. itu 
maṉōtattuvarītiyāṉa uṇmai. mēlum, 
caivaruṭaiya kalai uṇarvai ivai evvaḷavu 
tūram pēṇi vaḷarttaṉa eṉpataṟku, iṉṟuḷḷa 
kōyilkaḷum mūrttikaḷum kōyil mēḷa icaiyum 
cāṉṟu pakarum. caṭaṅkukaḷ illāviṭṭāl 
ikkalaikaḷ viḷakkam peṟa vāyil 
iruntirukkātu. 
aṉṟiyum, ivai ciṟanta oḻukkattai vaḷarkka 
utavukiṉṟaṉa. vēṟu vakaiyilē amaiyap 
peṟāta oḻuṅkum, 

cleansing. There is no way to express 
devotional feelings in an abstract way. But 
the devotional feeling, peace, and 
fulfillment come from the ritual performed 
externally. This is a psychological truth. 
Moreover, today’s temples, mūrttis, and 
temple music stand as testimonies of how 
far they nurtured the artistic spirit of the 
Śaivas: if there was no ritual, these arts 
would have remained unexpressed. 
Besides, they also help in developing higher 
morals. Modesty, humility, 
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aṭakkamum, paṇivum, tiyākamum, 
oṟṟumaiyum caṭaṅkukaḷāl amaikiṉṟaṉa. 
tēca pakti-nāṭṭiṉ cutantiram eṉṟa ōr uṇarcci 
cāmāṉiya makkaḷai evvaḷavu oṟṟumaip 
paṭuttiṟṟu, ettakaiya tiyākattukkut tūṇ ṭiṟṟu, 
evvaḷavu ciṟanta vīrarkaḷākkiṟṟu eṉṟu inta 
irupatām nūṟṟāṇṭil kaṇ muṉṉē kaṇṭōm. itu 
pōlavē, camayac caṭaṅkukaḷ pallāyiram 
āṇṭukaḷāka, ellā makkaḷaiyum oṟṟumaip 
paṭutti, avarkaḷuṭaiya uṇarccikaḷaiyum 
nōkkaṅkaḷaiyum orumukamākki, camūka 
nalvāḻvukkum mēmpāṭṭukkum ātāramāy 
iruntu vantirukkiṉṟaṉa. 
caṭaṅkukaḷ iṟai aṉupavam ākamāṭṭā. ñāṉa 
aṉupavattiṉ mūlamtāṉ āṉmā iṟaivaṉai 
uṇarntu tāṉum avaṉōṭu oṉṟi otta viyāpakat 
taṉmaipeṟukiṟāṉ. inta orumaippāṭu kai 
kūṭuvataṟku, takka aka amaitiyaiyum puṟa 
amaitiyaiyum cūḻnilaiyaiyum caṭaṅkukaḷ 
amaittut tarukiṉṟaṉa. iṟaivaṉ aṟiyap 
paṭātavaṉ, aḷavu paṭātavaṉ. aḷavu paṭṭa 
karuvikaḷaik koṇṭu avaṉai aṟiya 
muyalkiṟōm. nammuṭaiya ciṟṟaṟivāl aṟiya 
muṭiyavillai. caṭaṅkukaḷil cila pakuti nām 
aṟivaṉa, cila pakuti nam aṟiviṟku 
uṭpaṭātaṉa. inta uṭpaṭāta taṉmaiyē aṟiya 
muṭiyāta iṟaivaṉaik kuṟippiṉāl 
uṇarttukiṉṟatu. nām aṟintu viṭṭōm eṉṟu colla 
muṭiyātu; caṭaṅkukaḷ kāṭṭi viṭṭōm eṉṟu 
collavillai. āṉālum oru cuṭṭu, oru kuṟippu 

sacrifice, and unity are developed through 
rituals. In this twentieth century, we have 
seen in front of our eyes how much the 
feeling of patriotism – [namely,] the 
freedom of the country – has united the 
ordinary people, what kind of sacrifices they 
have made, and how much those have made 
them great soldiers. Similarly, religious 
rituals have been a source of social well-
being and development for thousands of 
years, uniting all people and unifying their 
emotions and aspirations. 
Rituals are not God’s experience. It is only 
through the knowledge’s experience that the 
soul realizes the Lord, becomes one with 
Him, and attains a pervasive nature. Rituals 
create the suitable inner and outer peace and 
the conditions for this union to take place. 
God is beyond our understanding and 
immeasurable. We try to understand him 
through limited instruments. We cannot 
understand him with our limited knowledge. 
Some parts of the ritual are known to us, and 
some others are beyond our understanding. 
This impenetrable character indicates that 
God cannot be known by evidence. We 
cannot say that we have understood him, nor 
we can say that we have shown it [through] 
the rituals. Nevertheless, there is just one 
shoot, a hint. This is the greatness of rituals. 
This feeling transcends language.  
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maṭṭum uḷḷatu. ituvē caṭaṅkukaḷiṉ ciṟappu. 
inta uṇarvāṉatu moḻikkum appāṟpaṭṭatu. 
kuṭumpattilum camukattilum, maṉita 
camutāyattilum uḷḷa caiva camayac 
caṭaṅkukaḷ yāvai, avai ettaṉmai yāṉavai 
eṉpataic curukkamāka iṅkuk kūṟalām. cila 

We can briefly state what all are the Śaiva 
rituals occurring in the family, 
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ōriṭattil vaḻaṅkalām, maṟṟōriṭattil 
vaḻaṅkāmaṟ pōkalām; eṉiṉum, ivai 
caivamakkaḷ aṉaivarukkum potu. 
 
vaitikac caṭaṅkukaḷ-camūkam 
vaitika karmākkaḷ pala vitikkappaṭṭuḷḷaṉa. 
avaṟṟuḷ caivariṭaiyē vaḻakkiluḷḷavai cilavē. 
taṉi maṉitaṉ vāḻkkaiyaip poṟutta cila iṅkuk 
kuṟippiṭattakkaṉa. kuḻantai piṟakku 
muṉṉum, atāvatu tāy karuvuṟṟa 
kālattiliruntē, ivai toṭaṅkukiṉṟaṉa. ēḻu māta 
karppamāyirukkum pōtu tāykku orukāppu 
viḻāc ceykiṟārkaḷ. itai vaḷaiyal kāppu eṉṟum, 
pūc cūṭṭal eṉṟum, cittirāṉṉam aruttutal 
eṉṟum pala camūkaṅkaḷil pala peyarōṭu 
naṭai peṟukiṉṟatu. karuttu, tāyaiyum 
karuvaiyum teyvaṅkaḷ kākka eṉṟu 
vēṇṭuvatoṉṟē. kuḻantai piṟantavuṭaṉ ceyyum 
caṭaṅku jāta karmam eṉṟu peyar peṟum. 
piṟanta patiṉāṟām nāḷ illattaic cuttam ceytu 
teyvattai vēṇṭik kuḻantaikkuk kāppuc 
cūṭṭutal oru viḻā. itu nāma karaṇam 
eṉappaṭum. appōtu kuḻantaikkup 
peyariṭuvārkaḷ. cila camayam itai 
mutalāṇṭu niṟaivu viḻāvuṭaṉ cērttuc 
ceyvatum uṇṭu. 
intak kāppuviḻā mikavum purātaṉamāṉatu. 
paṇṭaiya tamiḻ nāṭṭu vīrar tāṅkaḷ pōriṭṭuk 
koṉṟa puliyiṉ pallaik kōttut taṅkaḷ 
piḷḷaikaḷukku vīra uṇarvu vara vēṇṭum 
eṉpataṟkāka aṇivittārkaḷ. piṉṉar 
kāttaṟkaṭavuḷākiya tirumāliṉ pañcāyu 
taṅkaḷaiyum (caṅku cakkaram vil katai 
taṇṭu) poṉṉilamaittuk kōttu aṇivittārkaḷ. itu 
aimpaṭait tāli eṉṟu peyar peṟṟatu. iṉṟaipa 
maṇa viḻāvil aṇivikkum tirumāṅkalyam 
ivvaimpaṭait tāliyiṉ ciṉṉamēyākum. 

community, and human society. Some may 
be performed in some places and not in 
others; however, these are general rituals for 
all the Śaivas.  
 
Vedic Rituals – Society 
Many are the Vedic rituals that have been 
prescribed. Among them, few are in practice 
among the Śaivas. A few relevant to men’s 
individual lives are worth mentioning here. 
These are performed even before the child’s 
birth, that is, from when the mother is 
pregnant. When the mother is seven months 
pregnant, the protection ceremony is 
performed for her. It is practiced in many 
communities with many names, such as: 
vaḷaikāppu [or adorning her with bangles]; 
pūccūṭṭu [or adorning her head with 
flowers]; cittirāṉṉam aruttu [or the offering 
of rice dishes treated with lemon juice, 
tamarind, or jaggery]. Their only purpose is 
to ask the deities to protect the mother and 
the fetus. The ritual performed immediately 
after the child’s birth is known as 
jātakarmam, [the horoscope ceremony]. 
Sixteen days after the birth, there is the 
ceremony of cleaning the house, praying to 
the deities, and adorning the child with 
bangles. This is called nāma karaṇam, [the 
naming ceremony]. Then, they name the 
child. Sometimes this is done along with the 
first year completion ceremony.  
These protection rituals are very ancient. 
Ancient Tamil warriors wore the tusk of a 
tiger they had killed in battle, made a 
necklace out of them, and put it on their 
children to instill a sense of heroism. Then, 
they used to decorate the child with the five 
weapons of Viṣṇu, the protecting God 
(conch shell, discus, bow, mace, staff), and 
golden chains. This is called aimpaṭai tāli. 
The sacred garland worn in today’s 
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marriage ceremony symbolizes this 
aimpaṭai tāli. 
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uriya kālattil toṭṭil iṭutal eṉṟa viḻā avaravar 
vacatikku ēṟṟapaṭi koṇṭāṭappaṭum. aintu 
vayatil vittiyārampam; atāvatu paḷḷikku 
vaittal: itu pirāmaṇar ceykiṉṟa 
upanayaṉattai ottatu. 
vāḻkkaiyil mikavum mukkiyamāṉa caṭaṅku 
aṭuttu varukiṉṟa tirumaṇaviḻā. māṇākkaṉ 
taṉ piramacariya nilaiyil kalvi kaṟṟu 
muṭittu, illaṟattil pukuvataṟkāṉa peru viḻāvē 
itu. ilakkiyaṅkaḷil maṇam eṇvakai eṉṟu 
virivākac collappaṭṭiruntuṅ kūṭa, 
caivariṭaiyē iruntatu orēvakai; atāvatu 
kulattālum takutiyālum otta nilaiyil irukkum 
iru kuṭumpaṅkaḷil uḷḷa peṇṇukkum 
piḷḷaikkum, cuṟṟattār, iṭaiyil iruntu 
poruttam pārttu, akkiṉi cāṭciyākac ceytu 
muṭikiṉṟa vivākam. peṇ vīṭṭār taṅkaḷuṭaiya 
takutikku ēṟṟavāṟu varicaikaḷ aḷippar; itu 
kaṭṭāyam illai. ik kalyāṇam maṇamakaṉ 
vīṭṭil naṭakkumēyaṉṟi, maṇa makaḷ vīṭṭil 
ceyvatu keḷaravak kuṟaivu eṉṟa karuttu 
muṉpu nilavi vantatu. ittirumaṇam, 
kaṉṉikātāṉam pāṇikkirakaṇam mutalāṉa 
pala vakaiyāka irukkum. purōkitar iruntu 
akkiṉi cāṭciyāka maṇam naṭatti vaippar. 
maṇa viḻā iraṇṭu mūṉṟu nāḷ varai 
naṭaipeṟum. niṟai nāḻi viḷakkōṭu 
maṇamakaḷai illattil aḻaittal, puttāṭai 
uṭuttal, mālai māṟṟutal, captacati mantiram 
collutal, tirumāliṉ pañcāyutaṅkaḷ amaitta 
poṉtāli kaṭṭutal, akkiṉi valam varutal, ammi 
mitittu aruntati kāṭṭutal eṉpaṉa maṇa 
viḻāviṉ mukkiya amcaṅkaḷ. cuṟṟattār 
aṉaivarum viḻāvil paṅku koḷvar. 
iṟutiyākac collattakkatu, āṉmā ivvulakai 
nīttup pirintu cellum nilaiyil ceyyum 
maraṇa kālattuc 

At the proper time, the ceremony of placing 
the child in the cradle will be celebrated 
according to their convenience. At the age 
of five, there is the vittiyārampam, [the 
ceremonial beginning of a child’s education, 
that is,] putting the child into school: this is 
similar to the upanayaṉam practiced by the 
Brahmins.  
The next most important ritual in life is the 
wedding ceremony. This is a great 
ceremony, through which the unmarried 
student, having completed his education, 
enters the household life. Even though the 
scriptures distinguish eight varieties of 
marriages, Śaivas only have one kind of 
marriage; that is, the marriage where the 
parents of a girl and a boy – belonging to 
two families of the same caste and rank – 
check their compatibility and that is 
concluded with the fire as witness. The 
householder on the bride’s side will give a 
downry according to their status, but it is not 
mandatory. Earlier, there was the belief that 
performing this wedding [ceremony] at the 
bride’s house was less honorable than 
[doing it] at the groom’s house. There are 
many ways to call the marriage ceremonies, 
like tirumaṇam [or “marriage”], 
kaṉṉikāṭaṉam [or “donation of a virgin 
girl”], pāṇikkirakaṇam [or “holding 
hands”]. A purohita will perform the 
marriage with fire as a witness. The 
marriage ceremony lasts from two to three 
days. The main aspects of the wedding 
ceremony are inviting the bride to the 
groom’s house with a bright lamp, wearing 
new clothes, exchanging garlands, reciting 
the saptaśatị mantra, tying a golden garland 
made by the five weapons of Viṣṇu, 
encircling the fire, and keeping the foot [of 
the bride] on the crusher. All the relatives 
will participate in the ceremony.  
Finally, it must be said that there is a ritual 
at the time of death when the soul 
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caṭaṅkukaḷākum. ivai uyir pirinta iṭattilum 
mayāṉattilum naṭakkum. maṟunāḷ 
mayāṉattil ceykiṉṟa pāl teḷi eṉṟa kiriyai, 

departs from this world. It can be performed 
in the house where life has departed or the 
graveyard. The next day, the ritual action of 
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citaiyaik kalaittu elumpukaḷaik kiriyā 
pūrvamākac cērttu āṟṟiliṭutal. patiṉāṟām 
nāḷ kiriyai virivākac ceyyappeṟum. iṟanta 
uyirukkup piṟantatu mutal iṟantatu varai 
viṭupaṭṭirunta kiriyaikaḷ ellāvaṟṟaiyum 
tokuttuc ceytu, akkiṉi pūrvamākat 
tēvataikaḷukkup pirīti ceytu, 
pirāmaṇarkaḷukkut tāṉam vaḻaṅki, civālaya 
vaḻipāṭu ceytu, aṭiyavarkaḷukku amutu 
ceyvittalōṭu caṭaṅkukaḷ muṭikiṉṟaṉa. 
cirāttam eṉpatu iṟanta tiṉa āṇṭu viḻā. iṟantu 
pōṉa peṟṟōr mutaliya periyavarkaḷiṉ nāḷai 
āṇṭu tōṟum niṉaivu kūrntu, avarkaḷuṭaiya 
āṉmā cāntiyaṭaiya vēṇṭip piṇṭakkiriyaikaḷ 
ceytu, pirāmaṇarkaḷukkut tāṉam koṭuttu, 
ēḻai makkaḷukku uṇavu vaḻaṅkuvatōṭu intac 
caṭaṅku muṭivuṟum. itu, iṟantu pōṉa 
mūtātaiyariṭattu vaittirunta 
perumatippaiyum aṉpaiyum kāṭṭum amcam. 
 
āṉmārttam 
ituvarai kūṟiyavai, camūkattil aṅkamāka 
vāḻum maṉitaṉ ceyyattakka peḷatika allatu 
camūkac caṭaṅkukaḷ ākum. ivaiyaṉṟi, 
caivaṉ āṉmārttamākavum 
parārttamākavum ceyyattakka vaitikac 
caṭaṅkukaḷ pala uḷḷaṉa. ivai ākamaṅkaḷil 
vitikkappaṭṭavai. āṉmārtta vaḻipāṭṭil 
mutaṉmaiyāṉatu kālaiyum mālaiyum 
ceyyattakka cantiyāvantaṉam eṉṉum 
aṉuṭṭāṉamākum. itu tīkṣai peṟṟōr 
ceytaṟkuriyatu. iv vantaṉattuḷ mukkiya 
pakuti, civakāyattiri ōtutalum upatēcam 
peṟṟa pañcākkara mantirattaic cepittalum 
ākum. mantira 

sprinkling milk on the graveyard, burning 
the corpse, and collecting the bones is 
performed. A ritual will be performed 
extensively on the sixteenth day [after the 
death]. The rite concludes with the summing 
up of all the deeds left for the deceased from 
birth to death, offering fire to the deities, 
offering food to Brahmins, doing temple 
worship, and offering food to the servants.  
Śrāddha is the death anniversary ceremony. 
This ritual ends with remembering the 
anniversary of elders like deceased parents, 
praying for the peace of their souls, cooking 
boiled rice, making donations to Brahmins, 
and giving food to poor people. It is a way 
through which one shows great respect and 
love for a deceased ancestor.  
 
Ātmārtha rituals 
What has been said so far are the external or 
social rituals performed by a man living as a 
member of society. Besides these, there are 
many Vedic rituals that a Śaiva can perform 
for one’s sake, ātmārtha, or for the sake of 
others, parārtha. These are prescribed in the 
Āgamas. The main ānmārtha ritual is the 
sandhyāvandanam, which should be 
performed in the morning and the evening. 
Initiated parents should do this. The central 
part of this salutation ritual is the recitation 
of the Śivagāyatrī mantra and the japa of the 
five syllables, a mantra which has been 
preached [by a guru]. 
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cepam mutaliyaṉa tīkṣā kuruviṉiṭam 
upatēcam peṟṟuc ceytaṟkuriyaṉa. 
ivaṟṟōṭu cērttuc collattakkatu āṉmārtta 
pūcai eṉṉum iṣṭa teyva vaḻipāṭu. 
iṣṭateyvamāvatu, param poruḷākiya parama 
civattiṉ mūrttaṅkaḷuḷ oṉṟu. utāraṇam: 
kaṇapati murukaṉ ampikai naṭarācar 
takṣiṇāmūrtti carapamūrtti pōṉṟār. ivarkaḷ 
param poruḷiṉ oru tōṟṟamēyāvar; vēṟu 
teyvam eṉṟu eṇṇalākātu. icciṟappu 
vaṭivaṅkaḷai vāyiṉāl pāṭi maṉattiṉāl 
cintittuk kaiyiṉāl malariṭṭu vaḻipaṭutal ellāc 
cittikaḷaiyum tarum. param poruḷ vēṟu iṣṭa 
teyvam vēṟu eṉṟu karutukal ākātu. “eṅkum 

The japa of the mantra should be done after 
receiving the initiation from a guru.  
Along with this, it is worth mentioning the 
worship of a personal deity called 
ātmārthapūjā. The personal deity has to be 
one among the mūrttis of Lord Śiva, who is 
the Supreme Being. For example: Gaṇapati, 
Murukaṉ, Pārvatī, Naṭarāja, Dakṣiṇāmūrti, 
Śarabha. They are embodiments of the 
Supreme God; one must not consider them 
different deities. The worship performed by 
chanting these particular forms with the 
mouth, meditating with the mind, and 
putting flowers with the hands will give all 
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niṟaintuḷḷa param poruḷ eḷiyēṉ poruṭṭāka 
inta vaṭivaittāṅki vantu aruḷ ceykiṟatu” eṉṟu 
maṉattiṉālē pāvittu vaḻipaṭuvatē muṟai. 
ippaṭi yātoru teyvaṅ koṇṭavarukkellām. 
aṅkē mātoru pākaṉār tām vantaruḷuvār. 
potuvāka āṉmārtta mūrtti vaḻipāṭu civaliṅka 
vaḻipāṭē yākum. 
vaḻipāṭṭuk kiriyaiyil palavakai upacāraṅkaḷ 
aṭaṅkiyuḷḷaṉa. tūpa tīpa naivēttiyam eṉṟa 
mūṉṟu cātāraṇamāṉatu; kantam puṣpam 
iraṇṭaiyum cērttu jantākak koḷvatumuṇṭu. 
kōyil vaḻipāṭṭu muṟaikaḷil mēṟkoḷvatu 
cōṭacōpacāram eṉṉum patiṉāṟu 
upacāraṅkaḷ; āṉmārtta vaḻipāṭṭukkum ivai 
uriyaṉa. ivai āvākaṉam, stāpaṉam, 
cannitāṉam, cannirō taṉam, ava kuṇṭaṉam, 
tēṉumuttirai, pāttiyam arukkiyam, 
ācamaṉam puṣpam, tūpam, tīpam, 
naivēttiyam, pāṉīyam, cepam, ārāttirikam 
eṉpaṉa. ivaṟṟukkāṉa kiriyaiyum 
tattuvārttap poruḷum kuṟippiṭattakkaṉa. 
āvākaṉam teyvattai varavēṟṟu irukkac 
ceytal. ācaṉam = 

the siddhis. It cannot be assumed that the 
Supreme God differs from the personal 
deity. The [right] method is to pray with the 
belief that “the all-pervasive Supreme God 
came having this form for the sake of 
simplicity and bestowed his blessings”. 
Whatever form of deities Śaivas worship, to 
them [Śiva] will come in the form of that 
deity. Generally, the ātmārtha worship of a 
mūrtti is the worship of the śivaliṅga.  
Many types of offerings are included in the 
act of worship. Three common ones are 
incense, lamps, and offering food before a 
deity; [the offering of] fragrant pastes and 
flowers should be added to them, thus 
becoming five [kinds of offerings]. Sixteen 
offerings called ṣoḍaśa upacāra are 
performed in temple worship; these also 
belong to the ātmārtha worship. They are: 
āvāhana, sthāpana, sannidhāna, 
sānnirodhana, avakuṇṭhana, dhenumudra, 
bādhya, arghya, ācamanīya, puṣpa, dhūpa, 
dīpa, naivēdya, japa, and ārātrika. The 
practical and theoretical implications of 
these are worth referring to. Āvāhana is the 
invocation of God; āsana 
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ācaṉam aḷittal. stāpaṉam-nilaipeṟṟu 
amaracceytal. cannitāṉam-teyvam 
āvēcittirukkac ceytal. cannirōtaṉam-teyva 
cannitāṉattai ōriṭattē nilai peṟuttukai. 
avakuṇṭaṉam-mūṭutal, kavacam amaittal. 
tēṉu muttirai-pacuviṉ maṭivaḻiyāka 
amutatārai poḻivatākap pāvittal. itu varai 
mūrttattai varavēṟṟu nilai peṟuttukai. 
iṉivaruvaṉavē ammūrttikkāṉa upacāraṅkaḷ. 
pāttiyam-pātam alampa nīr aḷittal. 
arkkiyam-pōṟṟutalukku aṭaiyāḷamākac 
cantaṉamum ariciyum kalanta 
aṭcataiyaḷittal. ācamaṉam-vāycuttikku nīr 
aḷittal. snāṉam-nīrāṭṭu. vastiram-
āṭaiyaḷittal. upavītam-pūṇūl aḷittal. kantam-
vācaṉaip pūccukkāṉa cantaṉam aḷittal. 
puṣpam-malar cūṭṭal. tūpam-naṟumpukai 
pōṭutal. tīpam-kaṟpūravoḷi kāṭṭutal. 
naivēttiyam-aṉṉamō paḻa varkkamō 
kaṟkaṇṭu pōṉṟa poruḷō uṇavukkāka aḷittal. 
pāṉīyam-kuṭitataṟkāṉa poruḷ. cepam-
mantiracepam, ārāttirikam-tuticeytal. 
mukavācam, tāmpūlam, taruppaṇam 

is giving seat [to the God]; stāpaṉam is 
installing [the idol]; sannidhāna is making 
the deity enter the idol; sānnirodhana is 
circumscribing [the idol where] the deity is 
present; avaguṇṭhana is covering [the God], 
putting the armor; dhenumudra is pouring 
nectar through [the hands symbolizing] the 
cow’s udder. [The offerings] up to these are 
aimed at greeting the idol. What follows are 
the offerings for the idol. Bādhya is offering 
water for washing its feet; arghya is the 
offering of sandalwood and rice as a sign of 
adoration; ācamaṉam is the offering of 
water for rinsing the mouth; snāṉa is 
bathing [the idol]; vastra is putting garments 
[on the idol]; upavīta is putting the sacred 
thread; gandha is offering sandalwood paste 
for smearing its fragrance; puṣpa is the offer 
of flowers; dhūpa is burning the incense; 
dīpa is presenting a light [in front of the 
idol] through a camphor; naivēdya is 
offering food like cooked rice, fruits, or 
sweets; pānīya is offering drinking liquid; 
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(kaṇṇāṭi), cattiram (kuṭai), cāmaram aḷittal, 
niruttam kītam, vāttiyam eṉpaṉa iṉṉum 
atikamākavum colvatuṇṭu. ippuṟac 
ceykaikaḷukkut tattuvamāṉa poruḷum 
collappaṭum. maṉitaril ñāṉattālum oḻukka 
cīlattālum patavi pōṉṟa piṟa takutikaḷālum 
periyōrāyuḷḷōrai varavēṟṟu upacāram 
ceykiṉṟa muṟaiyilē, carvavallamaiyuṭaiya 
ñāṉamayaṉāṉa paramporuḷait tāṉ 
vaḻipaṭumiṭattil varuvittu varavēṟṟu 
upacarittut taṉ vaḻipāṭṭai ēṟṟaruḷumāṟu 
pirārttittalē ivvupa cāraṅkaḷiṉ poruḷākum. 
 
ciṟu teyva vaḻipāṭu 
ciṟu teyva vaḻipāṭu eṉpatu caivattil illai. 
māri mutalāṉa ciṟu teyva vaḻipāṭu iṣṭa teyva 
vaḻipāṭu 

japa is the repetition of the mantra; and 
ārātrika is waving [the light before the idol]. 
One can offer powders to apply on the face, 
betel leaves, money, a mirror, and an 
umbrella. The offerings of a fly-flapper 
made of a bush tail, hymns, and musical 
instruments are further provided. All these 
external actions carry a philosophical 
meaning. The meaning of these afore-
mentioned activities is to pray to the 
omnipotent, enlightened Supreme Being in 
the place of worship, welcome and treat 
him, and accept their worship for him to 
welcome and offer hospitality to the elders 
due to their wisdom, moral virtues, and 
other qualifications.  
 
The worship of minor deities 
There is no worship of minor deities in 
Śaivism. The worship of minor deities like 
Yama is not accepted as worship of a 
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ākātu. iṣṭa teyvam eṉpatu, niṣkaḷamāyuḷḷa 
(aruvamāyuḷḷa) paramporuḷ cakaḷīkarittu 
(uruvamāy) vanta oru mūrtti vaṭivamākum. 
“ceṉṟu nām ciṟu teyvam cērvōm allōm-
civaperumāṉ tiruvaṭiyē cērap peṟṟōm” 
eṉṟum, “cettuc cettup piṟappatē tēveṉṟu-
patti cey maṉappāṟaikaṭku ēṟumō?” eṉṟum 
appar cuvāmikaḷ pāṭiyiruppataic cintikka. 
 
tiṉacarik kaṭamai 
caivar tiṉacari niṟaivēṟṟavēṇṭiya 
kaṭamaikaḷ aintu. oṉṟu, tirumuṟaikaḷaiyum 
civa puṇṇiyak kataikaḷaiyum ōtal, ōtuvittuk 
kēṭṭal. iraṇṭu, teyvattukku upacāram 
tūpatīpa naivēttiyam vaḻaṅkutal. mūṉṟu, 
pitirkaḷukkut tarppaṇam: itu 
cantiyāvantaṉattiṉ pōtu niṟaivēṟukiṟatu. 
nāṉku āvukkoru vāyuṟai-pacuvukku oru piṭi 
pul aḷikkavēṇṭum eṉṟu colliṉum, ellāc 
cīvarācikaḷiṭattilum aṉpu pūṇṭu oḻukuvatē 
itaṉ virinta poruḷākum. aintu viruntōmpal; 
muṉpiṉ aṟiyātu tōṉṟum atitiyai 
iṟaivaṉākavē kaṇṭu avaṉukku uṇavaḷittal; 
nāyaṉmār varalāṟukaḷil pala iv 
uṇavaḷittaliṉ ciṟappaiyē kūṟuvaṉa. inta 
aintum caivar vāḻkkaiyil nittiya 
karumaṅkaḷāka amaiyum. 
 

personal deity. The personal deity is a mūrtti 
that has embodied (incarnated) the 
intangible (formless) Supreme God. We 
should think of what Appar has sung: “Let’s 
go and reach the minor deity - we get to 
reach the feet of Lord Śiva himself” and 
“Won’t devotion towards God uplift our 
mind as we die and get reborn again and 
again?”. 
 
Daily duties  
There are five duties that a Śaiva should 
perform daily. The first is reciting or 
listening to someone reciting the Tirumuṟai 
hymns and the Śiva Purāṇas. The second is 
giving offerings, incense, lamps, and food to 
the deity. The third is offering libations to 
the ancestors: this is performed three times 
a day. The fourth is giving one handful of 
grass to four cows, but its broad meaning is 
to spread love among all living beings. The 
fifth is hospitality; [it implies] seeing the 
previously unknown guest as the Lord 
himself and feeding him; the lives of the 
Nāyaṉmārs indicate the importance of this 
feeding. All these five [duties] are 
established as eternal duties in the life of 
Śiva devotees. 
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viratam 
iṉi viratamum upavācamum caivar 
vāḻkkaiyil mukkiya iṭam peṟukiṉṟaṉa. 
ciṟappāṉa tiṉaṅkaḷil teyva vaḻipāṭṭukkāka 
oru vēḷaiyō oru nāḷ muḻutumō uṇavu 
koḷḷāmal upavācam iruttal iṉṟum naṭai 
peṟṟu varukiṟatu. kāntiyaṭikaḷ tam 
uṭalaiyum uḷḷattaiyum tūymaippaṭuttum 
cātaṉamāka upavācattaik koṇṭār. caiva 
camayattilum ivvāṟē iruntu vantiruk 

 
Fasting  
Henceforth, restricting food and fasting hold 
a prominent place in the life of Śiva 
devotees. Even nowadays, fasting for one 
meal or a whole day is still practiced on 
special days for the worship of the deity. 
Gandhi followed fasting as a means of 
purifying his body and soul. The same thing 
occurs in 
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kiṟatu. karuvi karaṇaṅkaḷaic ciṟitaḷavēṉum 
uḷmukamāyttiruppum vāyppu itaṉāl 
maṉitaṉukkuk kiṭaikkiṟatu. kaṭṭuppāṭṭaiyum 
taṉṉaṭakkattaiyum vaḷarkka 
upavācaṅkaḷum viratamum ciṟanta 
cātaṉaṅkaḷ eṉpatu ellōrum oppukkoṇṭatu. 
viratam eṉpatu, maṉattaik kaṭṭup paṭutti 
uṇavai vilakki allatu kuṟaittu, 
mukkaraṇaṅkaḷālum meyyaṉpōṭu kaṭavuḷai 
vaḻipaṭutal. civarāttiri, cōmavāram piratōṣa 
viratam eṉpaṉa civaperumāṉaik kuṟittu 
irukkum virataṅkaḷākum. tēvi virataṅkaḷ, 
cukkiravāra viratam navarāttiri viratam 
eṉpaṉa. vināyaka virataṅkaḷuḷ ciṟappāṉatu 
caturtti viratam. cuppiramaṇiya 
virataṅkaḷuḷ ciṟappāṉavai kārttikai 
viratamum aippaci mātattuk kanta caṣṭi 
viratamumākum. ittiṉaṅkaḷil aṭiyavar 
muḻunāḷum upavācam iruppatuṇṭu. 
 
māta viḻākkaḷ 
ivaiyaṉṟi, mātantōṟum caivar koṇṭāṭattakka 
viḻākkaḷ pala. tamiḻ makkaḷ tōṉṟiya 
kālantoṭaṅkic ciṟappāka vīṭṭilum 
camūkattilum viḻākkaḷ pala koṇṭāṭi 
vantuḷḷaṉar. caivar ivviḻākkaḷait teyvattukku 
arppaṇam ceytirukkiṟārkaḷ. ivvāṟu viḻāk 
koḷḷum kāṭciyai iḷam piḷḷaiyākiya tiruñāṉa 
campantar naṉku kaṇṭu pāṭiyirukkiṟār. ivar 
kūṟiyuḷḷa muṟaiyilēyē cila māta viḻākkaḷai 
iṅkuk kuṟippiṭuvōm. 
puraṭṭāci mātam-civaṉaṭiyārukkuc 
ciṟappāka amutu paṭaittal (iṉṟu ivviḻā 
vaḻakkil illai). kalvit teyvamākiya 
caracuvatikku vaḻipāṭu; ituvē āyutapūcai; 
aṉāti kālan toṭaṅki maṉita vāḻviṟkum 
nākarika vaḷarccikkum utavivantirukkiṟa 
uḻutoḻiṟ karuvikaḷukku vaḻipāṭu; 
“uḻavukkum toḻilukkum vantaṉai ceyvōm” 

Śaivism too. Thus, men get the chance to 
introspect about their tools and purposes a 
little. Everyone agrees that austerity and 
fasting are the best methods for developing 
discipline and self-control. It is called 
“fasting” the act of worshiping God by 
restraining the mind, abstaining from food 
or reducing it, and controlling the three 
organs (mind, speech, body). Fastings 
dedicated to Lord Śiva occur on Śivarātri 
and Cōmavāram Piratōṣa. The fastings for 
the goddess occur on Śukravāra and 
Navrātri. Among the fastings dedicated to 
Gaṇeśa, Caturthī is the most important. 
Among the fastings to Murukaṉ, those of 
Kārtikai and Kanta Caṣṭi that fall in Aippaci 
month are the most important. On these 
days, the devotees fast for the whole day.  
 
Monthly festivals 
Besides these, there are many festivals that 
Śaivas celebrate every month. Many 
festivals have been celebrated at home and 
in the community since Tamil people came 
into existence. Śaivas have dedicated these 
festivals to God. Tiruñāṉacampatar, the 
young boy, has well seen and sung the 
scenes of such festivals. Here we will 
mention some monthly festivals according 
to how he mentioned them.  
Puraṭṭāci (September-October): offer of 
special food to devotees (nowadays this 
festival is not in practice); worship to 
Sarasvatī, goddess of education, namely the 
āyudha pūjā; worship of tools used for 
agriculture, beneficial to human life and all 
civilization since time immemorial, which 
clearly shows that the modern concept of 
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paying homage to agriculture and 
manufacture 
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eṉṟa navīṉak koḷkai ak kālattilum nam 
makkaḷiṭam nilai peṟṟiruntatu eṉpatai itu 
naṉku kāṭṭum. aippaci: ōṇaviḻā ālayaṅkaḷil 
koṭiyēṟṟam nikaḻntatu pōlum. maṟṟoṉṟu 
iṉṟaiya tīpāvaḷi. kārttikai: 
tiruvaṇṇāmalaiyil aṭimuṭi tēṭiya varalāṟum 
murukaṉuṭaiya ciṟappu vaḻipāṭum immātak 
kārttikaiyil viḷakkīṭṭu vīḻāvāka naṭaipeṟṟu 
vantaṉa. ituvē paṇṭaiya tīpa-āvali (varicai). 
mārkaḻi: iṟaivaṉait tiruppaḷḷi uṇarttalum 
cannitiyil tiruvempāvai pāṭutalum; 
naṭarācap perumāṉuṭaiya āṉantat 
tāṇṭavattai nikaḻttik kāṭṭukiṉṟa tiruvātirai 
uṟcavam. tai: poṅkal māṭṭup poṅkal ākiya 
caṅkarānti viḻā. muṟkālattil itu “neyp pūca 
veṇ puḻukkal nēriḻaiyār koṇṭāṭum-taippūca” 
viḻāvāka iruntatu pōlum. māci: 
kaṭalāṭṭākiya makaviḻā; civarāttiri. 
paṅkuṉi: uttiranāḷ oli: viḻā. cittirai: varuṭap 
piṟappu; aṭṭami viḻā. vaikāci. 
murukaṉukkuc ciṟappāṉa vicākam; 
poṉṉūcal viḻā naṭantatu pōlum. āṉi: 
pavittirōṟcavamākiya peruñcānti viḻā. āṭi: 
kāvirip perukku. āvaṇi: vināyaka caturtti. 
ivviḻākkaḷ yāvum caiva makkaḷ taṅkaḷ 
illattilum kōyililum kūṭi naṭattukiṉṟa 
peruviḻākkaḷāyiruttal viḷaṅkum. 
 
uṟcavam 
civālayaṅkaḷil āṇṭukkoru muṟai oru 
peruviḻā pattu nāḷ naṭakkum. itu 
pirammōṟcavam eṉappaṭum (ut-periya; 
cava-paṭaittal mutalāṉa kāriyaṅkaḷ.) 
itaṟkup palavakaiyākat tattuvārttam 
kūṟappaṭum. ciṟappāṉa oṉṟai maṭṭum 
aṟintu koḷvōm. ellāk kōyilkaḷilum koṭi nilai 
(tuvajastampam) eṉpatu uṇṭu. araciya lil 
koṭi eṉpatu ōr aracaṉuṭaiya ātaṟalukku aṭai 

was established among our people at that 
time [already]. Aippaci (October-
November): ōṇam festival; it seems hoisting 
of the flag will take place in temples; 
another festival falling on this month is 
Dīpāvalī. Kārtikai (November-December): 
the story of [Brahmā and Viṣṇu] searching 
for the beginning and end [of the Supreme 
Light] in Tiruvaṇṇāmalai and special 
worship to Lord Murukaṉ will be held 
through the lightening of lamps in this 
month; this is the ancient Dīpāvalī (column 
of light). Mārkaḻi (December-January): the 
singing of vempā hymns in the temples to 
wake up the God; Tiruvātirai procession, 
which is when the blissful dance of Lord 
Naṭarāja was performed. Tai (January-
February): festivals are celebrated on 
Caṅkarānti, the first day of the month, 
namely Poṅkaḷ and Māṭṭup Poṅkal; it seems 
that in earlier times, it was the “taipūjā, the 
festival that women with straightforward 
thoughts celebrate by cooking the rice 
dripping with ghee”. Māci (February-
March): Makaviḻā, the ablution of the God; 
Śivarātri. Paṅkuṉi (March-April): festival of 
Uttiranāḷ Oli. Cittirai (April-May): New 
Year; Aṣṭamī festival. Vaikāci (May-June): 
special worship to Murukaṉ when there is 
Vicāka; it seems to happen during the 
Poṉṉūcal festival. Āṇi (June-July): 
Mahābhiṣēkam, which is the festival of the 
sacred procession. Aṭi: flooding of the 
Kaveri. Āvaṇi: Gaṇeśa Caturthī. Śaivas hold 
these big festivals in their houses and 
temples. 
 
Processions 
A festival is held once a year for ten days in 
all Śaiva temples. This is called 
brahmotsavam (ut means “special”; sava 
means “actions” starting with creation). [In 
the texts] are mentioned all the 
philosophical meanings of this festival. 
Let’s find out only the significant ones. All 
temples have a flagstaff (dvajastambha). In 
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a kingdom, a flag is set as a symbol of a 
king’s power; 
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yāḷamāka amaintamaipōla, 
civaperumāṉuṭaiya iṭapak koṭiyum 
avaruṭaiya aruḷāṟṟalai uṇartti niṟpatākum. 
viḻāviṉ toṭakkam puṟṟu maṇ eṭuttalum 
muḷaiyiṭutalum: ivai ciruṣṭi(paṭaippu)t 
toḻilaik kuṟikkum kiriyaikaḷākum. piṉ 
koṭiyēṟṟam. perumāṉuṭaiya koṭi iṭapak koṭi. 
iṭapam tarumatēvataiyiṉ vaṭivam, kāttaṟ 
kaṭavuḷāṉa tirumālēyākum. ikkoṭiyai 
uyarttuvatu, ulaka pantattil cikkiya āṉmāvai 
viṭuvittuc civaṉōṭu pantippatu eṉṟa 
poruḷatu. āṉmāvai uyartti ulakukku 
nalvāḻvu taruvatē itaṉ nō kkam. pattu nāḷum 
yākam naṭaipeṟum. iṅku uyirppali illai; 
tamiḻ nāṭṭil eṉṟum iruntatillai. itu stiti 
eṉṉum kāttal toḻiliṉ aṭaiyāḷamākum. 
iraṇṭām kāḷ cūriya cantira pirapaikaḷil 
eḻukantaruḷuvittal. itu iṟaivaṉ cūriya 
cantirar mūlamāka ulakukku uyiraiyum 
iṉpattaiyum ūṭṭukiṟāṉ eṉpataik kāṭṭum. 
itaṉāl kuṟikkappaṭṭatu stiti eṉṉum kāttal 
toḻil. mūṉṟām nāḷ atikāra nanti, 
pūtavākaṉam; itu caṅkārattiṉ aṭaiyāḷam. 
nāṉkām nāḷ nāka vākaṉam. nākamāvatu 
cuḻumuṉai nāṭi. itu tirōpavamākiya 
maṟaippu. jantām tiruviḻā iṭapa vākaṉam. 
itu iṟaivaṉ uyarkaḷukkup pati eṉpatai 
uṇarttuvatu; tiruvaruḷ ceykiṉṟa kōlam, 
aṉukkirakam. capparam allatu teruvaṭait 
tāṉ eṉṟa oru puttamaippuṭaiya caṭṭat tēril 
civa perumāṉ ulā varukiṟār. ellāvaṟṟaiyum 
aṭaittu varum capparam, aṉaivarukkum 
aṉukkirakam eṉṟa kuṟip puṭaiyatu. mēlum 
itu, makkaḷ kalaittiṟaṉukku oru ciṟanta 
veḷippāṭu. itaṉōṭu oru vakaiyil tōṟṟam allatu 
vaḷarccik kiramappaṭikkāṉa ain toḻilkaḷum 
niṟaivupeṟukiṉṟaṉa. 

similarly, even the bull flag of Lord Śiva 
represents the power of his grace. The 
ceremony begins with digging and 
sprouting the soil: these activities represent 
sṛṣti (the creation). Then there is the flag 
hoisting. The Lord’s flag is the one with a 
bull. The bull is a form of Dharmadeva, an 
embodiment of Viṣṇu, the protecting god. 
Hoisting this flag means liberating the soul 
from worldly bonds and joining Śiva. Its 
purpose is to uplift the soul and bring 
prosperity to the world. It will be performed 
for ten days. There is no sacrifice here, it 
never existed in Tamil Nadu. It is a symbol 
of the protecting action called stiti.  
On the second day, there is the [idol’s] 
procession [on the vehicles of the] Sūrya 
and Candra Prabhā. This shows that the 
Lord gives life and joy to the world through 
the sun and moon. Thus, they call stiti the 
action of protection. On the third day, there 
is the [idol’s] procession on Nandi, his 
vehicle; this symbolizes the [function of] 
destruction. On the fourth day, there is the 
[idol’s] procession on a snake. The snake 
indicates the suṣumnā nāḍī. This is the 
symbol of the veiling action, tirōbhava. On 
the fifth day, there is the procession on the 
bull. This means that the Lord is the pati of 
the living beings; this is the ceremony 
through which he bestows his grace, namely 
the blessings. Lord Śiva comes in 
procession riding a chariot that blocks the 
street called capparam or teruvaṭai. The 
chariot, which blocks everything, is a 
symbol of the blessings to everyone. 
Moreover, it is an excellent expression of 
people’s artistry. With this, the five 
occupations are completed in a way. 
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aṭutta āṟu nāḷum oṭukkam ceykiṟa muṟaiyil 
varukiṉṟa aintoḻiṟ kōlaṅkaḷākum. āṟam 
tirunāḷ yāṉai vākaṉam-ciruṣṭik toḻil. ēḻām 
tirunāḷ-tirukkaliyāṇa uṟcavam, kāttaṟ 
poruḷatu. eṭṭām tirunāḷ kailāya vākaṉam, 
irāvaṇaṉ kailaiyai eṭuttal. caṅkāram eṉpatu 
poruḷ. oṉpatān tiruviḻā pikṣāṭaṉar tiruvīti 
ulā; itu tirōpavamākiya maṟaippu pattām 

For the next six days, the five functions are 
carried out in a more condensing way. On 
the sixth day, there is the procession on the 
elephant, [symbolizing] the action of 
creation. On the seventh, there is the 
marriage festival, representing the 
protection function. On the eighth day, the 
procession on mount Kailāsa occurs, which 
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tirunāḷ tiruttēr. tiripura cammāramākiya 
mummala kāriyaṅkaḷiṉ aḻippum, ataṉ mēl 
viḷaikiṉṟa aṉukkirakamum. ivaṟṟiṉpiṉ 
caṇṭēcāṉukkiraka uṟcavamum 
koṭiyiṟakkamum nikaḻntu, pirammōṟcava 
viḻākkaḷ muṭivu peṟukiṉṟaṉa. ik 
kuṟippukkaḷāl pirammōṟcavamāṉatu 
aintoḻil aṉukkirakattai uṇarttuvatu eṉpatu 
teḷivākum. (talavicēṭattāl viḻā muṟaikaḷil 
māṟutal irukkak kūṭum.) 
 
caṭaṅkukaḷiṉ poruḷ-civāṉupavam 
caṭaṅkukaḷiṉ muṭivāṉa poruḷ civāṉupavam. 
itaṉ poruṭṭuttāṉ uruva vaḻipāṭu. 
nammuṭaiya paṭippaṟiyāta peṇkaḷ kūṭa vīṭṭil 
cāṇaktāl piḷḷaiyār piṭittu vaikkiṟārkaḷ. maṇa 
viḻākkaḷil purōkitar cantaṉattālum 
mañcaḷālum piṭittu vaikkiṟār. makkaḷ 
maṉattil ivai ellām oṉṟutāṉ. eṅkum niṟainta 
param poruḷaic ciṟitu nēram iṅku 
eḻuntaruḷuvikkiṟōm. anta nēram avviṭam 
iṟaivaṉ canniti ākiṟatu. terintō teriyāmalō, 
purōkitarum makkaḷum collukiṉṟa 
mantiraṅkaḷum ceykiṉṟa muttiraikaḷum 
kiyācaṅkaḷum, anta nēram aṅku teyva 
uṇarcciyait tēkkiṭac ceykiṉṟaṉa. 
puṣpaṅkaḷum cāmpirāṇip pukaiyum 
kaṟpūra jōtiyum oṉṟu cērum pōtu, pulaṉkaḷ 
vēṟiṭam pōkāmal orumukap paṭukiṉṟaṉa. 
annēram atu 

indicates the killing of Rāvaṇa that usurped 
the mountain. This is a symbol of the 
function of destruction. On the ninth day, 
there is the street procession [of God] in the 
form of a beggar. On the tenth day, the 
chariot symbolizes the concealment action, 
tirōbhava. It implies the destruction of the 
three impurities, called tripura cammāram, 
and the blessings arising from it. After this, 
there is the procession in the form of liṅga, 
then the flag is brought down, and the 
brahmotsavam ceremonies end. From these 
references, it is made clear that 
brahmotsavam signifies the bestowing of 
God’s grace through the five functions. (The 
ceremonies may vary depending on 
location.)  
 
Meaning of Rituals - śivānubhava 
The final aim of the rituals is the 
śivānubhava, the experience of God. This is 
what idol worship is meant for. Even our 
illiterate women keep at home the stone for 
grinding the sandalwood. During marriage 
ceremonies, the purohita holds it with 
sandalwood and turmeric. People think that 
they are all the same. For a short time, we 
evoke the omnipresent Supreme Being here. 
At that time, that place becomes the place 
where God abides. Knowingly or 
unknowingly, at that time, the mantras that 
the purohita and the people pronounce and 
the mudrās and the nyāsas performed make 
the divine emotion linger there. When the 
flowers, incense fumes, and camphor light 
are added together, the senses are focused 
and don’t divert to any other place. At that 
moment, 
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uṇmaiyāṉa teyvacanniti ākiṟatu. maṉitaṉai 
intac caṭaṅkukaḷ ciṟitu nēramēṉum uyarnta 
nilaiyil koṇṭu pōy niṟuttukiṉṟaṉa eṉpatai 
yārē maṟukkamuṭiyum? 
caṭaṅkukaḷukku aṭippaṭaiyāka iruntu 
varupavai purāṇa varalāṟukaḷ. ñāṉikaḷāy 
uḷḷa iṭattil purāṇaṅkaḷukku vēlaiyillai. 
perumpāṉmaiyāṉa makkaḷ cāmāṉiya 
makkaḷē. ātalāl ivarkaḷukkuc caṭaṅkukaḷum 
peḷarāṇikaḻum tēvai. purāṇam eṉṟa 
collukkē paḻaṅkatai eṉpatutāṉ poruḷ. 

that really becomes the place in which God 
dwells. Who can deny that these rites 
elevate men, even if just for a short time?  
The Purāṇic literary works are the sources 
for the rituals. Yet, they have no utility in 
those places where there are the jñānins. 
The majority of people are ordinary. 
Therefore, they need rituals and pompous 
behaviors. The word “Purāṇa” means “story 
of ancient times”; but those old stories are 
not false; as time passed, they became part 
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paḻaṅkatai poyyalla; paḻamai kālam cellac 
cellac camayamākiṟatu. purāṇamē 
camayam eṉṟu collāviṭṭālum kūṭa, 
camayattiṟku oru karuviyākavē atu 
amaikiṟatu. caiva camayattilum, purāṇa 
varalāṟukaḷ camayapaktikkum 
nalloḻukkattiṟkum nilaikkaḷaṅkaḷāka 
amaikiṉṟaṉa. naṭaimuṟaiyil, uyarnta 
ñāṉattaiyum cāmāṉiyap 
purāṇakkataiyaiyum taḻuvi eḻuntavaiyē 
kōyilkaḷ. kōyilkaḷil stūlamāṉa poruḷ 
purāṇak kataikaḷē. kukmamāṉa poruḷ ñāṉa 
mārkkattiṉ tattuvaṅkaḷ. camayattiṉ 
kuṟiyīṭukaḷukkum cilārūpaṅkaḷukkum 
cāmāṉiya makkaḷ maṉattil poruḷ aṟivippatu 
peḷarāṇikam. itaṉ vaḻiyē ceṉṟutāṉ uyarnta 
ñāṉa tattuvaṅkaḷaiyum uṇara muṭiyum. 
paṭippu vācaṉaiyaṟṟavaṉiṭattuk kūṭa, avaṉ 
taṉ iṣṭa tēvataiyiṉ muṉpu malariṭṭut tēṅkāy 
uṭaittuk kaṟpūram ēṟṟumpōtu, inta stūlam 
cūkṣmam ākiya iraṇṭiṉ orumaippāṭṭaik 
kāṇkiṟōm. avaṉ taṉṉai aṟiyāmalē taṉ muṉ 
kāṇum iṣṭa tēvataitāṉ ellāvaṟṟaiyum kaṭanta 
param poruḷ eṉṟa uṇarcciyaip peṟukiṟāṉ. 
ulakil tōṉṟiya paḻam peruñ camayaṅkaḷ 
pala aḻintu pōyirukka, tamiḻaṉ tōṉṟiya aṉṟē 
tōṉṟi aṉātikālamāka vaḷarntum virintum 
vanta caiva camayam iṉṟum uyirōṭu niṉṟu 
nilavuvataṟku intap paṇputāṉ 
kāraṇamākum. 

of religion. Even if Purāṇas are not strictly 
religious texts, they are a tool for 
[understanding] religion. In Śaivism also, 
the Purāṇic stories are the basis for religious 
devotion and good discipline. In practice, 
temples arose from a combination of higher 
wisdom and common Purāṇic stories. The 
Sthālapurāṉas are the most important 
Purāṇic stories for the temples. The 
philosophical concepts of the jñānamārga 
are their subtle meaning: the pompous 
behaviors are meant to give meaning to the 
symbols and representations of religion in 
the minds of ordinary people. It is through 
this that one can realize the highest wisdom. 
Even an illiterate person, when placing the 
flowers, breaking the coconut, and lighting 
up the camphor in front of the deity, can see 
the unity of the two [aspects], the sthūla and 
the sūkṣma. He unknowingly gets the 
feeling that the personal deity he sees in 
front of him is the Supreme Being who 
transcends everything. This characteristic is 
the reason why, although many of the 
religions that existed in the world are 
extinct, Śaivism developed and grew from 
time immemorial when Tamils first 
appeared and still exists today. 
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caiva tarumam 
 

ovvoru camayamum, taṉ camaya 
tattuvaṅkaḷukku aṭippaṭaiyākac cila 
tarumaṅkalāk koṇṭirukkiṟatu. ivaṟṟait 
tarumam allatu oḻukkam allatu nīti eṉṟu 
kūṟalām. caiva camayattiṉ tarumaṅkaḷē 
intu camayattiṉ tarumaṅkaḷākac 
collappaṭṭuḷḷaṉa. āyiṉum iṭaiyil, pintiyatil 
poyyum vaḻuvum pukuntu viṭṭaṉa. ātalāl, 
taṉiyāṉa caiva camayattiṉ tarumaṅkaḷ 
yāvai eṉṟu cila coṟkaḷāl iṅku varaiyaṟai 
ceytu koḷvatu utaviyāyirukkum. 
 
tarumam 
oru camayattiṉ tarumam eṉpatu, kāla tēca 
vartta māṉaṅkaḷai aṉucarittu makkaṭ 

 
6 

Śiva Ethics 
 

Every religion has set a few ethical 
principles that constitute the basis for its 
religious philosophy. We can call them 
dharma or discipline, or right conduct. The 
dharma of Śaivism is equal to the dharma 
of the Hindu religion. However, in between, 
some falsehoods and deceits entered into the 
latter. Therefore, it might be helpful here to 
define in a few words what precisely is the 
dharma of Śaivism. 
 
Dharma 
When we talk about the dharma of a 
religion, we refer to the totality of the life 
values that a society holds according to a 
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camūkam koṇṭa vāḻkkaik kuṟikkōḷait 
taḻuviyatāy irukkum. utāraṇamāka, āyiram 
āṇṭukaḷukku muṟpaṭṭa iṅkilāntil, 
camūkanōkkamāṉatu lakṣya maṉitaṉ 
peruvīraṉāka irukkavēṇṭum, peṇkaḷiṉ 
pātukāppukkāka uyiraiyē koṭukkavēṇṭum 
eṉpatāka iruntatu. iṉṟu anta nōkkamillai. 
āṉāl intiya nāṭṭil eṉṟumē nōkkam vēṟu: iṅku 
vāḻkkaiyiṉ nōkkam puṟamukamāṉataṉṟu; 
akamukamāṉatu. “yātum ūrē yāvarum 
kēḷir-tītum naṉṟum piṟar tara vārā” eṉṟa 
koḷkaiyuṭaiya makkaṭ camūkattil, 
taṉimaṉitaṉ āṉmavaḷarcciyil 
mēmpaṭavēṇṭum eṉpatē kuṟikkōḷāyiruntatu. 
intac camūkattil nilaviya maṉita 
tarumaṅkaḷ cila. tarumam eṉṟu collumpōtu 
iṅku upakāram ceytal allatu paccai pōṭutal 
eṉṟa poruḷil collavillai. muṟ 

particular time, place, and environment. For 
example, a thousand years ago in England, 
the social norm was that the ideal man must 
be a hero and sacrifice himself for the 
protection of women. Nowadays, there is no 
such aim. But in India, the aim was always 
different: here, the purpose of life does not 
refer to an external domain but to an 
introspective one. In a community of people 
holding the principles that one should 
welcome others since “any place is my place 
and all people are my kin” and “good and 
bad do not come because of others”, the 
main goal was to improve the spiritual 
development of an individual. In this 
society, some dharma existed for the 
people. When we say “dharma”, we do not 
mean giving assistance or doing charity.  

79 

kūṟiyavāṟu, nīki, kaṭamai allatu oḻukkam 
eṉṟa āḻnta poruḷaittāṉ kūṟukiṟōm. tarumam 
eṉṟālum aṟam eṉṟālum oṉṟutāṉ. pirāṇi 
nilaiyaik kaṭantu āṟaṟivu paṭaitta 
maṉitanilaikku vantavaṉiṭattil putti 
pūrvamāṉa nalloḻukkam amaital vēṇṭum. 
ituvum maṉam moḻi mey eṉṟa tirikaraṇa 
cuttiyāka amaital vēṇṭum. ituvē ellākat 
tarumaṅkaḷukkum aṭippaṭai. 
 
paṟṟu 
kaṭamaiyaic ceyyumpōtu palāpalaṉkaḷ eṉṟa 
pēccu eḻāmaṟ pōkātu. cila camayam 
nallavar tuṉpuṟutalum tīyavar iṉpuṟutalum 
kaṇmuṉṉē nikaḻkiṉṟaṉa. maṉitaṉuṭaiya 
aṟivu ivaṟṟai ārāyumpōtu, “ēṉ ippaṭi?” 
eṉṟa kēḷvi eḻukiṟatu. kāṭcip piramāṇam 
oṉṟumaṭṭum itaṟku viṭaiyaḷikka muṭivatillai. 
āṉmā aḻivaṟṟatu eṉpatai oppukkoḷḷukiṉṟa 
nam camayam, nām ceykiṉṟa nalviṉai 
tīviṉaikaḷ iraṇṭum intap piṟaviyil 
maṭṭumallāmal, toṭarntu palaṉ koṭuttu 
varukiṉṟaṉa eṉṟu kūṟukiṉṟatu. ākavē, 
toṭarntu palaṉkaḷai aṉupavippataṟku 
maṟupiṟavi uṇṭu eṉpatum ōr aṭippaṭait 
tattuvamākiṉṟatu. potuvāka intu 
camayaṅkaḷilum ciṟappākac caiva 
camayattilum, maṟupiṟavi niccayamāka 
uṇṭu, pul pūṇṭu pirāṇi varkkam 
maṉitavarkkam yāvum oṉṟutāṉ eṉpatu 
oppukkoḷḷappaṭṭa karuttu. nām ceyyum 

As mentioned earlier, we must understand it 
in the deep meaning of right conduct, 
[personal] duty, or discipline. Whether we 
call it dharma or ethical code of conduct, it 
is the same thing. A basic good conduct 
should be established for the people whose 
consciousness has crossed the animal state. 
This should also purify the three instruments 
of mind, language, and truth. All these three 
are the basis for dharma. 
 
Wordly attachment  
When fulfilling [personal] duty, one should 
not question its results. Sometimes we 
witness the suffering of the good people and 
the joy of the wicked ones. While analyzing 
this, humans wonder why it is so. It is not 
possible to answer it by relying only on 
empirical evidence. Our religion, which 
supports the unperishable nature of the soul, 
states that both the good and the bad karma 
we accumulate in this life will continue to 
produce results in future rebirths. Therefore, 
there is the basic principle that rebirths are 
meant for the continuous experience of 
those fruits. In all the Hindu religious 
traditions in general and especially in 
Śaivism, the soul’s rebirth is certain and it is 
an accepted notion that humankind is equal 
to plant and animal species. The deeds we 
do are actions that cause a result, so we have 
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viṉaikaḷ payaṉaik karutiya viṉaikaḷ ātalāl, 
viṉaikkuriya payaṉai aṉupavittē tīrkka 
vēṇṭiyirukkiṟatu. viṉai tōṉṟip palaṉ tarum 
taṉmaiyai oṭṭi, ataip palavakaiyāka āṉṟōr 
pākupaṭuttik kūṟuvar. palaṉ karutāta viṉai 
ceykiṟavaṉ ñāṉiyākiṟāṉ. piṉṉāl aṉupavikka 
vēṇṭiya viṉaiyiṉ tokuti avaṉaip 
poṟuttavaraiyil illāmal pōkiṟatu. tiru 

to extinguish them by experiencing those 
results. Depending on the nature of the 
deeds that appear and the fruits they give, 
men fall into different groups. The person 
who does an action without thinking about 
its result is called a jñānin; he won’t have to 
experience any deeds in the future. 
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varuḷālē ñāṉam kaikūṭap peṟātavaraiyil, 
payaṉiṭattup paṟṟutal nīṅkātu. ākavē, 
aṉupavikka vēṇṭiya viṉai, tokutiyākap 
perukikkoṇṭētāṉ irukkum. ātalāl viṉai 
ceyyum kālattu, piṉpum iṉpamum 
tuṉpamum tarukiṟa piṟavikku ētuvākāmal 
maṉitaṉ mēl nilaikkup pōka utavum poruṭṭē, 
nīti pōtaṉaiyum nalloḻukka pōtaṉaiyum 
ēṟpaṭṭuḷḷaṉa: nalloḻukkam pāva neṟiyai 
vilakkip puṇṇiya neṟiyiṟ celuttu mātalāl. 
 
paṟṟiṉ mai 
tarumaṅkaḷil mēlāṉatu taṉṉai maṟanta 
cēvai. entap paṇi ceytālum atai iṟaivaṉ 
paṇiyākak karuti, taṉṉaik karttāvākak 
karutāmal iṟaipaṇiyaic ceyyum oru 
karuviyāka maṭṭum karuki viṉai 
ceyyumpōtu, etir kālattil 
aṉupavippataṟkāṉa viṉai tiraḷāmal 
pōkiṟatu; viṉaiyai aṉupavippataṟkākap 
piṟavi eṭuttalum kuṟaikiṟatu. ituvē mutti 
allatu viṭutalaikku vaḻi. vāḻviṉ 
nōkkaṅkaḷāka vaṭanūlār collukiṉṟa 
tarumam, arttam, kāmam, mōkṣam eṉṟa 
nāṉkum tamiḻilum caivattilum, aṟam poruḷ 
iṉpam vīṭu eṉṉum nāṉku uṟutipporuḷkaḷāka 
appaṭiyē koḷḷappaṭṭuḷḷaṉa. maṉita 
vāḻkkaiyiṉ nōkkam, aṟavaḻiyil poruḷ īṭṭi 
ataṉāl varum iṉpam tuyttu, ivvāṟu varum 
iṉpam aḻiyum nīrmaittu eṉpatu uṇarntu, 
aḻiyāta pēriṉpattai nāṭi, ivaṟṟiṉiṭattup 
paṟṟiṉiṉṟum nīṅkutal ākum. vāḻvil peṟum 
aṉupavaṅkaḷ ulakavāḻkkai nilaiyaṟṟatu 
eṉpatai naṉku uṇarttukiṉṟaṉa. maraṇam 
āṉmāviṉ aṉupavattukku ōr muṭivu alla. itai 
uṇarkiṉṟa maṉitaṉ nilaiyaṟṟa vāḻviliruntu 
nirantaramāṉa ōr viṭutalaiyait tēṭukiṟāṉ. 

As long as wisdom is attained by the grace 
of the Lord, it will continue to increase in 
volume. Therefore, the deeds to be 
experienced will continue to increase in 
volume. Thus, the teaching of discipline and 
the teaching of good conduct have arisen to 
help men to go to a higher [spiritual] level 
without being subject to the birth that gives 
happiness and pain when performing an 
action: good conduct will definitely divert 
you from a sinful behavior and guide you on 
a virtuous path.  
 
Non-attachment 
The highest of dharmas is [performing] 
service with no egoism. If one does any 
action considering it as an act of God – 
without considering oneself as the Lord, but 
only as an instrument for performing God’s 
action –then there won’t be an accumulation 
of karma to be experienced in the future; [if 
that is the case,] then [the number of] 
rebirths for the experience of karma also 
decreases. This is the path to mukti or 
salvation. Dharma [or moral values], artha 
[or economic values], kāma [or pleasure], 
and mokṣa [or liberation], which the 
Sanskrit scriptures defined as life goals, 
constitute essential concepts even in Tamil 
Śaivism and are defined as virtue, wealth, 
pleasure, and salvation. The purpose of 
human life is to renounce material 
possessions and pleasures that come from 
material objects, realize that the pleasures 
coming from those are perishable, seek 
eternal bliss, and get freed from them. Life 
experiences make it clear that worldly life is 
impermanent. Death is not an end to the 
soul’s experiences. A man who realizes this 
seeks an everlasting liberation from the 
impermanent life. 
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ituvē intu camayap pirivukaḷ aṉaittiṉ 
pōtaṉaiyumākum. 
ulakavāḻkkaiyē catam, poruḷum iṉpamumē 
catam eṉṟu karutukiṉṟa camayappirivukaḷ 
pala; ivaṟṟai intu camayamum 
caivacamayamum peritum kaṇṭittu 
otukkiṉa. ivai pōlavē, aṟamē muṭivāṉa 
nōkkam eṉṟu karutiyavarum iruntaṉar. 
ikkaruttu vāḻvil oru niṟaivu tantatillai. ēṉ 
aṟavaḻi oḻukavēṇṭum eṉṟa kēḷvikku, 
koḷḷattakka viṭai ivarkaḷ kūṟiyatillai. aṟam 
etaṉ poruṭṭu eṉṟāl, ellāvaṟṟiṉum mēm 
paṭṭatāṉa ōr āṉma cutantirattukkākavē 
aṟavāḻkkai; kaṭṭiliruntu viṭupaṭa, aññāṉattai 
vilakka, ēṟpaṭṭa vaḻiyē aṟavaḻi. iv aññāṉa 
nīkkamum kaṭṭiṉ nīkkamum cutantirattait 
tarukiṉṟaṉa. iṅkuk karutukiṉṟa 
cutantiramāvatu, carva viyāpakamāṉa oru 
pēriṉpattil tāṉum iraṇṭaṟak kalantuviṭutal. 
 
varuṇam 
intap pīṭikaiyōṭu, aṭippaṭait tarumaṅkaḷ 
cilavaṟṟaik kavaṉikkalām. varuṇācirama 
tarumam eṉṟa toṭar paḻamaiyāka vaḻaṅki 
varukiṟatu. itupaṟṟic caivattiṉ kōṭpāṭukaḷaic 
caṟṟē aṟintukoḷḷutal naṉṟu. mutalāvatāka, 
caivattil “oṉṟē kulamum oruvaṉē tēvaṉum” 
eṉṟa karuttu aṉātikālamāka nilavi 
vantirukkak kāṇkiṟōm. uyirkaḷ yāvum orē 
kaṭavuḷiṉ paṭaippu eṉṟu karuti varukiṟa 
camūkattil, maṉitarukkiṭaiyil piṟap piṉāl 
vēṟṟumai iruntatillai. vaṭanūlār karuttu 
caṟṟē māṟupaṭṭirukkum. nālu yukaṅkaḷilum 
nālu varuṇaṅkaḷ ātikkam peṟṟiruntaṉa eṉṟu 
ivarkaḷ colvārkaḷ. nāṉku varuṇattār 
pirāmaṇar kṣattiriyar vaiciyar cūttirar 
eṉpōr. innālvarum aṭippaṭai 

This is the religious teaching of all the 
traditions of Hinduism. 
Many religious traditions believe that 
worldly life is permanent and wealth and 
pleasure are also permanent, but these 
concepts were widely condemned and set 
aside by Hinduism and Śaivism. Similarly, 
[those religions] thought that ethical 
conduct was the ultimate goal. This concept 
does not bring any fulfillment in life. They 
have not given an acceptable answer to the 
question of why one should behave 
according to ethical conduct. Ethical 
conduct is meant for spiritual freedom, 
which is the highest [aim] of all; then, the 
path of good conduct is a path that arose to 
get rid of fetters, to remove ignorance. This 
removal of ignorance and removal of 
bondage gives freedom. The freedom here 
considered implies merging with the all-
pervading divine bliss. 
 
The varṇas 
With this preamble, let’s note some basic 
dharmas. The dharmas of the varṇāśramas 
have been provided a long time ago. It is 
good to know some stands of Śaivism in this 
regard. First of all, we find that in Śaivism 
the concept according to which there is only 
one community and one God has existed 
since time immemorial. In a society where 
all living beings are considered to be 
creations of only one God, there was no 
difference among the people by birth. The 
stand of Sanskrit scriptures about this is very 
different. They say that the four varṇas were 
the dominant ones in all the four Yugas. The 
four varṇas’ members are the Brahmins, the 
Kśatriyas, the Vaiśyas, and the Śūdras. All 
these four [varṇas] 
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yāṉa toḻil vēṟṟumaikaḷ kāraṇamāka ivvāṟu 
pāku pāṭu ceyyappeṟṟiruntaṉar. cāttuvika 
kuṇattiṉ pirati palippu pirāmaṇa camūkam; 
irācata kuṇakkiṉ piratipalippu kṣattiriya 
camūkam; tāmaca kuṇattiṉ pirati palippu 
maṟṟa iru camūkaṅkaḷum eṉpar. 
ikkūṟṟukkaḷ yāvum muḻumaiyum 
poruttameṉṟō, poruḷ uṭaiyaṉa eṉṟō 
karutuvataṟkillai. makkaḷuḷ kalviyālum 

were classified according to differences in 
their basic occupations. Brahmin 
community is the reflection of the sattva 
guṇa; the Kśatriya community is a reflection 
of the raja guṇa; the other two communities 
are conceived as the reflection of the tamas 
guṇa. All these claims are not accepted, they 
are not considered to be suitable. Brahmins 
were said to be those who prevailed among 



 

173 

oḻukkattālum uyarntār pirāmaṇar 
eṉappaṭṭār; piṟkālattil itu piṟappaiyoṭṭiya 
pākupāṭākiviṭṭatu. avarkaḷuṭaiya toḻil 
upaniṭataṅkaḷil colliyapaṭi, 
cuvāttiyāyamum, piravacaṉamum; atāvatu 
ōtalum, ōtuvittalum. ivai oru lakṣyamākac 
collappaṭṭaṉavē aṉṟi, muḻumaiyum appaṭiyē 
ceyalmuṟaiyil iruntaṉa eṉṟu 
karutuvataṟkillai. 
caivam eṉṟu pārkkumpōtu, aṅku 
ivvakaiyāṉa nālu varuṇap pākupāṭu 
iruntamai teriyavillai. oṉṟē kulamum 
eṉṟamaiyiṉālē, makkaḷ taṅkaḷ 
vaḻipāṭṭiṉālum, vāḻkkai muṟaiyiṉālum, 
caivar eṉṟum allātavar eṉṟum 
collappaṭṭaṉar. aṟupattu mūvar nāyaṉmār 
varalāṟṟai mēleḻunta vāriyākap pārttālum 
kūṭa, ivvuṇmai naṭaimuṟaiyil iruntamai 
naṉku viḷaṅkum. apparum appūtiyum, 
apparum campantarum, tirunīlakaṇṭa 
yāḻppāṇarum campantarum, tirunīla 
nakkarum tirunīlakaṇṭa yāḻppāṇarum 
campantarum mutalāṉa toṭarpukaḷai ciṟitu 
ūṉṟik kavaṉittālum itu naṉku viḷaṅkum. 
ivarkaḷ cātiyiṉāl vēṟupaṭṭiruntum kūṭa, 
caivam eṉṟa aḷavil ivarkaḷuṭaiya camūka 
vāḻkkai cātiyaik kaṭanta orē camūkamāka 
amaintiruntatu. 
cila camayaṅkaḷil iruntamaipōla caivattil 
piṟappiṉāl peṇṇukkut tāḻvu illai. nāyaṉmār 
varalāṟ 

the people for their education and conduct; 
later, this became a discrimination based on 
birth. According to what is said in the 
Upaniṣads, their occupations are svādhyāya 
[or studying without the help of a teacher] 
and pravacana [or recitation of a scripture], 
that is, reciting or teaching [the Vedas]. 
Although those [occupations] were 
mentioned as their aims, one doesn’t have to 
think that it was like this in practice. 
When we analyze Śaivism, there is no such 
classification [of society] in four varṇas. 
Since [there is the notion that the Śaivas 
belong] to one single community, people 
were called “Śaivas” or “non-Śaivas” 
according to their worship and way of 
behavior. Even if we look at the lives of the 
sixty-three Nāyaṉmārs superficially, the 
existence of this practice emerges. This can 
be clearly understood if we pay a little 
attention to the relationships between Appar 
and Appūti, Appar and Campantar, 
Tirunīlakaṇṭa Yāḻppāṇam and Campantar, 
and Tirunīlanakkar, Tirunīlakaṇṭa 
Yāḻppāṇam, and Campantar. Although they 
differed by jāti, they were Śaivas; therefore, 
their social life was set as [belonging to] one 
single community that transcended jātis. 
In Śaivism, women are not considered to 
have a lower status by birth, as was the case 
in some religions. This  
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ṟilum caṅkanūl pulavar varalāṟṟilum, 
piṟkālac cōḻar varalāṟṟilum itai viḷaṅkak 
kāṇalām. vēṟiṭattilum ikkaruttai 
viḷakkiyirukkiṟōram. 
 
āciramam 
aṭuttu, potuvāka intiyac camayaṅkaḷ 
aṉaittilum, āciramam eṉṟa karuttukkut 
tarappaṭṭuḷḷa mutaṉmai iṅkuk 
karutattakkatu. ākiramam eṉpatu maṉita 
vāḻviṉ nilaikaḷ allatu paṭikaḷ. kalvi payilum 
paruvam piramacariya nilai. aṭuttuc 
collappaṭuvatu, maṇam ceytu koṇṭu 
oruvaṉum oruttiyum kūṭi vāḻum illaṟam; 
ilvāḻkkaiyiṉ muṭivil oruvaṉum 
oruttiyumākat toṭaṅkiya vāḻkkai mutirntu, 
kuṟukiya kuṭumpap paṟṟukkaḷaik kaḷaintu, 
makkaṭkulam muḻumaiyum orē 

can be noted from the lives of the 
Nāyaṉmārs, those of the Caṅkam 
literature’s writers, and from the histories of 
the late Cholas. We have explained this 
concept elsewhere. 
 
The āśramas 
Next, the importance generally given to the 
concept of āśrama in all the Indian religions 
is worth considering here. The āśramas are 
stages or steps of human life. The 
brahmācarya stage is the period during 
which one studies. Next follows the stage in 
which a man and a woman get married and 
live the life of householders; at the end of 
this life, when the husband and wife have 
become old, the narrow family ties are 
removed, and the entire world is considered 



 

174 

kuṭumpamāyk karutum pakkuvam peṟṟa 
vāṉappiratta nilai. itaṉ piṉ varuvatu 
nāṉkāvatāṉa pūraṇak tuṟavu nilai; 
caṉṉiyācam eṉṟu collappaṭum. 
innilaikaḷaiyum, potuvākat tamiḻnāṭṭilum, 
ciṟappākac caiva camayattilum, ivaṟṟukku 
amaintuḷḷ iṭattaiyum nām ūṉṟip 
pārkkumpōtu, cila karuttukkaḷ teḷivākac 
terikiṉṟaṉa. 
mutalāvatu, piramacariyam ākiya māṇākka 
nilai. itu nūlkaḷ mūlam naṉku 
pulappaṭukiṉṟatu. ilakkaṇa nūlkaḷum 
camaya nūlkaḷum, māṇākkaṉ ilakkaṇam 
āciriyaṉ ilakkaṇam eṉṟu teḷivāyp pakuttuk 
kūṟumiṭattu, piramacārikkuriya vāḻkkai 
muṟaiyum kuṟikkōḷum viḷakkamākap 
pulappaṭukiṉṟaṉa. camaya tīkṣai maṭṭum 
peṟṟuc caivanilaiyil niṉṟu, civālaya 
vaḻipāṭum, ācāriya vaḻipāṭum ceyya 
vēṇṭiyavaṉ māṇākkaṉ. eḻuttaṟi vittavaṉ 
iṟaivaṉākum eṉṟa cāmāṉiyac coṟkaḷellām 
avaṉukku irukkavēṇṭiya kuṟikkōḷai naṉku 
uṇarttukiṉṟaṉa. 

as one family. After this follows the fourth 
stage of complete renunciation; it is called 
saṃnyāsa. Some notions become clear 
when we consider these stages and their 
place in Tamil Nadu in general and Śaivism 
in particular. 
The first is the learning stage, called 
brahmācarya. This is well understood 
through the texts. Grammatical texts and 
religious texts clearly analyze and transmit 
the required qualities of the student and the 
ācārya, and clearly explain the lifestyle of 
the brahmācari and his goals. A disciple is 
one who becomes a Śaiva through a 
religious initiation, who has to perform 
temple worship, and praise [his] ācārya. All 
the common sayings about the guru being 
like the Lord clearly convey the goal he 
should have. 
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māṇākaḷaṉ kalvi kaṟṟu muṭintapiṉ akkālattil 
muṟaiyāka oru peṇṇai maṇantu illaṟattil 
irukkavēṇṭiyavaṉ. ilvāḻkkai cemmaiyuṟa 
naṭantāltāṉ piṟa āciramaṅkaḷ cemmaiyuṟa 
niṉṟu nilavum eṉpatu ellā nūlkaḷukkum 
oppa muṭinta karuttu. mēlum, caiva 
camayattil aṭiyavar vaḻipāṭum oru 
mukkiyamāṉa kaṭamai. aṉṟiyum, 
jampulattārai ōmpavēṇṭum eṉṟu nūlkaḷ 
kūṟukiṉṟaṉa. ittaṉaikkum ākāram illaṟam. 
mēlum, ālayaṅkaḷum āṭciyum nāṭum niṉṟu 
nilavuvatu illaṟattōrāltāṉ. uṇavu uṟpatti 
ceypavaṉ illaṟattāṉ. “aṉṉattaip 
perukkuvāyāka” eṉpatu, paṭippu muṭittu 
illaṟattil amarappōkum nilaiyiluḷḷavaṉukku 
upaniṭatam kūṟum upatēcaṅkaḷuḷ oṉṟu. 
ākavē itai virittuccolla avaciyamillai. iṅku 
oru karuttaik kuṟippiṭalām. illaṟattil iruntu 
vāḻpavaṉ orukālattil ōtaliṉ poruṭṭut taṉ 
maṉaiviyaiyum cuṟṟattaiyum pirintu 
celvatuṇṭu eṉṟu nūlkaḷ kūṟum. ikkaruttu 
caivattil koḷḷattakkatē. illaṟattil iruppavaṉ 
vicēṭa tīkṣaiyum peṟṟu āṉmārtta pūcaiyum 
mākēcura pūcaiyum ceytaṟkuriyāṉ ivaṉ 
ñāṉanūlkaḷai ōtiṉāltāṉ ippūcaikaḷiṉ 

After the disciple has completed his 
education, he has to marry a woman 
properly and [conduct] the life of a 
householder. A concept accepted by all the 
scriptures is that once one has fulfilled this 
life [‘s duties], the stage of asceticism will 
be well settled. Moreover, in Śaivism, 
worshipping the servants is an important 
duty. Besides, the scriptures also prescribe 
preserving the five-fold rule of conduct, 
aimpulattār, [that is, towards the ancestors, 
God, his guests, his relations, and himself]. 
The household life is the basis for these. 
Moreover, householders maintain the 
temples, the government, and the country. A 
householder produces food. “Increasing the 
wealth” is one of the teachings given by the 
Upaniṣads to a man who has completed his 
studies and settled down in the household. 
So there is no need to explain it further. A 
comment may be made here. The scriptures 
say that once a person who lived in the 
household used to leave his wife and family 
for the sake of reciting [the scriptures]. This 
concept is accepted in Śaivism. The 
householder obtains the viśeṣadīkṣa and 



 

175 

ciṟappu ivaṉukkup poruntum ātalāl, 
ōtaṟpirivu eṉpatu caivattilum koḷḷattakkatē. 
iṉi, mūṉṟāvatākiya vāṉappiratta nilai. 
“kāmañ cāṉṟa kaṭaikkōṭkālai-ēmam cāṉṟa 
makkaḷoṭu tuvaṉṟi-aṟampuri cuṟṟamoṭu 
kiḻavaṉum kiḻattiyum-ciṟantatu payiṟṟal 
iṟantataṉ payaṉē” eṉṟa cūttirattil 
tolkāppiyar inta nilaiyaik kuṟippiṭukiṟār 
eṉṟu āṉṟōr kūṟuvar. nāyaṉmārkaḷuḷ palar 
varalāṟukaḷ inta nilaikku eṭuttukkāṭṭukkaḷāy 
uḷḷaṉa. utāraṇam, tirunīlakaṇṭattuk 
kuyavaṉār. eṉiṉum, vāṉap 

performs the ātmārtha pūjā and the 
Maheśvara pūjā. Since he gets the merits of 
these prayers only if he recites the jñāṉa 
scriptures, the recitation section is also 
accepted in Śaivism. 
Now, the third stage is that of the 
vānaprastha. The learned ones say that the 
Tolkāppiyam is referring to this stage in the 
sūtra that says: “When husband and wife 
reach the maturity of kāma [stage of life], 
having lived with their offspring and 
realized their religious duties, they perform 
great [community services] along with the 
virtuous ones and die for it – this is their 
benefit!”.233 Many lives of the Nāyaṉmārs 
exemplify this condition. For example, the 
potter Tirunīlakaṇṭam. However, it cannot 
be assumed that 
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piratta vāḻkkai caivattiṉ aṅkamāy iruntatu 
eṉṟu colla iyalātu. 
iṉi muṭivākat tuṟavu vāḻkkai. tuṟavu 
caivattil ciṟanta iṭam peṟṟirukkiṟatu. 
akattuṟavum ataṉ aṭaiyāḷamākap puṟattē 
uḷḷa kāvi uṭaiyum, caivam tōṉṟiya nāḷākap 
perumatippup peṟṟirukkiṉṟaṉa. caivattiṉ 
tiruvēṭaṅkaḷāṉa vipūti uruttirākkaṅkaḷōṭu, 
tuṟaviṉ ciṉṉaṅkaḷāṉa caṭaiyum kāvi 
uṭaiyum, cērttuc collutalum poruntum. āṇṭāḷ 
kāvi uṭaiyaic caivak tuṟavikaḷukkē 
uriyatākac collukiṉṟār. tuṟavikaḷ 
ulakappaṟṟai uṇmaiyilēyē tuṟantu” uṭai 
kōvaṇam uṇṭu, uṟaṅkap puṟantiṇṇaiyuṇṭu, 
uṇavukku iṅku aṭaikāy ilyuṇṭu, aruntat 
taṇṇīruṇṭu, aruntuṇaikkē viṭaiyēṟum īcar 
tirunāmam uṇṭu” eṉṟu vāḻntavarkaḷ. 
caivattil tuṟaviṉ ciṟappai evvaḷavu uyarttic 
coṉṉālum takum. celvamaṉaittaiyum orē 
kaṇattil tuṟantu, cuṭukāṭṭuc cāmpal mēṭṭiṉ 
mītu amarntirunta paṭṭiṉattārai nōkki, 
“jayā, itil eṉṉa ciṟappaik kaṇṭīrkaḷ?” eṉṟu 
kēṭṭa aracaṉukku, avar coṉṉa 
maṟumoḻiyākiya “nīniṟka, yām irukka” 
eṉṟa cila coṟkaḷ tuṟavaṟattiṉ ēṟṟattai naṉku 
kāṭṭum. caivattil kuṟippiṭṭuc coṉṉāl illaṟam 

the vānaprastha life was part of Śaivism. 
Finally, there’s the ascetic life. Asceticism 
holds an essential place in Śaivism. Both the 
internal austerity and the saffron-colored 
clothes that are its external distinguishing 
marks have been held in great respect since 
the origins of Śaivism. It is appropriate to 
add that the saffron-colored clothes and the 
matted lock hair are symbols of renunciation 
along with the Vedas of Śaivism, the sacred 
ashes, and the rudrākṣa. Āṇṭāḷ said that the 
saffron colored-clothes were reserved for 
Śaiva ascetics. Truly renouncing the 
worldly things, ascetics live thinking that 
“they just need a kōvaṇam for cloth, an outer 
yard for sleeping, betel leaves for food, 
water for drinking, the sacred name of God 
for requesting his graceful help”. No matter 
how much the excellences of the ascetics in 
Śaivism are exaggerated, [it is well 
deserved]. To the king who had asked, “Sir, 
what good do you see in this?”, [an ascetic] 
who had instantaneously renounced all the 
wealth would say as a reply the few words 
“You stand, I will sit here”, while looking 
towards the starving people sitting on the 
pile of cremation ashes; this exemplifies his 

 
233 I thank Professor K. Nachimuthu from the EFEO, Pondicherry, for his help on this quotation. Nevertheless, note that 
he supported the translation of kiḻavaṉum kiḻattiyum as “the hero and the heroine”. See also the translation of Indra Manuel 
and Gloria Sundramathy (2010, 259). 
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tuṟavaṟam eṉṟa iraṇṭē aṟaṅkaḷ; iraṇṭum 
oṉṟai oṉṟu taḻuvi uyartti niṟpaṉa. 
caiṉa putta camayattoṭarpu, tuṟavukku 
atikac ciṟappu aḷittatu. potuvākac caivam 
illaṟam tuṟavaṟam iraṇṭukkumē camamāṉa 
ciṟapput tantiruntatu. ākavē, ellām tuṟanta 
paramayōkiyākiya tirumūlar, uṭampai 
naṉku pēṇavēṇṭum, uṭampai oṟuttāl, 
viṉaippayaṉai 

superiority. Within Śaivism, there are only 
the two religious codes of conduct of 
householding and asceticism; they depend 
on each other. 
The contact with Jainism and Buddhism 
provided asceticism with greater 
importance. Śaivism generally recognized 
an equal status to both asceticism and 
householding. Therefore, Tirumūlar, who 
had renounced everything as a great yogi, 
[has shown that] one should take good care 
of his body and that if one rejects his body, 
then 

86 

aṉupavittuk kaḻittal nikaḻātu, ātalāl uṭampai 
oṟukkum tuṟavu vēṇṭuvatillai, uṭampaip 
pēṇi vaḷarppatāṉa illaṟa vāḻkkaiyil 
kuṟaipāṭu illai eṉṟu karuttuppaṭap 
pāṭiyiruppatum iṅkuk karuta takkatu. 
iṅṅaṉam varuṇam āciramam eṉṟa iraṇṭu 
tarumaṅkaḷaiyum paṟṟic caivattiṉ karuttaik 
teḷivu paṭuttik koḷḷutal nallatu. varuṇam 
eṉpatu caivattil piṟappiṉāl uyarvu tāḻvu 
karutum cāti eṉpataṉṟu eṉavum, 
āciramaṅkaḷil illaṟam tuṟavaṟam eṉṟa 
iraṇṭē caivattil vitantu ōtappaṭṭaṉa eṉavum 
nām ituvarai teḷivupaṭuttiṉōm. 
 
viruntōmpal 
aṭuttuc collattakkatu viruntōmpalākiya 
peruṅ kaṭamai. itu intu camaya 
muḻumaikkum potu. “atiti tēvō pava” 
eṉpatu upuniṭatam. eṉiṉum, caivattil 
itaṟkuḷḷa peruñciṟappu piṟa 
camayappirivukaḷil illai, caiva camayattil, 
atitiyaic civamākavē karutippōṟṟa vēṇṭum. 
ituvē aṭiyavar vaḻipāṭu eṉpatākac camaya 
tattuvaṅkaḷil oṉṟākavē itu amaintuḷḷatu. 
aṭiyavar vaḻipāṭṭiṉ iyalpaiyum ataṉ 
ciṟappaiyum periya purāṇa varalāṟukaḷ 
namakku naṉku uṇarttukiṉṟaṉa uṭaṉ 
kūṟattakkatu āvukkōr vāyuṟai eṉṟa karuttu. 
pacuvum kāḷaiyum caivaṉukku ellā 
vitattilum ciṟappu vāyntaṉa. uṇṇumuṉ 
pacuvukku oru piṭi pul aḷippatu caiva 
tarumaṅkaḷuḷ aṭippaṭaiyāṉa oṉṟu. itaic 
caṟṟu virittup poruḷ koṇṭāl, ellā 
uyirkaḷiṭattum aṉpu kāṭṭuvataṟku itu 
aṭaiyāḷameṉpatu viḷaṅkum. itaṉ payaṉāka, 

he will not experience the karma; thus, there 
is no need to sacrifice one’s body and it is 
worth noting that there is no deficiency in 
the family life, which takes care of the body 
and nurtures it. 
It is good to clarify the stand of Śaivism 
about the two dharmas of the varṇāśramas 
in this manner. So far we have explained 
that in Śaivism the superiority or inferiority 
[of a person] does not depend on birth, and 
householding and asceticism are the only 
two āśramas. 
 
Hospitality 
Next, the great duty of hospitality is worth 
mentioning. This is a common [practice] in 
the entire Hinduism. “The guest is like a 
God”, say the Upaniṣads. However, in other 
religions it is not as prominent as in Śaivism. 
In Śaivism, a guest is considered as Śiva. 
This is one of the religious principles 
conveyed by the servants’ worship. The 
hagiographies of the Periyapurāṇam make 
us well aware of the nature and excellence 
of saints’ worship. The concept that the cow 
and the bull are important in every way for 
a Śaiva is also worth noting. Offering a 
handful of grass to the cow before eating is 
a fundamental part of the Śaiva dharma. 
Giving this concept a broader meaning, it 
can be explained as showing love to all 
living beings. As a result, all living beings 
are creations of God, they are sacred in 
nature, there is no superiority orn inferiority 
among  
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uyirkaḷ yāvum tayvattiṉ paṭaippu, avai 
yāvum puṉitat taṉmai vāyntaṉa, avaṟ 
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ṟuḷ uyarvu tāḻvu illai, pul, pūṇṭu, puḻu, 
maṉitar, muṉivar, tēvar ākiya yāvariṭattum 
caivaṉ camamāṉa pārvai uṭaiyavaṉāy 
iruttal vēṇṭum eṉṟa nīti naṉku uṇar 
ttappaṭuvatu pulappaṭum. 
 
nalloḻukkam 
taṉi maṉicaṉiṭattu amaiyavēṇṭiya 
nalloḻukkap paṇpukaḷai ellā nūlkaḷum 
virittuk kūṟukiṉṟaṉa. ivai illaṟattārukkum 
tuṟavikkum, kūṭiyum kuṟaintum, 
poruntuvaṉavākum. inta nūṟṟāṇṭil makātmā 
kānti tam āciramattil vāḻnta tēcapaktar 
ellōrukkum amaiya vēṇṭiya kuṇaṅkaḷeṉṟu 
palavaṟṟait tokuttuc coṉṉār. avar putitāka 
etaiyum collavillai: nam taruma 
cāttiraṅkaḷil ciṟappāy vaṟpuṟuttiya 
paṇpukaḷaiyē avar mīṇṭum valiyuṟuttiṉār. 
ivaṟṟaip pēcāta tamiḻ nūlkaḷ illai. virivañcic 
cilavaṟṟai maṭṭum iṅku cuṭṭikkāṭṭi niṟuttik 
koḷkiṟōm. 
kāntiyaṭikaḷiṉ iruperum tattuvaṅkaḷāṉa 
akimcai cattiyam eṉṟa iraṇṭaiyum 
tiruvaḷḷuvar, “oṉṟāka nallatu kollāmai-
maṟṟu ataṉ piṉcārap poyyāmai naṉṟu” eṉṟu 
atē varicaiyil etirmaṟaiyākac colliyirukkak 
kāṇkiṟōm. uṭaṉpāṭṭu muṟaiyil akimcaiyē 
aṉpuṭaimaiyākum. “evvuyirum niṉṉuyirpōl 
eṇṇi iraṅkavum niṉ teyva aruṭkaruṇai 
ceyyāy” eṉpatu caivaruṭaiya pirārttaṉai. 
ippēruṇmaiyaip palaviṭaṅkaḷilum viḷakki 
yuraittirukkiṟōm. uṭaṉ kūṟattakkatu 
cattiyam. āṇṭavaṉ cattiya vaṭiviṉaṉ. ituvē 
cat-cic-aṉantam eṉṟa kaṭavuḷ ilakkaṇattil 
mutalāvatu uḷḷa cat ākum. aṉaittukkum 
avaṉē ātāramāyiruntu tāṅki naṭattukiṟāṉ. 
maṉitaṉ tāṉum tirikaraṇa cuttiyāka, 
cattiyattiṉiṉṟum-uṇmai, 

them, and every Śaiva should have equal 
behavior towards a plant, an animal, a man, 
a sage, or a God. 
 
Good conduct 
All the scriptures elaborate on the virtues 
that an individual should possess. These are 
suitable for the householder and the ascetic, 
sometimes more and sometimes less. In this 
century, Mahatma Gandhi summarized 
many qualities that every devotee who lived 
in his aśram should have. He was not saying 
anything new: he reiterated the same 
qualities that had been so significant in our 
Dharmaśāstras. There is no Tamil scripture 
that does not mention these. We will point 
out only a few in detail for brevity’s sake. 
We see Tiruvaḷḷuvar conveying the two 
great philosophies of Gandhi, namely 
ahiṁsā and satyam, in the same order, “the 
abstinence from killing is the first of the 
good qualities; the second is to say no 
falsities”. Accordingly, non-violence is 
love. Śaivas have the prayer: “Think of 
every living being as our own, and may the 
divine grace bless them”. We have 
explained this phenomenon in many places. 
Truth is worth mentioning. God is an 
embodiment of truth. Therefore, sat is the 
first element appearing in the epithet sat-cit-
ānanda that defines God. He is the source 
and sustainer of everything. Men also 
should live a life that does not deviate from 
the three principles of truth, righteousness, 
and reality, which 
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vāymai, meymmai eṉṟa mūṉṟiṉiṉṟum-
piṟaḻāta vāḻkkai vāmavēṇṭiyavaṉ. 
iyalpākavē pācaṅkaḷiṉ nīṅkiyavaṉ eṉpatu 
iṟaivaṉ kuṇaṅkaḷaip pēcum peyarkaḷuḷ 
oṉṟu. maṉitaṉ yāṉ eṉatu eṉṉum paṟṟu allatu 
cerukku aṟuttu vāḻa vēṇṭiyavaṉ. ippaṟṟai 
aṟuttāl, piṟavi vēr aṟupaṭṭup pōkiṟatu. 
āṟaṟivu paṭaitta maṉitaṉ pulaṉkaḷiṉ vaḻi tāṉ 
pōvatai viṭṭu, taṉ vaḻikku avaṟṟaik 

are the three means for purifying the three 
stains. When one is free from attachments, 
his name becomes one among the names 
that represent the qualities of the Lord. A 
man has to live by cutting off his attachment 
or arrogance. If the attachment is cut, the 
root of rebirth is cut. When the enlightened 
man leaves the way of the senses and uses 
them only as tools for his life, he attains 
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karuvikaḷākak koḷḷumpōtu, vāḻkkaiyil 
camanilai kaikūṭukiṟatu. 
camanilaiyuṭaiyavaṉ vāḻvil kalakkam illai, 
accam illai. camanilai eṉpatu tiruvaruḷ 
pēṟṟukkut taṉṉaip pāttiramākki, taṉ 
ceyalaṟṟu ellām avaṉ ceyalē eṉṟu pāvittu 
vāḻum nilai. inta nilai mutirntu mutirntu, 
teyva nilaiyai eḷitil aṇuka ucavukiṟatu. 
iṟutiyāka, tūymai eṉpatu atuvē taṉiyāṉa 
peruntattuvam. ellāc camayaṅkaḷilum 
tūymai iṟai nilai eṉṟē collappeṟum. maṉam 
moḻi meykaḷiṉ tūymaiyai vaḷarttuk koṇṭavaṉ 
iṟainilaiyai vaḷarttuk koṇṭavaṉē eṉṟu 
kūṟuvatu mikaiyākātu. 
mēlē nām naṟkuṇaṅkaḷaik kuṟippiṭṭōm. 
appaṭiyē tīkkuṇaṅkaḷ taṉṉaip paṟṟātapaṭi 
maṉitaṉ kāttuk koḷḷa vēṇṭiyavaṉ eṉpatu 
collāmalē amaiyum. ivaṟṟai aṟupakai eṉṟu 
tēvāram collum; ivai yāvaṉa: kāmam 
kurōtam lōpam mōkam matam māṟcariyam 
eṉpaṉa. “kāmam vekuḷi mayakkam ivai 
mūṉṟiṉ nāmam keṭak keṭum nōy” eṉṟa 
varikaḷ ellōrum aṟintavai. ivaṟṟaip pakai 
eṉṟē tamiḻ vētam kuṟippiṭṭatu. palavākap 
pirittuk kuṟippiṭṭa pōkilum, aṭippaṭaiyākak 
karuta vēṇṭiyatu oṉṟē: atuvē, eṉakku eṉṉum 
avā; ivvavā nītta māttirattilēyē mīṇṭu 

balance in life. A balanced person has no 
disturbance in life and no fear. Equanimity 
is the state of making oneself a vessel for 
God and believing that all one’s inaction is 
His action. This stage gradually matures and 
enables easy access to godhood.  
Finally, purity is one of the greatest qualities 
one should have. Purity is said to be a divine 
condition in all religions. It is not an 
exaggeration to say that the one who 
develops purity in the mind, speech, and 
truth is the one who has developed a divine 
status. 
We mentioned the good qualities above. 
Accordingly, it goes without saying that a 
man should guard himself against bad 
attributes. The Tēvāram calls these as 
aṟupakai. They are: kāma [or desire], 
krodha [or anger], lobha [or greed], mada 
[or arrogance], mōha [or infatuation], and 
mātsarya [or envy]. Everyone knows the 
lines “Desire, anger, and confusion: where 
the name of these three are destroyed, the 
evil will perish”. The Tamil Veda refers to 
these as enmities. Although they are 
subdivided into many parts, there is 
basically only one of them to consider: avā; 
the moment you leave out this desire, a great 
way of life 
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vārāta peruneṟi cittikkum. avā eṉpatu 
cuyanalattāl viḷainta ācai. ācaiyai 
aṟukkavēṇṭum eṉṟu tirukkuṟaḷum 
tirumantiramum naṉku upatēcikkiṉṟaṉa. 
“tūymai eṉpatu avāviṉmai”, “avā eṉpa ellā 
uyirkkum eññāṉṟum-tavāp piṟappīṉum 
vittu” eṉṟa karuttukkaḷ iṅku āḻntu 
cintittaṟkuriyaṉa. 
ivvāṟu kūṟiya kuṇaṅkaḷ potuvāka, vaḷarum 
camayaṅkaḷ aṉaittukkum poruntuvaṉa; intu 
camayap pirivukaḷ aṉaittukkum, 
caivattukkum poruntuvaṉa eṉpatil 
taṭaiyillai. caiva tarumam 
innaṟkuṇaṅkaḷaip pēṇik kāttu 
vaḷarppatākum. 
“īcā vāsyam itam carvam” eṉpatu, 
tacōpaniṭataṅkaḷuḷ mutal upaniṭatattiṉ 
mutal mantirattiṉ mutal toṭar. ivai 
aṉaittilum īcuvaraṉ irukkiṟāṉ eṉpatu itaṉ 
poruḷ. itu koḷkaiyaḷavil maṭṭumaṉṟi, tiṉacari 

will be attained. Avā is the selfish desire. 
The Tirukkuṟaḷ and the Tirumantiram 
clearly taught that desire should be cut off. 
The concepts of “purity is the absence of 
avā” and “avā is the main seed of all living 
beings’ eternal rebirth” are worthy of deep 
thought here.  
These qualities are generally fitting to all the 
flourishing religions; they apply to all sects 
of Hinduism and are suitable to Śaivism too. 
The Śaiva dharma is to maintain and nurture 
these virtues.  
“God lives in everything” is the first 
sequence of the first mantra of the first 
Upaniṣad among the Daśopaniṣad. It means 
that God is present in everything. This is not 
only a principle but also a behavior pattern 
that dominates a Śaiva every second of his 
daily life. The word “Śaiva” means 
“vegetarianism”, which is a unique feature 
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vāḻvil ovvoru vināṭiyum caivaṉai āṭkoḷḷum 
taṉittarumam. caivam eṉṟa collukkē pulāl 
uṇṇāmai eṉṟa poruḷ tōṉṟi iṉṟum iruntu 
varuvatu, caiva tarumattukkuriya 
taṉipperumaiyākum. itu paṟṟi muṉṉamē 
viḷaṅkak kūṟiyirukkiṟōm. 
 
caiva tarumam 
caivam veṟum tattuva cāttiram maṭṭumalla, 
camayamum kalantatu. iccamayattil 
civālaya vaḻipāṭu mukkiyamāṉa ōr 
aṭippaṭai. caivar tiṉantōṟum kōyil vaḻipāṭu 
ceyya vēṇṭiyavar. uyarntavar tāḻntavar, 
kalviyāḷar, ñāṉi, kalviyaṟṟavar, āṭavar 
peṇṭir eṉṟa evvita vēṟupāṭumillāmal, caiva 
makkaḷ aṉaivarum kōyilil ceṉṟu 
civaperumāṉai muṟaiyāka vaḻipaṭuvatu 
caiva tarumaṅkaḷil mukkiyamāṉatoṉṟu. 

of the Śaiva dharma. We have already 
explained about this previously. 
 
Śaiva dharma 
Śaivism is not just a philosophical system 
but also a religion. In this religion, the Śiva 
temple worship is an important basis. A 
Śaiva must perform temple worship every 
day. An important dharma for all the Śaivas 
is to go to the temple and worship lord Śiva 
properly without making any difference 
between superior and inferior status, 
literate, sage, illiterate, man, or woman. 
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itukāṟum kūṟiyavaṟṟait tokuttuc colvatā ṉāl, 
caiva tarumam eṉpatu kāmak kurōtam 
mutalāṉa pakaikaḷai veṉṟu, aṉpu cattiyam 
ākiya mēlāṉa paṇpukaḷai vaḷarttu, ellā 
uyirkaḷiṭattum aṉpu pūṇṭu oḻukutal; 
vāḻkkaiyil eḻum kaṭamaikaḷai iṟai paṇi eṉṟa 
karuttōṭu palaṉil paṟṟiṉṟic ceytal; tūṉ 
eṉpatai maṟantu cēvaiyil taṉṉai arppaṇittal 
eṉṟu kūṟalām. caiva tarumattil illaṟam 
tuṟavaṟam iraṇṭum perum ciṟappuṭaiyaṉa; 
cāti eṉṟa pēccu illai, ataṉāl varum uyarvu 
tāḻvum illai. ālaya vaḻipāṭum aṭiyār 
vaḻipāṭum ciṟappāṉa tarumaṅkaḷāy uḷḷaṉa. 
vāḻkkaiyiṉ uṟutip poruḷkaḷil iṟutiyāṉa 
vīṭṭaiyē caivam peritum mutaṉmaiyāyk 
karutukiṟatu. vīṭu pēṟṟukku aṟiviṉāl ñāṉa 
mārkkattaip paṟṟit tiruvaruḷ tuṇaiyai 
nāṭuvatai viṭa, pakti pūṇṭu oḻuki ataṉ mūlam 
aruḷ peṟṟu vīṭupeṟutal eḷitu eṉpatē caiva 
tarumamākum. 
caiva tarumaṅkaḷ aṉaittukkum orē 
aṭippaṭai: iṟaivaṉ oruvaṉ irukkiṟāṉ. avaṉ 
karuṇāmūrtti, aruḷ vaṭivāyuḷḷavaṉ. uyirkaḷiṉ 
pakkuvattukku ēṟpa avaṉatu aruḷ vantu 
poruntum. avaṉatu perumaiyum avaṉ aruḷiṉ 
kāraṇamum nammāl aṟiyappaṭātatu; nām 
avaṟṟaic cōtittaṟiya muṟpaṭṭup payaṉillai. 
ātalāl aruḷukkup pāttiramākumpaṭi 
nammait tayārittuk koḷvataik tavira vēṟu 
nām ceyyattakka toṉṟum illai. ivvaṭippaṭai 
eppōtum caivar niṉaivil irukka vēṇṭum. 

According to what has been said so far, the 
Śaiva dharma is: overcoming the enmities 
starting from desire and anger; cultivating 
the superior qualities like love and truth; 
bestowing love to all living beings; getting 
detached from the fruits [of an action] with 
the idea that fulfilling life duties means 
providing a service to God; dedicating 
oneself to public service forgetting the ego. 
Both householding and asceticism are very 
important in the Śaiva dharma; there is 
nothing to say about the castes, as there is 
no superiority or inferiority. Temple 
worship and saints’ worship are important 
dharmas. To a great extent, Śaivism 
considers mokṣa of primary importance 
among the important things in life, although 
it is the ultimate one. It is easier to obtain 
Lord’s grace through devotion than to seek 
God’s help in the path of enlightenment: 
that’s the Śaiva dharma. 
Every Śaiva dharmas have one single basis: 
there is only one God. He is the 
karuṇāmūrtti, the embodiment of grace. His 
grace comes and reaches [everyone] 
according to the spiritual maturity of the 
beings. We cannot understand his greatness 
and the reasons for his grace; there is no 
point in trying to discover his divine 
schemes. Therefore, it appears that there 
isn’t anything we have to do apart from 
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preparing ourselves to receive his grace. A 
Śaiva must always remember this basic 
principle. 
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caiva cātaṉam 
 

nāṉku pātam 
cātaṉam eṉpatu mārkkam allatu neṟi eṉṟu 
poruḷpaṭum; iṅku camayattuṟaiyil mutti 
cērvataṟkuriya neṟiyaiyē kuṟippiṭukiṟōm. 
caivattil itu nāṉku vakaiyākac collappaṭum. 
cariyai, kiriyai, yōkam, ñāṉam eṉa. caiva 
vāḻkkai civārppitamāṉa vāḻkkai. itaṉuḷ 
cariyaiyāvatu uṭalaiyum, kiriyai 
intiriyaṅkaḷaiyum, yōkam 
karaṇaṅkaḷaiyum, ñāṉam āṉmāvākiya 
taṉṉaiyum civārppitam ceytal eṉṟu 
poruḷpaṭum. 
civaperumāṉ tirukkōyilil amarntuḷḷa 
tiruvaruvattai nōkkic ceyyum puṟakattoḻil 
aḷavāṉa vaḻipāṭu cariyai eṉappaṭum. 
civaperumāṉuṭaiya aruvuruvat 
tirumēṉiyākiya civaliṅkattai nōkkic ceyyum 
puṟat toḻilum akat toḻilum aḷavāṉa vaḻipāṭu 
kiriyai ākum. civaperumāṉuṭaiya aruvat 
tirumēṉiyai nōkki akattoḻil aḷavāka maṭṭum 
ceyyum vaḻipāṭu yōkam eṉappaṭum. uruvam 
aruvuruvam aruvam eṉṟa mūṉṟum kaṭanta 
mutalvaṉiṭattu, akam puṟam eṉṟa iruvakait 
toḻilumiṉṟi, aṟivaḷavākac ceyyum vaḻipāṭu 
ñāṉamārkkam eṉappaṭum. 
inta nālvakai mārkkamum ñāṉaneṟiyiṉ 
pirivukaḷ; ivai nāṉkum ñāṉa mārkkattil 
kūṟukiṉṟa cariyai mutalāṉa nāṉku pirivukaḷ 
eṉṟu karuta vēṇṭum. 
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Śaiva Practice 
 
The four pādas  
Sādhana means mārga or path; here, we are 
referring to the proper ways for obtaining 
mukti. In Śaivism, they are said to be of four 
types: caryā [or good conduct], kriyā [or 
ritual action], yoga [or meditation], and 
jñāna [or knowledge]. A Śaiva life is a life 
dedicated to Lord Śiva. It means offering to 
Śiva: your body, that is caryā; your senses, 
that is kriyā; your mental faculties, that is 
yoga; and your soul, that is jñāna. 
Caryā is the external service towards the 
manifested idol set in the Śiva temple. Kriyā 
is both the external and internal service 
performed towards the śivaliṅga, which is 
the rūpārūpa idol of Lord Śiva. Yoga is an 
internal worship only, performed towards 
the formless embodiment of Lord Śiva. 
Jñānamārga is both the external and 
internal worship of the three manifested, 
formless, and rūpārūpa manifestations of 
God performed through knowledge. 
All these four mārgas are parts of the 
jñānamārga; we must consider all these four 
sections starting from caryā as included in 
the jñānamārga. 
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inta nāṉkum oṉṟiliruntu oṉṟu 
vēṟāṉavaiyalla; kalantē vāḻkkaiyil 
aṉucarikkap peṟupavai. ataṉataṉ 
ciṟappiyalpu paṟṟit taṉittaṉiyākak 
kūṟukiṟōm. 
 
cariyai 
ivaṟṟuḷ cariyaiyāvatu, civaperumāṉ 
eḻuntaruḷiyirukkiṉṟa tirukkōyilil 
tiruvalakiṭutal, tirumeḻukkiṭutal, 
tiruviḷakkēṟṟutal, tiru nantavaṉam vaittal, 
pattira puṣpam eṭuttal, tiruppaḷḷit 
tāmattukkut tirumālai iṇṭai kaṇṇi 

These four are not mutually exclusive; they 
can be observed in life mixed together. We 
will talk about their characteristics 
separately. 
 
Caryā 
Among these [paths], the caryāmārga 
implies: pilgrimages to temples erected for 
Lord Śiva; ablutions; lighting the lamps; 
taking care of the flower garden; plucking 
the flowers; dressing up the deity with the 
garland, the bead, the mirror, etc.; burning 
fragrant incense; making his praise; singing 
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mutaliyaṉa puṉaintu avaṉ tirumēṉiyil 
amaikkac ceytal, cukanta tūpam iṭutal, avaṉ 
pukaḻai vāyāra vāḻttutal, āṉantak kūttāṭal, 
pūcaik tiraviyaṅkaḷ koṭuttal, aṭiyavaraik 
kaṇṭāl vaṇaṅki avarukkākavum paṇiviṭai 
ceytal pōṉṟavai. 
civaṉaṭiyār vaḻipāṭu caivattil oru ciṟappāṉa 
pakuti. civa paktarkaḷ civaṉ eṉavē 
vaṇaṅkutaṟku uriyār. civaṉaṭiyāriṉ 
tiṉaṅkaḷaik koṇṭāṭutal mākēcuvara pūcai 
eṉappaṭum. caiva ācāriyarum, caiva 
cantāṉa ācāriyarum, periya purāṇam 
kūṟum nāyaṉmārum ivar pōṉṟa piṟarum 
muttiyaṭainta tiṉaṅkaḷil avaravarai niṉaittu 
vicēṣa ārātaṉai ceytu aṭiyavarkaḷaiyum ēḻai 
makkaḷaiyum amutu ceyvittal mākēcuvara 
pūcai eṉappaṭum. mākēcuvara pūcaiyil 
ellōraiyum camamākavē pāvittu amutu 
paṭaikka vēṇṭum. itaṉāl viḷaiyum civa 
puṇṇiyam mikap peritu. mākēcuvara pūcai 
eṉpatu ēḻai aṭiyavarukku uṇavaḷittal; 
uṟaviṉarukkum celvarukkum viruntu 
ceytalalla. itaṟkut taṟkāla moḻiyil poruḷ 
colvatāṉāl, oru varaiyaṟaikkuṭpaṭṭa camūka 
cēvai eṉṟu col lalām. 
 

and dancing joyfully; offering ritual 
substances; offering attendance to a devotee 
when one sees him and assisting him. 
The worship of Śiva’s servants is a crucial 
part of Śaivism. The Śiva bhaktas are 
worthy of being worshipped as Śiva. The 
daily celebration of the Śaiva saints is 
known as Maheśvara pūjā. It is called 
Maheśvara pūjā when devotees and 
common people perform special worship in 
memory of the śaivācāryas, the 
cantāṉācāryas, the Nāyaṉmār – about 
whom the Periyapurāṇam talks about – , 
and others like them on the day in which 
they obtained mukti, think about them, 
perform a special worship, and offer food to 
the devotees and poor people. During the 
Maheśvara pūjā one must treat everyone 
equally and make food offerings. Therefore, 
even the deeds resulting from this are very 
great. The Maheśvara pūjā implies feeding 
the poor devotees: it is not the offer of food 
to relatives and wealthy people. Since there 
is no corresponding term for this in 
contemporary language, we can define it as 
a social service. 
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kiriyai 
kiriyā mārkkam eṉpatu, maṇam poruntiya 
malarkaḷ eṭuttu, tūpam tīpam tirumañcaṉam 
tiruvācam tiru amutu pōṉṟavaṟṟaik tokuttu 
vaittuk koṇṭu, pūta cutti tala cutti tiraviya 
cutti mantira cutti iliṅka cutti ākiya pañca 
cutti ceytu, uriya ācaṉattil amarntu, taṉ iṣṭa 
mūrttiyāṉa param poruḷai ācaṉa mūrtti 
mūlaṅkaḷiṉālē āvākaṉam paṇṇi, ñāṉa oḷi 
vaṭiviṉaṉākap pāvittu, tūymaiyāṉa mey 
aṉpiṉāl aruccaṉai ceytu pūcittu, uḷḷam 
urukit tutittu, vaḻipāṭu ceytu, nittiya akkiṉi 
kāriyamum ceytal ākum. malarkaḷai 
vitippaṭi eṭukka vēṇṭum. ñāṉi utirnta 
pūkkaḷum eṭukkalām. pūviṉṟip paciya ilai 
koṇṭēyum aruccikkalām. intap pūcai 
āṉmārtta pūcai eṉappaṭum. 
 
yōkam 
yōka mārkkam aṉupava pūrvamāka āṉmāvil 
tāṉē uṇarat takkatu. ivvaṉupavam collukku 
appāṟpaṭṭa nilai. eṉiṉum, cāttiraṅkaḷ kūṟum 

Kriyā 
The kriyāmārga implies: plucking flowers 
that have a good fragrance; putting together 
and keeping incense, lamp, and water for the 
idol’s ablution, fragrant pastes; performing 
the five purifications that are bhūta śuddhi, 
sthala śuddhi, dravya śuddhi, mantra 
śuddhi, and liṅga śuddhi; sitting in the 
proper āsana; invoking the Supreme God in 
the form of personal deity by the āsana 
mūrtti; considering jñāna as a form of light; 
performing the worship with a clean body; 
praising passionately; performing the 
worship; and lighting the eternal fire. 
Flowers should be plucked according to the 
rules. The jñānins can collect the fallen 
flowers also. One can even perform the 
worship with the green leaves only, devoid 
of flowers. This pūjā is considered an 
ātmārtha pūjā. 
 
Yoga 
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karuttai iṅkuk kuṟippiṭalām. ulakap 
poruḷkaḷil cellum aimpulaṉkaḷaiyum oṭukki, 
uḷḷum puṟamum cañcarittuk koṇṭirukkiṉṟa 
vāyuvait taṭuttu niṟuttic cuḻumuṉai nāṭi 
vaḻiyāka mēlē celutti, maṉattiṉ toḻilum 
ōyntu āṟātāraṅkaḷiṉ nilaiyai uṇarntu 
avaṟṟuk kuriya tēvataikaḷaiyum pūcittu, 
āṅku acapaiyāṉatu civacorūpamāka niṟkum 
uṇmaiyai uṇarntu, mūlā tāram toṭaṅkip 
piramarantiram aḷavum acapaiyaṭaṉē mēlē 
ceṉṟu, aṅku cantira maṇṭalattilē uṇṭākiya 
amutattiṉait taṉatu tēkam muḻumaiyilum 
niṟaittut tēkkip paramporuḷaip pūraṇa oḷi 
vaṭivamākat tiyā 

The yogamārga is to be experienced 
empirically in the soul itself. The experience 
transcends descriptions. However, the 
notions conveyed in the Śāstras may be 
mentioned here. [It implies]: suppressing 
the five senses that go on the worldly 
objects; controlling the breath that circulates 
inside and outside and directing it upwards 
through the suṣumnā nāḍi; pacifying the 
mind’s activities, realizing the position of 
the six cakras, and praying their respective 
deities; realizing that the true form of Śiva 
is beyond understanding; reciting the 
inaudible mantra starting from the 
mūlādhāra cakra; filling one’s body with 
the elixir occurred there in the candra 
maṇḍala and meditating on the Supreme 
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ṉittu iruttalākum. inta yōkattiṉāl viṉaikaḷ 
keṭum. itu aṭṭāṅka yōkam eṉavum peṟum. 
aṭṭāṅka yōkattiṉ paṭikaḷ eṭṭu; iyamam, 
niyamam, ācaṉam, pirāṇāyāmam, 
pirattiyākāram, tāraṇai, tiyāṉam, camāti 
eṉpaṉa. intap paṭikaḷ intu camayattukkup 
potu. ivai caiva yōkattukkum uriyaṉa. 
ivaṟṟukkum mēlāka, pirācāta yōkattaic 
caiva camayam kūṟum; mūlātāram toṭaṅkip 
piramatantiram varaiyuḷḷa āṉmāviṉ 
cañcārattai mētai mutal anācirutai varaiyil 
patiṉāṟu kalaikaḷākak koṇṭu ivaṟṟiṉ peyar, 
viyāpakam, māttirai, aḷavu, rūpam, oḷi 
mutaliyaṉavum aṟintu, ivaṟṟukkuriya 
tēvataikaḷaiyum tattuvaṅkaḷaiyum taricittu, 
ivaṟṟukkappāl ceṉṟu aṅkuḷḷa param 
poruḷiṭattē nirātāra pāvaṉaiyālē taṉṉaiyum 
civaṉaiyum viyāpakamāyp pāvittu, anta 
nilaiyilē niṟṟal pirācāta yōkamākum. 
aṭṭāṅka yōkam itaṟkuk karuviyavvaḷavē. itu 
paramuttikkāṉa yōkanilai. itu ellōrukkum 
eḷitil kaikūṭuvataṉṟu. 
 
ñāṉam 
ellāk kalai ñāṉaṅkaḷayum purāṇam vētam 
cāttiram piṟanūlkaḷ ākiyavaiyum 
ārāyntuṇarntu, ulakap poruḷ palavum kīḻ 
eṉṟu nīkki, pati pacu pācam uṇarttalākiya 
poruḷ oṉṟē mēl eṉṟu teḷintu, paracivattait 
taricippikkiṉṟa mēlāṉa ñāṉa kāṇṭam eṉṉum 
nalvaḻiyait tāṉum ōti, ōtuvittuk kēṭṭuk 
kēṭpittuc cintittu-āka inta jantu vaḻiyiṉālē 

Being in the form of total light. The karma 
will get destroyed through this yoga [path]. 
This is also called aṣṭāṅgayoga. The 
aṣṭāṅgayoga has eight parts: yama, niyama, 
āsana, prāṇāyāma, pratyāhāra, dhāraṇa, 
dhyāna, and samādhi. These parts are 
accepted in Hinduism and are specifically 
Śaiva. 
More than this, Śaivism also mentions the 
prāsāda yoga; the prāsādayoga is a path of 
sixteen steps – beginning with mētai and 
ending with anācirutai – that crosses the 
centers of the soul from the mūlādhāra 
cakra till the brahmarandhra by realizing 
their [qualities] – peyar, viyāpakam, 
māttirai, aḷavu, rūpam, oḷi –, and 
visualizing the deities and principles 
presiding them; thus, having gone beyond 
them, one experiences the union with Śiva. 
The aṣṭāṅgayoga is very useful for this. This 
is the path to obtaining mukti. This is not 
accessible to anyone. 
 
Jñāna 
Once one has investigated all the 
philosophical books that are the Purāṇas, the 
Vedas, Śāstras, and other scriptures; 
removed the lowness of the many worldly 
objects; and clarified that pati, paśu, and 
pāśa are the only superior entities; the 
jñānamārga is a higher path of worshipping 
Śiva where you mix yourself with him in the 
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aṟivāṉum, aṟikiṉṟa aṟivum, aṟiyappaṭum 
poruḷum ākiya vēṟupāṭiṉṟi attuvitamāyc 
caccitāṉanta vaṭivamāy niṟkiṉṟa 
mutalvaṉōṭu kalakkiṉṟa taṉmai 

form of sat-cit-ānanda – through the five 
methods of reciting, making someone recite, 
listening, making listen, and thinking of the 
scriptures – regardless of the knower, 
knowledge, and the 
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uṭaiyatu-ñāṉamārkkam. tarmaṅkaḷ ākiya 
tavam cepam tiyāṉam ākiya ivai 
oṉṟukkoṉṟu uyarntukoṇṭu pōkum. ivai 
yāvum pōkattai ūṭṭum. ātalāl vīṭu eytum 
nōkkamuṭaiyōr ivvaḻiyilē ceṉṟālum kūṭa, 
ivaṟṟiṟku mēlākum ñāṉattāl civaṉai aruc 
cikka vēṇṭiyavarkaḷ. 
iṅku, piṟa mārkkaṅkaḷil kūṟum 
cātaṉaikaḷōṭu caivattaip porutti uṇartal 
payaṉuṭaiyatāy irukkum. vētānta mārkkattil 
karma yōkam, pakti yōkam, ñāṉa yōkam 
eṉpatu vaḻakkam. yōkam eṉṟa collukku 
oṉṟāyk kūṭutal eṉpatē eṅkum poruḷ. virinta 
poruḷil itai iṟaivaṉōṭu iraṇṭaṟak kalattal 
eṉṟu collalām. curuṅkiya poruḷil itai, eṭutta 
kāriyattōṭu oṉṟi niṟṟal eṉṟu koḷḷalām. 
vētāntattil iccol mārkkameṉṟē poruḷ 
paṭukiṉṟatu. makkaḷ taṅkaḷ pakkuvattiṟkum 
aṟivu mutirccikkum ēṟpa inta mūṉṟil oṉṟait 
tāṅkaḷ piṉpaṟṟat takka neṟiyākak koḷvar. itu 
iyalpē. karma yōkam eṉpatu ellāp 
paṟṟukkaḷaiyum viṭṭu iṟaivaṉaiyē paṟṟākak 
koṇṭu, tāṉ eṭutta karumattiṉ palaṉaic 
civārppaṇam ceytu, niṟaivēṟṟutal. caivattil 
cariyā mārkkamum kiriyā mārkkamum 
ōraḷavu itaṉuḷ aṭaṅkum. ñāṉa yōkam eṉpatu 
nāṉattālēyē vīṭu aṭaiyum mārkkam. pakti 
yōkam eṉpatu, ñāṉam kaivanta piṉṉum 
allatu ataṟku muṉṉum kūṭa, iṟaivaṉaiyaṉṟi 
vēṟoṉṟaiyum aṟiyāta aṉaṉṉiya pakti 
paṇṇutal; itu kiriyai ñāṉam ākiya 
iraṇṭiṉpālum paṭum. 
caiva nāyaṉmār varalāṟukaḷ yāvum inta 
mārkkaṅkaḷuḷ aṭaṅkum. perumpāṉmaiyōr 
varalāṟu cariyai 

known object. The dharmas of austerity, 
japa, and meditation need to be cultivated 
together; they will lead to the attainment of 
bhoga [or enjoyments]. Therefore, those 
who intend to attain salvation should 
worship Śiva by wisdom beyond these, even 
if they follow this path.  
It would be more useful to compare here 
Śaivism with the practices taught in other 
paths. Karma yoga, bhakti yoga, and jñāna 
yoga are common [practices] in the 
Vedāntic tradition. The word yoga in all 
these contexts means “merging together”. In 
a broader sense, it can be defined as the total 
union with God. In short, this can be called 
the union with a given object. In Vedānta, 
this word is a synonym of mārga. According 
to their spiritual maturity and knowledge, 
people choose one among these three as the 
norm they should follow. It is natural. 
Karma yoga is the act of clinging to God 
having left all the other attachments and 
offering all the benefits of one’s actions to 
Śiva. Śaivism includes the caryāmārga and 
the kriyāmārga to some extent. The jñāna 
yoga is the path of attaining mukti through 
knowledge alone. Bhakti yoga is the 
devotion that knows nothing but God, both 
after or before the enlightenment; it can be 
classified as both kriyā and jñānamārga. 
All the lives of the Śaiva Nāyaṉmārs 
occurred in these paths. It can be noticed 
that the majority of them 
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yuḷḷum pakti yōkattiṉuḷḷum aṭaṅkiyirukkak 
kāṇalām. kaṇṇiṭan tappiya kaṇṇappar 
varalāṟum, tantaiyait tāḷ tuṇitta caṇṭēcar 
varalāṟum, pakti mārkkattiṟku eṭuttuk 
kāṭṭāka uḷḷavai. ivviruvar varalāṟum 
tamiḻnāṭṭil mika mikap purātaṉamāṉavai. 
 
mutti nilai 

are concerned with caryā or bhakti yoga. 
The life of Kaṇṇappar and that of Caṇṭēcar 
are considered models for the bhaktimārga. 
These two stories are very ancient in Tamil 
Nadu. 
 
The path of mukti 
The four paths starting with caryā are also 
called, respectively: tācamārkkam, or “in 
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cariyai mutalāṉa nāṉku mārkkaṅkaḷum 
muṟaiyē tāca mārkkam-aṭimait tiṟam, 
caṟputtira mārkkam-kaṭamaiyaic ceytal, 
cakamārkkam-yōkap payiṟci, caṉ mārkkam-
ñāṉanūl ōti ataṉ vaḻi niṟṟal eṉavum 
collappaṭum. camayācāriyar nālvarum 
innāṉku neṟikaḷukkum eṭuttukkāṭṭākac 
collap peṟuvar. itu ulakukku uṇarttum 
mukamākak kūṟiyatē aṉṟi, pūraṇa uṇmaiyai 
viḷakkiyatu ākātu. nālvarum avaravar 
antanta neṟiyil niṉṟu eṅkum viyāpakamāy 
uḷḷa iṟaivaṉait tammiṭattilē kaṇṭu 
tammaiyum avviṟaivaṉōṭu viyāpakamāy 
uṇarntu, pūraṇa cattiya ñāṉāṉanta vaṭivilē 
iraṇṭaṟat tōyntavarkaḷ. 
mēlum cariyaiyuḷ niṟpōr cālōkam peṟuvar 
eṉṟum, kiriyaiyil niṟpavar cāmīpam peṟuvar 
eṉṟum, yōkattil niṟpavar cārūpam peṟuvar 
eṉṟum, ñāṉattiṉ vaḻicceṉṟōr maṭṭumē 
cāyucciyam ākiya attuvita mutti peṟuvar 
eṉṟum cāttiraṅkaḷ colvatuṇṭu. ikkaruttu 
ōraḷavukkē poruntum. ñāṉa mārkkattiṉuḷ 
cariyai, kiriyai, yōkam, ñāṉam ākiya 
mārkkaṅkaḷil etaṉil niṉṟōrum uṇmaiyāṉa 
paramuttiyākiya civa cāyucciyattaiyē 
peṟukiṟārkaḷ. cālōka, cāmīpa, cārūpam 
eṉpaṉa patamutti nilai eṉpar periyōr; 
intappaṭi patamutti nilai kaivarap 
peṟṟōrukku mīṇṭum vantu piṟattal uṇṭu. āṉāl 
cāyucciyam peṟṟōr mīṇṭu 

the way of a slave”; caṟputtiramārkkam, or 
“doing one’s duty”; cakamārkkam, or 
“practicing yoga”; and caṉmārkkam, or 
“reciting the jñāna scriptures”. The four 
camācāryas are said to exemplify these four 
paths. Although they are considered models 
for perceiving the world, it does not clarify 
the complete truth. All four stood in their 
respective paths, saw the all-pervasive God 
in them, realized the unity between them 
and God, and were immersed in the form of 
complete truth and enlightenment. 
Moreover, the Śāstras say that those who 
stand in the caryā path will obtain the sālōka 
[or the blissful condition of being in God’s 
world]; those who stand in the kriyā path 
will get samīpa [or the nearness to God]; 
those who stand in the yoga path will get 
sārūpa [or the same form of God], and only 
those who have followed the path of wisdom 
will get such a pearl called sāyujya [or the 
intimate union with God]. This notion is 
accepted to some extent. Those who stand 
on the path of wisdom among the four paths 
of caryā, kriyā, yoga, and jñāna will obtain 
the ultimate union with Śiva, which is the 
real supreme salvation, paramukti. Sālōka, 
samīpa, and sārūpa provide an inferior state 
of bliss, padamukti; thus, those who obtain 
the padamukti will get another birth, but 
those who obtain the paramukti 
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vārā neṟi peṟṟavar. ivarkaḷ 
civaparamporuḷōṭu iraṇṭaṟak 
kalantavarkaḷ. ivarkaḷukku mīṇṭum piṟappu 
ekkālattum illai. nāyaṉmār aṟupattu 
mūvarum inta neṟiyil ceṉṟavarkaḷē. avarkaḷ 
peṟṟatu patamuttiyaṉṟu, paramuttiyē. 
 
civaciṉṉaṅkaḷ-tirunīṟu 
caivaruṭaiya vāḻkkaiyil civa ciṉṉaṅkaḷ 
mukkiya iṭam peṟukiṉṟaṉa. ciṉṉaṅkaḷ 
mūṉṟu. puṟattē carīrattilē aṇikiṉṟa tirunīṟu, 
uruttirākka maṇi eṉa iraṇṭum, akattilē 
eppōtum cintikkat takaka tiruvainteḻuttu eṉa 
oṉṟum ākum. 
tirunīṟu vaṭamoḻiyil vipūti eṉappaṭum; 
iccolliṉ poruḷ mēlāṉa aicuvariyam 
eṉpatākum. palavakaiyālum iṅkup potuvāka 
vaḻakkil uḷḷa vipūti pacuviṉ cāṇattai eṭuttu 

will not. They will merge with Lord Śiva. 
They will never be born again. All the sixty-
three Nāyaṉmārs walked on these paths: 
they did not get the padamukti, but the 
paramukti. 
 
Śaiva insignia – the sacred ashes  
Śiva’s emblems are very important in the 
life of a Śaiva. They are three: the sacred 
ashes that they apply on the external body; 
second is the rudrākṣa beads; and the third 
one is the japa of the five syllables mantra 
in one’s mind. 
The sacred ashes are called vibhūti in 
Sanskrit; this word implies God’s quality of 
boundless compassion. Although there are 
many kinds of vibhūti, generally they take 
the cow dung, burn it, and make it into 
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vitippaṭi cuṭṭup peṟṟa cāmpalē ākum. vipūti 
tarikka vēṇṭum eṉpatai upaniṭataṅkaḷ 
valiyuṟuttik kūṟiyirukkiṉṟaṉa. tamiḻ vētattil 
tiruñāṉa campantar pāṇṭiyaṉ curattait 
tīrttapōtu vipūtiyiṉ perumaiyaik kūṟit 
taṉiyāka oru tirunīṟṟup patikam 
pāṭiyirukkiṟār. vipūtiyai maṇamuḷḷa 
malarkaḷ iṭṭu vaippatu muṟai. vaṭakku allatu 
kiḻakku mukamāka iruntu aṇṇāntu tarittal 
muṟai. nīriṭṭuk kuḻaittu vitippaṭi uriya 
tāṉaṅkaḷil iṭalām; allatu tūḷākap pūcik 
koḷḷalām. vipūtiyaic cintalākātu. periyōr 
tarumpōtu vaṇaṅkip peṟa vēṇṭum. vipūti 
8ṇitalāṉatu, ñāṉa oḷiyāl cuṭṭa pacu mala 
nīkkattiṉpōtu viḷaṅkukiṉṟa civattuvap 
pēṟṟiṟku aṟikuṟiyākum. 
 
uruttirākkam 
uruttirākkam eṉpatu civaperumāṉ 
tirukkaṇṇil tōṉṟiya maṇi eṉṟu poruḷākum. 
tiripurattu acurar 

ashes. The Upaniṣads emphasize that one 
must apply the ashes. Tiruñāṉacampantar 
sang the greatness of the sacred ashes in the 
Tamil Veda when he cured the fever of the 
Pandya king. It is customary to keep the 
holy ashes with fragrant flowers. When 
applying the sacred ashes, one must face 
either the North or the East and raise the 
head. One can apply the ashes by dissolving 
them with water and mixing it with the right 
paste or smear them like a powder. They 
should not get wasted. When the great 
people give it, one must receive it with 
reverence, having worshipped them. The 
burning of the cow dung symbolizes that 
someone is obtaining enlightenment. 
 
Rudrākṣa  
The rudrākṣas are said to be the gems that 
appeared in the eyes of Lord Śiva. When the 
deities told Śiva about 
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mūvarāl nikaḻnta tuṉpattait tēvarkaḷ 
perumāṉiṭam viṇṇappittapōtu aruḷ curanta 
avaratu tirukkaṇkaḷ poḻinta nīrttuḷikaḷē am 
maṇikaḷ. ippōtu kiṭaikkiṉṟa uruttirākkam 
imayamalaiyil uḷḷa oru marattiṉuṭaiya vittu. 
civācāriyarum caivarum enta nēramum 
akkamaṇi aṇital ciṟappu. caivakkiriyaikaḷ 
ceyyum poḻutēṉum aṇital iṉṟiyamaiyātatu. 
uruttirākkamāṉatu tiru aruṭpēṟṟiṟku 
aṭaiyāḷamāy viḷaṅkum. 
 
ainteḻuttu 
mūṉṟāvatu ciṉṉam, tiru ainteḻuttu. tiruvain 
teḻuttu takka ācāriyariṭattu upatēca mūlam 
peṟattakkatu. upatēcikkiṉṟa kuru cāmāṉiya 
maṉitarāyiṉum, avaraip param poruḷ eṉṟē 
karuti māṇākkaṉ upatēcam peṟal vēṇṭum. 
upatēcam peṟṟa pañcāk karattaik kālai 
mālai iru cantikaḷilum uruttirākkac 
cepamālai kaiyil ēntic cepikka vēṇṭum. 
nūṟṟeṭṭu uru cepittal muṟaiyāṉatu. 
pañcākkara mantirattai maṉattilē cepikka 
vēṇṭum. mantiram eṉṟa colliṟku, 
“niṉaippavaṉaik kāppatu” eṉpatu poruḷ. 
kālaiyil kiḻakku mukamākavum, mālaiyil 
vaṭakku mukamākavum takka ācaṉattil 
amarntu cintaṉaiyai mantirattiṉ poruḷil 
celuttic cepikka vēṇṭum. mantirattiṉ 

the sufferings occurring because of the three 
demons in the Tripura, the tears dropping 
from his eyes became like gems. From that 
moment, the rudrākṣa became the seed of a 
particular tree in the Himalaya. It is very 
important for the śivācāryas and the Śaivas 
to wear it always. It has to be put on at least 
during the Śaiva rituals. The rudrākṣa is a 
symbol of the obtainment of grace. 
 
The five syllables mantra 
The third symbol is the five syllables 
mantra. This mantra has to be obtained 
through the proper teaching of an ācārya. 
Although the ācārya who teaches it is an 
ordinary man, the disciple must receive the 
teaching, considering him a supreme being. 
One must recite the five-syllable mantra 
taught to him by holding the rudrākṣa beads 
in hand at the two junctions of the morning 
and the evening. It is proper to do the japa 
108 times. One must recite the five syllables 
mantra mentally. The meaning of the word 
mantra is “protection to the one who thinks 
[about God]”. One must do the japa keeping 
the mind upon the meaning of the mantra, 
sitting, and facing the East in the morning 
and the North in the evening. The true 
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tūlamāṉa poruḷ, māyaiyai vilakki viṉaiyaic 
cuṭṭu āṉmā aruḷōṭu ceṉṟu civaparam 
poruḷiṭattu oṉṟutal; piṟa poruḷkaḷaik 
kurumukamāy aṟika. 
 
kuruvaḻipāṭu 
ellā vaitika camayaṅkaḷilum uḷḷatu pōlavē, 
caivattilum kuruvaip paramporuḷākak 
karuti vaḻipaṭutal vēṇṭum. ikkālattil 
cuvāṉupūti peṟṟōr mikamika 

meaning of the mantra is removing māyā, 
burning the karma, and merging the soul 
with Śiva along with his grace; other 
meanings are learned through the guru. 
 
Guru worship 
Like in every Vedic religion, even in 
Śaivism one must consider the guru as God 
and worship him. Nowadays, it is very rare 
to find 
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ariyar. itu kālakkiṉ kōḷāṟu; aṟiviyal maṭṭum 
vaḷarntu vaḷarntu, āṉmaviyal maṅkip 
pōyiṟṟu, āṉ māṉupavam peṟṟōrē 
iṟaiyaṉupavaktai māṇākkarukkut 
taramuṭiyum. ivvaṉupavam ācāriyaṉukku 
iṉṟu illātu pōyiṉum, pāvaṉaiyālē tāṉ koḷḷa 
vēṇṭum. pāvaṉai uṟaippāl, oru kālattil 
ācāriyaṉiṭattēṉum cīṭaṉiṭattēṉum 
uṇmaiyaṉupavam viḷaital kūṭum; itu ulaka 
aṉupavamum curuti vākkiyamum kūṭa. 
tiruvaruḷ aṉupavam peṟṟa ācāṉ iruppiṉ, 
avaṉ pārvaikkuṭpaṭṭa cīṭaṉiṭattu ñāṉam 
tōṉṟac ceyyum valimai avaṉukkuṇṭu. 
vivēkāṉantarukku iṟaiyaṉupavattaik tanta 
irāmakiruṣṇaparamahamcar pōṉṟa 
aṉupūtimāṉkaḷ nūṟṟāṇṭukku oruvar 
tōṉṟuvatu arumai. illātavarai, kiṭaitta 
kuruvaic civamākavē karuti vaḻipaṭa 
vēṇṭum. 
ik kālattil pōlikkurumār ērāḷamāy muḷait 
tirukkiṟārkaḷ. iru vakaiyil yōki eṉap peyar 
vaittuk koḷkiṟārkaḷ. oru vakaiyār yōkācaṉap 
payiṟci ceytu uṭalai vacappaṭutti 
viyakkattakka cila cātaṉai ceytu 
kāṭṭukiṟārkaḷ. itu carkkas vittai pōṉṟatu. 
itaṟkum ñāṉamārkkattil nām karutukiṉṟa 
yōkattukkum campantamē illai. inta yōkam, 
tiruvaruḷ tuṇaiyāl, āṉmā taṉṉap param 
poruḷiṉ tiruvaṭiyil oṉṟac ceyyum oru 
pakkuvamākum. itupōlavē, cilar ētō oru 
viṉaiyiṉ payaṉākac ceytaṟkariya ceyalkaḷ 
ceyyum āṟṟal peṟṟirukkiṟārkaḷ. 
antarattiliruntu tēṅkāyum paḻamum 
tirunīṟum kaṟkaṇṭum piṟa piracātaṅkaḷum 
vara vaḻaikkiṟārkaḷ. pārppavarkaḷukku 
ituperitum piramikkat takkatāy iruppatu 
iyalpu. ceṉṟa talaimuṟaiyil makkaḷ 
meyññāṉa nāṭṭam uṭaiyavarkaḷāy 

someone who obtained self-realization, 
svānubhūti. This is the calamity of the time; 
as only science kept on developing, 
spirituality faded away. Those who obtain 
self-realization can give the disciples [the 
teaching of] the śivānubhava. Although 
nowadays the ācāryas do not obtain this 
experience, we must pretend they do. 
By assuming so, at some point, an ācārya or 
a disciple might obtain the true experience; 
this is, of course, a world experience and a 
kind of premonition. If there is a preceptor 
who had the experience of the divine grace, 
then he has the ability to make the disciple 
obtain the knowledge. The appearance of a 
person who has obtained self-realization 
every hundred years is rare, like 
Ramakrishna Paramahansa, who gave the 
experience of Śiva to Vivekananda. As long 
as this is not possible, one has to worship the 
available guru as Śiva. 
Nowadays, many fake gurus have sprouted 
here and there. They name themselves 
yogins with two meanings. There is one type 
of people who, having done some yogāsana, 
control their body and show some surprising 
achievements. This is like a circus trick. 
There is no connection between this and the 
yoga occurring in the jñānamārga, whose 
yoga is a spiritual maturity that makes the 
soul unite with the Supreme God in his 
abode, by his grace. Similarly, some people 
have obtained the skill to do a few rare 
things. They bring a coconut, a fruit, the 
sacred ashes, a stone, or other offerings out 
of nowhere. It is a big surprise for those who 
see it. In the earlier generation, since the 
people had a real religious involvement, 
they left these tricks alone 
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iruntapaṭiyāl, ivaṟṟaiyellām oru cittu 
viḷaiyāṭṭu eṉṟu otukki 
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viṭṭut taṅkaḷ kāriyattaip pārppārkaḷ; 
ivaṟṟaip peritupaṇṇa māṭṭārkaḷ. āṉāl, 
āṭampara nāṭṭamē koṇṭa ikkālattil, aṟiyāta 
makkaḷ inta viḷaiyāṭṭukkaḷum payiṟciyum 
civāṉupavam eṉṟē mayaṅki viṭukiṟārkaḷ; 
aṟivu paṭaittōr eṉpōrum mayaṅkukiṟārkaḷ. 
itu peritum iraṅkat takka nilai. ippaṭippaṭṭa 
pōli yōkikaḷ tamiḻ nāṭṭilum āntira nāṭṭilum 
aṉēkar muḷaittirukkiṉṟārkaḷ. ivarkaḷē 
teyvam eṉṟu karutukiṉṟa aṭiyār kūṭṭaṅkaḷ 
ērāḷam. ivarkaḷaik karutiyē “kuruṭṭiṉai 
nīkkāk kuruviṉaik koḷvar. kuruṭum kuruṭum 
kuruṭṭāṭṭamāṭik kuruṭum kuruṭum 
kuḻivīḻumāṟē” eṉṟu tirumūlar pāṭiṉār. inta 
viḷaiyāṭṭukkaḷ ñāṉa mārkkamalla; kaṭavuḷai 
aṇukuvikkum neṟi alla. iv yōkikaḷ nam pōṉṟa 
cāmāṉiya makkaḷē. aruḷneṟiyil ōr aṭikūṭa 
eṭuttu vaittavarkaḷ alla. 
 
tīkṣai 
cīṭaṉ camaya ācārattil aṭiyeṭuttu vaittu 
vaḷarntu mēl nilaikkuc cella utavuvatu 
ācāriyaṉuṭaiya aruḷ nōkkam; itu tīkṣai 
eṉappaṭum. tīkṣai kaḷ palavitam. ippala 
vakaikaḷuḷ mūṉṟu tokuppukkaḷ 
ciṟappāṉavai. ivai camaya tīkṣai, vicēṣa 
tīkṣai, nirvāṇa tīkṣai eṉpaṉa. ivaṟṟuḷ 
mutalāvatāṉa camaya tīkṣai, ārampa tīkṣai 
ākum. itu caivar ellōrum peṟat takkatu. 
tīkṣai peṟṟavaṉē caiva camayattukkuriya 
kiriyaikaḷ yāvum ceyyum takutiyuṭaiyavaṉ. 
pirāmaṇar cantiyā vantaṉam ceyvatu pōla, 
kālai mālai iruvēḷaikaḷilum caivar ceyyum 
vaḻipāṭṭuc caṭaṅkukku aṉuṭṭāṉam eṉpatu 
peyar. tīkṣai peṟṟōr aṉuṭṭāṉam ceyyat 
takkār. aṉuṭṭāṉattil civa cūriya 
vaṇakkamum 

and minded their business; they would not 
make it big. But nowadays, where there are 
such pompous activities, illiterate people get 
entangled in these kinds of games and their 
experience of God fades away. Even the 
wise are deluded. This is a very pathetic 
situation. These kinds of fake yogins have 
sprouted out in large numbers in Tamil 
Nadu and Andhra. There are so many 
devotees who assume they are all deities. 
Tirumūlar sang: “People don’t choose the 
guru who removes blindness, they accept 
the guru who does not remove blindness. 
Both the blinds playing a blind game, both 
the blinds fall in the pit”. These games are 
not the jñānamārga; this is not the way 
toward the union with God. These yogins 
are ordinary people like us. They didn’t 
even put one step on the path to Lord’s 
grace. 
 
Dīkṣā 
The compassionate purpose of the ācārya is 
to initiate the disciple in the religious codes 
and practices, make him grow [spiritually], 
and help him reach a higher status; this is 
called dīkṣā. There are many grades of 
dīkṣa; among them, three are very 
significant. They are: samaya dīkṣā, viśeṣa 
dīkṣā, and nirvāṇa dīkṣā. The first among 
them, the samaya dīkṣā, is the starting stage 
and can be obtained by any Śaiva. The 
person who gets this dīkṣā is qualified to 
perform all the activities related to Śaivism. 
The worshipping practice that a Śaiva 
performs two times a day, in the morning 
and the evening, just like the 
sandhyāvandanam of the Brahmins, is 
called anuṣṭhāna. Those who got the 
initiation are qualified to perform it. The 
invocation of the sun that is Śiva, 
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civa kāyattiri mantira cepamum, ācāriyaṉ 
upatēcitta pañcākkara mantira cepamum 
aṭaṅkiyuḷḷaṉa. vicēṣa tīkṣai eṉpatu itaṉiṉum 
atikac ciṟappuṭaiyatu. itu āṉmārttamākac 
civapūcai ceyyum takutiyaik taruvatu 
ippūcai tiṉantōṟum kālaiyil nīrāṭi uriya 

the japa of the Śivagāyatrī mantra, and the 
japa of the pañcākśara mantra taught by the 
ācārya are included in the anuṣṭhāna. The 
viśeṣa dīkṣā is more special. It qualifies [the 
Śaiva] to perform the ātmārtha Śivapūjā. 
This pūjā must be performed every day after 
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muṟaiyil uṇavu koḷḷumuṉ āyuḷ uḷḷavarai 
ceyyat takkatu. aṭutta nirvāṇa tīkṣai eṉpatu 
iṉṉum ciṟappuḷḷatu; itu mōkṣam tarattakka 
mārkkattil cātakaṉ taṉṉaip payiṟṟa utavuva 
tākum. 
tīkṣai eṉṟa colliṉ poruḷ aruḷ nōkkam 
atāvatu, aruḷaik koṭukka maruḷai nīkkutal. 
param poruḷāy uḷḷa civaperumāṉ, 
ācāriyaṉai akiṭṭittu niṉṟu tīkṣai 
peṟupavaṉiṭattu ulaka viyāpārattai vilakki, 
piṟavikku ētuvākiya malattaik kaḻittu, carva 
viyāpakamāṉa civam pirakācittaṟku 
ētuvākiya ñāṉattaik koṭuttup piṟaviyaip 
pōkkukiṟāṉ eṉpatu karuttu. caivar eṉṟu 
collappaṭum takutikku mutal paṭi tīkaiṣa. 
āṉmākkaḷ mala pantattai oṭṭi mūṉṟu 
vakaiyākac collappaṭuvar. viññāṉa kalar 
eṉpōr āṇava malam oṉṟiṉāl maṭṭum 
pantikkappaṭṭavar. ivarkaḷukku iṟaivaṉē 
uḷniṉṟu uṇartti āṇava malattaip pōkki mutti 
aḷippaṉ. iraṇṭāvatu piraḷayākalar eṉpōr; 
āṇavam kaṉmam ākiya irumalam uṭaiyōr, 
ivarkaḷukkup paramēcuvaraṉ 
iṭapārūṭarākak kāṭci aḷittu iru 
malaṅkaḷaiyum pōkki mutti aḷippaṉ. ivviru 
vakaiyiṉaraiyum iṉṟu nām kāṇutal aritu. 
nām kāṇum makkaḷ aṉaivarumē mum 
malam uṭaiyōr ākiya cakalar. ivarkaḷai 
āṇavam, kaṉmam, māyai ākiya 

taking a bath and before eating in the 
morning throughout [a Śaiva’s] life. The 
next [initiation], the nirvāṇa dīkṣā, is even 
more important; it helps the practitioner to 
reach the path leading to mokṣa. 
The meaning of the word dīkṣā is “the aim 
of grace”, that is, the removal of the 
bewilderment of mind to obtain [Lord’s] 
grace. There is the notion that Lord Śiva, 
who is the Supreme God, comes as an 
ācārya, removes the worldly affairs from 
the person who gets the initiation and then 
the impurities that cause rebirths, provides 
him with the knowledge that he is the all-
pervasive Śiva, and removes him from the 
births’ cycle. The dīkṣā is the first step to 
being called a Śaiva. 
The souls are classified in three ways based 
on the impurities affecting them. Those who 
are called vijñānākala are affected only by 
arrogance or ego, āṇava; God himself will 
come to them, remove āṇava, and give them 
mukti. The second class is the pralayākalar; 
they possess both āṇava and karma. 
Parameśvara will appear to them sitting on 
the bull, remove their impurities, and give 
them salvation. It is very rare nowadays to 
see these two classes of people. It is rare to 
see these two classes of people nowadays. 
The people we get to see are those with all 
three impurities, called sakala. They are 
affected by āṇava, 
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mummalaṅkaḷum pantittu niṟkum. uḷniṉṟu 
uṇartta uṇarum taṉmai ivarkaḷukkillai; 
iṭapārūṭarāyk kāṇum taṉmaiyum illai. 
ākavē iṟaivaṉ ivarkaḷukku maṉita 
uruvattōṭu ācāriyaṉāka vantu 
pakkuvamaṟintu upatēcam ceytu, malattaip 
pōkkip pakkuva nilai varumpōtu mutti 
aḷippaṉ. intac cakalarukkē tīkṣai pōṉṟa 
kiriyaikaḷ ellām uriyaṉa. 
kuru upatēcattil mantiram mukkiyamāṉa 
pakuti. mantiraṅkaḷil kāyattiri mantiram 
oṉṟu. kāyattiri eṉpatu vaṭa moḻiyil oru 
yāppiṉ peyar; avvaḷavē. pirāmaṇar colvatu 
cūriya kāyattiri. caivar collat takkatu civa 
kāyattiri. (itu mantiramākaiyāl iṅkē colla 
villai. kuru mukamāy aṟika). 

karma, and māyā. This kind of people is 
unfit to understand themself because of the 
impurities they carry and do not get to see 
Śiva sitting on the bull. Therefore, God 
comes to them in human form as an ācārya, 
understands their spiritual maturity, gives 
them the teaching, removes the impurity, 
and gives them mukti when they are mature. 
The sakala performs all the activities like 
the initiations. 
The mantras are an important part of the 
teaching of the guru. One among them is the 
Gāyatrī mantra. The word gāyatrī in 
Sanskrit refers to a poetic meter; that’s all. 
The Brahmins recite the Sūryagāyatrī 
mantra, while the Śaivas recite the 
Śivagāyatrī mantra. (We won’t talk about it 
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upatēcattiṉ iṟutiyil pañcākkara cepam mika 
mukkiyamāṉatu, pañcākkara 
mantiramākiya tiruvainteḻuttu 
“namacivāya” eṉappaṭum. itu stūla 
pañcākkaram. civāya nama eṉpatu 
cūkkuma pañcākkaram, piṉṉum ati 
cūkkumam pañcākkaram mutalāyiṉa 
tirumuṟaikaḷilum cāttiraṅkaḷilum payiṉṟu 
varukiṉṟaṉa. kuru pañcākkarattaic 
cīṭaṉukku upatēcikkum pōtu cīṭaṉatu 
pakkuvattukku ēṟpa ainteḻuttukkaḷaiyum 
muṟaippaṭutti māṟṟiyamaittu mantiramāka 
upatēcikkiṟār. ainteḻuttukkaḷil ovvoṉṟum 
veṟum eḻuttaṉṟu: civam, tiruvaruḷ, āṉmā, 
maṟaikkum cakti, malam ākiya perum 
tattuvaṅkaḷiṉ kuṟiyīṭukaḷākavē eḻuttukkaḷ 
niṟkiṉṟaṉa. ākavē, eḻuttukkaḷiṉ niral 
peritum poruḷuṭaiyatākiṟatu. itu 
kurumukamāy upatēcikkap peṟa vēṇṭiya 
poruḷātalāl iṅku virittuc colla villai. 

here since it is a mantra. One must find out 
from the guru). 
The pañcākśara mantra is the most 
important among the teachings; it is the five 
syllables of namaśivāya. We learn from the 
Tirumuṟai and the Śāstras that as this 
[namaśivāya] is the sthūla pañcākśara, [at 
same time] śivāya nama is the sūkṣma 
pañcākśara. When the guru teaches the 
pañcākśara mantra to the disciples, he does 
it by changing the order of the syllables 
[according to their spiritual maturity]. The 
five syllables of the mantra are not mere 
letters: they are symbols of philosophical 
concepts like Śiva, grace, soul, power of 
concealment, and fetter. Therefore, the 
order changes depending on the religious 
status of the disciple. Since its meaning 
depends on the guru’s teaching mode, we 
won’t discuss it here. 
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tiruvainteḻuttu vētattil uḷḷatu. kiruṣṇa yajur 
vētam (taittirīya caṅkitai), nālām kāṇṭam 
aintām pirapāṭakattil, ōm nama: civāya ca 
civatarāya ca eṉavarum uruttirāttiyāya 
mantirattil piraṇavattōṭu kūṭiya 
pañcākkaram payilvatu kāṇka. 

The pañcākśara mantra is found in the 
Vedas. In the Kṛṣṇa Yajurveda (Taittirīya 
Saṃhitā), fourth canto, fifth chapter, the 
five-syllable mantra is also taught together 
with the Rudra mantra. 
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caiva camaya tattuvam 
(caiva cittāntam) 

 
ituvaraiyil caiva camayattiṉ pala 
amcaṅkaḷai vevvēṟu talaippukkaḷil 
ciṟitaḷavu ārāyntu vantōm. caivam eṉṟa 
collāl kuṟippiṭappaṭum karuttukkaḷ yāvai, 
caiva cāttiraṅkaḷ, ācāriyar, vaḻipāṭṭu 
muṟaikaḷ, caṭaṅkukaḷ yāvai, caiva tarumam 
eṉpatu yātu eṉṟum kaṇṭōm. caiva cātaṉam 
eṉṟu pārttapōtu ōraḷavu camayak 
karuttukkaḷaiyum kalantē colla nērntatu. 
iṉi, caivam eṉṟa camayattiṉ tattuvam allatu 
kōṭpāṭukaḷ yāvai eṉṟu pārkkalām. 
 
caiva cittāntam 
caiva camayak kōṭpāṭukaḷ piṟa camayak 
kōṭpāṭukaḷiṉiṉṟum taṉiyē pirittuc caiva 
cittāntam eṉṟu vaḻaṅkap peṟum. cittāntam 
eṉpatu, ituvē camayam aṉaittiṉum muṭinta 
muṭivu eṉpataip pulappaṭuttum. caiva 
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The philosophy of Śaivism 
(Śaivasiddhānta) 

 
So far, we have investigated, to some extent, 
many stands of Śaivism on different topics. 
We have also explained the concepts related 
to Śaivism, the Śaiva Śāstras, the ācāryas, 
the ways of worshipping, the rituals, and the 
dharma for Śaivas. The Śaiva sādhana that 
is performed is, to some extent, based on 
religious tenets. Therefore, we will see the 
philosophy or doctrines of Śaivism.  
 
Śaivasiddhānta 
The [theological] doctrine of Śaivism is 
different from the other religious theories 
and is called Śaivasiddhānta. When we say 
“Siddhānta,” it means that it is the final 
[exposition] of all [Śaiva] traditions. 
Śaivism was not founded by a person. 
Śaivism is without beginning and end. 
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camayattait tōṟṟuvittavar eṉṟu oruvar illai. 
caiva camayam aṉātiyāṉatu. ātalāl 
caṅkararuṭaiya atvaitam, irāmāṉucaruṭaiya 
viciṣṭātvaitam, matvaruṭaiya tuvaitam eṉṟu 
colvatu pōla, caiva camaya muṭivākiya 
cuttātvaitattai ōr ācāriyar peyaraic cārtti 
vaḻaṅkum vaḻakkam illai. muṉṉamē 
nāṭṭilum nāyaṉmār pāṭalilum vaḻaṅkiya 
karuttukkaḷait tokuttu, piṉvanta meykaṇṭār 
eṉṟa ācāriyar putitākac caiva camaya 
ilakkaṇam eḻutiṉār. ataṉāl ivaraip piratama 
ācāriyarākac caivar koḷkiṟārkaḷ. 
meykaṇṭārukku 

Therefore, it is not customary to associate 
the Śuddhādvaita as the conclusion of 
Śaivism, to the name of an ācārya as in the 
case of the Advaita of Śaṅkara, the 
Viśiṣṭādvaita of Rāmanuja, and the Dvaita 
of Madhva. A later priest named Meykaṇṭār 
compiled the notions expressed in the 
hymns of the Nāyaṉmārs and wrote a new 
definition of Śaivism. Therefore, the Śaivas 
consider him as the first ācārya. We 
mentioned that  
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mūṉṉamē vaṭamoḻic caivākamaṅkaḷ 
iruntaṉa eṉṟu kuṟippiṭṭōm. iruppiṉum, 
iṉṟaiya caiva cittāntattukku mukkiya 
piramāṇa nūlkaḷ, ñāṉa mārkkattil 
meykaṇṭārum avarukkup piṉ vanta cantāṉa 
ācāriyarum ceyta tamiḻ meykaṇṭa 
cāttiraṅkaḷē; kiriyā mārkkattil vaṭamoḻi 
ākamaṅkaḷ. tamiḻc caiva cittānta 
ācāriyarāṉa umāpaticivam, “vētāntat 
teḷivām caiva cittāntam” eṉṟu 
kūṟiyiruppatum, iṅku mutaṉmaiyāy aṟiyat 
takkatu. 
 
mupporuḷ 
ellāc camayaṅkaḷilum ārāyccik kuriya poruḷ 
mūṉṟē. mutalāvatu, tāṉ-nāṉ eṉatu eṉṟu 
collukiṉṟa poruḷ. ituvē uyir eṉṟum āṉmā 
eṉṟum āvi cētaṉaṉ jīvaṉ jīvātmā eṉṟum pala 
peyarkaḷāl vaḻaṅkap paṭukiṟatu. iraṇṭāvatu, 
ip poruḷiṉ aṉupavattukku viṣayamāy 
intiriyaṅkaḷāl kaṇṭu kēṭṭu uṇṭu uyirttu uṟṟu 
aṟiyappaṭuvatāy uḷḷa; veḷi ulakam, atai 
yoṭṭiya karuttukkaḷ, toṭarpukaḷ. ulakam eṉṟu 
kūṟuvatu stūlamāṉa poruḷ; pantam eṉṟum 
pācam eṉṟum kuṟippiṭuvatu cūkṣmamāṉa 
karuttu. pirakiruti eṉṟum māyai eṉṟum 
pācam eṉṟum camayaṅkaḷ itai vevvēṟāyc 
collum. collilēyē ataṉataṉ karuttu 
vēṟṟumaikaḷ aṭaṅkik kāṇappaṭum. 
mūṉṟāvatu, ivaṟṟukkum appāl uḷḷatākiya, 
ivaṟṟāl eṭṭa muṭiyātatākiya, param poruḷ-
paramātmā, piramam, pati, kaṭavuḷ iṟaivaṉ 
eṉṟu colvatellām ipporuḷaiyē. im mūṉṟiṉ 
taṉmaikaḷaiyum ivaṟṟuk kiṭaiyuḷḷa 
toṭarpukaḷaiyum, mutalil colliya uyirāṉatu 
iraṇṭāvatu colliya pantattiliruntu taṉṉai 

before Meykaṇṭār there were the 
Śaivāgamas in in Sanskrit. However, 
nowadays the most authoritative scriptures 
of the Śaivasiddhānta are the Tamil 
Meykaṇṭa Śāstras written by Meykaṇṭār and 
the cantāṉācāryas who came after him in 
the jñāna path; the Sanskrit Āgamas 
concern the kriyā path. It is important to 
note that Umāpati, an ācārya of the Tamil 
Śaivasiddhānta, has clearly said that the 
Śaivasiddhānta is the conclusion of the 
Vedānta. 
 
Three entities 
Three are the entities that have to be 
investigated in any religion. The first is the 
interpretation of the word ‘I’. It has many 
names like living being, soul, spirit, life, and 
individual soul. The second is the external 
world that is experienced by the senses of 
touch, sight, hearing, smell, and taste that 
pertains to the experience of the first entity 
and the ideas and connections related to it. 
While the world is a sthūla thing, the bonds 
of pāśa are a sūkṣma one. Religions call this 
in different ways: prakriti, māyā, pāśa. The 
words themselves show the difference 
occurring between them. The third entity is 
the Supreme Being, called as Supreme soul, 
Brahmā, Lord, Almighty, God. The 
differences among religions arise in stating 
the nature of these three, the relationship 
between them, and the way in which the 
first-mentioned soul detaches itself from the 
second-mentioned bonds and  
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viṭuvittuk koṇṭu, mūṉṟāvatu colliya 
patiyākiya 
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iṟaivaṉai aṭaiyum mārkkattaiyum 
kūṟuvatiltāṉ camaya vēṟupāṭukaḷ 
eḻukiṉṟaṉa. 
 
pati-civam 
iṉi, caiva cittānta tattuvaṅkaḷaic curukki 
iṅkuk kūṟuvōm. caivattil param poruḷaip 
pati eṉṟu collukiṟōm. ēṉaiya pacu 
pācaṅkaṭku appāṟpaṭṭu, ellāvaṟṟukkum 
talaimai pūṇṭiruttaliṉāl ip peyar. pati eṉṟa 
collukkuk kāppavaṉ eṉpatu poruḷ. 
āṉmākkaḷākiya pacukkaḷaik kāttaliṉāl 
pacupati eṉpatum oru peyar. ip peyarum 
yajār vētattil kāṇappaṭuvatu. uyirkaḷ tōṟum 
taṅki iyakkukalāl iṟaivaṉ. maṉam moḻi 
meykaḷaiyum piṟa ellāvaṟṟaiyum 
kaṭantiruttalāl kaṭavuḷ. piramam eṉṟu 
vētāntam. kūṟum poruḷē caivattil civam eṉṟu 
collam peṟum. civam aruvamum allar, 
uruvamum allar; aruvuruvap poruḷum 
allātavar; iruppiṉum, yār entat teyvamāka 
eṇṇiṉālum, antat teyvamāka vantu 
aruḷpuripavar. avar kuṇaṅkaṭanta poruḷ. 
(nirkkuṇar). taṉvayattaṉ ātal, tūya 
uṭampiṉaṉ ātal, iyaṟkai uṇarviṉaṉ ātal, 
muṟṟum uṇartal, iyal pākavē pācaṅkaḷiṉ 
nīṅkutal, pēraruḷ uṭaimai, muṭivil āṟṟal 
uṭaimai, varampil āṟṟal uṭaimai eṉṟa eṇ 
kuṇaṅkaḷai uṭaiyavaṉ iṟaivaṉ eṉṟu colvar; 
itu upacāramākat tokuttuc coṉṉatēyākum. 
eṉiṉum, apparamporuḷiṉ taṉmaiyaip piṉ 
varumāṟu kūṟalām. appati, piṟavaṟṟukkut 
tōṟṟamum īṟum ceypavarāki, tamakku ivai 
illātavar; ātiyum antamum illā arum perum 
cōti. eṅkum ekkālattum niṟaintavar. 
civaperumāṉukku orukālattum 
avatāramillai, māyā kāriyamākiya 
uṭampōṭu avaruk 

reaches the third-mentioned pati, the Lord. 
 
Pati – Śiva 
Now, we can mention the philosophical 
principles of Śaivasiddhānta briefly. In 
Śaivism, the Supreme Being is called pati 
because he presides over all the other 
creatures and bonds. The meaning of the 
word pati is “protector”. The name Paśupati 
is also given for his love towards the 
creatures, namely the souls. This is also 
found in the Yayurveda. He is called 
iṟaivaṉ, God, because he resides in all living 
beings and directs them. He is called kaṭavul 
as he transcends mind, language, truth, and 
everything else. What they call “Brahmā” in 
the Vedānta is called “Śiva” in Śaivism. 
Śiva is not formless, nor manifested, nor in 
an abstract form; however, no matter in 
which form one thinks of him, he will come 
and bestow his grace. He transcends all 
attributes (nirguṇa). 
Therefore, God is said to have eight 
attributes: independence, pure body, self-
knowledge, omniscience, freedom from 
bonds, benevolence, omnipotence, and 
bliss; this is just a summary. However, we 
can describe the qualities of the Supreme 
Being as follows. This pati, who creates and 
destroys everything, has no beginning or 
end; he is the Vast Grace-Light, arut perum 
cōti. He is in every place and at every time. 
Lord Śiva did not have an avatāra at any 
stage; he has  
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kut toṭarpillai. pūtakāriyamallāta aruḷē 
uṭampāka uṭaiyavar. ēkatēcamillātu, carva 
viyāpaka aṟivuṭaiyavar; 
ñāṉamayamāṉavar. caiva camayam 
collukiṉṟa pācat toṭarpukaḷai avar 
ūṭṭukiṉṟavar; iyalpākavē avarukku avaṟṟiṉ 
toṭarpu illai. avar carva caktimāṉ. piramā 
viṣṇu ruttirarkaḷaik koṇṭu ulakil tōṟṟal 
kāttal aḻittal ākiya toḻilkaḷaic ceyvikkiṟār. 

no connection with the body, which is a 
form of māyā. He is an embodiment of 
grace, which is not a product of the 
elements; he is the embodiment of 
knowledge. He is the one who nurtures the 
bonds that Śaivism calls pāśa; naturally, he 
has no attachment. He is the omnipotent 
God. He makes Brahmā, Viṣṇu, and Rudra 
perform the functions of creating, 
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mūvaraiyum atiṭṭittu niṉṟu ittoḻilkaḷaic 
ceykiṟār eṉṟu cāttiram collum. uruttiraṉ 
vēṟu; avar aḻittal toḻil maṭṭum ceykiṟa oru 
mūrtti; civam vēṟu; civam paramporuḷ, avar 
oruvarē paramporuḷ, maṟṟoru param poruḷ 
illai. avar eṉṟum uḷḷavar, piṟa yāvum 
tōṉṟum oṭuṅkum, avar avaṟṟaik tōṟṟuvittu 
oṭukkuvār. avar pūraṇar; ellāvaṟṟilum 
eṅkum ekkālattum niṟaintu niṉṟālum, tām 
piṉṉap paṭātavar, pōkkuvaravu illātavar. 
uyirkaḷukku aṟivāka viḷaṅkupavar. kuṇātītar 
(kuṇaṅkaḷaik kaṭantavar); eṉiṉum, 
āṉantamē vaṭivāka uḷḷavar. avaṉ aruḷē 
kaṇṇāka, avaṉ taṉṉaik kāṭṭiṉālaṉṟi ivaṉ 
iṟaivaṉ eṉṟu cuṭṭik kāṇa muṭiyātavar. 
eṉṟaikkum uḷḷa poruḷ avar oruvarē. 
aṇuviṟku aṇuvāyum, appālukku (evvaḷavu 
periya poruḷukkum) appālāyum 
viḷaṅkupavar. āṉmakōṭikaḷāl kiṭṭutaṟku 
ariyavar; eṉiṉum, avarē ellāp poruḷukkum 
pukaliṭamāy iruppavar. karuṇaiyē vaṭivāka 
uḷḷavar. viṉaiyai āṉma kōṭikaḷukku avar 
ūṭṭuvippār. avarukku viṉaiyillai. ātalāl avar 
orupōtum piṟarukkuk kaṭṭuppaṭṭavarallar; 
eppōtum tam vayamē uṭaiyavar. 
param poruḷukku caivattil corūpa 
lakṣaṇam, taṭatta lakṣaṇam eṉa iraṇṭu 
nilaicollappaṭum. ivaṟṟai muṟaiyē potu 
iyalpu, kiṟappu iyalpu eṉa 

protecting, and destroying the world. The 
Śāstras say that he settles in them and 
performs these functions. Rudra is different 
from Śiva, he is a mūrtti that just performs 
the function of destruction; Śiva is not [a 
mūrtti], he is the Supreme Being, the only 
one; there is no other Supreme God. He is 
omnipresent; all other things will appear 
from him and disappear in him. He is the 
one who makes them appear and fade away. 
He is complete; though he is omnipresent, 
everywhere, and at every time, he is not 
bound by anything and has no coming and 
going. He remains as chief of all lives. He is 
above all qualities (he transcends them); 
however, he is an embodiment of bliss. It is 
through his blessings alone that we can see 
[the truth]; we cannot see that he is the God 
unless he himself manifests himself. He is 
the only one who is omnipresent. He is the 
smallest of the small and beyond everything 
(no matter how big). It is very rare for souls 
to grasp him; however, he is the shelter for 
all things. He is the embodiment of 
compassion. He is the one who feeds the 
karma to all the souls, but he doesn’t have 
karma. Therefore, he is never bound to other 
things; he always has control of himself. 
In Śaivism, two states are provided for the 
Supreme Gog: svarūpa lakṣaṇam and 
tatasthā lakṣaṇam. We can say that these 
refer to a general and special 
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lām. corūpa lakṣaṇam eṉṟa nilaiyil, 
kaṭavuḷukku oru nāmam ōr uruvam oru 
kuṇam oṉṟum illai; uruvam aruvam 
aruvuruvam etuvumillai; intap poruḷ 
maṉam vākkuk kāyam mūṉṟiṉālum aṟiya 
muṭiyātatu; ip poruḷē param poruḷ, 
paramacivam allatu cutta civam. inta 
nilaiyil uḷḷa civam tāṉāka uyirkaḷiṭattuk 
karuṇai kūrntu taṉ nilaiyiliruntu iḻintu 
varukiṟatu; ēṉ eṉṟu kēṭṭāl, uyirkaḷiṭattuḷḷa 
tuṉpattaip pōkkavēṇṭum eṉṟa pēraruḷē 
kāraṇam. inta civam piramā viṣṇu ruttiraṉ 
mutalāṉa pala nilaikaḷil uḷḷa teyvaṅkaḷai 
atiṭṭittu niṉṟu avarkaḷ mūlamāka āṇaiyaic 
celutti aintoḻilac ceykiṟatu. oṉṟilum tōy 
villāmal taṉṉuṇmaiyil niṟkum poruḷ civam. 
ulakelām āki uṭaṉumāy vēṟāy uyirkaḷiṉ vaḻi 

character. At the level of svarūpa lakṣaṇam, 
God has no name, no form, no quality, 
anything at all; he is not with-form, nor 
formless, nor rūpārūpa; this entity cannot be 
known by mind, words, and physical 
appearance; this Supreme Being is 
Paramaśiva or Śadāśiva. In this stage, Śiva 
descends from his position, showing mercy 
to the living beings; if one wonders why the 
reason is that he wants to relieve the 
sufferings of the living beings. This 
Paramaśiva settles in the deities that appear 
at many levels starting from Brahmā, Viṣṇu, 
and Rudra and performs the five functions 
through them. Śiva is the entity that stands 
in self-reliance, devoid of any fetter. The 
power of this entity is standing in the path of 
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niṟkiṟa taṉmaiyil ipporuḷ cakti. aintoḻil 
mutalāṉa toḻilkaḷai iyaṟṟuvikkum taṉmaiyil 
itē poruḷ pati eṉṟu peyar peṟukiṟatu. ivvāṟu 
piramaṉ mutalāṉavarkaḷai atiṭṭittu niṉṟu 
toḻil ceyyum nilaiyē civattiṉ taṭatta 
lakṣaṇam eṉṟu collappaṭum. 
 
pacu 
aṭutta poruḷ pacu. pacu eṉṟālum uyir, āṉmā 
eṉṟālum oṉṟutāṉ. patiyaippōlavē pacuvum 
aṉātiyāka uḷḷatu, nittiyamāṉatu, aḻivaṟṟatu. 
āṉmākkaḷ eṇṇikkai illātaṉa. āṉmāvai 
iṟaivaṉ paṭaikka villai. iṟaivaṉ paṭaippatu 
uyirkaḷukkāṉa uṭal karuvi karaṇaṅkaḷ 
ulakaṅkaḷ pōkaṅkaḷ maṭṭumē. uyirkaḷ pul 
pūṇṭu mutal maṉitar tēvar varai eṇṇaṟṟa 
vakaiyākap piṟakkum. aṉātiyāka ivai 
pācattāl piṇippuṇṭu kiṭakkum. uyirukku 
iyalpu cārntataṉ 

the different living beings along with the 
whole world. This same entity is called pati 
due to the performance of the activities 
starting from the five functions. We call 
tatasthā lakṣaṇam of Śiva the state in which 
he performs the functions by residing in the 
other deities starting from Brahmā. 
 
Paśu 
The next entity is paśu. Whether you call it 
paśu, life, or soul, it is the same thing. Just 
like pati, paśu is without beginning, eternal, 
and imperishable. The souls are 
innumerable. God did not create the souls. 
What God created is just the material body 
for the souls and all the worldly enjoyments. 
Living beings 
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vaṇṇamāyiruppatu. acattāṉa ulakaic cārntu 
acattup poruḷākavum, aruḷ vacattāl iṟaiyaic 
cārntāl cattākavum irukka vallatu. aḻivatu 
uyiraṉṟu; uyirukku amainta uṭal mutalāṉa 
karuvi karaṇaṅkaḷē. āṇava malattōṭu 
poruntik kēvalanilaiyil kiṭakkum āṉmā, 
cūkkuma nilaiyiluḷḷa kaṉmattuk kīṭāṉa 
uṭampait tiruvaruḷālē poruntum. avvāṟu 
poruntumiṭattu, uyartiṇai aḥṟiṇaip 
poruḷkaḷāka uṭampeṭuttu, avvuṭampiṉālē 
ellaiyillāka pōkaṅkaḷai nukarum. 
nukarumpōtu ceykiṟa viṉai kāraṇamāka 
mīṇṭum puṇṇiya pāvaṅkaḷait tēṭi, mīṇṭum 
mīṇṭum piṟappilum iṟappilum ūcalāṭum. 
ivvāṟu cuḻaluṅ kālattil, aruḷ vacattāl, cempil 
kaḷimpupōla aṉātiyē poruntiṉa āṇava 
malam paripākamaṭaiyum kālam varum. 
appōtu ñāṉāciriyaṉ tōṉṟi aruḷ upatēcam 
ceyvāṉ; ceytu āṉmāvai mutti neṟiyil 
celuttuvāṉ. kuru upatēcattāl peṟṟañāṉam 
civa ñāṉamākum. accivañāṉam 
āṉmāviṭattuḷḷa āṇava malattiṉ valiyaip 
pōkkum. anta nilaiyil āṉmā vāṉavaṉ iṟaivaṉ 
tiruvaṭiyil iraṇṭaṟak kalantu civāṉupavattai 
aṉupavittuk koṇṭiruppaṉ. 
nāṉ nāṉ eṉṟu pēcumpōtu anta nāṉ eṉṟa 
collāl kuṟippiṭappaṭum poruḷāka uḷḷatu uyir. 
itu pirāṇavāyuviṉum vēṟāṉatu. aim 
pulaṉkaḷālum maṉam puttipōṉṟa 
karaṇaṅkaḷālum aṟivatu uyir. uyirukku 

are born in innumerable classes starting 
from plants and till men and deities. They 
are forever bound by attachment. The nature 
of the souls is to be linked with it. Having 
joined the impure world as an impure thing, 
[the soul] will become pure if it obtains the 
grace of the pure God. There is no 
destruction of the soul but only of the 
material tools starting from the body in 
which the soul abides. The soul – that is in a 
miserable condition, attached by the 
impurity of the ego – will obtain, by the 
grace of God, a body that is suitable to its 
karma, which is in a sūkṣma state. Where 
applicable, human beings and other beings 
take a material body and will experience 
unlimited enjoyments through that body. 
When experiencing them, they will 
accumulate virtues and sins again because 
of the actions they do and then oscillate 
between birth and death again and again. 
Thus, while circling [between birth and 
death], the āṇavamala of the soul will fall 
apart like the verdigris on a copper by God’s 
grace. At that time, the jñāna ācārya will 
appear and preach the grace [of God]; done 
this, he will drive the soul on the path of 
mukti. The knowledge it obtains through the 
guru’s teachings is the knowledge of Śiva. 
This śivajñāna relieves the soul’s pain of the 
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niṉaippum maṟappum uṇṭu; iṟaivaṉ 
oruvaṉē muṟṟuṇarviṉaṉ. 
 
 
 
 
 
 
 
 
pācam 
mūṉṟāvatu poruḷ pācam. pācam eṉṟa 
karuttu vēṟu, vētāntattil māyai eṉṟu colvatu 
muḻumaiyum vēṟāṉa karuttu. 

āṇavamala. At that stage, the soul will 
merge with God at his abode and will be 
experiencing the śivānubhava. 
The soul is what we refer to when we say 
“I”. It is different from the prāṇavāyu. The 
soul knows [the world] through instruments 
like the five senses, manas, and buddhi. The 
soul has memory and forgetfulness; God 
alone is omniscient. 
 
Pāśa 
The third entity is pāśa. The concept of pāśa 
is completely different from the concept of 
māyā [that occurs] in the Vedānta. 
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āṇavam 
uyirai aṉātiyē piṇittirukkiṟa pācam eṉpatu 
mūvakai. piṇippatāl pācam eṉṟu peyar. 
pācam, kaṭṭu, taḷai, pantam eṉpatum, 
malam eṉpatum oṉṟē. āṉmāvaip piṭitta 
aḻukkātalāl itu potuvāka malam eṉṟu 
collappaṭum. āṇavam kaṉmam māyai eṉa 
malam mūṉṟu. ivaṟṟuḷ āṇavamāṉatu 
aṇuttaṉmaiyaic ceyvatu. caṅkāra kālattiṉ 
piṉ māyaiyil uyirkaḷ yāvum ceyalum 
aṟivumiṉṟi oṭuṅkik kiṭakkum, paṭi ceyka 
poruḷ āṇavamākum. āṇavattukku iruḷ eṉṟu 
oru peyaruṇṭu. pūta iruḷāṉatu 
puṟapporuḷaik kāṭṭātu, maṟaikkum; āyiṉum 
tāṉ iruḷ eṉṟu kāṭṭik koḷḷum. āṉāl 
aruvamāyirukkiṉṟa inta āṇava iruḷ, puṟap 
poruḷaiyum maṟaittut taṉṉaiyum kāṭṭāmal 
maṟaittuviṭum. itaṉāl āṇava iruḷil aḻuntik 
kiṭakkiṉṟa āṉmā nām iruḷil 
aḻuntiyirukkiṉṟōmeṉṟu uṇaramuṭivatillai. 
ivviruḷ oṉṟāyiruppiṉum aḷavillāta 
caktiyuṭaiyatu. cempilē 
poruntiyakaḷimpupōla aṉutiyāka uḷḷatu. itu 
aḻivillāta mūla malam. āṉmāviṉuṭaiya iccā 
cakti, kiriyācakti, ñāṉacakti eṉṟa 
mūṉṟaiyum muḻutum maṟaippatu. āṇava 
malameṉpatu āṉmāviṉ taṉmaiyaṉṟu; 
ataṉiṭattu ēṟpaṭṭa aḻukku. 
 
kaṉmam 
iraṇṭāvatāṉa malam kaṉmam. kaṉmam 
eṉpatu vīṉai nalviṉai tīviṉai iraṇṭum. 
kaṉmamē piṟavikkuk kāraṇam. ellā 
uyirkaḷum orē vitamāṉa piṟavi eṭuppatillai. 
piṟaviyiṉ taṉmaiyum āṟṟalum atil viḷaṅkum 

Āṇava 
Three kinds of fetters bind the soul. Since 
they bond it, they are called pāśa, 
attachments. Attachments, ties, fetters, and 
bondages are the same as mala [or 
‘impurity’]. It is generally called mala 
because it is a dirt that grasps the soul. There 
are three malas: āṇava, karma, and māyā. 
Among them, āṇava creates a sense of 
limitedness. After the destruction, all the 
living beings and [their] actions are subdued 
by illusion in a state of ignorance and āṇava 
is what grasps them. Another meaning for 
āṇava is “darkness”. It won’t show the 
external things as entirely dark; it will hide 
them. However, it will show itself as 
darkness. But this darkness of āṇava, which 
is formless, ends up hiding itself too by 
hiding the external things. Therefore, the 
soul – that is totally immersed in the 
darkness of āṇava – does not understand 
that it is immersed in the darkness. Although 
it is one with this darkness, it has unlimited 
powers; it is without beginning, like the 
verdigris on the copper. [Āṇava] is the 
indestructible source of impurity. It hides 
the three energies of the soul, namely 
icchāśakti, kriyāśakti, and jñānaśakti. When 
we say “āṇava” we do not mean a quality of 
the soul but an impurity that occurs in it. 
 
Karma 
The second impurity is karma. Karma 
implies two kinds of deeds, the virtuous and 
the sinful ones. Karma is the cause of births. 



 

195 

aṟivum vevvēṟu vakaiyāka irukkiṉṟaṉa. 
itaṟkuk kāraṇam mūla kaṉmam eṉṟu 
collappaṭum. kēvala nilaiyil āṇa 

Not all living beings have the same form of 
birth. Each birth has different kinds of 
characters, capacities, and knowledge. The 
reason for this is said to be the karma of 
earlier births. At a lower state, there are the 
souls 
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vattil aḻuntik kiṭanta uyirkaḷukku āṇavat 
toṭarpil vaṉmaiyum meṉmaiyum uṇṭu. 
ippaṭiyē tiruvaruḷ toṭarpilum uyarvu 
kuṟaivu uṇṭu. ivaṟṟāl uṭaleṭukkumuṉ 
uyirukku aṉātiyākavē nalviṉai tīviṉaikaḷ 
poruntukiṉṟaṉa. iṉi piṟavi eṭuttapiṉ 
ceykiṉṟa viṉaikaḷum uḷḷaṉa. intak 
kaṉmamāṉatu vittum muḷaiyumpōla 
nācattaiyum tōṟṟattaiyum uṇṭākkuvatu. 
āṉmākkaḷ tōṟum cūkkumamāy uḷḷatu. 
maṉam vākkuk kāyam mūṉṟiṉālum kaṉmam 
viḷaiyum. uyirkaḷ tōṟum itu iṉpa tuṉpaṅkaḷ 
viḷaivataṟkuk kāraṇamākiya puṇṇiya 
pāvaṅkaḷākap poruntum. 
uyirkaḷ eṭukkiṉṟa eṇṇillāta piṟavikaḷ tōṟum 
ceyta viṉaikaḷiṉ tokuki mikap periyatākum. 
ittokutiyai āṉṟōr mūṉṟākap pākupaṭuttic 
colli yirukkiṟārkaḷ. viṉai oru vakaiyil nām 
uṇṇum uṇavu pōṉṟatu. nāram piṉṉāl eṭuttup 
payaṉpaṭuttik koḷvataṟkākak kaḷañciyattil 
nellaic cēmittu vaittirukkiṟōm. itu pōṉṟatē 
uyirkaḷ muṟpiṟavikaḷil ceyta viṉaikaḷiṉ 
tokuti. itu cañcitam eṉappaṭum. oru pakuti 
nellai ariciyākki ulaiyiliṭṭuc camaittu 
ippoḻutu uṇkiṟōm. itaip pōlavē ippoḻutu 
eṭuttirukkiṟa piṟavikku vittākavum ippoḻutu 
aṉupavikkiṟa, iṉpa tuṉpattiṟkuk 
kāraṇamākavum uḷḷatu viṉaiyiṉ oru pakuti: 
itaṟkup peyar pirārattam. iṉi mūṉṟāvatāka, 
vayalil cila nāḷ kaḻittu anuvaṭai ceytu 
kaḷañciyattil koṇṭu vantu cērppataṟkāka 
ippōtu viḷaintu pakkuvappaṭṭu varukiṟa nel 
oru vakai. itai oppatu ippōtu eṭutta piṟaviyil 
ceyyum ceyalkaḷāl vantu tiraḷak kūṭiya 
viṉait tokaiyākum. itaṟku ākāmiyam eṉpatu 
peyar. iṅṅaṉamāka 

that are immersed in the āṇava impurity, 
which have strength and wickedness 
according to it. In this way, the blessing of 
God also decreases accordingly. Because of 
this, good and bad karma is always matched 
to the living being before dying. Therefore, 
there is also a karma that is done after death. 
This karma is the one that produces the 
destruction and the genesis [of the soul] like 
the seed and the sprout. The living souls are 
in a sūkṣma state. Karma is produced by 
thought, speech, and body. Depending on its 
being virtuous or sinful, it is the cause of the 
happiness and suffering of every life. 
The series of karma made by the 
innumerable births that come to life is huge. 
The wise ones have classified these series 
into three types. In a way, karma is like the 
food that we eat. We save the paddy in the 
storeroom so we can use it later. Similarly, 
living beings are [the result of] the 
accumulation of karma done in earlier 
births. This [karma] is called sañcita. We 
take a portion of the paddy, put it in the 
vessel, cook it, and eat it at that time. 
Similarly, one part of the [past] karma is 
both the seed for the present life and the 
reason for the happiness and sufferings that 
we experience in it: the name for this 
[karma] is prārabdha. Now thirdly, there is 
a type of grown and ripened paddy that we 
take to the storeroom a few days after 
having harvested in the field. The amount of 
karma that accumulates through the actions 
we perform in the present life is like this 
[paddy]. This is called āgāmī. These are 
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mūṉṟu vakai viṉaikaḷ uḷḷaṉa. mūṉṟum 
nīṅkum vakaiyum vevvēṟu. 
 
māyai 
mūṉṟāvatākac collappaṭum malam māyai 
eṉpatu. māyā eṉṟa collukkuk tōṉṟi 
oṭuṅkuvataṟku iṭamāyuḷḷatu eṉṟu poruḷ. 

the three types of karma. There are different 
ways to extinguish them. 
 
Māyā 
The third impurity that has been mentioned 
is māyā. The meaning of the words mā and 
yā is that it is a space for the appearing and 
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māyai ellāk kāriyaṅkaḷum taṉṉiṭattil 
oṭuṅkavum, taṉṉiṭattil tōṉṟavum 
kararaṇamāka iruppatāl itu māyai 
eṉappaṭum. (mā-oṭuṅkutal, yā-tōṉṟutal.) 
māyai ulakattaip paṭaippataṟku oru 
kāraṇap poruḷ. itu aruvamāy uḷḷatu. 
ulakiṟku mutaṟkāraṇam māyai eṉpatākum. 
cūkkumamāṉa māyaiyiliruntu tūlamāṉa 
ulaku uṇṭākiṟatu. ulakat tōṟṟattiṟku 
iṟaivaṉuṭaiya catti tuṇaik kāraṇam; iṟaivaṉ 
nimitta kāraṇaṉ eṉappaṭukirāṉ. āṉmākkaḷ 
viṉaikaḷiṉ payaṉai arunti iruviṉai oppu 
ēṟpaṭuttuvataṟkāka, iṟaivaṉ taṉatu parama 
1ruṇaiyiṉāl māyaiyiliruntu 
taṉukaraṇapuvaṉa pōkaṅkaḷaip paṭaittāṉ. 
taṉu-uṭampu; karaṇam-
aṉupavippataṟkuriya karuvikaḷ; puvaṉam-
ulakaṅkaḷ; pōkam-aṉupavippataṟi kuriya 
poruḷkaḷ. ivai māyaiyiṉ kāriyam eṉappaṭum. 
āṇavamāṉatu āṉmāvai iruḷil aḻuntik 
kiṭakkumpaṭic ceyya, kēvala nilaiyil 
aṟiviḻantu kiṭakkum āṉmāvukku māyaiyē 
uṭalum karuviyumāka amaintu, āṉmāviṭattil 
aṟivākiya oḷi ciṟitu viḷakkam peṟac 
ceyvatākum. itaṉālēyē “māyātaṉu viḷakku” 
eṉṟu collappaṭṭatu. eṉiṉum, āṇavattiṉ 
toṭarpāl cila camayam māyaiyē āṉmāviṉ 
aṟivuc ceyalkaḷai maṟaip patum uṇṭu. 
māyai eṉṟu iṅku pēcuvatu vēṟu. vētānta 
mārkkattil pēcukiṉṟatu vēṟu. aṅku māyaiyiṉ 
maṟaip 

concealing [of things]. It is called māyā 
because it is the reason for all the things to 
be hidden in themselves and to appear in 
themselves (mā = to be hidden, yā = to 
appear). Māyā is a causal source for the 
creation of the world. It is intangible. Māyā 
is the first cause of the world. The sthūla or 
gross world comes from the sūkṣma or 
subtle māyā. The śakti of God is the 
instrumental cause for the appearance of the 
world. God is the nimitta kāraṇa. God, due 
to his supreme compassion, creates the tanu-
karaṇam-bhuvana and the bhogas from 
māyā for the souls to enjoy the benefits of 
the actions and to balance the evil and good 
deeds. Tanu means body; karaṇam are the 
tools for experiencing; bhuvana are the 
worlds; bhogas are the objects to be 
experienced. All these are a product of 
māyā. Although the āṇava makes the souls 
to be immersed in darkness and māyā 
[manifests] in the form of body and 
instruments for the souls – that lie 
unconsciously in a lower status –, the light 
of knowledge makes the souls realize [the 
truth]. Therefore, it is called the lamp for the 
illusory body. However, due to āṇava, 
sometimes māyā hides the intellectual 
activities of the soul.  
What he has said here about māyā is 
different from what is said in the Vedāntic 
tradition, where the soul 
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piṉāl āṉmāvukku, nāṉē piramam eṉṟa aṟivu 
illāmaṟ pōkiṟatu; māyai vilakiya piṉ āṉmā 
taṉṉaip piramamākak kāṇkiṟāṉ. āṉāl caiva 
cittāntattil māyaiyiṉ nilai vēṟu; itu 
āṉmāvukkut taṉukaraṇa puvaṉa 
pōkaṅkaḷait tantu viṉai aṉupavittuk kaḻiya 
utavi ceykiṟatu; tāṉ cūkkumakāraṇamāka 
iruntu stūla kāriyaṅkaḷai u ṇṭākkukiṟatu. itu 
maṟaippalla. 
im māyai caiva cittāntattil mūṉṟu vitamākac 
collappaṭum. ivai cuttamāyai acutta māyai 
pirakiruti māyai eṉpaṉa. inta mūṉṟu vakai 
māyaikaḷukkum viḷakkam kūṟiṉāl atuvē 
caivam oppuk koḷḷum muppattāṟu 
tattuvaṅkaḷukkum viḷakkam kūṟiyatākum. 
 
cuttamāyai 

fails to understand its identity with Brahmā 
because of māyā’s concealment; after māyā 
is removed, the soul sees itself as a supreme 
being. Nevertheless, in the Śaivasiddhānta 
the state of māyā is different; having 
provided a body, the means for 
experiencing, the world, and the objects 
meant to be enjoyed, [māyā] helps 
experiencing the karma. It brings forth the 
sthūla things from its sūkṣma nature. It is not 
concealment.  
 
Śuddhamāyā 
Śuddhamāyā (also called bindu) is the basis 
for the Lord himself to perform the five 
functions. It is eternal, pervasive, and not 
illusory. The five Śivatattvas called śuddha 



 

197 

cuttamāyai (vintu eṉavum peyar) eṉpatu, 
iṟaivaṉ nērē aintoḻil naṭattuvataṟkuriya 
mūlapporuḷ. itu nittamāṉatu, 
viyāpakamāṉatu, mayakkam ceyyātatu. 
cutta māyaiyil tōṉṟuvaṉa civa 
tattuvaṅkaḷākiya cutta vittai, īcuram, 
catācivam, catti, civam eṉṉum aintum. intat 
tattuvaṅkaḷ aintiṉaiyum kalantu nivirtti, 
piratiṭṭai, vittai, cānti, cāntiyatītai eṉṟa 
aintu kalaikaḷum niṟkum. vākkukkaḷ nāṉku: 
vaikari, mattimai, cūkkumai, paicanti eṉa. 
ivai tūlavaikari, cūkkuma vaikari, mattimai, 
cūkkumai, paicanti eṉa aintākap pirintu, 
muṟaiyē ivvaintu kalaikaḷaiyum paṟṟi 
niṟkum. 
āṉmākkaḷ malapanta pētattiṉāl 
mūvakaiyar: mūṉṟu malaṅkaḷālum 
piṇippuṇṭavar cakalar, māyaiyoḻinta 
maṟṟak kaṉmam āṇavam ākiya iraṇṭālum 
piṇippuṇṭavar piraḷayākalar, āṇavam 
oṉṟiṉāl maṭṭum piṇippuṇ 

vidyā [or pure knowledge], īśvara, 
Sadāśiva, śakti, and Śiva emerge from 
śuddhamāyā. The five-fold combinations of 
these tattvas produce the five kalās [or 
subtlest aspects of the objective world]: 
nivṛtti, pratiṣṭhā, vidyā, śānti, and 
śāntyatītā. There are four forms of speech: 
vaikharī, madhyamā, sūkṣmā, and paśyantī. 
They are further divided into the five forms 
of sthūlavaikharī, sūkṣmāvaikharī, 
madhyamā, sūkṣmā, and paśyantī, which 
stand for the five kalās, respectively. 
The souls are of three types on the basis of 
the mala affecting them. We have already 
said this before: the sakala are those who are 
bonded by all the three malas; the 
pralayākala are those who are affected by 
the two malas of karma and āṇava, leaving 
aside māyā; 
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ṭavar viññāṉa kalar eṉṟu muṉṉamē 
kūṟiṉōm. mēṟ kūṟiya cutta māyaiyākiya 
puvaṉam, āṇava malam māttiramuṭaiya 
viññāṉa kalarukku uṟaiviṭam. im māyai 
tuṉpattōṭu viravutaliṉṟi iṉpam māttiraiyē 
payappatu ātaliṉ cuttam eṉappaṭum. 
 
acutta māyai 
acutta māyai (atō māyai eṉṟum mōkiṉi 
eṉṟum peyar) eṉpatu, cutta māyaiyil tōṉṟum 
civa tattuvaṅkaḷil kuṟainta cutta vittaikkum 
kīḻppaṭṭatu. ituvum nittamāy aruvamāy 
viṉaikkup paṟṟuk kōṭāyiruntu, vittiyā 
tattuvaṅkaḷiṉ piṟappiṭamāy iruppatu. ivai 
ēḻu: kālam niyati kalai vittai arākam 
puruṭaṉ māyai (ituvē pirakiruti māyai) 
eṉpaṉa. ivaṟṟuḷ puruṭaṉ eṉṟu iṅkup 
pēcuvatu, maṟṟavai pōla oru caṭa 
tattuvamaṉṟu; ataṟku muṉṉuḷḷa aintu vittiyā 
tattuvaṅkaḷum kūṭap peṟṟu, aṭutta 
tattuvamākiya pirakiruti māyaiyil pōka 
nukarcciyaic karuti niṟkiṉṟa uyiriṉ nilaiyē 
puruṭa tattuvam eṉṟu collappaṭum. kālam 
niyati kalai vittai arākam ākiya 
tattuvaṅkaḷiluḷḷa puvaṉaṅkaḷil uṟaiyum 
āṉmākkaḷ, āṇavam kaṉmam eṉṉum iru 
malaṅkaḷāl pantikkappaṭṭavar. 
ivarkaḷukkup piraḷayākalar eṉpatu peyar. 

and the vijñānākala are those who are 
affected only by āṇava. The world that 
emerges from the abovementioned 
śuddhamāyā is the place where the 
vijñānākala, who have only the āṇavamala, 
reside. This māyā is called śuddha as it 
makes experiencing only happiness, without 
mixing it with sufferings. 
 
Aśuddhamāyā 
Aśuddhamāyā (it is whether called like this 
or mōhinī) is ranked below the śuddhavidyā, 
which is the lower among the Śivatattvas 
that emerge from śuddhamāyā. Since it also 
is eternal and intangible and influences the 
attachment to the deeds, it is the source of 
the vidyātattvas. They are seven: kāla, 
niyati, kalā, vidyā, rāga, puruṣa, and māyā, 
also called prakṛtimāyā [or limited time, 
limited freedom, limited skills, limited 
knowledge, limitation of fullness, limited 
spiritual consciousness, and the material 
cause, respectively]. Among them, the one 
called puruṣa is not a concrete tattva like the 
others; manifesting after the five 
vidyātattvas, what we call as puruṣatattva is 
the condition of the souls wishing for 
bhogas [that they experience] in 
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muṟkūṟiya cutta māyai allātapaṭiyāl itu 
acuttamāyai eṉappaṭum. 
 
 
 
 
 
 
pirakiruti māyai 
pirakiruti māyai (māṉ eṉṟum peyar) eṉpatu 
muṟ kāṭṭiyapaṭi vittiyā tattuvaṅkaḷil 
iṟutiyākac coṉṉa tattuvamākiya 
māyaiyākum. itu pōka nukarcci 
nikaḻvataṟku mūlamātalāl, mūlappirakiruti, 
mūlappakuti eṉṟum peyar peṟum. 
avviyaktam eṉṟa oru peyarum itaṟ 

prakṛtimāyā, which is the next tattva. The 
souls that reside in the worlds where they 
are affected by kāla, niyati, kalā, vidyā, and 
rāgatattva are bonded by the two malas, 
āṇava and karma, are called pralayākala. 
Since this is not the afore-mentioned 
śuddhamāyā, it is called aśuddha māyā. 
 
Prakṛtimāyā 
Prakṛtimāyā (also called māṉ) is the last 
tattva among the aforementioned 
vidyātattvas. Since this is the source for the 
occurrence of enjoyments, it is also called 
aprakṛti or source matter. Another name for 
it is also 
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kuṇṭu. mukkuṇaṅkaḷum itaṉiṭattuc 
cūkkumamāy veḷip paṭāmal (avviyaktamāy) 
niṟpatāl appeyar. mūlappirakirutiyē 
pañcakkilēcamākiya aviccai āṅkāram avā 
ācai kōpam eṉpaṉa viḷaitaṟkuk kāraṇam. 
mūlappirakirutiyē vittiyā tattuvaṅkaḷ 
irupattu nāṉkum tōṉṟuvataṟku mūlam. iv 
virupattu nāṉkum piṉ varuvaṉa: pirutivi 
appu tēyu vāyu ākācam eṉap pūtam aintu, 
cuvai oḷi ūṟu ōcai nāṟṟam eṉat taṉmāttirai 
aintu, kaṉmēntiriyamāṉa vākku pātam pāṇi 
pāyuru upattam eṉa aintu, ñāṉēntiriyamāṉa 
mey vāy kaṇ mūkku cevi eṉa aintu, maṉam 
putti cittam akaṅkāram eṉa antak karaṇam 
nāṉku-āka 24. 
āṇavam kaṉmam māyai eṉa mūṉṟu 
malaṅkaḷālum pantikkap paṭṭavarkaḷ 
mūṉṟāvatu vakaiyiṉarāṉa cakalar eṉpōr. 
ivarkaḷ uṟaiviṭam pirakirutimāyai. nām 
aṉaivarum cakalar. 
 
 
pañca malam 
pañca malam eṉṟu kūṟum oru vaḻakkum 
uṇṭu. āṇavam kaṉmam māyai eṉṟa mūṉṟōṭu, 
tirōka malam māyēyam eṉṟa iraṇṭum cērntu 
aintākum. mūla malamāṉa āṇava malattōṭu 
porunti niṉṟu ataip pakkuvap paṭac ceyvatu 
tirōtāṉa catti eṉpatu. ituvum iṟaivaṉatu aruṭ 
cattitāṉ. itu viṉaippayaṉai āṉmākkaḷ 
aṉupavittut tīrttaṟ poruṭṭu, uṇmaiyai uṇara 
voṭṭāmal ciṟitaḷavu maṟaittalāl ituvum oru 

avyakta. The reason for this name is that it 
is not manifested due to its subtle nature, 
constituted of the three guṇas. Mūlaprakṛti 
is the cause of the emergence of the 
pañcakleśa [or five afflictions]: avidyā [or 
ignorance], ahaṃkāra [or arrogance], avā 
[or passion], ācai [or avarice], and krodha 
[or anger]. Mūlaprakṛti is the source for the 
production of the twenty-four tattvas. They 
are: the five mahābhūtas [or elements] that 
are pṛthvī, āpas, tejas, vāyu, ākāśa [or earth, 
water, fire, air, ether]; the five tanmātra [or 
sense perceptions] that are rasa, oḷi, ūṟu, 
ōcai, and nāṟṟam [or taste, sight, touch, 
hearing, and smell]; vāk, pāda, pāni, pāyu, 
and upastha [or mouth, feet, hands, anus, 
and genitals] that are the five karmendriya 
[or organs of action]; mey, vāy, kaṇ, mūkku, 
and cevi [or skin, tongue, eye, nose, and ear] 
that are the five jñānendriya [or organs of 
senses]; and the antaḥkaraṇa [or internal 
organs] called manas [or mind], buddhi [or 
intellect], citta [or consciousness], and 
ahaṃkāra [or ego] – thus, 24. 
We have said that those who are bonded by 
all the three impurities of āṇava, karma, and 
māyā are called sakala. The place where 
they reside is prakṛtimāyā. We all are 
sakalas. 
 
The five impurities 
There is also a tradition that classifies five 
impurities; they become five by adding 
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malam eṉappaṭum. (tirōtāṉam-maṟaittal.) 
im maṟaippu uyirukku utaviyēyākum. 
maṟṟoru malam māyēyam eṉpatu. itu cutta 
māyaiyiṉ tiraṭci allatu kāriyamākiya cutta 
tattuvaṅkaḷē yām; āṇavattāl 
maṟaikkappaṭṭa āṉmāviṉ ñāṉak 

tirōdha and māyēya to āṇava, karma, and 
māyā. The tirōdhaśakti joins with the 
primary impurity āṇava and makes it 
mature. This also is a power of grace of God. 
This is considered a mala since it hides the 
truth for the souls to experience the fruits of 
their actions. (tirōdhāna = to hide). Such 
hiding is helpful for the souls.  
The other impurity is called māyēya. It is an 
accumulation of śuddhamāyā or [the group 
of] śuddhatattvas that affect actions; it is 
originated by the Śiva’s śaktis because of 
aśuddhamāyā that is the  
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kiriyā caktikaḷai veḷippaṭuttum poruṭṭum, 
viṉaip payaṉkaḷai aṉupavikkum poruṭṭum, 
iṉṟiyamaiyāta taṉukaraṇa puvaṉa pōkaṅkaḷ 
kāriyappaṭum nilaiyil acutta māyā 
kāraṇattil civacaktikaḷāl 
tōṟṟuvikkappaṭuvatu. māyaiyiṉ kāriyamē 
māyēyam eṉṟu collappaṭum. 
 
aintoḻil 
ivvāṟu aṉātiyē mūvakai malattālum toṭak 
kuṇṭu kiṭakkum āṉmākkaḷai 
malapantattiliruntu viṭu vittup pēriṉpa 
vāḻvu aḷikka vēṇṭumeṉṟa peruṅ karuṇai 
mutalvaṉukku uṇṭu. ik karuṇaiyiṉ veḷip 
pāṭṭai virāyāṭṭu allatu līlai eṉpārkaḷ. ik 
karuṇaiyiṉ ceyalkaḷ aintākac colvatu 
marapu paṭaittal, kāttal, aḻittal, maṟaittal, 
aruḷal eṉa. ivaṟṟaic civaperumāṉiṉ aintoḻil 
eṉṟu caivam kūṟum. aintoḻil ceyyum 
avacaram naṭarācapperumāṉ eṉpatākum. 
caiva vaḻipāṭṭaik kūṟiya iṭattil 
ivvaintoḻilkaḷaiyum naṭarāca tattuvattaiyum 
viḷaṅka uraittōram. 
paṭaikattal-ciruṣṭi, tōṟṟuvittal. iṟaivaṉ 
uyirkaḷaiyō ulakaiyō cūṉiyattiliruntu 
uṇṭākka villai. uyirkaḷum ulakat 
tōṟṟattukkuk kāraṇamāṉa cūkkumap 
poruḷum iṟaivaṉaip pōla eṉṟaikkum uḷḷa 
poruḷ. ivai oru kālattilum aḻivatillai eṉpatai 
muṉṉamē kuṟippiṭṭōm. itu caiva cittāntattiṉ 
aṭippaṭaik karuttu. itu pōlavē uḷḷatu pōkātu, 
illatu vārātu eṉpatu maṟṟoru karuttu. itaic 
caṟkāriya vātam eṉpārkaḷ. cūṉiyat tiliruntu 
etuvum uṇṭākātu, uḷḷatetuvum cūṉiyamākātu 
eṉpatu itaṉ poruḷ. iṟaivaṉ māyaiyai mutaṟ 

essential cause for the experience of the 
worldly enjoyments, in order for the 
kriyāśakti to manifest the knowledge of the 
soul hidden by āṇava and for the souls to 
experience the fruits of the deeds. The 
action of māyā is called māyēyam. 
 
The five functions 
Thus, the Supreme Lord has the great mercy 
to free the souls – that are born with the three 
kinds of impurities – from the fetters and 
give them a blissful life. These 
manifestations of grace are called ‘[divine] 
plays’ or līlā. Tradition talks about these 
manifestations of grace as being five-fold: 
creation, protection, destruction, 
concealment, and grace. Śaivism calls them 
the five functions of God. Lord Naṭarāja is 
the one who performs these five 
occupations. We will explain the five 
functions in the context of Śiva worship and 
the principles of Natạrāja [‘s dance]. 
The creation is called sṛṣti, “origin”. God 
does not create the souls or the world from 
śūnya [or emptiness]. Both the souls and the 
subtle objects that are the material cause of 
the world are eternal like God. We have 
already mentioned that they never perish. 
This is a basic tenet of Śaivasiddhānta. 
Similarly, another notion is that “what exists 
won’t cease to be, what does not exist 
cannot be produced [from nothing]”. They 
call it satkāryavāda [or theory of causation]. 
The meaning of this [theory] is that nothing 
can be created from emptiness, and the 
existing things cannot become emptiness. It 
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kāraṇamākavum tāṉ nimitta 
kāraṇamākavum 

is said that God created the world as being 
both the primary  
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iruntu ulakaip paṭaikkiṟāṉ eṉpar. itu pānai 
vaṉaiyum kuyavaṉ maṇṇai mutaṟ 
kāraṇamāka vaittu, cakkaramum kōlum 
tuṇaik kāraṇamāyk koṇṭu, tāṉ nimitta 
kāraṇamāyiruntu, pāṉai vaṉaivatu pōla. 
ciruṭṭi eppōtum nikaḻntu koṇṭē iruppatu; 
itaṟku muṭivillai. 
ulakattup poruḷkaḷ yāvum oru kālat til 
uṇṭākic ciṟitu kālam iruntu piṉ aḻiyum 
taṉmaiyuṭaiyaṉa. uyirkaḷ vāḻvataṟku 
iṭamāyuḷḷatu ulakam. paṭaikku muṉ uyirkaḷ 
kēvala nilaiyil āṇava iruḷil aḻunti aṟivu 
viḷaṅkap peṟāmal māyaiyil viṉaiyāl kaṭṭuṇṭu 
kiṭantaṉa. intat tuṉpa nilaiyaip pōkki 
āṉmāvaip pēriṉpa nilaikkuc celutta eṇṇiya 
iṟaivaṉ viṉai aṉupavittut tīravum, āṇavam 
vilaki ñāṉam viḷaṅkavum vēṇṭi, uyirukku 
uṭalum kaṇ kātu mutalāṉa karuvikaḷum, 
vāḻvataṟku ulakum, pōkattukkup pala 
poruḷkaḷum tōṟṟuvittāṉ. ituvē paṭaippu. 
paṭaippiṉ muṭivāṉa nōkkam iṅkuk 
kūṟiyamummala nīkkamē. 
kāttal eṉpatu stiti. ittoḻiliṉ karuttāvatu, 
uyirkaḷaiyum tōṟṟuvikkappaṭṭa tēkātip 
pirapañcaṅkaḷaiyum avvavaṟṟukkuriya kāla 
ellai varaiyil nilai peṟumāṟu kāttu, uyir 
viṉaippayaṉai aṉupavikkat tuṇai 
ceytalākum. ulakaip paṭaitta iṟaivaṉ 
uyirkaḷukkup pala vakaiyāṉa uṭalkaḷait 
tarukiṟāṉ. uṭalkaḷum vāḻnāḷum peṟṟu vāḻum 
uyirkaḷ viṉai ceykiṉṟaṉa. viṉai piṟaviyait 
tarukiṟatu. piṟaviyil ūcalāṭum uyir, viṉaikku 
ēṟpa aṟivu viḷakkam peṟukiṟatu. ivvāṟu 
aṉupavittaṟkup poru 

cause of māyā and the nimitta kāraṇa. It is 
like the making of a pot: the potter shapes a 
pot using the earth as the first cause and the 
wheel and the stick as sub-causes, while he 
is the instrumental cause. Sṛṣti is constantly 
occurring; it doesn’t have an end. 
All things in the world are created in a given 
time and, after a while, they perish. The 
world is the place where souls live. Before 
they come into existence, the living beings 
were in an abject state, immersed in the 
darkness of āṇava, unconscious, and bound 
by deeds in māyā. The Lord, who wants to 
remove this state of suffering and lead the 
soul to a state of bliss, demands to 
experience the deeds, remove āṇava, and 
realize jñāna; he originates a body for the 
soul, instruments like eyes, ears, etc., a 
world where to live, and many objects to 
enjoy. This is the creation. The final aim of 
the creation is the removal of the three 
impurities mentioned here. 
Protection is called sthiti. The meaning of 
this occupation is to make the souls and the 
cosmic universe settle for the time 
appointed for them and help the souls to 
experience the deeds. God, who has created 
the world, gives different kinds of bodies to 
the souls. Having obtained a body and a 
lifetime, the living souls accumulate deeds 
that cause rebirths. The soul that oscillates 
from birth to birth receives a level of 
knowledge suitable to its karma. Thus, 
protection 
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ḷāka ulakaiyum karuvikaḷāka uṭal 
mutaliyavaṟṟaiyum tantu nilai peṟac ceytalē 
kāttal. 
mūṉṟāvatu caṅkāram, aḻittal. uyirkaḷukkum 
pācaṅkaḷukkum aḻivu eṉpatu illai. ākavē, 
iṅku aḻittaliṉ poruḷ iḷaippāṟṟutal eṉṟu 
cāttiram kūṟum. makāppiraḷayam eṉpatu 
aṉaittum oṭuṅkum kāla ellai. appōtu ellā 
ulakaṅkaḷum uyirkaḷum cūkkuma nilaiyil 
maṟaintu niṟkum. piṟappiṉilum iṟap piṉilum 
paṭṭuc cuḻaṉṟu kaḷaitta uyirukkuc cila kālam 
iḷaippāṟac ceyvatē aḻittal eṉṉum poruḷatu. 
itaṉ nōkkam, mīṇṭum ciruṭṭik kālattil 

is the condition of considering the world as 
the object of experience and the body, etc., 
as instruments [for experiencing it]. 
The third function is saṃhāra, destruction. 
It is not the destruction of the souls or 
fetters. Therefore, the Śāstras say that its 
meaning is “taking rest”. The time frame in 
which everything is suspended is called 
māhapralaya. At that time, the world and 
the souls disappear in the sūkṣma state. The 
meaning of destruction is giving rest for 
some time to the soul that has been spinning 
around and is tired after birth and death. Its 
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avvuyir iḷaippu nīṅkit taṉukaraṇa puvaṉa 
pōkaṅkaḷuṭaṉ kūṭi viṉaippayaṉai 
aṉupavittut tīrppataṟku vēṇṭiya valimaiyait 
taruvatākum. 
tirōpavam eṉpatu maṟaittal. maṟaittalāl 
uyir viṉaiyilīṭupaṭṭu aṉupavippatāl 
kālakkiramattil iru viṉai yoppu nikaḻkiṟatu. 
itu mala mutirccikku, atāvatu 
paripākattiṟku, utaviyākiṟatu. 
aṉukkirakam aruḷ ceytal. iruviṉai oppu 
nikaḻntu malam paripākappaṭṭa aḷavil, 
aṉukkirakam nikaḻkiṟatu. itai aruṭcatti 
patital-catti nipātam eṉpārkaḷ. pācaṅkaḷ 
yāvum viṭavē, muttip pēṟukaikūṭum. 
iṟaivaṉ cannitiyil eppōtum inta aintoḻil 
iṭaiyaṟātu pala paṭikaḷil nikaḻntu 
koṇṭēyirukkum. cūriyaṉuṭaiya cannitiyilē 
cila malarkaḷ moṭṭākiyum, cila moṭṭu 
virintum, cila naṉku malarntum, cila 
kūmpiyum, cila utirntum pōvatu pōla, 
iṟaivaṉ cannitiyil 

purpose is to provide the soul with the 
necessary strength to interrupt the rest at the 
time of the next sṛṣti and experience the 
fruits of the deeds getting together with the 
worldly enjoyments. 
Tirōdhana is the concealment. While the 
soul is getting involved in the deeds and 
experiencing them, two kinds of deeds are 
produced through concealment. This is 
helpful for the maturity of the impurities, 
namely paripāka. 
Anugraha is the action of grace. Anugraha 
occurs after the two kinds of deeds have 
reached their completion. It is also called 
“power of grace”, śaktinipāta. Having 
removed all the attachments, one obtains 
mukti. 
God will uninterruptedly perform these five 
functions at different stages in the sanctum.  
In the presence of the sun, some flowers 
close themselves, some open, some 
blossom, the petals of some of them get 
close, and those of others fall; similarly, in 
the temple of God, these five functions  
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ivvaintoḻilkaḷ uyiriṉ pakkuvattiṟkēṟpa 
nikaḻntu koṇ ṭēyirukkum. 
 
catti 
civam eṉṟa poruḷ oṉṟē. civatkiṉ āṟṟalait 
taṉiyē pirittuc catti eṉṟu collukiṟōm. civat 
taiyaṉṟit taṉiyē catti eṉpatu illai. cattiyiṉ 
ceyaṟpaṭum taṉmaiyai vaittuc catti 
palavākac collappaṭum. cattiyiṉ corūpam 
uyirkaḷukku aṉukkirakam māttiraṅ kuṟitta 
ñāṉamoṉṟē; atuvē parācatti eṉpatu. 
uyirkaḷukku malaparipākam varuvittal 
kuṟittu aintoḻil ceyvikkum nilaiyil, ataṉ oru 
kūṟu tirōtāṉa catti eṉappaṭum. mutalvaṉ 
carvāṉmākkaḷaiyum muttiyil cērppikka 
vēṇṭum eṉak koṇṭa karuṇaiyē iccā 
cattiyākum. āṉmākkaḷ ceyta iruviṉaip 
payaṉkaḷai aṉupavittut tīrkka vēṇṭum eṉṟu 
mutalvaṉ niṉaippatu ñāṉa catti. atē 
karuṇaiyāl, ciruṭṭi mutalāṉa kāriyaṅkaḷai 
naṭatti varutal kiriyā catti. iccā cattiyāl 
aṉukkirakamuṇṭāy ñāṉacattiyāl viṉaikaḷai 
aṟintu, kiriyācattiyāl viṉaikkīṭākat tēkātip 
pirapañcaṅkaḷait tōṟṟu vittal nikaḻkiṟatu. ic 
cattikaḷ mutalvaṉukkuk karuviyēyām. 

will be continuously performed for the 
spiritual maturity of the soul.  
 
Śakti 
Its meaning is the same as Śiva. We call 
śakti the power of Śiva considered 
separately. There is no śakti without Śiva. 
The śakti can be called in different ways 
based on the manners it functions. The form 
of śakti that symbolizes only the grace 
[bestowed] for the souls is called jñāna; this 
is the paramāśakti. One of its components, 
which performs the five activities that lead 
to the maturity of the impurities for the 
souls, is called tirōdhanaśakti. Icchāśakti is 
the grace of the Supreme Lord wishing for 
all living beings to join mukti. Jñānaśakti is 
the Supreme Lord’s thought that souls must 
experience and extinguish the fruits of the 
two kinds of karma they accumulate. Due to 
this same compassion, kriyāśakti performs 
the actions starting from sṛṣti. The cosmic 
worlds are brought to existence through the 
icchāśakti that is the power of grace, 
jñānaśakti that is the power of knowledge of 
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civattiṉuṭaiya cattiyāṉatu civattiliruntu 
vēṟu pirikka muṭiyāta āṟṟal aḷavēyākum. 
tīyiliruntu pirikkamuṭiyāta veppam pōla, 
civamum cattiyum iraṇṭum oru poruḷēyaṉṟi, 
iru poruḷkaḷalla. civaperumāṉ “āṇallai 
peṇṇallai aliyumallai” eṉṟār appar 
cuvāmikaḷ. avaraiyē “ammaiyē appā” 
eṉṟum, “appaṉ nī ammai nī” eṉṟum nam 
ācāriyar pāṭiṉar. āṟṟalaip peṇṇākavum, 
āṟṟaluṭaiyavaṉai āṇākavum 

karma, and kriyāśakti that is the power of 
doing deeds. These śaktis are activities of 
the Supreme Lord. 
The śakti of Śiva is its power that cannot be 
separated from him. Just like you cannot 
separate the heat from the fire, Śiva and 
śakti are only one thing, and not two. Appar 
said, “[God] is not male, nor female, nor 
neither male nor female”. Our ācārya sang 
calling him “Oh mother, father”, and “You 
are the father, you are the mother”. In the 
religious context, there is the  
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colvatu, camayat tuṟaiyil ettaṉaiyō 
poruḷkaḷiṟ kāṇpatu pōla, upacāra 
moḻiyattaṉaiyē. itaiyē purāṇa 
kāviyakkārarkaḷ “jakattukkup pitā mātākkaḷ 
ivviruvarum” eṉṟu coṉṉārkaḷ. purāṇak 
kataikku itu vēṇṭuvatē; āṉāl tattuvak 
karuttukku itu caṟṟum poruntātu. 
 
tacakāriyam 
tacakāriyam eṉṟa oru toṭar cittāntattil 
collap peṟum; āṉmā ulakiṉ iyalpaik kaṇṭu, 
piṉ uyiriṉ iyalpaik kaṇṭu, piṉ civattiṉ iyalpu 
kaṇṭu, iṟutiyil civattōṭu oṉṟum nilai varaiyil 
peṟum aṉupava muṟaikaḷaip 
pattuppaṭikaḷāka vakuttuk kūṟuvatu oru 
marapu. 
pirutivi tattuvam mutal civa tattuvam īṟāka 
uḷḷa muppattāṟu tattuvaṅkaḷaiyum ivai 
tattuvaṅkaḷ eṉṟu vaṭivu kāṇpatu 
tattuvarūpam. ivai caṭam eṉṟu uṇartal 
tattuva taricaṉam. civaṉ ācāriya mūrttamāy 
eḻuntaruḷi vantu ivai caṭameṉpataiyum, 
āṉmāviṉ ñāṉam tattuvātītamāy niṟpatu 
eṉpataiyum, uṇartta uṇarntu niṟpatu tattuva 
cutti. tattuvaṅkaḷ nīṅkiṉa kilaiyal, vanta 
atīta ñāṉattait tāṉeṉṟu kāṇutal āṉma 
rūpam. taṉatu ceyal illai yeṉṟu kaṇṭu, tāṉ 
eṉpatu tōṉṟāmal, antac civameṉṉum 
paramāṉantap poruḷil kūṭi atuvāvatu āṉma 
cutti, tiruvaruḷaiyē iṭamāka niṉṟu kāṇutal 
civarūpam. kivappēṟṟil kaikūṭum 
aṟitaṟkariya paramāṉantattaic cērutal 
civataricaṉam. aṟivikka aṟiyum āṉma 
pōtamum kaṉmappucippum avaṉeḻiya 
vēṟillai eṉṟu kaṇṭu, akamum puṟamum 
antac civattuṭaṉē kūṭiniṟṟal civayōkam. 

formal saying that the power is female and 
the one who possesses it is male, like we see 
with many other things. Like this, the 
Purāṇas’s writers said that he is both the 
father and the mother of the whole world. 
Puraṇic stories are necessary, but they do 
not fit the philosophical tenets. 
 
Daśakārya 
In Śaivasiddhānta, there are series [of acts] 
called daśakārya; there’s a tradition to 
divide the ways of experience into ten stages 
by which the ātma discovers the nature of 
the world, then discovers the nature of the 
self, then discovers the nature of Śiva, and 
finally becomes one with Śiva. 
Tattvarūpa is seeing the forms of all the 
thirty-six tattvas starting from pṛthvītattva 
and ending with Śivatattva. Perceiving their 
matter corresponds to tattvadarśana. 
Tattvaśuddhi is realizing them as matters 
emerging from Śiva in the form of an ācārya 
and [realizing] the philosophical concept of 
soul’s knowledge. Having left aside the 
philosophical principles, ātmarūpa is seeing 
oneself as supreme knowledge. Merging 
with the Supreme Being that is Śiva, 
understanding that that’s not our doing nor 
that we are him, is called ātmaśuddhi. 
Śivarūpa is realizing that the grace of Śiva 
is everywhere. Joining the Supreme bliss, 
known as being in his Śiva’s abode, is called 
śivadarśana. Having realized that there is no 
difference between the bhoga and karma he 
has arisen, śivayoga is the inner and outer 
union with that Śiva. In that situation, Śiva 
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anta nilaiyil, civaṉ ivaṉ uṭalum uyirumāy 
niṉṟu, pirārattamākiya viṣaya 

resides in its body and [the soul] experiences 
the worldly bhoga deriving from the 
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pōtattaiyum civa pōtamāyc ceytu, ivaṉaip 
pōtamaṟa niṉṟu tāṉākki viṭuvaṉ. 
āṉmalāpamāṉa paramāṉantam poṅkik 
karai puraṇṭu avacamuṟum nil civapōkam 
eṉappeṟum. ivvāṟu kāṇkiṟa tattuvarūpam 
taricaṉam cutti, āṉmarūpam taricaṉam 
cutti, civarūpam taricaṉam yōkam pōkam 
ākiya pattumē taca kāriyam eṉappaṭum. 
 
mutti nilai 
caiva kittāntattiṉ oru mukkiyamāṉa kōṭpāṭu 
mupporuḷ uṇmai eṉpatu, itaṉpaṭi, pati pacu 
pācam ākiya mupporuḷkaḷum aṉātiyāṉavai, 
nittiyamāṉavai (aḻivillātavai) eṉpatu. 
āṉmākkaḷukku aḻivu illai. āṉmā iṟaivaṉōṭu 
iraṇṭaṟak kalantapiṉ, atāvatu mutti 
nilaiyilum, pācaṅkaḷiliruntu viṭupaṭṭa 
piṉṉum, civattōṭu pūraṇamāy oṉṟāvatillai. 
piṟappiliruntum iṟappiliruntum-viṉayiṉ 
toṭakkiliruntu-viṭupaṭṭatu uṇmai. viṭupaṭṭa 
āṉmā, iṟaivaṉōṭu iraṇṭaṟak kalantu avaṉatu 
aintoḻilkaḷil campantamiṉṟi, avaṉ pēriṉpam 
aḷikkat tāṉ avviṉpattai aṉupavittuk 
koṇṭiruppaṉ. ituvē iraṇṭaṟak kalattaliṉ 
uṇmaip poruḷ eṉṟu cittāntikaḷ kūṟuvar. inta 
nilai ēkamum alla, tuvaitamum alla; uṇmai 
a-tvaitam. ātalāl itu cuttāttuvaitam eṉpatu 
caivaruṭaiya karuttu. ivvāṟu āṉmā oṉ 
ṟākāmal iraṇṭumākāmal uḷḷa āṉantāṉupava 
nilaiyil, mūṉṟāvatu poruḷāṉa malam eṉṉa 
ākiṟatu eṉpatu kēḷvi. itaṟkum aḻivillai 
eṉpar; malamāṉatu vaṟutta vittup pōla, 
muttiyaṭainta āṉmākkaḷaip pantikkum 
valimaiyaṟṟup pōṉa pōtilum, pūraṇamāy 
aḻintuviṭa villai; pettāṉmākkaḷaip pantittuk 
koṇṭutāṉirukkiṟatu. makācaṅkāra kālattil 
itu, māyaiyil 

past karma as well as Śiva’s bliss, till the 
soul is left with [Śiva’s bliss alone, and 
with] no enjoyment. Śivabhoga is the 
uncontrolled state overflowing with 
spiritual supreme bliss. 
Thus, we have mentioned the daśakārya as 
tattvarūpa, tattvadarśana, and tattvaśuddhi; 
ātmarūpa, ātmadarśana, and ātmaśuddhi; 
and śivarūpa, śivadarśana, śivayōga, and 
śivabhoga. 
  
The state of mukti 
An important tenet of Śiva philosophy is the 
threefold reality. According to this, there are 
three beginningless and eternal 
(unperishable) entities, that are pati, paśu, 
and pāśa. Souls are indestructible. Although 
the soul merges with Śiva – namely, reaches 
mukti – after it detaches from the impurities, 
it does not fully become one with him. It 
indeed gets freed from the deeds coming 
from birth and death. The liberated soul 
unites with God and does not get involved 
in his five occupations, continuously 
experiencing the bliss he gives. This is the 
true meaning of the union with Śiva, hence 
called Śuddhādvaita. Thus, as it is 
experiencing such bliss where it is not as 
one nor as separated, the question is what 
happens to the impurities, which are the 
third entity. They do not get destroyed. 
Impurity is like a roasted seed that, although 
not having the power to bind the souls that 
have reached mukti, does not even perish 
completely; the bound souls remain bonded. 
During the destruction, 
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oṭuṅki, mīṇṭum ciruṭṭik kālattil āṉmākkaḷ 
uṭaleṭuttavaṭaṉē avarkaḷuṭaiya 
paripākattukkut takkavāṟu avarkaḷuṭaiya 
aṟivai maṟaittuk taṉ toḻilaic ceytu koṇṭutāṉ 
irukkiṟatu. itaṉāl muttiyilum mūṉṟu 
mutalum uḷḷaṉa eṉṟu collukiṟōm. 
(tacakāriyamum mutti nilaiyum mikavum 
nuṇukkamāṉa cikkal poruntiya karuttukkaḷ. 
cāmāṉiyamāyc camayattai aṟiya muyalvōr 
ivaṟṟiṉuḷ pukavēṇṭuvatillai.) 

they shrink in māyā, then again during the 
creation the souls obtain a body appropriate 
to their spiritual maturity, conceal their 
knowledge, and perform their actions. 
Therefore, we say that the three entities exist 
even in mukti. 
(The concepts of daśakārya and the state of 
mukti are very difficult. Those who have a 
basic knowledge of religion should not 
investigate them).  
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mutti cātaṉam 
ituvarai pati pacu pācaṅkaḷiṉ 
ilakkaṇaṅkaḷaiyum, caktiyiṉ taṉmai, 
aintoḻiliṉ poruḷ, tacakāriya viḷakkam, mutti 
ilakkaṇam ākiya poruḷkaḷaiyum kūṟiṉōm. 
iṉi mukti cātaṉam eṉpatu paṟṟik kūṟi 
ippakutiyai muṭikkalām. 
ōr aracaṉuṭaiya putalvaṉ iḷamaiyil yātu 
kāraṇattālō araṇmaṉaiyai viṭṭu vēṭar 
kūṭṭattilē cērntu vēṭarāl vaḷarkkap paṭṭāṉ. 
tāṉ iṉṉa ciṟapyuṭaiyavaṉ eṉpatu avaṉukkut 
teriyavillai. vēṭaṉeṉṟē taṉṉai mayaṅki 
irukkiṟāṉ. anta nilaiyil aracaṉ vantu, “nī 
eṉṉuṭaiya makaṉ” eṉṟu avaṉukku uṇartti 
vēṭar kūṭṭattiliruntu pirittuc ciṟappuc ceytu 
taṉṉaippōla aracakumāraṉākkiṉāṉ. 
atupōla, uyirāṉatu, taṉṉaiyum aṟiyātu, taṉ 
talaivaṉaiyum aṟiyātu, aimpula vēṭar 
cuḻaliṟpaṭṭut tuyaruṟukiṉṟatu. appōtu 
talaivaṉ, taṉatu aruḷ kāraṇamāka avaṉukku 
oru kuruvāka eḻuntaruḷi vantu, pulaṉkaḷ 
mutalāṉa tattuvaṅkaḷ nīyalla eṉṟu avaṉukku 
uṇartti, avaṟṟai uḷḷa paṭi uṇaracceytu, 
avaṟṟiṉiṉṟum pirittu, avaṉuṭaiya 

 
Mukti sādhana 
So far, we have mentioned things like the 
definitions of pati, paśu, and pāśa, the 
nature of śakti, the meaning of the five 
functions, the explanation of the daśakārya, 
the definition of mukti. Hereafter, we will 
finish this section by talking about the way 
to obtain mukti. 
A king’s son left the palace in his youth for 
some reason, joined a community of 
hunters, and was raised by them. He did not 
know the greatness of his origins and had 
deluded himself that he was a hunter. In this 
context, the king went [to him], told him that 
he was his son, separated him from the 
hunter community, and made him a prince 
doing special things. Similarly, the soul 
does not know itself and does not know its 
Lord; it is just being deceived by the five 
senses and suffering. At that time, the Lord, 
due to his grace, appears to him as a guru, 
makes it realize that the tattvas starting from 
the senses are not [its real] self, makes it feel 
those as they [really] are, separates it from 
them, 
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aññāṉattaip pōkki, avaṉait tāṉākkit taṉatu 
tiruvaṭiyil cērkkiṟāṉ. kuruvaṭivāka varukiṟa 
iṟaivaṉ taṉatu tīkṣaiyāl avvāṉmāvaic 
cuttaṉākkukiṟāṉ. kuruviṉ pārvaiyālum 
paricattālum cañcita viṉai tīrukiṟatu. 
ceykiṉṟa ceyalellām civaṉ ceyaleṉṟa 
pāvaṉai yōṭu ivvāṉmā viṉai ceytu varavē, 
ākāmiyam ēraṟāmaṟ pōkiṟatu. uṭal uḷḷa 
aḷavum pirāratta viṉai iruntu aṉupavittu, 
uṭal nīṅkavē, atuvum illāmaṟ pōkiṟatu. 
ivvāṟu iruviṉaiyoppu kaikūṭukiṟatu. 
pacuñāṉattaip pōkki, kuru ceyta pati ñāṉa 
upatēcattāl āṇava malamum akalkiṟatu. 
ivvāṟu iruviṉai yoppum malaparipākamum 
kaikūṭavē, avvāṉmāviṭattut tiruvaruḷ 
patikiṟatu; patinta uyir paramuttiyil 
cērkiṟatu. 
tiruvaruḷ neṟiyil niṉṟu civattaik kūṭa 
virumpuvōr piṉpaṟṟattakka vāḻkkai neṟikaḷ 
cariyai kiriyai yōkam ñāṉam eṉa nāṉku. 
ivai muṉṉamē viḷakki uraikkappaṭṭaṉa. iv 
vāḻkkai neṟikaḷil niṟkum kālattu, aṭiyār 
vaḻipāṭu ceytal mikka ciṟappuṭaiyatu, 

removes its ignorance, and brings it at his 
abode where it becomes as the Lord himself. 
God, who comes as a guru, makes the soul 
pure through his initiation. [The soul] 
extinguishes the accumulated karma thanks 
to the vision of God and purifications. If this 
soul performs the actions thinking that they 
are all actions of Lord Śiva, the āgāmya 
karma will not occur. Thus, there will be the 
cancellation of good and bad deeds. Having 
dispelled the paśujñāna, even the 
āṇavamala will vanish thanks to the 
teaching of the pati jñāna. Therefore, 
having attained the cancellation of the two 
kinds of deeds and the maturity of the malas, 
the divine grace sinks into the soul; the freed 
soul reaches the supreme mukti. 
There are four life paths that should be 
followed by those who wish to reach Śiva 
dwelling in the state of grace: caryā, kriyā, 
yoga, and jñāna. 
All these [concepts] have been explained 
earlier. While living this path of life, the 
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avaciyamāṉatu. civañāṉikkuc ceyyam 
tāṉamāṉatu, ciṟitāyiṉum mēlāṉa perum 
payaṉait tarum; nalla piṟappiṟ piṟakkac 
ceytu, mutaṉ mūṉṟu mārkkaṅkaḷilum cārātu 
uṇmai ñāṉattait tantu, piṟaviyai aṟuttu 
nātaṉ aṭikkamalaṅkaḷai naṇukuvikkum. 
enta nilaiyil niṉṟōrum, civaṉuṭaiya 
tiruvainteḻuttai vitippaṭi uccarikka, 
aññāṉam nīṅki āṉmāvil araṉ utikka, malam 
aṟum. puṟattilum araṉaip pūcippatu aṭiyār 
ceykaiyākum. yāṉ eṉatu eṉṉum kōṇai ñāṉa 
eriyāl ērittavarkaḷukku, viṉaiyaip 

servants’ worship is very important and 
necessary. The donations to the śivajñānins, 
no matter how small, will give the greatest 
benefits; they will provide [a Śaiva] with a 
good rebirth, give him the real knowledge 
without joining the three aforementioned 
ways of life, close his birth chain, and make 
him reach the abode of God. 
In whatever stage [a Śaiva] is, if he 
pronounces the five syllables mantra as per 
rules, his ignorance will be dispelled, ̀Hara 
will rise in his soul, and his impurities will 
be cut off. The outer worship of Hara is a 
duty of the devotees. God will remove the 
deeds 
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pōkki iṟaivaṉ taṉṉaiyaḷippāṉ. akkiṉit 
tampam vallavaṉukku aṉal cuṭātatu 
pōlavum, maruntum mantiramum 
uṭaiyavaṉukku viṭam ēṟātatu pōlavum, 
ñāṉikku viṉai ēṟātu. cuṟṟuvataik kuyavaṉ 
niṟuttiya pōtilum, vēkam uḷḷavarai 
cakkaram cuḻalvatupōla, uṭal uḷḷa varai atai 
oṭṭiya vātaṉaikaḷ iruntu, uṭal māyum pōtu 
malam mutaliya yāvum māyntu pōm. 
inta nilaiyil civaṉ muttar iruppar. āyiṉum, 
iṟaivaṉ aṭiyārkaḷōṭu kūṭiyiruntu, civa 
vēṭaṅkaḷākiya tirunīṟu uruttirākkam 
mutaliyavaṟṟaip pūṇṭu avaṟṟiṉiṭam aṉpu 
celutti, ālayaṅkaḷellām araṉeṉat toḻutu, 
“eṉṟum nām yāvarkkum iṭaivōm allōm 
irunilattil emakku etirāvārum illai” eṉṟa 
perumita nilaiyil vāḻvārkaḷ. īcaṉukku 
aṉpillātavar, aṭiyavarukkō evvuyirukkumō 
tamakkō aṉpillātavarkaḷ; avarkaḷuṭaiya 
cērkkai piṟap piṟappaik kūṭṭuvippatu; ākavē 
atai nīṅki aṭiyāruṭaṉ kūṭiyirukka vēṇṭum. 
tirukkōyiluḷḷirukkum tirumēṉiyaic civaṉ 
eṉavē kaṇṭavarkkum, mantirattālē 
niṉaippavarkkum, iṟaivaṉ āṅkāṅkē uṟaintu 
veḷippaṭṭu aruḷ ceyvāṉ. ñāṉa kuruvē civaṉ 
eṉṟu vaḻipaṭṭōrukkup paramporuḷākiya 
civaṉ ivaṉāki, nayaṉam, vācakam, 
māṉatam eṉṉum mūṉṟu tīkṣaikaḷālum 
ivaḷaic civamākavē ākkiviṭum. 

of those who have burnt with fire the limited 
knowledge of ‘I’ and give them himself. Just 
like the fire will not burn the mighty one, 
and just like the poison will not harm the one 
who holds medicines and mantras, karma 
will not affect the jñānins. Although the 
potter stops the circling, the wheel spins as 
long as there is speed; like that, as long as 
there is a body, the pains are attached to it, 
and when the body disappears, then the 
impurities etc. will disappear too. 
In this way, the jīvan will be freed. 
Moreover, those who gather together with 
the devotees of God, carrying the sacred 
ashes, the rudrākśa beads, etc. as symbols 
of Śiva, worshipping Hara in all the temples, 
saying, “We will never submit to anyone; 
none is our adversary in the wide world”,234 
will live joyfully. Those who do not love 
God, don’t even love the devotees, nor any 
other life, nor themselves; getting along 
with this kind of people will get [the Śaiva] 
a further rebirth; therefore, one must get 
away from there and gather with the 
devotees. God will appear here and there 
and grant his grace to those who see the 
sacred idol of Śiva that is placed in the 
temples and to those who think of him 
through the mantras. 

 
234 I thank Professor K. Nachimuthu from the EFEO, Pondicherry, for his help on this quotation. 
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tiruvaruḷ 
caiva camayattil iṟaivaṉatu tiruvaruḷ eṉṟa 
karuttu mikka ciṟappāṉa iṭam vakikkiṟatu. 
itaip pala iṭaṅkaḷil kuṟippiṭṭirukkiṟōm. 
tiruvaruḷ eṉpatu, uyirkaḷ uyyavēṇṭum eṉṟu 
iṟaivaṉ koṇṭa peruṅkaruṇai. itu 
kāraṇamākavē iṟaivaṉ uyirkaḷ 

The guru, having become as Śiva himself 
for the worshippers of God, will make them 
as Śiva too through the three initiations that 
are by vision, speech, and mind. 
 
The divine grace 
In Śaivism, the concept of God’s grace 
holds a very important place. We have 
mentioned it on several occasions. The 
divine grace is God’s great compassionate 
thought that all living beings must be saved. 
It is because of this that God creates the 
living beings, 
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kaḷaippaṭainta kālattē oṭuṅkac ceytu, 
mīṇṭum viṉaik kēṟpap piṟaviyait tantu, 
māyaiyiliruntu taṉukaraṇa 
puvaṉapōkaṅkaḷait tōṟṟuvittu viṉaiyaruntac 
ceykiṟāṉ. uyirkaḷ viṉaiyai aṉupavittu 
muṭikkavēṇṭum, āṇava malapantattiliruntu 
viṭupaṭavēṇṭum eṉpatē itakaṉ nōkkam. 
pāṟkaṭalil vāḻum mīṉ appāl uṇṇa eṇṇāmal, 
kaṭaliṉ kaṇ uḷḷa piṟa ciṟṟuyirkaḷāṉa pūcci 
mutaliyavaṟṟai uṇṭuvāḻa muyalkiṟatu. 
atupōla, uyirkaḷ tammaiyum aṟiyāmal, 
talaivaṉaiyum aṟiyāmal ulakap poruḷkaḷil 
paṟṟuvaittu uḻalkiṉṟaṉa. ivvuḻaṟciyiliruntu 
mīḷac ceyvatē uṭal koṭuttataṉ kōkkam. 
aḻukkut tuṇiyil vaṇṇāṉ cāṇam uvarmaṇ 
mutaliyavaṟṟaip pōṭṭu naṉaittu, tōṟṟattil 
piṉṉum amaḻukkākki, piṟaku avaṟṟait 
tuvaittuc cuttamākkuvatupōla, iṟaivaṉum 
uyirkaḷai ulakapporuḷkaḷilē tōyac ceykiṟāṉ. 
kaṉma valiyāl iṉpam varumpōtu ellōrukkum 
makiḻccitāṉ. tuṉpam viḷaiyumpōtu varunti 
iṟaivaṉaik kaṇṇillātavaṉ eṉṟukūṭa makkaḷ 
kuṟai kūṟukiṟārkaḷ. āṉāl vaikkiyaṉ, puṇ 
uṭaiyavaṉukku vali uṇṭāṉa pōtilum kūṭa, 
kattiyāl puṇṇai aṟuttup piṟaku atai 
āṟṟukiṟāṉ. tuṉpaṅkaḷum it takaiyaṉavē. 
tāy tantaiyar peṟṟa piḷḷaikaḷ tām collukiṉṟa 
nalvaḻiyil cila camayam naṭakkātapōtu 
kōpittup pirampālaṭittuk kaṭumaiyāṉa 
taṇṭaṉaiyum koṭuppārkaḷ. iv vaḷavum 
piḷḷaiyiṉmēl ēṟpaṭṭa pariviṉālēyām. atu 
pōlavē, iṟaivaṉ cilariṭattuk kōpittu aruḷ 
ceyvataṟkup patilākat tuṉpamē 
taruvatupōlak tōṉṟuvatum. ituvum 
avaravaruṭaiya tīviṉaiyai aṉupavittuk 

gives them new births according to their 
karma, makes the worldly objects to be 
enjoyed appear from māyā, and then 
removes all the deeds. Living beings’ aim is 
to experience the karma and get freed from 
the bond of the impurities. 
The fish living in the sea of milk does not 
intend to eat the other fishes but tries to eat 
other micro-organisms such as insects in the 
eye of the sea. In the same way, living 
beings are engaged in worldly things 
without knowing themselves and without 
knowing the Lord. The purpose of giving 
them a body is for them to recover from this 
suffering. Just like the washerman who 
soaks dirty clothes with dung, saline soil, 
etc., and keeps them dirty in appearance, 
and then washes them clean, the Lord also 
makes the living beings dip in worldly 
things. When pleasure arises from the power 
of karma, everyone is happy. When 
sufferings occur, people complain, also 
saying that God is not watching. But the 
doctor heals the wound only after having cut 
it with a knife, even though the patient is in 
pain. The sufferings have the same nature. 
When sometimes children don’t behave 
following the good conduct that their 
parents had taught them, the parents get 
angry and give them severe punishments. 
This happens because of the love they feel 
for their children. Similarly, God gets angry 
with some people, and instead of giving 
them grace, it appears as if he gives them 
suffering. This also is the outcome of his 
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kaḻiya vēṇṭum eṉṟa karuṇaiyiṉāl 
nikaḻvatēyākum. 

compassion, for which one must experience 
his evil deeds. 

126 

ivvāṟu iṟaivaṉ uyirkaḷukku iṉpamum 
tuṉpamum taruvatu viṉaiyai aṉupavittuk 
tīrppataṟkākavē. āyiṉum, iṟaivaṉuṭaiya 
aruḷiṉ taṉmaiyai varaiyaṟai ceytu colla 
muṭiyātu. māṇikkavācakarai mikavum 
cōtittut tuṉpattil āḻttiya iṟaivaṉ atē nērattil 
anta iṭattilēyē vanti eṉṟa piṭṭu vāṇiccikku 
aruḷ ceytāṉeṉṟu nūlkaḷiṉāl aṟikiṟōm. ākavē, 
tiruvaruḷiṉ pōkkai uṇarntu aḷaviṭṭuc colla 
muṭiyātu. iruviṉaiyoppu nikaḻntu, anta 
nilaiyil mala paripākamum uṇṭāki, 
cattinipātam viḷaiyum eṉṟu aruḷ nūlkaḷ 
pēcukiṉṟaṉa. atāvatu, paṟṟillāmal nalviṉai 
tīviṉ iraṇṭaiyum aṉupavittup palaṉai 
civārppaṇamākak karuti irukka, mēl 
ākāmiya viṉai varuvatu niṉṟu, viṉai uṭalōṭu 
kaḻikiṟatu. iruviṉai oppu viḷaikiṟatu. 
ittakaiya uttamarkaḷukku, āṇava malam 
paripāka maṭaiyavē, tiruvaruḷ vantu 
patiyum eṉpatu karuttākum. 
vayalil umukiṟavaṉ vayalai uḻutu 
puḻutiyākki varampu kōlikkoṇṭu maṭaiyai 
etirnōkki irukkiṟāṉ. āṉāl maḻai peyvikka 
avaṉāl iyalātu. atupōla, nām nammaip 
pakkuvappaṭuttit tiruvaruḷai etirnōkki 
irukkalāmēyaṉṟi, tiruvaruḷaip peṟutal 
nammuṭaiya putti pūrvamāṉa āṟṟalukku 
aṭaṅkātu eṉṟu cāttiram collum. ātalāl ippaṭi 
naṭantutāṉ tiruvaruḷ peṟa vēṇṭum eṉṟu colla 
muṭiyātu. vantikkut tiruvaruḷ 
kaikūṭiyatupōla, yārukkum enta nērattilum 
evvitak kāraṇam illāmalum iṟaivaṉatu aruḷ 
nōkkam vantu poruntalām. itai nirhētuka 
kaṭāṭcam eṉpārkaḷ. “āṭpālavarkku aruḷum 
vaṇṇamum ātimāṇpum kēṭpāṉ pukil 
aḷavillai. kiḷakka vēṇṭā” eṉpatu campantar 
vākku. ituvē tiruvaruḷiṉ iyalpu. 

Thus, God gives both pleasures and 
sufferings to the living beings for them to 
experience their karma. However, it is not 
possible to delimit the grace of God. We 
know from the scriptures that the God who 
tested a lot Māṇikkavācar and drove him 
into a state of suffering, was the same who 
had bestowed his grace to the woman selling 
steamed rice called Vanti. Therefore, it is 
not possible to understand and measure the 
direction of the divine grace and state it. The 
graceful scriptures say that as the two 
karmas will occur, in that context the 
impurities will mature, and the śaktinipāta 
will rise. In other words: having experienced 
both the good and the bad karma without 
attachment, one must think of the fruits [of 
the actions] as offerings to Śiva, then the 
āgāmya karma won’t accumulate, and the 
deeds will extinguish with the body. It is 
believed that as the two kinds of karma will 
occur equally, for this kind of good people 
the āṇava will get matured, and then then 
the divine grace will come and settle [in 
them]. 
When the farmer plows the field, he 
prepares the dry plowed soil, rises ridges, 
and waits for channels [to be filled with 
water]. But he cannot make it rain. 
Similarly, according to the Śastras, although 
we mature and wait for divine grace, our 
intellect cannot predict its obtainment. 
Therefore, we cannot say that one should get 
his grace by behaving in a certain manner. 
Just like it happened to Vanti, the divine 
grace may come at any time, for any reason. 
They call this nirhētuka [or causeless] grace. 
“If one started asking about the manner in 
which [Śiva] bestows grace to the devotees 
and his old glories: they are limitless”235 is 
Campantar’s saying. This is the nature of 
God’s grace. 

 

 
235 I thank Professor K. Nachimuthu from the EFEO, Pondicherry, for his help on this quotation. Note that he translated 
kēḷ- in its earlier meaning of “to listen to”, “to hear”. Nevertheless, I chose to translate it with its later meaning of “to ask” 
as it seems to better fit the context. 
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DISCUSSION AND CONCLUSIONS 

The nineteenth and twentieth centuries have been a period of profound change in the 

Subcontinent. The colonial dominance in Tamil Nadu led to new phases of balance and confrontation 

within the society, marking the emergence of the voices of the Velalars, who have been the main 

promoters of a new asset and a shift in the holding of power regardless of the reference domain. One 

of the consequences of the power they had managed to wrest from the Brahmins was a large-scale 

promotion of the Śaivasiddhanta, which since the sixteenth century – with the foundation of the 

Thiruvavaduthurai Adhinam and the Dharmapuram Adhinam – could boast of lineages of priests who 

were specifically Velalars. 

Nevertheless, even within the Śaiva domain, a process of innovation was felt necessary to 

highlight the characters deemed as more representative of Tamil religiosity while leaving behind 

those that showed a major influence from the Sanskrit tradition. This need emerged from and was 

fueled by the strong association operated during this period between religion and a people’s identity 

in the general context of Indian country. 

Religion represents a crucial factor in forming or developing both personal and social identity. 

It provides both individual faith experience and collective activities in its public structures that create 

a sense of connection and belongingness in a community.236 During the last decades, the social 

sciences field registered a revival of interest in the link between religion and identity (Vail and 

Routledge, 2020; Eisenberg, 2016; Oppong, 2013). While through the personal faith experience, an 

individual can find answers and instruments to cope with self-existential crisis, thus benefiting from 

it, at the same time, religion as an institution creates relationships between worshippers of the same 

tradition or creed, involving them in collective activities in its public structures, and providing them 

with communal experiences, shared ideological context and worldviews, moral beliefs, and social 

norms. The observance of such a set of values is mainly carried out, for example, through the 

systematic strategy or practice of presenting spiritual personalities as models to emulate and with 

whom to identify. Despite in some contexts it may also represent a hindering factor, like in cases of 

religious discrimination or persecution, the result is that it can serve as an ideological, social, and 

spiritual context for the identity construction or shaping process. 

 
236 This statement is true generally speaking, but it is important to specify that this role religion holds can vary depending 
on the society and epoch taken into account. It, for example, does not consider the atheist community. Nevertheless, it 
particularly fits the Tamil Nadu of the analyzed centuries. 
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A further aspect to consider is the connection between religion and ethnicity. Ethnic identity 

is outlined and defined by features shared by all members within a group, like the association to 

specific origins, history, customs, culture, and land. Going beyond the sociologists’ debates 

concerning the possibility of completely overlapping the boundaries of religion and ethnicity (Ruane 

and Todd 2010), it can be stated that religion may represent a form of ethnicity in contexts where 

there is massive and active participation in religious or spiritual life, that is, where religion represents 

an essential sphere of a community’s everyday life. This concept explains, for example, the religious 

dimension that ethnic conflicts can have, making religion a potential trigger for social mobilization 

(Brubaker 2016; Fawcett 2000). 

In the Indian Subcontinent, where a solid religious pluralism is found, affiliation to a religious 

tradition has always been perceived as an inner necessity, a fundamental and foundational act for an 

individual, as intimately connected to one’s identity. This is particularly true if we consider the 

transformations some pan-Indian traditions underwent while spreading in countries with a strong 

regional identity, sometimes leading to a brand-new tradition. The case of Śaivasiddhānta in Tamil 

Nadu perfectly exemplifies this scenario: the link between religion and ethnicity, namely 

Śaivasiddhānta and Tamil identity, became and grew strong237 thanks to the activities of charismatic 

Śaiva reformers, as well as Tamil scholars that were worshippers of Śiva. Despite not emerging as a 

great orator and maintaining a more secluded profile – as was the case of many revivalists –, 

Arunachalam is a peculiar example of a scholar who highly contributed to a significant spread of 

knowledge about Śaivism and Śaivasiddhānta, left aside Tamil literature. The fact that his works still 

are an authoritative and main source for the richness of information he provided, although the field 

of Tamil studies has gone on with thorough research, is representative of the value that this material 

carries. 

Nevertheless, it also contains traces of beliefs that were a product of his times. Acknowledging 

them is necessary to contextualize better the works and the data provided, making a distinction 

between the objective and the personal ones, and having an overall understanding of the thought of a 

scholar and Śiva worshipper whose writings have influenced and still influence the research of others. 

Śaivism is a complex phenomenon of Indian religiosity and spirituality that has consistently raised 

the keen interests of Indologists for the number of currents, doctrines, and practices from and into 

which it developed. 

 
237 This does not imply, of course, that since the origins of a more structured and fixed Śaivasiddhānta tradition every 
Tamil person has been affiliated with it. Nonetheless, through the political and economic power its institutions and priest 
had held during the preceding centuries, it is not surprising that it played an essential role in the making of Tamil Nadu 
history during the colonial rule. 



 

210 

As Goodall pointed out (2004, xiii), the surveys produced on Śaivasiddhānta towards the end 

of the twentieth century ignored or showed substantial confusion about the pan-Indian phase of this 

religion. While some accounts of the Sanskrit scriptures prior to the twelfth century found some space 

in specialized works on the topic, Goodall highlighted how the investigations with a more general 

character showed an interpretation of Śaivasiddhānta as of a totally Tamilian tradition. This notion 

was not simply deriving from the fact that the Āgamic literary production was preserved in the South 

and generally identified as South Indian, but also shows the influence of the prevailing idea of Tamil 

Nadu’s authors about Śaivasiddhānta – and Śaivism on a broader level – being the product of Tamil 

intellect and religiosity, without contemplating a more complex genesis, namely not considering the 

Sanskrit sources besides the Āgamas. 

A crucial breaking point with such conviction occurred with the study of the Tantric Śaiva 

literature, which started during the 1980s and increased during the last two decades. Although many 

aspects of the earliest developments of Śaiva traditions are still unclear and their deep and 

comprehensive understanding remains for now out of reach, scholarships have helped clarify some 

of its weavings, shedding light on streams of undetermined origins, uncertain dating of textual 

production, and practices and rituals that had been lost and forgot, besides highlighting an earlier pan-

Indian phase of Śaivasiddhānta. The pioneering works of Hélène Brunner (1963-2003) on Śaiva 

rituals and scriptures’ translations, the editions of N. R.  

Bhatt, and the authoritative records of Alexis Sanderson (1983-2022) of the history of 

Tantrism and Śaivism and their literary production are examples of ground-breaking contributions 

that have inspired generations of scholars, 238 opening the way to second wave of a broader study on 

Śaivism and, in particular, Tantric Śaivism.239 

This led to the reconstruction of an earlier phase in the development of Śaivasiddhānta, during 

which it was not restricted to the Tamil-speaking areas but was found across the rest of India. One of 

 
238 It is not by chance that collections of essays in their honor have been published, even very recently. The reference 
goes, in particular, to the volumes: Mélanges tantriques à la mémoire dʼHélène Brunner: Tantric Studies in Memory of 
Hélén Brunner, edited in 2007 by Dominic Goodall and André Padoux; Mélanges à la mémoire de Pandit N.R.Bhatt: 
Studies in Memory of Pandit N.R.Bhatt, edited in 2022 by Goodall, Pierre-Sylvain Filliozat, and Peter Pasedach; and 
Śaivism and the Tantric Traditions: Essays in Honour of Alexis G.J.S. Sanderson, edited in 2020 by Goodall, Shamn 
Hatley, Harunaga Isaacson, and Srilata Raman. These reference books availed themselves of the contribution of many 
scholars through whose research it was possible to go through the history and developments of Śaiva traditions, to a great 
extent, thus clarifying and unriddling aspects of those that have been misunderstood for long time. 
239 Both the École Française d'Extrême-Orient (EFEO) and the Institut Française de Pondichéry (IFP) represent, since the 
last sixty years, two crucial centers in Pondicherry for the study of Śaivism and Tantrism thanks to their active search, 
collection, and research on their early manuscripts, hence acting like renowned crossroads of investigations and ideas for 
all the Indologists and researches who are interested in these fields. It is not by chance that the majority of those cited 
above and afterwards are affiliated to or collaborating with these two institutions. In particular, many of their monographs 
and critical editions have been jointly published within the series The Early Tantra Series and the Collection Indologie. 
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the texts whose analysis and translation was crucial in this process is the Niśvāsatattvasaṃhitā, also 

referred to as Niśvāsa corpus, one of the earliest Siddhāntas (Goodall 2004, xlviii).240 

Although the scholarships of the last decades have highlighted and analyzed a more complex 

past for the Śaivasiddhānta, delineating the limits of Arunachalam’s works – as well as those of the 

other Tamil scholars and writers – when depicting it as a uniquely Tamil tradition, their value has not 

diminished. This is not only due to the information provided about Śaiva authors and their writings, 

many of which were not available till that moment in other sources which still remain valid, but even 

because they testify to an important phase of the history of this tradition that needs to be taken into 

consideration if one wants to understand and investigate its current status. In fact, while the pan-

Indian past of Śaivasiddhānta is acknowledged and universally established in the academic field, the 

prevailing idea among the common people who worship Śiva remained its Tamil origins and 

characters. This is particularly true among the Velalars, who proudly claim its genesis. Therefore, 

research on authors like M. Arunachalam is a valuable basis for further comparisons and studies of 

the contemporary evolution and perception of Śaivasiddhānta and how it keeps on being considered 

a crucial factor of the Tamilness.   

 
240 Although different investigations of the Niśvāsatattvasaṃhitā started since the early twentieth century, the most 
incisive one is the more recent of Goodall (2015), who edited a critical edition and annotated translation of its oldest 
Sūtras – namely the Mūlasūtra, the Uttarasūtra, and the Nayasūtra –, whose oldest layers were already dated back 
between the fifth and the sixth century AD in a previous contribution (Goodall and Isaacson 2007, 6). His volume, entitled 
The Niśvāsatattvasaṃhitā. The Earliest Surviving Śaiva Tantra and composed in collaboration with Sanderson and 
Isaacson, actually represents the first printing of this corpus, up to then transmitted and preserved in a palm-leaf 
manuscript from Nepal dated to the ninth-century on paleographical basis. Another important contribution to the study of 
these texts is that of Kafle (2015), who examined the Niśvāsamukha, providing for it a critical edition with annotated 
translation. Although counted as one of the texts of the Niśvāsa corpus, the Niśvāsamukha is recognized as an introductory 
book to it, written long after the earliest Sūtras (ninth-century). Finally, no critical edition has been provided yet for the 
Guhyasūtra, the last and largest book of this collection. Nevertheless, Goodall (2020a), who defines it as a series of 
appendices to the earlier texts, outlines its structure and gives an account of the topics it deals with. A few of those were 
also analyzed by Törzsök (2016) and Acri (2014). 
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PHOTOGRAPHIC ADDENDUM 

All the photos have been personally captured during my survey on May 2022. 

 

 

 

 
Figure 1. Arunachalam’s desk in his home office in Tiruchitrambalam. 

May 10, 2022 
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Figure 2. Arunachalam’s personal library in his home office in Tiruchitrambalam. 

A substantial part consists of his authored books. 

May 10, 2022 
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Figure 3. Arunachalam’s personal library in his home office in Tiruchitrambalam, where many of 

his English and Tamil journal articles, digital and handwritten, are archived. 

May 10, 2022 
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Figure 4. Open view of Arunachalam’s personal journal library in his home office in 

Tiruchitrambalam. 

May 10, 2022 
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Figure 5. A section of Arunachalam’s personal literary collection, at the Rōjā Muttaiyā Research 

Library in Chennai. 

May 18, 2022 
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Figure 6. A section of Arunachalam’s personal literary collection, at the Rōjā Muttaiyā Research 

Library in Chennai. 

May 18, 2022 
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Figure 7. A closer view on two sections of Arunachalam’s personal literary collection, at the Rōjā 

Muttaiyā Research Library in Chennai. 

May 18, 2022 




