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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.



INTRODUCTION

Mu. Arunacalam (1909-1992), hereafter Arunachalam, is regarded as a key scholar of the last
century. The Tamil Ilakkiya Varalaru (“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 —,! 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 Saivism, which during the nineteenth and twentieth centuries came to be mostly
associated with the Saivasiddhanta tradition. Arunachalam, who was a worshipper of Siva, did not
simply give prominent space to Saiva 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, Saivism’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.

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.’

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 (Tiruccirrampalam), 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:

! See, for example, Cutarvili (2019, 81).
2 For a list, see Palacuppiramaniyan (2009).
3 Cutarvili (2019, 28) mentions that Arunachalam received public recognition for his contribution to education and music.
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the Tiruccirrampala Arumnacalanar Nirrantu Malar (1909-2009) by Ula. Palacuppiramaniyan
(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 Panmitka alumai Mu. Arundcalam by Je.
Cutarvili (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 Cankam 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 Saivism due to his deeper involvement in the topic. Therefore, a closer look at
his interpretation of the history and peculiarities of Saivism 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 Saiva revivalists, his interpretation of

the past, and the image of Saivism that he provided.



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.* 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.
Navina Tamilakam: Moli, Matam, Ataiyalam 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 Saiva
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
(Iramalinka Atikalar), and that of Ravi Vaithees (2015, 2022), analyzing the role and activity of
Maraimalai Adigal (Maraimalai Atikal). Among the Tamil contributions, a mention of the Caiva
Cittantap Perumanram (Chennai), which still publishes work of and about crucial revivalists, with a
particular focus on Comacuntara Nayakar (Comacuntara Nayakar). 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).



contributions have been taken into consideration for a general reconstruction of the developments
registered within the Saivasiddhanta 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 Palacuppiramaniyan and Cutarvili), accounts of his interpretation of the Tamil past
and stands on Saivasiddhanta 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 Saivism.’ 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 Palacuppiramaniyan 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 (1969¢, 127-135) added an appendix at the end of the book with quotes from the Tirumurai and
the Meykanta Cattirankal 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 |

THE BRITISH RULE AND THE RELIGIOUS REVIVAL IN TAMIL NADU

1.1 Cultural and religious developments during the British Raj

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 Raj (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 Raj.® 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.’

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,® 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 Miiller, who supported the

¢ 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.’

Moreover, other Indian intellectuals, like Debendranath Tagore (Débéndranatha Thakura,
1817-1905) and Keshab Chandra Sen (K&$abacandra Séna, 1838-1884), used the theory of Miiller 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, Muttumokan (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.

® See Miiller (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”.



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.!® 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 Vedantic 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.!!

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).

1 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).



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.'?

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-a-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 Zupanov (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,
Zupanov (2005, 267-9) also pointed out the different position of Roberto De Nobili (1577-1656), who understood idolatry
as “messy social practices”.



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
Upanisads. 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 Vedantic 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



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 (Brahmo Samaj) was founded in Calcutta around 1828 by Raja Ram
Mohan Roy (Raja Ram Mohan Ray 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 sa#i 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 sat, he engaged in a deep study of
all the smyriti 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. Caravanan (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.!* 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 “Raja” (“king”), and the British, who appreciated his efforts to
uniform India.'* 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 (I$bara Candra Bidyasagara 1820-1891) particularly focused on the
crusade against child marriage'> and polygamy, besides the quest for widows’ re-marriage'® and the

improvement of women’s conditions through education.!”

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 Caravanan (2021, 58-105).

15 Child marriage was abolished only in 1929, when the Sarada 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 (Ramakrsna Paramahamsa 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 jiianin: although not holding much education or scholarship, he is portrayed as a true Hindu, a
saint who had traversed all kind of sd@dhanas. His thought highly influenced his disciple Swami
Vivekananda (Svami Vivekananda, 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,
Caravanan (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 Vedanta 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 Vedanta
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 Vedanta 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 Sadras 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 (Prarthana Samaj) was founded in Bombay in 1864 and was defined by
Sarma (1956, 83) as an off-shoot of the Bengali Brahmo Samaj.!® 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.!® The reform, therefore, did not have to
break with the past radically.

The Arya Samaj (Arya Samaj) was founded in Bombay in 1875 by Swami Dayananda
Sarasvati (Svamt Dayananda Sarasvati, 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.?’ 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,?! 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

2! 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.??

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.??

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.?* 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 Raj.

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 sati 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.?> Although
missionary activities started centuries before and were all along independent from the Raj, 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.®

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.?’

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 Raj 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.?® 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 consciousness® and the formation of socio-political organizations like the

Justice Party® and its release of the Non-Brahmin Manifesto.?! The role of journals and magazines

2 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
Saivasiddhanta movement, as Maraimalai Adigal represented a great inspiration to them.

3! 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 Raj. 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 Tamilan (formerly Oru Paica
Tamilan), founded by Iyothee Thass Pandithar, (Ayottitacar, 1845-1914) in 1907 and released until
his death. The Tamilan 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).%

Finally, from the late 1920s, Tamil nationalism lived a more rationalistic and radical
iconoclastic phase marked by the activities of Periyar (Periyar, 1879-1973) and his Self-Respect
Movement, which initiated the Dravidian movement properly called, followed by the establishment
of the Dravida Kazhagam (Tiravida Kalakam).’> 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 protests** and the emphasis on the reinterpretation of the Aryan migration
theory.?

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.® In

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

32 Tyothee Thass was a central figure for the social and religious awakening of both Dalits and Buddhists. In 1898 he
established the Tennintiya Cakkiya Pautta Cankam (“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 Saiva concept of compassion, civakdrunya, 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).

3% 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.®’

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

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.’® 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 vatamoli (“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 kavya (“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 tamilpparru, “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.>

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 tamilpparru had already developed, the new concept of Tamilttay (“Mother Tamil”) spread, where
Tamil is a mother who has given birth to her devotees and who nourishes and feed them (Ramaswamy
1997, 17).%° 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 Tamilttay 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 tamilpparru, 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 Tamil. Devotion to Tamil, service to Tamil, the sacrifice of wealth and
spirit to Tamil: these are the demands of tamilpparru at its radical best”.

40 The concept of Tamilttay, 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 Manonmaniyam, 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 Tamilttay valttu, “Invocation to mother Tamil”.
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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 tamilpparru 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.*!

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 Témpavani (“The Unfading Garland” or “The Jewel of Sweet Poems”),
an epic poem on the life of Saint Joseph, is considered to be his masterpiece.** 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.

4l 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 Viramamunivar, 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 7émpavani. Arunachalam was one
of them, ascribing his works to the poet Cupratipakkavirayar, 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,* Arunachalam (1974,
277) firmly stated that the sophistication of thought emerging from his alleged works could only be
a product of Cupratipakkavirayar’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 Cupratipakkavirayar 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.% 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
Tanittamil 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 4

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).

4 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 Stidra 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.*®

Caldwell (1875, 51) not only denied an origin from Sanskrit of the Dravidian languages,*® 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 7Tiruvdacakam of Manikkavacakar
(1900), the translation of the Tirukkural of Tiruvalluvanayanar (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 Nalatiyar (1893), a didactic work written by Jain monks.

As Vaithees pointed out (2015, 35), Pope was one of the earliest advocates of Tamil Saivism,
which he defined as the guardian of Tamil language. In particular, Pope considered Tamil Saivism a
synonym for Tamil Saivasiddhanta,*’” 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 Saivasiddhanta and Christianity, which justified his

evaluation of the Saiva faith and, in particular, of the contributions of poets and saints like Umapati

4 Dirks (1996, 272; 2001, 140) stressed Caldwell’s belief that Brahmins made the Dravidians accept the appellation as
Stidra 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 dravida
by which ancient Sanskrit literature referred to the population of that area of the Subcontinent.

47 The strict identification of Tamil Saivism with the specific Saivasiddhanta 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
Virasaiva and Smarta tradition, representing the other two main Saiva currents, were disregarded.
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and Manikkavacakar, but which he also used as a pretext in his proselytizing mission to convince
Saivas to convert.*s

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 associations*’ 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 Presidency>? 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,’! and the starting of new journals — like the Crescent,>® 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 Vedanta 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 Saivasiddhanta 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.

5! 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 Saivism gained from the end of the nineteenth century, a
new interpretation of Saivism as the authentic and monolithic religion of Dravidians, which
culminated in the Meykanta Cattirankal,>® emerged, having its highest and more sophisticated
expression in the Saivasiddhanta tradition.

The position of prominence which was given to Saivasiddhanta 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-Saiva 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.>*

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 Saiva 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,> such as the establishment of the caste system and the imposition of

the term Stidra 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

the culmination of the pre-modern Saiva tradition, had as a consequence a general disregard towards the sectarian
traditions within Tamil Saivism, thus towards the literary production and activity of authors who lived during the late
Medieval ages and who were exponent of other form of Saiva faith, namely the Viradaiva, the Smarta, and the Sivadvaita.
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-Saiva 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 Saiva reformer to adopt and promote a neo-
Saiva 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.>® 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.>” Both
Kailasapathy (1979, 26) and Arooran (1976, 26) mentioned that he was the first to assert that
Saivasiddhanta was corrupted by Brahmins — puranic writers in particular — who had tried to reconcile
the Vedas and the Agamas.

There are different contributing causes to the emergence of Neo-Saivism 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 Saivasiddhanta
perfectly fit the rational demands that the new concepts of modernity requested, thanks to the

importance that the Tamil acaryas 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.>® Saivasiddhanta 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 Saivasiddhanta,
therefore, implied supporting the non-Brahmin groups in their struggle against the Brahmins.>
Moreover, as the influential Saiva 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.®® 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 dcdryas lineages and their textual production in Tamil, Saivasiddhanta could be claimed
to be totally independent of the Sanskrit scriptural production.

Finally, starting from the first decades of the twentieth century, the Saiva 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 Tanittamil 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 Saivasiddhanta and have begun to use only Tamil as the language of the
liturgy, others — even very influential like the Thiruvavaduthurai (Tiruvavatuturai) and the
Dharmapuram Adhinam (Tarumapuram Atinam) — 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 Tirumurai and the Meykanta Cattirarikal.

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 Muttumokan (2021).
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For all these reasons, Saivasiddhanta, 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.®!

In the nationalists’ discourse, Saivasiddhanta 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.®?

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

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

6 The reason for the general acceptance of Tamil intelligentsia of the religion of Siva as synonym for Tamil religion
instead of the Vaisnava one, was probably that even after the production of its Tamil sacred scriptures, the Nalayira 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 Saivasiddhanta,
instead, the Tamil textual tradition was not only claimed to be independent of the Sanskrit Agamic 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 Tirumurai.
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of this period that soon Saiva 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 Saivasiddhanta, supporting the activities of the revivalists
by publishing and spreading their writings and even the writings of supporting missionaries and
theologians.%® It was indeed thanks to such authoritative centers’ support that revivalists’ activity had
an even more deep impact.

The rise of Tamil Saivasiddhanta revival between the end of the nineteenth century and the
first half of the twentieth century was influenced by the Neo-Saiva revivalism of Jaffna, in Tamil Sri
Lanka.

Unlike what happened in Tamil Nadu, the Jaffna revivalism of the Saiva 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 Vedantic tradition which
marked the mainland phenomenon.

Arumuga Pillai (Arumuka Pillai, 1821-1879), who later would be known as Arumuga Navalar
(Arumuka Navalar), 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 Saiva cause.

Navalar got committed to studying Sanskrit in order to read and fully understand the whole
Agamic literature, of which he became a specialist.®* His deep knowledge of the Saiva scriptures and
hence orthodoxy led him to attack not only Christians but even Hindu priests who did not rely on the
Agamas, thus following a popular Saiva 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 (Klober 2017, 18),

as they reflected a more sophisticated theology, devoid of popular practices® that Saivas had adopted

83 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 Klober (2017, 11-14).

64 Vaithees (2015, 22) pointed out that one of the main characteristics of the Jaffna revivalism is, indeed, its being strictly
Agama-centric.

%5 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 Saivism had been attacked, and provided with a wiser interpretation of temple
worship (Hudson 1992). Klober (2017, 19-20) emphasized that according to Navalar, the Tévaram
and the Tiruvacakam were to be understood as the Tamil Vétankal (“Tamil Vedas”) among the Tamil
sources; reciting their hymns and those contained in the Periyapuranam represented, therefore, an
opportunity to grasp the whole Agamic literature essence without accessing the texts directly.

The need to provide a correct knowledge of Agamas 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 Saivas 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 Saiva principles. Navalar
established his first school in Vannarpannai, Sri Lanka, in 1848 (Caivappirakaca Vittiyacalai, “School
of Saiva 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 Agamic
scriptures, and there he was awarded the epithet Navalar, “the great orator” or “the learned”.%

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 Saiva material in print form. Feeling that people needed a clearer understanding of their
religion, circulating prose versions of the most essential Saiva 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 Cekkilar Periyapuranam
(1852), which he published through his Madras printing press, earned him the title of “father of
modern Tamil prose”.®’

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 Saiva reformer was recognized even in Tamil India,

granting him the patronage of local elites. The schools, associations, and printing presses started in

% Arumuga Navalar had strong ties with the Thiruvavaduthurai Adhinam, where he was appointed as scholar for some
time (Klober 2017; Hudson 1992).

7 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-Saivism and the emergence of religious
consciousness, serving as an inspiration to Tamil Nadu Saivas and reformers.

One of the main reasons for the Jaffna neo-Saivism to exert such influence on them was its
being led by Velalars,® 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.®® In
fact, the names of Tamil Nadu's earliest Saiva 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 Saiva revivalists, as will be discussed below.”

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 Arugpa-Marugpa,”’ was crucial for the
delineation of two strands among the Saivasiddhanta tradition, with one being more conservative,
and the other being characterized by gradually more radical ideas.

Ramalinga Adigal, commonly known as Vallalar,”

was a poet-saint, a mystic who was
considered to have earned incredible siddhis through his yogic practices.” 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 Nayanmars. 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

%8 Navalar himself was a Velalar.

% 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 Saivasiddhanta. 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).

" 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.

2 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 Tiruvarutpirakava Vallalar, the “great benefactor who radiates grace”.
3 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.” Two of
the most important organizations he started were the Camaraca Veéta Canmarkka Cankam
(““Association of the Egalitarian, Vedic Path of Truth”, 1865), which supported both the Sanskrit and
Tamil scriptural traditions of Saivasiddhanta, and the Camaraca V&ta Taruma Calai (1867), a
charitable feeding house. It was during the inauguration of this latter association that Vallalar
doctrinal text entitled Civakarunya Olukkam (“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 Saivasiddhanta 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 civakarunya,
“compassion”, a concept that developed between the fifteenth and the seventeenth centuries in the
Tamil Saivasiddhanta and Virasaiva traditions and emerging from their textual productions centered
on 7iana as the purest path to liberation. In such context, civakarunya comprehends two different
meanings. On the one hand, civakarunya is one of the needed qualities for gurus, as they manifest
Siva: the guru’s compassion corresponds to God’s grace, arul. 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, civakarunya is considered a prerequisite for

attaining liberation.

4 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 civakarunya,”
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 (paracivakarunyam) and by removing their other afflictions
(aparacivakarunyam), like providing clothes or a place to stay. The goal that is achieved through it
is both non-supreme happiness (@para inpam) and supreme happiness (para inpam).

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. Kaliyanacuntara Mutaliyar 1883-1953), and Ma.Po.
Civananam (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.’®

The history of Tamil Nadu revivalism of the Saiva 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
Saivasiddhanta during the latter half of the nineteenth century and one of the first Tamil religious

reformers to consolidate a monolithic interpretation of Tamil Saivism. Maraimalai Adigal (, 1876-

75 It is important to mention that the concept of civakarunya transcended the boundaries of the Saiva 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 (J&. Em. Nallacami Pillai, 1864-1920) represent the primary sources
about him.”’

Comacuntara Nayakar was a member of the low caste of the Vanniyars, a peasant community
of Northern Tamil Nadu. Caravanan (2021, 74), giving some biographic accounts about him,
highlighted that he was born in a Vaisnava family and was first trained in the Vedantic tradition by
the ascetic Ekampara Civayoki, also known as Accutanantar. Having found unacceptable
contradictions in the Vedanta concepts (Pukalénti 2019, 45), he later approached the Saivasiddhanta
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
Cittantaratnakaram (“The Ocean of the Siddhanta”), 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 Vedanta
arose as the emblem of the superiority claims of Brahmins over the Siidras and the Saivasiddhanta
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
Saivasiddhanta 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 Saivasiddhanta from other religions’ attacks.
Indeed, Comacuntara Nayakar is mainly known for his vehement opposition to Advaita Vedanta,
which earned him the title of Vaitika Saiva Cittanta Canta Marutam, the “Fierce Whirlwind of the
Vaitika Saivasiddhanta”’® (Caravanan 2021, 58).

For the promotion of Saivasiddhanta and for opposing the criticism of it, Comacuntara
Nayakar strictly relied on the devotional literary production and the works of the cantanacaryas,

which were devoid of the later influences of Advaita Vedanta of the popular stream tending towards

7 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 Caravanan
(2021, 58-105).

8 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 Saivasiddhanta and Advaita Vedanta traditions), in the
effort to demonstrate the universality and inclusiveness of one or another tradition. In a Saivasiddhanta context, it
identifies a tradition that is rooted in the Vedas but that is fully revealed in the Agamas. 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 cantanacaryas, whom he simply called nalvar
(“the four™), is the Acaryap Pirapavam” (“The Splendor of the Teachers”), written in 1889. These
poet-saints, being Siva’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 Saivasiddhanta, whose universalism is thus formulated: it represents the highest doctrine
among the Vedic and Agamic 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 Siva, the cantanacaryas just demonstrated their less sophistication
without eradicating them (Steinschneider 2016, 73-74).

Three significant contrasts are emerging from the Acaryap Pirapavam.

The first contrast is set between Saivasiddhanta and Advaita Vedanta, realized through the
confrontation between Tirufidnacampantar,’”® of whom Comacuntara Nayakar was an ardent devotee,
and Sankaracarya. Relying mainly on the Periyapuranam, Nayakar presented Tirufianacampantar as
the hero of Saivasiddhanta, the divine child who was born with no bond: he is an earthly manifestation
of Murukan (Caravanan 2021, 81-82);%° as such, all the Saivas have to accept and recognize his
leadership. This association was made to debunk the Advaita Vedantin idea of Sankaracarya as an
incarnation of Siva.

The second contrast portrayed in the Acaryap Pirapavam is that between Brahmins and non-
Brahmins. Using the friendship between Tirufianacampantar, 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).3! He insisted on the importance of
correctly performing the $aiva 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

7 While Steinschneider (2016, 89) tries to figure out the reasons why Comacuntara Nayakar chose Tirufianacampantar
among the four Saiva poet-saints as the hero of Saivasiddhanta, this choice is not uncommon indeed. Even Sundaram
Pillai (1895), who was his contemporary, had recognized the authority of Tirufidnacampantar, whom he considered the
greatest of the Saiva risis, 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. Tirufianacampantar is indeed considered
among the Tamil school as a crucial saint who, through his devotional hymns, had protected Saivasiddhanta 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 Pukalénti (2019, 48).

80 This association is not new and, in fact, Comacuntara Nayakar quotes different sources in its support, among which we
find the Periyapuranam. 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 Brahmd Samaj.
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distinguish the Saivasiddhanta rituals from those pertaining to other religious traditions — especially
the ones which recognized the privileged status of the Brahmins —, thus preventing Saivas 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
Saivasiddhanta and Advaita Vedanta 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
Siva. 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 pasa (“father tongue™) and kailaca pasa
(“language of Siva”).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 Panini of Sanskrit as devabhasya
(“language of the gods”) and of Tamil as risibhasya (‘“language of the sages”), then the superiority
of Sanskrit emerges. Nevertheless, if we consider the definition of Sanskrit as devanakaram, the
language which was uttered by the gods in the heavenly worlds, then Tamil, which was uttered by
Siva on mount Kailaca, should be called kaildca bhasya, the “language of Kailaca”). As that is the
abode of lord Siva and the place where works like the Tiruvacakam 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 Saivasiddhanta 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 Saivasiddhanta: P. Sundaram Pillai (Cuntaram Pillai, 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 Siva since a young age whose sole interest throughout his life was studying the

Saivasiddhanta religion and spreading it through his works. Disciple of Comacuntara Nayakar, unlike

82 See Caravanan (2021, 81).
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other reformers or revivalists of the tradition Nallaswami Pillai, did not support a Saivasiddhanta 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 Saivasiddhanta 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 Saivasiddhanta, 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 Saiva saints’
hymns, especially those of Manikkavacakar, and other classics like the Manimékalai and the
Purananuru.

Nallaswami published his translation works on the Siddhanta Deepika. Among his works, the
major was an English translation with commentary of the Civanianapotam. 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.3*

Other important translation works of Nallaswami Pillai published in the volumes of the
Siddhanta Deepika were: the Civapirakacam by Umapati Sivacarya; the Civaianacittiyar of

Arulnanti Civacariya; the Tirumantiram of Tirumilar; the Caivacamayaneri Vilakkam.

8 Later a Tamil version of the journal was published under the name Unmai Vilakkam Allatu Cittanta Tipika, 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 Saiva 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 sentiments®® and, in
fact, he relied on Sanskrit textual tradition too to study Saivasiddhanta, 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
Saiva Siddhanta to a purely South Indian source, we have all along been
holding that Saiva Siddhanta 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 Saivaism at any time into India, and the majority of
Hindus have remained Saivaites from before the days of the Mahabharata
(Nallaswami 1911, 224).

Nevertheless, this did not suggest a minor attachment to Tamil language or Tamil Nadu than
his contemporaries,®” nor that he had a moderate interpretation of Saivasiddhanta, as has been often
stated (Bergunder 2010, 31-32).

As Klober (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 Saivism 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.®?

Thus, on the one hand, the quoted passages from the Vedas, the Upanisads, the Puranas, and
other Sanskrit literary production, including the Mahdabharata and the Ramayana, giving them a new
interpretation through the lenses of Saivasiddhanta 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 Saivasiddhanta —, thus trying to legitimize his
interpretation of Saivasiddhanta through the contemporary Indological research.®

In short, he tried to demonstrate that Saivasiddhanta was rooted in both the Vedas and Tamil
sources and, as directly descending from the popular ancestral philosophy, was superior to the other

religions.

8 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).

% 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 Srikantha,”® who equated
Siva to Brahman, as the one who established the link between Saivasiddhanta and the Sanskrit
scriptural tradition, considered the Sivadvaita system which he exposed as similar to
Saivasiddhanta.’' The influence of Srikantha’s system emerges clearly even just by the fact that he
usually quoted him in his writings.?? The two aspects of Sivadvaita that he mainly supported were the
equation of the Supreme Brahman with Siva and the interpretation of the relationship between God
and the soul as similar to the link existing between the soul and the body.”

Taking up the division that Christian theologians and Western historians of religions operated
between universal or missionary religions on the one hand®* and local or ethnic religions on the other
hand, on the basis of their diffusion and proselytizing activity, Nallaswami Pillai defined the
Saivasiddhanta 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 Saivasiddhanta 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 Saivasiddhanta. Therefore, Nallaswami claimed that all the other
religions could reconcile within the Saivasiddhanta, 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.®

%0 His dating is uncertain but he is generally considered to have been active between the ninth and the tenth centuries.

%! In fact, while the emphasis that the Sivadvaita put on Siva as the chief among the gods was a useful argument in that
particular historical context for the claims of Saivism superiority, the theology of these two traditions has substantial
theological differences. In particular, the Sivadvaita considered both the individual soul and the matter as parts of God,
the result of its transformation; moreover, while in the Saivasiddhanta pati is the nimittakarana of the activities of
creation, maintenance, and resorption of the universe, while maya or the substrate of matter is the upadanakarana of the
creation, according to Srikamha’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 Anava
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 maya to constrain the soul, but anavamala, which inhibits knowledge and action; he treats the two as
different, while the scriptures consider @navamala as one of the three impurities of maya.

92 See Nallaswami Pillai (1911).

93 See Nallaswami Pillai (1911, 226) and Bergunder (2010, 39).

%4 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.

%5 We have thus to see this interpretation of Nallaswami Pillai not only as an effort to establish the superiority of
Saivasiddhanta 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 Saivism 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 Saivasiddhanta as different stages to suit the different spiritual needs of the
devotees: they are all needed to reach Siva.%

Moreover, as he was concerned about the Orientalists’ and missionaries’ discourses on
religion, he often compared Saivasiddhanta with Christianity®” and tried to provide a definition of
Siva, 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,”® he adopted the terminology
of Being, Light, and Love to qualify Siva:

Sat denotes God as a Pure Being, in which aspect He can never reach us; Chit
or Arul 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, Siva has no material form, as that would imply being limited;
for the same reason, he has no avatara 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 Saivasiddhanta 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, pasu, and pasa, 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 Tamil Grammar to denote
the union of the two. A vowel short has one matrai, a consonant (pure) half a
matrai; and yet a vowel-consonant has only one matrai, instead of one and a
half. But the vowel is not the consonant nor the consonant the vowel. God is

°® See Nallaswami Pillai (1911) and Bergunder (2010, 49-51).

97 The similarities between Christianity and Saivasiddhanta 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).

%8 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: Siva 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 Siva is Love, and in order to become like him, the individual
soul must love him too: loving Siva represents the true worship indeed.?® Nana is an essential requisite
for loving Siva, 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.!%

Nallaswami’s theory of Saivasiddhanta 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 Saivasiddhanta 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 Saivasiddhanta to a radical one. Consequently, he is both referred to as the
central ideologue of the Dravidian movement and the champion of Saivasiddhanta.'*!

The peculiarity of Maraimalai Adigal's remaking of Saivasiddhanta 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-Saivism, beginning with Sundaram Pillai and Comacuntara Nayakar. They both had a

9 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 Ché&tana and
Achétana”.

100 Nallaswami Pillai (1911, 312-313). See also Bergunder (2010, 50-51).

101 Tt is not by chance that the majority of works on him are Tamil biographies written in a hagiographical perspective
(Vaithees 2015, 63).

44



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 Saivasiddhanta theology and represented his
spiritual guidance, besides mentoring him in the oratory art (Vaithees 2015, 72-74;79-82).!92 They
were indeed responsible for Maraimalai Adigal’s method of combining the commitment to reforming
Saivasiddhanta 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 Saivasiddhanta 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 Saiva literary production for the
reconstruction of the Tamil past as separate and independent from the Aryan civilization, depicting it
as Saiva and non-Brahmin. It was in the wake of his teachings that the Tamil Saiva literature became
the basis for recasting Saivasiddhanta 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 Saivasiddhanta
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 Vé&takamokta
Caivacittantam 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 Vétakamokta Caivacittantam 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
Saivasiddhanta 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 Saivasiddhanta as the guardian
of Tamil language and of Tamil language as the key to the articulation of Tamil civilization as
independent. '

To consolidate his position as its spokesman, in 1902 Adigal launched a scholarly Tamil
magazine, the Nanacakaram (“Ocean of Wisdom™), which became the official organ of the
association. Though its final aim was to prove the superiority of the Saivasiddhanta, 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-Vedantic 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 Saivasiddhanta, implying its independence from the
Brahminical tradition and its distinction from all the other Hindu religions.!%* For both aims, Adigal
relied on the Tamil literary production — especially the Tolkappiyam and the Tirukkural — as well as
on the philological writings of Orientalists and missionaries — with those of William James being the
most influential.!® 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 Saivasiddhanta rationality by putting it in relation to the
Samkhya system.!%¢ Adigal described the Samkhya as the true philosophy among the five darsanas,
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 Samkhya and the
Saivasiddhanta are identical (1913-14, 213) implied establishing that the Saivasiddhanta, 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 Samkhya darsana, 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 Saivasiddhanta’s role in the emergence
of national sentiments which characterize the Dravidianism.

194 The two goals were strictly entangled: Saivasiddhanta 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).

46



traditionally defined as atheistic. For this reason, asserting its relation with Saivasiddhanta 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
Saivasiddhanta over the Samkhya 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 Agamic roots of
Saivasiddhanta, in particular, Adigal relied not only on classics like the Tolkdppiyam and the
Tirukkural 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
Saivasiddhanta, despite the differences between the two.!?”

While the acquaintance with intellectuals and religious personalities involved in the Neo-
Saivism 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 Saivasiddhanta 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 Saivasiddhanta, 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.!%®

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 Saivasiddhanta. 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 Saivasiddhanta. 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 Saivasiddhanta 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.!? 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 Saivasiddhanta by founding a radical ascetic order and monastery, the Camaraca Canmarkka
Nilayam, which highly resented of Ramalinga Adigal influence,!!? and through which he intended to

spread both a liberal Saivasiddhanta and Tamil revival. Adigal performed the ceremony to become

108 See Vaithees (2015, 86-90).

109 Tt is particularly interesting how he related the mesmeric trance with the nirmala avasta, 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).

119 The name of the order itself was recalling that of Camaraca Veéta Canmarkka Cankam, the order founded 1865 by
Ramalinga. The name of Ramalinga order was later changed in Camaraca Cutta Canmarkka Cattiya Carnkam 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 Saivasiddhanta, 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 Saivasiddhanta 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
Saivasiddhanta, like the concept of civakarunya, 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 Saivasiddhanta 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 Saivasiddhanta 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 Tanittamil 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 Cankam age. Their task was deeply challenging, especially due to the spread of a
highly Sanskritised idiom, namely the manippiravalam, 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 Tenmoli, 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 Canmarkka
Nilayam, was renamed as Potunilaik Kalakam; and the Nanacakaram was retitled as Arivukkatal
(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.!!!

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 (Tiruvarankam Pillai), who founded the South India Saiva Siddhanta Book
Publishing Limited in 1920, also known as Kalakam through which he published books on Tamil and
Saivasiddhanta, and the monthly journal Centamil Celvi in 1923. Besides being the spokesmen of the

11t 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).

50



Tamil and Saivasiddhanta 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 Saivasiddhanta, marking the prevailing of its radical or “Dravidian” strand (Vaithees
2015, 178), was the second outbreak of the Arutpa-Marutpd 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 Saivasiddhanta
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 Saivasiddhanta and as an ascetic,
especially due to the nationalistic sentiments which were emerging from the pages of his
Nanacdakaram. 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 Cuyamariyatai 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 Saivasiddhanta.

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,!!? it
signed the beginning of a new phase of Tamil nationalism, namely the Dravidian movement st¢ricto
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 (Tiravita Munn@rrak Kalakam, “Dravidian Progress
Association”, Annadurai, 1949).!13

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.!!*

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.!'® 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

¢ including

atheism which found expression in the critical attacks on all the Hindu traditions,!!
Saivasiddhanta, for the “absurdities” found in its scriptures, like the Periyapuranam (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.

13 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 tamilpparru, 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 Saivasiddhanta, 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.!!”

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 Saivasiddhanta 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 Saivasiddhanta by even providing the
reasons why he found their opposition as nonsense: the Saivasiddhanta 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 Saivasiddhanta and Self-Respecters wanted to uplift Tamil people, especially the

8 Therefore, Adigal concluded that the movement of

oppressed castes, by opposing Brahmins.
Periyar and Saivasiddhanta 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 Saivasiddhanta and justify the contacts he nevertheless
maintained with them.

During the late 1920s, he denounced the state of emergency for Saivasiddhanta, 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 Saiva who had fully realized the truth of Saiva 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 Saiva, and because such doctrines were not

7 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 Saiva, 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 Saivasiddhanta as a universal
religion.

18 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.

53



conducive to the progress of the Tamils, they presented a threat for them and needed to be uprooted,
namely the Self-Respecters.!!® Thus, the false or blind Saivas, kuruttuc caivarkal, 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
Saivasiddhanta. By defining the conservatives as blind, Adigal indirectly identified himself as the
proponent of the true Saivasiddhanta, 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.'?* 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.!?!

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.!?? 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): “avviruveru kiittattinaril oru pakuti yar tammaic caivar anavun tamé caivavamayattin unmaiyai
murrum inarntu atanaip patukappavonavun kirikkolluvorr avar; marravard, iccaivakkuluvinar kiiruvanave S$aiva
camayakkotpatukalakumenap  pirala unarntu, akkotpatukal tamilar —munn@rrattirku itantatamal  atarkuk
k&tupayappanavayirukkalal, avai tammai verotu kalaiyakkatavémena matikatti nirpavar avar”. See also Vaithees (2015,
150-2).

120 This particularly emerges in one of his last works, Tamilar 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 Kalakam 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 Saiva scriptures and classics was indeed crucial for linking the Saivasiddhanta 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 Saivasiddhanta, 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, Saiva 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 Saiva, 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 Saivasiddhanta 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 Saivasiddhanta 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 Saivasiddhanta

valorization.
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CHAPTER 11
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 Saiva religion,

124 His emergence as a

literature, linguistics, music,'?* education, Gandhism, and even gardening.
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, Cutarvili (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.!?*> 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 (Vaiyapuri Pillai 1891—
1956),!26 T.K.Chidambaranatha Mudaliar (Ti. K&. Citamparanata Mutaliyar, 1882-1954), and
Gnaniyar Adigal (Naniyar Suvamikal, 1873-1942). The stories of the meeting with these
personalities — among others — or some accounts about their relationship were provided by
Arunachalam in Kumariyum Kdaciyum, 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 (Cutarvili 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 — Tamil Icai llakkiya Varaldaru and Tamil Icai llakkana
Varalaru — were published post-mortem by Palacuppiramaniyan in 2009. See Cutarvili (2019, 49-52).

124 A list of his books is found in Palacuppiramaniyan (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 Nammalvar and Srt Kumaragurupara Suvamikal 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 Cankam
literary history, which he published in 1940 with the title Canka Ilakkiyam,'?” and the work as chief
editor of the Tamil Lexicon for the Madras University (1926-1936), financed by the Madras
government. '8

129 3 feature that Arunachalam

Moreover, he had a keen interest in collecting manuscripts,
probably inherited from him.

Although Vaiyapuripillai was still working on the Lexicon in 1934, Cutarvili (2019, 18)
pointed out that Arunachalam started collaborating with him on the edition of another work, namely
the Purattirattu, an anthology of the fifteenth century of didactic verses (Wilden 2014, 288).!3° 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 (Cutarvili 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 Mukkiitarpallu,'*' in 1940, the year
during which he also graduated.!?

T.K.C. was a Tamil scholar who mainly focused his research on studying the poet Kamban
(Ramaswamy 1997, 116). Cutarvili (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 Cutarvili (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.

139 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 pa/lu 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 Mukkiitarpallu as the most famous work of this genre, written during the latter half of
the seventeenth century by Ennaiyappulavar. See Cutarvili (2019, 146-151).

132 For a list of other works he edited and information about them see Cutarvili (2019, 145-172).
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proper article in Kumariyum Kaciyum dedicated to him,'*3 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 Saiva 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 Saivism and writings about its
practices and philosophy (Cutarvili 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

134 (Cutarvili 2019, 21), an association

was also the founder of the Caiva Cittanta Maka Camajam,
which he started in 1907 intending to spread Saivism and knowledge about its philosophy and
practice. This task was carried on mainly through its magazine, Cittantam. The involvement in this
association presented a further occasion for Arunachalam to meet religious personalities and
revivalists who wrote in its magazine. '3’

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, tipam, that was
burning in the heart of thousands of people in the general context of political and social instability of
the Tamil land. The Saiva 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.'*¢ He was utterly fascinated
by his oratory.

Nevertheless, what had a crucial part in Arunachalam’s increasing interest in Saivism from a
more academic perspective were, more than his sermons, the religious classes on the Saiva Sastras
that Gnaniyar Adigal led (Arunachalam 1959, 185).!37 The author referred that Gnaniyar Adigal was
particularly careful in explaining the tenets of the Saiva 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 Saiva 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 Cutarvili (2019, 20).

134 Today it is known as Caiva Cittanta Perumanram, led by Nallur S. Saravanan, who is also the Head of the Saiva
Siddhanta 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 Cittanta Maka Camajam in 1940, becoming responsible for the publishing of commentaries to
the Saiva Sastras (Cutarvili 2019, 22) and also taking care of the magazine Cittantam for nineteenth
years, that is from 1963 to 1971, and from 1980 to 1990 (Cutarvili 2019, 43).

As Cutarvili (2019, 27) pointed out, publishing with the Cittantam and other magazines that
followed!*® 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),'*° 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). Cutarvili (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.!* As Cutarvili 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.!#! The direct outcome

138 Some of the magazines are mentioned by Cutarvili (2019, 38). Among those there are the Tamil Muracu and the
Centamil, which promoted the principles of the Tamil reform movement.

139 Cutarvili (2019, 23) mentioned that it was Radhakrishnan, the vice-chancellor of the University, to appoint him as
Professor due to his expertise on Saivism, the knowledge of Sanskrit and English, besides his degree in Tamil studies.
149 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 (Vindpa Pave, 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 Saiva 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 (Kanti Vittiyalayam), a primary education and middle school
and a girls’ high school; the establishment of an orphanage; a training institute for teachers (Cutarvili
2019, 24-5; 36-7; Palacuppiramaniyan 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 (Cutarvili 2019, 25) as long as books, both in Tamil and
English.'*? 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 Saivism did not interrupt. In
particular, during the 1960s, he was mainly involved in the writing and publishing of articles'** and
books about the Saiva philosophy and practices,'** while starting from 1969, he was engaged in the
publishing of the Tamil llakkiya Varalaru.

2.2 Tamil llakkiyva Varalaru

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 Civakacintamani, 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.!** In particular, this text was edited and translated (1907)
by U. Ve. Caminataiyar (U. V&. Caminataiyar, 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 Palacuppiramaniyan (2009,
65-6).

143 Many of those were published on the Caiva Cittanta Maka Camajam magazine.

144 See Palacuppiramaniyan (2009) for a list of his books on Saivism.

145 Zvelebil (1974, 173) and Prentiss (1999, 117) mentioned that Cekkilar wrote the Periyapuranam 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 Civakacintamani was taken as model by Beschi
for writing the Témpavani. See also Trento (2022, 170; 192-4).
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Civakacintamani, 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 Tamil llakkiya Varalaru 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.!*® They were published from 1969 to 1977
by different presses: the Manikkam Press of Chennai, the Jemini Printing House of Kumbakonam, '
and Arunachalam’s Gandhi Vidyalayam.'4®

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 1973iléye velivantirukka ventum. itai yam kotuttirunta accakattar
orantu mel oru velaiyum ceyyamaiyal, puttakattait tirumpapperru veru
accakattil  kotuttu accu vélaiyai natanta ventiyiruntatu. munname
veliyakiyiruntal celavu evvalavo kuraintirukkum. en ceyvatu? nalla niil
veliyita muyalvorukku ivai ponra tunpankax! pala. [...Jitaiyil kakitam
citaikkata nilaimaiyum onrukku iru matankukkum atikamaka vilai kotuttu
vanka ventiya nilaimaiyum cérntu kontana. entak kakitamavatu kitaittal
potum enra nilaimaiyum kiita. enavé amnparkal kakitattin tarattaiyum
veliyittin ~ tamatattaiyum, pilaikalaiyum  anpukiirntu  poruttuk  kolla
ventiyavarkal.

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 4n 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 Tamil llakkiya Varalaru 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.
Palacuppiramaniyan.

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.!*’ 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).!°

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:

9am nurrantu ilakkiya varalarraraycciyai minru pakamaka veliyita enni,
ippotu mutal pakattai mutittu tanipputtakamaka veliyitukirom. atuttu

149 See, for example, the publication note by Karunanidhi contained in the seventeenth century literary history
(1990b/2005, viii): ivvaralarrut tokutikal mottam 14 nillkalaka velivarukinrana. aciriyar 11 tokutikalai veliyittiruntar.
meélum irantu tokutikalin pakutikal ‘nammdalvar’, enra periyalilum ‘Sri kumarakurupara cuvamikal’ enra periyarilum niil
vativil emakkuk kitaittatal avarrai muraiye 9am nirrantu, pakam 2, 17am nurrantu, pakam 1 ena cérttullom. 14vatu
tokutiyaka merpati nillkalil ulla varalarru attavanaikal munnuraikalutan certtut tokukkappattullana. // “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 "Nammalvar" 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”.

159 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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nammalvar, manikkavdacakar iruvaraiyum  aykinra ayvu irantam
pakamakavum, cintamani kamparamdyanam parriya ayvu muanram
pakamakavum velivarum.

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 Nammalvar and Manikkavacar as second part, and
the study on Cintamani and Kampar’s Ramayana 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 Nammalvar, 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 Manikkavacar, 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, ! the author published another book in 1990, Sr7 Kumaragurupara Suvamikal, 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.!>?

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 Cutarvili (2019, 32-33).
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Introduction to the History of Tamil Literature, a book that the author published in 1974.13 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.!>* 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.!>> Among the works in Tamil, instead, Arunachalam (1974, xvi) mentioned V.
Selvanayakam’s Tamil Illakkiya Varalaru, published in 1951. He was one of the first authors to

provide a division of history into six main periods,!>®

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
) y

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 (K&. Es. Cinivacap Pillai) Tamil Varalaru, published in 1927. He described the author as
unparalleled (1974, xvi), mainly for his literary criticism, despite the poor sources’ availability.!>’

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 (Comacuntara
T&cikar), who, in his Tamilppulavar Varalaru (16am nirrantu) 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.!>® 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.!>® 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.!®® 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 varalaru enpatu verum niilkalin pattiyal allatu dciriyar pattiyal
enpataka mattum iruntal payanillai. tiranayvu enru ikkalattar colkinra
ilakkiya vimaricanamum érra ceytal tan varalarrarivu pirttiyakum atarkup
porulum untu. potuvaka nilkalaip parrik karroritai nilavum karuttu onru,
nunuki arayum potu atu vératalum kiitum. veratalukku atippataic canrukal
ankankuc  collappatukinrana. avarrai  accanrukal kontu matippita
ventumeyanri, viruppu veruppu enru mattum ennuvatu poruntatu.

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 Tamil llakkiya
Varalaru, 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 Cutarvili (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 Cittanta Maka
Camaja, which was editing commentaries to Saiva Sastras during the 1940s. Arunachalam got
involved in editing a fifteenth-century Madurai commentary to Umapati’s Civappirakdcar.
Arunachalam described this text as a precious source of information about the religious literature of
that time, besides being a valuable commentary.'®! Nevertheless, the input for starting writing his
first volumes was a statement that he read sometime after that discovery in a publication entitled 73-
15 Nirrantukalin Tamil llakkiya Varalaru 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 Saiva literature during the fourteenth
and fifteenth centuries (/4-15am Nirrantukalil Caiva Ilakkiyam) held in 1961 for an annual festival
of Caiva Cittanta Maka Camaja, then transformed into an article published on Cittantam in 1962, and
finally expanded into the volumes of the Tamil llakkiya Varalaru.'s?

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. Cutarvili (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 Ro6ja Muttaiya Ayvu Niilakam in Chennai (Cutarvili 2019, 29). A
part of these was listed and provided by Palacuppiramaniyan (2009, 145-292). As emerging from his

161 See Arunachalam (1969a/2005, viii): nilai paricotittum, accu vélaiyai mérparkkum poruppu emakku vantatu.
paricétittu vantapotu, maturai civappirakacar urai, mikka cirapputaiya mattumanri, akkalac camaya ilakkiya varalarai
unarttum opparra or atara nildka iruntataiyum yam kantom // 1 got the responsibility of proofreading the text and
checking the printing job. While examining it, I found that the Madurai’s commentary to the Civappirakdcar 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 Cutarvili (2019, 57-63).
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164

list, the Tamil sources included: literary work,!¢® literary history books,!®* devotional literature

167

books, 6> prabhandas,'*® grammar books,'®’ religious and philosophical books,'®® Gandhianism, and

others. Moreover, Arunachalam’s library also counted a significant number of English books; they
mainly dealt with religion and Gandhi.'®

Among the sources that Arunachalam employed the most: the first (1934) and second (1940)
editions of the Meykanta Cattiram, the editions of different volumes of the Tirumurai (1933, 1940),
and the magazine Cittantam edited by the Caiva Cittanta Maka Camakam; Vaiyapuripillai (1930,
1936, 1954, 1956, 1957); Arumuga Navalar’s editions of Saiva texts; primary sources, especially for
the twelfth century, like the Peripapuranam, the Kalinkattupparani, and Nanamirta; 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 (Cutarvili 2019, 77-8). The reason for this choice — besides the fact that the project of these
volumes originated from the writing about the Saiva 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.!”® Therefore, along with the records
about Saivism, Arunachalam’s volumes will also investigate the Vaisnava, Jaina, and Buddhist
literature. Other sections of the volumes explore the grammar literature, prabhandas, Puranic

literature, and commentary literature.

163 Among them, different editions of and commentaries to the Tirukkural, Kuruntokai, Airkuruniiru, and Kampar’s
Iramayanam.

164 These include the works by Somasundara Desikar and Ka. Su. Pillai.

165 A substantial part of these is related to the Tévaram and other Saiva scriptures, like the Tiruvacakam and the
Tirumantiram. A considerable amount of this material was published by the Thiruvavaduthurai Adhinam.

166 Different editions of the Kalirikattup Parani and other Paranis are included in this category, as well as Puranas.

167 Many of them are related to the Tolkapiyyam.

168 They are mainly Saiva books, mostly published by the Thiruvavaduthurai Adhinam.

169 Note that a list of the only Tamil sources donated to the R6ja Muttaiya Ayvu Niillakam is available on the online
catalogue of the library.

170 See Arunachalam 1969a/2005, vi: nam inku karutum kalam, teyvika arputarkalile mikka nampikkai nilaviyirunta
kalam. akave, arputac ceyalkalum campavankalum pola, paramparaiyaka varupavarraic colliye aka véntiyirukkiratu,
tavirkka mutivatillai. // “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 Saivism in Tamil Nadu

tamilnattu varalarril iccolar atcikkalameé mikac ciranta oru
porkalam enpatai pulappatuttavé innirrantil valnta colar
varalaru inku inta alavu uraik kappattatu. cankakalam enru
collukinra kalattil maturaiyil pantiyar cankam vaittut tamil
valarttatu unmaiye. anal kalappirar atciyil avaiyellam otunkiya
pinnar, tamilai valarttavarkalum nattai valarttavarkalum
camayattai valarttavarkalum tamilar nakarikattaip
péniyavarkalum, colamannaré. onpatam nurrantu mutal
pattinmunram nurrantin irutivarai (845-1275), nanirrumuppatu
antuk kalattil perumpakuti tamilnatu mulumaiyum oru kutaikkilk
kontuvantu, ulaka varalarril tamilar enral koyir cirpattil vallor
enru peyar vanku maru ceytor colamannare.

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 Cankam 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.!7!

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 Cafikam 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 Saiva and Vaisnava Sastras (1150-1550), Puranas (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).
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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 (Nilakanta Castiri,
1892-1975) carried out what he defined as the “first systematic study” of their ruling period in 7The
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 Cdlas, 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 Cdla 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):

atciyin cirappu, ennarra perunkoyilkalin amaippu, avarril vilakkal, avarrin
nirvaka murai, icai natankal, pala nirppdcanat tittankal, kalvic calaikal,
atular calaikal, irppaiicayattu murai, icai valarcci mutaliya palavum inku
kankirom.valarntu vanta colarutaiya ceyaltiranai unarttum meykkirttikalaik
kanumpotu, inrukiita nam manattil oru porumika unarcci talaiyetukkiratu.

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
Saivism.

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 paranis abounding in the twelfth century, thus showing even an awareness of the

deliberate evaluation of this dynasty:

koppattup parani, kiital cankamattup parani, kalinkattup paranikal yavum
cola mannarutaiya poraiyum verriyaiyum patukinrana. tannar tamilalikkum
tanpanti natu enna ayirru? cirpakkalai valarttu pallava natu enna ayirru?
porukkonré cirappu vaynta kantarkinitakiya yanaiyutaiya patai perra céra
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natu enna ayirru? anndttu mannar anaivarum tamil mannarkalallava?
avarkal ataravil én oru paranikitat tonriyataka varalaru illai? én ellap
paranikalum colanaiyé patukinrana? colar mattuntand perum por ceytarkal?
colar mattuntan pulavarukku ataravu tantarkal?

itarku vitai elitu. pira tamil véntarkal tamilakam mulumaiyum entak
kalattilum oru kutaikkilk kontu vantatillai.

The Koppattu Parani, the Kiital Cankamattup Parani, and the Kalinkattup
paranikal: 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 paranis in literature in their favor? Why do
all the paranis 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 tamilpparru, 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.
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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.!’

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:

colap péraracu enru tanippatuttip péca iyalvatu polap pira aracukalaip
pécum vayppu illai. pantiyar atci kunri kalappirar enra anniya irul cilntu
ninra nilaiyal, anku ilakkiya valarccikku aracin dkkam manki vittatu.
pallavar vatamoliyaiyé peritum porriyavarkal. avarkal kalattil tamilukku
uyarnilai avarkalitattil vaykkavillai. eppatiyo minram nantivarman oruvané
tamilaip ponriyavanakak kanappatukiran.

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,!”® Ayyangar
and Rao (1922, 53-56), taking into account the Velvikudi grant, evidence from the Periyapuranam,
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

174

the political and social orders utilizing epigraphic and literary evidence.'’* According to him, in

172 See Arunachalam (1975a/2005, 1972/2005, 1971a/2005, and 19732a/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.!”> 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.!”¢

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 anniyar,
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 music!’” and the status of
women'’8— 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-xxxVv): ilakkiya varalarraraycciyalar palar irulil mikkamokam kontirukkirarkal.tankalukku
vilankatana irunta kalam enru pattam cuttukirarkal. niirrantu niirrantaka nam arayntu varumpotu, entak kalamum irunta
kalamakat teriyavillai. [...] nilkal kalakatiyil irantuvittanavé enru varuntaventiyirukkiraténri, irunta kalaméttaiyum yam
kanavillai. enkum peéroliyaik kanum pérraiyé iraivan emakku aruliyirukkiran. // “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): kalappirarum avar miilam vanta cainamum tamilai alittu vantarkal. icaiyum
natakamum atiyotu alintana. icaittamilai aliyatu kakkum porutté tirurianacampantar camanattai veérarukka
ventiyatayirru // “The Kalabrhas and the Jainism which penetrated through them destroyed Tamil. Music and drama were
completely destroyed. Tirufianacampantar had to root out Jainism in order to preserve the music”. See also Arunachalam
(1972/2005, 24-25): ki.pi. minram niwrrantin totakkattil kalappirar pantiya nattil pukuntu aracaik kaipparri anku cumar
ki.pi.550 varai atikkam vakittarkal. avarkal tamilukkum atan ilakkiyam kalai nakarikam camayam mutalana anaittukkum
anniyar, cainar, tittamittu ivarrai alittarkal. icaiyum penkalum manitanait talttupavai enra kolkaiyutaiyavarkalatalal,
avarkal akap porulaiyum icait tamilaiyum alittarkal // “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/2003, 2).
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and the seventh century was a product of the later dominant Saiva 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. [V-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 Sivaskandavarman (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.!” 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 tellarr 'erinta, a relative clause which appears with variants, and that Francis translated as “who vanquished
[the enemies] at Tellaru”. 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 Saivism. 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 Saivism: 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 Saivism 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 Saiva saints caused Jainism to be subsided through the chanting of their
hymns.!8 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.'8!

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

130 See Arunachalam (1971a/2005, 236): ki.pi. 5am nirrantu mutal 9am nirrantu varaiyil tamil nattil oru perum kilarcci
tonriyatu. caiva camaya dcariyarkalum, vainava camaya alvarkalum tonrip perum vellamaka arul pacurankalaip
patinarkal. akkalap pakutiyin totakkattil tamil natanatu ovuvakaiyil anniyar datcikku utpattu allalurratu. 'kilappiran
ennum kali yaracan' panti ndattinul pukuntu nattin camayattaiyum, panpdttaiyum, kalaiyaiyum ndcam ceytan enru
pantiyvar cacanankal kurikkinrana. anta ndcam cola pallava natukalilum paraviyiruntatu. atait tatuttu niruttum caivap
perum caktiyanatu campantar enrum, appar enrum vativu kontatu. iruvarum muraiyeé panti nattilum, pallava nattilum
pukuntirunta camanak kalaiyaik kalaintu caivap payir talaikkac ceytarkal. mintum tamilar camayamum, panpatum talai
etuttu onkalayina. itu tamilar camayattin mutar porkalam // “From the 5Sth to the 9th century A.D. a great [religious]
upsurge arose in Tamil country. The Saiva camaya dcariyas and the Vaisnava alvar 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 Saiva power that arrested it. Both of them removed the Jain weeds that had invaded the
Pandya and Pallava countries respectively and planted a Saiva 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): varttamana
makavirar ki.mu.aintam nurrantil vata nattil, tonri ahimca paramé tarma: enra tamatu cittantattaip parappinar.
nalataivil avar potitta caina tarumam terku nokki paravi, ainniru antukalil tamil nattilum anukivantatu. pinnum ainniru
antukalil pallava, pantiya natukal mulumaiyum viyapittu, pira dattika camayankalukku itaiyiru ceyyave, appar,
campantar ponra arulalar tonri, camanar kurumpatakki caivattai mintum nilai nattinarkal.// “Vardhamana Mahavira
appeared in the North in the 5th century B.C. and spread his ideology of Ahimasa 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 Saivism again”.
181 Qee, for example, Arunachalam (1972, 9): ivvaru oru tokuppayp parkkumpéotu, tamil nattin porkalam enru ariiiar
kirivarum 12am nizrrantin cirappukkal palavarril ilakkiyac cirappukku, inntirrantin varalaru oru nulaivayildy amaintu
iruppatu nanku pulappatum. // “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 Saivism 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 Saivites, but who also supported other religions, for example,
by building Vainsava 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 Siva Nataraja, of whom he was an ardent devotee, that was included as the twentieth patikam of
the IX volume of the Tirumurai, the Tiruvicaippa (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 Saivite (Arunachalam
1970b, 17-18; 1972/2005, 441-442).'82 The critical role attributed to this queen in supporting Saivism
and its spread and her dedication to this cause is made clear by the article's title, where Arunachalam

t.185 Hence, the intense disappointment of the author in

referred to Sembiyan Mahadevi as a sain
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
Saivites, 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 Siva 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):

132 The same is mentioned even by Balasubramaniam (1975, 2).

183 Arunachalam (1970b, 32-33) specified that the reason why Cékkilar did not list her among the tradition of Saiva saints
— thus “unsung” — in his Periyapuranam despite having lived more than a century after her is due to the fact that the
hagiologist based his work on the Tiruttontaittokai 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 Siva 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 Siva. We do not know.

This speculation of Arunachalam was meant to emphasize how she devolved her life to
patronizing Saivism, 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 Siva 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.'®* As such, he was highly praised even by
Balasubramaniam (1971, 1), who once again pointed out his value by comparing him with other

kings:!83

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 Saivism enhanced by such political expansion.
The king mainly expressed the commitment to the Saiva religion through the building of new temples
in granite, which visually exemplified the spread of Saiva 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.

135 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 Siva temples and their
endowments is notorious,'*® the words of the author show, once again, how his being a Saivite 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.!®’

Nevertheless, one of the most significant merits attributed to Rajaraja I was ordering the
recovery of the hymns of the three most prominent Saiva 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 miivar, “the three” (Prentiss 1999, 9) —, a task which Nampiyantar
Nampi fulfilled. Besides Arunachalam (1971a/2005, 237), many scholars recalled the story provided
by the Tirumuraikanta Puranam, according to which a king heard stray verses of the Saiva 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 Saivism, by
highlighting their peculiarities.'®3

The hymns collected by Nampiyantar Nampi were set to music and sung in all the temples
throughout Tamil Nadu;!'*® they were later to be known as Tévaram,'° constituting the first seven
volumes of the Tirumurai,'! the Tamil Saiva canon which was systematized by Umapati Civacaryar

(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).

'87 However, while the establishment of new places of worship arouse a sense of pride in Saivites, 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”.

138 Shulman (1990), in particular, besides providing the translation for all the hymns of Cuntarar as collected in the
Teévaram, highlighted the features that distinguished him from Appar and Campatar and his self-characterization as a
slave of Siva.

139 See Arunachalam (1972/2005) and Prentiss (1996, 241).

190 Shulman (1990, xix) mentioned that the title Tévaram 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 7évaram 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.

1 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 Siva contained in them.'®2
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 Saivites. Again,
the Chola dynasty represented the means through which this was made possible: it was thanks to king
Kulottunga II, who appointed Cekkilar as his chief minister, that the poet wrote the Periyapuranam
(1139-1140), providing the hagiographies of the sixty-three Saiva saints or Nayanmars. Moreover,
the hymns sung by Campantar, Appar, Cuntarar, and Manikkavacakar, who by the nineteenth century
were called nalvar or “the four” (Prentiss 1999, 79), were responsible for both the spread of devotion
to Siva among the common people, for whom the saints represented an essential model of life, and

the support of every Chola kind to Saivism. 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 Umapati in the constitution of the Tirumurai as we know it and in
an overlap between the two distinctive lineages of Saiva 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
Saivism further enhanced the development of religious literature in Tamil, which was produced

uninterruptedly up to the twentieth century.

193

Despite the Cholas showing tolerance towards other religions, > 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 Saivism 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-Saivas. This is the case of what Arunachalam described as the withdrawal of
Jaina poets from the literary scenario while Saivism 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):

caina camayap periyarayiruntor pira ulaka valkkaiyiliruntu tankalai atiyotu
otukkik kontu, tankal pallikkul pukuntu atankivittarkal, ulakattaiyé
marantuvittarkal —enru collavéntum. illaiyanal patinoram  nirrantil
peruficirapputan tanicaiyilum kankai konta colapurattilum,
iracaracamannanum avan makan iracéntiranum nilaiperuttiya colar atciyaip
piratipalikkum kurippo patalo oruvari kiita ivarkal nilkalilum uraikalilum
kanappatattarku  karanam colla mutiyatu. cainam otunkiya utane,
ivvdaciriyarkal anaivarum tankaldakavé ulakattai parkka virumpata kantari
pola akivittarkal. nattin perukkattai (caivacamayap perukkattaiyum araciyal
valvil perukkattaiyum)kankontu kana virumpdtapati kannaik kattikkontu,
ivarkal tankal conta velaiyakiya ilakkana varampu kolutal enra onraiyé
merkontarkal polum. ilakkiyattinul ivarkal piravécikkavillai. piravecittal
caivar tankalaip patikkum enra accam polum! akave inta nirrantil caina
ilakkiyam enru taniyakac colluvatarku etuvum kanappatavillai.

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 Saivism 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
Saivites 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 Vaisnava 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
Saivism 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 Saivasiddhanta 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 Saiva 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 Saivism 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 dcaryas as royal preceptors, who were responsible for the king’s proper initiation
into the Saiva religion, by the tenth century, at the latest, the kings emerged as a new kind of initiates
who were exempt from the post-initiatory duties!®* because of the overburden of their royal
responsibilities and who had to receive a specific consecration which was added within the
Saiddhantika context, the rajyabhisekah,'®> as protectors of the varnasrama system.'®® Therefore, as

Sanderson pointed out (2009, 2019), they were required to adhere to the Siva’s lay devotees’ duties,

194 Their initiation was therefore called nirbija or “seedless”. It should be noted that despite a nirbijadiksa 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 rajyabhisekah 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
rajyabhisekah and its main features.

196 This underlines how the consecration of a king was mainly including Brahmanical elements, rather than Saiva ones.
This aspect is underlined by Sanderson (2019, 29).
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taught in the Sivadharma corpus.'®” The fact that the population witnessed the consecration ceremony
of a king is a clear sign of how the Saivasiddhanta tradition had developed a public dimension, further
enhanced by the developments concerning Saiva temples and the role they acquired within the
community. The exoneration of monarchs from the several practices of worship prescribed for an
initiated Saiva was not the only aspect that mainly triggered their interest in this tradition: along with
the process of legitimizing their rule through the rajyabhisekah, the acaryas 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 Amrtesadiksavidhi; the building of a residence for the acaryas 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,'?® 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 Saivasiddhanta and, thus, to the emergence of a clerical hierarchy whose summit figures held a
transregional authority: using the wealth they accumulated, these dcaryas started adopting a king-like
behavior and were given imperial titles (Sanderson 2009, 2019).!°° 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.?°° 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
Atimarga and Mantramarga, 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 dcaryas of the communities of sa@dhakas 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 n0.803624 on
“Translocal Identities. The Sivadharma 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 Saiva 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 Saiva texts. According to Goodall, one of the reasons
for such development was the need of the dcayas 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 pararthapiija, whose
benefits were extended to the whole community, thus prevailing on the private rituals (@tmarthapiija) aimed at the benefit
of the individual. See Brunner (1990).

199 These are cited by Sanderson (2009, 271-272).

200 [n 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 Brhadi$vara 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 daksinameru, 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 Kailasa, where, according to tradition, he resides. The king, thus, held
the role of a devotee of Siva, 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 Gangaikonda
Cholapuram temple, requested the arrival at their temples of acaryas from Northern India, Deccan,
and Bengal, to whom they also gave large donations. This confirms the transregional authority that
the Saiddhantika acaryas 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 Tévaram, he was
considered to have sponsored the recovery of other devotional songs which formed, respectively,
volumes eight to eleven of the Tirumurai, including the Tiruvacakam of Manikkavacakar and the
Tirumantiram by Tirumular. Therefore, he was given a crucial role in the systematization of the Tamil
Saiva 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.?%!

However, while Shulman (1990, xix-xx) noted that the story of Tévaram 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 Tévaram as we know it was arranged by Nampi Antar
Nampi in the tenth century.?%

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 Saivism held in Procida from 19 to 30™ 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 Ponniyin Celvan:1 on 30 September 2022, which portrayed the image of the king
as a Hindu. As reported by many Indian newspapers,?®* this aroused the critics of the Tamil film
director Vetrimaaran, who accused the filmmakers of Pomniyin Celvan: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 Saiva 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 Saiva context.2* Prentiss (1996, 239) suggested that this literature
provided a precedent for Tamil compositions in praise of Siva, hence representing a first step towards
the creation of a Tamil lineage and a Tamil canon that developed starting from Meykantar a few
centuries later. Nevertheless, the dividing line between Saiva philosophers and Saiva religionists was
kept well marked, as Prentiss emphasized, and got crystallized in the two lineages of the cantana
dacarya, starting with Meykantar, and of the camaya acarya (“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 Saivasiddhanta adopted a
dissociation from such ritual tradition, thus marking a breaking point from the Sanskrit school. This
implied a reduced role of kriya, rituals, for the attainment of moksa 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 Vedanta on Saivism, 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 Saivism started taking place during the fifth century, when
Tirumilar and Karaikkal Ammaiyar?®® were active, then reinforced during the seventh to ninth
century with the nalvar, flowered between the ninth and the thirteenth century, and was evolved by
the cantana acaryas. In particular, the author stated (1983, viii) that they, mostly identified as
Velalars,? developed an Advaita philosophy by assimilating the concept of aham-bhramasmi and
transforming it in the doctrine of mayavada or ekatma vada, namely monism.?%’

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 mivar 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
Saivasiddhanta held on ordinary people, they also found in the Tamil hymns sung in temples by new
professional figures, the oruvar,?°® 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 Saiva philosophy (1970b, 6, 34-47). About her see also Prentiss (2019, 2011).

206 Note that the origins of Meykantar are not clear. While Ishimatsu (1999, 575) defined them mysterious, stating that he
was whether a Brahmin or a Siidra, Arunachalam (1970a/2005, 254) stated that he was a Velalar and that he belonged to
the Karkatta community (1981a, 31). Even the caste of Arul Namaccivayar (1300-1330) is dubious. Ishimatsu (1999,
577), following Zvelebil (1975, 207), stated that he was either a Chettiar or a Brahmin, Arunachalam (19692a/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 @caryas of the Tamil lineage, starting from early fourteenth century we see a regular
transmission of teachings between Stidras (Ishimatsu 1999, 577). This implied that Velalars received the consecration as
teachers, so that a sort of sub-category of acaryas was set in the tradition, as Ishimatsu stated: “They distinguish between
the upadesha parampara, or transmission of the teachings through the usual preceptors starting with Shiva and ending
with Umapati, Arul Namacchivayar, and Siddhar Shivaprakashar, and the abhiseka parampara, transmission through the
Shiidra masters whose authority comes from undergoing the special Agamic ritual called the acharyabhiseka™.

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 6tuvar 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.>*’

The importance that the Tamil Saivasiddhanta since that moment had given to the jaanapada
for salvation later became, during the twentieth century, a key element that consented the Saiva
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,?!° violent or tame ways to manifest their faith to God.?!!
Some of them often cited in his works on Saivism are Kannappar (seventh century), who was the
illiterate son of a hunter (1985, 10-11; 1970b, 2-3; 1969c, 96), Cant€sa (seventh century), who grazed
cows despite being a Brahmin (1985, 11; 1981a, 25; 1970b, 3; 1969c, 46); Nantanar (seventh-eighth
century) and Tirunilakanta Yalppana (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 20" 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 Tirufianacampantar in preserving
music.

219 Arunachalam (1985, 16-7) mentioned saint Tanti, who was born blind.

211 Arunachalam (1985, 18) mentioned four saints whose devotion took violent forms: Eripatta, who slashed an elephant
and its attendants for having stepped on flowers offered to God; Ceruttunai, who cut off the nose of a queen who had
smelled a flower destined to God; Kotpuli, 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 Saiva 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 camayacaryas as models is particularly marked in
Arunachalam’s writings. Many of his contributions about the saints — also called atiyar or “servants”
(Arunachalam 1970b, 3) — and their hymns, written over time, were rearranged and collected in 7The
Saiva Saints, a book that the author published in 1985 and where he also offered a summary of the
contents of the Periyapuranam. In this work, the author mentioned the traditional notion of the four
camaya acaryas as characterizations or exemplifications of the four paths for the attainment of moksa
through their life conduct. The introduction of this notion, which was conveyed by the Civaniana
Cittiyar Cupakkam (Prentiss 1999, 255; Rangaswamy 1959, 63), helped establishing a link between
the two traditions of Saivasiddhanta philosophers and saints. According to it, Appar typified the
caryapdada (Arunachalam 1985, 91; 1970b, 4), Tirufianacampantar the kriyapdda (Arunachalam
1985, 121; 1970b, 4), Cuntarar the yogapada (Arunachalam 1985, 33; 1970b, 5), and
Manikkavacakar the jianapdda (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, tacamarkkam (Arunachalam 1985, 12; 1969c, 37; Rangaswamy
1959, 63); Campantar represented the path of a son, carputtiramarkkam (Arunachalam 1985, 13;
1969c, 34), Cuntarar the path of a friend, cakamarkkam (Arunachalam 1985,14; 1969c, 40), and
Manikkavacakar the path of truth, canmarkkam (Arunachalam 1985, 14; 1969c, 42; Rangaswamy
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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 Saiva 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 reason?!*
and challenging skepticism.

Moreover, the statement about the “flock” rediscovering a stronger faith at that time also
makes something clear: despite crucial Saiva 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 Saivasiddhanta were
mainly restricted to an intellectual or academic context, while the people continued worshipping Siva
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).

2141t 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
Vedanta, 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 Saiva 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

Saivism. 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 Saiva 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 Tirufianacampantar
escaped such division. The author pointed out (1981a, 18-9) that the accounts that Cekkilar gave
about Campantar’s life in the Periyapuranam portrayed this saint as the first @carya, 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 Sakti 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 Saiva 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.?!

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 Saivism” 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 Tirunilakanta Yalppana, whom

he addressed using the appellative -aiyar despite not being a Brahmin and for whose sake he asked

215 One of them was Kurujfianacampantar (1550-1600), the eighth in the succession of the dcaryas, 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 Sivangca,
Pumpavai, 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 Tirunilakanta Yalppana’s wife; for whose sake he performed
miracles, as in the case of the already mentioned Pumpavai; 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 Saivism, Saiva saints, and Gandhi. The author emphasized (1981a, 11;
1969c¢, 9) that Gandhi had spread the Saiva concepts of God as Love and Truth through the two
philosophies for the self-discipline of ahimsa or non-violence and satyam or truth, besides adhering
to one of the most crucial aspects of Saiva 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 Saivism, into a way of living, to the extent that he held many
qualities that every Saiva devotee should have (1969¢, 87). This factor led Arunachalam to compare
Gandhi to the Saiva saints, especially Tirumilar, 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):

Tirumilar 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 Tirumilar and Gandhi each emphasized one aspect thereof.

And (1969c, 9):

inta karuttu irupatam nithrrantilum perim tattuvamaka iruntamaiyai nam
arivom. makdatma kanti tam valkkaiyil tammai nerip patutta ahimcai, cattiyam
enra iru perum tattuvankalaik kpntiruntar. irantaiyum avar vevvérdakak
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karutavillai. oru kdcin irantu pakkankaldkavé avar karutinar. akimcaiye
anpdakum. atikam varpurutti avar colliyatu, cattiyamé katavul enra karuttu
pala nitru antukalukku mun anpé civam enru tirumiilar kiriya karuttum, inru
cattiyamé katavul enru makdatma kiriya karuttum, ivvaru onraiyonru niraivu
ceykinrana enpatai nanku kanalam.

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 ahimsa and satyam. He did not consider the two as separate,
but saw them as two sides of one coin. Ahimsa is Love. About the theory that
Truth is God, which he said very persuasively, it can be well seen that the
concept that Tirumiilar had said many centuries before that Love is Siva 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 Saiva 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.?!® Therefore, although there
have been saints who equally transgressed the rules of conduct,?!” 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 Saiva 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 Saivism 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 lyarpakai (third century),
who was willing to concede with no hesitation his wife to Siva, who took the form of a Brahmin, as the love he nurtured
for the Saiva 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 Saivasiddhanta between Sanskrit and Tamil: sources and worship

As previously mentioned, during the twentieth century, the true origins of the Saivasiddhanta
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 Agamas as translations or corruptions of the original Tamil
textual tradition. In such context, the radicalists among the Saiva reformers advocated the exclusive
reliance on the Tamil canon, namely the Tirumurai and the Meykanta Cattirankal, while disclaiming
the value of the Sanskrit sources, including the Vedas and the Agamas.

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 Saivism and,
in particular, of Saivasiddhanta, whose first mention was made by Tirumiilar in the fifth century:
Saivasiddhanta was, therefore, the name that the philosophy of Saivism took in Tamil Nadu (1977c,
200; 1971b, 1).

Nevertheless, Arunachalam recognized the value of the Agamas as the earliest Saiva 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 Agamas, thus, laid explicitly on their intrinsic
Tamil characters (Arunachalam 1969¢c, 1977¢, 1981b, 1983).

The most apparent evidence in these regards is the definition that he gave (1981b, 26) of the
early jiianins responsible for the transmission of the Agamic 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 Sivacaryas,'8 while
not being really available, nor popular, in the North.2!” 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.??°

As the author believed that the Agamas 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 Sivacaryas:

213 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 Sivacaryas of having “aped” the smartha Brahmins
in an attempt to be recognized with greater authority and condemned them for this as the Agamas
advocated the superiority of the Sivacaryas as the ones who had received and could perform the
initiation rites.??! This led to the transgression of the prescription contained in the scriptures, which
enhanced their perishment.

While Arunachalam recognized the authority of the Agamas (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 Agamas 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 Agamas being specifically Saiva
(1981a, 5; 1981b, 27) — was that while the Vedic scriptures dealt with the elite of the Aryan society,
namely the Brahmins, the Agamic 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.???

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 khanda, the mantras
other than the paricaksara found in the upasana khanda, and the parts about the union of jivatma and

paramatma the jiiana khanda of the Vedic scriptures had to be excluded.

221 See Arunachalam (1969c, 47-48): ivarkal caivarkalukkup purokitaraka irukkalam. enta vitattilum acariyarkalaka
irukkum takuti utaiyavarkal allar. itu polave civalayattilum kiita, civameé paramporul enru collum caivaraivita atikamana
enta urimaiyaiyum, nané paramporul enru collupavarkalukku irukka mutiyatu. cola camrajyam (péraracu) nilaviyanalil
civacariyare colarukkuk kuruvayiruntarkal. piramanar evvalavu cirappu utaiyavarayiruntalum, caivarukku fiana kuru
akar // “[Brahmins] can be purohitas for the Saivas; but they don’t have any authority to be d@caryas at any rate. Similarly,
even in the Siva temples those who say ‘I am the Supreme Being’ have no more authority than the Saiva who says that
‘Siva is the Supreme Lord’. During the time of Chola Empire, the Sivacarya were the guru for the Chola kings. No matter
how much great authority Brahmins may have, for the Saivas the jii@naguru 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 Saivism, hence supporting the notion that the Sanskrit and Tamil scriptures
represent its two eyes. Besides, he firmly criticized (1969c, 28-9) those Saivas 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
Vedanta of Sankara, but by dcdryas and Saivas, who were proficient in both Sanskrit and Tamil.22?

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 Saiva had to write back about religion, they also made use of Sanskrit.224

However, the acceptance of Sanskrit texts’ authority within the Saiva 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 tamil
aruccanai, “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 cattira vata nitlkal piramanar ceytavai alla; ivarrul pala civacariyar ceytavai,
cila caivaré ceytavai. irantaiyum kolvatal tamilukku kuraivu, allatu piramana atikkam érpatum enru ninaippatu
arivutaimaiyakatu. // “The Sanskrit Saiva Sastras were not written by Brahmins; many of those were written by @caryas
and some by the Saivas. 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 camayamonrumé intiva mannil nilaviya palankalattil, irantayirattu ainniiru
antukalukkumun, cirtirutta camayankalakiya pelattamum cainamum eluntana. ivarrait torruvittavarkal vata nattil
pirantavarkal. atalal avarkalum avarkal citarkalum tankal camaya nilkalai vata moliyiléyeé elutinarkal. ciritu pirpattu
iccamayankalil poruntata kolkaikalaik kantikka murpatta vaitika camaya nildciriyarkal. ate vatamoliyil niileluti
kantuttarkal. appotum pinnarum, tenndttavar ac camayankalaik kantikkavum tankaxl kolkaikalai vilakkavum
nitllelutattotankiyapotu, vatamoliyiléyé elitta totankinarkal. camayaniilai vatamoliyil elututal enra marapy ivvaru totanki
nilai perruvittatu. // “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 Saiva 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
Cittantam (1981c¢)*?° entitled Tamilil aruccanai (“Worship in Tamil”). Some excerpts are proposed

below.

[p.1]

koyilkalil teyva cannitiyil ceyyum arccanaikalai, inta ndattut tay moliyakiya
tamilil ceyyavéntumenra unarvu peritum valarntu varukiratu. intiya
cutantiram atainta pinnar palvéru camaya, panpattu, molit turaikalil
makkalutaiya itupdatu peruki irukkiratu. itu valarcciyin iyalpana arikuri.
itturaikal puttuyir perru iyanki varukinrana enpatarku itu ciranta ataiyalam.
anniyar atikkattil etuvum eppatiyo natantukontu pokalam; atcikkuk
kilppatintu ponal potum enra nilaitan makkalitam mikutiyaka iruntatu.
cutantiram perra pinnar namirukkum ndtu namatu enpatu arintom. itu
namakké urimaiyam enpatum arintom. anri inru ellorum inndttu mannar enra
totarai atanutaiya uyarvana porulileye etuttukkolvom.

aracu makkalutaiya aracu; makkalpal poruppu utaiyatu. makkalai nannerip
patuttuvatum avarkalpal tonrukinra nokkankalil cirappanavarraic ceyal
muraikkuk kontu varuvatum aracin mukkiya katamaiyakum. Enave
merkurippitta turaikalil  aracu kavanam celuttuvatu iyalpu,
inriyamaiyatatumakum.

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]

pirarutaiya takkutal nérittapotu atai etirttu vellum ennam avarkalukkut
tonravillai. pira matattar katti munaiyilum, kavirccikaramana nilaikalaik
kattiyum makkalai matam marriyapotu ammakkal elitilmari vittarkal.
itarkellam koyil catankukal, valipattuc catankukal makkalutaiya tay moliyil
illai enpatum oru karanamdkum. ippati illamal ivai inku tamil moliyiléyé
iruntirukkumanal tamil nattin carittiramé véruvitamay iruntirukkum.
nikalntupona carittirattai marri eluta mutiyatu. anal etirkalac carittirattai
nirnayippatu nam kaiyil irukkiratu. inru nammun ulla piraccina ettanaiyo
turaikalil tamilmoli atcikku vantiruppatu pola camayatturaiyilum tamilmoli
atcikku vara véntum enpatu. tamilnattil inru tamilar atci. kalvi muraiyil tamil,
atcitturai ellam tamil. nitit turaiyum tamilaki varukiratu. camayatturaiyum
tamilaki varuvatu muraitane?

itukarum aruccanai vatamoliyil nataiperru vantatu unmai. camipa kalattil
cila koyilkalil tamilum atci perukiratu. tamil kitatu enpavarkal kankitana
cila nilaimaikalai nanku cintikka ventum. or utaranam kurippitalam.
inkilantil cenra nurrantin itaippakuti varai nitimanra natavatikkaikal lattin
moliyil nataiperru vantana. lattin téva pasai enpatu avarkal karuttu. camayat
turaiyilum, nitit turaiyilum anku lattiné atikkam perriruntatu. orunal
makkalukku unarvu vantatu. utanéeyé nitic turaiyil lattinai akarri vittu ankila
moliyiléyé anaittaiyum ceyya arampittarkal. atupola, intiyavukku vanta
kirittuvap patirimar inkum tankal mata koyilkalil lattinileye camayac
catankukalai natatti vantarkal. totakka kalattil kirittuva makkal "lattin
moliyaltan namakkuc corkka vacal tirakkiratu" enru unmaiyiléyé enninarkal.
anal kalam marivittatu. pop antavarutaiya ankikarattin mel anaittaiyum inru
tamililéyé avarkal natattukirarkal.

When [Saivism] was attacked by other religions, [Saivas] 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 devabhasya.
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]

tamilnattil  valipattai  natattukira porupputaiyavarkal itai manattil
ennipparkka véntum. manita kulam onrutan. péccum, ennamum
poruttavaraiyil pirittisarukkum namakkum verrumaiyillai. avarkal oré nal
illattinai  olittatu pola namu ceytukolvatil kastamillai. tamilarccanai
ventumenpor  colvatellam  koyilkalil pamara makkalukkup purikira
moliyakiya tamilukkuc cama itam kotuttal véntum enpatakum. koyilil teyvam
irukkumanal antat teyvattukkut tamil puriyamala poyvituma?

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 Saivas’ demand for making Tamil the normative language of worship.220 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,??’
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 Saiva 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 Saiva context, considering

that Saivism 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 Saiva faith through both the correct execution of the aruccanai 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 Saivism 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 Annait Tamilil Aruccanai (“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 Saivism,
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

(1969¢). Despite not being the most known among his religious works,??

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 Saivism 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 (“Saivism”) is a small book Arunachalam wrote in 1969. While the author
had already published many articles on Saivism, this is one of his first books on this topic. It did not
result from a collection of earlier material®? 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 Saivism 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-Saivas but even and especially the members of the Saiva 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 Saivism 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 Saivism was such that even the
meaning of the term Saiva 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.?*® Arunachalam’s statements revealed that by the course of centuries, it became so much
connected to Saivism 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 Civataruméttaram, the sixteenth-century translation of the Sivadharmottara by Maraifiana
Campantar, and the Kolaimaruttal, written by Periir Cantalinka Cuvamikal in the seventeenth century. See Steinschneider:
“Meat Matters: Kolaimaruttal 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.?*!

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 Saivism as a vaitika caivam, a “Vedic” Saivism, thus asserting the
influences that the Vedic textual tradition had on the Agamic 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 Sivacaryas are thus being told”.

Despite the acceptance of the Sanskrit scriptures, it is also true that the genealogy that
Arunachalam provided for Saivism — which he identified with Saiva Siddhanta 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 Saivism, 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 Saiva values besides being a model of austerity.

The appreciation of Gandhi strongly contrasts with the consideration that Arunachalam had
about the contemporary acaryas: 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 Saivism, 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 acaryas

really have the needed qualities to teach them the way to the experience of Siva.

Bt 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 porul and commented it with the terms kappavan, iraivan, katavul, param porul,
paramatma, and piramam. For pasu, he gave the synonyms uyir, anma, avi, cétanan, jivan, jivatma. For pasa, he gave
the synonyms kattu, talai, 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 Saivism
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 Saivasiddhanta and Saivism 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 Saivism?”,
which functions as an introductory section on the antiquity of Saivism, its general characteristics,
meat abstention, and the principles of love and truth; “Saiva Sastras”, which deals with the Sanskrit
and Tamil sources, thus containing even some reflections on the matter of Sanskrit as language of
liturgy; “Saiva Preceptors”, which gives details about the four camaya acaryas’ lives, some accounts
on the cantana acaryas, and mentions of Nayanmars and priests; “Saiva Worship”, that focuses on
the temple worship, the worship of Siva’s miirttis starting from Nataraja, the difference between the
individual and congregational worship, and the philosophy on which the idol worship is based; “Saiva
Rituals”, which highlights the meaning and benefits of the rites and provides information about the
most common rituals in a Saiva’s life, the difference between armartha and pardartha 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 Siva; “Saiva
Ethics”, on the meaning of dharma and its implications, the concept of attachment, and the stand of
Saivism about the varndsrama system; “Saiva Practice”, which gives information about the four
padas, mukti, the Saiva insignia, the worship of the guru, and the initiations he performs; and “The
Philosophy of Saivism (Saivasiddhanta)”, which deals with the theological concepts of pati, pasu,
and pdsa, the fetters, karma, maya, the five functions of Siva, Sakti, 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 Saivism, that is, the image of Saivism 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 Siva.

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
caiva camayam Saivism
| mu. arundcalam M. Arunachalam
1969 1969
porul atakkam Index
attiyayam Chapter
pakkam Page
mukavurai 1 Introductiop 1
1. caiva camayam enpatu yatu? 7 1. What is Saivism? 7
2. caiva cattirankal 18 2. Saiva Sastras 18
3. caiva dcariyar 30 3. Saiva Preceptors 30
1 4. caiva valipatu 49 4. Saiva Worship 49
5. caivac catankukal 64 5. Saiva Rituals 64
6. caiva tarumam 78 6. Saiva Ethics 78
7. caiva catanam 91 7. Saiva Practice 91
8. caiva camaya tattuvam 104 8. The Philosophy of Saivism 104
(caiva cittantam) (Saivasiddhanta)
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mukavurai

caiva camayam intiyavil andatikalamaka
valankiya camayam. itu anru mukal
inruvarai, valipatu mattum ceykinra oru
matam enrillamal, makkal valkkai yin ellat
turaikalayum cemmaip patuttiya oru valkkai
neriyaka iruntu vantirukkiratu. pulal
unnamaikké  caivam  empatu  peyar;
evvuyirukkum anpu ceypavané caivan. ivai
caivam parriya iru kiranta karuttukkal.

inru caivamakkalil anékar, valkkaiyil illa
niyamam kontirukkirarkal. kalaiyil eluntu
nirdatit tiruniru anintu tankal illattil, picai
araiyilo  véritattilo, tankal vaittirukkum
teyvat tiru vuruvukku allatu patattukku
malarittup piicai ceytu cila patal pati
valipattup pin unavu kontu, tam vélaikalaip
parkkac cellukirarkal. inrirukkum valkkai
nerukkatiyil-akavilai, néra nerukkati, panat
tattu, unavup porul muttuppatu, pirayana
nerukkati  ittanaikkumitaiyil-palar  inta
niyamam kontiruppatu mikavum
parattutarkuriyatu. mikap perumpalorukku
inta niyamam illai. eninum, niyamam
ullavarkal illatavarkal akiya iru
tirattaritaiyum,  tankalutaiya  camaya
tattuvam yatu, acariyar yar, camaya niil
vatu, tankal valipattu muraikal yavai, intu
camayam  enru  colkinra  camayattin
pirivukalil tankalutaiya nilai yatu empatu
ciritalavum  teriyavillai. ivarrai iyanra
alavu eliva muraiyil unarttuvate
ipputtakattin nokkamdkum. itu camaniyak
kalvi arivutaiya caiva

Introduction

Saivism 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. “Saiva” is the
name given to meat abstention; a Saiva is
one who loves every living being. These are
two crucial concepts concerning Saivism.

Many Saivas 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 pija room or some other
place, perform the piija, 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

makkalukkum, manakkarukkum, caivattaip
parrip putitay ariya virumpuvorukkum érra
muraiyil elutap pattullatu. itu caiva
camayattin ellat turaikalaiyum oralavu
taluviya arampa nillaka irukkum.

inta nill ettu aktiyayankalaka amaintulla tu.
mutal attiyayam pulal unnamai, ella
wyirkaluk kum anpu celuttutal, caivattin
camaracam, caivattin palamai, caivattal
vilainta valam akiyavarraik kiirum. caiva
cattirankal enra pakuti, tamilil
tirumuraikalaiyum meykanta
cattirankalaiyum vatamoliyil —civakaman
kalaiyum kurippittu, vetankalum

generally educated Saivas and students, as
well as those who want to learn about
Saivism anew. It will be an introductory text
covering almost all branches of Saivism.
This book is divided into eight chapters.
The first chapter deals with meat abstention
and love for all living beings, Saiva lay life,
the antiquity of Saivism, and the prosperity
produced by Saivism.

The section on the Saiva Sastras, referring
to the Tirumurai and the Meykanta
Cattirankal in Tamil and the Saivagamas in
Sanskrit, explains to what extent the Vedas,
Upanisads and other Sanskrit Sastras are
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upanitatankalum pira vatamolic
cattirankalum enta alavu caivar kollat
takkana enpatai vilakkum. caiva acariyar
enra pakuti, avarkal yar enpatai nanku kiiri,
avarkalutaiya varalarraiyum curukkit tantu,
avar allatavar acariyar akar enra unarvai
uttum; cila arputankalai nikalt tik kattuvor
nilai  caiva #Aana markkattil  innatu
enpataiyum tittamayk kattum.

caiva valipatu enra pakuti, potuvaka alaya
vali pattai vilakkum; oruteyva valipattai
varpuruttum,  ciru  teyva  valipattaik
kantikkum. uruva valipattin avaciyattai ip
pakutiyil  telivupatuttic — colli  yirukkak
kanalam.

caivac catankukal enra attiyayattil, caivar
tanippatta muraiyilum, camitkamakavum,
vittilum  civalayat  tilum, ceyyattakka
kiriyaikalukku — oru  vilakkam  collap
pattullatu. caiva tarumam enpatu, atutta
pakuti; “ménmai kol caivaniti vilankuka
ulakamellam” enpatu anror vakku. intac
caiva nitiyaiye tarumam

accepted as Saiva scriptures. The section on
the Saiva dcaryas clearly states who they
are, summarizes their biographies, and gives
a brief account of other acaryas besides
them; it also clearly shows the status of
those who perform some miracles in [the
context of the] Saiva jAianamarga.

The section on Saiva 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 Saiva rituals, an
explanation is given of the actions to be
performed by the Saivas individually and in
a group, both at home and in the temple. The
following section is the Saiva dharma; “Let
the whole world understand the excellence
of Saiva moral”, a wise one said. The
dharma

enru kurippittirukkirom. varunam,
aciramam  akiya  tarumankal,  caivak
kankontu collappattullana.

atutta  iru  attiyayankalum  camaya

nutpankalukkul celvana. caiva catanam
enpatu, nalvakai markkankalai yum civa
cinnankalaiyum vilakki uraippatu. caiva
camayat tattuvam enpate caiva cittantam. ip
pakutiyil  caiva cittantak  kotpatukalil
atippataiyanavai  oralavu telivakkap
pattullana. itu curunkiya nilatalal, atika
vilakkam cattiyamillai. arampa nilaiyil ulla
varkal itan mukkiya pakutikalai mattum

arintal potum.
curunkak kitrum avaciyam parri, inku
merkot  patalkalaiyum  atarankalaiyum

kurippitavillai. atu pola, camaya vilakkamé
ematu nokkamatalal, oritat tilum kala
ardaycciyilo vivatattilo pukavillai. caivattil
ellap purak kiriyaikalukkum amaippukkaluk
kum tattuvarttam kiiramutiyum. ayinum
itaminmai karuti avai mumumaiyum inkuc
collap peravillai. uruva valipattu vilakkam
munnamé kurippittom. pira varrai ariya
virumpuvor, véru virinta nilkalaiyum
cattirankalaiyum payila ventum.

is what we call this Saiva moral. The varnas
and asramas are dharma; they are explained
from a Saiva perspective.

The following two chapters analyze
sophisticated tenets of the religion. The one
called Saiva sadhana explains the fourfold
margas and the insignia of Siva. The one on
the philosophy of Saivism [talks about] the
Saivasiddhanta. In this section, the basic
theories of Saivasiddhanta 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 Sastras.
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mantirankal — mutaliyavarraik  kurippita
nérnta itattu, “kurumukamay arika” enru
kurippittiruk kirom. itu ponra arampaniilil
avarrai vilakki uraikkavum mutiyatu, eluttal
virittu  elutuvatu  camaya  marapukku
muranum akum. ivai dcariyan upatécat tal
ariya ventiyavai. ivai polavée yokaktaik
kurittuc collal vilakkap pukutal ciritum
porun tatu. yokamum atan miilam varum
anupavamum, ap pivacattinalum,
tiruvarulinalum kaivara ventiyavai. eluttal
ivarrai vilakkap pukutal éttuc 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 acarya. Similarly, when we talk about
voga, there is little point in explaining it.
Yoga and the experience that comes through
it are to be attained by meditation and divine

kayay irukkuméyanri, unmaiyaik kiriyataka
akatu.

caiva camayam andtiyaka iruntu pala
pirivukalaic  kontu vilankiyatu. caivap
peruiicamayattin  akac  camayankalaka
patanavatam, petavatam, civa cama vatam
civa cankiranta vatam, icuvara avikara
vatam, civattu vitam enra arum, akappurac
camayankalana  pacupatam  maviratam
kapalam vamam vairavam aikkiyavata
caivam enra arum, pantaic camaya niilkalil
collap pattullana. ivai araycciyil mattilum
ullanave yanri, ivarrul onréenum
anuttanattil illai. anuttanattil iruppatu
caiva cittantam onre; itai ottiyé tamilnattil
ulla pallayiram civalayan kalum avarrin
valipattu muraikalum vilakkalum inru varai
amaintullana. caiva camayam enra ip
puttakam caivacittanta marapai ottiyé
elutap pattullatu.

inkuk kiirappattulla caivam piranamana
vaitika caivame. vaitikattirku marupattu
etuvum colla villai. eninum, virinta
manappanmaiyotu ellap perunmaikalaiyum
taluviya caivamé collappatukinratu.
iccaivam enraikkum ulla caivamakum.
ellarukkum  utanpatana  karuttukkalai
mattum  colvatu  ematu  nokkamanru.
upmaiyai  unarttutalé  ematu  nokkam.
vatamoli parriyum civdcariyar piramanar
parriyum kurippittulla karuttukkal ivvaru
collap perravai.

irutiyil oru karuttaic collamal irukka mutiya
villai. “ney pal ten katti karuppenral tittiya
kan ni” enru oru nani patinar. atu pola,
caiva

grace. Since there is no chance these things
can be explained by words, there’s anything
correct that can be said [about them].
Saivism has existed since time immemorial
and has evolved into many currents. The six
subgroups of “innermost” schools within
Saivism, which are the Pasanavada,
Bhédavada, Sivasamavada,
Sivasankrantavada, I$varavikaravada, and
Sivadvaita, and the six subgroups of inner
schools, which are the Pasupata, Virasaiva,
Kapalika, Vama, Vairava, and Aikyavada,
are mentioned in the ancient scriptures. Not
only are these not researched, but none of
them is still in practice. The Saivasiddanta
tradition is the only one still practiced; many
thousands of Saiva temples are based on it,
and its rituals and ceremonies are still
practiced in Tamil Nadu up to our days. This
book Saivism is based on the Saivasiddanta
tradition.

The Saivism described here is a pure Vedic
Saivism. It does not say anything contrary to
Vedic religion. Nevertheless, Saivism is
said to embrace the essence of all religions
with broad-mindedness. This Saivism 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 Sivdcaryas are thus
being provided.

Finally, I couldn’t help making a comment.
A jianin sang, “ghee, milk, and honey. If
you put them with jaggery, you’ll perceive
them as sweet”. Similarly,
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camaya nitlaip patittal anupavam vantataka
akatu.  ummaiyanupavam,  unpmaiyacan
arulal tonrum potu tan vilaiyum, eninum,
atarkana takutiyai untu pannik kollum
valikal  cila. civa cinnan  kalum
tiruvainteluttum valikal. ivarrotu marroru
cirappu vali, elitana vali, tirumurai otutal.
tirumurai kalai muraiyaka otutal unmaiyil
kalakkiramattil oru paravaca nilaiyait
torruvippatu anupavapurvamana unmai.
itanal véru palankalum  vilaikinrana.
arutpacurankalana tiruppukal ponravaiyum
utan kurat takkavai.

ivarrotu inku nam kurippita virumpuvatu,
civa fiana cittiyar enra cittanta cattiram.
inta nilil ettam cittiram totankip patam
ketpatu oru marapu. ip pakuti, tiksaikal
totankik kuru linka cankama valipattil
mutikiratu. patalkal yavum encir aciriya
viruttankal. patalkal patikkavum icaiyotu

patavum, manattirke  mikka  arutal
taruvanavakum. ip  pakutiyil,  caiva
cittantattil ilakkanam kiirum  pakutikal

ninka laka, énaiya pakutikal atankiyullana;
porul unarvatu elitu. icaiyotu collip porul
vali manattaic celuttinal, caivacittantak
karut tukkalai nanku terintukollamutiyum.
ivvaru icaiyum porul unarvum kiitit tarum
cukattil, oralavu porul kattukinra valkkai
anupavan kalum elitakac cittikkum. itu
palar anupavat til kanta unmai. atalal caiva
anparkal inta nilaip payilum palakkam
merkolvarkalaka; payilumpotu inta valiye
nitlkalaip payilvarkalaka.

cenra talaimurai varaiyil, nil karrar enral
manappatam ceytar enre porul.
manappatam

reading Saiva scriptures does not lead to
[Siva] 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] Siva insignia and the
five syllables mantra are ways. Besides
these, another special way, an easy one, is
reciting the 7irumurai. It is an empirical fact
that the regular recitation of Tirumurai’s
hymns actually induces an ecstatic state
over time. Thus, it also results in other
benefits. Compassionate songs like those of
the Tiruppukal are also worth mentioning.
Along with these, we would like to mention
here the Siddhanta Sastra of Civafiana
Cittiyar. The tradition of listening to its
hymns starts from the eight siitra in this text.
This section begins with the initiations and
ends with the guru, linga, and
congregational worship. All the hymns are
in cir 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 Saivasiddhanta, other [parts]
are also included, whose meaning is easy to
grasp. It is possible to better understand the
theories of Saivasiddhanta 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, Saiva 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

ceyta pin, oyntirukkum potellam, patalkalai
mintum mintum manattil collip parttu,
atanal varum inpattaiyum anupavattaiyum
perukkikkolla mutiyum. atalal, nilkalai
unara ventum enru ninaikkiravarkal,
tavaratu manappatam ceytu, icaiyotu collip
palakuvarkalaka. “kolai mitarardaka kavi
kolum ilavaka icai kiitum vakaiyal-élai atiya

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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ravarkal yavai conna col makilum ican”
allava?

innulirutiyil tirumuraikaliliruntum cittanta
cattirankaliliruntum tokutta cila patalkal
cerkkap pattullana. ivai nilakattuvarum
camayak karuttukkalai uraikkum
patalkalakum; ciranta patalkalait  tokuk
kum nokkattutan ivai tirattap peravillai.
intu camaya vilakkamakap pala nilkal
ankilattil veli vantirukkinrana, camayak
kotpatukalukkut — pukuntu  paripasaiyaip
perukkamal pérunmaikalaic colliya niilkal
pala. caivam parri avvaru veli vanta niilkal
mikavum kuraivu. yalppanattup periyar
elutiya caivacamayam enra ankila nil
inkilantil veliyitappattatu. katirécu enpar
elutiva ankila nil cennaiyil veliyayirru.
tamilil vanta nilkal innum  kuraivu.
meélaiyir cuvamikal elutiya caiva camaya
arimukam camipa kalattil veliyayirru. ivai
camaya tattuvattaiye pecupavai.

ippotu velivarum inta nul ivaru tattuvak
karuttinul atikam pukatu elutap perratu.
tiruvarul tunaiceytal, ituvé ankilattil veliyita
enna muntu.

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 Tirumurai and
Siddhanta Satras 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 Saivism. An English
book entitled Saivism 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
Arimukam 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.

1
caiva camayam enpatu yatu?

ulakattilé valankum camayankal pala. avai
vavum kalattul kattuppattu ullana. caiva
camayam onru tam, carittira kalattaik
katantu ninru inruvarai nilavuvatu. itu oru
kalattil oruvaral untakkap pattatanru. itan
varalarraip pinné kiiruvom.

pulal unnamai
caivam enra col mikac ciranta karuttaik

tannul atakkiyullatu;, tamilnattil ulla ella
makkalukkum-nakaram nattuppuram,
patittavar patikkatavar, mél vakuppu kil
vakuppu, eélai panakkaran, atavar pentir
enra veérrumai etuvuminri-nanku terinta
virinta karuttutaiya oru col. caivam enpatu
pulal nikkiya valkkai; acaivam enpatu pulal
unnum valkkai. ituvé pamara makkal navil

1
What is Saivism?

There are many religions in the world. All
of them are bounded in time. Saivism 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 “Saiva” 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 “Saiva” is
commonly known with a broader sense.
“Saiva” means a life in which meat has been
eschewed; “asaiva” is a non-vegetarian life.
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valankum collum poru lum. camayattinul
pukamalé  ippatippatta  karuttai  nam
kankirom. caivan enral paramparaiyaka
mamicam unndatavan, akave avan
uyarntavan —enra oré karuttu  alntu
nilaiperrirukkiratu. “kollan pulanai
maruttanaik kai kilppi-ella ulakum tolum”:
talai murai talaimuraiyakap pulal ariyata
caivan tolat takkavan, caivam tolat takkatu.
caivam enra col lukku erram taruvatu
itaninum veronrillai.

anriyum, ellorum valipatum iraivan arul
vativanavan,  avapai  ataiya — ennum
manitarum anpu nirampi arul vativaka
ventum. anta nilaiyil “tan

This is what laymen would say. We would
find this notion, leaving religion aside. That
a Saiva 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 Saiva who has never had meat from
generation to generation is a pious man, is a
Saiva who deserves to be worshipped. There
is nothing else that gives uplift to the word
“Saiva”.

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:

in perukkattirkut tan piritu tn unpan-
ennanam alum arul?”  empatu cintikka
ventum. ivan puldlai vitata varaiyil oru
kalattilum irai nilai ataiyum takuki pera
mattan.

pulal unnamaiyai intiva mannil tonriya
elldc  camayankalum anati kalamaka
varpurutti vantiruk kinrana. oli
irukkumitattil irul iruppatu pola vum,
meyyaic ciilntu poy perukuvatu polavum,
caiva unavaic culntu pulal unpavum
valankiyé vantiruk kiratu. caiva camayattil
pulal olittalukkup perum cirappu. pulal
olippaté caivam enru makkal karutu

varkaléeyanal —ac  “caivam  evvalavu
elimaiyanatu, anal evvalavu uyarnta
kurikkolaik  konmtiruntatu  enru  naram

nankunartal véntum. caiva camayattil tan,
pulal  olittal  enpatu,  camayattilum
moliyilum valkkaiyilum irantarak
kalantuvittatu. inta oru karanam parri,
pulal unpavarkal caivarkalai mika mika
uyarvaka ninaikkinranar.

anpe civam

pulal maruttal enru etir maraiyakac
colvatai utanpattu muraiyil colvatanal,
uyirkalitattu anpu ceytal enru collak kiitum.
caiva marapinpati “ilankum uyir anaittum
ican koyil.” ican vali patu irantu vakai. onru
alaya valipatu, marronru ella

“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 Saivism, great
importance is given to meat abolition. If
people think that Saiva just means the
abolition of meat, then Saivism would be
very simple, but we need a better
understanding of how much high its aim is.
It is in Saivism alone that meat abstention
has become one with religion, language, and
life. For this one unique reason, people think
that Saivas have a higher status than those
who eat meat.

Saying it the other way round, eschewing
meat means being kind and lovable to all
living beings. According to the Saiva
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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wyirkalitattum anpu celuttuvatakiya uyir
valipatu.  alayamum  uyirum, muraiyé
patamatum koyil natamatum koyil enru
tirumiilar kisruvar. ivviranti nul natamatum
koyil valipate cirapputaiyatu. “‘ev

living beings. Tirumilar 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 Sastras says:

vuyirum ninkatu uraiyum irai civan enru-ev
vuyirkkum anpay iru” enmpatu oru cattiram.
wyirkalukkul wyarvu talvu, cati pétam illai.
itaip periya purana nayanmar varalarukal
nanku vilakkum. entac camayattukkum
itarku oppana ciranta ilakkanam collutal
aritu.

anpé civam enru tirumiilar itaik kurip pittar.
iraivanutaiya arunkunankalil karunai onru.
iraivanutaiya perun karunaiyé tiruvarul
enru collukirom. iraivanutaiya karunai ella
wyirkalaiyum taluviyatu. atu pola, anpé
civam enru collumpotu, manitan
wyirkalitattup pin tomuka véntiya anpaic
civat tanmai enru collukirom. manitan
katavulitattup paktiyotu olukuvatu mattiram
alla; ella uyirkalitattum payan karutata
anpu puna ventiyavan. manitan kattuvatu
anpakavum, katavul kattuvatu arulakavum
akiratu; ituve civam.

intak karuttu irupatam nirrantilum perum
tattuvamdka iruntamaiyai nam arivom.
makatma kanti tam valkkaiyil tammai nerip
patutta ahimcai, cattiyam enra iru perum
tattuvankalaik kon tiruntar. irantaiyum avar
vevveruakak karuta villai. oru kacin irantu
pakkankalakavée avar karutinar. akimcaiyé
anpakum. atikam varpurutti avar colliyatu,
cattiyamé katavul enra karuttu pala niru
antukalukku mun anpé civam enru tiru
milar kiriya karuttum, inru cattiyameé
katavul enru makatma kiriya karuttum,
ivwaru onraiyonru niraivu  ceykinrana
enpatai nanku kanalam.

“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 Nayanmars in the
Periyapurana well explain this concept. It is
rare for any other religion to have an equally
outstanding feature.

Tirumilar has said that Love is Siva.
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 Siva, we are saying that a person
should cultivate the quality of love of Lord
Siva 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
Siva.

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 ahimsa [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. Ahimsa is love.

About the theory that Truth is God, which
he said very persuasively, it can be noted
that the concept that Tirumilar had said
many centuries before that Love is Siva and
what ~ Mahatma  says now  are
complementary to each other.

cemmai taruvatu

civam enra col, inru civaperuman, caiva
camayattirku millamana civa paramporul
enra karuttil cirappaka valankukiratu. anal
itan potuvana karuttu, cemmai alippatu,
mankalattait taruvatu enpa takum. ipporulil
iccol vetattil kanap patukiratu enpar.
ikkaruttu oru vakaiyil camayan katanta or

Giving goodness

The word “Siva” — here Lord Siva — better
represents the concept of Supreme Siva, the
chief God of Saivism. 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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ananta nilaiyaic cuttiyatu polum mélanatu
etaiyum civam enré colli vantarkal. 15am
nirrantu varaiyil kita, vittulaku enru
kurippitum potu caina niilkal civakati enrée
collivarak kanalam. titaru civakati cérka
vam, arululam purikuvarayin irularu
civakati eytalo elité, civakatikku véntu
enpana ponra totarkal mikappala. atalal,
civam enra karuttu, melana oru cemmaiyai,
peérinpa nilaiyaic cuttiyatu enru karutu vatu
pilaiyakatu. ituvé caiva camayam kurikkola
kak konta civat tanmaiyum civa param
porulumakum.

ulaka camayam

ini caiva camayattirku anrorkal
campirataya makac colli vanta
ilakkanamum mikavum cirappayk karutat
takkatakum. caivam piraraip palikkatatu,
pariraraik kiirai kiratatu. ar onru tamn;
atarku  valikal aru  ula; aruvakaic
camayankalum iraivanai  ataivatarku
vevvéru valikalavana. pacukkal pala
vannamayiruppinum, avarrinpal oré
vannamay iruppatu pola, camayankal
palavayinum avai kiirum mutivana porul
onré-empana  caiva  cdattiram  kirum
karuttukkalir cila. virivila arivutaiyavarkal
putitdka oru camayattaip pakaiyunarcciyal
torruvit

a blissful condition that is called nothing but
“Siva”.

We can notice that up to the fifteenth
century, all the Jain books that talked about
heaven called it “Sivagati”. There are many
phrases like “Let me reach Sivagati”, “It is
very easy to reach Sivagati for the one who
has a merciful soul”, and “He is the king of
Sivagati”. Therefore, it would not be wrong
to assume that the concept of Siva refers to
a superior refinement, a state of bliss. This
itself is the nature of Siva and the meaning
of Siva’s heaven, which Saivism aims at.

World religions

It is worth considering how other religions
define Saivism. Saivism 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 Saiva Sastras 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

talum kiita, atuvum empiranukku érratakum
enpar  appar  cuvamikal.  aruvakaic
camayattorkkum avvavar
porulayiruppatotu, iraivan avarraik katantu
ap palana tanmaiyutaiyavanayumirukkiran.
“ulakilulla camayankalum avarril
kitrappatum tattuvankalum avar rin atara
nitlkalum tammil peritum muranpat tullana.
iruppinum enta oru camayamanatu, itu tan
camayam, itu tan porul, itu tan nal, véron
rum alla enru uraittup piravarraik tittavatta
may marukkirato atu camayamumalla,
porulumall, nitllumalla; etu ivvérupatukalai
vellam tanakkul latakki orrumai kana
muyalkirato atuvé camayam, porul, nil;
caivam ivwaru kana muyalkiratu” enru
caiva cattiram kurukiratu.

caivattin marroru tapiccirappu, caivam pen
kulat tukkut taruma perumai. katavul

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 Saiva
Sastras say: “The religions of the world,
their philosophies, and their scriptures are
highly contradictory. Nevertheless, Saivism
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 Saivism is that it
values women. Since there is the concept
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pataippil ellam camam enra
karuttutaimaiyal, pennukkup penpal enra
karanattinal  evvitak  kuraipatum illai.
nayanmar varalarukal itai nanku vilakkum.
caina camayattil pennukku  muttinilai
eytuvatarkana urimai illai. marru, atutta
piraviyilenum anayp pirantu tan aval
muttinilai peruvatarkana yokkiyatai atai
kiral enpatu cainar kitrru. anal intu matattin
marrellap pirivukalum, cirappakac caiva
camayamum, pen nukkuc camayat turaiyil
ella urimaikalum alit tullana.

caivattin tonmai

ini, caiva camayattin torruvayai aniya nam
mityalvomdayin, nam muyarci, intiya intu
matam enra peyarkalukkum murpatta
kalattukkuc cella véntum.

that all are equal in God’s creation, women
do not have any kind of deficiency for their
being females. The Nayanmar’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 Saivism, have
given full rights to women in the religious
sphere.

Antiquity of Saivism

Henceforth, if we seek to trace the origin of
Saivism, our efforts must go back to a time
before the names “India” and “Hinduism”
[were introduced].

nam vacikkum natu intiya natu. itarku intiya
enra peyar vanta kataiyé vinotamanatu.
vatamer  kiliruntu  vantavarkal, cintu
natikkuk kilakke valnta makkal ellam
cintukkal enru peyarittarkal. nalataivil itu
hintu enrdyirru, ivarkal matam hintu matam
ayirru, ivarkal valnta natu intiya ndatu.
ippatiyaka ip peyarkal ellam anniyar vaitta
peyarkale. ivarkal putitay hintu matam enru
peyarittatu, ivarkal varumunnamé ikkattil
nilaviya teyvakkolkaikke.

vatamoli intiyavukku varumunnamé tamil
makkal intiyavin pala pakanlilum valntu
vantarkal. iyar kaiyil nilam amaintirunta
muraiyai otti ankanku valnta makkalaiyum
avarkalutaiya olukkattaiyum avvap
pakutikalukkuriya teyvattaiyum
olunkupatuttik kon tiruntarkal. nilamum
olukkamum malai-kurivici enavum, katu-
mullai enavum, vayal-marutam enavum,
katarkarai-neytal enavum, varanta curam-
palai enavum, ivarrir kut teyvankal muraiyé
murukan, tirumal, intiran, varunan,
korravai enavum, amaittuk kontirun tarkal.
ivvamaippu, palldyiram antukaldka, kar
roritaiyilavatu  valanki vantatu enpatu
marukka mutiyata unmai.

intat teyvankalukku mélaka oru paramporul
iruntatu enra unmaiyai ellorum arintiruntar
kal. apparam  porulukku  avarkal
kurippittirunta peyar innatenru

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 “kurifici”’, the forest “mullai”, the
field “marutam”, the seashore “neytal”, and
the desert “palai”, and Murukan, Visnu,
Indra, Varuna, 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 Siva was
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teriyavittalum, alamar celvan, nilamani
mitarru oruvan enpana ponra totarkalal
mikka palankalattileyé  civaparamporul
kurippitap pattiruntatu enru arikirom.

referred to with phrases like “the Lord of the
South” and “the one with blue throat™.

ivwaru cuttappatta porulé civam, ivwaru
potuppata nilaviya katavul kolkaiyé caivam
enpatu telivu. ituve peyar ariyata anniyaral
hintu matam enru putiya peyaritap perratu.
melée kurip pitappatta murukan tirumal
mutaliya teyva valipatukal kalakkiramattil
pala pirivukaldkat tanit taniyé pirintu
poyina. ivai yavum cérntaté hintu matam
enra  karuttup  pinnar  nilavalayirru.
upmaiyil, ivai yavum, varaiyarai ceyyap
perata caiva camayam enra andtiyaka ulla
oru camayattil pirkalattelunta pirivukal
enru kolvaté poruttamakum.

cintu veliyil akalntu putai porulai arayntu
kanta araycciyalar, aiyayiram antukalukku

munné inndttil paraviyirunta puratana
nakarikattil ilinka valipatum,
civaperumanutaiya vakanamakiya

itapamum iruntamai teriya varukiratu enru
collukirarkal. ic ceytikal, intiya nattin
purdtana camayam caiva camayame, peyar
teriyamaiyal  itarkup  pirkalaktil  intu
camayam enru anniyar peyar vaittarkal
enra kolkaikku ataravu tarukinrana.

tamil nattil anati kalam totanki nilaviya
camayam caiva camayame, enaiyavai
yavum pinnal inaintavai enrak karuttaik
telivaka unarvatarku irantu karuttukkal
inkuk kurippita mutiyum.

onru, tamilnattili  anrum inrum  ulla
pallayirakkanakkana koyilkal civan
koyilkale. pira camayak koyilkal mikac
cilavé. enave, nattil palaiya potuc camayam
caivam enpatu térram. marrak kurippu, inta
nattil caivam oru camayamé pira camayat
tinarait tan kuttattul cérkka muyalatatu.
karanam

Therefore, it is clear that the God these
referred to is Siva and, thus, Saivism 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 —
Murukan, Visnu, 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 Saivism.
Archaeologists who made excavations
outside the Sindhu area and examined the
objects buried there say that those reveal the
existence of a /inga worship and of the bull
as the vehicle of Siva 5000 years ago. This
information supports the theory that
Saivism 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 Saivism 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 Siva temples only,
while the temples of other religions are very
few. Therefore, it is a certain fact that
Saivism was the old common religion. The
other remark is that Saivism 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

velippatai. aki kalattil nattilirunta camayam
caivam onrutan. akave, pirar enra collukku
anku ita millai. cumar irantayirattu ainniiru
antukalukku mun cainamum, pelattamum
tonrina. iccamayankal putitaka untaki
valarntapotu, ivarrul cenru cérntavarkal
yavarum  caivattiliruntu  cérntavarkale.
camanattin - kotumai atikamana kalattil

ancient times, Saivism 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 Saiva.
When the cruelty of Jainism increased,
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tiruniana  campantar  tonric  camanak
kurumpai atakkinar;, mata marram enrumeé
caivattin nokkamaka iruntatillai.
iramanucar tirumannalittu vainavarakkiya
makkal yavarum, avarkal
ekkulaktavarayinum, caivaray irun
tavarkalé. pirkalaktil kattiyaik kattiyum
panattaik kattiyum pataviyait tantum, véru
vakaiyilum  ceyta  marrankal  yavum
caivattiliruntu ceyyapperravaiye. ivarral
caivam onré innattil nilaviya tayccamayam
enpatai nankunaralam.

caivattin palamaiyaik kurippita marrumoru
kurip pum taramutiyum. canka nilkalil
kanum maturai velli yampalattaip parriya
kurippu atan palamaiyai unart tum. atarku

munnatakat tillaip ponnampalam  irun
tatanal tan velliyampalam  putiyataka
erpattatu.  anriyum,  koccenkat  colar

elupattettu matak koyilkal kattinar enpatu
appar cuvamikalutaiya tevarak kurippu.
tirumankaiyalvar iccolar kattiya
tirunaraiyiir - manimatam enra  tirumal
alayattaik kurippitum potu, avar civa
perumanukku  elupatu  matak  koyilkal
kattinar enpataik kurippitukirar. “irukku
ilanku tirumolivay en tol icarku, elilmatam
elupatu ceytu ulakam anta-tirukkulattu
valac colan ceyta koyil, tirunaraiyir
manimadtam cér minkale” enpatu avar
pdacuram. ikkoyilkal yanai

Tirufianacampantar made his appearance
and suppressed its power; religious
conversion had never been the aim of
Saivism. All the people whom Ramanuja
converted to Vaisnavism were Saiva 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 Saivism. From this, we can well
understand that Savism only was the mother
religion that existed in this country.

We can give another example of the
antiquity of Savism. A reference to the
Silver Hall of Madurai in the Cankam
literature indicates its antiquity. Since the
Golden Hall of Chidambaram was pre-
existing this, the Silver Hall was newly
formed. Moreover, in the Tévaram Appar
mentioned that Kochengat Chola built 78
temples. ~ When  Tirumankai  Alvar
mentioned that this Chola built a Visnu
temple, namely the Tirunaraiytr shrine, he
[also] said that he built 70 temples to Siva.
His hymn mentioned: “[Oh devotees], go to
the precious shrine of Tirunaraiyiir, 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 Siva, whose mouth sparkles with
Rig[veda verses]”.23? These

pukamutiyata amaipputaiyana. eninum,
yavum perun koyilkal. iccola mannarutaiya
varalaru canka niil kalil payilkiratu. ivar ki.
pi. irantam nirrantukku mun valntavar,
arupattu minru nayanmarkalil oruva rayum
ivar porrap perrullar. ivar kattiyavai
karkoyilkal; avarrukku mun iruntavai
cenkar koyilkal. avarrukku mun mannal
kattiva koyil kalum marattal kattiya
koyilkalum iruntana enral caivak koyilkal
evvalavu palamaiyanavai enpatai nam

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 Cankam
literature, so he lived before the second
century A.D.; he is furthermore considered
one of the sixty-three Nayanmars. The
temples he built were made of stone, while
the earlier ones were brick temples. We can
only guess how old Saiva temples were if
we consider that, even before that, they were

2321 thank Professor K. Nachimuthu from the EFEO, Pondicherry, for his help on this quotation.
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oruvaru yitkikka mutiyum. tamilnattin
(intiya kattin) atic camayam caivamé enru
itiliruntu nan kunaralam.

caiva tattuvam

melai ndttu muraippati, tattuva castiram
veru, camayam Vveéru. camayam enpatu
iraivan  ulninru  unarttuvatu;,  tattuva
cattiram enpatu pakuttarivinal tarkka
ritiyaka arayntu kanpatu. ulakaktil kanum
tunpankaliliruntu tappa ellorum
ennukirarkal.  ippatit  tappuvatarkana
muyarci tarkka ritiyaka natai perumpotu,
tattuva  ardaycciyaka  atu  valarntu,
camayattil poy mutikiratu.

intiya mannin cirappu, ivvirantum onraka
inaintiruppatu. inta inaippinaltan, tattuva
ardaycci  varattu  vétantam  akamalum,
camaya  unarcci — mitanampikkaiyakap
pokamalum, ullana. pira matankal valkkai
muluvatum pavamé niraintatu enru colla,
intiya camayankal mattumé pavam allatu
timaiyaip porulakac collavillai. valkkai
nilaiyarratu, atu tarum inpam nilaiyarratu,
akave, alikira valkkaiyai vittu, nilaitta
inpattai, arivu perra manitan teta

made of mud or of wood. From this, it is
clear that Saivism is the oldest religion of
Tamil Nadu (and India).

Saiva 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 Vedanta 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

ventum enru ivai upatécikkinrana. itanal
nilai  yarra valvil oru tarumattaiyum
niyayattaiyum kataip pitikka ventum enra
kolkai nilavukiratu. itan payanaka, intu
camayamum caiva camayamum verum
camayarnkal mattiramalla, valkkai
valvatarkana oru valkkai
muraiyumakinrana. upanitatankalum
camaydcariyarkalum oré karuttaic
colkirarkal. atavatu, cattiyam enpatu onru;
itaip  palar  pala  konankaliliruntu
kanparkal; parvaikku vevveraka iruppinum,
ivai yavum oré porulil poy mutikinrana
enpate avarrin caram.

pulal olittavar caivar enra oru karuttaik
kurip pittom. itu ulaka valakkil irunta
pokatilunkita, civanaiye paramporulakak
kontavar caivar enra karuttai inku
valiyuruttic colla ventum. caivar enra col
oru catiyaraik kurippatanru. visnuvai
valipatupavar  vainavar  emnpatupola.

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 Saivism are
not two different religions, but they have
become a way of living life. Both the
Upanisads and the camaya acaryas 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 Saiva is
someone who eschews meat. Although this
concept exists among lay people, it is
necessary to emphasize the concept that
Saivas are the ones who consider Siva as the
Supreme Being. The word “Saiva” does not
indicate a [specific] caste. Just like the word
“Vaisnava” means “a person who worships
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civaperumanai vali patupavar caivar.
vetiyac ciruvarana campantarum —avar
kirukkittattil  yal  vdacitta  panarana
nilakantarum caivare. nantanarum tillaival
antanarum caivaré. inraiya ulaka valakkil
caivar enra col oru cati yaraik kurikka
valankukiratu, avaravar velalar enra pirivil
paramparaiyakap pulal unavu
unnatavarkal.  tamilnatu  mulumaiyum
ivvalakku untu. itu caivam enra camayattin
virinta porulaiyum, accamaya olukkat til
anpu neriyin velippatakiya pulal nittalukku
ulla cirappaiyum pulappatuttuva takum.
caiva camayattin atippatait tattuvankalaic
curuk kic colli ip pakutiyai mutippom.
iraivan oru vamé. avan civan ennum
peyarutaiyavan. pataittal,

Visnu”, the term “Saiva” refers to one who
worships Lord Siva. Both Campantar, a
Brahmin boy, and Nilakanta, a musician
who played the yal in the religious
community, were Saivas. Both [the Harijan]
Nantanar and the saints who lived in
Chidambaram were Saivas. [Nevertheless],
nowadays among laymen, the word “Saiva”
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 Saivism
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 Saivism. There is
only one God, whose name is Siva. This
God,

kattal, alittal, maraittal, arulal akiya
aintolil kalaiyum, uwyirkalitattup piranta
karunaiyal  tannilum  vérallata  cakti
miillamaka avviraivan natattukiran. uyirkal
pala. pul puntu mutal manita varkkam
varaiyil ellam wyirkalé. uyirkal tankal
tankal vinaikku itaka ulakil pirantu irantu

ulalkinrana. vinai ceyyumpotu punniya
pavam  vilaikiratu;  mintum  mintum
pirappum  irappum érpatukinrana. tan

cirrarivu kuraintu iraiyarivu cirité vilakkam
perra anma, tiruvarulaip pera véntum enra
unarvotu, ceyyum karumattaic civan pani
enré ceytu, vilaiyum payanil parrinri valntu,
civanatiyarotu uravu puntu, civa layattil
iraivan tiruvativai valipattu vantal, uriya
kalattil iruvinai kalum anupavittuk kaliyum.

atiyar ~ cévaiyum  civalinka  valipatum,
vinaivantu parratapati - kakkum. mayai
ninkavé, yam enatu ennum  anava

munaippum  paripakamataiyum. — appotu
avvanmavi nitattut tiruvarul patitalakiya

catti nipatam erpatum. itanpin
karanankalellam  civakaranankalakavum,
anma potam ninkic civapotamakavum

mara, ceyal kalellam civanceyalkalakac
ceytu, uriya kalattil utalai vittu uyir ninkave,
uyiranatu —mintu varata muttip peru
ataiyum.

feeling compassion for the living beings he
has created, performs the five functions of
creation, protection, destruction,
concealment, and grace through the sakti
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 Siva —, lives
regardless of the results of the actions, has a
good relationship with Siva’s devotees, and
worships God’s feet in a Siva temple. The
servants’ worship and the Sivalinga worship
do not create attachment to the deeds. When
mayd is removed, then even the ego will
disintegrate. At that moment, Saktinipata [or
the descending sakti] will set in that soul as
a sign of divine grace. After this, when all
its actions will become Siva’s actions and
the [worldy] enjoyments will cease and be
converted into Siva’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.

2
caiva cattirankal

potuvaka intiya nattil, ilakkiyamellam teyva
campantam utaiyatu. nilin payan aram,
porul, inpam, vitu ennum urutip porulkal
nankaiyum unarttaventum enpatu anror
karuttu. in  nankil mutivakiva  vitu
cirappanatu. muttippéru enra nilaikkuc
celuttuvatakiya irai valipatu ella nil
kalilum collappattullatu. inta nirrantin
totakkam varaiyil elld nillkalukkum valkkaik
kume, ituvée mukanmaiyana kurikkol. atalal
ella nilkalilum, camayamum camaya
tattuvamum pinni yiruttal viyappanru,

vetam

intiya mannil tonriya intu camayap
pirivukal  anaittukkum  milanil vétam.
vetam  netunkalamakak — “kéttal”  vali

vantatu. atalal curuti enpatu peyar. (curuti-
ketkappatuvatu.) vétankal oruvaral ceyyap
pattavai  alla;  iraivanal  fAanikalukku
unarttap perravai. vétankal nittiyamanavai.
irai un maiyaik kantavar risi enappattar.
vetam enra collukku fianam enpaté porul.
vetankal nanku-irukku, yajus, camam,
atarvanam enpana. nan kinul mikavum
palamaiyanatu irukku, atu mantira ripa
manatu.  kalattal mikavum  pirpattatu,
atarvanam. itil palatirappatta kotpatukalum
updcanaikalum  kalantullana;  potuvaka
vetaktaik kurippitumpotu, mutal minrumeé
porulakum.

2
Saiva Sastras

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 aram, porul,
inpam, vitu (Sans. dharma, artha, kama, and
moksa). The ultimate one among these four,
moksa, 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 sruti, 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 “rsis”. The word “Veda” means
“knowledge”. They are four: Yajurveda,
Samaveda, 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.

ovvoru vétattilum nanku pakankal ullana-
mantiram,  pirammanam,  aranyakam,
upanisat ena mantiram enra pakuti, veta
teyvankalait  tutippatu. itu  valkkaiyil
cukamum celvamum peruvatai nokkamayk
kontatu.  pirammanam  enra  pakuti

There are four parts in each Veda: Mantra
(Samhita), Brahmanam, Aranyaka, and
Upanisad. The part called Mantra praises the
Vedic deities; it aims to gain happiness and
wealth in life. The section called
Brahmanam refers to the rituals that arose to
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akkalattuk  konta  teyvankalaip  piriti
ceyvatarkaka elunta yakak kiriyaikalaic
colvatakum.  aranyakam enra pakuti,
akkiriyaikalukkut tattuvarttankalai
vilakkuva takum. mutivana pakutiyakiya
upanitatam enpatu, irai upmaiyai unarttum
pakuti. upanisatam enra col arukil iruttal
enru porulpatum; akave, aruki liruntu
perum unmai upatécam enpatu karuttu. intu
camayat tattuvankal anaittirkum
upanitatame piurana atippatai. upanitatam
vetattin - antamanapati  yal,  vetantam
enappatum.

upanitatankal ennarrana, nirrettu enra
marapum untu. avarrul cirappanavai
aticankarar vilakkavurai ceyta
pannirantum dakum. avai ica, kéna, kata,
piracina, muntaka, mantikkiya, aitaréya,
taittiriya, cantokkiya, pirukatararanyaka,
kelacitaki, cuvetacuvataram enpana.
ivarrul irutiyana cuvétacuvataram onré
caiva cittantikalukku utan patu. énaiyavai
erra perri  kollappatuméyan ri, porul
vakaiyil mulumaiyum kollappata.

vetantam caivattukku utanpatu, caiva cit
tantam vetantattin telivu enru tannaik kirik
kollum.

vetankalaic caiva camayam kollumpotu, oru
varaiyaraikku utpatté kollukiratu. vetattil
minru kantankal collappatum-avai karma
kantam,

please the deities of that time. The Aranyaka
section explains the theories for those
rituals. The Upanisad, the final part, is the
one that makes one realize the divine truth.
The word “Upanisad” means “to be near”;
therefore, there is the concept that the true
teaching is the one attained by being close
[to the guru]. The Upanisads are the
absolute basis for all the philosophies of
Hinduism. Since the Upanisad are the
conclusion of the Vedas, they are called
“Vedanta”.

The Upanisads as innumerous, but
according to tradition, they are hundred and
eight. Among them, the most important ones
are the twelves that Adi Sankara commented
on, which are: Isa, Kena, Katha, Praéna,
Mundaka, Mandiikya, Aitareya, Taittirlya,
Chandogya, Brhadaranyaka, Kausitaki, and
Svetasvatara. The last one among these, the
Svetasvatara, is the only one that agrees
with the Saivasiddhanta. Although the
others are adopted, their meaning is not
entirely accepted.

Vedanta agrees with  Saivism; the
Saivasiddhanta defines itself as the
explanation of Vedanta.

Although Saivism accepts the Vedas, it does
it to a certain extent. In the Vedas, three
sections are mentioned, that are: karma
khanda [ or ritualistic section],

updcand kantam, fanakantam enpana.
“caivan  vetattaik  kollumpotu, karma
kantattil kam yarttamana karumankalaik
konta pakutiyaiyum, updcanda kantattil
painicakkarattukku marana véru vittaikalaik
kitrum pakutiyaiyum, nanakantattil
civatmavukkum paramatmavukkum
aikkiyam kiirum pakuti yaiyum vilakka
ventiyavan’’ enpatu caivacattiram.

caiva  makkalukku  smirutikal  atara
cattirankal alla. ivai ariya-tamilk kalappu
erpatata  kalattil  valnta  makkalukkup
poruntuvana akalam. caivarakiya tamil
makkalutaiya  kalappu erpatta piraku,
smiruti  kirum  cattatittankal  ciritum
poruntuvana alla; caivan ivarrin dtciyai
oppukkontavan allan.

updsand khanda [or worship section], and
jhana khanda | or knowledge section]. The
Saiva Sastras said: “When a Saiva considers
the Vedas, he should exclude the sensual
parts found in the karma khanda, the parts
in the upasand khanda that mention sacred
mantras other than the paricaksara, and the
parts in the jriana khanda that talk about the
union of the jivatma and the paramatma”.
The smrti texts are not source scriptures for
the Saivas. 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 Saivas, occurred, the
regulations conveyed by the smrti texts were
not applicable at all; Saivas did not accept
their rules.
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akamam
vetankalaip polavum, innum cirappakavum,
caiva camayam kollukinra miila niilkal

caivakamankal enappatum. caiva
mildkamankal 28. ivaikalé  cirappup
piramdana  caiva  cattirankal.  ivarrin

upakamankal 207. avaiyum kollappatum.
akamankalukkuc  civa  cariyar  palar
virivurai  elutiyullanar.  caivarkalukku,
vetam potu, akamam cirappu niildakum.
caivakamankal nanku pirivukalaik
kontirukkum. ivai vittiya
patam(iianapatam), kiriya patam, yoka
patam,  cariyapatam  enpana. Vittiya
patamanatu, katavul uyir ulaku
enpanavarraiyum, pdaca ilakkanattaiyum
vilankakkiiri, anma  pacankalininrum
vitupatac ceyvatarkana catanai
muraikalaiyum unarttum. kiriya patam,
anmarttam, pararttam, nittiyam,
naimittikam akiya piicaikalaiyum, alayap
piratittai, vila mutaliya

The Agamas
Like the Vedas and even more than them,

the source scriptures of Saivism are the
Saivagamas. The Saiva Milagamas are 28.
These are very important Saiva Sastras.
Their Upagamas are 207, and even those are
accepted. The sivacaryas have written many
commentaries to the Agamas. The Agamas
are more important than the Vedas for the
Saivas.

The Saivagamas have four sections; they
are: vidyapada (jianapada, “section of
knowledge”™), kriyapada (‘“section of ritual
action”), yogapada (“section of
meditation”), caryapada (“section of the
good conduct”). The vidyapada 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 kriyapada
explains practices like atrmartha, parartha,
daily, and special piijas, the consecration of

muraikalaiyum vilakkamayk kiirum; uruvac
cirpam, kat titaccirpam, natanam mutaliya
kalaikalukku mitlam akamamé. yoka patam
attanka yokattaiyum pirdcata yokattaiyum
vilakkikkirum. attanka yokam ella intuc
camayankalukkum potu. ip pirdcata yokam
caiva  camayattukke  uriytu;,  ituparri
vatamoliyilum, tumililum anéka cattira
nitlkal ullana. cariya patam, caivarutaiya
nittiyakaruma vitikalaik kiirum.

pirkalattil civacariyar palar caiva camayak
karuttukkalil cila tanip pakutikalai vilakki
vatamoliyil astap pirakaranam mutalana
cila tani nilkal ceytarkal. ivaikalum
caivattukku atara nilkal enru
karutappatum. appatiye, civacariyar palar
ceyta pattatikal (vatamoli)
caivaccatankukalukku atara niilkal.

piramma cuttiram

viydcar tokutta piramma cittirankal ella
intu camayankalukkum milataram.
ivarrukku acariyar ceyta pasyankalai ottic

camayakkaruttukal verupattum
marupatattum vantullana. cankarar,
iramanucar,  mattuvar  akiyor  ceyta

pasyankalai otti, ivarkal peyaral vevveéru

temples, festivals, etc.; in fact, the Agamas
are the source for arts like sculpture,
architecture, dance, etc. The yogapada talks
about the astankayoga and prasadayoga.
The astankayoga is common to all Hindu
religions, while the prasadayoga is peculiar
of Saivism; there are many Sastric texts
about it both in Sanskrit and Tamil. The
carya section talks about the daily
regulations for Saivas.

In later times, the $ivacaryas have written a
few independent texts in Sanskrit explaining
some aspects of the theories of Saivism, like
the Astaprakarana. Saivism accepts even
those. Similarly, the many paddhatis written
by S$ivacaryas (in Sanskrit) are considered
reference sources for the Saiva rituals.

The Brahmasiitra

The Brahmasiitras compiled by Vyasa are
the source reference for all the Hindu
religions. The religious interpretations
contained in the commentaries that the
acaryas wrote to the Brahmasiitras are
different and varied. Following the Bhdsyas
written by Sankara, Ramanuja, and Madhva,
different religious traditions arose in their
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camayap pirivukal eérpattana. nilakanta
civd cariyar tam peyaral oru pasyam ceytar.
atil perum pakuti caivamakkal kolvarkal;
civa camamakac collukinra pakutiyaik

kollamattarkal. pira camayankal-
cankararutaiya attuvaitam,
iramanucarutaiya vicistattuvaitam,

mattuvarutaiya tuvaitam enpana-merkuritta
aciriyarkalal vakukkap perravai. caiva
camayam avvaru vakukkapperavillai; itu
anatiyanatu; manitaral untakkap
perratanru.

name. Nilakanta Sivﬁcérya wrote a
commentary that carried his name. Saivas
accept many parts contained in it, but they
won’t accept the parts where it is said that
we are equal to Siva. Other religions — the
Advaita of Sankara, the Visistadvaita of
Ramanuja, and the Dvaita of Madhva — were
founded by the aforementioned dcaryas;
Saivism is not classified like that; it is
without beginning; it was not created by
men.

upanitatak kolkaikkum piramma cuttirak
kolkaikkum verupatu untu enru
ardycciyalar kiiruvar. piramma cittiram
ceytavar vatarayanar enpar.

attuvaita marapil, upanitatam,
pirammaciittiram,  pakavatkitai  akiya
miunrum pirastanattirayam enappatum; ivai
camayak kolkaikal anaittukkum atip patai
enru karutappatum. cankarar, iramanucar,
mattuvar akiya miivarumé ivvaru kontanar.

caiva camayamanatu, munkiiriya
varaiyaraikalukkutpattu, upanitatam,
piramma cittiram  irantaiyum  kollum;

pakavatkitaiyaik kollatu.

purana itikacam
ini, intu camayattil campiratadyamakac
collukinra purana itikacankal, caivattilum

erruk kollap patuvana. patinen
puranankalil caiva puranankal pattu. avai
caivam, skantam, linkam,  kiarmam,

vamanam, varakam, pavisyam, maccam,
markkantéyam, piramantam enpana. cilave
mulumaiyum  tamilil ullana. atikamaka
atciyil ullatu skanta maka puranam.
skantattin  pakutiyana  cita  cankitai
caivarkalukku mikavum cirappanatu. itu
vata moliyil 5000 culokankalutaiyatu. itai
ati cankarar patinettu murai otiya pirake
piramma ciittiva pasyam ceyyat totankinar
enru anror kiuruvar. ikkirru innilin
cirappai nankunarttum. pirkalattil mikap
palavana puranankal tamilil
ceyyappattana. ivarrul ellac cirappum
vayntavai kacciyappa civacariyar ceyta
kantapuranamum pararicoti munivar ceyta
tiruvilaiyatar puranamum akum. periya

Scholars say that the principles of the
Upanisads and those of Brahmasitras are
discordant. [Some claim that] the
Brahmasiitras were written by Badarayana.
The Upanisads, the Brahmasutra, and the
Bhagavadgita are the scriptures for the
Advaita tradition; they are considered the
basis for all the religious theories. Sankara,
Ramanuja, and Madhva accepted them.
Saivism accepts Upanisads and
Brahmasiitras, with the limitations that have
been mentioned earlier; it does not accept
the Bhagavadgita.

The Itihasa-Purana literature

Now, what are traditionally called Itihasa-
Puranas in Hinduism are also accepted in
Saivism. Among the 11 Puranas, 10 are
Saiva Puranas. They are: Siva, Skanda,
Linga, Kiirma, Vamana, Varaha, Bhavisya,
Matsya, Markandeya, and Brahmanda.
Some of these are totally in Tamil. The
Skanda Maha Purana is the most used. The
Sita Samhita part of Skanda is crucial for
Saivas. It contains five thousand slokas in
Sanskrit. Learned people say that Adi
Sankara started writing the comment to the
Brahmasitras only after having read them
more than eighty times. This statement sums
up the value of these texts. Later, many
Puranas were written in Tamil. Among
them, the most significant ones are the
Kantapuranam by Kacciyappa Sivacaryar
and the Tiruvilaiyatarpurana by the sage
Paraficoti. Although the Periya Puranam is
nominally a Purana, it tells the lives of the

124



23

24

puranam  peyaralavil — puranam  enru
amaintu iruppinum, civanatiyar
varalaru kiruvatu; oru tirumuraiyakak

kollappattatu. itu parrip pinné kiiruvom.

[maccapuranam, kirmapuranam,
ilinkapuranam, vayucankitai, kdacikantam,
piramottara  kantam, upatéca kantam
ponrana civacarittiram kitrum
itikacankalakavum civa punniyam kantam
mutalana puranankal kitrum
cattirankalakavum ceyyul vativil

elutappatta peruniilkal. virivarici ittakaiya
tamil niilkalai mér kurippitta varicaiyil
cerkkavillai.]

iramayana  makaparata  pakavatankal,
itikacankal enra alavil intiya makkal
anaivarukkum potu empatu unmai. ivai,
camaya itikdcam enru pécum  potu,
caivarkalukku nilkalaka; civa
makapuranam, skantam, civa rakaciyam
akiyanave caiva itikacankalakum.

tirumurai-tamil vétam

mer kiriyavarrul kanta tamilp puranankal
tavira énaiyavai yavum vatamoli atara
nitlkal. tamilil tonriya tévaram mutaliya
nitlkal tamil veékam enappatum. miila
vetankalai arintavar ariyar. anal ittamil
vetankalé, tonriya nal mutal caiva makkalai
nannerip  patutta  urutunaiyay  iruntu
vantiruk kinrana. inrum iruntu varukinrana.
tevaram ponra arut pacurankalukkuc caivat
tirumuraikal enra peyar érpattatu. caivap
periyar  ceyta  arut  pdcurankalaip
pannirantu  puttakankalakat tokuttarkal.
ovvoru puttakamum tirumurai enappatum.
tevaram enpatu campantar, appar, cuntarar
akiya munru nayanmarum talankal torum
cenru patina

Saiva saints. It is accepted as one of the
Tirumurai texts; we will discuss this later.
[The Itihasa called Sivasastras like the
Matsyapurana, Kiirmapurana,
Linkapurana, Vayu Sambhitda, Kasikantam,
Bramottara Kantam, Upadésa Kandam, and
the Sastras called as Purana like the Siva
Punya Kandam, etc., are great books that
were written in poetic form. Such Tamil
texts are not included in the above order].
The Ramayana and Mahabharata are indeed
common to all Indians as they are epics. For
Saivas, these are not religious epics; the
Civa Makapuranam, the Skantam, and the
Civa Rakasiyam are Saiva Itihasas.

The Tirumurai — The Tamil Veda

Apart from the Tamil Puranas mentioned
above, all the others are Sanskrit sources.
Books written in Tamil, like the Tevaram,
etc., are defined as the Tamil Veda. The
Aryans knew the original Vedas, but these
Tamil Vedas have supported the
righteousness of Saivas from the day they
appeared. They still do even today.

The hymns to divine grace, like the
Tevaram, were called Tirumurai. The
hymns written by great Saivas were
collected into twelve books. Taken together,
these books are called Tirumurai. The
Tévaram is a collection of hymns that were
sung in the places that the three Nayanmar
Campantar,

patalkalin tokuppu. pattup patalkal kontatu
patikam  enappatum  inru  kitaippana,
campantar patiya patikankal 384; patalkal
4147; ivai tirumurai 1, 2, 3. appar patiya
patikankal 312; patalkal 3066, ivai
tirumurai 4, 5, 6. cuntarar patiya patikankal
100; patalkal 1026. ivai élam tirumurai.
manikka vdcakar patiya tiruvacakamum,
avar patiyataka valankum tirukkovai yarum
ettan tirumurai, patalkal 1056. tirumalikait

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 Tirumurai; 312 patikam and a
total of 3006 hymns sung by Appar, which
cover volumes 4, 5, 6 of the Tirumurai; 100
patikam and a total of 1026 hymns sung by
Cuntaram, which are the seventh volume of
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tévar mutalana atiyavar onpatu pér patiya
tiruvicaip pavum tiruppallantum onpatam
tirumurai; patikankal 29, patalkal 301.
tirumitlar ~ pativa  tirumantiram  pattam
tirumurai; itanul 3047 patalkal ullana.
iraiyanar aruliya tirumukap pdcuram
totanki  nampiyantar — nampi  elutiya
patikankal irutiyaka, panniru aciriyar ceyta
1400 patalkal konta 40 niilkal patinoran
tirumurai  enappatum.  civanatiyarkalin
carittirankal virittuc cekkilar patiya tirut
tontar puranam emnpatu, tan perumaiydl
periya puranam enap peyar — perrup
pannirantam  tirumuraiyakat  tokukkap
peraratu; itan patalkal 4286.

meykanta cattiram

ituvaraiyil collappatta tirumuraikal periya
puranam ninkalaka, tottira nilkalakum. ivai
caiva camayak karuttukkalai ankanke
ullatakkik kiarukinrana. tevara
tiruvacakankalil katavul, uyir, ulaku parric
collappattulla atippataik karuttukkal caiva
cittantak karuttukkal enappatum. ivai cila
nirrantukalin pin taniyé etuttuc caramaka
meykantaral uraikkappattana. ivar ceyta
ciru nil narpatu varikal konta pannirantu
nirpakkalal anatu. ituve

Tirumurai. The Tiruvacakam sung by
Manikkavacakar and the Tirukkovaiyar,
which is attributed to him, constitute the
eighth volume of Tirumurai, with a total of
1056 hymns. The Tiruvicaippd and the
Tiruppallantu, sung by nine saints including
Tirumalikaittévar, form the ninth volume,
which contains a total of 29 patikam and 301
hymns. The Tirumantiram sung by
Tirumilar is the tenth volume, containing
3047 hymns. The 40 books containing 1400
hymns by 12 dcaryas, from the Tirumuka
Pacuram finishing to the patikam written by
Nampiyantar Nampi, are considered the
eleventh volume of the Tirumurai. The
Tiruttontar Puranam by Cekkilar that
spread the biographies of the Saiva saints
and that gained the name of Periya Puranam
due to its greatness was classified as the
twelfth volume of the Tirumurai; its hymns
are 4286 in total.

The Meykanta Sastras

Apart from the Periya Purana, the
Tirumurais that have been mentioned earlier
are devotional books. They contain notions
of Saivism here and there. The basic
concepts about God, the soul, and the world
that are pointed out in the 7évaram and in
the Tiruvacakam are concepts of the
Saivasiddhanta. After a few centuries, they
were taken separately and their essential
parts were commented on by Meykantar.
The small book he wrote is made of twelve
sutras consisting of forty lines. It

civanana potam enru peyar perum. ip
pannirantu cittirankalum, potu unmai enra
pirivukalay, piramana iyal, ilakkanaviyal,
catana iyal, payaniyal enra nanku
pakutikaldka amaintullana. ivai muraiyé
irai nilaiyaiyum ulakin nilaiyaiyum uyirin
nilaiyaiyum kiri, uyir, ulakakiya pacattin
ninki, utaiyavandkiya iraivanin nilaiyai
ataivatarkana catanaiyai vilakkukinrana.
cuttirankalin karuttai 81 utarana venpakkal
vilakkik kattukinrana. inrulla caiva camaya
tattuvananattukku ittamilc civarniana potamé
miila niil.

has the title Civarianapotam. These twelve
sutras are structured in four sections:
piramana iyal [or section on the pramanas],
ilakkanaviyal [or section on attributes],
catana iyal [or section on the practice], and
payaniyal [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] venpd meter explain these concepts. This
Tamil Civananapotam is the source
scripture for the Saivasiddhanta philosophy,
which still exists today.
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meykantarutaiya mutal manakkarakiya arul
nanti civacariyar ceyta civanana cittiyar
enpatu mika virinta nil caiva cittanta
camayakkaruttukkal anai ttukkum
arandkavum vilakkamana ataramakavum
ulla milanil ituvée. pirar matattaik kiri
maruppatu  itan  mutal  pakutiyakiya
parapakkam enpatu; 301 patal utaiyatu.
inku  ulakdayatan  mutal  pancarattiri
varaiyilulla pakinanku camayavatikalutaiya
karuttukkal colli nirakaranam
ceyayappattullana. atuttu, tamatu caiva
cittanta camaya unmaikalaic collukinra
pakuti cittiyar cupakkam enpatu; 328
patalkal  utaiyatu. innil tan perumai
karanamaka,  “par  viritta  nilellam
parttariyac ~ cittiyile, or viruttap pati
potum,”  “civanukku meéel teyvamillai;
cittikku mel cattiramillai”-enru
palamoliyaka valankuvatu. ivaré ceyta
marroru nitl, irupd irupatu enpatu; 20 patal
utaiyatu; tammutaiya kuruvaic cila vinakkal
vinavi, avar kiirum vitaikalai uraippataka
amaintullatu. meykantarin marroru
manakkarakiva  manavacakan  katantar
enpavar 54 venpakkal konta

The Civananacittiyar written by Arulnanti
Sivacarya, who was the first student of
Meykantar, is a very extensive book. This is
the sourcebook that became the bastion and
exposition of all the principles of
Saivasiddhanta. Its first section, called
“parapakkam”, refuses the other religions; it
has 301 songs. The concepts of fourteen
religious exponents, starting from the
Lokayatas till the [ Vaisnava who] follow the
Paricarattiram, are being rejected. Next
followed the comment called Cittiyar
Cupakkam that talks about the truths of the
Saivasiddhanta 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 Cittiyar”, [and] “There is
no God above Siva; there is no Sastra other
than the Cittiyar” are provided for this text.
Another text written by this poet is the lrupa
Irupatu, which contains 20 songs; having
asked some questions to his guru, it is set as
a comment to the replies he gives.
Manavacakan Katantar, who is another
student of Meykantar, has written a small
book entitled Unmai Vilakkam that contains
54 poems

unmai vilakkam enroru cirunil ceytar. itu
caiva citkanta camayattil kollappatukinra
36 tattuvankalin ilakkanaktaiyum torram
otukkankalaiyum  curukkamdaka  nanku
uraippatu, caiva cittanta camayat tukku
mikavum piratanamana oru karuvi niil.

arul nantiyin manakkar katantai marai
Aana campantar. ivarutaiya manakkar
umapati civacariyar. ivar ceyta nilkal ettu.
avarrul civappirakdacam, tiruvarut payan
enra irantum mikka cirapputaiyavai;
muraiyé 100 viruttankalum, 100 kurat
pakkalum  kontavai.  tiruvarut  payan
arampaniil;  civappirakacam  mutirnta
nilaikku uriyatu. ivar ceyta pira niilkal vina
venpd, porrip pahrotai, neficuvitu titu,
kotikkavi, unmainerivilakkam (ceytar cikali
tat tuvanatar enpar) caﬁka_rpa nirakaranam
enpana. iruti yakac conna cankarpa
nirakaranam, madyavatiyaiyum  caivattin

in venpa meter. It briefly explains the
characteristics of the 36 tattvas that are
accepted by Saivism, their manifestation,
and reabsorption, and it is the primary
reference material for Saivism.

Maraifianacampantar was a student of Arul
Nanti; Umapati Sivacaryar was his student.
Eight are the books that he wrote. Among
them, two significant ones are the
Civapirakacam and the Tiruvarutpayan; the
first one contains 100 poems in viruttam
meter, and the second one has 100 poems in
couplets in  vempa  meter.  The
Tiruvarutpayan is a book for beginners; the
Civapirakdacam is appropriate for [those
who have] a higher level. Other books he
wrote are the Vina Vempa, the Porrip
Pahrotai, the Nericuvitu Tatu, the Kotikkavi,
the Unmainerivilakkam (with the comment
of Cikali Tattuva Natar), and the Carnkarpa
Nirakaranam. The latter mentioned, the
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utpirivaka ulla ompatu camaya vatikalin
kolkaiyaiyum, marutturaippatu.
meykantarukku mun tonriyirunta tiruviyalirr
uyya vanta tevar ceyta tiruvuntiyarum,
tirukkatavior - uyya vanta tévar ceyta
tirukkalirruppatiyarum mutirnta
civanupavac cattira nilkal.

inké kuriya patinanku niilkalum inru tamil
nattuc caiva cittantattirkuriya cirappana
mila atara nilkal. ivai caiva cittanta
cattiram enrum, meykanta cattiram enrum
valankum. mélé kiiriya vétam mutalanavai
potu enrum, ivai kirappu enrum karuta
ventum. avai vatamoli, ivai tamil.

Cankarpa  Nirakaranam, refutes the
mayavada and the tenets of the nine schools
that are subgroups of Saivism.

The Tiruvuntiyar written by Tiruviyaliir
Uyya Vanta Tevar and the
Tirukkalirruppatiyar written by
Tirukkatavir Uyya Vanta Tévar, who lived
before Meykantar, are Sastras for a more
mature sivanubhava.

The fourteen books mentioned so far are
essential source scriptures for knowing the
Saivasiddhanta of Tamil Nadu. These are
called both Saivasiddhanta Sastras and
Meykanta Sastras. One must understand the
aforementioned Vedas as general books and
these [Sastras] as specific ones. Those are in
Sanskrit; the latters in Tamil.

marrai
inta nilkalotu  marainana campantar
ceytatakak  karutappatum  catamanik

kovaiyum, cirrampala ndti ceyta tukalarupo

tamum, cittanta cattirankalakavée kolla
ventum. ivaikalotu cattirankal
patinankirkum pala véru uraiydciriyarkal
ceyta virivuraikalum mutanmai

utaiyanavakak karutappattu varukinrana.
cirappana uraikal irantu. onru, civanana
potaktirku civakkirayoki vatamoliyil ceyta
12000 kirantam konta civakkira pasyam.
marratu, civainana munivar tamilil ceyta
civanana potama patiyam.

nilaciriyarin ~ karuttukku — urai  kana
murpatum polutu or eccarikkai ninaivil
irukkaventum. aciriyar entak karuttotu
connar  enru  parkka  véntuméyanri,
marupatta karuttukkalai anta nilil pukuttak
katatu. cittanta nilukkuc cilar vetanta
uraiyum  kirukirarkal.  itu  poruntatu.
marapu kolittanta varampukalukkitaiyé tan
urai cella véentum.

ini, mele  kurittavai  yavum  caiva
makkalukku vétam ponra cirapputaiyana.
cila niilkal pin vantavai ayinum, avai polave
kollattakkana. ivarrul mutanmaiyanavai
nanamarkkattil fianamirtamum civanerip

pirakacamum,; yoka, kiriya markkattil
tattuvap pirakdacam, cariya markkattil
civatarumottaramum caiva camaya

Other sources

The Catamani Kovai, which is believed to
have been written by Maraifianacampantar,
and the Tukalarupotam written by
Cirrampala Nati should be considered as
Saivasiddhanta 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 Civakkira Pasyam,
which contains 12000 verses in Sanskrit
written by Civakkirayoki as a commentary
to the Civananapotam; the other one is the
Civanianapotamatiyam, written in Tamil by
Civanana 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
Vedantic commentaries to Siddhantic
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 Saivas.
Although some books were written later,
they are accepted just like the others.
Among these, the Nanamirtam and the
Civanerip Pirakacam are of primary
importance in the jiianamarga; the Tattuvap
Pirakacam is primary in the yogamarga and
the kriyamarga; the Civatarymottam and the
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neriyum, pakti markkattil arunakiri natar
nitlkalum, tayumanavar patalkalum.

miila cattirankalin varaiyarai palamaiyana
or alavotu nirkavéntiyatu. mélum perukik
konte poka mutiyatu. itu enkum miilattukku
amaiyattakka

Caiva Camaya Neri are primary texts in the
caryamarga; the books of Arunakiri Natar
and the hymns of Tayymanavar are
important materials in the bhaktimarga.
The definition of the Miila Sastras is limited
to these old scriptures and cannot add
further [texts]. This is the character that is
set

or iyalpu. immuraiyil, tirumuraikal 12
cittanta cattirankal 14 enra varaiyarai
erpattu nilaipernirukkiratu.

vata moliyin nilai

vata moliyaik kurittu oru varttai kiri
ippakutiyai mutippom. caivattukku vatamoli
nilkalum tamil nulkalum irantu kankal
ponravai. irantumé cattirankal. caiva
cattira vata nillkal piramanar ceytavai alla;
ivarrul pala civacariyar ceytavai, cila
caivaré ceytavai. irantaiyum  kolvatal
tamilukkuk  kuraivu, allatu  piramana
atikkam erpatum enru  ninaippatu
arivutaimaiyakatu. cila niurrantukalukku
mun varai camaya niil karra caivar iru moli
vallavarakavé iruntarkal. akave, avarkal
tankalé vatamoliyil nill ceytatil viyappillai.
anriyum, murkalattil camaya nilkalai
vatamoliyil tan eluta ventum, tamilil elutak
kiatatu  enra  unarvu  iruntatu. atu
karanamakaveé tamil nattil mattuminri intiya
natenkum camaya nilkalum
viyakkiyanankalum moliyil
elutappattana.

vaitika camayamonrumé intiya mannil
nilaviya palankalattil, irantayirattu ainniiru
antukalukku mun, cirtirutta
camayankaldkiya pelattamum cainamum
eluntana. ivarrait torruvittavarkal vata
nattil  pirantavarkal. atalal  avarkalum
avarkal citarkalum tankal camaya nilkalai
vata moliyiléyé elutinarkal. ciritu pirpattu
iccamayankalil — poruntdata  kolkaikalaik
kantikka  murpatta  vaitika  camaya
nilaciriyarkal, até vatamoliyil niilelutik
kantittarkal. appotum pinnarum,
tenndttavar ac camayankalaik

vata

everywhere for the source scriptures. In this
way, [the Saiva scriptures] are restricted to
the 12 books of the Tirumurai and the 14
Siddhanta Sastras.

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
Saivism: they both are [its] Sastras. The
Sanskrit Saiva Sastras were not written by
Brahmins; many of those were written by
acaryas, and some by the Saivas. 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 Saivas who studied the Saiva
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

129



29

30

kantikkavum tankal kolkaikalai vilakkavum
nitlelutat  totankiyapotu, vatamoliyileye
elutat totankinarkal. camayaniilai
vatamoliyil elututal enra marapu ivvaru
totanki nilai perruvittatu.

\caiva camayattil vatamoliyil nil elutinor
tamil nattavare. itil piramana atikkam illai.
enenil piramanarukku uriyatu
cankararutaiya attuvaita veétantaméyanri,
caiva cittantamanru. tankalakac cila
piramanar virumpic civa valipattaiyum
alaya valipattaiyum caiva nilkalaiyum
karranar. ivarkal civavétiyar enappattanar.
caivarukkuc  colliyatellam ivarkalukkum
poruntum. civavétiyar caiva renak kolla t
tataiyillai.

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 Saivism, Tamil writers wrote books
in Sanskrit. This did not imply a Brahmin
dominance because the Brahmins followed
the Advaita Vedanta of Sankara, not the
Saivasiddhanta. Few Brahmins interested
[in Saivasiddhanta] have studied the Saiva
scriptures and performed the Siva worship
and the temple worship by themselves. They
are called civavétiyar. Everything that has
been said for Saivas applies to them also.
There is no prohibition in calling the
civavétiyar Saivas.

3
caiva acariyar

civaperuman

vantu atkollukinran empatu atippataik
karuttu. civalayattil parama kuruvayullavar
taksinamirtti. ipperuman, kailaiyil kallala
nilalil, vakkiranta piranamay, maraikku
appalay iruntu, cakala kalvi kélvikalilum
valla munivarkalana canakar canantanar
canatanar canarkumarar enra
nalvarukkum,  parananattai vakkinar
collamal tam irunta nilaiyiléyé unartti, vitu
peralittanar. ipperuman valakkaiyil pititta
cin muttirai ik karuttaip pulappatuttum.
peruviral  iraivanaiyum  mukal  viral
anmavaiyum kurippitum. natuviral,
motiraviral ciruviral miunrum anmavaip
pantitta pacankalakiya anavam, kanmam,
mayai enra minraiyum muraiyé kurikkum.
anma intap pdcankaliliruntu  vitupattu
iraivanatu talil vantu atanka véntum
enpatai  inta  muttirai  unarttukiratu.
muttiraiyil parttal minru viralkal taniyée
pirintu nirka, mutal viral mattum peruviral
atiyil vantu atankuvatu teriyum.

taksinamirttiyakiya paramacariyar
kailayattil  ullavar.  pilokattil  caiva
camayattil camayacariyar nalvar, cantana
acariyar nalvar enru colluvatu marapu.

3
Saiva Preceptors

Lord Siva

In the Saiva tradition, there is the
fundamental tenet that Lord Siva himself is
embodied as an acarya. Daksinamirti is the
primary guru in the Saiva temples. This
Lord, [sitting] under the shade of a banyan
tree in Kailasa, having completely gone
beyond the concealment, imparted supreme
knowledge to the four sages Canakar,
Canantanar, Canatanar, and Canarkumarar,
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-mudra 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: anava, karma,
and maya. This mudra implies that the soul
has to get rid of these bondages, reach God’s
abode, and merge with him. If you look at
the mudra, you can see that the three fingers
stand separately, and only the first finger
goes under the thumb and touches it.

The supreme acarya dwells in mount
Kailasa in form of Daksinamirti. On the
earth, the tradition talks about four camaya
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camaydcariyar avar tirunana campantar,
appar, cuntarar, manikkavacakar enpor.
cantana acariyar

acaryas and four cantana dcaryas. The
camaya dcaryas are Tiruhanacampantar,
Appar, Cuntarar, and Manikkavacakar. The
cantana acaryas

avar meykantar, arul nanti, marainana
campantar, umapati enpor.

camayacariyar

camaydcariyar nalvarum tamilnattil élu,
ettu ompatu akiya nurrantukalil tonric
civapaktip payir valarttarkal. paracamayak
kurumpai  atakkinarkal.  ivarkalutaiya
valkkaiyin tattuvattaic caivap pantitarkal
palavardka virittuk kiriya potilum kiita,
ivarkal — mikavum  cirappakap  pakti
markkattai  valart tarkal enpatu inku
unarattakkatu. “cattirappatippu, kulattin
meénmai akiya anaittaiyum vita, mey yanpé
arul peruvatarku vali; ulakukku oré teyvam,
atteyvamé  civaparam  porul, uyir
varkkankal yavum at teyvaktai valipattut
tankal vinaikaliliruntu ninki uriya kalattil
tiruvarulile  toyntu  apparam  porulilé
irantarak kalattal dkiva muttip péru
ataivarkal” enpaté ivarkalatu potuvana
upatécam. anru mutal inru varai ivarkal
arrup patuttiya neriyiléyé ciritum piralamal
caiva makkal oluki varukirarkal enpatum
kurippitattakkatu.  ivarkalutaiya valkkai
varalarraic cila corkalal inkuk kiiralam.

campantar

tiruniana campantar colanattuc cirkaliyil
tonri minru vayatil umatéviyaral nanappal
ittap perru, tamil natenkum curri, talankal
torum icaip patikankal pati makkalaic
civaneriyilé arruppatuttinar.
tirukkolakkavil civaperuman ivarukkup

are Meykantar, Arul Nanti, Maraifiana
Campantar, and Umapati.

The camaya acaryas — the religious

preceptors

The four camaya acaryas were born in the
seventh, eighth, and ninth centuries and
spread the Siva 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 Saiva pandits, here it is
emphasized that they developed the
bhaktimarga 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 Sastras and caste superiority;
there is only one God in the world and that
God is the Supreme Siva; 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 Saivas have followed the
principles laid down by them without any
deviation. Their lives can be told here in a
few words.

Campantar
Tirufianacampantar was born in Sirkali, in

the Chola country; fed with the knowledge
milk by the goddess Uma 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 Siva. Lord
Siva blessed him with golden cymbals at

pontalam arulinar. val vacittalil
vallavarakiya tirunilakanta yalppanarum
avar manaiviyarum varak kantu, avarkalaip
porrit tamatu tirukkittattil cérttuk kontu
tam patikankalai yalil icaikkum urimai

Tirukkolakka. Having met Tirunilakanta
Yalppanar, who was an expert in playing the
val, and his wife, he praised them, joined
their followers, and learned to play his
hymns with the yal. In Chidambaram, he
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alittar. tillaiyil  tillaivalantanarkalaic
civakanankalakak kantar. kulantaip
pirayattotu ivar tantai tolmitum, cila

camayam natantum varuva tunfu. natantu
vanta varuttattaik kanta civaperuman,
tirunelvayil — aratturaiyil — ivarukku oru
muttuc civikai alittu atil ivarntu varumaru
panittar. muttuc cinnamum muttuk kutaiyum
alittar. cila nal kalittu ivar appar
cuvamikalutaiya totarpum perrar. pinnar
tiruppdccildacciramam ataintapotu,
ankirunta  aracanana  kolli  malavan
enpavanutaiya pennaip pitittirunta
muyalakan enra kotu noyaip peruman mitu
patal patip pokkinar. konkunatu cenrapotu
anndttuk kulir curam tam atiyavaraikac
takkatapati peruman mitu patikam pati
vilakkinar. tiruppatticcuram ataintu,
veppattaik tanikkap perumanal arulap
perra muttup pantar perrar. tiruvavatuturai
ataintu tantaiyar ven tiyapati perumanaik
kuraiyirantu porkili perru, “nalvélvi titu
ninka nir ceyyum” enru tantaiyitam alittar.
tiruttarumapuram  enra uril  yalmirip
patikam pati, iraivan arul perra icai,
karuviyil — atankdatu enru tirunilakanta
valppanar  mutaliyorukku  meyppittar.
tiruccattamankai vanankit tirunila nakkar
upacarattaip perru, tirumarukal ataintu,
oru vanikap pennin tuyar tavirkka véntip
perumanaik kuraiyirantu, vitantinti uyir
turanta vanikan wuyir perrelac ceytar.
mintum apparaic cantittut

saw the inhabitants of the city as
Sivagangas. During his childhood, he used
to walk on his father’s shoulder and some
other times he used to walk. Lord Siva,
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 Tiruppaccilacciramam), he
sang a hymn in praise of Siva to cure the
disease of the Malava king’s daughter who
was there. When he went to Konkunatu, he
sang hymns to God, requesting that the
coldness should not harm his devotees in
that country. Having traveled to
Tiruppatticcuram, 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, Tirunilakanta
Yalppanar sang the patikam with the yal and
demonstrated the Mudaliyar that he could
not play the instrument [as Cambandar],
since his music had obtained the divine
grace. After worshipping at
Tiruccattamankai and receiving the blessing
from Tirunilla 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;

tiruvarirp perumai arintu ankuccenru
valipattu, tiruppukalir ataintu murukar,
tirunilakantar, cirut tontar akiyavarotu
alavalavip pinnar apparutan tiruvilimilalai
ataintar,  ankup  peruman  ivarukkut
tonivappar  kolam  kattinar.  ankirunta
paiicam tiruvatarkakap perumanitattil kacu
perru atiyavar viruppappati perumanaip
panintu mintum vdci tirnta kdcu perrar.
ankup  paiicam  ninkave,  apparotu
tirumaraikkatu ataintar. ataittirunta katavai
apparal tirappittu valipattu mintum patal

knowing the glory of Tiruvarur, he went
there and worshipped [God]; [then,] after he
reached Tiruppukaliir and talked in a
friendly way to Murukar, Tirunilakanta, and
Ciruttontar, he reached [the city] of Appar,
Tiruvilimilalai; 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
Tirumaraikkatu with Appar to eliminate the
famine there. Appar opened the locked door,
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pati  ataippittar. vaymur  valipattu
mintapotu, panti nattu  orrar vantu
alaikkavé, camanar timaiyai etuttuk kiiri
appar tatuttataik kolaru patikam pati
vilakki, araci mankaiyarkkaraciyar mantiri
kulacciraiyar viruppap patip pantinattil
caman  pokkic caivam  perukkam
purappattar. campantar maturai cenru
tankiya matattil camanar tiyitavum, ivar
“paiyavé cenru pantiyarkaka” enru patiya
mattirattil, ti pantiyanai veppuc curamdakat
takkiyatu. camanaral curam tirkka mutiyatu
pokave, campantar curattait tirunirral
pokkinar. camanar noy tirkka mutiyamar
ponatu kantu pantiyan manam marave,
camanar campantarai anal vatam, punal
vatam ceyyumaru alaittanar. camanar
analil itta étu erintu poka, campankar itta
étu paccenru iruntatu. appatiye vaikai yarril
etukalai ittapotu camanar itta étukal arru

vellattal  atittuc  cellappattuk  katalai
ataintana;, campantar itta etu etireric
cenratu. campantar  perumaiyunarnta

aracanum camanarum caivarayinar. pin
campantar maturai ninkik kollam pitir
ataintu arruvellap  perukkil otam
celuttuvorinrip patalaléyé otattaic

worshipped [God], and again closed the
door singing hymns. When he resumed
worshipping in Vaymiir, a spy from the
Pandya country came to call him, he sang
the kolaru hymns preventing Appar from
stopping the Jain evil, dispelled the Jainism
in the Pandya country according to the wish
of the chief minister Kulacciraiyar and the
queen Mankaiyar and spread Saivism.
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 analvatam punalvatam]. 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 Saivas. After that, Campantar left
Madurai and reached a new village guiding
a boat that was not floating on the river but

celuttinar. poti mankai enra ur ataintapotu,
anku putta nanti enra pelatta camayak
talaivanutaiya tontaravu porukkamdttata
atiyavar oruvar campantarutaiya
pataliliruntu tiruvainteluttin perumai kitrum
oru patalaip patiya mdttirattil, talaiyil iti
vilntu avan mayntan. pin tiruppiunturutti
ataintu tam civikaiyai appa murttikalé tanki
vantamai kantu avaraip porri, kaliyataintu
pinnar tontai natu nokkinar. tiruvottiril oru

civanatiyar — payiritta  panaikal  yavum
camanar  palikkumaru an  panaikalay
iruntamai kantu, patikam pati avarraip
penpanaiyakki, karaikkalammaiyar
kannappar talankalana alankatu kalatti
vananki,  mayilappir  ataintar.  anku
tamakkenru  civarécar enpar valartta

thanks to his hymns. [Then,] he reached the
city called Potimankai; [there,] when a
Saiva 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 Tiruppunturutti, he saw that Appar
had carried his palanquin; [thus,] he praised
him and, after being satisfied, went to the
Tontai country. In Tiruvottiir, having seen
that Jains had replaced with male palms all
the [female] palm trees that a Saiva devotee
had planted, he sang a hymns, transformed
them into female trees, worshipped at the
shrine of Alankatu that was famous for
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pumpavai vitantinti irantapin avar etuttu

vaittirunta  aval  elumpaip  penndakki,
avalukkut tam tantai murai enpatai yunartti,
mintum ctkali vantar. tirukalliirp
perumanattil tam perror tamakkup pen
parttut  tirumana  érpatukal  niraiveérri
vaikkave, pennaik kaippitittu, iraivanati

céravéntum enra ennattotu oru patikam
patinar. oru coti tonrirru. paricakkarac
tiruppatikam pati anaivaraiyum tiksaiyal
punitarakkic cotiyul pukac ceytu, tamum
manaiviyaik kaippitittavaré cotiyul pukuntu,
vaikaci milattanru  civattil  irantarak
kalantar.

tiruniana campantar valkkai  iruperum
tattuvan 1lai unarttukiratu. onru avarutaiya
valkkai  karput tira markkam  enru
collukinra kiriya markkattai unarttukinratu.
iraivanutaiya putalvar enra perum takutiyai
ivar perravar. marratu, ivar tamakkenru

Karaikkalammaiyar and Kannappar, and
reached Mylapore. There, after the death of
Pumpavai, who was raised by Civarécar, he
turned her bones into a woman, made her
realize that [Civar€car| was her father, and
returned to Sirkali. At Tirukalldir, 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 Siva in Vaikaci (May-June).

The life of Tirufianacampantar conveys two
messages. One is that his life reflects the
kriyamarga, 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]

valavillai; uyirkalukku upakaram
ceyyaventu

menré valntar. iraivan ivarukku fianappal
aruliyatu  mukal  cotiyait  torruvittatu
varaiyil tamakave arul ceytar. onrénum ivar
kettatillai; anal ivar perumanak

kuraiyirantatellam pirarutaiya tunpattaip
pokka véntiye. muyalakan noy tirttatu,
curam pokkiyatu, tantaikkup pon alittatu,
vitam tirttatu, patikkacu perratu, camanarai
venratu, otam vittatu, penpanaiyakkiyatu,
ankam pumpavaiyakkiyatu akiya
arputankal yavum ulakinarukku ivar ceyta
upakarankalé yakum.

appar
appar  cuvamikal enru valankupavar
tirukavukkaracu cuvamikal; apparé enru
campantaral  alaikkap  perrar.  ivar
natunattil  tiruvamiril  vélala marapil
pirantar. ilamaiyil pala camaya araycci
ceytu caiva camayattiliruntu valuvic caina
camayam pukuntu irunta nalil, ivar
tamakkai  tilakavatiyar tam  tampiyai
atkollumaru iraivanai vénta, iraiyarulal
ivar vayirril cilaikoy tonri ataip pokka
valiyariyatu, ivar tam tamakkaiyai nati
vantapotu tilakavatiyar tiru niru alittut tiru
vatikai virattanecuvararai valipatac 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 Pumpavai, are
all miracles he did only to help others.

Appar

Tirukavukkaracu Cuvamikal is called Appar
Cuvamikal; he was called Appar only by
Campantar. He came from a Velalar family
in Tiruvamir, in the Natu country. During
his youth, he investigated different religions
and converted from Saivism 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
Virattanécuvararai temple, and the disease
disappeared. So, he also started to sing in
praise of Siva and gained eloquence.
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citlai maraintatu. ivarum peruman pukalaip
patum ndavanmaiyum perrar. patalkalin

porut  polivu  karanamaka  iraivanal
“navukkaracu” enru peyar  cittavum
perrar. ivar koyilkal  torum  cenru

manattinal tiyanittu, vayinal pukal pati,
kaiyinal ulavarap pani ceytu vantar. ivar
caivaranamai arinta cainac  talaivar,
tamatu  aracandakiya — makéntiravarma
pallavalitam cenru caina camayattukku
imukkut  tétiva  ivarait  tunpuruttac
connapotu,

Because of the greatness of his hymns, God
also gave him the name Navukkaracu (“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 Saivism and went to the
Pallava king Mahendravarman asking him
to punish Appar for having defamed
Jainism,

avanum ataiyérru ivarai alaittuc cunnampu
nirraraiyil ittan. iraivan tiruvati nilalai ivar
ninaittirukkave, arai ivarukku annilalpolak
kulirntiruntatu. piraku ivarukku naficamutu
kotuttanar. atai untu ivar tinkinri iruntar.
matankontayanaiyai ivar mitu évinar. yanai
ivarai vanankic cenratu. kallil pinittuk
katalil ittanar. ivar iraivan tirunamattai oti
mitantu  tiruppativippuliyiril — karaiyérit
tiruvatikai vantu tolutu kontiruntar. pallava
mannan ivar perumaiyai yunarntu ivarai
vananki  nallarivu  perruc  caivanakic
civalayam kattinan. navukkaracar pin
tiruppennakatam ataintu perumanaip pati
ventit tolil culamum itapamum porikkap
perrar. cikali ataintu campanta rutaiya
natpaipperrar. tirunalluril iraivanutaiya
tiruvatikalait tam muti mitu cittap perrar.
tinkaltir ataintu, anku appiti enra antana
ativavar ~ navuk  karacarakiya  tam
peyaraleye  pala  civa  tarumankal
ceytiruppatu kantu aticayittu avarutan
alavalavi makilntu, vitam tintiya avarutaiya
putalvanai uyirppittar. mintum tiruppukalitr
ataintu campantar cirut tontar
mutaliyavarkalotu palakip pin tirukkatavirr
kunkiliyakkalayarutaiya natpaip  perru,
tiruvilimilalai ataintu, ankirunta paricattil
tam kait tomtin  cirappukkaranamaka
vaciyillakkacu perrar. tirumaraik katu
ataintu maraik katavu tirappittu, vaymir
vali  pattu, Aiana campantarukkuc
camanarin  kotumaiyaikkii  ri, avaraip
pantindtu pokavittup palaiyarai ataintar.
anku  irunta  civalayam  camanaral
miltappattiruntamai arintu varunti unavinri

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
Tiruppatirippuliytir, went to the temple, and
prayed. The Pallava king, having
understood his greatness, worshipped him,
gained proper sense, became a Saiva, and
built a Siva temple. After that,
Navukkaracar reached Tiruppennakatam,
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
Tirunalltr, he placed God’s feet on his hair.
Then he reached Tinkaltr, and there, being
amazed and happy after seeing that the
Brahmin devotee named Apputi had
performed many Siva dharmas in the name
of Navukkaracar, he resurrected his son who
had drunk poison. Then he went again to
Tiruppukaliir, and after getting acquainted
with some devotees of Campantar, he
became friend with Kunkilirakkalayar of
Tirukkatavi, and then went to
Tiruvilimilalai, where he obtained money
donations because of the important charity
services he did during the famine there.
When he reached Tirumaraikkatu, he made
its door open, worshipped God, and having
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iruntapotu, iraiyarulal
camanaraicak tolaittuc civala

aracan

told Nanacampatar about the cruelty of
Jains, he left the Pandya country and
reached Palaiyarai. When he got sad and
refused food, knowing that the Jains had
closed a Saiva temple there, the king

yattai velippatuttinan. tiruppainiili pokum
valiyil iraivan ivarutaiya paciyaiyum nir
vetkaiyaiyum arintu poti coru alittan.
pinnar kayilai nanna ennik kdci varai
natantu cenrapotu, kalkal téyntana, kaikal
téyntana, marpum téyntatu, purantu cellavé
utampum teyntatu; appal  cellum
ceyalarravar dkiya potu, iraivan oru
poykaiyaik katti ivarai milkac ceytan. ivar
aniceluttai otip povkaiyil miilkit
tiruvaiyarrilé eluntar. appotu tam kannil
patta  cardcarankal  ellam  caktiyum
civalumakat tonrak kantar. aiyarappar
alayam kailayamakak katci yalittatu. ak
katciyil manattaip parikotuttup patip pinnar

tiruppunturutti vantu, anku campantar
civikaiyait  tankinar.  maturai  cenru
valipattu, mankaiyarkkaraci  yaraiyum,

pantiyanaiyum, kulacciraiyaraiyum kantu
makilntu, mintum pukaliir ataintar. iraivan
tiruvarulal ivar wulavarap pani ceyta
itamellam ponnum  maniyum  tonrina.
avarrai otakave matittup peyartterintar.
téva mankaiyar tonri ivar mun pattum
attamum atinar. avarkalai ivar civamakavé

kantar. mutivil oru ciktiraiccatayattil
“punniya unnatikké potukinren” enru otik
konte  civaperumanutaiya  tiruvatikkil

civananta nanavativay amarntar.

caiva marapil appar valkkai tacamarkkam
enru  collukinra  cariyaip  pakutiyaip
pulappatuttuvatu. utal ulaippin perumaiyai
enrum unarttiyiruppatu. navindal patinalum
neficinal ninaittalum potatu, meyyinal pani

eradicated the Jains and constructed a Siva
temple by God’s grace. On the way to
Tiruppaififitli, knowing his hunger and
thirst, God fed him with the food of wisdom.
Afterward, when he started walking from
Kashi, wishing to reach mount Kailasa, 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 Tiruvaiyaru. In that moment,
the whole world appeared to his eyes as
Siva-$akti, while the Aiyarappar temple
appeared as mount Kailasa. After having
sung [a hymn], astonished by this vision, he
went to Tirupptinturutti, and there he carried
Campantar’s palanquin. Having reached
and prayed in Madurai, he was delighted to
see the Pandya queen Mankaiyar and
Kulacciraiyar and then went again to
Pukalur. 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 Siva. Finally, during
the month of Cittirai, he sat down at the
Lord’s feet, having obtained the blissful
knowledge of Siva, while reciting, “I reach
your feet as a pure person”.

In the Saiva tradition, the life of Appar
exemplifies the caryamarga, which is [also

ceyya ventum enra atimait tirattai- called tacamarkkam. 1t indicates the

pérunmaiyaip pulappatuttuvatu. 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.

cuntarar Cuntarar

minravatu acariyar cuntaramirtti The third acarya is  Cuntaramirtti

cuvamikal. ivar kailaiyil ati nilalil tonriya

Cuvamikal. He diverted his mind from the
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civaperumanutaiya pimpamdayiruntu, malar
manam cenra karanattinal, mannulakil
pirantar. natu nattil ati caiva marapil
nampiyarurar enra peyarotu  pirantu,
naracinka munaiyaraiyar aran manaiyil
valarntar.  puttiril  tamakku — manam
erpatakiyiruntapotu,  civaperuman — oru
mutiya vétiyarakat tonri, ivar tamakku
atimai enru olai katti manat taik tatuttut
tiruvenney  nallir  alayattut  cenru
maraintar. palaiya varalaru unarnta nampi
yarurar, “pitta”’ enru perumanaip pati,
talayattirai  totankip patikam patikkontu
vantar. kali vananki arar  ataintu
perumanayé  tolarakap  perrar. anku
umateviyarin toli paravai emra peyarotu
pirantirukkak kantu katalittup peruman
arulal  manantar.  arir - mantapattil
tontarkalaik kantu vanankit tiruttontat tokai
patinar. paravai manaiyil oru camayam
atiyavar unavukku nel illatu poka arukil ulla
kuntaiyirkkilar nelmalai  alikka, ataik
kolilip peruman arulal pitakanankalaik
kontu paravai manaikku etuppittar. tiru

nattiyattankuti ataintu ankuk
kotpuliyarutaiya penkalana cinkati
vanppakai enra iruvaraiyum tam

putalviyaraka érrar. tiruppukaliir cenru
pankuni uttirattil paravaiyarukkakap pon
ventip patuttirukka, ivar talaikku vaittup
patuttirunta cen karkal ponnaka ayina. pala
itankal valipattut tirumutukunrattil kitaitta
pannirdyiram ponnai mani muttarril ittup
pinnar arirk kulattil ate

reflection of Lord Siva that appeared in a
mirroring shadow on mount Kailasa
towards two maids of goddess Uma who
were ploughing flowers; because of this, he
was [re]born on the earth. Born with the
name of Nampi Artrar in an AdiSaiva
family in the Natu country, he grew up in the
palace of king Narasimha Muniyaraiyar.
When he was about to get married in Puttiir,
Lord Siva 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] Tiruvenpey Nalldr, and
disappeared. Nampiyartrar, who
understood what happened, praised God
addressing him as “Pitta (Oh madness)”,
began a pilgrimage to that place, and walked
chanting the verses. Having worshipped
God and reached Arur, he took Lord Siva
himself as his companion. There he saw [the
reincarnation of] Uma’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
Tiruttontattokai. Once, when
Kuntaiyurkkilar, 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
Tirunattiyattankuti, there he accepted as his
daughters the two girls named Cinkati and
Vanppakai, daughters of Kotpuliyar. Then,
having gone to Tiruppukaliir, when he
praised [the Lord] asking for gold for his
wife in the month of Pankuni, 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 Tirumutukunram,
he found

pon arulap perrar. tirukkurukavir cellum
valiyil iraivan poti coru alittu ivar paciyaip
pokkinar. mintum tirukkaccuril peruman
ivarukkakak kari coru irantu vantu alittar.
piraku tiruvorriyur ataintu ankuk kanta

that same gold in Arur’s tank. On the way to
Tirukkurukaviur, he got rid of the hunger
thanks to the rice God gave him. When he
was again in Tirukkacciir, God gave him
meat and rice. Afterward, he reached
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cankili enra ammaiyarai manakka enninar.
avar umateviyarutaiya irantavatu cetiyin
pirappu. iraivan eluntaruliyirunta makila
marattin kil, “unnai nan pirivatillai” enru
citluraittu manam ceytar. anal ciritu nalil
tiruvarur vacanta vila ninaivu varavum
anke cella ennit tiruvorriyirai ninkinar.
irantu kanpum maraintatu. tam cilurai
poytta  maiyé  karanam  enrunarntu,
iraivanai ventik kan arulumaru urukkamana
pala patalkal patinar. taruma tévataiyana
iraivan utaneé kan arulavillai.
tiruvenpakkattil iraivan or unrukol alittar.
innum kannillai. kanci ataintu porriyapotu
itakkan kitaittatu. itarku makilntapotilum,
marroru kannillamai nokkik karuttalintu
varum  valiyil  tirutturuttiyil — peruman
ivarutaiya utar pini onraip pokkinar. pinnar
arir cenru valipattapotu anku valakkannum
arulap perrar. paravai Vittukku ivar
cenrapotu, cankiliyar tirumanam arintu,
avar ivarai Vvittinul anumatikka villai.
appotu ivar civaperumanai venta avar
paravaipal titu cenru avar kopattaik
tanittuc  cuntararai  érkumaru  ceytar.
icceytiyai arinta perumankalam kalikkamar
enra tontar cuntararmitu veruppuk kolla,
civaperuman avarukkuc cilai noy varac
ceytu ataik tirkkumukamaka iruvaraiyum
nanparakkinar. — cuntararin  perumaiyai
arinta céraman

Tiruvorriyiir and thought to marry a woman
called Cankili whom he saw there. She was
the reincarnation of the second maid of
goddess Uma. 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 Tiruvorriytr
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 Tiruvenpakkam, 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
Cankili, she didn’t allow him [to enter]
inside the house. At that moment, Lord Siva
went to her as Cuntarar’s messenger,
mitigated her anger, and made her accept
Cuntarar. When the devotee Kalikkamar of
Perumankala came to know about this news
and felt an aversion towards Cuntarar, Lord
Siva caused him a stomach disease, and as a
result, the two became friends. Cheraman
Perumal, who came to know about
Cuntarar’s greatness,

perumdl arir vantu ivarotu natpuk kontar.
iruvarum pala talankal valipattanar.
tiruvaiyarril patal patik kaviri  vellam
valivitac ceytu valipattuc céra manutan
avar talainakar cenrar. pinnar avar tanta
perum porulkalotu tirumurukan punti valiyé
tam mirukkut tirumpukaiyil, pitakanankal
porulaik kavara, iraivanaip pdtip porulai
mintum perrar. tiruppukkoliyir —avinaci
ataintu, perumanaip pati mutalaiyunta
palanai  wyirtteluntu  varac  ceytar.
marupatiyum cérandtu ataintu, céramanal
cirappikkap perru valntapotu,

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 Tirumurukan Punti 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 Avinaci [temple] in
Tiruppukkoliytr, he resurrected a boy
[eaten by] a crocodile praying to the Lord.
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kailayattiliruntu vellai yanai vara, ati
cuvatiyil cuntarar atanmitu érik kaildyam
cenrar. apparana céraman itaiyarintatum,
kutiraimitu eri atan katil civa mantiram ota,
atuvum  vanaviti  valiyakak  kailayam
cenratu. kailayam cenra valiyil tam ceyta

patikankalaic cuntarar varunanitam
kotukka, avan avarrait tiruvaiicaik kalattil
veliyittan.

cuntarar valkkai cakamarkkam ennum yoka
markkattaip pulappatuttuvatu. itu tolamai
enru collappatuvatu, anriyum, iraivan niti
vativanavan, nitiyininrum  piralpavar
tantikkappatuvar enpatai ivar valkkai nanku
unarttukiratu.

manikkavacakar

nankam acariyar manikkavacakar.
pantindttut tiruvataviril civa vétiyar kulattil
vatavirar enra peyarofu piranta ivar,
pantiyanitam mutal mantiriyaki, avanitam
perufl celvam perruk kutirai
vankuvatarkakak kil katarkaraiyai nokkic
cenrapotu, tirupperunturai enra itattil,
kurunta marat

When he reached the Chera country again
and was celebrated by the Chera king, a
white elephant arrived from mount Kailasa;
Cuntarar climbed on it in the Cuvati month
and went to Kailasa. As soon as the beloved
Chera king came to know [about this], he
mounted on a horse, and when he chanted
the Siva mantras at [the horse’s] ear, it also
went to Kailasa through the sky. On the way
to reach mount Kailasa, when Cuntarar gave
to Varuna the verses he had written, he
inscribed them in the Tiruvancaikalam
temple.

The life of Cuntarar exemplifies the
yogamarga, which is also called
cakamarkkam. Besides being referred to as
“companionship”, his life clearly indicates
that God is righteous and those who deviate
from justice will be punished.

Manikkavacakar

The fourth dacarya is Manikkavacakar. He
was born in a Saiva Brahmin family in
Tiruvatavir, in the Pandya country, with the
name of Vataviirar. 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 Siva, who had
come to admit him as a servant [seated] at
the foot of a Kurunda tree,

tatiyil ivarai atkolvatarkakavé vantirunta
civa perumandakiya parama kuruvaik kantu
vananka, avarum ivaraik kataikkanittu
arulinar. akkaname ivar  civaianam
kaivarapperruk kanivu mikunta manikkam
ponra vacakankalaip pata, iraivan ivarukku
“manikkavdcakan” enra peyaraic ciittinar.
kontu vanta porulaiyellam ivar
alayattiruppaniyil cela vittar. pantiyan ivar
tirumpi varamai kantu alanuppi alaikka,
ivar cenru iraivan kattalaip pati oru
manikkattai avanitam tantu “avani milattil
kutiraikal varum” enrar. anal kutirai varum
torramé  illamaiyal, aracan  ivaraic
ciraiyiftup peritum tunpuruttinan. iraivan
tiruvarulaiyé ivar enniyirukka, maturaip
peruman narikalaik kutiraiyakki, kuritta
tinattil perum kutiraip pataiyai aracan mun

the Lord gave him a benign look and blessed
him. At that exact moment, he obtained the
sivajiiana, and when he sang the hymns that
were like precious gems, God gave him the
name of Manikkavacakar. 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, Manikkavacakar gave him a gem
by God’s will and told him that the horses
would have come on the day of the 19th
naksatra in the Avani 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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kontu niruttinar. aracan kantu makilntu
manikkavacakarai ciraivituttup peri tum
upacarittan. anal anru iravé iraiyarulal
kutiraikal narikalay ota, aracan mikavum
cinantu  ivaraic  catumanalil  niruttip
palavaru tantittan. iraivanmité parattaip
pottu avan tiruvatiyaiyé enniyirunta ivaratu
perumaiyai ulakinarukkuk katta enniya
iraivan, vaikaiyil vellamperukac ceyya,
vellattal maturai nakar alivataik kanta
aracan,  manikkavacakar  perumaiyai
unarntu, ivarai  vituvittu,  arulpuriya
ventinan. kutikalukkuk karaiyil ovvoru
pakuti alantuvittu utaippai ataikkumaru
ceytan. vanti enra kilavikkuriya pakuti
mattum ataipatavillai. tunaiyarravalakiya
avalutaiya paktikku munnameé makilntirunta
peruman, avalukkuk kiliyalaka vantu, aval
kotutta pittai mattum tinruvittu

Being happy to see them, the king released
Manikkavacakar 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 Manikkavacakar,
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 Manikkavacakar, 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,

utaippataikkatu vilaiyatinar. aracan parttu
ak kualiyalaip pirampal atikkavum, avvati
ulakil ulla ellap porulkalinmélum pattatu.
vanti kailayam cenral. kiliyal maturaip
perumaneé  enpatai unarnta aracan
manikkavacakarukkaka iraivan  purinta
tiruvicayatalai unarntu avar tiruvatiyil
vilntu vanankinan. pin ivar tirupperunturai
cenrar. anku tamatu kuru  tillaikku
varumaru kattalaiyittu maraiya, ivarum
pala talankal valipattup patit  tillaiyai
ataintar. ankup perumanai
vanankiyiruntapotu, ila nattu aracanum,
avan dumaip pennum, tam putta kurumarotu
tillaiyataintu ankullorai vatirku amaikka,
ivarum  peruman  kattalaippati  cenru
avviimaip penné vay tirantu puttarutaiya
vatattai marutturaikkumaru ceytar. cila
kalam kalintapin natardcap perumané or
antana uruvotu ivar mun tonri ivaratu
patalkal mulumaiyum kiiru maru kétka, ivar
patinar. avar eluti, “manikkavacakan colla
alakiya tiruccirrampalamutaiyan elutiyatu”™
enru  kaiccattittup  patiyil  vaittar.
tillaivalantanar, nilai  marunat  kalai
kantetuttu “itan porul yatu?” emru ivaraik
ketka, ivar “ipperumané porul” enru
nataracap perumanaic cuttik katti, ani

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 Manikkavacakar, he fell
at his feet and worshipped him. Afterward,
[Manikkavacakar] went to Tirupperunturai.
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
Nataraja appeared before him as a Brahmin
and asked him to recite all his hymns, he
sang them. He wrote, “The beautiful Lord
Siva has written what Manikkavacakar
said”, and he signed the document. When
the inhabitants of Chidambaram found the
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makattil, avanatu tikkiya tiruvati yin
kilccenru périnpap peruvalvil onri vittar.
manikkavacakar, nalvaril 7dianamarkkam
enra canmarkkattaip pulappatuttupavar
avar.

muntaiya dcariyar mivarpola, pantaik
tavattal tonrip perumanal atkollap perutal
aritu;, anal nananiilai oti, acariyalai nati
canmarkka neri.

book the following day and asked him,
“What does it mean?”, pointing to Lord
Nataraja, he said, “The meaning is that he is
the Lord”, went at his feet, and merged with
the eternal bliss in the Ani month.

Among the four [acarya], Manikkavacakar
exemplifies the cammarkkam, that is, the
Jhanamarga.

Just like [what happened with] the other
three acaryas, 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 jidana
scriptures, approach a spiritual master,

yile arul véttunirra lonré anaivarum
ceyyattakkatu  empatai  ivar  valkkai
unarttum.  cattirankal  ulakil  tonrum
periyorai iru vakaiyinarakak kurippitum.
onru, pantai nal tavattal tonrip paramanaip
patti  pannuvor;  ivarkalukku  iraivané
muntonri  arulceytu vitupéru alippan.
marratu, Aananiil muraiyaka oti
vitupérrirkana neriyil olukupavar. mutal

vakaiyinar — camucittar enrum, pintiya
vakaiyinar  vainayikar — enrum  peyar
peruvar. iruvar peruvatum mintu vard

neriyakiya paramuttiyé. campantar appar
cuntarar muvarum camucittar.
manikkavacakar vainayikar. inta nalvarum
caivacamaya dcariyar enappeyar peruvar.
ivarkal tankal arut pacurankal milam
caivamakkal  valkkaiyin  nilaitta  itam
perrirukkirarkal.

cantana acariyar-meykantar

ini caiva cantana acariyaraka nalvar kollap
patuvar. ivarkal caivaniana  cattiram
muraiyaka  upatécikkapperra  cantana
paramparaiyil ~ varum  mutal  nalvar.
ivarkalul  mutalvar — meykantar.  ivar
pennakatattil accutakalappalar enpavaratu
putalvarayp  pirantar. ivar tantaiyar
netunkalam puttirap peru illatu, tam
kuruvakiya cakaldkama pantitarai ataintu
kettapotu, avar tévarattil kayiru cat
tipparkka, atil vanta “péyataiya” enra
tevarattaip parttu, atil tiruvenkattu mukkula
tirttattil nirati valipatu ceytorukkup pillai
varam niccayam kitaikkum  enrirukkak

and seeks God’s grace in the canmarkkam
path. The Sastras 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 moksa, having read the jiana
scriptures. Those of the first group are also
called camucittar, while those of the latter
group are also called vainayikar. As both get
the mukti, they won’t be reborn again.
Campantar, Appar, and Cuntarar were
camucittar;  Manikkavacakar was a
vainayikar. All these four are called Saiva
camaydcaryas, religious preceptors. Thanks
to their compassionate devotional poems,
they have obtained a permanent place in the
life of the people.

Cantana acarya - Meykantar

Now the four cantanacaryar will be
discussed. They are the first four in the
cantana lineage, who have exposed the
Sivajiiana Sastras properly. The first among
them was Meykantar. He was born in
Pennakatam and was the son of Accuta
Kalappalar. When his father was not able to
have a child for a long time, he went to the
pandit Cakalakam, who was his guru, and
inquired him, [Cakalakam] looked at the
Tévaram and [read a poem] where there was
the world “peyataiya”; when he found out
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kantu, avvaru ceyyumaru colla, ivarum
avvaré ceyya, cuvétanap perumal enra
kulantai pirantar. ik kulantai minru

that those who bath in the holy pond of
Tiruvénkatu 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 Cuvetana Perumal. When this child
was three years old, the Saiva sage

vayatayiruntapotu, akaya valiyé cenra
paranicotiyar  enra  civanani  ivvitam
vantatum tam akaya kamanam

tataippattamai kantu karanam unarntu,
kiliranki ik kulantaikku unmai nanattaip
pukattinar.

civaperumanitattil upatécam perra munivar
nalvaril canatkumarar oruvar. ivar cattiya
Adna taricani enra citarukkuc civanianattai
upatecittar. ivar tam perra civananattait
tam manakkarakiya paraiicoti munivarukku
upatécittar.  ivaré  ippotu  tiruvenkatu
vantavar. tam upatécitta kulantaikkut tam
kuruvin peyarin tamil vativamakiya mey
kantar enra peyaraic cittinar. meykantar
tam tantaiyotu  pinnar  tiruvenney
nallurataintu, ankulla pollap pillaiyarai
updcittu avaral civananak telivum mutirvum
perrar. immeykantar caiva cittanta nana
cantana marapukku millamavar. pala
manakkarukkuc civaniana upatécam
ceytiruntu uriyakalakattil  paramutti
ataintar.

arunanti-marainanacacampantar
meykantar tantaiyin kuruvayirunta
cakalakama pantitar, meykantaraip parttu,
“anavam eppati yirukkum?” enru vinava,
avar tammaiyé kattak kantu, akkanameé
tamakku meyniianam varapperru avaritam
manakkaraki arulupatécam perru,
avarukkuppin acariyaray amarntu
Aanaparamparaiyai  valarkkalanar. ivar
muttiyatainta pin ivarutaiya mandakkarana
pennakatam marainana campantar
civananap payir valarttar. ivar orunal tillai
vitiyil cenrapotu, ankuc civikaiyil cenra
umapatiyai nokki, “‘patta

Paraficoti 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.
Canatkumar is one of the four sages who
received the teaching from Lord Siva. He
taught the Sivajiana to his disciple
Cattiyanana Taricini, and Cattiyafiana
Taricini taught the knowledge he obtained
to his student Paraficoti. He is the same
Paraficoti who came to Tiruvénkatu. He
named the child Meykantar (“the one who
has seen the truth”) as the Tamil form of the
name of the guru who taught him [the true
knowledge]. Then Meykantar, having
reached Tiruvenneynallir with his father
and worshipped Polla Pillaiyar, he obtained
clear knowledge of the Ssivajiiana and
spiritual maturity. Thus, this Meykantar was
the founder of the cantana lineage of
Saivasiddhanta. He obtained the supreme
liberation, having preached the Sivajriana to
many disciples.

Arunanti-Maraifanacampantar

The pandit Cakalakam, who was the guru of
Meykantar’s father, saw Meykantar and
asked him, “How is anava?”; in the exact
moment he saw Meykantar indicating
himself, he obtained the true knowledge,
received his compassionate sermons as his
disciple, followed him as his dcarya, and
increased the jiiana lineage. After he
obtained mukti, his disciple
Maraifianacampantar  from Pennakatam
sang the sivajiiana. One day, when he was
going to Chidambaram, he said to Umapati,
traveling on a palanquin, “A blind man

kattaiyil pakal kurutan pokinran” enrar. ic
collaik ketta umapati paripakkuvamataintu,
utané civikaiyiliruntu iranki

is going on a pyre in the daytime”. When he
heard these words, Umapati felt compassion
and immediately got down from the
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maraifianacampantar  tiruvatiyil — vilntu
vananki, avarutaiya citaraka atu mutal
olukalanar. maraifiana campantar orunal
kaikkolar vitiyil cenru pavarrum kanciyai
vankik kutikka, umapati avar mulankai vali
olukiya kariciyai erruk kutittar. citaratu
pakkuvam unarnta maraifiana campantar
ivarukku upatécam ceytu acariyarakki,
uriyakalattil tam muttiyataintar.

umapati

umapati natardacap perumanaip picikkum
péruperra tillai mivayiravarul oruvar.
maraifiana campantaritam ivar olukiya
tanmaiyarintu énaiya mivayiravar ivaraik
koyililiruntu  vilakki  vaittanar.  ivar
nakarukkuk kilpalulla korravankuti enra
itattil tanki nataracapperumanai valipattu

vantar. marukal  kalaiyil — nataracap
peruman  alayattil  arccakar  piicaip
pettakattait  tirantu  parttapotu  ankup

peruman illai. ellorum tikaik tirukka, “nam
umapatiyin pettakattil irukkirom” enru oru
kural eluntatu. ellorum vetki, avaritam
cenru panintu mintum avaraikkontu piicai
ceyvittanar.  pinpar  umapati  tamatu
matattukku virakalittu vanta perran campan
enra or atiyavanukkup peruman kotutta
cittuppati tiksai alittu muttikotuttar. itan
upnmaip  porul  umnaratu  mayankiya
campanatu currattarum, aracapum
kanumpatiydka, avar komukai yaruke civa
peruman tiru maricana niril valarnta oru
mulliccetiyinmitu  tam  arutparvaiyaic
celuttiya mattiratte,

palanquin, fell to the feet of
Maraifanacampantar, and worshipped him;
he was his first disciple since then. One day,
when Maraifianacampantar was walking on
the street of a handicraftsman, bought some
rice water and drank it; Umapati collected
the water that was flowing down from what
he was swallowing and drank it.
Maraifianacampantar, who understood the
spiritual maturity of his disciple, preached to
him, made him an acarya, and at the proper
time, he obtained mukti.

Umapati

Umapati was one of the three thousand
blessed ones of Chidambaram who
worshipped lord Nataraja.

Having found out his behavior towards
Maraifianacampantar, the other three
thousand sages kept him away from the
temple. He went to live in a place called
Korravankuti, which was on the East side of
his city, and worshipped Lord Nataraja
[from there]. The following day, when the
priests opened the pija vault in Lord
Nataraja’s temple, the [idol] of God was not
there. To everyone’s astonishment, a voice
called out, “We are in Umapati’s vault.” As
everyone felt ashamed, they went to him,
bowed down, and took him to perform pija
again. Then, Umapati gave the initiation to
a devotee named Perran Campan, who
provided firewood for his monastery
according to the prescription given by the
Lord, and gave him mukti. The relatives of
Campan 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 Nataraja near Komukai;

atu olimayamaki vanircenru kalantatu.
vantor mana amaitiperranar. pinnar orunal
tiruvilavil kotiyéeramai kantu, kotikkavi
patik kotiyerruvittar. pala nillkalum pala
caltirankalum  ceytu, uriyakalattil ivar
civaperumanotu irantarak kalantar.

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 Sastras,
he merged with Lord Siva at the proper time.
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innalvaré caivacantana
enappatuvor; ivarkal
caivanana cantanam.

acariyar
paramparaiyée

cantecar

inku marroru varalarraik kurippitutal
avaciyamanatu. atuvé cantécar varalaru.
ivar vicara carumar enra peyarotu
céynaluril antana kulattil pirantu, piraviyil

kalairianam  vallavaraki,  aninattinitam
elunta anpinal @ meéykkum tolilai mérkontar.
ivaratu anpu nirainta  paramarippuk

karanamaka, pacukkalitam alavillata pal
urpattiyaka, avai cenra itamellam pal
corintana. ivar manniyarrankaraiyil or
attimara  nilalil  manalal  civalinkam
amaittu, pacukkal corinta palaik kutam
kutamakak  kontuvantu  tirumaricanam
attinar.  attiyum, pacu utaiyavarukkuk
kuraivillata pal kitaittu vantatu. ivar pal
corintataik kanta oruvan kol miittiyatal
urinar kopikka, unmaiyariya vénti ivar
tantai ivar ceykaiyai néril kana enni vantu
parkka, ivarum avvitame ceyvataik kantu
kalinal  parkutankalai  itarinar, partta
kulantai arukilirunta oru kolai etuttu atu
kontu patakam ceytavaratu kalait tunittar.
ivaratu paktikku makilnta peruman vitaimel
eluntarulik katci tantu ivaraic cantécuvara
patattil amartti arul ceytar. cantécar.
civalayattup panicamirttikalil aintamavar.
koyilil

These four are called Saiva cantana
dacaryas; their tradition is the lineage of the
sivajiana.

Cantécar

There is another important life that needs to
be noted here. That is Cantécar’s life. Born
in a Brahmin family in C@yfallir with the
name of Vicara 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 sivalinga with the sand
in the shadow of a bidi leaf tree on the banks
of the Manni 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 Cant&car, and blessed him.
Cantgcar is the fifth among the five marttis
[of Lord Siva] in the temples.

inrum ivarai valipatté caivar civalaya
taricanap palanaip perattakkar.

navanmar

cekkilar patiya periya puranam nayanmar
arupattumivar varalarraik kiirukiratu. melée
kurippitta camaya dcariyarkalul mutal
muvarum cantecarum aru pattu miuvar enra
tokaiyul — atankuvar. atiyavar valipatu
antavan valipatu empatu caivattil pira
tanamana oru kolkai. atarkinarnka, caiva
makkal tankal illankalil atiyavar
muttiyatainta  tiru  natcat  tirankalil
antutorum  vilakkontata  ventiyavarkal.
acariyarkalukkum atiyavarkalukkum

Being still worshipped in the temples up to
now, Saivas benefit from his darsana in the
temples.

Nayanmar

The Periyapuranam sung by Cekkilar
speaks about the lives of the sixty-three
Nayanmar. The first three among the
abovementioned camaya dcaryas and
Cantécar are included in the sum of the
sixty-three [Nayanmar]. One main principle
of Saivism is that worshipping the servants
is like worshipping God. Saivas are
supposed to celebrate a festival on the star
sign day in which the servants obtained
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ceykinra inta vila, kurupiicai enappatum.
kurupiicaiyinpotu kurippitta atiyavarukku
valipatu  ceytu  élaikalay ulla caiva
atiyavarukku unavalittal mukkiyam.
vantirukkum civa paktarkalaic civamakave
karutip piicaiceyya ventum. makécuvaran
atiyavarukkuc ceyyum piicaiyatalal itu
makécuvara piicai enappatum.

civacariyar

alayattil muppotum tiruméni tintum urimai
perrulla arccaka kurukkalmaraic
civacariyar enru collukirom. ivarkalum
caivarukku acariyaravarkal. civacariyarum

caivarum civaparamporul onraiyé
valipatupavarkal.  pirateyva  valipatum,
ciruteyva valipatum  ivarkalukku illai.

inraiya  piramanar civattilum  parkkat
tirumalinitattil atika itupdatu utaiyavarkal.

“nané  piramam”  empatu  ivarkalatu
kolkaiyatalal, etanitattilum ivarkal
verrumai  kanpatu  iruppatu  ivarkal

camayattirku iyalpu. ivarkal caivar

mukti every year. This festival, which is
celebrated both for the dcaryas and the
servants, is called gurupiija. During the
gurupija, worshiping a particular servant
and offering food to a poor Saiva devotee is
important. You must worship the Siva
bhakta considering him as Siva. Since the
puja is performed for a servant of
Mahes$vara, it is also called mahesvarapiija.

The Sivacaryas

We call sivacaryas the priests who have the
right to touch God’s idol in the temple three
times [a day]. Even them are dacaryas for
Saivas. The Sivacaryas and Saivas worship
only Lord Siva. They do not worship other
gods or minor deities. Nowadays, Brahmins
are more devoted to Visnu than to Siva.
Since their principle is that they are Brahma,
it is characteristic of their religion that they
do not see any difference in anything. They
can be

kalukkup purokitaraka irukkalam. enta
vitattilum acariyarkalaka irukkum takuti
utaiyavarkal allar. itu polavé civalayattilum
kiita, civamé paramporul enru collum
caivaraivita atikamana etta urimaiyaiyum,
nané paramporul enru collupavarkalukku
irukka  mutiyatu.  cola  camrajyam
(péraracu) nilaviya nalil civacariyaré
colarukkuk kuruvayiruntarkal. piramanar
evvalavu cirappu utaiyavarayiruntalum,
caivarukku fiana kuru akar.

purohitas for the Saivas, but they don’t have
any authority to be dcaryas at any rate.
Similarly, even in the Siva temples, those
who say “I am the Supreme Being” do not
have more authority than the Saiva who says
that “Siva is the Supreme Lord”.

During the time of the Chola Empire, the
sivacaryas were the guru for the Chola
kings. No matter how much great authority
Brahmins may have, the jiignaguru is more
important for the Saivas.

4
caiva valipatu

caiva camayattil civalaya valipatu enpatu
camaya olukkattukku niraivu tarukira or
ankam. civanupavam perra iianikalum kiita,
utalotu irukkinra varai, tamatu cutta
nilaiyin ninki, ulakamukappatutal untu;
ikkilaiyil, yan enatu ennum macu ottatapati
ceyyattakkavai, tammaotu otta meyyanparotu
kalantu nirralum, tirukkoyilil ulla uruvat
tiruménikalaiyum  tiruvétatkaiyum  civan
enavé  telivak  kantu  tolutalumakum.
ikkaranam parriye, “atiyar natuvul irukkum

4
Saiva Worship

In Saivism, the Siva temple worship is a part
of the religious discipline. Even the jiianins
who have obtained the Siva 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
Saivas], and worship Siva, who is clearly
seen through the idols and the different
disguised forms that are in the temples.
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arulaip puriyay” enra ventu kolum, “koyil
illa aril kutiyirukkalakatu” enra valakkum
eluntana.

kovil valipatu

caivarayullor anaivarum naltorum
civalayam cenru civa valipatu ceyyum
katappatu  utaiyavar. iraivan  enkum
niraintiruntalum, avanai  manattinalé
mattum  valipatu  ceyvatu  ellorukkum
iyalvatanru. itanaléyé valipattil alayattirkuc
cirappana itam amaikiratu. alayam, makkal
anaivarutaiya valipattukkum enru amainta
tani itam. pacuvinitam enta itattil pal
tonrukinratu enru colla mutiyavittalum, atu
mati valiyakac curappatu pola, enkum
viyapittirukkum iraivan, civalinkat tirumeni
milamakat  tonri, anmakkalukku arul
purikinrar. markkantéyarukkum
kannapparukkum arul purinta varaldarukal
ciranta etuttuk kattakum. atalal, civa

It is regarding this, precisely, that [the
sivacaryas] 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 Saivas have the bounden duty to go
to the temple every day and worship Siva.
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 sivalinga idol and grants his
grace to the souls. The best examples are the
stories of Markkant€ya and Kannappar
obtaining [God’s] grace. Therefore, both the
sivalinga

linka valipatum tirukkoyil valipatum mikka

avaciyamakinrana.

tirukkoyil valipatu ceyyumpotu, porul
terintu valipatuvatu cirappu. tirukkoyilil
pala  teyva  vativankal — amaippukkal
iruntapotilum, avarrul onréenum
porularrataka illai;  yavum  tattuvart
tankalai atakkiyullana. cilavarraik

kurippittuc celvom. caivanukkut tiruvitikal
yavumeé  teyvikam  poruntiyavai.  ullé
iruppatu cuksma linkam, kopuram stila
linkam. netuntolaivil purattéyiruntu parttalé
teriyumpatiyaka amaikkappattiruppatu
kopuram. enta néramum teyva ninavu
manattil irukka ventum enpatarkakavum,
akkalattil koyilukkullée
anumatikkapperatavar kiitat tolaiviliruntu
kantu teyva ninaivu peruvatarkakavum,
kopuramanatu periya vativamaka
nirmanikkappattullatu.

tillai  nataracap  peruman  alayattin
kopuramanatu, curri aintu-aru mailkal
varaiyil nanku teriyum. ivvalavu tolaivil
valkinra caiva mutiyavarkal anékar inrum
kiita malaiyil cariyan maraiyum nérattil
anuttanam mutittuk kopura taricanam 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 Saiva, all the streets [for the
processions]| have a divine meaning. The
gopura, the tower gate, represents the sthiila
linga, while the sitksma linga 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 Nataraja temple in
Chidambaram is clearly visible for five to
six miles. Even today, many old-age Saivas
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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piraké iravu unnum niyamam utaiyavarkal.
malaik kalattil vanam mappum
mantaramumay iruntu, kopurankal
maraikkappattuk kannukkup pulappatamal
iruntal, ivarkal anriravu unavu kolvakillai;
marundl polutu pularntu kopura taricanam
anapiraku tan unparkal.

kopurattait taricittu ul nulaintavutan koti
maram kanappatum. kotimarattil itapam
poritta

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, darsana, of
the gopura, the flagstaff will be visible as

kotiyaiyum  ataik  kattiya  taruppaik
kayirraiyum kanalam. kotimaram civam,
koti anmda, taruppaik kayiru pacam enpatu
oru karuttu.

kotimarattaik katantal  palipitamum,
nantiyum,  atarkappal  karuvaraiyinullé
civalinkamum  kanappatum.  civalinkam
paramporul; civalinkattai nokkiyirukkinra
nantiyé anmda, palipitamé nam pali kotukka
ventiya manam allatu anavamakiya pacam.
palipitattirkum  civalinkattirkum  itaiyil
amaintirukkum nantiyanatu pdcattai vitta
anma, iraivanutaiya arul oliyilé kalantu
civamavan enra nilaiyaik kattukiratu.
alayattul ~ amaikkapperra  civalinkam
anmakkal valipattukkaka éerpatta parartta
linkam enpar. civaperuman aruvamayum
uruvamayum iruntu anmakkalukku
arulukinrar. aruvat tirumeéniyai avanarul
perra nanikalé arutkannal akatté kanpar.
urcavam kontu varukinra comaskantar,

cantira cékarar, piksatanar, natardcar,
kanecar, murukar mutalana marttikal
uruvat  tirumenikal. civalinkamanatu,

aruvamam allamal uruvamum allamal ulla
oru murttam, aruvuruvam (ruparipam,).
civalayankal perumpanmaiyanavai kilakku
nokki irukkum. cila mattum mérku nokkiya
cannitikal; ivai fianam arulpavai enra
karuttu untu. katampar koyil enra or urin
canniti mattum vatakku nokkiyatu. caivar,
kopura vayilil panintu tiru nantitévarin
vitaiperru  utcenru, mutalil  tuvara
vikayakaraik taricikka ventiyavar.
vinayakar civaperumanin putalvar enru
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 Siva, the flag symbolizes the
soul, and the dharba rope symbolizes the
attachment.

Once one walks past the flagstaff, one can
see the sivalinga in the sanctum, beyond the
altar, and the Nandi. The Sivalinga is the
Supreme God; the Nandi that is turned
towards the sivalinga is the soul; the altar
where he has to perform the sacrifices is the
mind or the attachment called anava. The
Nandi, which is between the altar and the
sivalinga, is the soul that has left the
attachment; it shows the state of becoming
as Siva by merging with the light of the
Lord’s grace.

The Sivalinga that is established inside the
temple for the worship of the souls is called
parartha linga. Lord Siva, who is both with-
form and formless, bestows grace to the
souls. The jrianins who have received the
grace of God can see the formless body
inside of them through their blessed eye.
Comaskanta, Cantiracékara, Piksatana,
Nataraja, Kanécar, and Murukan, who are
taken into the ceremonial procession,
urcavam, are examples of idols with a body
which has a form. The Sivaliniga is an idol
that is both formless and manifested, [thus]
aruvuruvam or ruparupa.

The majority of Siva 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 Katampar. A Saiva, having
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worshipped at the gopura entrance, greeted
the Nandi and entered [the temple], as a first
thing has to see Ganes$a at the

upacaram. vindayakar  civaperumanin
arutcakkiyé; avarin vérallar. vindyakar om
enra piranava oli vativinar. atalal, avarai
mutalavataka vananka veéntum. avarai
valipattup pinnar civalinkap perumanai
valipata veéntum. piica kalankalil cenru
karpira tipa ardatanai  nataiperumpotu
valipatuvatu cirappu. ceypavar, tamum
valipattukkuriya malar, palam, karpiram
mutaliyana cérppittu valipatutal avaciyam.
valipatumpotu avaravar  perumanai
arutpacurankalal tutittut tam kuraikalai
vinnappittal takkatu. civalaya valipattil,
picakalattinpotu  civa cannitiyil parica
puranam  pdtuvatu  marapu. tevaram,
tiruvdacakam, tiruvicaippd, tiruppallantu,
periyapuranam dakiya aintilum ovvoru patal

patuvatu pafica puranam  enappatum.
patikam perra talamayin talappatikam
iyanra alavu ota ventum.

nataraca valipatu

pinnar natardaca taricanam. nataraca
vativamanatu ulakattileyé manitanutaiya
cirnap  pataippukkalil  oppuyarvarra

perumaiyum peéeralakum, karpanait tiranum,
arul vativum vayntatu. caiva cittanta
tattuvak karuttukkalin piurana amaippé
natardaca vativam. caiva mantiramakiya
paiicakkarattin uruvamé nataraca vativam
enpar. avarutaiya tillai natanam anantat
tantavam enrum colluvar. utukkai yéntiya

kaiyinal mayaiyaip pokki, neruppéntiya
kaiyinal valvinaiyaic cuttu,
anavamalamana  muyalakanai  anriya

patattal pokki, etutta karattal arul tantu,
titkkiya tiruvatiyinalé anmavai nittiyamana
péranantattil

main entrance. Ganesa is commonly defined
as the son of Siva; he is the power of the
grace of Lord Siva, not different from him.
Ganesa is the form of the mantra “om”;
therefore, one must worship him first. After
having worshipped him, one has to worship
the sivalinga. During the pija, 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
pija, there is the tradition of reciting the five
Puranas in the shrines. For “five Puranas”,
one means taking one poem from the five
scriptures that are the 7évaram, the
Tiruvacakam, the  Tiruvicaippa, the
Tiruppallantu, and the Periyapuranam. One
should recite the poems as much as possible.

Nataraja worship

Then the darsana of Nataraja follows. The
form of Nataraja is one of the greatest, most
beautiful, creative, and gracious among the
sculptural men’s creations in the whole
world. The form of Nataraja is the perfect
embodiment of the philosophical principles
of Saivasiddhanta. Nataraja form embodies
the five syllables that represent the Saiva
mantra. His dance in Chidambaram is called
ananta tantavam, the dance of bliss. The
meaning of Nataraja’s dance is: removing
maya through the hand that holds the drum;
burning the bad deeds through the hand that
holds the fire; removing Muyalakan, a
symbol of the danavamala, by planting
firmly his foot on him; giving grace through

his raised arm; and immerging the souls in
the

toyac ceytale natardca natanattin porul; itu
paiicakkara natanam.

eternal bliss through the raised holy foot;
this is the dance of the five syllables.
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captikkinra utukkaiyil tonriya natattiliruntu
ciruttit tolil totankirru. amaitta karam kattal
tolilaik  kattukiratu. kaiyiléentiya akkini
cankarat tolilakum. muyalakan mitu anriya
malarppatam  anmakkal  vinaikkitakak
kanmam anupavittal vénti, maraittal tolil

ceyvatu. titkkiya tiruvati anukkirakam
ceyvatu. itu aintolil (parica kiruttiya)
natanam. perumanatu arutcatti, nataracap
peruman natanam ceyyumpotu,
civakamacuntari enra tirunamam
tankiyiruppar.

pira murttikal

natardca taricapattin pin umatéeviyarait
taricikka véntum: umatevi enru taniyaka
oru teyvam illai; civapiranatu arulaiyé
cakki enru taniyakap pirittuc  colli
vanankukirom.  ulakukkellam  tayakinra
civapiranatu karunait tanmaiyaiye
tanippatutti ampikai enkirom. umatéviyarai
vanankiyapin murukapperumanai
vanankutal marapu. murukap perumanaic
caivar carkuru pavanaiyinal vanankuvar.
murukapperuman civaperumanin putalvar
enru kilruvatu upacaram; avar civapiranin
verallar. civa piranatu caktiyeé murukan.
murukanukku — valli  ammaiyar  icca
caktiyum, teyvayanai kiriya caktiyum,
kaiyiléntiya vél nanacaktiyum avar.
murukanai  vanankiya pin  cantécarai
vanankal — ventum.  cantécar  civalaya
taricana palanai alippavar enru karututal
marapu, anmakkalukku irai

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 Muyalakan
represent the act of concealment, requiring
the souls to experience even the bad karma.
This is the dance of the five occupations
(parica krtya). The lifted holy foot performs
the act of [bestowing] grace. When Nataraja
grants the supreme grace and performs the
divine dance, he will be called with the holy
name of Sivakamasundarf.

Other maurttis

After the Nataraja darsana, one must have a
vision of the goddess Uma: she is not a
separate deity; we should worship her by
invoking her separately as the power of
grace of Lord Siva. We call her ampikai,
mother, highlighting her nature of [being]
Lord Siva’s grace that has mothered the
whole word. After having worshipped the
goddess Uma, there’s the tradition of
worshipping Lord Murukan. Lord Murukan
is worshipped as a representation of a Saiva
satguru. He is traditionally defined as the
son of Siva; he is not different from Lord
Siva. Murukan is Lord Siva’s power indeed.
Murukan has Valli, who represents the
icchasakti, and Teyvayanai, who represents
the kriyasakti, as his consorts and possesses
the lance, which he holds in his hand, that
represents the jrianasakti.

After worshipping Murukan, one must
worship Cantécar; it is traditionally believed
that Cantécar is the one who confers the
benefits of the darsana in the Siva temple;
he is the one

varulil purana nampikkai  yittupavar.
ipperuman  cataranak  kulantaiyakap
pirantu veru ninaivillata anpu karanamakac
civalayantorum tanikkoyilum, kiritamum,
ponakamum, civaperumanatu malaiyum,
ican enra peyarum perriruppatu, anmakkal
anaivarukkumé uyti untu enra peru
nampikkaiyai ittu vatakum.

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 Siva], he
obtained a separate shrine in every Siva
temple, a crown [of matted hair], food
offerings, garlands [that are also offered to]
Lord Siva, and the name of God; this
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vinayakarukku  valipatu — ceyyumpotu,
talaiyil kuttikkontu toppukkaranam
potuvatu  marapu. cantécar  cannitiyil
viralaic  cotittu  avarukku  vilipputtik

kumpitavéntum. civaperuman anukkirakam
ceyya, entanéramum avaratu tiruvarulilé
ivar toytantiruppavar datalal, ivarukku
vilipputti arivikka ventu menpatu karuttu.
campantar, appar, cuntarar,
manikkavacakar  enra nalvar  patiya
arutpacurankal inru caivattin uyir nati.
ippdcurankal, or ainniiru varusa kalam cola
mannarait tamil natenkum  perun
koyilkalaik karralikalaka etuttup
paripalikkumaru tintina. ik koyilkalaléye
inru caivacamayam uyirttattuvam tatumpik
kontirukkiratu. akavé nalvarutaiya kotaiyée
inraiya caivam enpatu pilaiyakatu. enave,
civalayattil cantécar valipattukku mun,
nalvar valipatu ceyyat takkatu.

inta alavu valipatu ellak koyilkalilum
nikalattakkatakum. ampikaiyin  koyil
potuvaka cuvami cannitiyin vatapurattil
terku nokki irukkum, anal ampikai picittut
tirumanam kontaruliya talankalil cuvami
koyilukkup pakkattil terkil allatu vatakkil
ampikai koyil kilakku nokki

instilled the great faith that all the souls will
obtain salvation.

When worshipping Ganesa, there’s the
tradition of squatting and standing
alternately, holding the ears with hands. In
Cantécar’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 Siva bestowed his blessings.
The devotional poems that were sung by the
four [camaya acariyas] Campantar, Appar,
Cuntar, and Manikkavacakar are the pillars
of Saivism today. These devotional hymns
have led the Chola kings to build stone
temples throughout Tamil Nadu for more
than five hundred years. Saivism is still
overflowing with vitality today thanks to
such temples. Therefore, it wouldn’t be a
mistake to say that today’s Saivism is a gift
of these four preceptors. Hence, it is
essential to worship these four before
worshipping Cantécar.

This level of worship has to be followed in
every temple. The goddess temple is usually
on the North side of Siva’s shrine, facing
South. But in those places where the
goddess is worshipped as Siva’s consort, her
shrine will be on the South side or North
side near Siva’s temple facing the East;

yiruppatum,  talavicétan  karanamaka
ampikai vevveru itattil veruticai
nokkiyiruppatum, puratté tanik  koyilil
iruppatum  untu.  cataranak  koyilkal
anaittilum  artta mantapam, karuvarai
ivarrin  tenpurak kottankalil narttana
kanapati, natardcar allatu juraharécuvarar
(ivararuké peyvativan konta karaikkal
ammaiyar vativam iruppatu marapu),
akattiyar, taksinamirtti enra muraiyil
amaintiruppar. mélpurattil maiyakkottattil
linkot pavarénum, tirumalenum iruppar.
vatapurak kottankalil komukaiyin mitu
piramanum, atuttu turkkaiyum iruppar.
pinnum  piksatanar mutaliyor iruppatum
untu. cani mitlaiyil pairavar, cani, cantiran,
curiyan ponror iruppatum untu. mutal
pirakarattil niruti ticaiyil tani vinayakar

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
ardhamandapa 1is located in a way that the
dancing Kanapati, Nataraja, or
Jurahar@cuvar (according to the tradition, he
took the form of Karaikkal Ammaiyar),
Akattiyar, and Daksinamiurtti are in the
circumambulatory halls on the South side of
the sanctum. In the upper part of the central
circumambulatory hall, there are the
lingodbhava and Visnu. On the cow-shaped
platform, komukai, which is in the Northern
circumambulatory hall, there are Brahma
and next to him Durga. Then, there are
Bhiksatana, etc. In the Sani corner, there are
Bhairava, Sani, Candra, Strya, etc. In every
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koyilum, karuvaraikku nér pinné murukar
koyilum, vayu ticaiyil ilakkumi koyilum ella
itankalilum irukkum. periya koyilkalukku
aintu parirakarankal colvar. utpira karattin
vatapurattil, cantécar cuvami ticaiyai
nokkiyavaru tanikkoyilil iruppar. nalvarum
arupattu mivarum vacati ulla itankalil ten
tirumdlikaic curril iruppar. ituvé potuvana
koyilkalin amaippu. cirappana koyilkalil
innum atikamana makécuvara murttankal
irukkum.

marravai

civaperumanukkuriyatu itapavakanam.
ituvum caivar valipattukkum,
porrutalukkum  uriyatu. intiya mannil,

manita valkkaikku ellavitattilum ukaviyatu
aninam-pacuvum  kalaiyum;  irantaiyum
valipattukkuriyanavayc caivar kontamai
poruttame. taruma

place, in the first prakara there will be
separate Ganesar shrines in the South-west
direction, Murukan shrines right behind the
sanctum, and Laksmi shrines in the North-
west direction. The big temples have five
prakaras. On the Northern side of the inner
prakara, there will be Cantécar in a separate
temple facing Lord Siva. 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 mirttis
of Mahes$vara.

Others

The bull is Lord Siva’s vehicle. Even this
deserves to be worshipped and praised by
Saivas. In India, cows and bulls have been
helpful to human life in every way;
therefore, both are worthy of worship by
Saivas. The dharma

tévataiyé itapa vativam kontu perumanai t
tankukiratu; peruman tarumaktaik
kappavan; atalal enrum av  itapamé
vakanamakum. civaperuman  tiripura
cankaram ceyta kalattil, ellat
tevataikalaiyum  uruppakak konta  tér,
attévataikalin karvam karanamakap
potiyaka norunkiyapotu, kattar
katavulakiya tirumal itapavakanamakap
perumanait tankinar. itapam veru, tiru nanti
tevar veru, ivar civakanat talaivar, fiana
paramparaikku mutalvar.

civalayankalil navakkirakankalukku
itamillai. navakkirakankalai oru porulaka
enni valipatuvatu caivarukku uriyatanru.
cumarttap piramanak kalappinal mikap
palavana koyilkalil inru navakkirakap

piratistai erpattirukkiratu. peruman
tirumanam kontaruliya koyilkalil,
navakkirakankalum tirumanam  kana

vantarkalenru oré varicaiyil amaintirukkak
kanalam. marrappatiyulla navakkirakankal
civalayankalil putitakac cérkkappattavaiye.
caiva camayattil, tirukkoyilum atankan
eluntaruliyirukkum murttiyum
akkoyilukkuriya tirttamum cirapputaiyavai.
periva koyilkalil civakankaiyakiya tirttam
matil cuvarukku utpuramé irukkum. marra

deity in the form of a bull supports Lord
Siva; the Lord is the protector of the
dharma; therefore, the bull has become his
vehicle. When Lord Siva 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, Visnu, the guardian god,
took the form of a bull and carried Siva.
[Nevertheless,] that bull and Nandi are
different. Nandi is the chief of the celestial
guards of Siva, the first of the jiiana lineage.
In Siva temples, there is no place for the
nine planets’ deities. Worshipping the nine
planets’ deities, Navagraha, as meaningful
ones is not suitable for Saivas. Currently, the
nine planets’ deities are installed in a myriad
of temples because of the influence of the
smartha Brahmins. In the temples where
lord Siva 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
Siva temples.

In Saivism, the temples, the miriti installed
there, and the water ponds that belong to
them are outstanding. In the Sivaganga
(Civakankai), the water ponds will be within
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itankalil cannitikku
kopuravayilukku veliyilum, periya
tirttamaka iruppatuntu. tirttattili - milki
valipatutal cirappu. mukkula tirtta snana
vicetattal ~meykantar pirantar enpatu
ninaivu karattakkatu. tirutturutti
civakankait tirttam cuntararukku utampin
pini pokkiyatu. mirtti talam tirttam enra
totarum kanka. tirttac cirappait
talapuranam kizrum.

ekirppurattilum,

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 Meykantar was
born thanks to the specialty of bathing in
three temples’ tanks. The water of the
Sivaganga in the temple in Tirutturutti cured
the disease of Cuntarar. Note the phrase
“God is present in the holy water”. The
Talapuranam of the temple will speak of the
holy water.

tala virutca valipatum cirapputaiyatu. tala
virutcam koyilkalin vatapirakarattil
iruppatu potu valakku. carittiram kanata
palankalaktil, civapiran antantat talattilum
oru marattinatiyil aruvuruvat tirumeéniyaka
oru paktarukkuk katciyarulinar. atumutal
avvattalattil civa valipattotu talavirutca
valipatum onriyullatu.

valipatac celvor nirdtip putiya atai ututtu,
tiruniru akkamalai anintu, tiruvainteluttu
otic cenru valipatuvatu muraiyum mikka
cirappumdakum. nal torum taricittalé murai;
iyalatavarkal cirappu natkalilenum
taricittal véntum. taricanam mutintapin
pirataksinam ceyvatu mukkiyam, kuraintatu
miunru murai yenum ceyyaventum. ceytapin,

palipitattin -~ velippuramaka  etturuppum
nilankoya  namaskaramceytu,  oritattil
amarntu  civamantirattai mutinta uru

cepittup piraku veliyé pokaventum. inkuc
collappattulla taricana muraikalum, koyilil
ceyyattakata kurrankal mutaliyanavum,
caiva niilkalil virivakac collappattirukkum.
tirukkoyilil peruman urcavam kontu viti ula
varumpotu millavaraic cenru taricittal
muraiyanru;, uld varum perumanaiyé
taricittal ventum.

tani valipatum kittu valipatum
alayam cenru valipatuvatu parric cila

karuttukkalai  arivatu  payanutaiyatu.
unmaiyaka antavanutaiya civalinka
vativaktaiyo — veru  uruvattirumeniyaiyo

ullanpotu valipata ennupavar, potuvaka,
cantatiyillata nérattil cenru

It is of great importance to worship the
sacred tree. Generally, it will be on the
Northern prakara of the temple. In old times
that are not historically recorded, Lord Siva
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 Siva 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 rudraksa 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 darsana, it is important to do the
pradaksind; 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 sivamantra, and after
all these, get out [of the temple]. The
methods of darsana that were said here, the
crimes not to be committed in the temple,
etc., are described in detail in the Saiva
scriptures.

When going to the temple ceremony of the
Lord’s street procession, [Saivas] 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 Sivalinga or other
physical forms of Lord Siva truthfully,
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going [to the temple] when there is no crowd
will

valipatuvatu tan manattaik kuviyac ceyyum.
inru nam makkal valipattinpotu amaitiyaka
valipatum muraiyaik kataippitikka
ariyarkal. atalal, kuttattotu  cenru
taricikkumpotu amaiti kitaikkatu. taricittom
enra or ninaivu mattum irukkume tavira,
purana taricana palan kitaippatu aritu.
evvalavu  pakkuvam  utaiyavarayinum,
kattattinal erpatum aravarattilum
nerukkatiyilum manam  citaruntu  poy,
taricana camayattil teyva ninaivu carré

kuraintutan ~ pokiratu. atalal, otta
manattavar  cilarotu  mattiram  cenru
ekantamaka  valipatutal  cirappu,  itil
taricana  inpamum mana  otukkamum

atikam. mutintal tévarap patikankalai
icaiyotu otavallavar utan iruntu otuvatu
melanatu. ittakaiya orunilai, koyilil cirappu
vila illata camayam, taniyakat
taricikkumpotu kan kitaikkum.

camaniya makkal karcilaikalukku vellik
kavacam  mutaliyana  catti  valipata
acaippatukirarkal. arivil talnta nilaiyaiye
itu kattukiratu. veru colvatu mikai.

itu varaiyil iraivalipattil alaya  ékanta
cévaiyin cirappai oruvaru kiirinom. eninum,
peru  vilakkalil  perunkittattil  kalantu
valipatuvatil oru taniccirappu irukkave
ceykiratu. utaranamdka, tillai nataracap
perumanutaiya tiruvatirai natanam,
kutantai kumpécuvararutaiva makamaka
tirtta vila, tiruvannamalai
annamalaiyarutaiya  karttikai  tipavila,
mayirakata cuvamiyin tula mulukku vila,
cikali tirunianacampantarutaiya
tirumulaippal vila ponravarraik
kurippitalam. inkellam
pallayirakkanakkana janattiral

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 darsana of the deity, they will not
get silence. They will only have the
impression of having the darsana, 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 darsana, 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 darsana and the
mind control will increase. Lastly, it would
be better to recite the 7évaram hymns with
music in the presence of the ofuvars. This
kind of situation is possible only when there
is no special festival at the temple and one
has the darsana alone.

Ordinary people wish to worship the sakti
[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 Tiruvatirai dance of
Lord Nataraja in Chidambaram, the
Makamaka  tank  festival of the
Kumpécuvarar temple [in Kumbakonam],
the Karttilkai lamp festival of the
Annamalaiyar temple in Tiruvannamalai,
the Tula bathing festival of the
Mayturanatacuvami temple, the festival of
Tirufianacampatar’s  Tirumulaippal in
Sirkali, etc. During all these festivals, the
vision of thousands and thousands of people

onru cérntu oré nokkattotu, harahara enra
oré mulakkattotu, iraivan tiruvuruvam
varukinra ticaiyai nokkic cintanaiyaiyum
parvaiyaiyum celutti meymmarantiruppatu

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

153



60

marakka mutiyata oru katciyakum. teyva
nampikkai arravarkiita anta néram oru
paravacanilai ataikirar. iraivan pataitta
palakoti uyirkalil tanum arpamana or uyir
enra undarvu tonri, yan ennum akantaiyai
anta nérattukkavatu pok kit teyva arulukkup
pattiramakum  pataiyil,  ciritu  néra
vilakkatci avaraic celuttukiratu. itu peru

tarkariya or anupavam. ivvanupavam
ittakaiya peru vilakkalilanrip
piracamayankalil elatu. atalal
caivarayullor — peruvilakkalil kalantu
valipatutalum avaciyamakum.
kurippitattakka marroru peruvila,

kumpapiséka vila.

caiva makkal oru karuttai nankunartal
ventum. civalayam caiva makkalukke
uriyatu. civalaya valipatu caivarkalin
cattira  nilkalil ~ vitikkappattatu.  akam
pirammdasmi enra kolkaiyutaiya
piramanarukku alaya valipatu avarkal
cattirattil collap peravillai. avarkalaka,
apimanattal, caivar ceyyum valipattaip
parttut tankalum civavalipattai
merkontarkal. innum piramanar
kutiyiruppukkalil narayanan koyil
kattuvarkaléyanri, civan koyil kattuvatu
mikavam arumai.

civacariyar piramanar allar; ivarkalaic
civa vetiyar enru kiiruvatu upacaram.
ivarkal muppotum tirumeéni tintum atikaram
perravarkal; piramanarukku ivvatikaram

illai. akave, civacariyar caivacarattil
piramanarinum  uyarvanavarkal —enpatu
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, Saivas must worship even
by participating in the big festivals. Another
big festival we must mention is the
Kumpapiseka.

Saivas must know one concept. The Siva
temple is meant only for Saivas. The Siva
temple worship of the Saivas has been laid
down clearly in the Sastric scriptures. The
Brahmins, who have the principle of “Aham
Brahmasmi”, 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 Saivas. Moreover, in
the areas where they reside, they build
temples for Visnu and only rarely temples to
Siva.

The Sivacaryas were not Brahmins; they are
traditionally  called civavétiyar;  [the
sivacaryas] 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 Saivas
that, in Saiva liturgy, the Sivacaryas

karuttu. ivarkal tankalai verum piramanar
enru collit talttik kolvatu varuntattakkatu.
inta unmai nilaiyai iniyénum caivarum
civacariyarum unarntu olukuvarkalaka.

uruva valipattin tattuvam

ini, uruvavalipattaik kurittuc cila karuttuk
kalaik kiri inta attiyayattai mutippom.
uruva valipattai vikkiraka aratanai enru
collukirom. vikkiraka aratanaiyaik kurittup
pirar kurai kirumpotu tankal camayanilai
innatenru  ariyamaiyinal —caivar palar
talaikuniyak kankirom. itu mikka avalakilai.

have a higher status than Brahmins. It is
deplorable that they lower their status by
calling themselves mere Brahmins. May
Saivas and Sivdcaryas 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 Saivas
remain speechless without knowing what it
means in their religion. This is very
distressing.
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ulakattil  makkal tonriya nalaka ella
matankalilum uruvavalipatu enpatu,
vikkiraka aratanai enru conndalum allatu
veru peyar connalum, éto oru vakaiyil
iruntu vantirukkiratu. ulakattil tonriya
entac camayamum itarku vilakku anru. intu
matattin ellap pirivukalilum arampa miital
uruva valipatu irunté vantirukkiratu. kalap
pokkil puratcikal tonri uruva valipattaip
pokkum  muyarci  ovvoru  matattilum
nataiperru  irukkiratu.  eninum, am
muyarcikal tolviyurru, uruva valipatu éto
oruvakaiyil ankanku nilaviye varukiratu.
potuvaka  oru  karuttaic  collalam.
ulakenkum, elld makkalitaiyeyum, éto oru
tattuvam itaiyitillamal nilattu  irukkiratu
enral, atil alikka mutiyata or uyirp panpu
poruntiyirukkinratu enré nam mutivu ceyya
ventum. avaciyamanal antak tattuvattai
nam cemmaippatutta muyalavéntuméyanri,
atai atiyotu alikka muyalvatu
arivutaimaiyakatu. uruva valipatu 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.

katanta nirkkunamana
paramporulai, karuvi  karanankalotu
tolirpatukinra  manitanutaiya ~ manam,
vetankal colvatu pola, ituvalla ituvalla enru
collakkiitumeyanri, itutan enru
collattakkataka onrumillai. atalal, itutan
enru collattakka oru nilai venti, namaripam
utaiva oru porul érpattatu. itaic cakunat
tirumeni enrum, uruvattirumeni enrum
collukirom. intak tirumeéniyait tan nam
manam intiriyankalal kantu valitavum
anupa pavikkavum mutiyum; itaittan itaya
kamalattil eluntaruluvikka mutiyum; itan
tiruvatiyil tan tullumariyam manattaip
palikotukka mutiyum. iraivanukku enna
enna kirappukkal irukkumenru karpanai
ceykiromo attanaiyum inta uruvattukku
errukirom.

akave, caivar koyilil uruvattiruméniyaik
kanumpotu, ankuk kallaiyum cempaiyum
kanavillai); carva viyapakamayum carva

namarupam

caktimanayum, nittiyanayum
Aanamayandyum karunamirttiyayum ulla
paramporulaiye  kankirar:  uruvattinul

aruvamana porulaik kana mutikiratu.
caivattin marroru cirappu, aruvamum

There is nothing that the human mind,
which works with instrumental causes, can
say about what the nirguna Supreme Lord —
who is beyond the interdependence of name
and body, namariipa — 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
namariipa was created. That is the saguna
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 Saiva 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 Saivism is that we
worship the Sivalinga that is neither
manifested nor formless, but between form
and non-form: the creation called riparipa
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allata tay, uruvamum allatatay,
aruvuruvamayulla civalinkat tiruméniyaiyée
valipatukirom: — aruvuruvam enra oru
pataippu  mikka  dccariyakaramanatu.
manitan kallaiyo cempaiyo allatu oru
marattaiyo atuvakavé valipatumpotu, atu
annanam kutikonta nilai. anal, ataiyé carva
viyapakamana iraivanin velippattuk kuriya
itamakak karuti valipatumpotu, alapparun
kunamutaiya  perumanutaiya iyalpil
avaravar caktikku eérra alavu manattil
nirutta itu utavukiratu. uruvam illavittal
tiyanam illai. coriipamarratait
tiyanikkamutiyatu. tiyanattin mitlam
manitan valar

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

vatarku wuruvat tirumeniyé utavukiratu.

aruvuruvat tirumeni, aruvamayulla
paramporulaic cuttik kattukiratu.
uruvavalipattil — camitkam — mulumaiyum

kalantukol! kiratu. palarutaiya manam oru
porulil vantu kuvikiratu. ennattirku arral
untu enru colluvarkal. palarutaiya ennankal
orumukappatumpotu, anta itattil teyva
cannittiyam kutikolkiratu. ippati paktikku
nilaikkalamaka amaikinra
uruvattirumeniyanatu, talaimurai
talaimuraiyaka manita kulattai anma neriyil
melum mélum uyartta vallataka amaikiratu.
kirékkatécam ponra ndtukalil, ponnilum
velliyilum, tantattilum teyva vativankalai
amaittarkal. anku, amaitta mitlap porulukke
perumatippu untu. anal nam nattiltan,
matippillata  kallalum cempalum teyva
vativattai nirmanittirukkirom. inku mitlap
porulukku  matippillai;  ennattinaltan
matippu  érukiratu. antap porulai oru
kalaifian tan kaicattiramaiyal oru karpanait
teyva vativamakkumpotu, atu péralakum
matippum  utaiyatakiratu. makkalutaiya
pakti atil cellac cella, atu teyvattanmai
utaiyatakavum akiratu. kallilum cempilum
oru  cirpi  teyvavativattai  amaikka
murpatumpotu, avan, iravivarma patam
pola, ulla oru uruvattai appatiyé parttuc
ceyyavillai; tan karpanaiyinal oru laksya
vativam amaikkiran. inta laksya vativam,
unmaiyana laksyattai nokki nammaic
celutta utavukiratu.

[spiritually] through meditation. The
riupariupa 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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anriyum,  nam  penmakkal,  ninaitta
mattirattil teyvattaic kirustittu vitukirarkal.
oru pitimanal, koficam marical allatu
cantanam, allatu ciritalavu

canam-ivai oré vinatiyil teyvattanmai perru
vitukinrana. itu eppati cattiyam?
netunkalamdka pakti irattattil ari ari, orée
kanattil mannaiyum canattaiyum marakkac
ceytu, enkum nirainta oré paramporulai
anta neram ankuk kanum akakkatciyait
tarukiratu: antap penkalukku mattumalla,
kankira ellorukkuntan. itu mikap periya
unmaiyana catanai. itu verum kuriyitu enru
karuti otukka muyalvatu arivutaimaiyakatu.
kanita castiram mulumaiyumé kuriyitutan.
antak kuriyittu millamaka arivai valarttu
valarttu, patikal ovvonrakak katantu,
karpanaik kottaiyakac kattik katti, manitan
cantiramantalam varai  inru  poka
mutintirukkiratu, povatu inru  unmai.
karpanai kattumun mutivai yarum kannal
kantatillai; conndalum nampa mutivatillai.
anal karpanaiyé, unmaiyakak kanukira
nilayaik kaikiitac ceytirukkiratu. akave,
kanitak kuriyitu poy enru colla mutiyatu.
ivarraip  purakkan  kontu  tittamakak
kankirom.

itupolave  akakkan kontu kanaventiyva
arampak  kuriyitakiva uruvat tirumeéni,
anmaneriyil arampa nilai. itan
mutivananilai,  paramporul  katciyana
civanupavam. kanita castirattil kuriyitukal
porulalla.  avai  unarttukinra  iyarkai
unmaikale  porul.  atupola,  vikkiraka
ardatanaiyilum, vikkirakam porulanru, atu
kuriyitaka ninra pérunmaiyé porul. nam
vikkirakattai vanankukirom, uruvavalipatu
ceykirom enral, avvalipatu nam
ullattiliruntu eluntu, kanum uruvattaiyum
katantu, ariya mutiyata oru porulaic cenru
parrukiratu enpatai nanku unartal véntum.

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
Siva 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.

5
caivac catankukal

catankukalin avaciyam

kiriyaikal  allatu catankukal  ellac
camayankalilum  ullana. ivai camaya
tattuvattukkup porttiya oru porvaiyakum.

5
Saiva Rituals

Importance of rituals

Kriya or rituals exist in every religion. They
are like a blanket that covers religious
philosophies. Most people know only this
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makkalil perumpanmaiyor intap porvaiyai
mattumé arivarkal;, ullé potintirukkum
unmaiyai ariya mattarkal. itarku avaravar

pakkuvame karanamakum. anal,
porvaiyillamal camayatattuvam mattume
tanittu ninru makkalai nalvalip
patuttiyatillai.

ulliruppatu ariciyé yayinum, atai umi

mitiyiruppatu pola, caramana tattuvattaic
cakkaiyana catanku miutiyirukkiratu.
nanikku mattumé catanku cakkaiyakat
torrum,; énaiyorukku itu uyirulla unmaip
porulé. fianikal vittaik kurri ariciyai etuttu
varuttu untu vitukirarkal; avarkalukku vinai
kilaippatillai; piravi illai. anal
Aanikalallata pirar pokattai
virumpukirarkal;, melum melum taniyattait

tetukirarkal. akavé umiyotu  ariciyaip
peénippatukattu  mulaikkavaittu ~ mélum
melum perukkukirarkal. atalal avarkalukku
umi  mukkiyam; akave  catankukal
inriyamaiyd tavai.

catankukalin payan

camayac catankukalukku, camitka

valkkaiyin pala turaikalilum porul kana
mutiyum. catankukalé camayattaic carnta
anaivaraiyum orrumaip patuttukinrana.
kittu

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 jaanins; it is
essential for all the other people. The
Jjaanins 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

valipattil itai nanku kanalam. appatiye,
kuritta oru camutdayattil camayavunarvin
totarpu  nilaiperriruppatarku  mukkiya
catanam catankukalé. ivai cenra kalattil
valnta makkal kontirunta  kolkaikalum

nampikkaikalum  inrulla  makkalitaiye
wyirotu ninru nilavavum, etir kalattil
totarntu  makkalai  iyakki  nalvalip

patuttavum, ataramdy irukkinrana. tillait
tirunatanam caiva makkalukku mikavum
punitamanatu. itaik taricippatarkaka inrum
pallayiram makkal ettanaiyo vakaiyana
araciyal tataikalaiyum miri vantu kontée
irukkirarkal-noyo, payanattunpamo,
unavuk  kastamo,  panat  tontaravo,
avarkalait tatuttu nirutta mutiyavillai.

atuttu catankukal, makkal kontulla camaya

nam pikkaikkuk kuriyikalaka
amaintiruppatai nam unaralam.
iraivanukku  alikkum  naivettiyam 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 Siva]
in Chidambaram is very sacred for the
Saivas. 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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nanriyaritalin kanikkai. enrum tityavanaka
irukkum antavanukkuc ceyyum apisékamum
tupatipamum, nammaip purattilum
akattilum tilymai cey tu kolvataik kurikkum
ataiyalankalé. karuttalavil mattum pakti
unarvin velippattirku valiyillai. anal puratté

ceyyum  catankukalal — pakti  unarvu,
amaitiyum  niraivum  perukinratu.  itu
manotattuvaritiyana unmai. melum,

caivarutaiya kalai unarvai ivai evvalavu
tiuram peni valarttana enpatarku, inrulla
koyilkalum miurttikalum koyil méla icaiyum

canru pakarum. catankukal illavittal
ikkalaikal vilakkam pera vayil
iruntirukkatu.

anriyum, ivai ciranta olukkattai valarkka

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, miirttis, and
temple music stand as testimonies of how
far they nurtured the artistic spirit of the
Saivas: if there was no ritual, these arts
would have remained unexpressed.

Besides, they also help in developing higher
morals. Modesty, humility,

utavukinrana. véru vakaiyile amaiyap
perata olunkum,

atakkamum, panivum, tiyakamum,
orrumaiyum  catankukalal amaikinrana.

téeca pakti-nattin cutantiram enra or unarcci
camaniya makkalai evvalavu orrumaip
patuttirru, ettakaiya tiyakattukkut tin tirru,
ewvalavu ciranta virarkalakkirru enru inta
irupatam nurrantil kan munné kantom. itu
polave, camayac catankukal palldayiram
antukalaka, elld makkalaiyum orrumaip
patutti, avarkalutaiya unarccikalaiyum
nokkankalaiyum orumukamdakki, camitka
nalvalvukkum meémpdttukkum  ataramay
iruntu vantirukkinrana.

catankukal irai anupavam akamatta. nana
anupavattin - millamtan anmda iraivanai
unarntu tanum avanotu onri otta viyapakat
tanmaiperukiran. inta orumaippatu kai
kituvatarku, takka aka amaitiyaiyum pura
amaitiyaiyum  ciinilaiyaiyum catankukal
amaittut  tarukinrana. iraivan  ariyap
patatavan, alavu patatavan. alavu patta
karuvikalaik kontu avanai ariya
muyalkirom. nammutaiya cirrarival ariya
mutiyavillai. catankukalil cila pakuti nam

arivana, cila  pakuti nam  arivirku
utpatatana. inta utpatata tanmaiyeé ariya
mutiyata iraivanaik kurippinal

unarttukinratu. nam arintu vittom enru colla
mutiyatu, catankukal katti vittom enru
collavillai. analum oru cuttu, oru kurippu

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.

159



67

mattum ullatu. ituvé catankukalin cirappu.
inta unarvanatu molikkum apparpattatu.
kutumpattilum camukattilum, manita
camutayattilum  ulla  caiva camayac
catankukal yavai, avai ettanmai yanavai
enpataic curukkamaka inkuk kitralam. cila

We can briefly state what all are the Saiva
rituals occurring in the family,

oritattil valankalam, marroritattil
valankamar  pokalam;  eninum,  ivai
caivamakkal anaivarukkum potu.

vaitikac catankukal-camitkam

vaitika karmdkkal pala vitikkappattullana.
avarrul caivaritaiyé valakkilullavai cilave.
tani manitan valkkaiyaip porutta cila inkuk
kurippitattakkana. kulantai pirakku
munnum, atavatu tay karuvurra
kalattilirunte, ivai totankukinrana. elu mata
karppamayirukkum potu taykku orukappu
vilac ceykirarkal. itai valaiyal kappu enrum,
pic cuttal enrum, cittirannam aruttutal
enrum pala camitkankalil pala peyarotu
natai  perukinratu. karuttu, tayaiyum
karuvaiyum teyvankal  kakka  enru
ventuvatonre. kulantai pirantavutan ceyyum
catanku jata karmam enru peyar perum.
piranta patinaram nal illattaic cuttam ceytu
teyvattai  veéntik  kulantaikkuk  kappuc
cittutal oru vila. itu nama karanam
enappatum. appotu kulantaikkup
peyarituvarkal.  cila  camayam  itai
mutalantu  niraivu  vilavutan  certtuc
ceyvatum unfu.

intak kappuvila mikavum puratanamanatu.
pantaiya tamil nattu virar tankal porittuk
konra puliyin  pallaik  kottut  tankal
pillaikalukku vira unarvu vara ventum
enpatarkaka anivittarkal. pinnar
kattarkatavulakiya  tirumalin ~ pancayu
tankalaiyum (canku cakkaram vil katai
tantu) ponnilamaittuk kottu anivittarkal. itu
aimpatait tali enru peyar perratu. inraipa
mana vilavil anivikkum tirumankalyam
ivvaimpatait taliyin cinnameydakum.

community, and human society. Some may
be performed in some places and not in
others; however, these are general rituals for
all the Saivas.

Vedic Rituals — Society

Many are the Vedic rituals that have been
prescribed. Among them, few are in practice
among the Saivas. 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:
valaikappu [or adorning her with bangles];
piccittu  [or adorning her head with
flowers]; cittirannam 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
jatakarmam, [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 nama karanam, [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 Visnu, the protecting God
(conch shell, discus, bow, mace, staff), and
golden chains. This is called aimpatai tali.
The sacred garland worn in today’s
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marriage ceremony  symbolizes  this

aimpatai tali.

uriya kalattil tottil itutal enra vila avaravar
vacatikku érrapati kontdatappatum. aintu
vayatil vittiyarampam; atavatu pallikku
vaittal: itu piramanar ceykinra
upanayanattai ottatu.

valkkaiyil mikavum mukkiyamana catanku
atuttu varukinra tirumanavila. manakkan
tan piramacariya nilaiyil kalvi  karru
mutittu, illarattil pukuvatarkana peru vilave
itu. ilakkiyankalil manam envakai enru
virivakac collappattiruntun kiita,
caivaritaiyé iruntatu orévakai; atavatu
kulattalum takutiyalum otta nilaiyil irukkum
iru  kutumpankalil  ulla  pennukkum
pillaikkum,  currattar,  itaiyil  iruntu
poruttam parttu, akkini catciyakac ceytu
mutikinra vivakam. pen vittar tankalutaiya
takutikku érravaru varicaikal alippar; itu
kattayam illai. ik kalyanam manamakan
vittil natakkuméyanri, mana makal vittil
ceyvatu kelaravak kuraivu enra karuttu
munpu  nilavi  vantatu.  ittirumanam,
kannikatanam panikkirakanam mutalana
pala vakaiyaka irukkum. purokitar iruntu
akkini catciyaka manam natatti vaippar.

mana vila irantu  munru nal  varai
nataiperum. nirai nali vilakkotu
manamakalai  illattil  alaittal, puttatai

ututtal, malai marrutal, captacati mantiram
collutal, tirumalin paricayutankal amaitta
pontali kattutal, akkini valam varutal, ammi
mitittu aruntati kattutal enpana mana
vilavin  mukkiya amcankal.  currattar
anaivarum vilavil panku kolvar.

irutiyakac collattakkatu, anma ivvulakai
nittup  pirintu  cellum nilaiyil ceyyum
marana kalattuc

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 vittiyarampam, [the
ceremonial beginning of a child’s education,
that is,] putting the child into school: this is
similar to the upanayanam 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, Saivas 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 tirumanam [or “marriage”],
kannikatanam [or “donation of a virgin
girl”],  panikkirakanam [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 saptasati mantra, tying a golden garland
made by the five weapons of Visnu,
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

catankukaldkum. ivai uyir pirinta itattilum
mayanattilum natakkum. marunal
mayanattil ceykinra pal teli enra 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  elumpukalaik  kiriya
purvamakac certtu arrilitutal. patinaram
nal kiriyai virivakac ceyyapperum. iranta
uyirukkup pirantatu mutal irantatu varai

vitupattirunta  kiriyaikal  ellavarraiyum
tokuttuc  ceytu,  akkini  piurvamakat
tevataikalukkup piriti ceytu,

piramanarkalukkut tanam valanki, civalaya
valipatu ceytu, atiyavarkalukku amutu
ceyvittalotu catankukal mutikinrana.

cirattam enpatu iranta tina antu vila. irantu
pona perror mutaliya periyavarkalin nalai
antu torum ninaivu kirntu, avarkalutaiya
anma cantiyataiva ventip pintakkiriyaikal
ceytu, piramanarkalukkut tanam kotuttu,
elai makkalukku unavu valankuvatotu intac
catanku mutivurum. itu, irantu pona
mitataiyaritattu vaittirunta
perumatippaiyum anpaiyum kattum amcam.

anmarttam
ituvarai kiriyavai, camiikattil ankamaka
valum manitan ceyyattakka pelatika allatu

camitkac  catankukal dakum. ivaiyanri,
caivan anmarttamakavum
pararttamakavum  ceyyattakka  vaitikac

catankukal pala ullana. ivai akamankalil
vitikkappattavai. anmartta valipattil
mutapmaiyanatu  kalaiyum — malaiyum
ceyyattakka cantiyavantanam ennum
anuttanamakum. itu tiksai  perror
ceytarkuriyatu. iv vantanattul mukkiya
pakuti, civakayattiri otutalum upatécam
perra paiicakkara mantirattaic cepittalum
akum. 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.
Srdddha 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.

Atmartha 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 Saiva can perform
for one’s sake, atmartha, or for the sake of
others, parartha. These are prescribed in the
Agamas. The main anmartha ritual is the
sandhyavandanam, 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 Sivagayatri mantra and the japa of the
five syllables, a mantra which has been
preached [by a guru].

cepam  mutalivana  tiksda  kuruvinitam
upatecam perruc ceyta_rkuriyana.

ivarrotu certtuc collattakkatu anmartta
picai  ennum  ista  teyva  valipatu.
istateyvamavatu, param porulakiya parama
civattin mirttankalul onru. utaranam:
kanapati  murukan ampikai natardcar
taksinamirtti carapamirtti ponrar. ivarkal
param porulin oru torraméyavar, veéru
teyvam  enru  ennalakatu.  iccirappu
vativankalai  vayinal pati  manattinal
cintittuk kaiyinal malarittu valipatutal ellac
cittikalaiyum tarum. param porul véru ista
teyvam véru enru karutukal akatu. “enkum

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
atmarthapuja. The personal deity has to be
one among the miirttis of Lord Siva, who is
the Supreme Being. For example: Ganapati,
Murukan, Parvati, Nataraja, Daksinamiirti,
Sarabha. 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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niraintulla param porul eliyen poruttiaka
inta vativaittanki vantu arul ceykiratu” enru
manattinale pavittu valipatuvaté murai.
ippati  yatoru teyvan kontavarukkellam.
anké mdtoru pakandar tam vantaruluvar.
potuvaka anmartta murtti valipatu civalinka
valipaté yakum.

valipattuk kiriyaiyil palavakai upacarankal
atankiyullana. tipa tipa naivéttivam enra
minru cataranamanatu, kantam puspam
irantaiyum cérttu jantakak kolvatumuntu.

koyil valipattu  muraikalil ~meérkolvatu
cotacopacaram ennum patinaru
upacarankal; anmartta valipattukkum ivai
uriyana.  ivai  avakanam,  stapanam,

cannitanam, cannird tanam, ava kuntanam,

tenumuttirai, pattiyam arukkiyam,
acamanam  puspam,  tupam,  tipam,
naivettiyam, paniyam, cepam, arattirikam
enpana. ivarrukkana kiriyaiyum

tattuvarttap  porulum  kurippitattakkana.
avakanam  teyvattai varavérru irukkac
ceytal. acanam =

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 Saivas worship, to
them [Siva] will come in the form of that
deity. Generally, the atmartha worship of a
miirtti is the worship of the Sivalinga.
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 sodasa wupacara are
performed in temple worship; these also
belong to the atmartha worship. They are:
avahana, sthapana, sannidhana,
sannirodhana, avakunthana, dhenumudra,
badhya, arghya, adcamaniya, puspa, dhiipa,
dipa, naivédya, japa, and aratrika. The
practical and theoretical implications of
these are worth referring to. Avahana is the
invocation of God; asana

acanam alittal. stapanam-nilaiperru
amaracceytal. cannitanam-teyvam
avecittirukkac ceytal. cannirotanam-teyva
cannitanattai  oritatté nilai  peruttukai.
avakuntanam-miitutal, kavacam amaittal.
téenu muttirai-pacuvin mativaliyaka
amutatarai polivatakap pavittal. itu varai
mirttattai  varaverru nilai  peruttukai.
inivaruvanavé ammiirttikkana upacarankal.

pattiyam-patam  alampa  nir  alittal.
arkkiyam-porrutalukku ataiyalamakac
cantanamum ariciyum kalanta

atcataiyalittal. acamanam-vaycuttikku nir
alittal. snanam-nirattu. vastiram-
ataiyalittal. upavitam-pinil alittal. kantam-
vdcanaip piiccukkana cantanam alittal.
puspam-malar cittal. tiupam-narumpukai
potutal. tipam-karpiiravoli kattutal.
naivettiyam-annamo pala varkkamo
karkantu ponra porulo unavukkaka alittal.

panivam-kutitatarkana  porul.  cepam-
mantiracepam, ardttirikam-tuticeytal.
mukavdcam, tampitlam, taruppanam

is giving seat [to the God]; stapanam is
installing [the idol]; sannidhana is making
the deity enter the idol; sannirodhana is
circumscribing [the idol where] the deity is
present; avagunthana 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. Badhya is offering
water for washing its feet; arghya is the
offering of sandalwood and rice as a sign of
adoration; dcamanam 1is the offering of
water for rinsing the mouth; snana is
bathing [the idol]; vastra is putting garments
[on the idol]; upavita is putting the sacred
thread; gandha is offering sandalwood paste
for smearing its fragrance; puspa is the offer
of flowers; dhiipa is burning the incense;
dipa is presenting a light [in front of the
idol] through a camphor; naivedya is
offering food like cooked rice, fruits, or
sweets; paniya is offering drinking liquid;
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(kannati), cattiram (kutai), camaram alittal,
niruttam kitam, vdttiyam enpana innum
atikamakavum colvatuntu. ippurac
ceykaikalukkut  tattuvamana  porulum
collappatum. manitaril Aanattalum olukka
cilattalum patavi ponra pira takutikalalum
periyorayullorai  varavérru  upacaram
ceykinra muraiyile, carvavallamaiyutaiya
nanamayanana paramporulait tan
valipatumitattil varuvittu varaverru
upacarittut tan valipattai érrarulumaru
pirarttittalé ivvupa carankalin porulakum.

ciru teyva valipatu

ciru teyva valipatu enpatu caivattil illai.
mari mutalana ciru teyva valipatu ista teyva
valipatu

japa is the repetition of the mantra; and
aratrika 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
Saivism. The worship of minor deities like
Yama is not accepted as worship of a

akatu. ista teyvam enpatu, niskalamayulla
(aruvamayulla) paramporul cakalikarittu
(uruvamay) vanta oru mirtti vativamakum.
“cenru nam ciru teyvam cérvom allom-
civaperuman tiruvatiyé cerap perrom’”
enrum, ‘‘cettuc cettup pirappaté tévenru-
patti cey manapparaikatku érumo?” enrum
appar cuvamikal patiyiruppataic cintikka.

tinacarik katamai

caivar tinacari niraiverraventiya
katamaikal aintu. onru, tirumuraikalaiyum
civa punniyak kataikalaiyum otal, otuvittuk

kettal.  irantu, teyvattukku upacaram
tilpatipa naivettiyam valankutal. minru,
pitirkalukkut tarppanam: itu

cantiyavantanattin - potu  niraivérukiratu.
nanku avukkoru vayurai-pacuvukku oru piti
pul alikkaventum enru collinum, elldc
civardcikalitattilum anpu pintu olukuvatée
itan virinta porulakum. aintu viruntompal;
munpin ariyatu tonrum atitiyai
iraivanakave kantu avanukku unavalittal;
nayanmar varalarukalil pala v
unavalittalin  cirappaiyé kiruvana. inta
aintum caivar valkkaiyil nittiya
karumankalaka amaiyum.

personal deity. The personal deity is a mirtti
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 Siva 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 Saiva should

perform daily. The first is reciting or
listening to someone reciting the Tirumurai
hymns and the Siva Puranas. 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
Nayanmars indicate the importance of this
feeding. All these five [duties] are
established as eternal duties in the life of
Siva devotees.
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viratam

ini  viratamum  upavacamum  caivar
valkkaiyil ~mukkiya itam perukinrana.
cirappana tinankalil teyva valipattukkaka
oru vélaiyo oru nal mulutumoé unavu
kollamal wupavdacam iruttal inrum natai
perru  varukiratu.  kantiyatikal — tam
utalaiyum  ullattaiyum  tilymaippatuttum
catanamaka upavdcattaik kontar. caiva
camayattilum ivvare iruntu vantiruk

Fasting
Henceforth, restricting food and fasting hold

a prominent place in the life of Siva
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

kiratu. karuvi karanankalaic ciritalavenum
ulmukamayttiruppum vayppu itanal
manitanukkuk kitaikkiratu. kattuppattaiyum
tannatakkattaiyum valarkka
upavacankalum viratamum ciranta
catanankal enpatu ellorum oppukkontatu.
viratam emnpatu, manattaik kattup patutti
unavai vilakki allatu kuraittu,
mukkaranankalalum meyyanpotu katavulai
valipatutal. civarattiri, comavaram piratosa
viratam enpana civaperumanaik kurittu
irukkum viratankalakum. tévi viratankal,
cukkiravara viratam navarattivi viratam
enpana. vinayaka viratankalul cirappanatu
caturtti viratam. cuppiramaniya
viratankalul cirappanavai karttikai
viratamum aippaci matattuk kanta casti
viratamumakum.  ittinankalil  atiyavar
mulundlum upavacam iruppatuntu.

mata vilakkal
ivaiyanri, matantorum caivar kontatattakka

vilakkal pala. tamil makkal tonriya
kalantotankic cirappaka vittilum
camitkattilum  vilakkal — pala  kontati

vantullanar. caivar ivilakkalait teyvattukku
arppanam ceytirukkirarkal. ivvaru vilak
kollum katciyai ilam pillaiyakiya tiruniana
campantar napku kantu patiyirukkirar. ivar
kuriyulla muraiyiléyé cila mata vilakkalai
inkuk kurippituvom.

purattaci matam-civanatiyarukkuc
cirappaka amutu pataittal (inru ivvila
valakkil  illai).  kalvit  teyvamakiya
caracuvatikku valipatu; ituve ayutapiicai;
anati kalan totanki manita valvirkum
nakarika valarccikkum utavivantirukkira
ulutolir karuvikalukku valipatu,
“ulavukkum tolilukkum vantanai ceyvom”

Saivism 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 Siva occur on Sivaratri
and Comavaram Piratdosa. The fastings for
the goddess occur on Sukravara and
Navratri. Among the fastings dedicated to
Gane$a, Caturthi is the most important.
Among the fastings to Murukan, those of
Kartikai and Kanta Casti 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
Saivas celebrate every month. Many
festivals have been celebrated at home and
in the community since Tamil people came
into existence. Saivas have dedicated these
festivals to God. Tirufanacampatar, 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.

Purattaci (September-October): offer of
special food to devotees (nowadays this
festival is not in practice); worship to
Sarasvati, goddess of education, namely the
ayudha pija; 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

enra navinak kolkai ak kalattilum nam
makkalitam nilai perriruntatu empatai itu
nanku kattum. aippaci: onavila alayankalil
kotiyérram nikalntatu polum. marronru
inraiya tipavali. karttikai:
tiruvannamalaiyil atimuti tetiya varalarum
murukanutaiya cirappu valipatum immdatak
karttikaiyil vilakkittu vilavaka nataiperru
vantana. ituvé pantaiya tipa-avali (varicai).
markali: iraivanait tiruppalli unarttalum
cannitiyil tiruvempavai patutalum;
nataracap perumanutaiya anantat
tantavattai nikalttik kattukinra tiruvatirai
urcavam. tai: ponkal mattup ponkal akiya
cankaranti vila. murkalattil itu “neyp piica
ven pulukkal nérilaiyar kontatum-taippiica”
vilavaka iruntatu polum. maci:
katalattakiya makavila; civarattiri.
pankuni: uttivanal oli: vila. cittirai: varutap
pirappu; attami vila. vaikaci.
murukanukkuc cirappana vicakam;
ponniical vila natantatu polum. ani:
pavittirorcavamakiya peruficanti vila. ati:
kavirip perukku. avani: vindyaka caturtti.
ivvilakkal yavum caiva makkal tankal
illattilum  koyililum  kati  natattukinra
peruvilakkalayiruttal vilankum.

urcavam
civalayankalil  antukkoru  murai  oru
peruvila  pattu  nal  natakkum.  itu
pirammorcavam  enappatum  (ut-periya;
cava-pataittal ~ mutalana  kariyankal.)
itarkup  palavakaiyakat  tattuvarttam
kitrappatum.  cirappana onrai mattum

arintu kolvom. ellak koyilkalilum koti nilai
(tuvajastampam) enpatu untu. araciya lil
koti enpatu or aracanutaiya ataralukku atai

was established among our people at that
time  [already].  Aippaci  (October-
November): onam festival; it seems hoisting
of the flag will take place in temples;
another festival falling on this month is
Dipavali. Kartikai (November-December):
the story of [Brahma and Visnu] searching
for the beginning and end [of the Supreme
Light] in Tiruvannamalai and special
worship to Lord Murukan will be held
through the lightening of lamps in this
month; this is the ancient Dipavalt (column
of light). Markali (December-January): the
singing of vempa hymns in the temples to
wake up the God; Tiruvatirai procession,
which is when the blissful dance of Lord
Nataraja was performed. Tai (January-
February): festivals are celebrated on
Cankaranti, the first day of the month,
namely Ponkal and Mattup Ponkal; it seems
that in earlier times, it was the “taipiija, the
festival that women with straightforward
thoughts celebrate by cooking the rice
dripping with ghee”. Maci (February-
March): Makavila, the ablution of the God;
Sivaratri. Pankuni (March-April): festival of
Uttiranal Oli. Cittirai (April-May): New
Year; Astami festival. Vaikaci (May-June):
special worship to Murukan when there is
Vicaka; it seems to happen during the
Ponniical  festival. Ani  (June-July):
Mahabhisékam, which is the festival of the
sacred procession. Ati: flooding of the
Kaveri. Avani: Ganesa Caturthi. Saivas hold
these big festivals in their houses and
temples.

Processions

A festival is held once a year for ten days in
all Saiva 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;

valamaka amaintamaipala,
civaperumanutaiya itapak kotiyum
avarutaiya arularralai unartti nirpatakum.
vilavin totakkam purru man etuttalum
mulaiyitutalum:  ivai  cirusti(pataippu)t
tolilaik  kurikkum  kiriyaikaldkum. pin
kotiyérram. perumanutaiya koti itapak koti.
itapam tarumatévataiyin vativam, kattar
katavulana tirumaléyakum. ikkotiyai
uyarttuvatu, ulaka pantattil cikkiya anmavai
vituvittuc  civanotu  pantippatu  enra
porulatu.  anmavai  uyartti  ulakukku
nalvalvu taruvaté itan no kkam. pattu nalum
vakam nataiperum. inku uyirppali illai;
tamil nattil enrum iruntatillai. itu stiti
ennum kattal tolilin ataiyalamakum.
irantam kal curiya cantira pirapaikalil
elukantaruluvittal.  itu iraivan  ciriya
cantirar milamaka ulakukku uwyiraiyum
inpattaiyum ittukiran enpataik kattum.
itanal kurikkappattatu stiti ennum kattal
tolil.  mianram nal atikara  nanti,
putavakanam; itu cankarattin ataiyalam.
nankam nal naka vakanam. nakamavatu
culumunai  nati. itu  tiropavamakiya
maraippu. jantam tiruvild itapa vakanam.
itu iraivan uyarkalukkup pati enpatai
unarttuvatu, tiruvarul ceykinra kolam,
anukkirakam. capparam allatu teruvatait
tan enra oru puttamaipputaiya cattat teril
civa peruman uld varukirar. ellavarraiyum
ataittu varum capparam, anaivarukkum
anukkirakam enra kurip putaiyatu. mélum
itu, makkal kalaittiranukku oru ciranta
velippatu. itanotu oru vakaiyil torram allatu
valarccik kiramappatikkana ain tolilkalum
niraivuperukinrana.

similarly, even the bull flag of Lord Siva
represents the power of his grace. The
ceremony begins with digging and
sprouting the soil: these activities represent
srsti (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 Visnu, the protecting god.
Hoisting this flag means liberating the soul
from worldly bonds and joining Siva. 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] Siirya
and Candra Prabha. 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 susumnd nadi. This is the
symbol of the veiling action, tirobhava. 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, namel
the blessings. Lord Siva comes in
procession riding a chariot that blocks the
street called capparam or teruvatai. 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.

atutta aru nalum otukkam ceykira muraiyil
varukinra aintolir kolankalakum. aram
tirunal yanai vakanam-cirustik tolil. elam
tirunal-tirukkaliyana  urcavam,  kattar
porulatu. ettam tirunal kailaya vakanam,
iravanan kailaiyai etuttal. cankaram enpatu
porul. ompatan tiruvila piksatanar tiruviti
ula; itu tiropavamdakiya maraippu pattam

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 Kailasa occurs, which
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tirunal tiruttér. tiripura cammaramakiya
mummala kariyankalin alippum, atan meél
vilaikinra  anukkirakamum.  ivarrinpin
cantecanukkiraka urcavamum
kotiyirakkamum nikalntu, pirammaorcava
vilakkal mutivu perukinrana. ik
kurippukkalal pirammaorcavamanatu
aintolil anukkirakattai unarttuvatu enpatu
telivakum. (talavicetattal vila muraikalil
marutal irukkak kiitum.)

catankukalin porul-civanupavam

catankukalin mutivana porul civanupavam.
itan poruttuttan uruva valipatu.
nammutaiya patippariyata penkal kiita vittil
canaktal pillaiyar pitittu vaikkirarkal. mana
vilakkalil purokitar cantanattalum
manicalalum  pitittu  vaikkirar. makkal
manattil ivai ellam onrutan. enkum nirainta
param  porulaic  ciritu néram  inku
eluntaruluvikkirom. anta néram avvitam
iraivan canniti akiratu. terinto teriyamalo,

purokitarum makkalum collukinra
mantirankalum  ceykinra muttiraikalum
kiyacankalum, anta néram anku teyva
unarcciyait tekkitac ceykinrana.
puspankalum campiranip  pukaiyum

karpiira jotiyum onru cérum potu, pulankal
veritam pokamal orumukap patukinrana.
anneram atu

indicates the killing of Ravana 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,
tirobhava. It implies the destruction of the
three impurities, called tripura cammaram,
and the blessings arising from it. After this,
there is the procession in the form of /inga,
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 - Sivanubhava

The final aim of the rituals is the
sivanubhava, 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 mudras and the nydsas 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,

unmaiyana teyvacanniti akiratu. manitanai
intac catankukal ciritu néraménum uyarnta
nilaiyil kontu poy niruttukinrana enpatai
yaré marukkamutiyum?

catankukalukku  atippataiyaka iruntu
varupavai purana varalarukal. fnanikalay
ulla itattil  puranankalukku vélaiyillai.
perumpanmaiyana  makkal  camaniya
makkale. atalal ivarkalukkuc catankukalum
pelaranikalum  tévai. puranam  enra
collukke  palankatai  enpatutan  porul.

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 Puranic literary works are the sources
for the rituals. Yet, they have no utility in
those places where there are the jianins.
The majority of people are ordinary.
Therefore, they need rituals and pompous
behaviors. The word “Purana” means “story
of ancient times”; but those old stories are
not false; as time passed, they became part
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palankatai poyyalla; palamai kalam cellac
cellac camayamakiratu. puranamé
camayam  enru  collavittalum  kiita,
camayattirku  oru  karuviyakave  atu
amaikiratu. caiva camayattilum, purana

varalarukal camayapaktikkum
nallolukkattirkum nilaikkalankalaka
amaikinrana. nataimuraiyil, uyarnta
nanattaiyum camaniyap
puranakkataiyaiyum  taluvi  eluntavaiyé
koyilkal.  koyilkalil  stilamana  porul
puranak kataikalé. kukmamana porul fiana
markkattin tattuvankal. camayattin
kuriyitukalukkum cilarupankalukkum

camaniya makkal manattil porul arivippatu
pelaranikam. itan valiyé cenrutan uyarnta
Aana tattuvankalaiyum unara mutiyum.
patippu vacanaiyarravanitattuk kiita, avan
tan ista tévataiyin munpu malarittut tenkay
utaittuk karpiiram érrumpotu, inta stilam
citksmam akiya irantin orumaippattaik
kankirom. avan tannai ariyamalé tan mun
kanum ista tévataitan ellavarraiyum katanta
param porul enra unarcciyaip perukiran.
ulakil tonriya palam peruii camayankal
pala alintu poyirukka, tamilan tonriya anré
tonri anatikalamaka valarntum virintum
vanta caiva camayam Inrum uyirofu ninru

of religion. Even if Puranas are not strictly
religious texts, they are a tool for
[understanding] religion. In Saivism also,
the Puranic stories are the basis for religious
devotion and good discipline. In practice,
temples arose from a combination of higher
wisdom and common Puranic stories. The
Sthalapuranas are the most important
Puranic stories for the temples. The
philosophical concepts of the jiianamarga
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 sthiila and
the siksma. 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, Saivism developed and grew from
time immemorial when Tamils first
appeared and still exists today.

nilavuvatarku intap panputan
karanamakum.
6
caiva tarumam
ovworu  camayamum,  tan — camaya
tattuvankalukku atippataiyakac cila
tarumankalak  kontirukkiratu.  ivarrait

tarumam allatu olukkam allatu niti enru
kiralam. caiva camayattin tarumankalé
intu camayattin tarumankalakac
collappattullana. ayinum itaiyil, pintiyatil
poyyum valuvum pukuntu vittana. atalal,
taniyana caiva camayattin - tarumankal
yavai enru cila corkalal inku varaiyarai
ceytu kolvatu utaviyayirukkum.

tarumam
oru camayattin tarumam enpatu, kala téca
vartta manankalai  anucarittu  makkat

6
Siva 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 Saivism 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 Saivism.

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

169



79

camitkam  konta valkkaik  kurikkolait
taluviyatay irukkum. utaranamaka, ayiram

antukalukku murpatta inkilantil,
camitkanokkamanatu  laksya  manitan
peruviranaka  irukkaventum,  penkalin

patukappukkaka uyiraiye kotukkaventum
enpataka iruntatu. inru anta nokkamillai.
anal intiya nattil enrumé nokkam véru: inku
valkkaiyin nokkam puramukamanatanru;
akamukamanatu.  “yatum dré yavarum
kelir-titum nanrum pirar tara vara” enra
kolkaiyutaiya makkat camitkattil,
tanimanitan anmavalarcciyil
mempatavéntum enpaté kurikkolayiruntatu.
intac camiikattil nilaviya manita
tarumankal cila. tarumam enru collumpotu
inku upakaram ceytal allatu paccai potutal
enra porulil collavillai. mur

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.

kuriyavaru, niki, katamai allatu olukkam
enra alnta porulaittan kitrukirom. tarumam
enralum aram enralum onrutan. pirani
nilaiyaik  katantu ararivu  pataitta
manitanilaikku vantavanitattil putti
purvamana nallolukkam amaital ventum.
ituvum manam moli mey enra tirikarana
cuttiyaka amaital veéntum. ituvé elldakat
tarumankalukkum atippatai.

parru
katamaiyaic ceyyumpotu palapalankal enra
péccu elamar pokatu. cila camayam
nallavar tunpurutalum tiyavar inpurutalum
kanmunné  nikalkinrana.  manitanutaiya
arivu ivarrai arayumpotu, “én ippati?”’
enra kelvi elukiratu. katcip piramanam
onrumattum itarku vitaiyalikka mutivatillai.
anma alivarratu enpatai oppukkollukinra
nam camayam, nam ceykinra nalvinai
tivinaikal  irantum  intap  piraviyil
mattumallamal, totarntu palan kotuttu
varukinrana enru kirukinratu. akave,
totarntu  palankalai  anupavippatarku
marupiravi unfu enpatum oOr atippatait
tattuvamakinratu. potuvaka intu
camayankalilum cirappakac caiva
camayattilum, marupiravi niccayamaka
untu, pul piantu  pirani  varkkam
manitavarkkam yavum onrutan enpatu
oppukkollappatta karuttu. nam 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
Saivism, 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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vinaikal payanaik karutiya vinaikal atalal,
vinaikkuriya payanai anupavitté  tirkka
ventiyirukkiratu. vinai tonrip palan tarum
tanmaiyai otti, ataip palavakaiyaka anror
pakupatuttik kitruvar. palan karutata vinai
ventiya vinaiyin tokuti avanaip
poruttavaraiyil illamal pokiratu. 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 jrianin; he won’t have to
experience any deeds in the future.

varulale fianam kaikiitap peratavaraiyil,
payanitattup  parrutal ninkatu.  akave,
anupavikka véntiya vinai, tokutiyakap
perukikkontétan  irukkum. atalal  vinai
ceyyum  kalattu,  pinpum  inpamum
tunpamum tarukira piravikku étuvakamal
manitan mél nilaikkup poka utavum porutte,
niti potanaiyum nallolukka potanaiyum
erpattullana: nallolukkam pava neriyai
vilakkip punniya neriyir celuttu matalal.

parrin mai
tarumankalil melanatu tannai maranta

cévai. entap pani ceytalum atai iraivan
paniyakak karuti, tannaik karttavakak
karutamal  iraipaniyaic  ceyyum  oru
karuviyaka mattum karuki vinai
ceyyumpotu, etir kalattil
anupavippatarkana vinai tiralamal
pokiratu;  vinaiyai  anupavippatarkakap
piravi etuttalum kuraikiratu. ituve mutti
allatu vitutalaikku vali. valvin
nokkankalaka vatanular collukinra
tarumam, arttam, kamam, moksam enra
nankum tamililum caivattilum, aram porul
inpam vitu ennum nanku urutipporulkalaka
appatiyé kollappattullana. manita
valkkaiyin nokkam, aravaliyil porul itti
atanal varum inpam tuyttu, ivvaru varum
inpam aliyum nirmaittu enpatu unarntu,
alivata perinpattai  nati, ivarrinitattup
parrininrum ninkutal akum. valvil perum
anupavankal  ulakavalkkai — nilaiyarratu
enpatai nanku unarttukinrana. maranam
anmavin anupavattukku or mutivu alla. itai
unarkinra manitan nilaiyarra valviliruntu
nirantaramana or vitutalaiyait tétukiran.

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], kama [or pleasure],
and moksa [or liberation], which the
Sanskrit scriptures defined as life goals,
constitute essential concepts even in Tamil
Saivism 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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ituvé intu camayap pirivukal anaittin
potanaiyumdakum.

ulakavalkkaiyé catam, porulum inpamumé
catam enru karutukinra camayappirivukal

pala; varrai intu camayamum
caivacamayamum peritum kantittu
otukkina. ivai polave, aramé mutivana

nokkam enru karutiyavarum iruntanar.
ikkaruttu valvil oru niraivu tantatillai. én
aravali  olukaventum  enra  kelvikku,
kollattakka vitai ivarkal kiriyatillai. aram
etan poruttu enral, ellavarrinum mém
pattatana or amma cutantirattukkakave
aravalkkai, kattiliruntu vitupata, aniianattai
vilakka, érpatta valiyé aravali. iv annana
nikkamum kattin nikkamum cutantirattait
tarukinrana. inkuk karutukinra
cutantiramavatu, carva viyapakamana oru
perinpattil tanum irantarak kalantuvitutal.

varunam
intap pitikaiyotu, atippatait tarumankal
cilavarraik kavanikkalam. varundcirama
tarumam enra totar palamaiyaka valanki
varukiratu. ituparric caivattin kotpatukalaic
carré arintukollutal nanru. mutalavataka,
caivattil “onré kulamum oruvané tévanum”
enra karuttu  andtikalamaka — nilavi
vantirukkak kankirom. uyirkal yavum oreée
katavulin pataippu enru karuti varukira
camitkattil, manitarukkitaiyil pirap pinal
verrumai iruntatillai. vatanular karuttu
carré marupattirukkum. nalu yukankalilum
nalu varunankal atikkam perriruntana enru
ivarkal  colvarkal. nanku  varunattar
piramanar ksattiriyar vaiciyar cuttirar
enpor. innalvarum atippatai

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 Saivism. 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 varnas

With this preamble, let’s note some basic
dharmas. The dharmas of the varnasramas
have been provided a long time ago. It is
good to know some stands of Saivism in this
regard. First of all, we find that in Saivism
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 varnas were
the dominant ones in all the four Yugas. The
four varnas’ members are the Brahmins, the
Ksatriyas, the VaiSyas, and the Siidras. All
these four [varnas]

vana tolil verrumaikal karanamaka ivvaru
paku patu ceyyapperriruntanar. cattuvika
kunattin pirati palippu piramana camiikam;
iracata kunakkin piratipalippu ksattiriya
camitkam,; tamaca kunattin pirati palippu

marra iru camitkankalum enpar.
ikkirrukkal yavum mulumaiyum
poruttamenro,  porul  utaiyana  enro
karutuvatarkillai.  makkalul  kalviyalum

were classified according to differences in
their ~ basic  occupations. = Brahmin
community is the reflection of the sattva
guna; the K$atriya community is a reflection
of the raja guna; the other two communities
are conceived as the reflection of the tamas
guna. All these claims are not accepted, they
are not considered to be suitable. Brahmins
were said to be those who prevailed among
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olukkattalum uyarntar piramanar
enappattar, pirkalattil itu pirappaiyottiya
pakupatakivittatu.  avarkalutaiya  tolil
upanitatankalil colliyapati,
cuvattiyayamum, piravacanamum, atavatu
otalum, otuvittalum. ivai oru laksyamakac
collappattanavé anri, mulumaiyum appatiyé

ceyalmuraiyil iruntana enru
karutuvatarkillai.

caivam enru parkkumpotu, anku
ivwakaiyana nalu  varunap  pakupatu
iruntamai  teriyavillai. onre kulamum
enramaiyinale, makkal tankal
valipattinalum,  valkkai — muraiyinalum,
caivar enrum allatavar enrum

collappattanar. arupattu miivar nayanmar
varalarrai mélelunta variyakap parttalum
kiita, ivwunmai nataimuraiyil iruntamai
nanku vilankum. apparum  appiitiyum,
apparum  campantarum,  tirunilakanta
valppanarum  campantarum, tirunila
nakkarum  tirunilakanta  yalppanarum
campantarum mutalana totarpukalai ciritu
unrik kavanittalum itu nanku vilankum.
ivarkal catiyinal veérupattiruntum kiita,
caivam enra alavil ivarkalutaiya camitka
valkkai catiyaik katanta oré camitkamaka
amaintiruntatu.

cila camayankalil iruntamaipola caivattil
pirappinal pennukkut talvu illai. nayanmar
varalar

the people for their education and conduct;
later, this became a discrimination based on
birth. According to what is said in the
Upanisads, their occupations are svadhyaya
[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 Saivism, there is no such
classification [of society] in four varnas.
Since [there is the notion that the Saivas
belong] to one single community, people
were called “Saivas” or “non-Saivas”
according to their worship and way of
behavior. Even if we look at the lives of the
sixty-three Nayanmars superficially, the
existence of this practice emerges. This can
be clearly understood if we pay a little
attention to the relationships between Appar
and Appiti, Appar and Campantar,
Tirunilakanta Yalppanam and Campantar,
and Tirunilanakkar, Tirunilakanta
Yalppanam, and Campantar. Although they
differed by jati, they were Saivas; therefore,
their social life was set as [belonging to] one
single community that transcended jatis.

In Saivism, women are not considered to
have a lower status by birth, as was the case
in some religions. This

rilum  cankanil pulavar varalarrilum,
pirkalac colar varalarrilum itai vilankak
kanalam. veritattilum ikkaruttai
vilakkiyirukkiroram.

daciramam

atuttu, potuvaka intiyac camayankal
anaittilum, dciramam enra karuttukkut
tarappattulla mutanmai inkuk

karutattakkatu. akiramam enpatu manita
valvin nilaikal allatu patikal. kalvi payilum
paruvam  piramacariya  nilai.  atuttuc
collappatuvatu, —manam  ceytu  kontu
oruvanum oruttiyum kiti valum illaram;
ilvalkkaiyin mutivil oruvanum
oruttiyumakat totankiya valkkai mutirntu,
kurukiya kutumpap parrukkalaik kalaintu,
makkatkulam mulumaiyum oré

can be noted from the lives of the
Nayanmars, those of the Cankam
literature’s writers, and from the histories of
the late Cholas. We have explained this
concept elsewhere.

The asramas

Next, the importance generally given to the
concept of a@srama in all the Indian religions
is worth considering here. The asramas are
stages or steps of human life. The
brahmacarya 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
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kutumpamayk karutum pakkuvam perra

vanappiratta nilai. itan pin varuvatu
nankavatana  puranak  turavu  nilai;
canniyacam enru collappatum.

innilaikalaiyum, potuvakat tamilnattilum,
cirappakac caiva camayattilum, ivarrukku
amaintul] itattaiyum nam unrip
parkkumpotu, cila karuttukkal telivakac
terikinrana.

mutalavatu, piramacariyam akiya manakka
nilai. itu nilkal — milam nanku
pulappatukinratu.  ilakkana  nilkalum
camaya niilkalum, manakkan ilakkanam
aciriyan ilakkanam enru telivayp pakuttuk
kirumitattu,  piramacarikkuriya  valkkai
muraiyum kurikkolum vilakkamakap
pulappatukinrana. camaya tiksai mattum
perruc  caivanilaiyil — ninru,  civalaya
valipatum,  dcariya  valipatum  ceyya
ventiyavan manakkan. eluttari vittavan
iraivanakum enra camaniyac corkalellam
avanukku irukkaventiva kurikkolai nanku
unarttukinrana.

as one family. After this follows the fourth
stage of complete renunciation; it is called
samnydasa. Some notions become clear
when we consider these stages and their
place in Tamil Nadu in general and Saivism
in particular.

The first is the learning stage, called
brahmacarya. This is well understood
through the texts. Grammatical texts and
religious texts clearly analyze and transmit
the required qualities of the student and the
acarya, and clearly explain the lifestyle of
the brahmdcari and his goals. A disciple is
one who becomes a Saiva through a
religious initiation, who has to perform
temple worship, and praise [his] dcarya. All
the common sayings about the guru being
like the Lord clearly convey the goal he
should have.

manakalan kalvi karru mutintapin akkalattil
muraiyaka oru pennai manantu illarattil
irukkaventiyavan. ilvalkkai cemmaiyura
natantaltan pira aciramankal cemmaiyura
ninru nilavum enpatu elld nilkalukkum

oppa mutinta karuttu. mélum, caiva
camayattil  atiyavar  valipatum  oru
mukkiyamana katamai. anriyum,

Jjampulattarai ompavéntum enru niilkal
kirukinrana. ittanaikkum akaram illaram.
melum, alayankalum datciyum natum ninru
nilavuvatu illarattoraltan. unavu urpatti
ceypavan illarattan. “annattaip
perukkuvayaka” enpatu, patippu mutittu
illarattil amarappokum nilaiyilullavanukku
upanitatam kiirum upatecankalul onru.
akave itai virittuccolla avaciyamillai. inku
oru karuttaik kurippitalam. illarattil iruntu
valpavan orukalattil otalin  poruttut tan
manaiviyaiyum currattaiyum  pirintu
celvatuntu enru niulkal kiirum. ikkaruttu
caivattil kollattakkate. illarattil iruppavan
viceta tiksaiyum perru anmdrtta piicaiyum
makécura piicaiyum ceytarkuriyan ivan
nananiilkalai otinaltan ippiicaikalin

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 Saivism,
worshipping the servants is an important
duty. Besides, the scriptures also prescribe
preserving the five-fold rule of conduct,
aimpulattar, [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
Upanisads 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 Saivism. The
householder obtains the visesadiksa and
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cirappu  ivanukkup  poruntum  atalal,
otarpirivu enpatu caivattilum kollattakkate.
ini, munravatakiya vanappiratta nilai.
“kaman canra kataikkotkalai-emam canra

makkalotu  tuvanri-arampuri  curramotu
kilavanum  kilattiyum-cirantatu  payirral
irantatan  payané”  enra  ciittirattil
tolkappiyar inta nilaiyaik kurippitukirar

enru anror kiruvar. nayanmarkalul palar
varalarukal inta nilaikku etuttukkattukkalay
ullana. utaranam, tirunilakantattuk
kuyavanar. eninum, vanap

performs the atmartha pija and the
Mabhesvara piija. Since he gets the merits of
these prayers only if he recites the jiana
scriptures, the recitation section is also
accepted in Saivism.

Now, the third stage is that of the
vanaprastha. The learned ones say that the
Tolkappiyam is referring to this stage in the
sitra that says: “When husband and wife
reach the maturity of kama [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!”.?3 Many lives of the Nayanmars
exemplify this condition. For example, the
potter Tirunilakantam. However, it cannot
be assumed that

piratta valkkai caivattin ankamay iruntatu
enru colla iyalatu.

ini mutivakat turavu valkkai.  turavu
caivattil  ciranta  itam  perrirukkiratu.
akatturavum atan ataiyalamakap puratté
ulla kavi utaiyum, caivam tonriya nalakap
perumatippup perrirukkinrana. caivattin
tiruvétankalana viputi uruttirakkankalotu,
turavin  cinnankalana  cataiyum  kavi
utaiyum, cérttuc collutalum poruntum. antal
kavi  utaiyaic  caivak  turavikalukke
uriyatakac collukinrar. turavikal
ulakapparrai unmaiyileye turantu” utai
kovanam untu, urankap purantinnaiyuntu,
unavukku inku ataikay ilyuntu, aruntat
tanniruntu, aruntunaikke vitaiyérum icar
tirunamam untu”’  enru valntavarkal.
caivattil turavin cirappai evvalavu uyarttic
connalum takum. celvamanaittaiyum oreé
kanattil turantu, cutukdattuc campal mettin
mitu amarntirunta pattinattarai - nokki,
“Jaya, itil enna cirappaik kantirkal?” enru
ketta aracanukku, avar conna
marumoliyakiya “ninirka, yam irukka”
enra cila corkal turavarattin érrattai nanku
kattum. caivattil kurippittuc connal illaram

the vanaprastha life was part of Saivism.

Finally, there’s the ascetic life. Asceticism
holds an essential place in Saivism. 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 Saivism. It is appropriate to
add that the saffron-colored clothes and the
matted lock hair are symbols of renunciation
along with the Vedas of Saivism, the sacred
ashes, and the rudrdksa. Antal said that the
saffron colored-clothes were reserved for
Saiva ascetics. Truly renouncing the
worldly things, ascetics live thinking that
“they just need a kovanam 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
Saivism 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 1 thank Professor K. Nachimuthu from the EFEQ, Pondicherry, for his help on this quotation. Nevertheless, note that
he supported the translation of kilavanum kilattiyum as “the hero and the heroine”. See also the translation of Indra Manuel
and Gloria Sundramathy (2010, 259).
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turavaram enra iranté arankal; irantum
onrai onru taluvi uyartti nirpana.

caina putta camayattotarpu, turavukku
atikac cirappu alittatu. potuvakac caivam
illaram turavaram irantukkumé camamana
cirapput tantiruntatu. akave, ellam turanta

paramayokiyakiya  tirumilar,  utampai
nanku  pénavéntum, utampai  oruttal,
vinaippayanai

superiority. Within Saivism, 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. Saivism generally recognized
an equal status to both asceticism and
householding. Therefore, Tirumiilar, 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

anupavittuk kalittal nikalatu, atalal utampai

orukkum turavu véntuvatillai, utampaip
péni  valarppatana  illara  valkkaiyil
kuraipatu  illai  enru  karuttuppatap

patiyiruppatum inkuk karuta takkatu.
innanam varunam dciramam enra irantu
tarumankalaiyum parric caivattin karuttaik
telivu patuttik kollutal nallatu. varunam
enpatu caivattil pirappinal uyarvu talvu
karutum cati enpatanru enavum,
aciramankalil illaram turavaram enra
iranté caivattil vitantu otappattana enavum
nam ituvarai telivupatuttinom.

viruntompal
atuttuc  collattakkatu  viruntompalakiya

perun  katamai. itu  intu  camaya
mulumaikkum potu. “atiti tévo pava”
enpatu  upunitatam. eninum, caivattil
itarkulla peruficirappu pira
camayappirivukalil illai, caiva camayattil,
atitiyaic civamakavé karutipporra véntum.
ituvé atiyavar valipatu enpatakac camaya
tattuvankalil onrakave itu amaintullatu.
ativavar  valipattin  iyalpaiyum  atan
cirappaiyum periya purana varaldrukal
namakku  nanku  unarttukinrana  utan
kurattakkatu avukkor vayurai enra karuttu.
pacuvum  kalaiyum  caivanukku  ella
vitattilum  cirappu vayntana. unnumun
pacuvukku oru piti pul alippatu caiva

tarumankalul atippataiyana onru. itaic
carru  virittup  porul  konmtal, ella
wyirkalitattum  anpu  kattuvatarku  itu

ataiyalamenpatu vilankum. itan payanaka,

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 Saivism
about the two dharmas of the varndasramas
in this manner. So far we have explained
that in Saivism the superiority or inferiority
[of a person] does not depend on birth, and
householding and asceticism are the only
two asramas.

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 Upanisads. However, in other
religions it is not as prominent as in Saivism.
In Saivism, a guest is considered as Siva.
This is one of the religious principles
conveyed by the servants’ worship. The
hagiographies of the Periyapuranam 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 Saiva is also worth noting. Offering a
handful of grass to the cow before eating is
a fundamental part of the Saiva 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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wyirkal yavum tayvattin pataippu, avai
yavum punitat tanmai vayntana, avar

rul uyarvu talvu illai, pul, pintu, pulu,
manitar, munivar, tévar akiya yavaritattum
caivan camamana parvai utaiyavanay
iruttal veéntum enra niti napnku unar
ttappatuvatu pulappatum.

nallolukkam

tani manicanitattu amatyaventiya
nallolukkap panpukalai ella niilkalum
virittuk kurukinrana. ivai illarattarukkum
turavikkum, kitiyum kuraintum,
poruntuvanavakum. inta nirrantil makatma
kanti tam dciramattil valnta técapaktar
ellorukkum amaiya ventiya kunankalenru
palavarrait tokuttuc connar. avar putitaka
etaiyum collavillai: nam taruma
cattirankalil cirappay varpuruttiya
panpukalaiyé avar mintum valiyuruttinar.
ivarraip pécata tamil niilkal illai. virivaricic
cilavarrai mattum inku cuttikkarti niruttik
kolkirom.

kantiyatikalin ~ iruperum  tattuvankalana
akimcai cattiyam enra irantaiyum
tiruvalluvar, “onraka nallatu kollamai-

marru atan pincarap poyyvamai nanru’’ enru
até varicaiyil etirmaraiyakac colliyirukkak
kankirom. utanpattu muraiyil akimcaiyée
anputaimaiyakum. “evvuyirum ninnuyirpol
enni irankavum nin teyva arutkarunai
ceyyay”’ empatu caivarutaiya pirarttanai.
ipperunmaiyaip palavitankalilum vilakki
yuraittirukkirom. utan kirattakkatu
cattiyam. antavan cattiya vativinan. ituve
cat-cic-anantam enra katavul ilakkanattil
mutalavatu ulla cat akum. anaittukkum
avané ataramayiruntu tanki natattukiran.
manitan  tanum  tirikarana  cuttiyaka,
cattiyattininrum-unmai,

them, and every Saiva 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 asram should have. He was not saying
anything new: he reiterated the same
qualities that had been so significant in our
Dharmasastras. 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 Tiruvalluvar conveying the two
great philosophies of Gandhi, namely
ahimsa 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. Saivas 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-
ananda 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

vaymai, meymmai enra Mmunrininrum-
piralata valkkai vamaventiyavan.
ivalpakavé pdcankalin ninkiyavan enpatu
iraivan kunankalaip pécum peyarkalul
onru. manitan yan enatu ennum parru allatu
cerukku aruttu vala ventiyavan. ipparrai
aruttal, piravi vér arupattup pokiratu.
ararivu pataitta manitan pulankalin vali tan
povatai  vittu, tan valikku  avarraik

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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karuvikalakak valkkaiyil
camanilai kaikitukiratu.
camanilaiyutaiyavan valvil kalakkam illai,
accam illai. camanilai enpatu tiruvarul
pérrukkut  tannaip  pattiramakki,  tan
ceyalarru ellam avan ceyalé enru pavittu
valum nilai. inta nilai mutirntu mutirntu,
teyva nilaiyai elitil anuka ucavukiratu.
irutiyaka, tilymai empatu atuvé taniyana
peruntattuvam.  ellac  camayankalilum
titymai irai nilai enré collapperum. manam
moli meykalin tiiymaiyai valarttuk kontavan
irainilaiyai  valarttuk  kontavané enru
kiruvatu mikaiyakatu.

mele nam narkunankalaik kurippittom.
appatiyé tikkunankal tannaip parratapati
manitan kattuk kolla veéntiyavan enpatu
collamalé amaiyum. ivarrai arupakai enru
tevaram collum; ivai yavana: kamam
kurotam lopam mokam matam marcariyam
enpana. ‘“kamam vekuli mayakkam ivai
minrin namam ketak ketum noy” enra
varikal ellorum arintavai. ivarraip pakai
enré tamil vétam kurippittatu. palavakap
pirittuk kurippitta pokilum, atippataiyakak
karuta véntiyatu onré: atuve, enakku ennum
ava; ivvavda nitta mattirattiléyé mintu

kollumpotu,

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 Tévaram calls these as
arupakai. They are: kama [or desire],
krodha [or anger], lobha [or greed], mada
[or arrogance], moha [or infatuation], and
matsarya [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: ava;
the moment you leave out this desire, a great
way of life

varata peruneri cittikkum. ava enpatu
cuyanalattal  vilainta  acai.  acaiyai
arukkaventum enru tirukkuralum

tirumantiramum nanku upatécikkinrana.
“tiiymai enpatu avavinmai”, “avd enpa ella

uyirkkum  enfianrum-tavap  pirappinum
vittu”  enra  karuttukkal inku  alntu
cintittarkuriyana.

ivwaru kariya kunankal potuvaka, valarum
camayankal anaittukkum poruntuvana; intu

camayap pirivukal anaittukkum,
caivattukkum poruntuvana enpatil
tataiyillai. caiva tarumam
innarkunankalaip peénik kattu
valarppatakum.

“lca vasyam itam carvam”  enpatu,
tacopanitatankalul — mutal  upanitatattin
mutal  mantirattin - mutal totar. ivai

anaittilum icuvaran irukkiran empatu itan
porul. itu kolkaiyalavil mattumanri, tinacari

will be attained. Ava is the selfish desire.
The Tirukkural and the Tirumantiram
clearly taught that desire should be cut off.
The concepts of “purity is the absence of
ava” and “ava 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 Saivism too.
The Saiva dharma is to maintain and nurture
these virtues.

“God lives in everything” is the first
sequence of the first mantra of the first
Upanisad among the Dasopanisad. It means
that God is present in everything. This is not
only a principle but also a behavior pattern
that dominates a Saiva every second of his
daily life. The word “Saiva” means
“vegetarianism”, which is a unique feature
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valvil ovvoru vinatiyum caivanai datkollum
tanittarumam. caivam enra collukkée pulal
unnamai enra porul tonri inrum iruntu
varuvatu, caiva tarumattukkuriya
tanipperumaiyakum. itu parri munnamé
vilankak kiriyirukkirom.

caiva tarumam

caivam verum tattuva cattiram mattumalla,
camayamum  kalantatu. iccamayattil
civalaya  valipatu ~ mukkiyamana  or
atippatai. caivar tinantorum koyil valipatu
ceyya ventiyavar. uyarntavar talntavar,
kalviyalar, #ani, kalviyarravar, datavar
pentir enra evvita verupatumillamal, caiva
makkal anaivarum koyilil cenru
civaperumanai  muraiyaka valipatuvatu
caiva tarumankalil mukkiyamanatonru.

of the Saiva dharma. We have already
explained about this previously.

Saiva dharma

Saivism is not just a philosophical system
but also a religion. In this religion, the Siva
temple worship is an important basis. A
Saiva must perform temple worship every
day. An important dharma for all the Saivas
is to go to the temple and worship lord Siva
properly without making any difference
between superior and inferior status,
literate, sage, illiterate, man, or woman.

itukarum kiriyavarrait tokuttuc colvata nal,
caiva tarumam enpatu kamak kurotam
mutalana pakaikalai venru, anpu cattiyam
akiya mélana panpukalai valarttu, ella
wyirkalitattum  anpu  puntu  olukutal;
valkkaiyil elum katamaikalai irai pani enra
karuttotu palanil parrinric ceytal; tin
enpatai marantu cévaiyil tannai arppanittal
enru kuralam. caiva tarumattil illaram
turavaram irantum perum cirapputaiyana,
cati enra péccu illai, atanal varum uyarvu
talvum illai. alaya valipatum  atiyar
valipatum cirappana tarumankalay ullana.
valkkaiyin — urutip  porulkalil  irutiyana
vittaiyé caivam peritum mutanmaiyayk
karutukiratu. vitu pérrukku arivinal fiana
markkattaip  parrit  tiruvarul  tunaiyai
natuvatai vita, pakti puntu oluki atan miilam
arul perru vituperutal elitu enpaté caiva
tarumamakum.

caiva  tarumankal  anaittukkum  oré
atippatai: iraivan oruvan irukkiran. avan
karunamirtti, arul vativayullavan. uyirkalin
pakkuvattukku érpa avanatu arul vantu
poruntum. avanatu perumaiyum avan arulin
karanamum nammal ariyappatatatu;, nam
avarraic cotittariya murpattup payanillai.
atalal arulukkup pattiramakumpati
nammait tayarittuk kolvataik tavira veru
nam ceyyattakka tonrum illai. ivvatippatai
eppotum caivar ninaivil irukka véntum.

According to what has been said so far, the
Saiva 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 Saiva 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, Saivism
considers moksa 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 Saiva dharma.

Every Saiva dharmas have one single basis:
there is only one God. He is the
karunamirtti, 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
Saiva must always remember this basic
principle.

7
caiva catanam

nanku patam
catanam enpatu markkam allatu neri enru

porulpatum; inku camayatturaiyil mutti
cervatarkuriya neriyaiyé kurippitukirom.
caivattil itu nanku vakaiyakac collappatum.
cariyai, kiriyai, yokam, fianam ena. caiva

valkkai civarppitamana valkkai. itanul
cariyaiyavatu utalaiyum, kiriyai
intiriyankalaiyum, yokam
karanankalaiyum,  fianam  anmavakiya
tannaiyum  civarppitam  ceytal  enru
porulpatum.

civaperuman  tirukkoyilil  amarntulla
tiruvaruvattai nokkic ceyyum purakattolil
alavana valipatu cariyai  enappatum.
civaperumanutaiya aruvuruvat

tiruméniyakiya civalinkattai nokkic ceyyum
purat tolilum akat tolilum alavana valipatu
kiriyai akum. civaperumanutaiya aruvat
tiruméniyai nokki akattolil alavaka mattum
ceyyum valipatu yokam enappatum. uruvam
aruvuruvam aruvam enra minrum katanta
mutalvanitattu, akam puram enra iruvakait
toliluminri, arivalavakac ceyyum valipatu
nanamarkkam enappatum.

inta nalvakai markkamum fiananeriyin
pirivukal; ivai nankum dana markkattil
kirukinra cariyai mutalana nanku pirivukal
enru karuta ventum.

7
Saiva Practice

The four padas

Sadhana means marga or path; here, we are
referring to the proper ways for obtaining
mukti. In Saivism, they are said to be of four
types: carya [or good conduct], kriya [or
ritual action], yoga [or meditation], and
Jjiiana [or knowledge]. A Saiva life is a life
dedicated to Lord Siva. It means offering to
Siva: your body, that is carya; your senses,
that is kriya; your mental faculties, that is
yoga; and your soul, that is jriana.

Carya is the external service towards the
manifested idol set in the Siva temple. Kriya
is both the external and internal service
performed towards the Sivalinga, which is
the rijpariipa idol of Lord Siva. Yoga is an
internal worship only, performed towards
the formless embodiment of Lord Siva.
Jiianamarga is both the external and
internal worship of the three manifested,
formless, and riparipa manifestations of
God performed through knowledge.

All these four margas are parts of the
Jjhanamarga; we must consider all these four
sections starting from carya as included in
the jrianamarga.

inta nankum onriliruntu onru
veranavaiyalla; kalanté valkkaiyil
anucarikkap perupavai. atanatan
cirappiyalpu parrit tanittaniyakak
kiarukirom.

carivai

ivarrul cariyaiyavatu, civaperuman
eluntaruliyirukkinra tirukkoyilil
tiruvalakitutal, tirumelukkitutal,
tirwvilakkerrutal, tiru nantavanam vaittal,
pattira  puspam  etuttal,  tiruppallit
tamattukkut  tirumalai  intai  kanni

These four are not mutually exclusive; they
can be observed in life mixed together. We
will talk about their characteristics
separately.

Carya

Among these [paths], the caryamarga
implies: pilgrimages to temples erected for
Lord Siva; 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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mutaliyana punaintu avan tirumeniyil
amaikkac ceytal, cukanta tiipam itutal, avan
pukalai vayara valttutal, anantak kuttatal,
picaik tiraviyankal kotuttal, atiyavaraik
kantal vananki avarukkakavum panivitai
ceytal ponravai.

civanatiyar valipatu caivattil oru cirappana
pakuti. civa paktarkal civan enavé
vanankutarku uriyar. civanatiyarin
tinankalaik kontdatutal makécuvara piicai
enappatum. caiva dcariyarum, caiva
cantapna dacariyarum, periya puranam
kitrum ndyanmarum ivar ponra pirarum
muttiyatainta tinankalil avaravarai ninaittu
vicésa aratanai ceytu atiyavarkalaiyum élai
makkalaiyum amutu ceyvittal makecuvara
picai enappatum. makécuvara piicaiyil
elloraiyum camamakavée pavittu amutu
pataikka ventum. itanal vilaiyum civa
punniyam mikap peritu. makécuvara piicai
enpatu  élai  atiyavarukku unavalittal;
uravinarukkum celvarukkum Viruntu
ceytalalla. itarkut tarkala moliyil porul
colvatanal, oru varaiyaraikkutpatta camitka
cévai enru col lalam.

and dancing joyfully; offering ritual
substances; offering attendance to a devotee
when one sees him and assisting him.

The worship of Siva’s servants is a crucial
part of Saivism. The Siva bhaktas are
worthy of being worshipped as Siva. The
daily celebration of the Saiva saints is
known as Mahe$vara pija. It is called
Mahe$vara pija when devotees and
common people perform special worship in
memory of the Saivacaryas, the
cantandacaryas, the Nayanmar — about
whom the Periyapuranam 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
Mahe$vara pijja one must treat everyone
equally and make food offerings. Therefore,
even the deeds resulting from this are very
great. The Mahe$vara pija 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.

kiriyai

kiriya markkam enpatu, manam poruntiya
malarkal etuttu, tiipam tipam tirumarnicanam
tiruvdacam tiru amutu ponravarraik tokuttu
vaittuk kontu, pita cutti tala cutti tiraviya
cutti mantira cutti ilinka cutti dkiya parica
cutti ceytu, uriya dcanattil amarntu, tan ista
mirttiyana param porulai dcana mirtti
milankalinalé avakanam panni, fiana oli
vativinanakap pavittu, tilymaiyana mey
anpinal aruccanai ceytu picittu, ullam
urukit tutittu, valipatu ceytu, nittiya akkini
kariyamum  ceytal — akum. malarkalai
vitippati etukka ventum. fani utirnta
pitkkalum etukkalam. puvinrip paciya ilai
konteyum  aruccikkalam. intap  piicai
anmartta puicai enappatum.

okam
yvoka markkam anupava pirvamaka anmavil
tané unarat takkatu. ivvanupavam collukku
apparpatta nilai. eninum, cattirankal kitrum

Kriva

The kriyamarga 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 bhiita suddhi,
Sthala suddhi, dravya suddhi, mantra
suddhi, and linga suddhi; sitting in the
proper dasana; invoking the Supreme God in
the form of personal deity by the asana
miirtti; considering jiiana 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 jiianins can collect the fallen
flowers also. One can even perform the
worship with the green leaves only, devoid
of flowers. This pija is considered an
atmartha pija.

Yoga
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karuttai  inkuk  kurippitalam.  ulakap
porulkalil cellum aimpulankalaiyum otukki,
ullum puramum caficarittuk kontirukkinra
vayuvait tatuttu niruttic culumunai nati
valiyaka meélé celutti, manattin tolilum
oyntu aratarankalin  nilaiyai  unarntu
avarruk kuriya tévataikalaiyum piicittu,
anku acapaiyanatu civacoriupamaka nirkum
upmaiyai unarntu, mild taram totankip
piramarantiram alavum acapaiyatané melé
cenru, anku cantira mantalattile untakiya
amutattinait tanatu tékam mulumaiyilum
niraittut tekkip paramporulaip pirana oli
vativamakat tiya

The yogamarga is to be experienced
empirically in the soul itself. The experience
transcends descriptions. However, the
notions conveyed in the Sastras 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 susumna nadi; pacifying the
mind’s activities, realizing the position of
the six cakras, and praying their respective
deities; realizing that the true form of Siva
is beyond understanding; reciting the
inaudible mantra starting from the
milladhara cakra; filling one’s body with
the elixir occurred there in the candra
mandala and meditating on the Supreme

nittu iruttalakum. inta yokattinal vinaikal
ketum. itu attanka yokam emnavum perum.
attanka yokattin patikal ettu; iyamam,
niyamam, acanam, piranayamam,
pirattiyakaram, taranai, tiyanam, camati
enpana. intap patikal intu camayattukkup
potu. ivai caiva yokattukkum uriyana.
ivarrukkum melaka, piracata yokattaic
caiva camayam kiirum,; milataram totankip
piramatantiram varaiyulla anmavin
canicarattai métai mutal andcirutai varaiyil
patinaru kalaikalakak kontu ivarrin peyar,
viyapakam, mattirai, alavu, ripam, oli
mutaliyanavum  arintu, ivarrukkuriya
tevataikalaiyum tattuvankalaiyum taricittu,
ivarrukkappal — cenru  ankulla  param
porulitatté niratara pavanaiyale tannaiyum
civanaiyum viyapakamadayp pavittu, anta
nilaiyile  nirral piracata  yokamakum.
attanka yokam itarkuk karuviyavvalave. itu
paramuttikkana yokanilai. itu ellorukkum
elitil kaikituvatanru.

nanam
ellak kalai nanankalayum puranam vetam
cattiram piraniilkal akiyavaiyum

arayntunarntu, ulakap porul palavum kil
enru nikki, pati pacu pacam unarttalakiya
porul onré mel enru telintu, paracivattait
taricippikkinra melana fiana kantam ennum
nalvaliyait tanum oti, otuvittuk kettuk
ketpittuc cintittu-aka inta jantu valiyinalé

Being in the form of total light. The karma
will get destroyed through this yoga [path].
This is also called astangayoga. The
astangayoga has eight parts: yama, niyama,
asana, prandayama, pratyahara, dharana,
dhyana, and samadhi. These parts are
accepted in Hinduism and are specifically
Saiva.

More than this, Saivism also mentions the
prasada yoga, the prasadayoga is a path of
sixteen steps — beginning with métai and
ending with andcirutai — that crosses the
centers of the soul from the muilddhara
cakra till the brahmarandhra by realizing

their [qualities] — peyar, viyapakam,
mattirai, alavu, ripam, oli -, and
visualizing the deities and principles

presiding them; thus, having gone beyond
them, one experiences the union with Siva.
The astangayoga is very useful for this. This
is the path to obtaining mukti. This is not
accessible to anyone.

Jinana

Once one has investigated all the
philosophical books that are the Puranas, the
Vedas, Sastras, and other scriptures;
removed the lowness of the many worldly
objects; and clarified that pati, pasu, and
pasa are the only superior entities; the
jAanamarga is a higher path of worshipping
Siva where you mix yourself with him in the
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arivanum, arikinra arivum, ariyappatum
porulum dakiya verupdtinri attuvitamdyc
caccitananta vativamay nirkinra
mutalvanotu kalakkinra tanmai

form of sat-cit-ananda — through the five
methods of reciting, making someone recite,
listening, making listen, and thinking of the
scriptures — regardless of the knower,
knowledge, and the

utaiyatu-ianamarkkam. tarmankal akiya
tavam  cepam  tiyanam  akiya  ivai
onrukkonru uyarntukontu pokum. ivai
yavum pokattai ittum. atalal vitu eytum
nokkamutaiyor ivvaliyile cenralum kiita,
ivarrirku mélakum nianattal civanai aruc
cikka ventiyavarkal.

inku, pira markkankalil kitrum
catanaikalotu caivattaip porutti unartal
payanutaiyatay irukkum. vétanta markkattil
karma yokam, pakti yokam, fiana yokam
enpatu valakkam. yokam enra collukku
onrayk kitutal enpaté enkum porul. virinta
porulil itai iraivanotu irantarak kalattal
enru collalam. curunkiya porulil itai, etutta
kariyattotu onri nirral enru kollalam.
vetantattil  iccol markkamenré  porul
patukinratu. makkal tankal pakkuvattirkum
arivu mutirccikkum érpa inta minril onrait
tankal pinparrat takka neriyakak kolvar. itu
ivalpe. karma yokam enpatu ellap
parrukkalaiyum vittu iraivanaiyé parrakak
kontu, tan etutta karumattin palanaic
civarppanam ceytu, niraivérrutal. caivattil
cariya markkamum kiriya markkamum
oralavu itanul atankum. fiana yokam enpatu
nanattaleyé vitu ataiyum markkam. pakti
yvokam enpatu, fnanam kaivanta pinnum
allatu atarku munnum kiita, iraivanaiyanri

veronraiyum  ariyata  ananniya  pakti
pannutal; itu  kiriyai fAanam  akiya
irantinpalum patum.

caiva nayanmar varalarukal yavum inta
markkankalul atankum. perumpanmaiyor
varalaru 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 Siva by wisdom beyond these, even
if they follow this path.

It would be more useful to compare here
Saivism with the practices taught in other
paths. Karma yoga, bhakti yoga, and jiiana
yoga are common [practices] in the
Vedantic 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 Vedanta,
this word is a synonym of marga. 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
Siva. Saivism includes the caryamarga and
the kriyamarga to some extent. The jidana
yoga is the path of attaining mukti through
knowledge alone. Bhakti yoga 1is the
devotion that knows nothing but God, both
after or before the enlightenment; it can be
classified as both kriya and jianamarga.
All the lives of the Saiva Nayanmars
occurred in these paths. It can be noticed
that the majority of them

yullum pakti yokattinullum atankiyirukkak
kanalam. kannitan tappiva kannappar
varalarum, tantaiyait tal tumitta cantécar
varalarum, pakti markkattirku etuttuk
kattaka ullavai.  ivviruvar  varalarum
tamilnattil mika mikap puratanamanavai.

mutti nilai

are concerned with carya or bhakti yoga.
The life of Kannappar and that of Cantecar
are considered models for the bhaktimarga.
These two stories are very ancient in Tamil
Nadu.

The path of mukti
The four paths starting with carya are also

(134

called, respectively: tacamarkkam, or “in
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cariyai mutalana nanku markkankalum
muraiyé taca markkam-atimait tiram,
carputtira markkam-katamaiyaic ceytal,
cakamarkkam-yokap payirci, can markkam-

Aananul oti atan vali nirral enavum
collappatum.  camaydcariyar — nalvarum
innanku  nerikalukkum  etuttukkattakac

collap peruvar. itu ulakukku unarttum
mukamakak kiiriyate anri, purana unmaiyai
vilakkiyatu akatu. nalvarum — avaravar
antanta neriyil ninru enkum viyapakamay
ulla iraivanait  tammitattile  kantu
tammaiyum  avviraivanotu viyapakamay
unarntu, pirana cattiya nanananta vativilé
irantarat toyntavarkal.

melum cariyaiyul nirpor calokam peruvar
enrum, kiriyaiyil nirpavar camipam peruvar
enrum, yokattil nirpavar caripam peruvar
enrum, fanattin - valiccenror mattume
cayucciyam akiya attuvita mutti peruvar
enrum cattirankal colvatuntu. ikkaruttu
oralavukké poruntum. nana markkattinul
cariyai, kiriyai, yokam, fanam akiya
markkankalil etanil ninrorum unmaiyana
paramuttiyakiya  civa  cayucciyattaiyé
perukirarkal. caloka, camipa, caripam
enpana patamutti nilai enpar periyor;
intappati  patamutti  nilai  kaivarap
perrorukku mintum vantu pirattal untu. anal
cayucciyam perror mintu

the way of a slave”; carputtiramarkkam, or
“doing one’s duty”; cakamarkkam, or
“practicing yoga”; and cammarkkam, or
“reciting the jiiana scriptures”. The four
camacaryas 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 Sastras say that those who
stand in the carya path will obtain the saloka
[or the blissful condition of being in God’s
world]; those who stand in the kriya path
will get samipa [or the nearness to God];
those who stand in the yoga path will get
saripa [or the same form of God], and only
those who have followed the path of wisdom
will get such a pearl called sayujya [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 carya, kriya, yoga, and jiiana will obtain
the ultimate union with Siva, which is the
real supreme salvation, paramukti. Saloka,
samipa, and saripa provide an inferior state
of bliss, padamukti; thus, those who obtain
the padamukti will get another birth, but
those who obtain the paramukti

vara neri ivarkal
civaparamporulotu irantarak
kalantavarkal. ivarkalukku mintum pirappu
ekkalattum  illai.  ndyammar  arupattu
mitvarum inta neriyil cenravarkalé. avarkal
perratu patamuttiyanru, paramuttiye.

perravar.

civacinnankal-tiruniru

caivarutaiya valkkaiyil civa cinnankal
mukkiya itam perukinrana. cinnankal
miunru. puratté carirattilé anikinra tiruniru,
uruttirakka mani ena irantum, akattile
eppotum cintikkat takaka tiruvainteluttu ena
onrum dakum.

tiruniru vatamoliyil viputi enappatum;
iccollin  porul  melana  aicuvariyam
enpatakum. palavakaiyalum inkup potuvaka
valakkil ulla vipiti pacuvin canattai etuttu

will not. They will merge with Lord Siva.
They will never be born again. All the sixty-
three Nayanmars walked on these paths:
they did not get the padamukti, but the
paramukti.

Saiva insignia — the sacred ashes

Siva’s emblems are very important in the
life of a Saiva. They are three: the sacred
ashes that they apply on the external body;
second is the rudraksa beads; and the third
one is the japa of the five syllables mantra
in one’s mind.

The sacred ashes are called vibhiti in
Sanskrit; this word implies God’s quality of
boundless compassion. Although there are
many kinds of vibhiiti, generally they take
the cow dung, burn it, and make it into
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vitippati cuttup perra campalé akum. vipiiti
tarikka ventum enpatai upanitatankal
valiyuruttik kiriyirukkinrana. tamil vetattil
tirunana campantar pantivan curattait

tirttapotu  vipitiyin  perumaiyaik  kirit
taniyaka oru tirunirrup patikam
patiyirukkirar. vipiitiyai manamulla

malarkal ittu vaippatu murai. vatakku allatu
kilakku mukamaka iruntu annantu tarittal
murai. nirittuk  kulaittu vitippati uriya
tanankalil italam; allatu tilakap picik
kollalam. viputiyaic cintaldkatu. periyor
tarumpotu vanankip pera véntum. Vvipiiti
8nitaldanatu, niana oliyal cutta pacu mala

nikkattinpotu  vilankukinra  civattuvap
perrirku arikuriyakum.

uruttirakkam

uruttirakkam enpatu civaperuman

tirukkannil tonriya mani enru poruldakum.
tiripurattu acurar

ashes. The Upanisads emphasize that one
must apply the ashes. Tirufianacampantar
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.

Rudraksa

The rudraksas are said to be the gems that
appeared in the eyes of Lord Siva. When the
deities told Siva about

mivaral  nikalnta  tunpattait  tévarkal
perumdanitam vinnappittapotu arul curanta
avaratu tirukkankal polinta nirttulikalé am
manikal. ippotu kitaikkinra uruttirakkam
imayamalaiyil ulla oru marattinutaiya vittu.
civacariyarum caivarum enta neramum
akkamani anital cirappu. caivakkiriyaikal
ceyyum polutenum anital inriyamaiyatatu.
uruttirakkamanatu tiru arutperrirku
ataiyalamay vilankum.

ainteluttu

munravatu cinnam, tiru ainteluttu. tiruvain
teluttu takka dcariyaritattu upatéca miilam
perattakkatu. upatécikkinra kuru camaniya
manitardayinum, avaraip param porul enré
karuti manakkan upatécam peral véntum.
upatécam perra paiicak karattaik kalai
malai  iru  cantikalilum  uruttirakkac
cepamalai kaiyil éntic cepikka veéntum.
nirrettu uru  cepittal — muraiyanatu.
paiicakkara mantirattai manattilé cepikka
ventum. mantiram enra collirku,
“ninaippavanaik kappatu” emnpatu porul.
kalaiyil kilakku mukamakavum, malaiyil
vatakku mukamakavum takka acanattil
amarntu cintanaiyai mantirattin - porulil
celuttic ~ cepikka véntum. mantirattin

the sufferings occurring because of the three
demons in the Tripura, the tears dropping
from his eyes became like gems. From that
moment, the rudraksa became the seed of a
particular tree in the Himalaya. It is very
important for the Sivacaryas and the Saivas
to wear it always. It has to be put on at least
during the Saiva rituals. The rudraksa 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 acarya.
Although the dcarya 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 rudraksa 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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tilamana porul, mayaiyai vilakki vinaiyaic
cuttu anmda arulotu cenru civaparam
porulitattu  onrutal;  pira  porulkalaik
kurumukamay arika.

kuruvalipatu

elld vaitika camayankalilum ullatu polave,
caivattilum  kuruvaip  paramporulakak
karuti  valipatutal — ventum.  ikkalattil
cuvanupiiti perror mikamika

meaning of the mantra is removing maya,
burning the karma, and merging the soul
with Siva along with his grace; other
meanings are learned through the guru.

Guru worshi
Like in every Vedic religion, even in

Saivism one must consider the guru as God
and worship him. Nowadays, it is very rare
to find

ariyar. itu kalakkin kolaru, ariviyal mattum

valarntu  valarntu, anmaviyal mankip
poyirru, an manupavam perrore
iraiyanupavaktai manakkarukkut

taramutiyum. ivvanupavam dcariyanukku
inru illatu poyinum, pavanaiyalé tan kolla
ventum. pavanai uraippal, oru kalattil
acariyanitattenum citanitatténum
unmaiyanupavam vilaital kiitum; itu ulaka
anupavamum  curuti vakkiyamum kiita.
tiruvarul anupavam perra dcan iruppin,
avan parvaikkutpatta citanitattu fanam
tonrac  ceyyum valimai  avanukkuntu.
vivekanantarukku iraiyanupavattaik tanta

iramakirusnaparamahamcar ponra
anupitimankal nurrantukku oruvar
tonruvatu arumai. illatavarai, kitaitta
kuruvaic  civamakavé  karuti  valipata
ventum.

ik kalattil polikkurumar eralamay mulait
tirukkirarkal. iru vakaiyil yoki enap peyar
vaittuk kolkirarkal. oru vakaiyar yokacanap
payirci ceytu utalai vacappatutti
viyakkattakka cila catanai  ceytu
kattukirarkal. itu carkkas vittai ponratu.
itarkum fnianamarkkattil nam karutukinra
yokattukkum campantameé illai. inta yokam,
tiruvarul tunaiyal, amnma tannap param
porulin  tiruvatiyil onrac ceyyum oru
pakkuvamakum. itupolave, cilar éto oru
vinaiyin payandkac ceytarkariya ceyalkal
ceyyum arral perrirukkirarkal.
antarattiliruntu tenkayum  palamum
tirunirum karkantum pira piracatankalum
vara valaikkirarkal.  parppavarkalukku
ituperitum piramikkat takkatday iruppatu
ivalpu.  cenra  talaimuraiyil — makkal
meynnana nattam utaiyavarkalay

someone who obtained self-realization,
svanubhiiti. 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 Sivanubhava. Although
nowadays the dcaryas do not obtain this
experience, we must pretend they do.

By assuming so, at some point, an dcarya 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 Siva to Vivekananda. As long
as this is not possible, one has to worship the
available guru as Siva.

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 yogasana,
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 jianamarga, 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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iruntapatiyal,  ivarraiyellam cittu

vilaiyattu enru otukki

oru

vittut  tankal  kariyattaip  parpparkal;
ivarraip peritupanna mattarkal. anal,
atampara nattamé konta ikkalattil, ariyata
makkal inta vilaiyattukkalum payirciyum
civanupavam enré mayanki vitukirarkal;
arivu pataittor enporum mayankukirarkal.
itu peritum irankat takka nilai. ippatippatta
poli yokikal tamil nattilum antira nattilum
anekar  mulaittirukkinrarkal.  ivarkalé
teyvam enru karutukinra atiyar kittankal
eralam. ivarkalaik karutiye “kuruttinai
nikkak kuruvinaik kolvar. kurutum kurutum
kuruttattamatik kurutum kurutum
kulivilumare” enru tirumiilar patinar. inta
vilaiyattukkal iana markkamalla; katavulai
anukuvikkum neri alla. iv yokikal nam ponra
camaniya makkale. arulneriyil or atikiita
etuttu vaittavarkal alla.

tiksai

citan camaya dcarattil atiyetuttu vaittu
valarntu mel nilaikkuc cella utavuvatu
acariyanutaiya arul nokkam; itu tiksai
enappatum. tiksai kal palavitam. ippala
vakaikalul minru tokuppukkal
cirappanavai. ivai camaya tiksai, vicesa
tiksai, nirvana tiksai enpana. ivarrul
mutalavatana camaya tiksai, arampa tiksai
akum. itu caivar ellorum perat takkatu.
tiksai perravané caiva camayattukkuriya
kiriyaikal yavum ceyyum takutiyutaiyavan.
piramanar cantiya vantanam ceyvatu pola,
kalai malai iruvelaikalilum caivar ceyyum
valipattuc catankukku anuttanam enpatu

peyar. tiksai perror anuttanam ceyyat
takkar. anuttanattil civa ciriya
vanakkamum

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.
Tirumilar 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 jianamarga; 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.

Diksa

The compassionate purpose of the acarya 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 diksa. There are many grades of
diksa;, among them, three are very
significant. They are: samaya diksa, visesa
diksa, and nirvana diksa. The first among
them, the samaya diksa, is the starting stage
and can be obtained by any Saiva. The
person who gets this diksa is qualified to
perform all the activities related to Saivism.
The worshipping practice that a Saiva
performs two times a day, in the morning
and the evening, just like the
sandhyavandanam of the Brahmins, is
called anusthana. Those who got the
initiation are qualified to perform it. The
invocation of the sun that is Siva,

civa kayattiri mantira cepamum, acariyan
upatécitta paricakkara mantira cepamum
atankiyullana. vicesa tiksai enpatu itaninum
atikac cirapputaiyatu. itu anmarttamakac
civapiicai ceyyum takutiyaik  taruvatu
ippiicai tinantorum kalaiyil nirati uriya

the japa of the Sivagayatri mantra, and the
Japa of the paricaksara mantra taught by the
acarya are included in the anusthana. The
visesa diksda is more special. It qualifies [the
Saiva] to perform the atmartha Sivapija.
This pija must be performed every day after
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muraiyil unavu kollumun ayul ullavarai
ceyyat takkatu. atutta nirvana tiksai enpatu
innum cirappullatu; itu moksam tarattakka
markkattil catakan tannaip payirra utavuva
takum.

tiksai enra collin porul arul nokkam
atavatu, arulaik kotukka marulai nikkutal.
param  porulay  ulla  civaperuman,
acariyanai akittittu ninru tiksai
perupavanitattu ulaka viyaparattai vilakki,
piravikku etuvakiya malattaik kalittu, carva
viyapakamana civam  pirakdcittarku
etuvakiya nanattaik kotuttup piraviyaip
pokkukiran empatu karuttu. caivar enru
collappatum takutikku mutal pati tikaisa.
anmakkal mala pantattai  otti minru
vakaiyakac collappatuvar. vinniana kalar
enpor amnava malam onrinal mattum
pantikkappattavar. ivarkalukku iraivané
ulninru unartti anava malattaip pokki mutti
alippan. irantavatu piralayakalar enpor;
anavam kanmam dkiya irumalam utaiyor,
ivarkalukkup paramécuvaran
itaparitarakak katci alittu iru
malankalaiyum pokki mutti alippan. ivviru
vakaiyinaraiyum inru nam kanutal aritu.
nam kanum makkal anaivarume mum
malam utaiyor akiya cakalar. ivarkalai
anavam, kanmam, mdyai akiya

taking a bath and before eating in the
morning throughout [a Saiva’s] life. The
next [initiation], the nirvana diksa, is even
more important; it helps the practitioner to
reach the path leading to moksa.

The meaning of the word diksa 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 Siva,
who is the Supreme God, comes as an
acarya, 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 Siva, and removes him from the
births’ cycle. The diksa is the first step to
being called a Saiva.

The souls are classified in three ways based
on the impurities affecting them. Those who
arrogance or ego, anava; God himself will
come to them, remove anava, and give them
mukti. The second class is the pralayakalar;
they possess both amrava and karma.
Parames$vara 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 anava,

mummalankalum pantittu nirkum. ulninru
unartta unarum tanmai ivarkalukkillai;
itaparutarayk kanum tanmaiyum illai.
akavé  iraivan ivarkalukku  manita
uruvattotu acariyanaka vantu
pakkuvamarintu upatécam ceytu, malattaip
pokkip pakkuva nilai varumpotu mutti
alippan. intac cakalarukké tiksai ponra
kiriyaikal ellam uriyana.

kuru upatécattil mantiram mukkiyamana
pakuti. mantirankalil kayattiri mantiram
onru. kayattiri enpatu vata moliyil oru
yappin peyar; avvalave. piramanar colvatu
curiya kayattiri. caivar collat takkatu civa
kayattiri. (itu mantiramakaiyal inke colla
villai. kuru mukamay arika).

karma, and maya. This kind of people is
unfit to understand themself because of the
impurities they carry and do not get to see
Siva sitting on the bull. Therefore, God
comes to them in human form as an acarya,
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
Gayatri mantra. The word gayatri in
Sanskrit refers to a poetic meter; that’s all.
The Brahmins recite the Siryagayatri
mantra, while the Saivas recite the
Sivagayatri mantra. (We won’t talk about it
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upatécattin irutiyil paricakkara cepam mika

mukkiyamanatu, panicakkara
mantiramakiya tiruvainteluttu
“namacivaya”  enappatum. itu  stila
paiicakkaram.  civaya nama  enpatu
citkkuma  paricakkaram,  pinnum  ati
citkkumam  panicakkaram — mutalayina
tirumuraikalilum cattirankalilum payinru
varukinrana. kuru paiicakkarattaic
citanukku  upatécikkum  potu  citanatu

pakkuvattukku érpa  ainteluttukkalaiyum
muraippatutti marriyamaittu mantiramaka
upatécikkirar. ainteluttukkalil ovvonrum
verum eluttanru: civam, tiruvarul, anma,
maraikkum cakti, malam akiya perum
tattuvankalin  kuriyitukalakavé eluttukkal
nirkinrana.  akave, eluttukkalin  niral
peritum porulutaiyatakiratu. itu
kurumukamay wupatécikkap pera véntiya
porulatalal inku virittuc colla villai.

here since it is a mantra. One must find out
from the guru).

The pancaksara mantra 1is the most
important among the teachings; it is the five
syllables of namasivaya. We learn from the
Tirumurai and the Sastras that as this
[namasivaya] is the sthiila paricaksara, [at
same time] sivaya nama is the sitksma
paiicaksara. When the guru teaches the
pariicaksara 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 Siva, 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.

tiruvainteluttu vetattil ullatu. kirusna yajur
vetam (taittiriva cankitai), nalam kantam
aintam pirapatakattil, 6m nama: civaya ca
civataraya ca enavarum uruttirattiyaya

The paricaksara mantra is found in the
Vedas. In the Krsna Yajurveda (Taittiriya
Samhita), fourth canto, fifth chapter, the
five-syllable mantra is also taught together

mantirattil piranavattotu kitiya  with the Rudra mantra.
pariicakkaram payilvatu kanka.
8 8
caiva camaya tattuvam The philosophy of Saivism
(caiva cittantam) (Saivasiddhanta)
ituvaraiyil ~ caiva  camayattin  pala  So far, we have investigated, to some extent,
amcankalai vevveéru talaippukkalil many stands of Saivism on different topics.

ciritalavu arayntu vantom. caivam enra
collal kurippitappatum karuttukkal yavai,
caiva cdttirankal, acariyar, valipattu
muraikal, catankukal yavai, caiva tarumam
enpatu yatu enrum kantom. caiva catanam
enru  parttapotu  oralavu  camayak
karuttukkalaiyum kalanté colla nérntatu.
ini, caivam enra camayattin tattuvam allatu
kotpatukal yavai enru parkkalam.

caiva cittantam

caiva camayak kotpatukal pira camayak
kotpatukalininrum taniyé pirittuc caiva
cittantam enru valankap perum. cittantam
enpatu, ituve camayam anaittinum mutinta
mutivu  enpataip pulappatuttum. caiva

We have also explained the concepts related
to Saivism, the Saiva Sastras, the acaryas,
the ways of worshipping, the rituals, and the
dharma for Saivas. The Saiva sddhana that
is performed is, to some extent, based on
religious tenets. Therefore, we will see the
philosophy or doctrines of Saivism.

Saivasiddhanta

The [theological] doctrine of Saivism is
different from the other religious theories
and is called Saivasiddhanta. When we say
“Siddhanta,” it means that it is the final
[exposition] of all [Saiva] traditions.
Saivism was not founded by a person.
Saivism is without beginning and end.
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camayattait torruvittavar enru oruvar illai.
caiva camayam  apdtiyanatu.  datalal
cankararutaiya atvaitam, iramanucarutaiya
vicistatvaitam, matvarutaiya tuvaitam enru
colvatu pola, caiva camaya mutivakiya
cuttatvaitattai or acariyar peyaraic cartti
valankum  valakkam  illai. munnamé
nattilum ndayanmar patalilum valankiya
karuttukkalait tokuttu, pinvanta meykantar
enra dacariyar putitdkac caiva camaya
ilakkanam elutinar. atanal ivaraip piratama

Therefore, it is not customary to associate
the Suddhadvaita as the conclusion of
Saivism, to the name of an dcdrya as in the
case of the Advaita of Sankara, the
Visistadvaita of Ramanuja, and the Dvaita
of Madhva. A later priest named Meykantar
compiled the notions expressed in the
hymns of the Nayanmars and wrote a new
definition of Saivism. Therefore, the Saivas
consider him as the first acarya. We
mentioned that

acariyarakac caivar kolkirarkal.

meykantarukku

minnameé vatamolic caivakamankal before Meykantar there were the
iruntana enru kurippittom. iruppinum, Saivagamas in in Sanskrit. However,
inraiya caiva cittantattukku  mukkiya nowadays the most authoritative scriptures
piramana  nilkal, Aiana  markkattii  of the Saivasiddhanta are the Tamil
meykantarum avarukkup pin vanta cantana  Meykanta Sastras written by Meykantar and
acariyarum  ceyta  tamil  meykanta the cantanacaryas who came after him in
cattirankalé; kiriva markkattil vatamoli the jAana path; the Sanskrit Agamas
akamankal.  tamilc  caiva  cittanta concern the kriya path. It is important to
dcariyarana  umdpaticivam,  ‘“‘vetantat note that Umapati, an acarya of the Tamil
telivam caiva cittantam” enru  Saivasiddhanta, has clearly said that the

kuriyiruppatum, inku mutanmaiyay ariyat
takkatu.

mupporul

ellac camayankalilum arayccik kuriya porul
munré. mutalavatu, tan-nan enatu enru
collukinra porul. ituve uyir enrum anma
enrum avi cétanan jivan jivatma enrum pala
peyarkalal valankap patukiratu. irantavatu,
ip porulin  anupavattukku visayamay
intiriyankalal kantu kéttu untu uyirttu urru
ariyappatuvatay ulla; veli ulakam, atai
yottiya karuttukkal, totarpukal. ulakam enru
kiruvatu stillamana porul;, pantam enrum
pdcam enrum kurippituvatu ciiksmamana
karuttu. pirakiruti enrum mayai enrum
pdcam enrum camayankal itai vevvérdyc
collum. collileyé  atanatan  karuttu
verrumaikal atankik kanappatum.
munravatu, ivarrukkum appal ullatakiya,
ivarral etta mutiydatatakiya, param porul-
paramatma, piramam, pati, katavul iraivan
enru colvatellam ipporulaiye. im minrin
tanmaikalaiyum ivarruk kitaiyulla
totarpukalaiyum, mutalil colliya uyiranatu
irantavatu colliya pantattiliruntu tannai

Saivasiddhanta is the conclusion of the
Vedanta.

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 sthitla thing, the bonds
of pdsa are a sitksma one. Religions call this
in different ways: prakriti, maya, pasa. The
words themselves show the difference
occurring between them. The third entity is
the Supreme Being, called as Supreme soul,
Brahma, 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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vituvittuk  kontu,  minravatu  colliya
patiyakiya
iraivanai ataiyum markkattaiyum  reaches the third-mentioned pati, the Lord.
kiruvatiltan camaya verupatukal
elukinrana. Pati — Siva

Now, we can mention the philosophical
pati-civam principles of Saivasiddhanta briefly. In

ini, caiva cittanta tattuvankalaic curukki
inkuk kitruvom. caivattil param porulaip
pati  enru  collukirom. énaiya pacu
pdcankatku  apparpattu,  ellavarrukkum
talaimai puntiruttalinal ip peyar. pati enra
collukkuk  kappavan  enpatu  porul.
anmakkalakiya  pacukkalaik  kattalinal
pacupati enpatum oru peyar. ip peyarum
vajar vetattil kanappatuvatu. uyirkal torum
tanki iyakkukalal iraivan. manam moli
meykalaiyum pira ellavarraiyum
katantiruttalal  katavul. piramam enru
vetantam. kitrum porulé caivattil civam enru
collam perum. civam aruvamum allar,
uruvamum allar; aruvuruvap porulum
allatavar, iruppinum, yar entat teyvamaka

enninalum,  antat  teyvamaka  vantu
arulpuripavar. avar kunankatanta porul.
(nirkkunar).  tanvayattan  atal,  tiya

utampinan datal, iyarkai unarvinan atal,
murrum unartal, iyal pakavée pacankalin
ninkutal, pérarul utaimai, mutivil arral
utaimai, varampil arral utaimai enra en
kunankalai utaiyavan iraivan enru colvar;
itu upacaramakat tokuttuc connateyakum.
eninum, apparamporulin tanmaiyaip pin
varumaru kiralam. appati, piravarrukkut
torramum irum ceypavaraki, tamakku ivai
illatavar; atiyum antamum illa arum perum

coti. enkum  ekkalattum  niraintavar.
civaperumanukku orukalattum
avataramillai, maya kariyamakiya

utampotu avaruk

Saivism, 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 Pasupati
is also given for his love towards the
creatures, namely the souls. This is also
found in the Yayurveda. He is called
iraivan, God, because he resides in all living
beings and directs them. He is called katavul
as he transcends mind, language, truth, and
everything else. What they call “Brahma” in
the Vedanta is called “Siva” in Saivism.
Siva 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 (nirguna).

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
coti. He is in every place and at every time.
Lord Siva did not have an avatara at any
stage; he has

kut totarpillai. pitakariyamallata arulé
utampaka utaiyavar. ekatécamillatu, carva

viyapaka arivutaiyavar,
nanamayamanavar. caiva camayam
collukinra  pdcat  totarpukalai  avar

ittukinravar; iyalpakaveé avarukku avarrin
totarpu illai. avar carva caktiman. pirama
visnu ruttirarkalaik kontu ulakil torral
kattal alittal akiya tolilkalaic ceyvikkirar.

no connection with the body, which is a
form of maya. 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 Saivism calls pasa; naturally, he
has no attachment. He is the omnipotent
God. He makes Brahma, Visnu, and Rudra
perform the functions of creating,
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mivaraiyum  atittittu  ninru  ittolilkalaic
ceykirar enru cattiram collum. uruttiran
veru, avar alittal tolil mattum ceykira oru
mirtti; civam véru, civam paramporul, avar
oruvaré paramporul, marroru param porul
illai. avar enrum ullavar, pira yavum
tonrum otunkum, avar avarraik torruvittu
otukkuvar. avar puranar; ellavarrilum
enkum ekkalattum niraintu ninralum, tam
pinnap patatavar, pokkuvaravu illatavar.
wyirkalukku arivaka vilankupavar. kunatitar
(kunankalaik katantavar); eninum,
anantamé vativaka ullavar. avan arulé
kannaka, avan tannaik kattinalanri ivan
iraivan enru cuttik kana mutiyatavar.
enraikkum ulla porul avar oruvare.
anuvirku anuvayum, appalukku (evvalavu
periya porulukkum) appalayum
vilankupavar.  anmakotikalal  kittutarku
ariyavar; eninum, avaré ellap porulukkum
pukalitamay iruppavar. karunaiyé vativaka
ullavar. vinaiyai anma kotikalukku avar
uttuvippar. avarukku vinaiyillai. atalal avar
orupotum pirarukkuk kattuppattavarallar;
eppotum tam vayameé utaiyavar.

param  porulukku  caivattili  coripa
laksanam, tatatta laksanam ena irantu
nilaicollappatum. ivarrai muraiyé potu
ivalpu, kirappu iyalpu ena

protecting, and destroying the world. The
Sastras say that he settles in them and
performs these functions. Rudra is different
from Siva, he is a mirtti that just performs
the function of destruction; Siva is not [a
miirtti], 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 Saivism, two states are provided for the
Supreme Gog: svaripa laksanam and
tatastha laksanam. We can say that these
refer to a general and special

lam. coripa laksanam enra nilaiyil,
katavulukku oru namam or uruvam oru
kunam onrum illai; uruvam aruvam
aruvuruvam  etuvumillai;  intap  porul
manam vakkuk kdayam munrinalum ariya
mutiyatatu, ip porulé param porul,
paramacivam allatu cutta civam. inta
nilaiyil ulla civam tandka uyirkalitattuk
karunai karntu tan nilaiyiliruntu ilintu
varukiratu, én enru kettal, uyirkalitattulla
tunpattaip pokkavéntum enra pérarulé
karanam. inta civam piramd visnu ruttiran
mutalana pala nilaikalil ulla teyvankalai
atittittu ninru avarkal millamaka anaiyaic
celutti aintolilac ceykiratu. onrilum toy
villamal tannunmaiyil nirkum porul civam.
ulakelam aki utanumay veray uyirkalin vali

character. At the level of svaripa laksanam,
God has no name, no form, no quality,
anything at all; he is not with-form, nor
formless, nor riparipas this entity cannot be
known by mind, words, and physical
appearance; this Supreme Being is
Paramasiva or Sadasiva. In this stage, Siva
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
Paramasiva settles in the deities that appear
at many levels starting from Brahma, Visnu,
and Rudra and performs the five functions
through them. Siva 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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nirkira tanmaiyil ipporul cakti. aintolil
mutalana tolilkalai iyarruvikkum tanmaiyil
ité porul pati enru peyar perukiratu. ivwaru
piraman mutalanavarkalai atittittu ninru
tolil  ceyyum nilaiyé civattin  tatatta
laksanam enru collappatum.

pacu
atutta porul pacu. pacu enralum uyir, anma
enralum onrutan. patiyaippolavé pacuvum
anatiyaka ullatu, nittiyamanatu, alivarratu.
anmakkal ennikkai illatana. anmavai
iraivan pataikka villai. iraivan pataippatu
wyirkalukkana utal karuvi  karanankal
ulakankal pokankal mattume. wuyirkal pul
puntu mutal manitar tévar varai ennarra
vakaiyakap  pirakkum. anatiyaka ivai
pdcattal pinippuntu  kitakkum. uyirukku
iyalpu carntatan

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
tatastha laksanam of Siva the state in which
he performs the functions by residing in the
other deities starting from Brahma.

Pasu

The next entity is pasu. Whether you call it
pasu, life, or soul, it is the same thing. Just
like pati, pasu 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

vannamayiruppatu. acattana ulakaic carntu
acattup porulakavum, arul vacattal iraiyaic
carntal cattakavum irukka vallatu. alivatu
uyiranru, uyirukku amainta utal mutalana
karuvi  karanankalée. anava malattotu
poruntik kévalanilaiyil kitakkum anma,
citkkuma  nilaiyilulla  kanmattuk kitana
utampait tiruvarulalé poruntum. avvaru

poruntumitattu, uyartinai ahrinaip
porulkalaka utampetuttu, avvutampinalé
ellaiyillaka pokankalai nukarum.

nukarumpotu ceykira vinai karanamaka
mintum punniya pavankalait teti, mintum
mintum pirappilum irappilum iicalatum.
ivvaru culalun kalattil, arul vacattal, cempil
kalimpupola andatiyé poruntina anava
malam paripakamataiyum kalam varum.
appotu nandciriyan tonri arul upatécam
ceyvan, ceytu ammavai mutti neriyil
celuttuvan. kuru upatécattal perraniianam
civa Aanamakum. accivananam
anmavitattulla anava malattin  valiyaip
pokkum. anta nilaiyil anma vanavan iraivan
tiruvatiyil irantarak kalantu civanupavattai
anupavittuk kontiruppan.

nam nan enru pécumpotu anta nan enra
collal kurippitappatum poruldka ullatu uyir.

itu  piranavayuvinum  veranatu.  aim
pulankalalum manam puttiponra
karanankalalum arivatu wuyir. 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 —thatis 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 sitksma 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 anavamala of the soul will fall
apart like the verdigris on a copper by God’s
grace. At that time, the jiana dcarya 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 Siva.
This Sivajiiana relieves the soul’s pain of the
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nipaippum  marappum  untu,  iraivan

oruvane murrunarvinan.

pacam

munravatu porul pdcam. pdacam enra
karuttu veru, vétantattil mayai enru colvatu
mulumaiyum verana karuttu.

anavamala. At that stage, the soul will
merge with God at his abode and will be
experiencing the sivanubhava.

The soul is what we refer to when we say
“I”. It is different from the pranavayu. The
soul knows [the world] through instruments
like the five senses, manas, and buddhi. The
soul has memory and forgetfulness; God
alone is omniscient.

Pasa

The third entity is pasa. The concept of pasa
is completely different from the concept of
maya [that occurs] in the Vedanta.

anavam

uyirai andtiyé pinittirukkira pacam enpatu
mitvakai. pinippatal pdacam enru peyar.
pdacam, kattu, talai, pantam enpatum,
malam enpatum onré. ammavaip pititta
alukkatalal itu potuvaka malam enru
collappatum. anavam kanmam mayai ena
malam  miunru.  ivarrul  anavamanatu
anuttanmaiyaic ceyvatu. cankara kalattin
pin  mayaiyil uyirkal yavum ceyalum
arivuminri otunkik kitakkum, pati ceyka
porul anavamakum. anavattukku irul enru
oru peyaruntu. piuta irulanatu
purapporulaik kattatu, maraikkum; ayinum
tan irul enru kattik  kollum. anal
aruvamayirukkinra inta anava irul, purap
porulaiyum maraittut tannaiyum kattamal
maraittuvitum. itanal anava irulil aluntik

kitakkinra anma nam irulil
aluntiyirukkinromenru  unaramutivatillai.
ivvirul onrayiruppinum alavillata
caktiyutaiyatu. cempilé

poruntiyakalimpupola anutiyaka ullatu. itu
alivillata mitlla malam. anmavinutaiya icca

cakti, kiriyacakti, Aanacakti enra
miunraiyum mulutum maraippatu. anava
malamenpatu anmavin tanmaiyanru,

atanitattu érpatta alukku.

kanmam

irantavatana malam kanmam. kanmam
enpatu vinai nalvinai tivinai irantum.
kanmamé  piravikkuk  karanam. ella
uyirkalum oré vitamana piravi etuppatillai.
piraviyin tanmaiyum arralum atil vilankum

Anava

Three kinds of fetters bind the soul. Since
they bond it, they are «called pdsa,
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: anava, karma, and maya.
Among them, anava 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 anava
is what grasps them. Another meaning for
anava 1s “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 anava, which
is formless, ends up hiding itself too by
hiding the external things. Therefore, the
soul — that is totally immersed in the
darkness of anava — 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. [dnava] is the
indestructible source of impurity. It hides
the three energies of the soul, namely
icchasakti, kriyasakti, and jiianasakti. When
we say “anava’” 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.
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arivum vevvéru vakaiyaka irukkinrana.
itarkuk karanam mila kanmam enru
collappatum. kévala nilaiyil ana

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

vattil aluntik kitanta uyirkalukku anavat
totarpil vammaiyum menmaiyum  untu.
ippatiyé  tiruvarul  totarpilum  uyarvu
kuraivu  untu. ivarral utaletukkumun
uyirukku andtiyakavé nalvinai tivinaikal
poruntukinrana. ini  piravi  etuttapin
ceykinra  vinaikalum ullana. intak
kanmamanatu Vittum mulaiyumpola
ndcattaiyum  torrattaiyum  untakkuvatu.
anmakkal  torum  cukkumamdy  ullatu.
manam vakkuk kayam minrinalum kanmam
vilaiyum. uyirkal torum itu inpa tunpankal
vilaivatarkuk  karanamakiya  punniya
pavankalakap poruntum.

uyirkal etukkinra ennillata piravikal torum
ceyta vinaikalin tokuki mikap periyatakum.
ittokutiyai anror miunrakap pdakupatuttic
colli yirukkirarkal. vinai oru vakaiyil nam
unnum unavu ponratu. naram pinndl etuttup
payanpatuttik kolvatarkakak kalariciyattil
nellaic cemittu vaittirukkirom. itu ponraté
uyirkal murpiravikalil ceyta vinaikalin
tokuti. itu caficitam enappatum. oru pakuti
nellai  ariciyakki ulaiyilittuc — camaittu
ippolutu unkirom. itaip polavé ippolutu
etuttirukkira piravikku vittakavum ippolutu
anupavikkira, inpa tunpattirkuk
karanamakavum ullatu vinaiyin oru pakuti:
itarkup peyar pirarattam. ini miunravataka,
vayalil cila nal kalittu anuvatai ceytu
kalaficiyattil kontu vantu cérppatarkaka
ippotu vilaintu pakkuvappattu varukira nel
oru vakai. itai oppatu ippotu etutta piraviyil
ceyyum ceyalkalal vantu tiralak kitiya
vinait tokaiyakum. itarku akamiyam enpatu
peyar. innanamaka

that are immersed in the apava 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 sitksma 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 saricita. 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
[karmal] is prarabdha. 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 agami. These are

minru vakai vinaikal ullana. minrum
ninkum vakaiyum vevvéru.

mayai
miunravatakac collappatum malam mayai
enpatu. maya enra collukkuk tonri

otunkuvatarku itamayullatu enru porul.

the three types of karma. There are different
ways to extinguish them.

Maya

The third impurity that has been mentioned
is maya. The meaning of the words ma and
va is that it is a space for the appearing and
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mayai  ellak  kariyankalum  tannitattil
otunkavum, tannitattil tonravum
kararanamaka  iruppatal  itu  mayai

enappatum. (ma-otunkutal, ya-tonrutal.)
mayai  ulakattaip  pataippatarku  oru
karanap porul. itu aruvamay ullatu.
ulakirku mutarkaranam mdayai enpatakum.
citkkumamana mdyaiyiliruntu  tilamana
ulaku  untakiratu. ulakat  torrattirku
iraivanutaiya catti tunaik karanam, iraivan
nimitta karanan enappatukiran. anmakkal
vinaikalin payanai arunti iruvinai oppu
erpatuttuvatarkaka, iraivan tanatu parama
Irunaiyinal mayaiyiliruntu
tanukaranapuvana pokankalaip pataittan.
tanu-utampu, karanam-
anupavippatarkuriya karuvikal;, puvanam-
ulakankal, pokam-anupavippatari kuriya
porulkal. ivai mayaiyin kariyam enappatum.
anavamanatu  anmavai  irulil  aluntik
kitakkumpatic  ceyya, kévala  nilaiyil
arivilantu kitakkum anmavukku mdyaiyée
utalum karuviyumaka amaintu, anmavitattil
arivakiya oli ciritu vilakkam perac
ceyvatakum. itanaléyé “‘mayatanu vilakku”
enru collappattatu.  eninum, anavattin
totarpal cila camayam mayaiyé anmavin
arivuc ceyalkalai maraip patum untu.
mayai enru inku pécuvatu veru. vetanta
markkattil pecukinratu véru. anku mayaiyin
maraip

concealing [of things]. It is called maya
because it is the reason for all the things to
be hidden in themselves and to appear in
themselves (ma = to be hidden, ya = to
appear). Maya is a causal source for the
creation of the world. It is intangible. Maya
is the first cause of the world. The sthiila or
gross world comes from the sitksma or
subtle maya. The sakti of God is the
instrumental cause for the appearance of the
world. God is the nimitta karana. God, due
to his supreme compassion, creates the tanu-
karanam-bhuvana and the bhogas from
maya for the souls to enjoy the benefits of
the actions and to balance the evil and good
deeds. Tanu means body; karanam are the
tools for experiencing; bhuvana are the
worlds; bhogas are the objects to be
experienced. All these are a product of
mayd. Although the anava makes the souls
to be immersed in darkness and maya
[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 anava,
sometimes maya hides the intellectual
activities of the soul.

What he has said here about maya is
different from what is said in the Vedantic
tradition, where the soul

pinal anmavukku, nané piramam enra arivu
illamar pokiratu; mayai vilakiya pin anma
tannaip piramamakak kankiran. anal caiva
cittantattil  mayaiyin  nilai  véru, itu
anmavukkut tanukarana puvana
pokankalait tantu vinai anupavittuk kaliya
utavi ceykiratu, tan citkkumakaranamaka
iruntu stiilla kariyankalai u ntakkukiratu. itu
maraippalla.

im mayai caiva cittantattil miinru vitamakac
collappatum. ivai cuttamdyai acutta mayai
pirakiruti mayai enpana. inta minru vakai
mayaikalukkum vilakkam kirinal —atuve
caivam  oppuk  kollum  muppattaru
tattuvankalukkum vilakkam kiiriyatakum.

cuttamayai

fails to understand its identity with Brahma
because of maya’s concealment; after maya
is removed, the soul sees itself as a supreme
being. Nevertheless, in the Saivasiddhanta
the state of maya is different; having
provided a body, the means for
experiencing, the world, and the objects
meant to be enjoyed, [maya] helps
experiencing the karma. It brings forth the
sthiila things from its sitksma nature. It is not
concealment.

r

Suddhamaya
Suddhamaya (also called bindu) is the basis

for the Lord himself to perform the five
functions. It is eternal, pervasive, and not
illusory. The five Sivatattvas called suddha
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cuttamayai (vintu enavum peyar) enpatu,
iraivan néré aintolil natattuvatarkuriya

miilapporul. itu nittamanatu,
viyapakamanatu, —mayakkam  ceyyatatu.
cutta mayaiyil tonruvana civa
tattuvankalakiya  cutta vittai, icuram,

catacivam, catti, civam ennum aintum. intat
tattuvankal aintinaiyum kalantu nivirtti,
piratittai, vittai, canti, cantiyatitai enra
aintu kalaikalum nirkum. vakkukkal nanku:
vaikari, mattimai, cikkumai, paicanti ena.
ivai tiulavaikari, cikkuma vaikari, mattimai,
citkkumai, paicanti ena aintakap pirintu,

vidya [or pure knowledge], isvara,
Sadasiva, $akti, and Siva emerge from
suddhamaya. The five-fold combinations of
these tattvas produce the five kalas [or
subtlest aspects of the objective world]:
nivrtti, pratistha, vidya, santi, and
santyatita. There are four forms of speech:
vaikhart, madhyama, sitksma, and pasyanti.
They are further divided into the five forms
of sthilavaikhart, sttksmavaikhart,
madhyama, sitksma, and pasyanti, which
stand for the five kaldas, 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
pralayakala are those who are affected by
the two malas of karma and anava, leaving
aside maya,

muraiyé ivvaintu kalaikalaiyum  parri
nirkum.

anmakkal malapanta petattinal
mitvakaiyar: munry malankalalum
pinippuntavar  cakalar,  mayaiyolinta
marrak kanmam anavam dkiya irantalum
pinippuntavar  piralayakalar,  anavam
onrinal mattum pinippun

tavar vinnana kalar enru munnamé

kirinom. mér kiriya cutta mayaiyakiya
puvanam, anava malam mattiramutaiya
viniana kalarukku wuraivitam. im mayai
tunpattotu viravutalinri inpam mdattiraiyé
payappatu datalin cuttam enappatum.

acutta mayai

acutta mdyai (atdo mayai enrum mokini
enrum peyar) enpatu, cutta mdyaiyil tonrum
civa tattuvankalil kurainta cutta vittaikkum
kilppattatu. ituvum nittamday aruvamay
vinaikkup  parruk  kotayiruntu, vittiya
tattuvankalin pirappitamay iruppatu. ivai
elu: kalam niyati kalai vittai ardakam
purutan mayai (ituvé pirakiruti mayai)
enpana. ivarrul purutan enru inkup
pécuvatu, marravai pola oru cata
tattuvamanru, atarku munnulla aintu vittiya
tattuvankalum  kitap  perru, atutta
tattuvamakiya pirakiruti mayaiyil poka
nukarcciyaic karuti nirkinra uyirin nilaiyée
puruta tattuvam enru collappatum. kalam
niyati  kalai  vittai  arakam  akiya
tattuvankalilulla  puvanankalil — uraiyum
anmakkal, anavam kanmam ennum iru
malankalal pantikkappattavar.
ivarkalukkup piralayakalar enpatu peyar.

affected only by anava. The world that
emerges from the abovementioned
suddhamaya is the place where the
reside. This maya is called suddha as it
makes experiencing only happiness, without
mixing it with sufferings.

Asuddhamaya

Asuddhamaya (it is whether called like this
or mohini) is ranked below the suddhavidya,
which is the lower among the Sivatattvas
that emerge from suddhamdaya. Since it also
is eternal and intangible and influences the
attachment to the deeds, it is the source of
the vidyatattvas. They are seven: kala,
niyati, kala, vidya, raga, purusa, and maya,
also called prakrtimaya [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 purusa is not a concrete fattva like the
others; manifesting after the five
vidyatattvas, what we call as purusatattva is
the condition of the souls wishing for
bhogas [that they experience] in
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murkiriya cutta mdyai allatapatiyal itu
acuttamayai enappatum.

pirakiruti mayai
pirakiruti mdyai (man enrum peyar) enpatu

mur  kattiyapati  vittiva  tattuvankalil
irutiyakac conna tattuvamakiya
mayaiyakum. itu  poka nukarcci

nikalvatarku millamatalal, milappirakiruti,
millappakuti  enrum  peyar  perum.
avviyaktam enra oru peyarum itar

prakrtimaya, which is the next fattva. The
souls that reside in the worlds where they
are affected by kala, niyati, kala, vidya, and
ragatattva are bonded by the two malas,
anava and karma, are called pralayakala.
Since this is not the afore-mentioned
suddhamaya, it is called asuddha maya.

Prakrtimaya

Prakrtimaya (also called man) is the last
tattva  among  the  aforementioned
vidyatattvas. Since this is the source for the
occurrence of enjoyments, it is also called
aprakrti or source matter. Another name for
it is also

kuntu. mukkunankalum itanitattuc
citkkumamay velip patamal (avviyaktamay)
nirpatal  appeyar. milappirakirutiye
paiicakkilecamakiya aviccai ankaram ava
acai kopam enpana vilaitarkuk karanam.
millappirakirutivé  vittiya  tattuvankal
irupattu nankum tonruvatarku millam. iv
virupattu nankum pin varuvana: pirutivi
appu téyu vayu akdacam enap piitam aintu,
cuvai oli wru ocai narram enat tanmattirai
aintu, kanméntiriyamana vakku patam pani
payuru upattam ena aintu, nanéntiriyamana
mey vay kan miikku cevi ena aintu, manam
putti cittam akankaram ena antak karanam
nanku-aka 24.

anavam kanmam mdyai ena miunru
malankalalum  pantikkap  pattavarkal
miunravatu vakaiyinarana cakalar enpor.
ivarkal wuraivitam pirakirutimayai. nam
anaivarum cakalar.

paiica malam
paiica malam enru kirum oru valakkum

untu. anavam kanmam mayai enra miunrotu,
tiroka malam mayéyam enra irantum céerntu
aintakum. miila malamana anava malattotu
porunti ninru ataip pakkuvap patac ceyvatu
tirotana catti enpatu. ituvum iraivanatu arut
cattitan.  itu  vinaippayanai — anmakkal
anupavittut tirttar poruftu, unmaiyai unara
vottamal ciritalavu maraittalal ituvum oru

avyakta. The reason for this name is that it
1s not manifested due to its subtle nature,
constituted of the three gunas. Miilaprakrti
is the cause of the emergence of the
paiicaklesa [or five afflictions]: avidya [or
ignorance], ahamkara [or arrogance], ava
[or passion], acai [or avarice], and krodha
[or anger]. Miilaprakrti is the source for the
production of the twenty-four tattvas. They
are: the five mahabhitas [or elements] that
are prthvi, apas, tejas, vayu, akasa [or earth,
water, fire, air, ether]; the five tanmatra [or
sense perceptions] that are rasa, oli, iuru,
ocai, and narram [or taste, sight, touch,
hearing, and smell]; vak, pada, pani, payu,
and upastha [or mouth, feet, hands, anus,
and genitals] that are the five karmendriya
[or organs of action]; mey, vay, kan, mitkku,
and cevi [or skin, tongue, eye, nose, and ear]
that are the five jiianendriya [or organs of
senses]; and the antahkarana [or internal
organs] called manas [or mind], buddhi [or
intellect], citta [or consciousness], and
ahamkara [or ego] — thus, 24.

We have said that those who are bonded by
all the three impurities of anava, karma, and
maya are called sakala. The place where
they reside is prakrtimaya. 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 enappatum. (tirotanam-maraittal.)
im maraippu uyirukku utaviyéyakum.
marroru malam mayéyam enpatu. itu cutta
mayaiyin tiratci allatu kariyamakiya cutta
tattuvankale yam, anavattal
maraikkappatta anmavin fianak

tirodha and mayéya to anava, karma, and
maya. The tirodhasakti joins with the
primary impurity amava 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. (tirodhana = to hide). Such
hiding is helpful for the souls.

The other impurity is called mayéya. It is an
accumulation of suddhamdaya or [the group
of] suddhatattvas that affect actions; it is
originated by the Siva’s Saktis because of
asuddhamdya that is the

kiriya caktikalai velippatuttum poruttum,
vinaip payankalai anupavikkum poruttum,
inriyamaiydta tanukarana puvana pokankal

kariyappatum  nilaiyil  acutta  maya
karanattil civacaktikalal
torruvikkappatuvatu. mdyaiyin kariyamé

mayéyam enru collappatum.

aintolil
ivwaru anatiyé miivakai malattalum totak
kuntu kitakkum anmakkalai

malapantattiliruntu vitu vittup périnpa
valvu alikka véntumenra perun karunai
mutalvanukku untu. ik karunaiyin velip
pattai virayattu allatu lilai enparkal. ik
karunaiyin  ceyalkal aintakac colvatu
marapu pataittal, kattal, alittal, maraittal,
arulal ena. ivarraic civaperumanin aintolil
enru caivam kirum. aintolil  ceyyum
avacaram nataracapperuman enpatakum.
caiva valipattaik kiiriya itattil
ivvaintolilkalaiyum nataraca tattuvattaiyum
vilanka uraittoram.

pataikattal-cirusti,  torruvittal.  iraivan
wyirkalaiyo  ulakaiyo  cuniyattiliruntu
untakka villai. uyirkalum ulakat
torrattukkuk karanamana citkkumap
porulum iraivanaip pola enraikkum ulla
porul. ivai oru kalattilum alivatillai enpatai
munnamé kurippittom. itu caiva cittantattin
atippataik karuttu. itu polave ullatu pokatu,
illatu varatu enpatu marroru karuttu. itaic
carkariya vatam enparkal. cuniyat tiliruntu
etuvum untakatu, ullatetuvum ciniyamakatu
enpatu itan porul. iraivan mayaiyai mutar

essential cause for the experience of the
worldly enjoyments, in order for the
kriyasakti to manifest the knowledge of the
soul hidden by anrava and for the souls to
experience the fruits of the deeds. The
action of maya is called mayéyam.

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 Dblissful life. These
manifestations of grace are called ‘[divine]
plays’ or /ila. Tradition talks about these
manifestations of grace as being five-fold:
creation, protection, destruction,
concealment, and grace. Saivism calls them
the five functions of God. Lord Nataraja is
the one who performs these five
occupations. We will explain the five
functions in the context of Siva worship and
the principles of Nataraja [ ‘s dance].

The creation is called srsti, “origin”. God
does not create the souls or the world from
sinya [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 Saivasiddhanta.
Similarly, another notion is that “what exists
won’t cease to be, what does not exist
cannot be produced [from nothing]”. They
call it satkaryavada [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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karanamakavum tan nimitta

karanamakavum

is said that God created the world as being
both the primary

iruntu ulakaip pataikkiran enpar. itu panai
vanaiyum kuyavan mannai mutar
karanamaka vaittu, cakkaramum kolum
tunaik karanamayk kontu, tan nimitta
karanamayiruntu, panai vanaivatu pola.
cirutti eppotum nikalntu konté iruppatu;
itarku mutivillai.

ulakattup porulkal yavum oru kalat til
untakic ciritu kalam iruntu pin aliyum
tanmaiyutaiyana. uyirkal valvatarku
itamayullatu ulakam. pataikku mun uyirkal
kévala nilaiyil anava irulil alunti arivu
vilankap peramal mayaiyil vinaiyal kattuntu
kitantana. intat tunpa nilaiyaip pokki
anmavaip périnpa nilaikkuc celutta enniya
iraivan vipai anupavittut tiravum, anavam
vilaki fianam vilankavum venti, uyirukku
utalum kan katu mutalana karuvikalum,

valvatarku — ulakum, pokattukkup pala
porulkalum torruvittan. ituvé pataippu.
pataippin  mutivana  nokkam  inkuk

kiriyamummala nikkameé.

kattal enpatu stiti. ittolilin karuttavatu,
wyirkalaiyum  torruvikkappatta  tékatip
piraparicankalaiyum avvavarrukkuriya kala
ellai varaiyil nilai perumdru kattu, uyir
vinaippayanai anupavikkat tunai
ceytalakum. ulakaip pataitta  iraivan
wyirkalukkup pala vakaiyana utalkalait
tarukiran. utalkalum valnalum perru valum
uyirkal vinai ceykinrana. vinai piraviyait
tarukiratu. piraviyil ticalatum wyir, vinaikku
erpa arivu vilakkam perukiratu. ivvaru
anupavittarkup poru

cause of maya and the nimitta karana. 1t 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. Srsti 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 anava, unconscious, and bound
by deeds in maya. 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 anava, and
realize j7iiana; 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

laka  ulakaiyum  karuvikalaka — utal
mutaliyavarraiyum tantu nilai perac ceytalé
kattal.

miunravatu cankaram, alittal. uyirkalukkum
pacankalukkum alivu enpatu illai. akave,
inku alittalin  porul ilaipparrutal enru
cattiram kirum. makappiralayam enpatu
anaittum otunkum kala ellai. appotu ella
ulakankalum uyirkalum cikkuma nilaiyil
maraintu nirkum. pirappinilum irap pinilum
pattuc culanru kalaitta uyirukkuc cila kalam
ilaipparac ceyvaté alittal ennum porulatu.
itan nokkam, mintum ciruttik kalattil

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 samhara, destruction.
It is not the destruction of the souls or
fetters. Therefore, the Sastras say that its
meaning is “taking rest”. The time frame in
which everything is suspended is called
mahapralaya. At that time, the world and
the souls disappear in the sitksma 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 ilaippu ninkit tanukarana puvana
pokankalutan kuiti vinaippayanai
anupavittut tirppatarku véntiya valimaiyait
taruvatakum.

tiropavam enpatu maraittal. maraittalal
uyir vinaiyilitupattu anupavippatal
kalakkiramattil iru vinai yoppu nikalkiratu.
itu mala mutirccikku, atavatu
paripakattirku, utaviyakiratu.

anukkirakam arul ceytal. iruvinai oppu
nikalntu malam paripakappatta alavil,
anukkirakam nikalkiratu. itai arutcatti
patital-catti nipatam enparkal. pacankal
yavum vitave, muttip pérukaikiitum.

iraivan cannitiyil eppotum inta aintolil
itaiyaratu  pala  patikalil  nikalntu
konteyirukkum. curiyanutaiya cannitiyilé
cila malarkal mottakiyum, cila mottu
virintum, cila nanku malarntum, cila
kiumpiyum, cila utirntum povatu pola,
iraivan cannitiyil

purpose is to provide the soul with the
necessary strength to interrupt the rest at the
time of the next srsti and experience the
fruits of the deeds getting together with the
worldly enjoyments.

Tirodhana 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 paripaka.

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”, Saktinipata. 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

ivvaintolilkal — wuyirin  pakkuvattirkerpa

nikalntu kon teyirukkum.

catti

civam enra porul onre. civatkin arralait
taniyé pirittuc catti enru collukirom. civat
taiyanrit taniyé catti enpatu illai. cattiyin
ceyarpatum  tanmaiyai  vaittuc  catti
palavakac collappatum. cattiyin coripam
wyirkalukku anukkirakam mattiran kuritta
nanamonreé,  atuve pardcatti  enpatu.
wyirkalukku — malaparipakam  varuvittal
kurittu aintolil ceyvikkum nilaiyil, atan oru
kiiru tirotana catti enappatum. mutalvan

carvanmakkalaiyum — muttiyil — cérppikka
ventum enak konta karunaiyé icca
cattiyakum. anmdkkal ceyta iruvinaip

payankalai anupavittut tirkka véntum enru
mutalvan ninaippatu fiana catti. até
karunaiyal, cirutti mutalana kariyankalai
natatti varutal kiriyd catti. icca cattiyal
anukkirakamuntay fnanacattiyal vinaikalai
arintu, kiriyacattiyal vinaikkitakat tekatip
piraparicankalait torru vittal nikalkiratu. ic
cattikal mutalvanukkuk karuviyéyam.

will be continuously performed for the
spiritual maturity of the soul.

Sakti

Its meaning is the same as Siva. We call
Sakti the power of Siva considered
separately. There is no sakti without Siva.
The sakti can be called in different ways
based on the manners it functions. The form
of Sakti that symbolizes only the grace
[bestowed] for the souls is called jiigna; this
is the paramasakti. One of its components,
which performs the five activities that lead
to the maturity of the impurities for the
souls, is called tirodhanasakti. Icchasakti is
the grace of the Supreme Lord wishing for
all living beings to join mukti. Jianasakti 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, kriyasakti performs
the actions starting from srsti. The cosmic
worlds are brought to existence through the
icchasakti that is the power of grace,
jhianasakti that is the power of knowledge of
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civattinutaiya — cattiyanatu  civattiliruntu
veru pirikka mutiyata arral alaveyakum.
tiyiliruntu pirikkamutiyata veppam pola,
civamum cattiyum irantum oru poruléyanri,

iru porulkalalla. civaperuman “anallai
pennallai  aliyumallai”  enrar  appar
cuvamikal. avaraiyé “ammaiyé appa”

enrum, “appan ni ammai ni’ enrum nam
acariyar patinar. arralaip pennakavum,
arralutaiyavanai anakavum

karma, and kriyasakti that is the power of
doing deeds. These saktis are activities of
the Supreme Lord.

The Sakti of Siva is its power that cannot be
separated from him. Just like you cannot
separate the heat from the fire, Siva and
Sakti are only one thing, and not two. Appar
said, “[God] is not male, nor female, nor
neither male nor female”. Our dcarya sang
calling him “Oh mother, father”, and “You
are the father, you are the mother”. In the
religious context, there is the

colvatu,  camayat  turaiyil  ettanaiyo
porulkalir  kanpatu  pola,  upacara
moliyattanaiye. itaiye purana

kaviyakkararkal “jakattukkup pita matakkal
ivviruvarum” enru connarkal. puranak
kataikku itu ventuvaté; anal tattuvak
karuttukku itu carrum poruntatu.

tacakariyam
tacakariyam enra oru totar cittantattil

collap perum; anma ulakin iyalpaik kantu,
pin uyirin iyalpaik kantu, pin civattin iyalpu
kantu, irutiyil civattotu onrum nilai varaiyil
perum anupava muraikalaip
pattuppatikalaka vakuttuk kitruvatu oru
marapu.

pirutivi tattuvam mutal civa tattuvam iraka

ulla muppattaru tattuvankalaiyum ivai
tattuvankal enru vativu kanpatu
tattuvaripam. ivai catam enru unartal

tattuva taricanam. civan acariya murttamay
eluntaruli vantu ivai catamenpataiyum,
anmavin fnianam tattuvatitamay nirpatu
enpataiyum, unartta unarntu nirpatu tattuva
cutti. tattuvankal ninkina kilaiyal, vanta
atita fnanattait  tanenru kanutal anma
riupam. tanatu ceyal illai yenru kantu, tan
enpatu  tomramal, antac  civamennum
paramanantap porulil kiiti atuvavatu anma
cutti, tiruvarulaiyé itamaka ninru kanutal
civaripam. kivappeérril kaikitum
aritarkariya  paramanantattaic  cérutal
civataricanam. arivikka ariyum anma
potamum  kanmappucippum  avaneliya
verillai enru kantu, akamum puramum
antac civattutané kitinirral civayokam.

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
Puranas’s writers said that he is both the
father and the mother of the whole world.
Puranic stories are necessary, but they do
not fit the philosophical tenets.

Dasakarya

In Saivasiddhanta, there are series [of acts]
called dasakarya; there’s a tradition to
divide the ways of experience into ten stages
by which the arma discovers the nature of
the world, then discovers the nature of the
self, then discovers the nature of Siva, and
finally becomes one with Siva.

Tattvariipa is seeing the forms of all the
thirty-six tattvas starting from prthvitattva
and ending with Sivatattva. Perceiving their
matter corresponds to tattvadarsana.
Tattvasuddhi is realizing them as matters
emerging from Siva in the form of an acarya
and [realizing] the philosophical concept of
soul’s knowledge. Having left aside the
philosophical principles, atmaripa is seeing
oneself as supreme knowledge. Merging
with the Supreme Being that is Siva,
understanding that that’s not our doing nor
that we are him, is called atmasuddhi.
Sivariipa is realizing that the grace of Siva
is everywhere. Joining the Supreme bliss,
known as being in his Siva’s abode, is called
sivadarsana. Having realized that there is no
difference between the bhoga and karma he
has arisen, Sivayoga is the inner and outer
union with that Siva. In that situation, Siva
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anta nilaiyil, civan ivan utalum uyirumay
ninru, pirarattamakiya visaya

resides in its body and [the soul] experiences
the worldly bhoga deriving from the

potattaiyum civa potamdyc ceytu, ivanaip
potamara ninru tanakki vituvan.
anmaldapamana  paramanantam  ponkik
karai purantu avacamurum nil civapokam
enapperum. ivvaru kankira tattuvaripam
taricanam cutti, apmarupam taricanam
cutti, civariipam taricanam yokam pokam
akiya pattumé taca kariyam enappatum.

mutti nilai

caiva kittantattin oru mukkiyamana kotpatu
mupporul unmai enpatu, itanpati, pati pacu
pdacam akiya mupporulkalum anatiyanavai,
nittiyamanavai  (alivillatavai)  enpatu.
anmakkalukku alivu illai. anma iraivanotu
irantarak  kalantapin,  atavatu  mutti
nilaiyilum,  pacankaliliruntu  vitupatta
pinnum, civattotu puranamdy onravatillai.
pirappiliruntum irappiliruntum-vinayin
totakkiliruntu-vitupattatu unmai. vitupatta
anma, iraivanotu irantarak kalantu avanatu
aintolilkalil campantaminri, avan périnpam
alikkat  tan  avvinpattai  anupavittuk
kontiruppan. ituvé irantarak kalattalin
unmaip porul enru cittantikal kiiruvar. inta
nilai ekamum alla, tuvaitamum alla; unmai
a-tvaitam. atalal itu cuttdttuvaitam enpatu
caivarutaiya karuttu. ivvaru anma on
rakamal irantumakamal ulla anantanupava
nilaiyil, munravatu porulana malam enna
akiratu empatu kelvi. itarkum alivillai
enpar, malamanatu varutta vittup pola,
muttiyatainta  anmakkalaip  pantikkum
valimaiyarrup pona potilum, piranamay
alintuvita villai; pettanmakkalaip pantittuk
kontutanirukkiratu. makacankara kalattil
itu, mayaiyil

past karma as well as Siva’s bliss, till the
soul is left with [Siva’s bliss alone, and
with] no enjoyment. Sivabhoga is the
uncontrolled  state  overflowing  with
spiritual supreme bliss.

Thus, we have mentioned the dasakarya as
tattvaripa, tattvadarsana, and tattvasuddhi;
atmaripa, atmadarsana, and datmasuddhi;
and Sivaripa, Sivadarsana, sivayoga, and
sivabhoga.

The state of mukti

An important tenet of Siva philosophy is the
threefold reality. According to this, there are
three beginningless and eternal
(unperishable) entities, that are pati, pasu,
and pasa. Souls are indestructible. Although
the soul merges with Siva — 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 Siva, henc
called Suddhadvaita. 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,

otunki, mintum ciruttik kalattil anmakkal
utaletuttavatane avarkalutaiya
paripakattukkut takkavaru avarkalutaiya
arivai maraittuk tan tolilaic ceytu kontutan
irukkiratu.  itanal  muttiyilum  minru
mutalum ullana enru collukirom.
(tacakariyamum mutti nilaiyum mikavum
nunukkamana cikkal poruntiya karuttukkal.
camaniyamayc camayattai ariya muyalvor
ivarrinul pukavéntuvatillai.)

they shrink in maya, 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 dasakarya 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 catanam

ituvarai pati pacu pacankalin
ilakkanankalaiyum, caktiyin tanmai,
aintolilin porul, tacakariya vilakkam, mutti
ilakkanam akiya porulkalaiyum kirinom.
ini mukti catanam emnpatu parrik kiri
ippakutiyai mutikkalam.

or aracanutaiya putalvan ilamaiyil yatu
karanattalo  arammanaiyai  vittu  vetar
kuttattile cérntu vétaral valarkkap pattan.
tan inna cirapyutaiyavan enpatu avanukkut
teriyavillai. vétanenré tannai mayanki

“«“

irukkiran. anta nilaiyil aracan vantu, ‘“ni

ennutaiya makan” enru avanukku unartti
vetar kittattiliruntu pirittuc cirappuc ceytu
tannaippola aracakumaranakkinan.
atupola, uyiranatu, tannaiyum ariyatu, tan
talaivanaiyum  ariyatu, aimpula vétar
culalirpattut  tuyarurukinratu. appotu
talaivan, tanatu arul karanamaka avanukku
oru kuruvaka eluntaruli vantu, pulankal
mutalana tattuvankal niyalla enru avanukku
unartti, avarrai ulla pati unaracceytu,
avarrininrum pirittu, avanutaiya

Mukti sadhana

So far, we have mentioned things like the
definitions of pati, pasu, and pasa, the
nature of Sakti, the meaning of the five
functions, the explanation of the dasakarya,
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 fattvas starting from
the senses are not [its real] self, makes it feel
those as they [really] are, separates it from
them,

anndanattaip pokki, avanait tanakkit tanatu
tiruvatiyil cérkkiran. kuruvativaka varukira
iraivan  tanatu tiksaiyal —avvamnmavaic
cuttandakkukiran.  kuruvin  parvaiyalum
paricattalum caficita  vinai  tirukiratu.
ceykinra ceyalellam civan ceyalenra
pavanai yotu ivvanma vinai ceytu varave,
akamiyam éraramar pokiratu. utal ulla
alavum piraratta vinai iruntu anupavittu,
utal ninkave, atuvum illamar pokiratu.
ivvaru iruvinaiyoppu kaikitukiratu.
pacufianattaip pokki, kuru ceyta pati fiana
upatécattal anava malamum akalkiratu.
ivvaru iruvinai yoppum malaparipakamum

kaikiitave, avvanmavitattut tiruvarul
patikiratu;  patinta  uyir  paramuttiyil
cerkiratu.

tiruvarul neriyil ninru civattaik  kita
virumpuvor pinparrattakka valkkai nerikal
cariyai kiriyai yokam fianam ena nanku.

ivai munnamé vilakki uraikkappattana. iv
valkkai nerikalil nirkum kalattu, atiyar
valipatu  ceytal mikka cirapputaiyatu,

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 Siva, the dgamya
karma will not occur. Thus, there will be the
cancellation of good and bad deeds. Having
dispelled the pasujiagna, even the
anavamala will vanish thanks to the
teaching of the pati jiana. 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 Siva
dwelling in the state of grace: carya, kriya,
yvoga, and jiiana.

All these [concepts] have been explained
earlier. While living this path of life, the
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avaciyamanatu.  civananikkuc  ceyyam
tanamanatu, ciritdyinum mélana perum
payanait tarum; nalla pirappir pirakkac
ceytu, mutan munru markkankalilum caratu
unmai Aanattait tantu, piraviyai aruttu
natan atikkamalankalai nanukuvikkum.
enta  nilaiyil  ninrorum,  civanutaiya
tiruvainteluttai vitippati uccarikka,
afifianam ninki anmavil aran utikka, malam
arum. purattilum aranaip picippatu atiyar
ceykaiyakum. yan enatu ennum konai niana
eriyal erittavarkalukku, vinaiyaip

servants’ worship is very important and
necessary. The donations to the Sivajiianins,
no matter how small, will give the greatest
benefits; they will provide [a Saiva] 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 Saiva] 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

pokki  iraivan tannaiyalippan.  akkinit
tampam  vallavanukku  anal  cutatatu
polavum, maruntum mantiramum

utaiyavanukku vitam ératatu polavum,
nanikku vinai érdtu. curruvataik kuyavan
niruttiya  potilum,  vékam  ullavarai
cakkaram culalvatupola, utal ulla varai atai
ottiya vatanaikal iruntu, utal mayum potu
malam mutaliya yavum mayntu pom.

inta nilaiyil civan muttar iruppar. ayinum,
iraivan  atiyarkalotu  kitiyiruntu, civa
vetankalakiya tiruniru uruttirakkam
mutaliyavarraip puntu avarrinitam anpu
celutti, alayankalellam aranenat tolutu,
“enrum nam yavarkkum itaivom allom
irunilattil emakku etiravarum illai” enra
perumita nilaiyil valvarkal.  icanukku
anpilldatavar, atiyavarukko evvuyirukkumo
tamakko anpillatavarkal;,  avarkalutaiya
cerkkai pirap pirappaik kuttuvippatu, akave
atai ninki atiyarutan kitiyirukka véntum.
tirukkoyilullirukkum  tirumeéniyaic  civan
enave kantavarkkum, mantirattale
ninaippavarkkum, iraivan ankanke uraintu
velippattu arul ceyvan. inana kuruvé civan

enru  valipattorukkup — paramporulakiya
civan  ivanaki, nayanam,  vacakam,
manatam ennum minru  tiksaikalalum

ivalaic civamakavé akkivitum.

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 jiianins. 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 jivan will be freed.
Moreover, those who gather together with
the devotees of God, carrying the sacred
ashes, the rudraksa beads, etc. as symbols
of Siva, worshipping Hara in all the temples,
saying, “We will never submit to anyone;
none is our adversary in the wide world”,>3
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 Saiva]
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 Siva that is placed in the
temples and to those who think of him
through the mantras.

2341 thank Professor K. Nachimuthu from the EFEO, Pondicherry, for his help on this quotation.
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tiruvarul

caiva camayattil iraivanatu tiruvarul enra
karuttu mikka cirappana itam vakikkiratu.
itaip pala itankalil kurippittirukkirom.
tiruvarul enpatu, uyirkal uyyavéntum enru
iraivan konta perunkarunai. itu
karanamakavé iraivan uyirkal

The guru, having become as Siva himself
for the worshippers of God, will make them
as Siva too through the three initiations that
are by vision, speech, and mind.

The divine grace

In Saivism, 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,

kalaippatainta  kalatté  otunkac ceytu,
mintum vinaik kérpap piraviyait tantu,
mayaiyiliruntu tanukarana
puvanapokankalait torruvittu vinaiyaruntac
ceykiran. uyirkal vinaiyai anupavittu
mutikkaventum, anava malapantattiliruntu
vitupatavéntum enpaté itakan nokkam.

parkatalil valum min appal unna ennamal,
katalin kan ulla pira cirruyirkalana picci
mutaliyavarrai  untuvala  muyalkiratu.
atupola, uyirkal tammaiyum ariyamal,
talaivanaiyum ariyamal ulakap porulkalil
parruvaittu ulalkinrana. ivvularciyiliruntu
milac ceyvaté utal kotuttatan kokkam.
alukkut tuniyil vannan canam uvarman
mutaliyavarraip pottu nanaittu, torrattil
pinnum  amalukkakki, piraku avarrait
tuvaittuc cuttamakkuvatupola, iraivanum
wyirkalai ulakapporulkalilé toyac ceykiran.
kanma valiyal inpam varumpotu ellorukkum
makilccitan. tunpam vilaiyumpotu varunti
iraivanaik kannillatavan enrukiita makkal
kurai kiurukirarkal. anal vaikkiyan, pun
utaiyavanukku vali untana potilum kiita,
kattiyal punnai aruttup piraku atai
arrukiran. tunpankalum it takaiyanave.

tay tantaiyar perra pillaikal tam collukinra
nalvaliyil cila camayam natakkatapotu
kopittup  pirampalatittuk  katumaiyana
tantanaiyum  kotupparkal. v valavum
pillaiyinmel érpatta parivinaléyam. atu
polave, iraivan cilaritattuk kopittu arul

ceyvatarkup patildakat tunpame
taruvatupolak tonruvatum. ituvum
avaravarutaiya  tivinaiyai  anupavittuk

gives them new births according to their
karma, makes the worldly objects to be
enjoyed appear from maya, 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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kaliya ventum enra karunaiyinal  compassion, for which one must experience
nikalvatéyakum. his evil deeds.

ivwaru iraivan  uyirkalukku inpamum Thus, God gives both pleasures and
tunpamum taruvatu vinaiyai anupavittuk  sufferings to the living beings for them to
tirppatarkakave.  ayinum, iraivanutaiya  experience their karma. However, it is not
arulin tanmaiyai varaiyarai ceytu colla possible to delimit the grace of God. We
mutiyatu.  manikkavacakarai  mikavum know from the scriptures that the God who

cotittut tunpattil alttiya iraivan até nérattil
anta itattileyé vanti enra pittu vaniccikku
arul ceytanenru niilkalinal arikirom. akave,
tiruvarulin pokkai unarntu alavittuc colla
mutiyatu. iruvinaiyoppu nikalntu, anta
nilaiyil  mala  paripakamum  untaki,
cattinipatam vilaiyum enru arul nilkal
pécukinrana. atavatu, parrillamal nalvinai
tivin  irantaiyum  anupavittup  palanai
civarppanamakak  karuti  irukka, meél
akamiya vinai varuvatu ninru, vinai utalotu

tested a lot Manikkavacar 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 saktinipata
will rise. In other words: having experienced
both the good and the bad karma without

kalikiratu.  iruvinai  oppu  vilaikiratu. attachment, one must think of the fruits [of
ittakaiya uttamarkalukku, anava malam the actions] as offerings to Siva, then the
paripaka  mataiyave,  tiruvarul vantu agamya karma won’t accumulate, and the
patiyum enpatu karuttakum. deeds will extinguish with the body. It is
vayalil umukiravan vayalai ulutu  believed that as the two kinds of karma will

pulutiyakki varampu kolikkontu mataiyai
etirnokki irukkiran. anal malai peyvikka
avanal iyalatu. atupola, nam nammaip
pakkuvappatuttit  tiruvarulai  etirnokki
irukkalaméyanri,  tiruvarulaip  perutal
nammutaiya putti piurvamana arralukku
atankatu enru cattiram collum. atalal ippati
natantutan tiruvarul pera véntum enru colla
mutiyatu. vantikkut tiruvarul
kaikitiyatupola, yarukkum enta neérattilum
ewitak karanam illamalum iraivanatu arul
nokkam vantu poruntalam. itai nirhétuka
katatcam enparkal. “atpalavarkku arulum
vannamum  atimanpum  kétpan  pukil
alavillai. kilakka venta” empatu campantar
vakku. ituve tiruvarulin iyalpu.

occur equally, for this kind of good people
the anava 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 Sastras, 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 nirhétuka [or causeless] grace.
“If one started asking about the manner in
which [Siva] bestows grace to the devotees
and his old glories: they are limitless™? is
Campantar’s saying. This is the nature of
God’s grace.

235 1 thank Professor K. Nachimuthu from the EFEO, Pondicherry, for his help on this quotation. Note that he translated
kel- 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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D1SCUSSION 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 Saivasiddhanta, 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 Saiva 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.?* 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 Saivasiddhanta in Tamil
Nadu perfectly exemplifies this scenario: the link between religion and ethnicity, namely
Saivasiddhanta and Tamil identity, became and grew strong??’ thanks to the activities of charismatic
Saiva reformers, as well as Tamil scholars that were worshippers of Siva. 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 Saivism and Saivasiddhanta, 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 Siva worshipper whose writings have influenced and still influence the research of others.
Saivism 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 Saivasiddhanta 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.
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As Goodall pointed out (2004, xiii), the surveys produced on Saivasiddhanta 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 Saivasiddhanta as of a totally Tamilian tradition. This notion
was not simply deriving from the fact that the Agamic 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 Saivasiddhanta — and Saivism 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 Agamas.

A crucial breaking point with such conviction occurred with the study of the Tantric Saiva
literature, which started during the 1980s and increased during the last two decades. Although many
aspects of the earliest developments of Saiva 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 Saivasiddhanta. The pioneering works of Héléne Brunner (1963-2003) on Saiva
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 Saivism and their literary production are examples of ground-breaking contributions
that have inspired generations of scholars, 23® opening the way to second wave of a broader study on
Saivism and, in particular, Tantric Saivism.2*°

This led to the reconstruction of an earlier phase in the development of Saivasiddhanta, during

which it was not restricted to the Tamil-speaking areas but was found across the rest of India. One of

238 1t 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 a la mémoire d’Hélene Brunner: Tantric Studies in Memory of
Hélén Brunner, edited in 2007 by Dominic Goodall and André Padoux; Mélanges a 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
Saivism 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 Saiva traditions, to a great
extent, thus clarifying and unriddling aspects of those that have been misunderstood for long time.

239 Both the Ecole Frangaise d'Extréme-Orient (EFEO) and the Institut Frangaise de Pondichéry (IFP) represent, since the
last sixty years, two crucial centers in Pondicherry for the study of Saivism 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 Nisvasatattvasamhita, also
referred to as Nisvasa corpus, one of the earliest Siddhantas (Goodall 2004, x1viii).2*

Although the scholarships of the last decades have highlighted and analyzed a more complex
past for the Saivasiddhanta, 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 Saiva 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 Saivasiddhanta is acknowledged and universally established in the academic field, the
prevailing idea among the common people who worship Siva 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 Saivasiddhanta and how it keeps on being considered

a crucial factor of the Tamilness.

240 Although different investigations of the Nisvasatattvasamhita 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
Stitras — namely the Milasiatra, the Uttarasitra, and the Nayasitra —, 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 Nisvasatattvasamhita. The Earliest Surviving Saiva 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 Nisvasamukha, providing for it a critical edition with annotated
translation. Although counted as one of the texts of the Nisvasa corpus, the Nisvasamukha is recognized as an introductory
book to it, written long after the earliest Stitras (ninth-century). Finally, no critical edition has been provided yet for the
Guhyasiitra, 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 Torzsok (2016) and Acri (2014).
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PHOTOGRAPHIC ADDENDUM

All the photos have been personally captured during my survey on May 2022.
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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

225



y £

|

\
v |

a /

F L
)

Figure 5. A section of Arunachalam’s personal literary collection, at the R6ja Muttaiya Research
Library in Chennai.

May 18, 2022
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Figure 6. A section of Arunachalam’s personal literary collection, at the R6ja Muttaiya 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 Roja

Muttaiya Research Library in Chennai.
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