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CHAPTER |
DEVELOPMENT OF SAIVISM



BEVELOPMENT OF SAIVISM

Saint Manikkavacakar sings *Siva that hath the Southern
Land Praise ; the God that belongeth to all lands Prajse’!
What the saint-poet suggests in these momentous lines is not
so much that South India is a Chosen Land but that itisa
land that has the distinction of worshipping the onc God of
all times as Siva. The sentiment expressed in these lines
lends credence to the view held by many scholars that Siva
was a contribution of the Dravidians to the Indian Religion®
as such. This is strengthened by the fact that the same giva
hardly occurs in the Rg Veda asa proper moun. It is often

1 Tiruvicakam. Porrittiruvakaval, lines 164 -5
St. Sundaramiirti is very definite about Siva favouring the Tamil
or the South country. He goes to the extent of saying
about Siva that He is a Southermer whose concern does not
extend toward West, North or East. “Tennanaik kudapilin
vadapalin kunapar céradacindaiyan’’ (7.38 8).

2 Pope, G U. writes that ““Saivism is the old prehistoric
religion of South India, essentially existing from Pre-Aryan
times’’ — Tiruvicagam (Reprint. (1959), p. LXXIV ; Slater,
G. says, "If Kali and Siva and Visnu are not Vedic deities,
and certainly they are mot. they can bardly be Aryan, and
there seems no other possible alternative thanto suppose they
are Dravidian ’’ -The Dravidian element in Indian culture,
p 50, cited ia the Siva-Siddhanta as a philosophy of Practi-
cal Knowledge, 1966, p 38. r‘Like Saivism itself, yoga had
its origin among the Pre-Aryan population, and this explains
why it was not until the Empire period that it came to play
an jmportant role in Indo-Aryan Religion™ - Marashall, Sir
Joho, Mohenjadaro and the Indus Civilization, Vol. I, 193],

p. 54.



2

applied to many gods of the pantheon in the sense of
‘propitious’. and once indeed to Rudra himself (x.92.9),
meaning paradoxically that the God of wrath is the very
apotheosis of propitiousness®., The origin of Saivism is lost in
obscurity and the Saivism of Thistory is acknowledged by
historians to be a blend of two lines of development, the
Arvan and the Pre-Arvant The Mohanjadaro and Harappa
excavations prove fairly beyond doubt the vogue of a civilisa-
tion, pre-Aryan in content and presumably Dravidian®. From
these excavations we get the first available evidence of Saivism,
specially the worship of the figure of Siva or his ancient
prototype®. Sir John Marshall rightly observes that Saivism takes
its place as the most aacient liviog faith 0 the world”.

3 Sastri, K. A. N, The Cultural Heritage of India, Vol.
1V, 1956, p 64

4 Sasin, K. A N, ibid. Vol. 11, p., 18.

5 They exhibit the Indus peoples of the fourth and third
millenia B C, in possession of a highly developed culture in
which no vestige of Indo-Aryan influence is found - Marshall,
op. cit., Vol 1, preface, p.v. There are scholars who doubt
this. For instance, Sastri, K A.N. says, *‘If, as 1s generally
held, the Harappa cunlture and Vedic culture represent pre-Aryan
and Aryan Strands, we have bere an instance of Syncretism ....""-
Development of Religion in South India, 1963, p. 18.

6 Side by side with this Earth or Mother Goddess there
appears at Mohanjadaro a male god. who s recognizable at
once as a prototype of the historic *Siva’ll- Marshall, op.cit ,
Vol. 1, p. 52, and also, * The second feature of this pre-Aryan
God that links him with historic Siva is his peculiar Yogi-
like posture’’. ibid.. p 53.

7 Among the maoy revelations that Mohanjadaro and Harappa
have bad in store for us, none perhaps is more remarkable
than this discovery that Saivism has a bistory going back to
the Chalcolithic Age or perhaps even further still, and that

it thus takes place as the most ancient living faith in the
world. ibid., Vol. I, preface, p. vii.
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Even those advocating a Vedic origin of Saivism admit
that Vedic Rudra came to be identified with Siva of indigenous
people 8  Whether the two deities were ongnally identical, or
different but later on identified, it secems to be a fairly accep-
ted view today that the religion of Saivism itself is anterior
to the Vedic cult of the Rudras. The name Sive itsclf, it
has been shown with plausibility?, is Dravidian in origin,
though later appropriated by Sanskrit.

Of the four Dravidian languages spoken in the southern
part of the country, Tamil has the oldest literature dating
well back to the pre-Christian era and as such can be taken to
represent, amply and aptly, everything that was Dravidian. And.

5 “We need not suppose that in this presentation the
Brahmanas were creating a pew figure; rather they were adapting
to their system as far as they could, a great god of the people.
But the Rudra of this period can hardly be regarded as a mere
development of the Rudra of the Rg Veda; it seems most probable
that with the Vedic Rudra is amalgamated an aboriginal god
of vegetation, closely coonected with pastoral Iife’” — The
Cambridge History of Ancient India, pp. 144-5, cited in the
SSPPK, op cit., p.30 The Rig Vedic precursor of Siva is
Rudra” — Sasin, K A. N., DRSI, p 18.

9 It has been suggested that the name Siva 1s coonec-
ted with Dravidic root meaning ‘red’. Whether this surmise
is correct or mot, it is by no means unlikely that Sanskrit
epithet of Siva (the auspicious). applied to this god by the
Aryans, bore a phonetic resemblance to his original name.”" —
Marshall, op cit., Vol. I, p. 56. And Maraimalai Adigal feels
that ‘‘the root-meaning of the two terms, Rudra and Siva, in
Tamil 1s ‘to be ruddy’. Without mutilating or twisting the
shape of these two terms you can quite easily derive the one
from the root ‘urv’ and the other from ‘Siva’, both meaning
in Tamil, 4o be ruddy’’ SSPPK, op. cit., preface, pp. 33-34.
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as the canonical and doctrinal works of the Saiva Siddhanta
philosophy are available almost exclusively in Tamil,'? it is
but proper to look into the history of the Tamil literature
to trace the worship of Siva in the Tamil Land, and the
philosophy that grew up with it.

1. SIVA WORSHIP IN TAMIL LAND

By Saivism is meant becoming related to *Sivam’: says
Tirumilar, a Saiva saint of the early Christian era. By Saivam
he -means the religion of Saivism which is here characterised
broadly as Implying the art of becoming united to Sivam.
Worshipful relation to Sivam, the one God, as the characteristic
feature of Saivism is at least as old as the Tolkappiyam,
the oldest extant treatise on grammar in Tamil, as old as
Panini if pot order®. Omne of its aphorisms defining the duties
of married couple says. ‘““When they have fully enjoyed their
life berein with children and relatives, they should contemplete

10 **The fact must be borne in mind that in Tamii alone
exist systematic, authoritative works on the Saiva Siddhanta,
whereas in Sanskrit either in the Vedic or in post-Vedic period
not even a single systematic work on this philosophy is to
be met with, even though its principal tenets are found scattered...
in the Upanisads and ...... the Vedanta works’’® — Maraimalai
Adigal. ibid , pp 53-54.

1 “Saivam Sivanudan Sambandamavadu’’ - Tiromandiram,
1486.

2 Bharati, 8 8., Age of Tolkoppiyam, Aunals of Annamalai
University, 1936, where the author gives very plausible reasons
for dating Tolkappiyam earlier than Panini.



on the Good; and that is their life’s ultimate goal.”’® Another
aphorism of Tolkippiyam makes mention of the presiding
deities of the five divisions of land, viz., forests, hills, pastures,
sea and desert.t From these it is evident that the early Tamils
had a conception of deities and also perhaps of the deity of
the deities conceived abstractly in terms of transcendence, for
another aphorism® says that the Book by Hum that is the
First (Munaivan), whose knowledge is free from the effects of
the Deed (Karma) is the original Book. Here the expression
‘being free from the Karma’' means infinitude or freedom with-
out beginning (apidi mukta) It is also conceivable that the
Tamils’ conception of God was that of the Absolute. Tolkippiam
makes use of the word ‘Kadavul’®, which is significantly also
the name that has established itself in popular vogue in Tamil
for God. This word means simply that which s transcendent.
On the other hand ‘irar used by Tiruvalluvar stands for
immanence’ or omnipresence and suggests divioe providence.
It is evident from these expressions and especially their popular
acceptance that Tamil bas had a conception of God as both
immanent and transcendent ‘Kandali’ another expression for

3 Kimam .Canra Kadaikkaotkalai ...... Cirandadu payirral
irandadan panbé-porul, 190. ‘Cirandadu’ means the Good
(Magnificent) This expression has been expressed 1n this respect
by later writers also, e.g., ‘Cirappenum Cemporul’. (Tirukkural,
36.8) ‘Cemporuttunivé® (Tiruvicakam, piditta pattu, 1) etc.,
Etymologically connected with «$ivam’ understood as a Tamil
word.

4 Porul, 5.

5 ibid , 640.

6 Kaimappakudi kadavulum varaiyar-Porul, 81. ‘kodinilai...
kadavul valttoda kanniya varumé. ibid, 85.

7 Tirukkural, 39.8 and see also Parimelalagar’s note im
the beginning of this Chapter. ‘Iraivan'' ibid. 1.5 and 10.
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God in Tolkdppiyam, not so popularly known. means at least
according to one commentator a ‘Being, absolute, independent,
mpersonal and transcendent.®

Tirukkural, a didactic work of the pre-Christian era,
deliberately secular in its expression, is not however entirely
secular in its contents. It begins with am invocation to God.
The ten couplets of the first chapter speak of the pature and
qualities of God. as being at once immaanent, transcendent’ and
also as neither in an exclusive sense but as co-existing?, as
endowed with pure knowledge!?, as presence in the hearts of those
meditating on Him!!, as above appetence and aversion'2, as one
whom neither merit nor demerit afflicts'®, as naturally free
from the smares of senses', as the Imcomparable’, graceful
and impersonal'® of eight supreme qualities!” and omnipresent?®.

8 Porul, 85 - Naccinarkkiniyar’s commentary.

9 Suggested by the expression ‘adipakavan’ Tirukkural, 1.
10 valarivan. jbid. 2.

11 malarmisai €kinZn. ibid. 3.

12 véndudal véndamal ildin. ibid. 4.

13 iruvinaiyum c&rd. ibid. 5

14 porivayil aindavittin ibid. 6.

15 tapakkuvamai illadin ibid. 7.

16 aravali andanan. ibid. 8. The expression ‘aravili,
andanan’ fully explains that he is impersonal (as justice) and
graceful’, for the author explains eisewhere the full meaning
of *andanan’ (having andanmai = grace) — ‘evvuywkkum
ceptanmai pindolukalan’. ibid. 3. 10.

17 enkunattan, ibid. 9. Parimélalakar, the commentator,
refers to the Saivagama doctrine of eight divine attributes.
18 iraivan. ibid. 10
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And he is also called, in another context. the ordainer of des-
tiny'® It 1s plausible to discern in these expressions used for
God the seeds of Saiva Siddhiata Philosophy??.

The culture of the early Tamls, though avowedly
secular in tone, was not without some religious overtones.
In the ancient Sasgam lterature, pre-Christian in time, which
are anthologies, we come across descriptions of gods, Siva,
Visnu, etc. There were temples for these gods 1a  big cities
fike Kavirippiimpattinam, Madurai, Vaiici, etc.?’ Five of the
eight works (Ettuttoka:), viz, Akananiru, Puranigiiry, Ain-
kuruniiru, Padirruppattu and Kalittokai contain invocations to
Siva, though the composition of these invocatory verses is
suspected to be of later age. In these works Siva is
mentioped as ‘one with matted hair’ 22, the three-eyed one 23,
one who is blue-throated®®, the supreme®®, one with a divine
consort?®, ome with the Ganges on his head??, the Dcstrolyer“s,

19 vakuttin ihid. 38 7.

20 Vajravelu Mudaliyar, K, decmonstrates with great
plausibility 101 Tirukkaralin utkidakkai Saiva Siddbintamé
that Tirukkural bespeaks only Saiva Siddbacta philosophy
though making use of meutral terminology.

21 Rajamapikkam, M., Saiva Samayam, 1959, p. 28.

22 Paraniniiru, I; Kalittokai, 38.

23 Paraniniira, 1; Kalittokai, 2

24 Puraniniirm, 55, 91; Paripidal, 5.

25 Mudumudalvan, Puarananira, 166.

26 Ainkuruniru, Invocatory verse.

27 ibid., 207; Paripidal, 8; Perumpanirrappadai, lines

430-33.
8 Kirrn. Puranipire, 56, line 11.
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one who sits under the bamyan tree®® and one with a sword®®.
These descriptive epithets are quite significant. Siva the sus-
tainerS! is also the destroyer®®. He dances after destroying
everything and that dance js known as ‘kodukotti’®2. These
descriptions of Siva, particularly calling Him the sustainer and
the destroyer, indicate in & way the Saiva Siddhantic concep-
tion that Siva is the author of the cosmic functions.

The two great Tamil epics, the Cilappadikiram and
the Manimékalai of the early Christian centuries, as also the
Maduraikkafici. one of the Ten Poems (Pattuppattu) speaks
of Siva counting him as the first among gods®®. The first of
these three works mentions Siva as the Great one who hasa
body that has not been given birth to% and the other two
as “The Lord with the sight of the eye of the forehead”®.
Maduraikkafici gives the first place to Siva among gods and
speaks of him as ‘the ome who created the five elements’®.

29 Kalittokai, 81; Akaniniirm, 181; Purananiru, 198.

30 Kalittokai, 103. For references to Siva see also Purananiira,
Invocation, verses 1,55,56 and 166; Kalittokai, 1, 2, 38, 81, 83,
100, 101 and 103; Paripidal, $ and 9; Tiramurukirrappadai-.
line 256 and lines 153-4; Cirapanirruppadai, lines, 96-7, ¢tc.

31 ellavuyirkkum &mam dkiya. Puarananiirm, Iavocation.

32 kfirru  ibid. 56.

33 Kalittokai, Invocation ; refer to WNaccinarkkiniyar
commentary.

34 Cilappadikiram, 5, lines 169-72; ibid, 14, lines 7-10 H
Manimékalai, 1, hines 54-55 ; Maduraikkifici, lines 453-55,

35 piraviayakkaipperiyon. Cilappadikiram, op. cit.

36 Manimékalai, op. cit ; Maduraikkafici, op. cit.

37 nirum nilapum tiyum valiyam, mika vicumbodu aindudan
iyarriya maluval pediyon. op. cit.
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Avur Milankilar, in his poem, tells that the <Veda consists
of four divisions and six branches that are imseparable from
the tonmgue of the greatest God with matted hair (Siva)ss.””
This gives us aclueto determine that the early Tamils knew
the Vedas and the six parts (angas) of them and believed that
they were the words of Siva. This, as we shall see later, is
one of the central tenets of the Saiva Siddhanta philosophy.

The Cilappadikiram mentions the Paficiksara (the five-
lettered word). It says this five-lettered word is a maptra
and occurs in the Veda®., This is the first reference to the
Paficiksara in the early Tamil literature. The Cilappadikiram
speaks that Cenkuttuvan was born by the Grace of the Lord
with red matted hair (Siva)®. And he was a devotee of Siva*'.
In the court of Cenkuttuvin a male dancer (cakkaiyan) per-
formed kodukotti, a dance which Siva did while Uma, his
divine consort, stood and watched*?. +Kodukotti’ is the name
of the dance which Siva performed when the three cities’

(Tripura) were burning?s.

38 nanriynda ninimircadai, mudu mudalvan vay poka,
tonrupurinda frirandin, 4runarnda oru mudundl. Puaraninire,
166, lines 1-4

39 aromarai marungin aindinmm ettipum, varumurai
eluttip mandiram jranpdum, orumuraiydga ulamkondsdi.
Cilappadikiram, 11, lines, 128-30.

40 ceficadai vanavan arulinil vilanga, vaficittdnriya vinava,
26, lines 98-99.

4] ibid., lines 169-72.

42 ibid, 28, lines 67-75; Kodukotti is referred to as
<kotticcidam® in this passage.

43 imaiyavan adiya kodukotti adalum. ibid. 6, lines 40-43;
This passage mentions another dance of Siva known as
Pandarangam - térmun ninra tisaimukan kanap parati yadiya
viyanpanderangam. ibid., lines 444-45; also Kalittokai, 1.
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It is striking that nome of the Sangam classics mentions
«Sjva’ by name His descriptions and deeds are given elabo-
rately. He is mentioned by various descriptive pames like
‘mudumudalvan’*t (the oldest of the old), ‘iraivan’* (immanent
being), ‘imaiyavan'4s (a celestial being), ‘dlamar kadavul’47 (God
present under the banyan tree) etc., but nowhere do we find
the word ‘Siva’ being mentioned

The expression ‘Siva’ connotes the guality ‘propitious’.
‘Semmai’, the root of this word, stands for ‘red’, ‘justice’,
‘order’, ‘perfection’ and ‘good’. In all the aforementioned
Tamil works, Siva, though not mentioned by this word, is
referred to as to ‘‘one who is red’’. Later on this has been
extended to the deity Murukan, whom the Purana has as the
son of Siva'. As it was shown earlier, Tolkippiyam calls
the Supreme God as ‘ci.andadu’ (the magnificent). The
adjectival use of ‘Siva’ as in ‘§ivanda’ is also pot unknown*’.

44 Puraniniru, op. cit.

45 Manimékalai, 27, line 95.
46 Cilappadikaram, op. cit.

47 Kalittokai, op. cit.

48 Seyyan sivanda idaiyan - Tiramurukirruppadai, line,
206 Varunan mentioned in the Tolkappiyam (porul, 5) is
the Vedic god, Varuna. But there are scholars who believe
that this word is from Vannan (Tamil). Ilakkiyavaraliru,
Pt. 1, pp. 73-4. This Vannan (meaning one who is coloured)
might have referred to Siva, as he is always mentioned as
‘red ome’.

49 Tiremurukirrappadai, line 206.
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So, ‘Sivan’ is one who is ‘red’. [Even his hair, wWhich is
matted, is called ‘red hair’.5¢

So ope can even conjecture that the Tamil word
«Siva’ was taken into the Vedic literature®!, and Rudrais
called Siva in the Rig Veda®%. Once having gained acknow-
ledgement as a current coin in the Vedic literature, it soon
came to be adopted and accounted asa proper name in later
Tamil hterature to refer to what earlier was called by different
descriptive expressions like Periyon (the Great), Irai (the

6 Purananuru. lInvocation; also ‘Taniyarmadi ceficadaiyan’
Sambandar, 1.38. 5; God manifests himself i fire. That is why
in the RigVeda Rudra 1s called Agni. ‘tvam agne Rudra’ (I
1.6); the hymns of St. Sambaandar, St. Appar, St. Sundaramurti
and St. Manikkavacakar also speak of fire as the special form of
Siva. Fire is both visible and also invisible, as 1 its latent
presence in fire-wood.  Fire, therefore, 1s taken to typify the
pature of Godhead who has His visible concrete manifest
form and also at the same time nom-visible universal and un-
manifest. The Tamils identified their God with fire and ascribed
the colour and the glow of fire to God. Siva is the Being
having the form of glowing red. Sivan enum ndmam,
tanakké udaiya semmeni emman’” - Appar, 4 112 9; muluttalal-
ménittavalappodiyan - Sundaramurti, 7. 24. 1; cudarkinra kolam
tiyE ena mannum cirrambalavar-Manikkavacakar, Tirukkovaiyar.

51 Sir John Marshall says **it is by no means unhkely
that the Sanskrit epithet of Siva (the auspicious), as applied
to this God by the Aryans, bore a phonetical resemblance {o
his original name’’ — Mohenjadaro and the Indus Civili-

zation, op. cit., p. 56.

52 Rig Veda, X.92.5; Regarding the issue if the term is
used here as aname or only ap epithet, the late Nallaswami
Pillai writes that ‘‘Sayana in his great Bhashya takes Sivah
as a noun and not as an adjective as translated by most oriental
scholars.” Studies in Saiva Siddhanta, 1962, P. 39 (footnote)-
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jmmanent being), Kadavul (Transcendent). etc "8 Anyway by
about the time Manimékalai appeared, the word Siva and its
derivatives like Saivam and Saivavadi were in full vogue in
the Tamil land.

The Maniméckalai, for the first time in Tamil literature,
refers to the philosophical notion of God as of Eight forms.
“Siva has as his forms the eight objects, viz.. the two lights
{sun and moon), the five elements (earth, water, fire, air
and cther) and the doer (the self). Knowledge of manifold
kind forms His body. He creates the world and destroys it
as ap act of play. He removes the fatigue (due to birth and
deaths) of the soul. He bas none as his Supreme. Aund He is
called *Isapan’ 54

Tirumilar, avthor of the Tirumandiram, is said to have
lived during the early Pallava period?®. As we shall be dis-
cussing Tirumiilar’s work separately under devotional literature,
it is enough to say that Tirumiilar was the first author to

53 These have already been explaived.

54 Manimtkalai, 27, lines 86-95; These eight forms
(Astamirtam) have been extolied by the later Saivaite saints
also. The Astamiirtam has a special significance in the sense
that this speaks of Siva’s immanence in the pasu (doer) and
the pasa (the other things being the outcome of the maya).
It is also noteworthy that Manimékala: speaks of removing
the fatigue of the souls (ilaipparral), for the first time, which
ts one of the paficakrityas (fivefold acts) attributed to God.

55 Rajamanikkam, M., The Development of Saivism in
South India, 1964, p. 34. Tirumilar is believed to have lived
before Abhinavagupta, the celebrated author of a number of

works of the Prawyabhijiia school of Kashmir — Dr. Ramabpa-
sastri cited in DSSI, p. 60.
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mentjon ‘Siddbhinta’?® and speak at some length of the tenets
of Saiva Slddhanta philosophy.’” In the fifth section (Tantra)
Tirumillar speaks of various types of Saivism.” He hsts them
as asuddha Saivam’. ‘kadum suddha éaivam’, ‘suddha saivam’
and ‘miarga Saivam™®

This sufficiently proves not only that there was Siva worship
in the early Pallava period but there were many ways of
worship characteristic of different schools of Saivism. Tiru-
mandwram was a stimulus for the growth of later Saiva
Siddhinta Sastras. It is almost the only source to study
the growth of Saivism in the Tamil Nadu during the 4th, 5th
and 6th centuries A.D., which is known as the dark age of
the Tamil country.’’®®

Then the later Pallavas appear on the sceme. Their
reign extended from Mahéndra Varman I (600-630 A.D.) to
Aparijita Varman (875-883 A. D.). They inscribed the Nandi
mudra (impress of the Bull, the vehicle of Siva) in all the

66 Verses, 2329, 2331, 2332, 2343, 2346, 2354, 2355, 2356,
2361, 2363-65
57 Verses, 2366, 2367, 2371, 2373, 2374, 2380-84, etc.

58 Verses, 1394-97; 1398-1401; 1412-16 and 1402-11 respectively.
catuddba $aiva’® people wear kundala, the ash and the rud-
riksa ; follow carya and Kriya methods and chant maatras ;
followers of ‘kadum $uddha saivam’ are above the four paths
(carya etc.) ; they do not pay attention to their external
appearance. They have attaioed ‘sdyajya’. «Suddha $aivam’
people know the difference between Pati, PaSu and Pasam, and
are careful not to allow the ésuddha miya to mix with the
aSuddha maya. And the followers of ‘marga S$aivam’ wear
kundala and the ash; pay more attention to jhiana.

59 DSSI, p. 86.
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Royal grants. This ‘mudra’ continued till the end of the
Pallava period, in spite of 4 few kings of that dynasty who
embraced Vaisnavism So ut can safely be said that Saivism
was the state religion during the Palldva period.®?

The Pallava king Mahéodra Varman, originally a Jain.
was converted to Saiva faith by St. Appar, one of the four
masters of Saivism. The king built many temples for Siva
after his conversion. And 1t was he who made Saivism the
state rehigion. His great grandson, Paramééwara Varman
(660-680 A. D)) built the Siva temple at Kéram. His inscrip-
tion in the Ganésa temple at Mahimallapuram reads; “Siva is
without superior. He is unborn. Srinidhijst assiduously worships
Siva. Six times cursed be those in Whose hearts does not
dwell Rudra "'8?

His son Raja Simha (680 700 A.D.) built the famous
Kailasanatha temple at Kafici. The temple is full of inscriptions
and scenes representing Purapic stories. It ijs known for its
high class architecture. The inscriptions therein make mention
of him thus: ‘Sivachidimani, Sankara Bhakta, Agama Priya,
who considered Siva as his protector, Rsabhalaficana, follower
of Saiva Siddhanta, obe who considered that itself as his

60 Cf. ““Since the impress of Nandi or Bull alone is found
in the copper plates issued by kwngs like Nand: Varman II
and Nrupaiufiga Varman, who espoused Varshnavism, it is
known that Saivism alone was considered to be the state
veligion. This is confirmed by the fact that Nandi was being
surmounted in: the plates of Kiram and Kasikkudi ... We also
sce the impress of the Bull in many Pallva comns.”* ibid., p. 89.

61 One of the titles of Paraméévara Varman.

62 South Indian Inscriptions, 18 - cited in DSSI, p. 94.
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support, wearer of Siva on his head.”’%® And the other Pallava
kings who came after Rdja Simha also built Siva temples.
They are borne out by inscriptions.

So it is sufficient to mention here that Saivism was the
state religion of the Pallavas and they were builders of umique
Siva temples by which means they could spread Saivism For
the first time we hear of ‘Saiva Siddbinta’ being mentioned
in one of the Pallava inscriptions. Most of the Nayanmars
(devotees of Siva) lived in the later Pallava period. So we
can safely conclude that the philosopby of Saiva Siddbanta
was known to people and Siva worship was quite wide spread
then. And that the philosophy of Siva Siddbanta, codified later
on in the 13th century had its soil and seeds centuries before the
advent of Meykandar.

So far we had seen that Siva worship was there even
before the Christian eras that Siva was conceived as the Supreme
God and the cosmic dancer, that there were devotees who
sang in praise of him. that there was the Saivavada by the side
of other creeds, that there were temples built by the Pallavas,
that even before them the Saiva Siddhinta as a system was
expounded by St Tirumilar in his immortal work, that this
system was called the Agaminta also and that it found a
place in the inscriptions of R&ja Simha.

As it was mentioned earlier, most of the Nayanmars!
and the religious teachers of Saivism lived duriog the later
Pallava period and they poured out in their hymns the love

63 South Indian Tuscriptions, I, 23. 24 and 25; Epigraphica
Indica, 18, p. 150 - cited in DSSI. p-97

64 The expression ‘Niayanmars' means devotees of Sjva.
Originally this meant ‘leaders’.
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they had for Siva, the methods to be followed in the worship
of Siva, etc. A study of these hymns. called 1the Tirumurais
{the sacred books) will reveal the condition of Saivism after
the Pallavas till the advent of St. Meykandar, at whose hands
the Saiva Siddhaata philosophy took a final and the most
beautiful shape as a system and ‘end of ends’.

2. HYMNS AND DEVOTIONAL LITERATURE

The pre-Christian Tamil land saw the effulgence of a
highly developed culture and literature. Concepts of God and
cosmology and other high values of life found place in them.-
The people were so much advanced that they could divide
tbe content of literature ioto two broad divisions, viz..
akattinai and purattina; Akattinai spoke only of lovel.
Tolkappiyam provides a grammar for this. The Sangam
literature speaks of gods, their worship etc,, Cilappadikaram
and Manimékailai give evidence 'to the existence of religions
in Tamil-nad. The tenets of Jainism and Buddhism entered
the South and captured the imagination of the people who
were weary of warring fauhs and cults in perpetual conflict.
Cilappadikaram. a Jaina work, 1s toleraat in its outlook and
warm in 1ts praises of Gods like Krishna and Siva. Manimékalai,
the complementary epic, is, however, sectarian and intolerant
of other creeds. What is obvious from this is that Jaigism
and Buddhism had taken roots in the Tamil Jand. With the
advent of the Kalabras, the rulers from the Nornth, who
subdued Pandiya kings and, practically crushing everything
that was native, introduced their own religion, culture, etc.,
Jainism, their state religion, perhaps became firmly eatrenched

1 Fraiyapar Kalaviyal’s commeatator, the celebrated
Safngam poet Nakkirar, gives a very ingenious account of the

close relation of the theme of love to that

of spiritual
realisation.
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in Tamil Land® Their rule for three centuries had dome
enough damage to the Vedic beliefs already prevalent in
the country. Though the Tamils were attracted to the tenets
of these two religions, viz, Jainism and Buddhism, especially
to their other worldly outlook if only as a refreshing contrast
to their own preoccupation with love life, which was their
dominant literary theme, they missed something iu their teachings.
There 1s no place for the layman as a layman in these faiths. The
call is for renunciation upderstood as formal, joioinga mon-
kish order. There s no popular appeal. Instead pressure
was brought on their behalf from the side of the State
converted to these faiths, To the people who enjoyed utmost
freedom of worship this was intolerable. The advent of the
Gaivaite masters who came to grips with these faiths, at the
end of the Kalabra regime was a god-sent relief.  These
masters without mimmising the importance of renunciation,
calling Siva the ascetic of the ascetics, at the same time sang
of -the LORD being inseparably with His divine consort, im-
plying that He is also at the same time God of Love. The
fine arts which were discouraged by the followers of Jaina and
Buddha faiths, were given a fillip by the Saiva devotees. The
masters made use of music to sing the praise of their God.
They changed the atmosphere as a result of which great
tempies were built by the kings and they became the reposi-
tories of all arts

The incidents in the lives of these nayanmérs regarding
the defeat of the Jains and Buddhists at their hands show
clearly the revival of the old values and of freedom of worship.

2 Periyapurinam calls them °Vadukakkarunidar’ 15 .15
the king 1t is reported, was of the faith of Jainism, and
insulted and harmed the Siva Bhaktas. ibid. 14; Veémbattirar
in his Tiruvilaiyidal likewise says that the king embraced
Yainism and destroyed the Vedic order; «Kanpamandalam
kondaman kaiyar kaivilundu, munnanidiya vaidika muraiyaiyum
olittan’’, (Miuttiyarkku arasalitta truvilaiyadal).
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This renaissance was kept up till the 12th century, which saw
the great epic, Periyapuranam, and was the cause for the later
development of the philosophy of Saiva Siddhinta as a system
in the 13th century.

The hiterary oulput - particularly of Saiva faith - of this
period of revival and renaissance has been canonized by Nambi-
indarpambi of the 10th century., Let us see this in detail.

The whole of Saiva literature 1n Tamil bas been divided
into two, viz, Stotra (hymns in praise) and Sastra (philoso-
phical treatises)®. The former are the canoonical literature
which forms the fountain-head of the Saiva Siddhinta philosophy
and is of the nature of mystical outpourings of the saints
of different periods.

Tradition groups them under twelve Holy Books
(Tirumurai)* opaming and enumerating them as Holy Book
one, Holy Book two and so on A twelftb, viz., Periyapuranam
must have been added during the life time of the author of
the Periy@8purdnam itself®

The Tamil word ‘murai’ has many usages aud meanings. a
proposition, reiationship, good conduct, order, a habitat, quality,
grade, anliquity, comnection, an appeal and greatness®.

3 tottiramum sdttiramum andr 1imé.  Appar, 6 78 5.

4 Tiroamandiram, one of the twelve itself, uses the
expression ‘nirumurar’ - “‘p&dum tirumurai parppanipidangal’’,
1043 ; also “‘tirumurai eluduvdr vacippor’’. Periyapurinam,
38. 3.

5 Pavai  pakartiru varulci randamurai  Panpirandena
vakuttapin. Umipati, Cékkilix parinam, 96

6 adanganmurai irdycci, Karandai Tamil Sangam Silver
Jubilee Soavenir p. 347. Also *“Ko$amum palamaiyum filum
kttum arppum muraimaiyum muraiyenalikum® - Pingalandai,
3983. (oru corpalporul vagai)
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Vedas (Marai) were also called the ‘Murarkal™.

The hymns of St. Tirudapsambandar, (7th century) are
placed first; they are divided into three Books. The soul stirring
hymns of St. Twundvukkarasar (also known as St. Appar), a
senior contemporary of St. Tirufdnasambandar, are classified as
the pext three, viz , 4th, 5th and 6th Tirumurais, St.Sundramirti’s
(9th century) hymns form the seventh Tirumurai. These seven
works are called the ‘Adanganmurai’ also®.

7 mura1 enum nimam tanakké uriya munndnku maraiakal—
cited in Adanganmurai Ardyccr, op cit. The term “Tiru® has
wealth of meaning as wide and varied as the Tamil religious
literature. It stands for Siva, His grace and the bliss obtained
through the grace. Though these three differ according to the
stages the soul receives them, they are one in content.
«<+tiruvol kdniya pedurukinra tiSaimukanum’ —Sambandar, 1 39.9.
“‘iruvé encelvamé téng’’ — Appar, 647 1.

“‘cenradaiyida tiru vudaiyanar’’ — Sambandar, 1981,

“Sivamé perum tru eydirrilén” —Manikkavacakar (Tiruvacakam)-
Cf Tirufiinasambandar téviram with commentary, Book II,
1954, preface, p 1: also “Tiru’ stands for undaunted mind
(sthita prajiia) - Cf. ‘Tiru ninra semmai’ — Sundaramiirt, 7.39.1.

8 A Cidambaranar, & Siddhanta scholar, feels that the seven
Tirumarais were first brought to light by Nambiandarnambi
in 969 A.D. His theory is briefly as foliows : In the beginning
only these seven were called the ‘adanganmurai’. During the reign
of Uttama cola (970-985 A. D.) three more were added, so in
his time these ten were called the adanganmurai. A few other
hymns were collected by Nambiandarnambi later on and they
were called the Eleventh Tirumurai. Subsequently, Nambi’s
works also were added to this last anthology. Umapati Sivam
meations 1n  his ‘Tiramurai kanda puranam’ only eleven
tirumurais. ‘Then Cékkilar's Tiruttondar purinam appeared

weenssComtd,
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The eighth Book consists of two works of the same
author, St. Manikkavicakar. They are Tiruvicakam and
Tirukkovaiyar.® He belonged to the eigth century!®.

The ninth Book 1s a collection of poems by nine devotees.
This anthology is also kmown as ‘Tiruvidatppa- Tirappailandu’.
The authors are : Twumidlikittévar, Céndanar, Karuviirttévar,
Vénattadigai, Tiruvaliyamudanar, Purudsttama Nambi and
Cedirayar.

and it was added to the Tirumurais, as the twelfth one.
Nambiandarnambi naturally could not include it. Cf. Adangan-
maurzi Ardvect, op. cit.. pp. 350-55. It does pot stand to
reason to think that Nambi would bave added his own poems
1o the collection of poems by the authors whom he revered.
So it will not be far from correct to say that Nambi redacted
only the first seven and the rest were added to the collection by
the scholar-devotees who lived after Nambt and before cékkilar.Cf
Pannira Tiramarai Varalira, Part 1, 1962, p.25. Adaaganmurai
weans the hymns connected with Cidambaram Adangal also
means an account book maintained by the village officials.
God aiso Keeps an account of the deeds of the individual
soul. “‘eludum kilkkanakku inpambar iSapé'’ — Appar, 5.21.10 ;
also, ‘‘nintamar peyar eldudiya varinedum puttakattu enpaiyum
eluda vénduvan®’ — Pattinattuppillaiyar, Koyil Ninmanimailai,
verse 4 (EBieventh Tirumurai)

9 Umiapatt Sivam, awthor of Tirumuraikanda purinam,
however, does not mention Tirukkovaiyar under the eighth
tirumura: ; “‘aruttiruvacakamonru’’, verse 26

2 Maraimala1  Adijgal is of the opinion that this saint
belonged to the 3rd century A. D — vide his Manikkavicagar
varaliram kilamum. This saint speaks of the agamas and
equates God with the dgamas. The Tévara authors mention
only the Vedas and the V@&dangas. Even when they spoke

...Contd.
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The tenth Book is Tirumandiram by Tirumilar. It was
shown earlier that he belonged to the early Pallava period'!.

The eleventh Tirumurai s again an anthology of devotional
poems by twelve saints, viz., Tiruvalavayudaiyar'?, Karaikkal
Ammaiyir, Aiyadikal Kadavarksn, Céraméin Perumal Nayanpar,
Nakkirar, Kallidadéva Navapar, Kapila Dévar, Pasanadévar,
Ilamperumdn Adikal, Adtrdadikal, Pattinattuppillaiyar and
Nsmbiandarnambi. It is to be noted that the last mentioned
Nambi was the ome who redacted these works into elevan

Tirumurais!®

of the dgamas the mention Was ouly secondary-. Manikkavacagar
speaks of “initiation’ (diksha) which took roots after the
spread of the &gamas. The Taviram authors were npot
«jnitiated’ in this sensc. The three authors mention only two
malas. They do pot speak anava as such. Manikkavacagar
speaks of the three malas (Panddyanamarai, Tirukkaluk-
xunrappadikam and Accoppadikam). He mentions once the
five malas also  (Nittal-Vinnappam, 29) This could have
been possible only after the spread of the Agamas Tira-
mapdiram was the first Tamml work to mention &gamas, and
it calls uself also an  agama. Minikkavacagar says the
Mayavada ‘hkea gale swept’ the country, reference to which
is not found 1n the T&viram. All these contribute to one’s
hesitation 1o accept Maraimalan Adigal’s theory. See also
K K. Pillay, Date of Manikkavacagar, in Essays in Philosophy
(presented to Dr T. M P. Mahadevan), 1962, pp. 460-63.

11 ante, p. 12. fl.
12 Named after Siva enshrined at Madurai.

13 Tirumuraikanda Parinam, verses 25-29.
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Cekkilar’s Periyapurapam forms the 1welfth Book. He
belonged to the early twelfth century 4 and his work gives in
detail the biographies of the Saivaite saints who lived earlier
and a few of whom are the authors of Tirumurais.

Now we shall take up each Tirumurai and see how it
comributes to the development of Saiva Siddhaata system as
expounded in the Siddhaata Sastras later og.

- The authors of the first eight Tirumurais, viz., St
Tirufilna Sambandar, St Tirundvukkarasar, St Sundaramirti
and St Manikkavacakar, are held in special esieem by the Saivaites.
They are called the ‘Samaya Acdryar’ or ‘Samaya Kuravar’
(Religious teachers) Their works are essentially hymas of praise
of the Lord, His nature, His gracious seif-giving to the souls
and of paths to be followed by the souls The teachers
were born to re-establish the religion of Siva ata time when
other religions raged over the Tamil Land. St. Cekkilar.
writing the biography of Tirufiina Sambandar, says of him
that he was born in order that the Vedic way may spread
and prosper, that the great Siva faith may flourish and the
tradition of saints may be hallowed's. About Appar, Cgkkilar
observes that his emergence on the scene was like that of the
sun that dispelled darkness enveloping the world!®, thus

14 Cekkilar was the chief minister of Kulottunga II
(1113-50 A. D.), Rajamanikkam, M., Periypurina Arayecci,
1960, pp. 14 and 4i. Dr. Rajamanikkam has fully discussed in
this book all the points maintained by other scholars who hold
the view that Cekkildr lived during the reign of ocher Cola
kings - ibid. p. 14

15 vidaoeri talailtonga ... .. — Periyapuranam, 28. 1; Sivam
perukkum pillaiyar tirn avatiram ceydar ibid. 28.26.

16 ulakil varum irulnikki olivilangu kadirporpin malarum
marulnikkiydr vandavatiram ceydar. ibid. 26.18.
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describing the sense of Appar’s name sMaruloikkiyar!? (literally
the ope that dispelled delusions). The mission for which
Appar appeared on the sceme is hinted by this name given
by his parents at the time of his biurth. Similarly about the
advent of Sundaramiirti, Ckkilar observes that he was born in
order that the world may become salvaged, being freed

from evil'®.

These statements become significant when viewed 1n
relation to the condition of the Taml Land at the time of
the advent of these religious teachers. It is of interest to see
how the significance of the advent of these religious preceptors
within about a period of two hundred yecars is hailed by the
biographer, Cékkilar, in terms which sound identical in
meaniog. Their birth was momentous for the world  Their
advent heralded a new era for mankind involving a conquest
over the forces of evil and darkmess. It portended a revival
of the orthodox faith in the face of the heterodoxies of
Jainism and Buddhism.

Tradition has it that the four samayacaryars in their lives
aod writings exemplified the four spi\rimal ways, satputramarga, °
diasamarga, sahamérga and sanmirga respectively.  These
ways are metaphysically distinguished in the later Siddbanta
&astras 9. Indeed these [paths are the bases for the fourfold

3 ibid

4 tidakapru ulakam uyyat tiruava taram ceydar. ihid. 5.3.

1 Sivafiana Siddiyar, Supakkam, 272, 271, 273, and 274

The definitions of these paths accord with the

respectively.
is consi-

lives of these four religions teachers, and so there
derable support for the tradition.
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division of the structurc of the Saivigama, viz . Carya, Kriya,
Yoga and Jidna. The attitude illustrated in the words of
Appar typifies carya, the overtacts of worship and devotion,
like removing weeds fiom the precincts of the temple2?. The
attitude of Kriya, literally acts both outward and inward as
in recital of prayer and meditation is illustrated in Samban-
dar’s devotion toward God whom he loved as his father®'.
Sundaramiirti was ia divine communion with Siva all the time
and Sva was always ready to help him in anything. Yoga
1s union or communion of wills as between good friends.
Cekkilar says  about the married life of St. Supdaramirti
that *he continued domng his yoga’?® This is further revealed
by Cekkilar when he says that Sundarar saw the Grace of
Lord even in the form of his lady love®®. St Manikka Vacakar’s
life exemplified Jhana marga as he was duly initiated in the

manner described in Sastras by God appearing in the guise
of human preceptor.

20 valuvil tiruppani ceydu — Periyapardnam, 5.41; nilai-

perumiafn  eunudiyél ....... pularvadanmun alakittu ...... Appar-
6.31.3.

21 Cf. <*The Philosophy of Saiva Siddhanta”, Ph. D. thesiss
Baparas Hindu Upiversity, 1963 (unpublished). p. 650 —
K. Sivaraman. Kriya stands for ritual also Sambandar get,
gold coins from Lord Siva and hands them over to his father

asking him to perform sacrifies. so that the world will be
free from evil — PP, 28, 429,

22 pappilum payil yogam paramparaijyin virumbipar -
pp- 5. 181.

23 ibid,, 140; This shows that Sundarar was in divine
communion (Yoga) all the time that he could not see any-
thing but divinity around him.
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The hymns of Sambandar, Appar and Sundarar form
the first seven books (Tirumuysais). These seven are collectively
koown as ‘Tévaram’ also. The expression ‘Téviram’ to denote
the first seven Tirumurais was first used by St. Umapati in
his ‘Sivanamakséttirakkalivenba’?*,  Irattajyar (the twin poets)
of l4th century® also mention this in their work®, Saiva
Ellappanavalar (I17th century A.D.) in his ‘Tiruvarupaik
Kalambakam’ makes a mention of this®’. Tévaram is split

into two as ‘Té’ and ‘*varam’. °*Fé’ means God and -varam”

24 Nanasambandar Tirundvaraiyar Vanpondar panigarum
tévarappimalai, Couplet 288. It ss strange that Nambiandar-
pambi, who redacted the Tirumurais, does not use any ex-
pression to denote all the sevea works. During the 11th and
12th centuries ‘Téviram’ was mentioned in the inscriptions to
mean ‘worship’. An iascription of Nandi Varma Pallava
(750 A D) at Tiruvallam temple says **Tiruppadikam piduvar
vllitta palapani ceyvar’’. This shows that the recital of the
seven liramurais was there during the eighth century and that
they were called *Tiruppadikam’. Cf. PTV. Pt. I, op. cit, p. 23.

25 Sadasiva Pandarattar, T V, Tamil Hakkiyavaraliru
(13, 14, 15 centuries), 1963, p. 66.

26 mivada péranbin mivar mudalikalum Téviram ceyda
turuppattum - Fkdmbaranidar Ula, Couplet 78; Itis interes-
g to note that the expression ‘miivar mudalikal®
collectively denoting the authors of the Téviram was taken
from this work The practice of calling the most important
as the ‘mudal’ (first ones) is in Yaisnavism also. The first
three Alvars (Péy, Poykai and Pitam) are caled the ‘mudal

Alvarkal’.

27 vaymai vaitta cirttévaramum — Javocation to the acaryars.
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means singing the praise of the Lord®®. This expression
‘Téviram” would have been coined after ‘Teévapani’, which
means invoking God in the second person.2®

These Tévaram hymns were sung to the accompamment
of musical instruments. For Siva was considered to be the
soul of music and, for that wmatter, all fine arts,. That is
why singing is considered a form of worship?. Sivais ideati-
fied with music and the effect of music3!. He is the meaning
of all arts®.  St. Sundarar says that St. Sambandar was
spreading Tamsl through music®®.  This, Sambandar himself
mentions in the hymns®. St. Appar also says that he did not
forget ‘to sing to music in Tamil’®®, and Siva is pleased when
devotees sing.® Music was a part of worship®’. The idea
of encouraging music and identifying music and other fine arts
with Siva, and callinpg him as verily the fine arts and their

28 varam irandum varisaryir pada — Cilappadikiram 3,
line 136.

29 PTV, Pt.1, pp. 32-33.
30 arccanai pattéyakum — PP. 5. 70.
31 Elisaiyay lsaippayandy — Sundarar, 7. 51. 10.

32 kalaikkelam porulay, 7. 59. 3.
33 7.62, 8.

34 1.11.11; 1.5, 11 2.97 11; 3. 38. 11.
35 tamilodisai padal marandariyén, 4. 1 16.

36 4.5 4.

37 panpar idatkal avaikondu palarum &ttum, 7.52.6;
also 3. 104, 11, 1. 38. 6. and 3. 9. S.
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meaning® was in marked contrast to the then prevalent outlook
of the Jaimism which was critical of aesthetic pleasures®® and
viewed them as corruption of soul.

The Tevaram hymns breathe a spirit of unqualified piety
and devotions Nothing seems dearer to God than the devotion
of the devotee Even if one does not have a fine voice nor
knows the art of music, one’s devotion s enough to
please Siva 10 One’s heart melts when one prays to Sivatl.
Tirumiiar also insists upon love as the basts of worship.
Even 1if one burns one’s bone as fuel and fries one’s flesh
one cannot reach God. He showers his Grace only upon those
who melt with the love for him*. ‘‘Contemplate him by
bzing ‘one’ with him’’, says Appar, ‘‘and you ‘are free from
bondage’’*s. And Sundaramiirti lists the hives of the saints who
worshipped Siva m umique contemplation i,

These samayicdryars came to re-establish Satvism, conceived
as the very core of the Vedic religion, as it was eclipsed by
the growing influence of the non-Vedic faiths., Jainism and
Buddhism. CFkkildir mentions that Sambandar ‘‘wasboro so
that rthe Vedic faith might blossom again, the Saivaite religion
might re-emerge and the traditional line of devotees respected®®”’.

38 palkalaiyin porul§, 7 69. 10, and palkalaiyin poruldle, 7.
6. .

39 Cf. paliyurai vélanikar pilamanar ciilumudalaiarumunara,
elinisai ydlinmoli élaiyaval valum irai, 7. 67 10.

40 kolai midardkak kavikolumilavdka ifai kiidum vakajyal
€lai adiyirkal copa conmakilum an, 1. 7L 1.

41 5.75. 9

42 TM 259.

43 onriirundupinaimipkal nundamakku Gpamillai, 4. 81. 2.

44 The whole of Tiruttondattokai speaks this.

45 op. cit.
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So were the other preceptors bora*®. The revival of the Saiva
faith meant a revival of ‘the Vedic orthodoxy Sambandar
mentiops that the sacred fire was tended by the Brahmins#t,
and they recited the Vedas*® And he helped his father perform
the yagiia (sacrifice)’®. Besides he asked bis father to make the
other vedic scholars of Sikali also to perform the sacrifice
with the money he got from the Lord at Tiruvavadaturais® *’

In order to emphasise the importance of the Vedas these
masters maintained that the Vedas were the words of Siva.
This is obe of the basic tenets of the Saiva Siddbinta system.
Siva revealed the Vedas and their auxiliary disciplines (angas)s!.
Through them Siva has given out the method of worship and

46 ante, p. 22.
47 1.801, 3.1223,4; 1.6 1.
48 16.1.

49 velvt ceyvadahukkavadakiya kalam vandanaivura - PP.
28.422.

50 adimamarai vidiyipal aiucil véni. nddanidrai munnakave
puriyu nalvélvi, tidu ninganir ceyyavum tirukkalumalattu véda-
védiyar anaivarum ceyyavum mikumal - ibid, 429; Appar’s fast
demanding the re-establishment of worship etc. in the temple
which was concealed by the local Jains (PP. 21295-99) and
Sundarar asking Lord Siva for money so that he would feed
the devotees during festival at Tiruvarir (PP. 29.46.51) can
be quoted as iostances in the lives of these two saints, of
their attempts to re-establish the Saivism.

51 1.131.7, 3.120, 2.84.10, 2.114.2, 2,118 6, 3.23 6, 2.6 6.
and 1.1002.
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life®®. The meaning of the Vedas is Siva Himself3®, as the ultimate
kbowledge is only Siva. The Vedic worship is called the
‘maraivalakkam’?* and ‘Vaidikam’%°.

Vedic recital was one of the forms of worship. St
Sambandar mentions this in various places®®.  Sundaramdirti
immortalised the saint who attained the Feet of the Lord
by reciting the Sri Rudra of the Yajurvéda®”

Devotion to Siva is siressed. So also wearing of the
Rudriksa and the sacred ash is emphasised. The sacred ash
1s 1itself the mantra, it is found on the bodies of the celes
tials also; 1t s beautiful and is to be worshipped : it is
notning but rthe tanura (agamas); it is Lord Siva’s gift.%8

52 védamddum virisadsi annalar, 5 14 9: padnar simavédam,
4 27.2; védagitam muraiyodum valla... mdarar, 4.8.8, odinar
védam vayil, 4.22 5; nanmaraiyoddrangam navinranavar, 6.10 6,
10; angangalum marainangudan virittan, 7.71.3; maraindngum
virittukandir, 725 4; védam tan wirittdda vallanai, 7.61.7:
angamum ninmaraiyum arulcey...mangayor kiirudaiyan, 1.108 4;
Even the Vaisnavaites accept that the Vedas were the words
of Siva - irukkilafigy turumolivay endolifar, Trrumangai Alvar,

Periyatirumoh1, 6 6 8.

53 aranapporul, 5 68. 2, S. 8! 2; védattin porul, 4. 64.1;
maraipporulum ayinan, 6 49. 1.

54 maraivalakkam 1lada mépévigal, 3. 108, 3.
55 vaidikattin valiyolukada, 3. 108. 2.

56 2 34.9, 2.14 5, 3.59.2 and 2.75. 8.

57 uruttira pa$upati, 7. 39.3; also PP.17.9.

58 2.66. 1. This whole decad speaks of the glory of the
holy ash.
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It is Paraitself°®. [t is capable of giving the Release ; it is the
truth®® ; it is capable of destroying all attachmeni®!; If any-
body, who ever he is, has put on this scared ash he should
be respected®?; for Siva has besmeared himself with the
holy ash®®*. 1If one does not wear this he is born only to
suffer from all diseases and die, and the death is also only
to make him born once again®t. For the holy ash can kill
vinai as well as the disease®s. The greatness of the scared
ash is mantained by St. Sundaramdrti in his Tiruttondattokai.
He calls himself the servant of the devotees who have
besmeared themselves fully with ash®s,

As the sacred ash, the five-lettered mantra (panciksara)
is also very important.' Tt is the Vedas and it is the mantra
to be chanted by the Brahmins during the Sandhis (dawn and dusk)®”
For it is the mantra which brings near the Feet of the Lord,
which Brahma and Vispu are unable to see®. Pancdksara is the
refuge 3 it 1s the ornament for the tongue; it kills all sins;

59 paravanam Aavadu nipu, 2. 66. 8

60 2. 66. 3.

61 2. 66. 5.

62 6. 61. 3.

63 vennirru méniyapai, 6 B80. 3.

64 6.95 6

65 niramyapperrdl vendarum vinaiyum ndyum, 4, 77. 4.

66 muluniru piisiya munivarkkum adiyén, 7. 39 10.

67 cendalal Smbiya cemmai vediyarkku, andiyul mandiram
aficeluttumé, 3 22, 2.

68 3.22. 9.
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it is the path for those who want to attain knowledge®. For
it is the real koowledge, the education”, and 1t sets at naught
dark desuny’.. Even if one does not possess any other quality,
God will come to him if he chants the Pancaksara™. St. Sundara-
mirti also devotes the whole of one padikam (decad) to stress
the importance and the greatness of the Panciksara’™. For the
Pancaksara 1s the essence of the four Vedas’ Sundarar mentions
that this mantra is to be recited in the mormng, noon and
the evempg™. Tt 15 to be remembered and chanted so well
that even 1f the individual forgets it for the moment the
tongue will automatically chant the same’. Foliowing St
Sundarar closely, Nambiandarnambi and Cekkilar meantion that
Anayanayanar played the holy Panciksara on the flute while
grazing the cows"".

So also the Téviram authors describe the other methods
of worship. The Brahmins of Tillai chanted the Vedas, lit the

69 4. 11. The whole decad speaks of the greatness of the
holy mantra.

70 5.90 2.

71 5 43.6.

72 5.60.1;6. 64. 9.
73 7. 48.

74 3.49. 1.

75 andiyum nanpakalum aficupadam colli, 7. 83.1.

76 nan marakkinum collumnd npamaccivayavé, 7. 48. 1-11;
The concrete and modern example of this was Mahatma Gandhi
who even at the time of death chanted ‘Ram’.

77 tiyavan padam todarndu tolcir tulaiydr paravum,
11. 35. 15; tiruvalan eluttaficum ... vilaittar, 12. 14. 26; aficeluttin
isai peruka - ibid. 27.
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sacred fire and worshipped Siva.” The worship is to be done
with flowers and five things (anaficu) available from the cow,
viz, the milk, the curd, the ghee, the urine and the_ dung.”™
Water is of course the most important for worship.80 Whoever
places a flower on a Siva linga is blessed and his sins are
washed away®!. Worship does not mean worshipping Siva alone.
Cleaning the temple, decorating it, weaving garlands, etc.
also form parts of worship®2. The people who worship regularly
in the temple bave also been included by St. Sundaramirti in
his list of devotees He says “l am the servant of those

who worship Siva in the temple three times a day by touching
His Holy image’’%.

These devotees are to be considered as Siva Himself and
they must be served. It is the main idea runaing through
the eleven poems of Tiruttondattokait+ Viranmingdar was
renowned for his devotion and worship of devotees’5. He dared
ostracizing St. Sundaramiirti for the latter did not pay his
respects to the Saivaite devotees who were assembled 1o the
Mantapa of the tempie at Tiruvariirt®. This eventually proved
the occasion for Tiruttondattokar of Sundarar. Respecting the
devotees, worshipping them as Siva Himself and meeting with
their demands were considered religious duties. The whole of
Periyapuranam 1illustrates this point. St. Sambandar visited the

78 1.80.1; 1.6 1.

79 '4.41‘2; 4.65.6:4.97; 7.5.1; 7.22.2,8 and 7.30.3.
80 4.62.8.

81 5.54.4,8,9.

82 6.31.3.

83 muppddum tiruméni tmduvirkkadiyen, 7.39.10.

84 Sundarar, 7.39.

85 meyppattarkal par parivudaiyar - PP 6.4.

86 ibid. 7.
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shrines with a band of devotees. He says that feeding the devotees
must be the aim of one’s life87, St. Sambandar and St Appar
moved with devotees®®. The devotees are so great that they are
worshipped by the celestials®?. There is nothing impossibie for the
servants of the devotees of Siva®®, Foreven their karma is conquered®!.
It is considered the greatest privilege and merit (punya) to become
the servant of the servants of Siva®%. St. Appar says his prayer
is that he should besmear himself with the dust of the feet
of the devotees®3. The devotees are great because they medi-
tate on Siva, while sitting , sleeping and walking®. St. Sundarar
calls himself the bond servant of the devotees. The whole of
Tiruttondattokai speaks of this. The conception of Tondar
(adiyar) is peculiar to Sundarar and the cult of worshipping
and venerating (not merely adoring) the devotee may be said
to become an integral part of Saiva Siddhanta since the time
of Sundarar. Thereby he may be said to espouse abandoning
of castes and differences in community of all those who
worship Lord Siva. to whatever caste or commumnity they may

87 wuruttirappal kanattarkku attittal, 247;1; arundavarkal
tuyppanavum, 2.472; also manninir pirandir perum payan
madicidum annaldr adiyar tamai amudu ceyvittal —PP, 28.1087.

88 PP. 21. 180, 261 ; 28. 648.
89 valankolvirai vanor valankolvaré, 5. 80. 10,
90 udaiyan adiyar adiyongatku ariyadundg, 4. 94. 3.

91 adjulankelvar tamai ulankolvar vinai d8arume, 3 111.2

92 topdarkkuttondaram punniyam®, 4. 101. 1 ; The whole

decad speaks of the greatness of the devotees.

93 tondadiya tondaradippodi nirum, 4. 111. 7 ; The same idea
is expressed by Kulasekara Alvar, tondaradippodi ada ndm
peril Gangai nir kudaindu 2dum vétkai enndvadé — Téttaruntiral,2.

94 enni irundu kidandum nadandum annalepd ninaivar,

7.11. 2.
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belong. He creates a democracy of Bhaktas, & democracy for
all times and claimes®. This we find in the conception of
‘appilum adiccAarndar’. “Cekkilar takes (this) as referring to
the lovers of God beyond the limits of the Tamil country
and those who might have lived before and after the age of
Arirar (Sundarar), thus conceiving a democratic family of the
lovers of God in the whole universe and of all times®"’’.
And the inclusion of Siakkiya nayanar (a Buddhist) as one of
the 63 devotees®” smply shows that the family or community is
oot restricted even in the name of religion. Those belonging.
to other faiths too, if they cam conceivably worship the Lord,
are members of the community of Tondars. This is the
basis of the catholic outlook of the Saivaites. They consider
it was Lord Siva who created all the religions of the world?,
As such one need not decry the other faith for finally that
faith also reaches the devotees (of that faith) to the feet of
Lord Siva. And this forms the basis of the Saiva Siddhaatic
declaration that whatever faith you follow our Lord Siva
appears there as the god of that faith®®’.

95 Cf Dorai Rapgaswami, M A., The Religion and
Philosophy of Tevaram, Book II, 1959, pp. 1091-2.

96 ibid, p. 1066,

97 PP, 34

98 aru samayangatkoru talaivan, 1. I3l.1; &ru samayam
&diyum unarndum ula dévar tola wpinrarul cey oruvan, 3.71, 10;
munfiam  jrumiinry samayangalavaiydkip  pinpaiyarul ceyda-
piraiyalan, 2.29. 5; aruvakaiccamayamvaittar, 4. 33. 6; samaya-
mavai arinukkum talaivan tan kin, 6. 65. 7; vin vila arivinarkal
véroru samayam ceydu erivinar connirénum embirar kérradakum,
4.60.9; vevveriy jruminru samayamakippukkanai, 6. 50, 7 ;
arivindlmikka aruvakaiccamayam avvavarkkangg drarul purindu,
7.55.9; samayangalin nambi, 7. 63. 6. )

99 yadoru deyvam kondir atteyavamaki

yangé madoru
pakands tam varuvar — S, S. S. 115.
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Of the three authors of Tévdaram St. Tirufiana Sambandar
is the most venerated one. Nambi Arfirar (Sundarar) calls
him ‘embiran Sambandan’ (our leader). This seems to suggest
that Sundaramirti thinks of Sambandar as the leader of the
Devout, singing hymns in praise of God. He says he repeats
what St. Sambandar and St. Appar have said before'®®. St
Sambandar is said to have sung the ‘written Vedas’ (eludumarai)
as opposed to the unwritten Vedas (Sruti)!®t. He calls himself
as.one whose utterances are indeed tbe Vedas'®?, and one who
is an expert in the Vedas*©’. And his hymns are nothing but
the Vedas'°t, His words indicate the divine path?®s. And his
words are the words of Siva Himself°¢. So it isin the fitness
of things that St. Sambandar’s works found place in the beginning
of the canonical literature

Appar (St Tirunavukkarasar) was the senior contemporary
of St. Sambandar. He was converted to Saivism by the Grace
of the Lord. As such his poetry is ome of feeling; it is
simple, fresh and spontaneous. His was a life of utter devo-
tion and we can hardly find anywhere else in the world such
an instance of self-denial carried to a point of total identifi-
cation of ones own interest with that of the object of love

100 nalliai Aanasambandanum uavinukkaraiyanum padiya

narramil malai colliyavé colli, 7.67. 5.
101 vandamildl eludumarai molinda piran —-PP: 21. 180.
102 manniya cir maraipdvan, ... Sambandan, 1. 130. 11;celu
maraikal payilu navan, 1 132.11; celumaramirai navan, 2. 110. 11.
103 npinmarai valla filna sambandan, 3. 1. 11.
104 marai valarum tammlmalai, 2 67. 11; marai ilangu tamil.

1. 61. 11.
105 sambandan uraiceyda tirumeriya tamil 1. 1. 1IL.

106 enadurai tapaduraiyika, 1.76.1
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as in the life of Tiruniavukkarasarl%?. As Appar was converted
to Saivism from Jainism, his work carries more weight in sing-
ing the glory of Siva and to Him.

St. Sundaramiirti was married, and yet was not bound
by it. His spirit hovered above worldly co-cerns and desires.
As he was a friend of Lord Siva, which Siva Himself acknow-
ledges’®%, he was confident that Lord Siva will stand by him
and his words As it was mentioned earlier he was the first
biograpber of the Saints and conceived the idea of the commu-
nity of devotees. It may be said that his ideas later on

developed into the rules prescribing the community life of the
devotees.

Seeds of Saiva Siddhinta Philosophy :

Both the Vedas and the Agamas are accepted as baving
been revealed by Lord Siva. This is ome of the basic tenets
of the Saiva Siddhanta philosophy. The Téviram authors have
mentioned this fact'®®. So also they have said about the three
realities of this system, viz., Pati, Pasu and Pisam. Pati is
Lord Siva and He is eternal; Pasa is with anava (Bond)
which is beginninglessly connected with the soul*9, Anava is
intrinsic to the soul and it is pot created (vilaiyidador
parisil) ; Pasa veédanai is Karma; and the third is a luminous

107 Pooniah, V, The Saiva Siddhanta Theory of Know-
ledge, 1952, p. 47.

108 tdlamai aka unakku nammaittandanam — PP. 5.127.

109 aran agamam, 3. 79. 6 ; igamaccelvanar, 3. 57. 10; andar
tamakkika agamanil moliyum adiyai, 7.84.8; agamangal
arivar... uttamang, 7. 100. §; agama silarkkarul nalkum perumang,
7.96. 6

1190 vilaiyadador parisil varu pasu pasa védanai ontalaiyayina,
1.12.3; aruvipaj, 1, 5.7;1.19.9:1.60. 2.
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bond (Ontalai), i. e, maya, which provides scope for the
soul to desire, to kmow and act. The bond known as
‘pasavinai’ 1s also mentionedi1*. As it is difficult and trying
it is called the pasavalvinai*®. It is the primordial original vinai
(Bond)**s, The Téyaram authors make use of the word malam#
for Anava. St Sundaramirti speaks of it as kattu (Bond)***.
According to the doctrine of Saiva Siddhanta®1® Bondage isincident
10 Ignorance and it 1s dispelled by knowledge (light) as sun dispels
darkness, and that is Release. Knowledge of Siva is the real know-
ledge and that is obtained ounly through His Grace. The Téviram
authors called this ignorauce ‘irul’ (darkness) thatcausesthe defect
(bondage) 137 Lord Siva through His Grace dispels this Ignorance
and that is known as the ‘Oliners’ (the path of light)!*®. Once
this light is on, the soul is able to perceive the Lord and
this is only through His grace!'®. As Siva 15 the Lord of the

111 pasavinai, 1. 93. 4.

112 2.25.3.

113 munnaiya mudal vinai, 3 84. 6.

114 iluku malam aliyamvakai, 3. 67 12; malam aruvakai
manam ninaitarum, 1 22 4;nammalam aruppar polum, 4.70.7 ;
malam tangiya pasappirappu. 7. 82. 6.

115 kattn mayakkam aruttavar, 7 10.7.

116 Afifianattal uruvadu bandam ; afifdnam vidappandamaru
muttiyakum ... iraivanadi fidnamé idnamenbar — 8. 8. 8., 279,

117 dnattirul ningida véndil danapporul kondadi pénvm -
1.38.3, nunna.ivil valipadu ceyyum kaludaiyan - 1.5.4; fdnattal
toluvarkal tolakkandu fanattay unai nanum toluvané - 591.3;
jrulara npokkamattakkottaiydp - 4 69.1; irultaru tunbappadala
maraippa arultaru aiyaran adittalamé - 4.92.4.

118 nalvarkkolinert kattinai - 1-128, limes 8 and 9.

119 avanarulé kannakakkanin allal 1ppadiyan...kattonad? -
6.97.10; kanbar ar kanpudalé oi katiakkale - 6.95.3.
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Souls (pasu) He is called Pasupati'z®. So itcan be seen that
the terminology Pati. Pasu and Pa$a,*®* which is used in the
later Saiva Siddhinta Sastras, was current coin at the time of
Tévaram hymns.

The most important conception of Sjva in the Saiva
Siddhénta is that He is apart from, one with and co-eval with
the soul, all at ooce. To use the later terminology of Saiva
Siddbinta, God is one (in immenance), different (being transcen-
dent) and along with (co-evally existent) the world of souls.
This is the advaita rclationship. This 1s explained with the
belp of a simile that the relationship of God with the indivi-
dual souls is like that of the letter *a’ with other letters.
For the first time we find this example in the pre-Christian
work, Tirukkural??, The beauty and the sigmficance of this
simile has been appreciated by the Tévdaram authors and they
have retained the same in their works*2!. St, Sambandar deals
with this concept separately also. He says ‘Lord Siva is the
end and the beginning of all, He is both male and female;
He is the three qualities (Sattva, Rajas and Tamas); He is
the four vedas; He is the five elements, the six tastes, the
seven musical notes, the eight directions; He is one with all

f

120 pasupati tianam - 1.76.3.

121 pisamadaruttu - 3 79 10.
122 akara mudala eluttelldm adi pakavan mudarsé nlagu - L1.

123 akara mudalinai - 1.88.5; anattin munnelutidy pinrar
polum - 6 28.1; akara mudalin eluttiki ninrdy - 7.37; The
Bhagawad Gita also speaks in the same way. aksaranam
akarésmi - 10.33.
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these (co-existing) and also separate from these!®t. This speaks
of the Advaita relationship between God and the individual
soul.

This conception of non-dual relationship of God under-
lines also the other idea that God has eight forms®?®. All
things that exist — the moving and the unmoving, the sentiemt
and the insentient — are nothing but His forms — the five
elements, the two lights (the sun and the moon) and the
agent — doer (the soul)*2 —these constitute comprehensively the
form of the Divine. Here it is useful to aoticipate the immense
significance of this concept for the religion and ethics of
Saiva Siddbanta. As Vayaviya Sambhita describes it*?" the eighth
miirta is the individual self*?® which is itself pervasive of the

124 iray mudalonray ........ vérdy udan Aanapidam vilim
milalaiye - 1.11.2; The first of the Meykanda $astra writers to
have seized this as the aptest interpretation of the advaita of
the Upanisads is the author of Tirukkalirruppadiyir (Stanza
86). Meykandar, Arulnandi and Umaipati also follow him.

125 Attamirti - 2. 117 8; attamurtiyané - 3. 51.4; ettam
tirnmarti - 2 39.3; ettisainda morti - 3.52 2; attamurti - 4.78.10;
5.51,6.; 5.103, 549 8; 5.5410; attamd uruvinané - 4.57.3;
etturuva mirtiyam - 6.15.9; attamiirttiyai -~ 7.59 2; attan - 7.30.3;
For reference to eight forms in Tiruvacagam ste mfra- p. 43.

126 1.53.2; 2102.5; 1.114; 248 3; 3.105.7;4.63.7; 6.941;
4.481; 5.96.8; 6.46.1; 4 54.8; 6.50.1; 6.75.1; 6.4 3; 7.9.3;
7.27 8; 7 40.4; 7 63.3; It may be recalled here that Manumékalai
mentions the eight forms of Siva, fur the first time. (27:
lines 86-95) op. cit.

127 vayu sankitai, pafica piramma vatta mirttam uvraitta
attiydyam, 8 ff.

128 Manikkavacakar terms it ‘maindan’ - Tiruvdcakam,
Tiruttonokkam, 3.
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seven other forms. Sivam pervades the jiva which pervades
all elements and the sun and moon. This is the underlying
doctrine of advaita. There is also an ethical lesson derived
from the doctrine If the entire world is the form of Siva it
behoves us to be loving and kind toward not merely other
fellowmen but all forms of life. To cause harm to or hurta
creature is sacrilege. To love and show compassior to others
on the other hand is a species of divine worship.

The eighth Tirumurai is by St. Manikkavacakar, the fourth
samayécaryar and includes two books, Tiruvacakam and Tiruk-
kovaiyar. Here we shall take up Tiruvacakam!2,

“No ome has seen so far anybody who sheds tears after
reading the Vedas; but if Tiruvacakam

is recited people are
moved and tears flow from their

eyes”’ so says Sivaprakasa

129 Umapati, the author of Tirumuraikanda purinam, does
not mention Tirukkovaiydr along with Tiruvicakam, as the
eighth Tirumurai (stanza 26; See also 1V. Part II, p. 276). Though
there is a popular belief that Kovar always goes with Tiruva-
cakam, the fact that it is not studied religiously along with

the other Tirumurais will show that it was and 1s being
treated as a separate work. And the venbda ‘tévar kuralum
tirunan marai mudivium ....” calls them Kovai Tiruvdacakam

which gives room 1o say’ Kévai and Tiruvicakam’.

Tirukkovalyar is the biggest work of its kind. “‘If
there is any doubt refer to Tolkappiyam, Tirukkural and
Tirukkovaiyar. 1If you do not find in one of these then go
to the Sanskrit works, a venba 1n Ilakkanakkotta says so and
thus enables us to know the greatness of this work. This
also speaks of Saiva Siddhanta tenets.

Its subject matter is
Akapporul (Subjective).
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Swamikal (18th century) to show the greatness of this work®s°,
St. Minjkkavicakar 1s known as ‘aludu adi adainda anbar (one
who reached the Holy feet by weeping)*$*.

Mainikkavicakar’s life is taken to represent the stage of
jfiana in the fourfold scheme as he was instructed by Siva
Himself in the form of a master (guru)*®?. We find the temets

130 védam odmn vilinir perukki, neficam npekkuruki nirpavark
kankilam, Tiruvicakam ingorukdlddil karungal manamum
karaindukak kangal todu manar keniyir curandu nirpaya -
Nilvar nanmani maélai, verse 1.

131 He speaks of it in his work. °meytin arumbi vidir
vidirttn ... kannir tatumbi vedumbi - TV. Tiruccatakam, I; vidi
vaykkéttalumé vimmi vimmi meymmarandu - Tiruvembavaj, 1;
padikkacindullam ulnekkuruka - ibid 4 Tenna ennd munnam
ticér melukoppdy - 1bid, 7. nirorukalova nedun tdrai kanpanippa,
Ibid, 15; tolukaiyar alukaiyar tuvalkaiyar - Tiruppalliyelucei, 4.
Corinda kannir coriyavunnir urdmaii cilirppa - Punarccippattu,
6; kandankanaiyak kannir aruvipaya - Ibid, 7. nakkum aludum
toludum valui - Ibid, 8. Xarunaiyé ndkkik kacindulam wurukik
kalandu pan valn méarariyén - valappattu, 7; St. Sambandar also
mentions weeping while praying; iSaipada vimmi alumaru vallar -
220.1 ; aludurrirum adiyarkal - 2.61.6; kadaldkikkacindukannir
malgi Sduvir - 3.49.1; also 2.20.1; 3.93.5; 2.534, 23911, etc.,
St. Appar - 521 8; mikka anb&daluvar - 4.92.5.

132 This does pot mean that the other Samayacdryars did
not belong to this path or stage. The later $astras said that
the Lord appears in the form of a preceptor when the two-
fold karma is equahzed. As it was clear 1n the case of
Manikkava sakar the tradstion calls this the Jfidna marga. As
St. Sambandar puts 1t, there 15 no prescribed method for Siva
to initiate His devotees (atpalavarkkarulum  vangamum
adimanbum k&tpan pukil alavillai kilakkavénda, 3. 54 4.)
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of Saiva Siddhanta philosophy more in Tiruvicakam than in the
Tevaram.

Manikkavacakar makes mention of the &gamas. He says
Lord Siva revealed the 4agamas'®® and He is Himself the
gamas.*¥ He makes Himself near in and as the agama®3s.

The poet mentions the three malas (Bonds),3® and that
Siva rends these bonds?%7. He even refers more specifically to
five malas*3. Pasu and Pasa are also mentioned. Pasu is pasu
because it is bound by pasa. When pasa is removed, the
pasutva of the self is also removed. Mainikkavacakar put this

133 mannumamalai — conpa dgamam  tSrruvittaruliynm —
Kirttittiruvakaval, lines 9 and 10 ; marravai tammai ... aimmu-
kangalar panittaruliyum — ibid , lines 19 and 20.

134 dgama maki ninrannippin — Sivapurinam, line 4.

135 ibid.

136 mummalangal payum kalukkdai — Ticuttaéingam, 4 ;
mayakkam ayadér mummalappalavalvinai — Tirukkalukkun-
rappdikam, 7.

137 millamakiya mummalam arokkum tiiya méni — Kirttit-
tiruvakaval, line 111 ; ulla malarfl minrum méiya ukuperundén —
Pandayaninmarai, 2; mummai malam aruvittu mudaldya
mudalvan — Accoppadikam, 9; cittamalam aruvittuc civamikki
enaiyanda attan — ibid., 2; mayakka miyadér mummalappala
valvipai ~ Tirukkalukkunrappadikam, 7..

138 malangal aindar culalvan — Nigtal vinpappam 29 ; Arul-

nandi and Umapati following him define the nature of five
bonds (8. 8. S. 177 and SP 32, respectively).
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beautifully as both the pasu and Pasa are moved by Siva and Grace
is showered?®® The threefold relation of immanepce, transcendence
and the co-functioning in which stands Siva to the wmdividual
soul also finds supportin the Tiruvicakam. He is there beneath
and above in everything like the oil 1n the seasamum®4°. He
is the sky, the water, the earth, the fire and the air and yet
He is not they'**. He is the male, the female, the eunuch, the
sky, the earth: He is one with all these and of course separate
from them'*>, He forms a part of the souls and suffers and at
the same time He is different from them®*®. He is not any one
thing and there is nothing without Him*#*. Manikkavicakar
speaks of the eight forms of Siva also. He says the ome
distributed Himself and became the earth, Water, fire, air, sky.
the sun, the moon and the agent-doer (soul). He became
the seven worlds and the ten directions®#3. Manikkavacakar uses
the expression ‘oruvan’ (the one) to mean Siva, the Supreme

139 pasu pasam aruttaruli - Kandapattu, 7.

140 pallum kilulum mélulum yavelum ellum epneyum pdl
ninra isané - Tiruccadakam, 46.

141 niranda Akayam nir pilamti kiliy avai allaiyay-K&yirrirup-
padikam, 6.

142 penniki &naki aliyayp pirangolicér vinniki manndki
ittanaiyum véraki - Tiruvembavai, 18; and also Arivuruttal, 5;

143 Pijttané elli uyirumayttalaittup pilaitu avaiallaiydy
nirkum ettané - Pidittapattu, 8.

L
144 on uni allai anp onrillai - Koyirriruppadikam, 7.

145 nilan pir ... tdn oruvanumé palaviki mnrava - Tiru-
ttondokkam, 5. For the details of astam@rttam (eight forms)

see ante. P. 38 ff.
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Being. This ‘oruvan’ has been used in this sense by Namma]var
also’#®. This ‘oruvan’ can as well mean ‘the Inequalled’.

The mala (Bond) binds the <oul and this bondage causes
Ignorance. This bomdage is beginninglessly there and Lord
Siva removes this and enables the soul to know the fruthi*7,

In bondage the self identifies itself with mala; and in
Relcase it is one with Pati. The nature of Pasu and the
influence of pdsa are lost and the soul becomes Siva, as it
were. This, Manikkavicakar explains fully in Tiruvicakam.
Hez makes use of the expression ‘Siva makki’*48 (transforming
onc ioto Siva) to explain this. This transformation is preceded
by two other steps. Lord indicates the patli of devotion, thus
removes the vinai, which ends in the cutting asunder the
malam aod this leads to Sivam**®. Sjva gives Himself to have
the self* =°.

146 oruvan enru é&tta ninra nalirmadiccadaiyan engd -
Tiruviymoli, 3,4 8; Tiramdlar says, onyf€ kulamum oruvané
tévanum - TM 2066.

147 valvinaiyen tanpai maraindida midiya maya irulai -
Sivapurinam, lines 50-1; ‘ennudai irulai ératturandum - Kirttit-
tiruvakaval, line 6; afifiinam tannai akalvikkum nallarivé - Siva-
puraram, line 64; kalivil karunaiyaik kattik kadiyavinai akarrip
pala malam pairarutto indavan - Tiruppandippadikam, 8; pasavér
arnkkum palam porul tannaj - Pidittapattu, 7. Tirukkovaiyar
also mentions this : padattala; yaruttu indukon-dan, verse 115.

148 cittamalam aruvittuccivamakki enaiyanda-Accdpadikam, 1

149 pattineri arivittup palavinaikal pigum vannam, cittamalam
arivittu - ibid. vangivina malamarutty vankarunai tandanai-
Kandapattu, 9. kalivil karunaiyaikattik kadiyavinai akarrip
palamalam parrarut la‘mdavan-Tiruppindlppadikam, 8.

150 tandadunranpaik kondadenrannai - Koyil Tiruppadikam,
10, and tannaittanda ennaramudal - Punarccippattn, 1.
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Maanikkavicakar mentions ‘vinaioppu’, which 1s a contri-
bution of the 4dgamasi®l. So also his references to his having
been initiated by Lord Siva prove to be good examples of
‘sattinipadam’ (descent of Grace)'*2. The Truvacakam can be
called the *Bible of Saivism’!53,

The ninth Tirumurai, as already stated, is an anthology.
The hymns of pine devotees are compiled in this work. These
authors lived between the 9th and the 12th ceaturies A. D. This
Tirumurai, largely, speaks of the greatness of Siva, His deeds
gnd the Bliss one enjoys when one devoutly prays to Lord
iva.

Lord Siva has no particular name, yet He is addressed with
thousands of names**. Lord Siva is both Yoga and Bhoga, i. e.,

151 unakkiladaddr vittumél vilaiyamal envinai ottapin —
Tirukkalukkunrappadikam, 1.

152 avan enai atkondarulinan kanga — Tirnvandappakudi.
line 63. Siva nembiran ennai andukondan — Tiruccadakam, 9.
ennaini atkondavannam tin€ — ibid., 24. kattaruttenai yandu —
ibid., 49. ennaiyum tan innarulal ippiravi atkondu inippiravimé
kdttu—Tiravammanai, 12; urunam ariya andanandy andukondan—
Tirutteilénam, 1; celvan paridaip  padangal kattippasam
aruttenai anda — Kuyirpaftu, 9 ; arunarakidai vilvadar koruppadu
kinrénai attan andutan adiyarir kdttiya adisayam kanddmé —
Adisayappattu, 4 ; The whole decad speaks of this only.

153 It is quite certain that the influence of these poems in
South India is like that of the Psalms among Christians, and
that they have touched for generations the hearts of the vast
majority of the Tamil speaking peoples — Pope, G.U.,
Tiruvacagam, op.cit., p. XXIV.

154 pérkal ayiramirayiram pidarrum, verse 21.
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both the means and the end'35, Siva has cight forms's®. ‘He js the
one and the only Lord; and [ do not recognise the existence
of another” so says Céndanar'. Siva is easily accessible to
the devotees:58. He is the beginning, the end and the endless
beginning'®®.  He is an ascetic though remains with His consort, 160
He showered Grace upon Sambandar, who cured us of the
disease of inveterate Karma and redeemed usi®!.

This ninth Tirumurai speaks in the terminology of the
later Saiva Siddhanta system. Karuvirttivar speaks of the old
bondage and its removal'®2.  Tiruvaliyamudanir makes mention
of anava, the main bondage, and the other bonds: the soul
is called pasu because it is with pisa; the saints and ascetics,
who have grown out of pasutva by removing pdsa, and the
brahmins worship at the shrine of Tillai'é®. He calls them mad
who read the non-faivaite works termed as ‘pasu nul’ (Books
only of human theme)!ss.

155 vuravakiya yogamum bdgamum iy, verse 23. Kambar, the
author of Riméiyanam in Tamil, uses the same expression to
describe the union of Rama and Sita. Onriva bogamum
yogamum ottdr — Balakandam, Kadimanappadalam, 85.

156 etturu viravi, verse 36.

157 ydgandyakanai anri marronru mundena vunarkilén, 46.
158 palaiyarim tondarkkeliyars, 94.

159 milamidy, mudiviy mudivila mudaliy, 121.

160 mangaiyo dirundé yogu ceyvanai, 143.

161 embanda valvinai nlytirt temaiyalum sambandan
atkondaruli, 188.

ssasns

162 munnaiyén pasa muluvadu makala, 119.

163 pandapasamelam arap pasupaSam nikkiya panmunivarodu
andanar vanangu maniyar Tillai, 219.

164 pasunil karkum piccarai, 43.
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The same autbor mentions that Siva is everything; He is
the night, the day; He is formless and with a form'®5. °‘He is the
Lord; He is my refuge; He is the vital air that emables me to
breathe; He is the Vedas; He is the earth, the sky and the sun’'®%,
says this author.

Cépdanar asserts that Saivism is the only divine path; and
the wise think of nothing but the Supreme Lord Siva'®’. He
extols the greatness of the devotees. He says ‘I have become
the slave of the devotees of Siva enshrined at Tiruvilimilalai,
by besmearing myself with the dust under their feet168'.

Tirumalikaittévar 1 his Tiruvifaippa .speaks elaborately of
Divine Grace. Lord Siva is one with the soul. By being insepar-
ably one with the soul, He enables it to see, by Himself also
seeing it. This .is technically known as kinum upakiram
(seeing Grace)’®®. The present author in all the eleven verses
of this work describes Siva and His Grace with all possible
epithets and appeals to Him to make him (the author) to see,
to speak and think in His way!"™. This is union and svrrender

165 allayppakaldy aruvay uruvay aravamudidy, 236.

166 iraivanai enkaiyai ennulé uyirppaki mnipra maraivanpai
mannum vinpumalivin cudariy malinda... iraiyai, 251.

167 atteyvaneriyir civamalidavamum arivar arivodaiyoré, S50.

168 Tiruvilimilalaiydn tiruvadinilarkilp  pukkunirpavartam
ponnadikkamalap podiyanin dadimai pundéng, 51 & 55.

169 arivinum tané arivippantiné ... - Karaikkilammaiyér,
11.4.20. Appar speaks profusely of this : 4.25.1; 4.5.6; 5.93.8;
4.75.3; etc.

170 karudumi karudé, 3; ninaiyuma ninaiyg, 11; vilambuma
vilambgé, 1, etc.
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of the highest imaginable kind eclaborated in Saiva Siddhanta
under the heading of Siva Yogam®?'.

Karuviirttévar refers to the hierarchy of religious faiths
and says that Lord Siva was with him all the time and that
he resides at Tiruvidaimarudiir'?2,

Tirumandiram, the tenth Tirumurai, strikes a different
note. The first nine and the eleventh Tirumurai are mystical
outpourings; the twelfth is the biography of the saints. But
the tenth does not belong to any of these types. Primarily
it was written earlier than the rest; secondly it is metaphysical
as well as mystical. Tirumilar, the author, calls his work an
dgama'’. Further he says ‘‘God created me only to speak of
Him in Tamil’’!"™%. By that he means that he is giviog in Tamil
the ‘words’ of Siva. viz., the Sivigamas’5. He lists, in the
beginning, the contents of his work. “They are thirty upadééas,
three hundred mantras and three thousand versesi™®’.

Tirumular is among the earliest Siddhanta writers in Tamil
to distinguish the Vedas and the agamas alike divinely inspired

171 Meykandar elaborates it in sutra no. 10; Umapati
describes it as ‘tanpani nittal’ - SP. 71.

172 pandamum pinvum teriporutpanuval padi valiccenru

cenréric cindaiyum tinum kalandador kalavai ... Tiruvidaimarudé,
177.

173 cindai ceydu agamam ceppalurréne, 135.

174 ennai nanrdka iraivan padaittanan, tannai naprakat tamil
ceyyumars, 152.

175 ceppum Sivigamam, 136.

176 TM. preface, p. 20.
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scripture, but the Vedas as ‘general’ and the 2gamas as ‘spec?ﬁc’”’.
In keep'ng with the distinction Arulpandi says, *“‘there are only
two works, the Vedas and the dgamas; all other works are based on
these two. Of these two the Vedas are ‘general’ and the
agamas ‘specific’. The Sivigamas reveal the inner core of the
Vedinta ; and 1t is the Siddhanta. Other works which speak
of the rest of the contents of the Vedas are oaly ®plrva paksa’.
So it can be said that the dgamas are more or less a commentary
on the Vedas'™®’’

Tirumilar speaks of the graatness of the Vedas'®®, and
also that of the gamas'®?. The Saiva Siddhanta system acceplts
the Vedas and the agamas as authority. All the Saiva schools
for that matter, accept these two authorities. What are these
agamas 7 The etymology of the word ‘igama’ meaning ‘that
which has come from’ also suggests that igamas are Revelation
that have come from Siva'®'.

177 Vedamd dagamam meyydm iraivannil, odum poduvum
cirappum enrullana, pidan wvrajavai »padil jrandandam, pédama
denbar periyork kabedame, 2358.

178 8.S.S. 267 and its commsntary by Sivafidna yogin.
An old poem brings out the relationship of the Vedas ahd
the agamas, beautifully as follows: -védampaSa adappil
meyyagamam’.

179 TM., verses 61—67.
180 ibid., 68—74.

181 <*Agamam means that which has come from the Lord
(irarvan); ‘a” stands for the limit, nearness. and the tradition,
‘gam’ means comng, going and realising. So this means that
which has come from the Lord and that which gives the

...Contd.
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Tirumilar is the first author to meantion the word
*Siddhantam’ '8 and compares and contrasts it with the *Vadantam®
8% He mentions pati, pasu and pasal®* and says all the three are
eternal'®>. He states that Siva has explained in the Suddha
Saiva system (Saiva Siddhdnta) the real nature of Pati, Pau
and Pasa, and the removal of pasa and paSutva'®®. Tirumilar
for the first time mentions fhe thirtysix tattvasi8?’, one of the

meaning and realisation’’ — Muttiniccayappérurai, 1946, pre-
face, p.25. There are scholars who believe that the etymology
of the ‘agama’ only suggests that it has come from outside,
1.e., from another nationality, probably the Tamils or that it
may even mean that the Zgamas originally written in Tamil
have been translated into Sanskrit — Ponmah, op. cit., p-7.

According to another imterpretation *a’ is pasa, ‘ga’ is
paSu and ‘ma’ ispati. Agama mn this case deals with God,
soul and matter which constitute the whole reality for the
Siddhaatin. According to yet another interpretation ‘i’ is
Sivaiiana, ‘ga’ is moksa and ‘ma’ is casting aside of mala —
Paranjoti, V., Saiva Siddhanta, 1954, pp. 16 and 17.

182 TM., 2329, 2331-32. 2343-44, 2346, 2354-56. 2361,
12363-65.

183 ibid., 2329, 2331, 2343-44. 2346, 2354-56, 2361, 2363
and 2365.

184 ibid., 2366-67, 2369, 2371-74, 2380-84 and 159.

185 patipasupasam enappakar minrir  pauyinaippsl pasno
pifamanadi, 159; arivarivenra arivumanadi, arivukkarivim
patiyam anddi, arivinaikkattiya pifam anadi, ariva padiyir
pirapparundang, 2366.

186 2374.
187 2104,



51

basic concepts of the Siddhanta, andthe three avasthas (kévala,
sakala and Suddha)'%¢ apd also what accounts for the avasthas, viz.,
malas, five in number's?.

Tiromiilar was comprehensive storehouse and we have
reasons to believe that the samayiciryars were acquainted with
his work and used in their hymms certain expressions from
Tirumandirami®.

Tirumandiram 1s unique in its form and conmtent. The
language is simpler than the other works, but at the same
time more difficult to follow than the rest. In the words of
Ponniah, *It has puzzled and is puzzling many an inteiligent
readers; for it is full of riddles and the author tres to solve
for us the riddle of existence by means of riddles.'®’’ The
greatest contribution of Tirumiilar, besides giving the tenets of
the Sajva Siddhanta system, is the mention of the igamas, of
their importance and the contents. The &gamas play a vital
role in this system. For the first time in Tamil he enlists
the igamas. He says twentyeight dgamas were revealed by Siva
to twentyeight celestials’®>. He mentions the nine dgamas on
the basis of which he has arranged his work. They are

188 2187. 2189, 2191, 2193-2200 and 2201-14.
189 marimalam aindin, 2i21.

190 DSSI, p. %.

191 op. cit., p. 50. The whole section ‘maraiporutkirru’
(verses 2826-95) is like this.

192 TM., 68.
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Karana, Kamika, Vira, Cinta (cintya), Vitula, Vyamala,
Kaldttara, Supra and Makutal®s, Saiva Siddhinta system accepts
28 Agamas'®t.

Tirumandiram is divided into nine sections: and each is
called a ‘Tantra’'9s,

The first *tantra’, based on Karanigama, gives an idea
of the temporal nature of the body, youth, etc.; it teaches
the importance of virtue, humility, vegetarianism, learning and
listening to the elders.

The second <tantra’, on the basis of the Kimikigama,
lists purdnic tales, the paficakrityas (the fivefold cosmic
functions), the three types of people, viz., vififidnakalar (with
one mala), sakalar (with three malas) and piralayikalar (with
two malas), a classification which Saiva Siddhanta system
propounds.

The third ‘tantra’ (Viragamam) tells about yoga. The
fourth ome, based on the Cintigamam, speaks of the mantras,
upasanas and the cakras (mystic symbols).

193 ikid., 73. Maraimalai adikal feels that this verse,
besides various others, 1s an interpolation, for Yimala and
Kalotiara are not included in the twentyeight Aagamas nmow
available.  He says tbat Kamika and Karana speak of scalpture
and not of Saiva Siddbianta, for Tirumilar himself says that
the twentyeight dgamas speak only Saiva Siddhanta which is

a culmination of the Vedanta - Siddhinta truth — MVK, pp.
349-51.

194 Sarvajfidnéttarigma, cited by Pounniab, op. mt-, Istroduc-
tion, p.2; also Paranjoti, V, op. cit., p. 16.

195 Tantra itself means a scientific work or a chapter of a
work.
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The fifth section, on the basis of the Vituligamam,
discusses the various schools of Saivism'®®.  The four paths
(carya, kriya, yoga and jiiana)'®’, the four types of worship
(sanmirga, sahamarga, satputramirga and dasamairga)'®s, the
four types of mukti (séloka’/, simipa, saripa and sayujya)'®® and
‘sattinipidam’ (the descep{pf Grace) in four ways, viz, mandam,
mandataram, tiviram and tivirataram®?°°,

The sixth ‘tantra® (Vyamaligamam) tells or Sivaguru
darisanam, fiznam’ and Grace and other things connected with
them ... It spealés of the ‘triputhi’ (the three factors of know-
ledge, i. €., the knower, the kaowan and the knowledge) also®!.
It mentions the importance of tiruniru®'? (the Sacred ash) and
the appearﬁhce of the devotees.

The seventh chapter, based on the Kilottaragma, speaks
of the six adhvas (paths)?%, the six lingas (anda, pinda, sadadiva,
atma; jhana and Stva lingas)?®t, the tradition, the Grace®'®, the

i/
196 Verses 1394 — 1416. These have been -discussed earlier,
ante, pp- 12 — 13.

197 1417 — 49.
198 1450 — 80.
199 1481 — 87.
200 1488 — 1502.
201 1579 — 87.

202 1637 — 39.
203 1676-82.

204 1683-1746-
205 1761-82 and 1783-91.
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various worships (worship of Siva, guru, mah&évara - the
devotees®®®) and the greatness of the adiyars??? (devotees). Among
other things it tells of the nature of pasu®%S, and the method
of controlling the five senses2°°.

The ecighth section (on the basis of the Suprigama)
speaks of the constitution of the body, the difference in
avasthas®™® (both the five stages, viz , jigra, svapna, etc., and
Kevala, sakala and $uddha), the three gunas®®, the details of
pati, paSu and pasa®!®, three padas - words®'3, (tat, tvam and

asi), the three turiyas®'* (pasSuturiya, paraturiya and Siva
turiya). etc.

The last and the ninth ‘tantra’ based om the Makutagama,
speaks about the guru, gurudar$ana, samadhi, the panciksara
(stila, siksyma and atisiksma)®'5, the dances of Siva®, the
dawn of knowledge?, Siva svarfipa dar§anal® the samadhi of

206 1792-1830.
207 1831-46.

208 1968-84.
209 1993-2005.

210 2103-2314,
211 2257,

212 2366-95.
213 2398-2405.
214 2427-34.
215 2649-73.
216 2674-2758.
217 2678-2781.
218 2812-20,
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silence®!, and the description of the devotees?>® and praises of
the Lord2?2!. This section has a subscction called the ‘marai-
porutkiirru” (the meaning of the Va=das) which is beyond the
conception of the scholars even.

St. Sundaramiirte calls Tirumilar ‘nampirdan Tirumilan’
(the Lord of us ali)2’. In the same verss he mentions St.
Tirofidnasambandar as ‘empirin sambandan’ (the Lord of his
line of school). This will show that Sundarar considered these
two as his leaders, Tirumilar for the philosophical and mystical
line of thought and Sambandar for the devotional line, ie ,
of singing hymns in praise of Lord Siva.

Tirumilar shows great concern to bring Siddhdnta and
Vedanta together and characterise their affinity and difference.
What 1s of .even greater significance from the perspective of
later Siddhinta as developed by Umdpati, Tirumdlar refers to
the closeness of Sivadvaita with Saiva Siddhanta, It is possible
that what he means to include under the label of ‘Vedanta’

is Sividvaita.

The eleventh Tirumurai is an anthology of devotional

This anthology consists of forty small works.

outpourings
devotees and their

These works speak of Siva, His deeds,
greatness.

219 2896-2913.
220 2917-39.

221 2940-3000.

222 7.39.5.
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Siva is mentioned as the Vedas??3,the meaning of the Vedas,??¢
and the author of the Vedas??®. Heis the truth itself.2?® He is
the knower, He is what makes for the possibility of know-
ledge, itis He who knows all knowledge, and He is also what
is known?*". The seven worlds (universe) come out of Him and
return unto Him®*®. He is the one and the many: He, as
Brahma, Visnu and others, creates, sustains and dissolves??®,
He is the Lord and the end of the right path??. He is the
Vedas, the sacrifice, the moral law, the world, the celestials,
the three gods, the sea, the pleasure and pain, the knowledge
and the release?®!. He is the orngin, the basis and the end,
the eternal, the mukta and the Transcendent.2%2 His forms are
many and yet He is the only one; He is not one nor many?33. The

223 3.4; 13. line 50; 22.78.
224 3.4; 1019; 13, line 17, 31; 27.3.
225 6.19; 6.28; 10.22; 21.22; simattakandan — 22.68; 23 31.

226 niye meyyenattorrinai - 27. line 30.

227 arivinumané arivippan 1ang, anvdy arikinran tané,
arikinra meypporulum tané viri cudarpar akayam apporulum
tang avan .— 4. 20.

228 9. 46.

229 alardn nedumil amararkon marrum, palarayp padaittuk-
kattandu — 9. 67.

230 nadanikiya nanneripporul — 13, line 19.

231 13. lines 50 — 63.

232 14. lines 71 — 73.

233 uruvupala kondoruvaray ninrar, uruvupalavi moruvar-

uruva palavalla ogralla paififii
2393
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entire universe comes of Him and returns unto Him ; but
He is not born of anything nor 15 He contaised in anythiog;
He 1s beyond the reach of the celestials and the Vedas®?. He
is so pervasive that whoever knows Him knows oneself and
the world ; those who do mpot kmow Him kpow not them-
selves?%5, The six religions differ amongst themselves regarding
the Supreme Being, but ultimately they converge in Him only23¢,
He becomes those gods, according to the taste and requirement
of the devotees?37,

Siva is omnipresent which is brought out by the concept
of eight specific divine forms, called the ‘astamiirtas’. He is
the sun, the moon, the fire, the sky, the earth, water, air and
the performer of the sacrifice®8. He is knowledge itself2%®. He
is the refuge of all souls, and is called Pasupati®®?. This Pasupati
cannot be termed either as male, female or neuter®tl. Because

234  caricaram anaittum, ninnidait tonri ninnidai odungum-ni,
onrinum toprdy onpinum adatigdy, vandrkkariydy maraikaluk
kettdy — 26. lines 30 — 33.

235 pinnaikkdnd mandar, tannaiyum kanattanmaiyoré — 28.

lines 34-35.

236 28.17

237 pinangumandar perrimai nokki, anangiya avvavarkkavvavai
yaki-30.2. lipes 13, 14,

238 4. 21; 6.15 22.79; 29. 34; envakai murtti enbadiv
vulaginil unmaiyan ena unarttiyavaré - 30.6. lines 13-14.

239 4. 21.

240 9, 50.
241 pennan alivenju péccukkadanda peruveliyai - 23.9.
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He appears in the form and shape as the devotees wish to
havezi2. For every form is His form and there is mno form
beside Him?2#®. He is like fruit which tastes sweet and is good
to look at, to spesk and think about?44. Everythmng is born
out of $iva and He 15 not born of anything24. Not only He
15 birthless but He makes His devotees also birthless Those
who firmly believe that nome else is there but Siva and meditate
on Him get this boon®*s. He saves them from the ‘sea of
Karma’'®", Siva’s pame, the holy paficiksara, itself is capable
of curing the ‘discase of birth’248, As the Paificaksara, He
15 also the cure (the medicine) for this disease?*?. This cures
birth and death as well250,

242 ekkolattevvuruvay ettavangal ceyvarkkum akkolattavvaruvé
am - 4.33, en vannam evvannam avvannam akiya isanukké - 6.1.

243 8. lines 12-16.

244 Xaninum kétpinum karudinum kalitarum cénuyar maruda
manikkattingani - 28. lines 23-24.

245 torruvadellim tannidasttdrri tdrram  piridil torraccudar-
28. lhines 15-16

246 iSanavanalladillai yena ninaindu, kiici manattakattuk-
kondirundupgci  maravidu  vilvarai  mannulakattu enrum
piravaimaikkakkum piran - 3.2,

247 vinaikkadalai akkuvikkum wilappiravik kanai kadalai
nindimom 4.16; piravi koddda Ekambar - 29.80; also 29.25.

248 tiya piravindy tirkkume ... emperuman Oraficeluttu -
9.39.

249 mannum pirapparukkum mamarundu - 21.37.

250 idarp pirappu irappennum kadarpadavakai kattal.-
27.7, 28-29, also 28.1, lines 72-74
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If a sione is thrown up it does not fail to fall down
on the earth. It does not matter whether a strong man does
1t or a weak one does. So also, the name of Siva, unfailingly,
gives everything to the devotees®s!,

Along with the birth Siva kills the Karma also. The
Karma will be cut at the root when one takes refuge at the
feet of the Lord?52., This Karma functions as a justice, for it
meets out the soitable resuylt; this will be removed by Siva®ss.
Vinai is mentioned as ‘tolvinai’?%%, and ‘tollai winai (the old
Karma), ‘valvinai’ 255 (the strong one) and ‘tivinai’?%°,(the bad
Karma). Siva’s Grace maiptains the world, and it kills the
births and deaths??. And this Grace removes the pasa (bond)?%8,
for it is His duty to remove this bondage because, *“I cannot
remove this knot (bondage) however much I try’’, so says
Pattinattuppillaiyar??.

251 28.19, lines 78-81.

252 mélaiiruvinaiyom véraruttdm ... caranira vindangal
carndu - 4 81.

253 aramiya valvinaikal ... véridavaru - 23.90.

254 3.11.

255 293.

256 24.15.

257 4.9.

258 9.17; This is called the ‘pasamalam’ also - 23.60.

259 Tiruvorrdyir orupi orupadu - 9. lines 15 & 16.
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This pdsa, one of the realities of Saiva Siddhdnta system,
is referred to as ‘timai’ (the bad), anavam (pride), pini
(illness), ndy (illness), etc.269

The greatness of the devotees of Siva is equal to that
of Siva Himself. For the devotees themselves can cure the
disease of birth and death. Nambiindarnamb: says that the
words of St. Napasambandar serve the purpose of a boat to
cross the ocean of birth¥'. Pattipattupillaiyir says, I am
very happy gomg around serving servants of the devotees2tz.”
And these devotees wanted to be in the company of devotees
only. They did not want anything else®%8. For this leads to
the state where there is no like or dislike, which cause
future births®®*. They have only one request to maketo Siva,
and that is the grant ofa boon which will enable them to

260 timasi ellam arutt-u - 26.10; vittangal - 10.46; vemmaindy-

28.1. line 46; pinikkuttani marundim - 6 83; ndy kalaivan -
10.34.

261 piravi enumpollap perunkadalai nindat turavi enum
toredni kandir...sambandan tanmalai fidnattamil - 36.11

262 enakken ini nan avanran topdar tondarkkut tolumbiyt
tiriyattodanginans - 26.38.

263 angakai kuricil nin adiyarddum kulumi — 26. 38.
lines 37-38. This has been expressed in so many ways by all
the Tirumurai authors. The $astras ajso speak of this : anbarodu

mari — SB 12; Siddiyar says, ‘those who do not love the
devotees do mot infact love Siva also — Supakkam, 323.

264 véndalum veruttalum andonrir padara ulla monrudaimai-
28.4, Jine 23-24.
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meditate continuously the feet of Siva®s. <IfIam permitted
to beg and live by the side of my lord at Tiruvorriyir, I
will not accept the crown to rule over the three worlds in
exchange for it’?, so declared Aiyadikal Kadavarkén Nayanar,268.
Karaikkalammaiyar says that ‘‘the devotees have the privilege
of worshipping the Holy feet of Siva and serving the devotees
of Siva and that is the pride they have.’*267

From all these it will be evident that the authors of the
works of the eleventh Tirumurai emphasised the greatness of
Siva and that of the devotees; and expressed the metaphysics
of the Saiva Siddhanta system in various stanzas. Not oaly
that, the biggest contribution is that the ‘Tiruvorriyiir orupa
orupadu’ by Pattinattuppillaiyar has supplied even the words to
the foremost Sastra waork, the Sivafiazna Bodam. The eleventh
Tirumurai declares that Siva stands as ‘It’, ‘She” and ‘He’ and this
is to mean that Siva 15 common to all 268 Sjvafidina Bodam
borrowing from the Tirumurai, starts with ‘avan’ (He) aval
(She) adu (It) venumavai mivinaimaiyin®’, meaning that
the world, which can be indicated as He, She and It under-
goes three changes, as such 1t is created.

In order to emphasise the importance and the great-
ness of the adiyirs, Nambiandirnambi sang the ‘Tiruttondar-

265 maiyar midarran adimarava varam vénduvané — 7. 98.

266 taficika mavulakum andu talai yalittu, eficaima
perinum yin véndén — naficam karandunda kandartam orriyir
parri, irandundirukkap perin — Kséttirattiruvenba, 22.

267 idukold cindatyarkkulia cerukku — 4. 79.

268 adu“ aval avanepa ninramai yarkkum podu nilai yagena
unarttiya porulé - 6. lines 5 & 6.

269 Sutra, 1.
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tiruvandadi’ on the basis of the Tiruttondatiokai by Sundaramiirti.
Both these works were the source books for Cékkilar. Further,
Nambi wrote eight works (seven on St. Ninasambandar and
one on St. Appar) to stress the prominence and the importance
of these two samayiciryars in the Saiva world.

The twelfth Tirumurai is the Periyapurinam. Its original
name was Tiruttondar purinam. Cékkilar was the author _of
this monumental Saiva literature. He was the prime minister
of king Anabaya (1113-50 A.D.)®7. The Cekkilair puranam
has this account to say that the king found pleasure in studying
the Jivakacintamani, a Jain work; Cégkkilar did not approve of
this *%}; the kiog wanted a Saiva epic which could substitute
the Jivakacintimani, and this made Cekkilir venture writing
this masterpiece272.

Periyapurinam is the first work in epic form written
in Tamil country, extolling the Saiva faith. Tt deals with the
biographies of sixty - three Saivaite saints, who lived prior to
Cekkilar, at different places and at different periods. They
belonged to different castes and followed a variegated method
of worship. And nine groups of devotees are also mentioned
in this work®’. The main sources of this work were the

270 Identified with Kulottunga II.

271 <“There were many good reasons’ against this hereticaj
study, but the chief one urged was that its teachings were
opposed to the Saiva faith™ - Pope, Tiravicakam; p. VLIV

272 Verses 20-31.

273 They are:

1) The Brahmin priests engaged in the worship of Lord

Nataraja at Cidambaram (Tillaivi}_andanar)_ They were 3000
in aumber.

..Contd.
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Tiruttondattokai>** of St. Sundaramfirti, and the Tiruttondar
Tiruvandidiz’™ of Nambiindirnambi. The eleven Tirumurats,
which were by then redacted, the facts, and the ‘traditiobal

2) The poets whose devotion was not false (Poyyadi
maiillida pulavar).

3) Those devotees who never forgot the holy feet of the
Lord whether they were standing, sitting, lying, walking. eating,
sleeping or waking (Pattardyppanivir).

4) The devotees who sang only His praise (Paramanaiyé-
paduvar).

5) The devotees who attained the Holy fect by meditation
(Cittattaic civanpalé vaittar).

6) Those, who are born at Tiuvarir, are all devotees
Siva and as such payanmars (Tiruvdrdrppirandar).

7) The Brahmin priests mn the Siva temples who have the
right to worship Siva by touching His frame (body) (Muppddum
tiruméni tinduvar)

8) The devotees who besmeared themselves with the Holy
ash (Mulunirupiiciya munivar)

9) The devotees who lived before the advent of St.
Sundaramirti or after; those who belonged to the South and
those who belonged to other lands, etc. (Appalum adiccarndar).

All these are groups of devotees (Tokai adiyir).

274 This has eleven stanzas, all of which extoll the
greatpess of the devotees and Sundaramirti calls himself the
servant of each one of the devotees.

275 This is an expaosion of the ideas given in the
Tiruttondattokai. The author of this work devotes one fali
stanza for each adiyir (at times two also), thus the total being
87 stanzas. This work brings out clearly and crisply the core of
the life of each adiyar.
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accounts that were handed down from one generation to the
other, a few minor works like Tuiai uli, which wmention the
lives of the Nayanmars, Buddhist and Jain religions works,
inscriptional evidences and architecture and paintings which
throw light on the lives of the Nayanmars — all these helped
Cekkilar  “*This work is not a translation of any other work,
nor dealing with an event that took place in the life time of
the author®’®’. Periyapuranam throws light on the history of
the Tamil Land of the twelfth century, in which the author
lived, and the centuries preceding 1t But for this work the
age of St Appar could not have been possibly fixed?7?. Cekkilar
was a great scholar and a devout Saivaite. “‘Aad in consequence,
we fiod in this work, a rare combination of classical taste,
historical sense and the doctrinal knowledge of Saiva Siddhanta
taterspersed throughout this great kavya®7s.*’

This work was a great boon to the Saivaites as it satis-
fied the need of having a work equivalent to the Jataka stories of
the Buddists and the Jivakacinidmam of the Jains which had
a hold on the common people. To quote Dr. Pope, Periya-
purdnam is a work, “whose influence throughout south India has
been very great and is probably increasing?7.’” It was not
only a check to the spread of alien faiths, but also facilitated
the propagation of the Saiva faith?%0. The beauty and the
importance of this great work was such that Umépati, the

276 DSSI op. cit , p. 257.
277 ibid., p. 258.

278 ibid.

279 op.cit., p. XLIV.

280 Puranlingam Pillai, M. S,, Tamil

Literat .
pp- 203-205, eratare
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fourth and the last santdnicdryar, wrote a small work, ‘Cékkilar
purinam’. giving :n detail the life of Cekkilar, the greatness
of his work, and the history of the same.

Periyapurinam has not only checked the growth and spread
of alien schools of thought but placed thar Saiva faith on a
strong pedastal The Saivism as expounded in Periyapuranam
has become a living faith. The lives of satnts had mo plots
suitable for an epic and were disjointed But the talent and
the poctic gentus of Ceékkilar has made this work a fine epic
and occopPy an enviable position along with other canonical
literature and other epics as well.

Some samts, mentioned 1o this work, have committed
such crimes, m the moral sense, like murder, theft, etc. How
are they to be justified? Cekkilar brings in two types of dharmas
(ethics); one is Siva Dharma and the other Pasu Dharma. In
the presence of Siva Dharma Padu Dharma loses its weight,
as such the acts, which are crimes in the moral sense, are

not at all crimes The ethical part of the Saiva Siddhanta,

later oo, explains this amply

Cekkilar mentions the tattvas and explains they are the
steps leading to Siva®8!., He uses ‘inai'®®® to mean Sakti
{Grace) which is used by St. Meykandar®® [ater om. Asthe
Tévaram authors, Cgkkilar also calls @nava the ‘irul’.2®t He

281 pénu tattuvangal enpum peruku sdpapam &ri — 10, 103,
282 apaiyam Sivattaiccira — ibid.
283 pokku varavae puriya anaiyin — SB. 2

284 npil irul ninganinrar — 10 128.
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makes a mention of the mayéyam, the twofold Karma and the
three bonds ; also that these are rendered powerless by Grace
of the Supreme Being285

Cekkilar was the first author who acknowledged that
the hymns of Sambandar were in their own right the ‘Vedas®
asd that Sambandar wrote in Tamil the ‘unwritten Vedas’?28,

So also he does mot forget to say that it was Lord Siva who
gave the ‘unwritten Vedas’287,

It can be said that the word pictures of the devotees
painted in the Penyapu:at)am became the ideal of the later
Saiva Siddhdnta system. The concrete pictures of Periyapurinam
get transposed into the ideal pictures of the Saiva Siddbinta
Sastras. Soit will in no way beaa exaggeration to say that
Periyapurdnam is the concretisation of Saivism, or more truly,
Saivism is the universalisation of the concrete religion of
Periyapurinam

So far we bave seen the seeds of Saiva Siddhanta
philosophy embedded in the canomical literature (Hympoal or

Stotra works) of Saivism. Now we pass on to the Sastra
literature.

285 mudalvapar arnlnokkal inburu védakattu irumbu
ponpindr psl  yakkait tapparisum vinai irandum cir
malamiintfem ara — ibid. 154.

286 vandamilal eludumarai molinda piran — 21. 180.

287 eludada marai alitta eluttariyum perumapai — 21, 335.
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MEYKANDAR (PRE-UMAPATI) LITERATURE

The religion and even the theology of Saivism which comes
to be labelled as Saiva Siddbanta' mvolving use of comcepts of
Siva, the bencficient, of Pats, the sovereign Lord, of Hara, the
unpiversal destroyer, of cosmic creation and cosmic dissolution,
of Karma, understood as an act of divine providence, of Bondage
and Liberation, was in full vogue in the land of the Tamils in
the early Christian centuries Of their vogue even earlier as
forming part and parcel of the cultural fabric of the ancient
Tamils also we have ample evidence. But in the spate of
religious and devotional literature that constitutes the main bulk
of Tamil! Iiterature of the pericd from the first to the ienth
century, the outlines of the religion and philosophy of Sarvism
are clearly discerpible Historically we know of the vogue and
prestige of the religio-philosophical treatises called Saivdgamas
during the time of the Pallavas, the Colas and the Pandiyas®.
Thess treatises were looked upon as scriptures containing the
ultimate sanctions or authority for worship, cult, rituals and
also for theology Though these treatises were in Sanskrit it
is conceivable that there were many of them in Tamil also.
Alterpately the Sanskrit ones themselves could be viewed as
renderings into the lingua franca of that time of the ideas

1. For earher use of this expression, see ante, p. 14

2  Trumillar (¢ 600 A D.) calls his own work an dgama
(Tirumandiram, 135) and a Sivagam (ibid., 136) He mentions
28 agamas (ibid , 68) and says his own work s based on 9
sgamas (ibid., 73). The search for new agamas was on. Ths
s revealed by the hfe of Meypporulndyanar. His ememy in
the guise of 4 devotee comes and says that ‘‘he has brought
an agama revealed by Siva, which has hitherto not become

known.'’ - PP, 2.5.12.
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originally systematised n Tamil®. We are atleast sure in the
case of one Tamil work of the period that it is both an
agama according to its own admussion and also an original
independent Tamil work, viz, Tirumandiram®. There is practi~
cally mothing n the later Saiva SiddhZnta literature that we
are about to consider that cannot be documented from the
verses of Tirumandiram. Even the attempt to reconcile Vedanta
with the claims of Siddhaata and the iaterpretations of the
identity texts of the Vedas compatibly with the spirit of Saiva
Siddhanta - even these we find 1n Tirumandiram?®. Yet tradition
Tirumanduwam classified under the corpus of devotional Jiterature
while the later Saiva Siddhanta treatises are taken to constitute
the corpus of Sastra. As we shall see this is not without some
justification.

The period following on the heels of the Saiva devotional
literature io Tamil land was also the period that witnessed a
revival in Hindu Brahminical theology in the form of Vedanta
It was revolutionary im 1its significance specially in the form
in which it made its impact as the advaita through the works
of Sankara (788-820 A.D.)®. Broadly speaking 1t consists of a
doctrine of Brahman ‘understood as uandifferenciated pure Beiog,
devord of qualities and relation’, aod also complementarily to
this doctrine, a theory of I{usiomism (Miydvadam) according
to which the world including the individual selves is only an
appearance of Brahman. Kuoowiedge is the sole maeans of Libera-
tion and there is no logical sequence either between duty (Dharma)
and Liberation (Moksa) or even between devotion (Bhakti)
and Liberation. Duty is oaly a moral purification necessary
but not sufficient. So also devotion can only help in the

See ante. p. 48.

Sec for details, ante. p. 48.
See ante. p. 55

DSSI, p. 137.

- ST W S
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attainment of one-pointedness of mind. A fuli-fledged episte-
melogy and metaphysics came to be developed controverting
the claims of realism and ploralism and vindicating the stand-
point of advaita

As a first reaction to thjs, Vaignava theism appeared on
the scene in the form of a fully elaborated, logically argued
theology of ‘qualified non-dualism’ (Viéistidvaitam) Raméanija
(11th century), himself preceded by a line of thinkers, wrote
his commentaries on the Brahmasitras and the Gita as a
counterblast to those of Sapkara, and thus inaugurated a new
tradition of Vedisnta, called the ViSistidvaita. A second phase
of this theistic revolt we find in tbe advent of the tradition
of dualistic Vedanta (dvaitam) under the lead of Madhva
(13th century). It is very significant to note that the home
of this great revolution within Hinduism was South India, if
not Tamil Land

A third phase of thus theistic revolt is seen in the advent
of the Saiva Siddhinta iradition, taking lead from Meykandar
of about the saie period. This tradiion understands ‘non-
dualism’ 1n a different way and its interpretation steers clear of the
classical absolutistic, pluralisuc, duahstic and monistic infef-
pretations. Its approach to the question of relation of man
and God defines its positton as a philosophy of ‘non-dualistic’
advaitism. This may be taken as the ‘unqualified’ interpreta-
ton of advaita or ‘pure advata’ (Suddbadvaitam)  This
approach was there even before the advent of Meykandir as
we are able to see from the hymins of the Saivaite saints
and Tirumandiram But thé centribution of Meykandar les
in that he, accepting all the views of the preceptors who
préceded himr cut a mew path which comprised all the viéws that
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opposed it. Thus the Saiva Siddhanta tradition proves itseif
an all inclusive onme and the credit of this goes to Meykandar,
after whom the Saiva Siddbinta $astras are called the Meykanda
Sattiram (Skt. Sastra).

Meykanga Sastras are fourteen in number. They are —
(1) Tiruvandiyar, (2) Tirukkalirruppadiyar, (3) Sivafidga
Bedam  (Skt. Sivajfiana  Bodham), (4) Sivaiiana siddiyar
(Skt. Sivajfidna Siddhiyar), (5) Irupdirupahdu, (6) Unmaivilakkam,
(") Sivappirakasam (Skt. Sivaprakd$am), (8) Tirvarutpayan,
(9) Vipavenba, (10)  Parrippabrodai, (11} Xodikkavi,
(12) Neficuvidutidu, (13) Unmainerivilakkam, and (14) Satkar-
panirdkaranam?.

1. SAIVA SIDDHANTA TREATISES BEFORE MEYKANDAR

The chief concepts of Saiva Siddhinta were m popular
vogue before Meykandar’s Sivafidna BSdam appeared on the
scene. Also a few Tamil treanses oo the philosophy and
religion of Saiva Siddhdunta seemed to have gained recogaition

7 Undikaliru wuyar bodam siddiyar, pindirupd unmai
pirakisamvanda arutpanbu vind pdrri kodi paSamila neficuvidu,
unmaineri sankarpa mu.ru - This poem lists the fourteen $asizds,
but this was written very much later than the $astras. There
are some scholars who feel that the unmamerivilakkam is not
one of the fourteen $astras but Tukalaru Bodam by Sikah
Cirrambalanadikal is one of them - vide, Arunacalam, M.,
Siddéntacciruniilkal, 1966, p. 10; also Meykanda Sattiram
(Dbarmapuram edn. 1942), preface, p. 11,
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before Meykandar'. Nanamirdam (Skt. Jidnamrtam) is one
such pre-Meykanda $astra in Tamil. Its diction and meter
clearly indicate its antiquity relatively to the period of
Meykanda literature Its author Vagisar or Vagisa Munivar,
is thought to belong to 12th century, thus anteceding Meykandar
by about 100 years?. The name Vigiéa Panditan is found
in one of the inmscriptions of Rajadi Raja II (1163 — 78 A.D.).
with the significant description tagged to it, viz., ome who
explains and propagates the ¢Séma Sambhu Paddhati’®.

The metaphysics or Saiva Siddhanta is systematically
expounded with arguments and refutations of rival views
perbaps for the first time in Tamil language*. Sivafidna Yogin,
tbe Tamil commentator on the Sivaftana Bodam, quotes profusely

1 That the sastras and the study of $dstras were there
before Meykandar in expressed in one of the stanzas of the
Tirukkalirrappadiyir, a pre-Meykanda work. It says: ‘‘eo
amount of the study of the $astras will help; only the word
of gurn will help.”’ — Stanza, 6

2 Maraimalai Adigal is of the opinton that Nanamirdam

belonged to the 6th century A D. — See MVK; p. 210 ;: also
IV, p. 299,

3 Soma siddhantam vakkagikkum  vakifa  panditen

eluttu — Nanamirdam, preface, p. XXXV.

4 Tirumandiram, an earher work, is nota systematic
treatise por is it argumentative on the style of Siddiyar or
Sivappirakasam. And this s aiso the traditional view, which
classifies it under stdtra (Tirumurai) and not voder $astra.
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from this text® and imphes that this work s earlier than
the Sivafiina B6dam and that the latter is 16 be understood
m the light of Nanamirdam, at Jeast with regard to certain
jssues. He says that NapAmirdam is a work of general validity
to be understood in the hight of more specific and unaihbiguous
treatments of the subject such as are to be found in Sivafiaha
Bodam. He feels that this work is part of the ‘gencral’ phasé
of development Wwithin the Saivigama represented by Pauskefa,
Mrgendra, Maianga and other %gamas®.

Vakisa Munivar says that all the agamas speak of four
things, viz , carya, kriya, yoga and jiidoa’. And he calls the
agamas. ‘marai’®, the term used in Tamil to refer to Vedie
scripture.

The work commences with the avowal that it is the
beginning of the fnanapada® implying thereby thar ir is a
continuation coming after carya and other parts. To lend credence
to this supposition, Sivafiipa Mupivar in his commentary
quotes a stanza allegedly of Nanimirdam but peitaining to
Kriyipadam'®.

5 Mapagdiyam, pp- 4, 9, 11, 82, 99, 101, 102, 111, 141-43,
145, 169, 25), 329, 336, 374 and 477.

6 ibid., p. 11; Vide Dr K. Sivaraman, op. cit, p. 43.

7 arumarai  evaiyum urumigu  fidpnam, langohyogam
nalangilar kirivai, cariyai epavurai viritaru padam, karaiyaru
maraimurai neriyin arafya - Stanza 7, lines 9-13.

8 ibid : also stanza 42 (line 1) and 62 (hne 22)

S pitala nilaimai perumpeyar fapgak karaiyaru pédam
muraiyurakkalagir - Stanza 8, lines 1 & 2.

10 Mapagiyam, p. 251,
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Napadmirdam (lit. nectar of konowledge) was obtained
after churning the ocean of Ignorance with the dgamas as
the Stick, the knowledge as the hands and upadéa as the
rope around the stick!!  This is how the author explains
the title of his work He poses a question: how can know-
ledge arise in acit, a non-intelligent being? If self is iate]ligent,
i e.. cit, how can it be ignorant? How can these (Wo
(knowledge and ignoranmce) remain together? He himsalf
answers these questions saying that fire 1s there in the fire-
wood but unless some method of" lighting 1t is employed the
fire remains unmanifest. So also the real kmowledge has to
be manifested in the self by means of instruction from with-
out, viz., by a preceptor (guru)!?

Nanamirdam 1s divided into eight parts: They are
(1) Sammiya fidnam (stanzas 8-14), (2) Sammiya dariSanam
(15-17), (3) Pisa bandam (18-26), (4) Deégédntaram (27-28),
(5) Paanadittuvam (29-30), (6) Péasaccédam (31-52), (&)
Patiniccayam (53-72), and (8) Pasamocanam (73-75).

Expounding the theme of fanapadam to comsist of

treatmen: of the nature of pasu, pasa and pat, the author
takes them up 1n this order. A complete definition of the
finite self (pasu) means, according to the author, understand-
ing the three states of kevala, sakala and $uddha, through

11 Stanza 7.

12 Stanza 70 ; Umapat: also questions in the same manner
the logic behind the co-existence of two opposmng things and
answets in the same manner — Vipivepbd, verse 1; and

Kodikkavi. verse 1.
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which 1t passesi®. The basis for the threefold understanding of
acknowledgement of spiritual Impurity which is connate with self.
Itis indeed in the light of this characteristic that pau stands
distinguished from pati'*. The impurity-ridden self becomes
c¢mbodied by being conceived in the womb of maya's. Arguing
about the existence of self the author gives negative and
positive reasons for according recognition ta the being of
someone that is embodied*® as different from the body and
then proceeds to explain the more basic distinction of the
‘intelligent” and the non-intelligent’ which is implied by the
concept of life?.

Sammiya dariSapam gives a horizontal and vertical
account of the life of the finite self, and its fivefold states,
which span its empirical and embodied life (sakalam)*8

The nature of bondage is next taken up and the grouads
for the distinction of the muluiple bonds are set forth®.
The threefold mnature of impurity iaofesting the self, the
primordial impurity of anava that accounts for the general
condition of servitnde and bondage®?, the lmpurity of karma

13 Stanza 8.

14 Stanza 9.

15 miyad udaram mariyon — Stanza — 10, line 3.
16 Stanzas 11 and 2.

17 Stanzas 13 and 14.

18 Stanza 16: It s significant to note thet Umiapat
distinguishes between causal avasthas and consequential avasthas
in Sivappirakitam

19 Staoza 18.

20 Stanza 19..
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that accounts for diverse and heterogenous character of
sentient experience®’ and the lmpurity of Maiya that binds the
self in the form of body, sense, world and worldly objects,

are clearly set downZ?Z.

The doctrine of rebirth or transmigration of self which
forms a'sequal to the acceptance of karma and maya is then
explained. As the soldiers’ steps marching in uninterrupted
succession like the locomotion of the earthworm, like change
of attire, like dream alternating with wakeful life, like an
arrow that passes' through its target, self transmigrates from
one body to another®3.

Referring to the beginningless character of the bondage
of various bonds the author pomts to a paradox that is posed
by the doctrine Miya provides body, senmses, etc., and karma
rakes action possible. Without the Association of maya and
karma the self has no scope of achieving freedom from the
Impurity of Malam. But as mdyd caonot function without
the help of karma and vice versa, and with peither of them
functioning the self caunot be freed from association with
malam®t. It follows that self is forever destined to remain
associated with these bonds. How is a state of ‘purity’, i. e,
of freedom from various bonds conceivable for the seif

21 Stanza 20.

22 Stanza 21.

23 Stanza 27;

24 Stapza 27; Umapati, it seems, has been influenced

by this work. For be takes up the same question in Sivappirakésam
and poses which enveloped the soul first, Maya or Karma®
vinaiydangriccollivaru méyaiyd anuval mundacciiladadu—SP, 23,
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In answer to this the author expounds the doctrine of
the ‘‘means of cutting loose of the fetter of bondage™
(p3Saccéda upayam) just as with the help of the very water
which accounts for slush and mire one can cleanse oneself
free of dirt caused by that mire, the same body assumed as
fruit of a previous deed can be of help inthe cause of liqui-
dation of karma.? Commenting on the unique value of the
doctrine the author hints at the probable meaning connoted by the
same of the text, literally the Nanamirdam ‘ambrosia of knowledge’.
Sweet as the combination of honey and nectar it is capable of
conquering the great suffering of birth and conqueriog the
immortality of freedom. It forever destroys the weed of paSa by
uprooting it. sets at naught the demerits, acts as a fence for
merxits and cures man of aversion and appetence.?®

The author also describes it more specifically as the
doctrine of the **means of cutting asunder the bond of Karma®”
(kanmaccéda upidyam)2?. That seems to be the content of the
work. Once real knowledge dawns pasa does not bind the
realised ones, just like fire in the hand of a wizard does not
get precipitated by dirt once again®®.

Pati is ommpresent*®. The feet of the lord (Patl) is
and is alone the refuge of the self. The world is non-

25 Swanza 31

26 Swanza 32.
27 Stanza 34
28 Stanza 52.
29 Staoza 56.

B 30 olivara nirainda madicer ceficadai oruvappida malladai
piridom undd perumpnkal namakké - Stapza 53. liges 23-25.
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intelligent and so an intelligent Being must have been there
to bring it into existence; self cannot be the author for it is
bound; the released omes cannot become the creators for they
were pot eternally free and there was someone who helped
them get released from bondaged!. Lord Siva is the author of
the cosmic functions. Though He is formless He does this
through His Sakt1®2. Siva is formless, 1s with a form and
indeed both®®. Though He performs these paficakrityas (fivefold
acts) He is not affected by these, for He acts through His

Sakti®t

The last section speaks of pdSamdcapam. The realised
soul becomes one with Siva. A question is posed here:
Whether the soul was first freed from its paSutva and then
became Siva or vice versa. Both happen at the same time as
the dispelling of the darkness and shining of the lighs®°.

The Napimirdam, in short, is a philosophy of spiritual
life

It was stated ecarlier that a few Tamil treatises on the
philosophy of Saiva Siddhinta had gained recogaition before

Meykandar’s Sivafidpa Bodam appeared on the scene.
Nanimirdam was one such. The first two works, viz.,

31 Stanza 58

32 Stanza 62.

33 Santa Siva, Sada Siva and Mah§vara respectively.
uruvili aruvuru uru ivaridap olitikal sadaSivan $antap — ibid.,

lines 22 — 24,
34 Stanza 63.
35 Stanza 74, lines 13~=17.
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Tirevundiydr and Tirukkalirruppadiyér, of the fourteen Siddhénta
Sastras, also koown as Meykanda Sastras, are also pre-~
Meykandar treatises.

Tiravuadiyir and Tirukkalirrappadiyér :

The author of Tiruvundiydr was Uyyavanda Déva
Nayanar of Tiruviyalir, and that of Tirnkkalirruppadiyar was
Uyyavanda Déva Nayandr of Tirukkadavir. The latter was the
diciple of one Aludaiya Déva Ndyandr, who was the student of
Uyyavanda Déva Nayapir, the author of Tiruvundiyar.

Tiruvundiyar contains fortyfive verses whose burden
chimed with a game played by women folk (undi)3.

Tirukkalifruppadiyar consists of omne hundred verses in
venbid meter. This can be called a poetical commentary on
the Tirovundiyar . As such it would do well to consider
these two works together.

The author of Tiruvundiydr says that he that knows
the truth of this work will be able to remove the malady of
the entire world %8,

36 +‘Undi parattal’ is a game in which girls lift their
bands and standing on toes spin round and sing Two lines
are uttered by one girl and the third, as a reply, is supplied by
another. Tiruvacakam has one Tiruvundiyar (20 verses) as
one of its sections.

37 MS clearly gives a list of Tirukkalijruppadiyir
verses corresponding to Tiruvaendiyar verses.

38 Verse 45.
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God, formless and unknown assumes out of His Grace
the form of a spiritual preceptor and conferred on me that
whereby 1 could become of the nature of Himself 39, If that
Lord, embodiment of Grace, had not appeared in person and
instructed how can the scripture come into existence? Or
how can anybody know His Narure? 40

Only the word of guru (preceptor) will remove the doubts;
books do not belp in this*!. The sea water does not quench the
thirst. But when the same sea water is given in the form of
rain from the cloud it is acceptable and useful for ali purposes.
The cow-dung, in spite of its being a dirt, is pure enough
to -temove all the dirt. So also the preceptor, though one
among the people, is capable of removing the malady of
birth*2. Pati is the Grace which is inseparable from the self+3.
Siva is not to be reached in the usuwal worldly wayin which
things are run after and sought. He is inseparable, and where
the knowledge of soul fails to proceed, that is the place for
Siva to appearit.

39 TU 1.
40 TKP 4 and 5
41 TU 2

42 TXKP 6and7.

43 TU 13 (Vide K. Vayravel Mudaliyar commentary) This
author gives this interpretation that Pati is the Grace which
exists intimately with the soul. Meykandar calls this ‘unarvin
tami’ (Sutra 5.)

44 TKP 29. This employs in this verse the same terms
used 1 the Tirnvandiyar verse, to explain this idea.
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If one follows the path of the five-lettered mantra, the
hidden consciousvess can be unvelded and being one with 1t
one can see Pati and oneself*s. The bond which conceals
the Lord must be recognized and with its help, ome cag see
the Lord and oneself. Here the change of Tirodhana sakti
(a bond) into arutsakti (Grace, that reveals the Lord) 1s explained

The realised ones remain like the tongue of the bell
placed on the ground. The tongue is away from the edge (and
does not make any sound) and it does not have a movement as it is
seated on the ground. Thus the realised souls are away from
the tattvas aad not affected by anava which leads to the ‘I-ness’
and ‘myness’ % In this statz the self becomes onme with the
vast expanse of bliss without [losing its individeality. This
is an expanse without day (embodied state) and night (pre-
embodied state) ¥. In this state the individual selves are ome
with Pati (the astam@irti) and so in no way in touch with
the world, as such there is no relational or finite knowledge,
which leads to transmigration8. As the self is one with Pati,
1t 1s everything 4.

To those who have reached the turiya state, even the
jagra is like tunya®®, for Grace is everpresent to them. The

45 Verse 15. 1In this verse the author employs two
expressions to denote the Grace which is inseparably there with
self. They are ‘Kilavi’ (possessor-feminine gender) and ‘Udandai’
(one that is in league with, esoterically)

46 TU 16. TKP also uses the same expression *Tilmani na’ .
47 TU 20 and TKP 36 & 37
48 ettukkondar tamaittottukkondir - TU 24.

49 ettdmay nirkumivan - TKP 45, for the astamirti com-
prises the entire world, senticat and the insentient.

50 TU 32.
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lives of the four saints (Samayécdryars) of Saivism provide
good example for this?!.

Only Saiva Siddhédnta speaks of such thing; other systems
are like unyielding cross; so one should not waste one’s time
in trying to understand them??. The self becomes one with
Siva and enjoys bliss only because of the latter’s Grace.
This does not mean the self becomes Siva Himself. The
self is self whether in the embodied or released state58. The
extraneous growth of a mango tree does not yield mangoes
as the tree itself 5%

Though Tiruvundiyar expounds such metaphsical truths
there are scholars who believe that this is not a $astra 55
But Sivafina Munivar says this belongs to the ‘specific’ group
of the S$astras®s,

Tirukkalirfuppadiyir mentions the miracles that occurred
in the lives of many niyanmirs and an explanation of the

51 TKP, verses 70-73.
52 TU. 31.

53 TU 40.

54 TKP 92. The term ‘pullari’ caun be explained as a
growth on the tree. though similar in from etc. . is unyield-
ing. This, in common parlance, is called ‘pulluruvi’.

55 This 1s not a $astra as it does nmot say directly the
philosophy of Saiva Siddhdnta - Pillai, SA., Saiva Siddhiata
Varaliru, 1909, p. 7; also Ponniah. op.cit., p, 27

56 Mapagiyam, p. 11.
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same in the light of th¢ Siddhanta system 1s also given”. The
author maintains that though these niyanmérs may be behaving

like ordinary even they become identified with Siva and all
their acts are the acts of Siva®,

Sundaramiirts, while describing the adiyars (devotees)
classifies them as °nal agiyar® and ‘val adiyar'®® The epithets
‘nal’ and ‘val’ with reference to adiyars are explained by the
author of Tirukkalirruppadiyar, as applying to their acts
(melvinai) ‘nalvinai’ and ‘valvinai®®?. <‘Whatever the action,
the aim is the destruction of the separating self ‘I’ for when
that self - the self that says I and mune in relation to others -
is destroyed, Lord appears in love. Therefore., both species of
action, *valvinai’ and ‘melvinai’, achieve the destruction of
the selfish 1", @

57 Verses 12, 19, 52-54 and 70.73.
58 Verses 12, 52 and 53.

59 nalladiyar mapattu eyppinilvaippai...valladiyar mapatticcai
yullanai - 7 67.2. “To the one class, the Lord comes to its
rescue as a hidden treasure. The other class possible forms
a hidden treasure to God Himself like Kanpappar and other
servants coming as it were to His rescue. The members of
the latter class have no thoughts of themselves; they have no
self of theirs; God moves them and all their acts are His.'’-
Dorai Rangaswami, op. cit., p. 1088.

60  melvinaiye yenna viyapulakil arrariya, valvinaiyé enna
varum irandum - 16. The next two verses mention respectively
the ‘melvinai’ and ‘valvigai’, meapiog soft deeds and rough

deed of devotion, with iflustrations from the lives of the
ndyanmars,

61 Dorai Rangaswami, op. cit., p. 1089,
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The author of this work was a great scholar and was
well acquainted with the old literature. The general impact of
a Tamil work like Tirukkural on the work of Meykanda
§3stra can be seen from the verses of this work 82

This work takes up the Vedic mahdvdkya and tries to.
give a solution; they say ‘that is this’: ‘Iam that’ (Siva);
‘You are that’; and °[ become that’; those who have realised
the truth- will not say these to mean a mere ‘one’ or ‘two’.
For. He, who destroys everything is ope at that ‘End” He
becomes two (Siva and Sakti) at the time of creation and
takes ‘eight forms’, referring to the world of intelligent souls
and non-intelligent matter, and at the same time Hzis scparate
from and co-exists with them 89 -

The 1mportant coatribution of this work 1s its illustration
of the lives of ndyanmarsst,

Ths traditton maintains that this work was oot accepted
by the scholars and so the author placed this work on the first
step leading to the mandapam (hall) of Natardja at Cidambaram.
The stone-elephant on one side of the step lifted 1ts trunk and
placed this work at the feet of Lord Natardja. And it was

62 Verses 34 and 40.

63 Verse 86 ; interpreting the mahadvikyas in this strain
after the words aod scnses of Sambandar (1.11.2) Meykaniirc
and his desciples elaborated this theme in their works.

64 ‘It seems to justify under certain conditions crimes like
patricide, infanticide etc., and deserves special analysis in the
ethical part of the Siddbhanta...... This book is useful as
containing a daring coneeption of a standard of morality 1a its
soultion of the problem of existence.'’ Ponniah, op. cit , p- 28.
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accepted by all and the work also got the name of ‘Tiruk-
kalirruppadiyar® meaning ‘that which was placed on the step
with an elephant’.

- Though these two works existed before Meykandar and
both have been accepted as Siddhanta works®5, authors like
Umdpati have not mentioned even their names. Perbaps what
the author of ‘Santanavaralarn’ narrates®® 1s correct that this
Uyyavanda Dévapayanar and the other Uyyavanda Dévandyanir
(author of Tiruvundiyar) belonged to Vififidna Dévar Santinam
This might have made authors like Umapati not to mention
these works along with the Siddhanta works of the Meykandadévar
Santanam, to which Umapati belonged. Some one who came
much later wrote a venba, giving the names of these fourteen
$astras now available®?,

65. The Santinavaralirw, a prose work, has a story to
explain how these two works have been included in the Meykanda
Sastras. It says: These two Uyyavanda D&vaniyanars (autbors
of Tiruvundiyair and Tirukkalirruppadiyar) belonged to the
Vifihandévar Santanam, onme hke the Meykandadévar santinam,
and they both one day went to Meykandar, prostrated before
him and placed.their Works at his feet and he approved that
they also spoke of the siddhdinta. And they were included in
the $astras - p. 36.

66 ibid., p. 36.

67 op. cit.

Tiravandiyar has been commented by :

1. an unknown commentator (Samajam, 1940)
2. éivaprakﬁs’ar of Tiruvavaduturai Adinam
3. K. Vajraveln Mudaliyar, (Samajam, 1966)

4. Dharmapuram Adinam has published in prose the same
(Pubhication No. 539, 1963.)
...Comtd.,
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2. MEYKANDAR’S FORMULATION

The tradition has this account' to say that Meykandar
was born of parents who were staunch devotees of Siva and
who had an indomgjtable faith in the Tirumurais, and be was
named Svétavanapperumil  As the child had a remarkable spiritual
growth Parafijoti munivar initiated the child and named it
Meykandar, after his own guru, Satyafidnadarsanigal®. Meykandar
preached Saiva Siddhidnta to hs follwers, of whom his father’s
own guru, Sakalagama pandita, was one. He presents the
philosophy of Saiva Siddhdgta in a most systematic manner in
a work of incredible size and terseness. Sivafiana bodam
(Sivajiana Bodham in Sanskrit) is a work of 12 siitras with a

brief commentary constituting 81 venbas.

Meykandir was born of the Grace of the Lord enshrined at
Tiruvenkadu(Svétavanam 1n Sanskrit). In grateful acknowledgement
of which the child was named Svétavanapperumdl. But accor-
ding to the family tree he was cailed ‘Urudaiya perumilana
Eduttadu valiya vélar’. This is found in the inscription found
in the temple at Tiruvannimalai®. This inscription is dated

1232 A D.

S.A.V. Pillai says that one Cirrambalattambirdn Swéamikal
of Tiruvidvaduturai has written 8 commentary on this - S§V. p. 37.

Tirukkalirruppadiyar has commentaries by :
1. the upknown commentator who commented upon
Tiravandiyar
2. Dharmapuram Adipam has brought out in prose
the same.
(Publication No. 504, 1961.)

1. Santinicariyar Purinam.
2. Meykangar is the Tamil version of Satyafiana darsanigal.
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"The name Meykandar, it is obvious from the above
references to'it 1s neither a personal name nor a title.  What does
it refer to ? Why has the author of Sivaiinabdodam come to
be known to the posterity only by this name ? Meykaniar him-
seif has included in the work, the Sivaﬁénabodam, tllustrative
verses and brief prose passages of commentary (varttikam).
These illustrations are in venba meter Of the eightyone venbas,
six contain the expression Meykandian, sometimes used as a
lable for Saiva Siddbiota* and other umes to mean realisation
of the nature of Being (Sat)®, and at one place it is used as a
descriptive label referring to ‘one” who has realised the truth®®

3 South Indian Tnscriptions, Vol. VIII, No. 74.

4 Epigraphica Indica, Vol VIII, p. 268 — cited in TIV.
p 27; and the author, Pandarattar, feels that ‘drudaiya
pesumal’ and ‘Eduttadu valiya véiar® are titles conferred upon
Meykandar — ibid, p. 28. Though some scholars doubt
whether Meykandar mentioned 1n this wscription is the one
who wrote ‘Sivafidnabddam (M. Arupacalam, Siddhintam,
Vol. 40, No 7, pp. 169 — 174). The internal evidence found
in the Sankarpanirikaranam (glaiiciru nfiredutta Ayiram
valunar cakanam maruva nigpa’ — preface, lines 26 — 27)
fixing the date of that work helps us in commg to this
conclusion that Meykandar lived around }232 A. D. So long
as no other evidence, literary or inscriptional, comes to the
light to disprove this theory, there is no harm in accepting
that Meykandar Iived 1n the first half of the chirteenth century.

5 Siitra 3, adhikarana 6. verse 1 ; also Mapadiyam, p. 300

6 Siitra 6, adhikarana I, vers: 1; also Mapadiyam, p. 361.
Sttra 6, adhikarana 2, verse 1; also Mapadiyam, p. 367

7 Sutra 6, adhikarana 2, verse 2 ; also Miépidiyam p- 369.
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and the fifth and the sixth reference stand for ‘one who has
known the nature of That®. The author was so fond of this
expression ‘Meykandan’ and found 1t the most suitable to explain
his exposition that he used that in maay places and aptly too.
This made the scholars call him, perhaps in the absence of
any other proper name, Meykandir with affection and respect.
This practice of namiog 8 poct with an endearing expression used
in his poem wasacommon practice m the period of classical
Tamil® There is a prefatory colophon to Sivafiina bodam written,
perhaps, by Arulnandi Sivaciryar?, the first disciple of Meykandar.
For the grammar prescribes that only a few others, not definitely
the author himself, can write the piefatory verse*’. In this
prefatory colophon there is a clear mentioa of the name.

The name Meykandar is a descriptive proper name. It
means ‘one Who has seen the truth’. Arulnandi clarifies it

8 Satra 8, adhikarna 3, verse 1, also Mapadiyam, p 144.
Siitra 10, adhikarana 2, verse 4; also Mapadiyam, p. 483.

9 For instance, in the Kuruntokai, one of the Sangam
classics, as manmy as cleven pocts have been named after subtle
expressions they have used 1n their poems, as a result of which
their original names have been forgotten and finally lost.
‘cempulappeyalnirar’ (40); ‘neduvenntlavinic’ (47); ‘minerittndilar’
(54); “vittakudiraiyar’ (74); ‘Orérulavanar® (131) ‘kalporuciru-
nuraiyar’ (280); ‘kuppaikkdhyar® (305); ‘padadivaikalir’ (323);
‘kavaimakan’ (324); ‘kangulvellattar” (387); and ‘kuriiraiyar’ (394).

10 Pandipperumal viruttiyurai - cited in MS. p. 23.

11 Nanpil, Satra 51: The teacher, the class-mate, the
disciple (of the author) and the commentators are the proper
persons to give the prefatory verse. For whatever be the merit
of the work the author should not do this as it would amount

to a self-praise (sutra 52)-
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saying the ‘one who has seen the fake and avoiding it, per-
ceived and persisted with the Truth’.'®* Manavacakam Kadandar,
another disciple of Meykandar, also mentions thus*®. And it
is Poet Tayumanavar (17th century), who fully gives the actual
meaping of the name ‘Meykandar’. “Meykandar is Meykandar
(one who has seen the Truth) for he has realised the meaning
of 1he holy word ‘advartam’ which tbe other false philosophers
could not see’’*. It can be said without any exaggeration that
the contribution of Meykandar is the interpretation of this
word ‘advaitam’, on which stands the whole edifice of the
siddhdnta philosophy. To give a correct interpretation of this
word he had to elaborate the stand-point of Siddhiata in a
mutually consistent manper, and the result is the Sivafianabsdam,
the first systematised work explaining the Siddbanta school.

The Sivafidnabddam contains twelve sitras (aphorisms);
The first six are ‘general’ and the rest ‘specific’; the whole
book is divided into four parts; each containing 3 sutras;
the first part, Piramina Iyal, evidences through the aid of
metaphysical reason the reality of Pati, Pasu apnd Pasa.

The first siitra states :

The universe is composite for it can be particularised as
he, she and it; and it undergoes three changes of Destruction,
Reproduction, and Preservation, which calis for an author
who can be no other than Siva, the Supreme Lord. The

12 .. ‘poykandakanra meykanda dévan® - prefatory verse, SB.

13 poykittip poyyakarrip pddanandap porulim, meykattum
meykandiy - Unmaivilakkam, 1.

14 poykandir kanap punidamenum attuvida, meykanda-
nidan - Enmitkanni, 2.4.
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material cause of the universe is Maya from which the universe
comes out and resolves into. The object of the chamges isto
liberate the imtelligent beings from bondage (&nava).

The second siitra maintains that the Supreme Lord, in
order to cnable each unliberated soul to undergo deaths and
births accordiog to its Karma, aided by His Sakti (Grace)
belps the soul assume a non-dual relationship. That is of
being one with Him, different from Him and of being coexis-
tent with Him He stands in inseparable union With His
Sakti for the same purpose.

The third siitra claims : The soul (pasu) is there scparate
from the body, which 1s formed out of Miya. Itis different
from the five semses and sense organs, and also from the vital
air, since there is neither consciousness nor movements during
sleep. It is also different from Lord since its understanding
is in proportion to its enlightenment from outside.

The second part, llakkana Iyal, defines the three reahties

The fourth sitra speaks of the nature of soul (pasu).
The soul is different from the internal senses also, although it
is umted to them as to the other senses and organs, being
devoid of any understanding due to the beginningless conjunction
with dnava malam. These senses and organs serve the soul as
ministers serve their king, and subject the soul to five different
states of consciousness.

The fifth sifra states: These senses and organs - possess
limited consciousoess, and that too only when actuated by a
soul. Even then they are not copscious of the soul actuating
them. The same is the case with the soul's consclousness
actuated by the Lord’s Grace. The Lord is yet unchabpging,
as is a magoet causing changes in iron.
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The sixth sitra maintains : Whatever is compreheastble
for limited understanding undergoes change. Whatever is in-
comprehensible for any understanding is non-existent. The Lord
is neither. And hence the wise speak of Him as ‘Siva-Sat’.

The third part, Sadhana ° Iyal, speaks of the spiritual
means. The seventh shtra speaks of the special features of
Pau. Siva, the Sat, cannot enjoy anything, for everything
in His presence is non-apparent; nor cas The Asat Universe
epjoy anything being non-intelligent. But the soul being neither
can enjoy both

The eighth sfitra claims :  The soul having beea brought up
amidst physical senses and organs, misunderstands its innate
nature. The Supreme Siva, however, instructs such soul in its
inpate nature through a preceptor, and does so on its attaining
the required state of fitness. The soul’s misunderstanding having
thus been got rid of, it at once seeks to attain the.bliss of
Siva who stands in ‘advaita’ union with it.

The ninth siira states. The soul thus initiated in
the use of the spiritual senses seeks with the aid of such
senses to know the Lord not knowable either for the physical
senses or for the intellect. To t e soul so seeking the physical
universe disappears with the swiftness of a wmirage, and the
sweet Lord presents Himseif. The soul at this stage mentally
recites the Paficiksara for enjoying the Lord’s presence.

The fourth part, Payan Iyal, speaks of the spiritual
‘fruit’. The tenth siitra says © The soul that has enjoyed the
presence of the Lord next identifies itself with the Lord in
the same way that the Lord identifies Himself with the initi-
ated soul, and devotes 1tself to the service of the Lord. By
such identification and devotion such soul becomes able to
overcome the effects of the three malas, Anava, Mayéa and Karma.
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The eleventh stitra claums : Just as the soul helps the
eye to see and enable the soul to see, Lord Siva helps the
soul thus temporarily liberated by itself. Himself enjoying, and
enabling the soul to enjoy His presence This help produces
in the soul an undying love for the Lord, which love even-
tually guides the soul to the Lord’s Holy feet.

The twelfth sitra states - The soul that seeks with
unceasing love to reach the Lord Hara’s Feet removes the
obstruction thereto once for all by completely washing off the
Malas It then moves in the society of His devotees and
worships equally the devotees and the temple ’

There are scholars who believe that there 1s no internal
evidence to show that Meykandar received instruction from
Paraficoti munivar, as Meykandar does not in his preface say
prayer to his guru, as his followers later oa did'®. They are
of the opinion that Sivaiiina Bddam was written by Meykandar
in Tamil in the 13th century “‘when there Was & social upheaval
and religious turmoil in the Tamil Nadu, indicating among
other things the culmination of the Tamilian genins in specu-
ative philosophy’~!°.

It is strange to pote that i the whole book of Sivaiidna
Bodam we do not come across the mame Saiva Siddanta, the
system which this work expounds. The greatness of this work
can be understood froma poem Which says: *The Veda is

15 SSV. p. 40; But Aralnandi, the direct disciple of
Meykandar mentions the spiritual lineage from Lord Siva and
says this divine instruction was put by Meykandar in the book.
Sivafiina Bddam — S S. §. 10

16 Ponpniah, op. ot , p. 24.
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the cow , the agamas are its mulk; the Taml (Tevaram and
Tiruviacakam) of the four saints 1s the ghee churned out of
the milk; the excellence of the well-instructive Tamil (Sivaiiana
Bodam) of Meykandar of Tiruvenneynallir, s like the fine taste
of the ghee™ "7,

Meykandar himself has illustrated this work with examples
and a commentary. There are many commentaries on the text,
the earliest known being that of Pandipperumal!s. Sivafidna
mumvar wrote two commentaries, one a short ome (cifrurai)
and the other pérurai (Bhisya, which is known as Sivafidna
Bhigyam or Dravida mahabhisyam or simply Maipadiyam in
Tamil).

There was a controversy sometime back whether Sivafiina
Bodam was an original Tamil work or-a translation of the
‘piSamocana pathala® of the Rauravigama. The scholars who
supported the view that it was a translation quoted in their
support the authority of Sivigra yogin, the commentator of
Sivafiina Siddiydr - Supakkam aand that of Sanskrit Sivajiidna
Bodham and Sivafidfna munivar, the Tamil commentator of the
Sivanana Bédam (Tamil) and the Pauskara Bhasyam of Umipati
Sivacdryar'®, in which references are made to Sanskrit Sivajiidna
Bodham. The other school tried to maintain that Sivafiana Bédam

17 veédam pasu adappal meyyagamam ; nalvar Sdum tamu}
adagin ulluruocy — bodamiku neyyin urucuvaiydim nilvenney
meykandar ceyda tamlniilin tiram

18. Sivagra yogin has provided a Sanskrit commentary known
as Sivégra Bhagsyam on the Sivajﬁéna Bodha sutras in Sanskrit
allegedly a part of Rauravagama and held as the original of
Meykandar’s Tamil work.

19 There are scholars who beheve that Pauskara Bhagyam
s not by Umapat: as it quotes Nyiyaymrta, a work of a later
date - cf. Dr. K. Sivaraman, op. cit., p. 50.
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was an original Tamil work. The upholders of this view gave
m their wrilings mauy reasons to prove therr theory®. The
.most important of them are (1) Meykandar does not mention
this anywhere it 1s a translation (2) Nor did the authors
of the other Meykanda Sastra works who were contemporaneous
to Meykandar or close to s tume either as his disciples or
the disciples of his disciples. (3) The Sanskrit version of the
same, in the 12th sitra, says, ‘‘thus says the Sivajfidna
_Bodha’. It is questioned whether a portion of a pathalain
an 4igama can have a separate heading like this and whether,
therefore, 1t does wot suggest that 1t is a rendering of the
Tamil Sivafidna Bodam. (4) Even before the advent of Meykandar,
there were works like Nanamirdam, Tirumaadiram, etc., which
expounded this system, though not logicaily and fully asMeykandar
did in his work, and the worship of Siva had beenthere
even before the Christian era and the hymns i Tamil speak
of the greatness and Grace of Siva and indirectly the tenets

of this system.

Arulnandi, the direct disciple of Meykandar, wrote
Sivafiana siddiyir as a commentary im poetry on the Sivafiina
bodam. There he mentions the spiritual lineage of instruction
There he gives the names of the perceptors and not any book.
He was himself a great Sanskrit scholar and had earned the

titte of *Sakalagama Pandita’. He would not have missed this,

that Sivadana Bodam’ was a Tamul rendering of a portion of
And he wouid have had no

the Rauravdagama, if it was so.
for there was

hesitation to brng this to lght, if it was so,

Adigal, Saivasiddhinta fianabodam;
K. Subramania Pillai, Meykandaram Saiva Siddhintamam;
M. Balasubramania Mudaliar, Sivafiina Bodam Tamil mudal-
nile and other works. M Balasubramania Mudaliar enlists 121

reasons for this

20 Maraimalai
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nothing wrong in tranmslating an Agama (or a portion of it).
It would have been an homour and privilege to do so as the
Agamas were revealed by Siva Himself (S.S.S. 267). And
Umépati Sivacaryar, another preceptor in that line and the
author of Sataratna Sangraba (Skt.) does not mention in any
of his eight Tamil works that the Tamil Sivafidna Bodam is
a translation of the Sanskrit work of the same name. He
mentions only the names of the works by his predecessors (SP 11)

So 1t can safely be said that the Tamil Sivafidnabddam
is only an original work and that someone who wanted to
introduce these ideas to the Sanskrit world might have trans-
lated it into Sanskrit and called it a portion of the paSamocana
pathala of the Rauravagama, to give it a stamp of authority?!.
And this might have gained currency before Sivagra yogin and
he might have accepted it without questioning. And others
might have followed Sivagra yogin.

The service which Meykandar did through his work to
the Saiva Siddhanta system can be compared to the contribution
of Sri Sankara to the advaita philosophy or to that of Sri
Ramanuja to the viSistadvaita school.

3. ARULNANDI: DEVELOPMENT OF SAIVA
SIDDHANTA IN THE LIGHT OF OUTER SCHOOLS

For the first time the Saiva Siddamta school could geta
formal, systematized exposition of its tenets complete in all
respects like Brahmasiitras in Sivafiina Bodam. In keeping with
the literary tradition of compressing doctrines and discussions

21 It is said that the available manuscript of the
Rauravigama has no such portion in it.
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igto cryptic aphorisms!, Meykandar gave Sivaiapa Bodam in
the form of sutras, which presuppose long discussions® It was
given only to Arulnandi Sivicdryar to inaugurate the practice
of writing ¢$astra in ‘viruttam’ (Skt vrtta) form in the history
of philosopbical literature in Tamil® <The employment of this
form has rendered his work remarkably self explanatory and
at the same time brought out the depth and intensity of his
utterences’*. So it can be said that Arulnandi developed fully
and amply his master’s treatise on Saiva Siddhaata philosophy.

The tradition says Arulnandi Sivicdryar was the family
preceptor of Meykandar and mnarrated the following incident-
When Meykandar failed to visit his family preceptor to pay
his respects, Arulnandi, who was perhaps known as Tirutturaryir
Sadagiva Siviciryar®, and ‘Sakaligama Pandita’ on the basis
of his encyclopaedic knowledge of the Vedas, Agamas and the
twelve Tirumurais, went to his disciple’s residence. There
Meykandir was explaining dnavamala to his followers. Sakal-
dgama Pandita with his superior airs asked the child exponent

1 Tolkippiyam defines the form and composition of the
aphorisms - Porul, 471.
2 The Sivafiina Bodam sitras arc made up of five elements:

(1) the subject matter, (2) the doubt, (3) the prima facie
view, (4) its refuration and (5) the conclusion - K. sivaraman,

Sivajiiana Siddhiyir Supakkam (translation) 1949 p. XX,
3 Ibid.
4 Ibid.

5 This information is given by T. A. Srinivasacaryar.
SivafidnabSodamum panpira tiramuraiyam - 1959, p. 35.
There is of course as usual no supporting evidence.
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to define malim. The young master indicated with his fore-
finger the ‘Sakalagama Pandita’ |himself This proved 1o be
an initiation aund the family preceptor became ‘a  disciple of
Meykandar. He was given the name (diksanamam) of Arulnandi
Sivacaryar...Even though there is no historical evidence in support
of this story it is quite conceivable that a great and erudite
scholar well-versed in the lore of Saivagamas had to await a
convertion even to understand the Agamas in their depth. The
two treatises from his pen bear ample evidenee of his range
as well as depth of the understanding of the Saiva Siddhinta
(Saivé.gamas). As a result he could explain the position of
Saiva Siddbanta vis-a-vis both systems, those 1n consonance
with the spirit and substance of the Veda and those at variance
with it.

The Sivahana Siddiyar is divided into two parts, viz.,
Parapakkam (Skt.Parapaksam) and Supakkam (Skt. Svapaksam).
The first part deals with the temets of the alien schools, first
expounding them and refuting them. The schools thus dealt
are : Materialism (Lokayata), the four sects of Buddhism,
viz., Sautrantika, Yogacara, Madhyamika and Vaibhasika, the
sects of Jainismi. e., the Nikhanda vada aad the Ajivaka®, the
two sections of the mimémsa system, viz, the Bhatta and
Prabhidkara, the three types of Ekdtmavada®, viz., Sabdabrahma-
vada, Méayavada and Bhiskaryavida, the sinkhya, and lastly
the Paficaritra of the Vaisnavas.

From the list one may see that the ground covered in-
cludes the three groups of <nastika’ dar$anas, viz » Lokdyata,
Bauddha and the Jaipa, the sankhya, the piirva and uttara

6 Ajivaka was mistaken for a subsect of Jainism, while in
fact it 1s a hererical sect anterior to or contemparaoncous with
Mahavira — See Basham, A. L , History and doctrines of the
Ajivikas, (1951).

7 Cf. Mapadiyam, p. 61.
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mimamsa, the Sabda Brahma vada of the Viakhyapardiya school
and the Paficaratra. There are interesting omissions and
commissions 1n the hist. Along with the Jaina is expounded
the doctrine of the Ajivaka, followed by a refutation. Under
Sankhya 1s treated only the atheist variety (miriSvara), the
theistic emendation of which, also called the yoga, being not
mentioped. Likewise another sigaificant omission is the group
of Nydya-Vaidesika The two sub-schools of Piirva mimamsa
are dealt with, but of the Uttara mimamsa, only two schools
of interpretation are considered, viz , Sankara’s Mayavada and
Bhaskara’'s Bheda Bbeda. Interesting is the inclusion of
Sjvadvaita school here, included, perhaps, because of its affini-
ties with the absolutism of the Uttara mimamsa.

Arulpandi seems to have grouped together philosophico-
religious systems in the order of their distance from the spirit
of the theism of Saiva Siddhinta The ‘non-theistic’ systems
which deny the central principle of theism, viz., God understood
in any sense, are treated first The “nop-theistic’ alternatives of
matter (Lokayata), law (Bauddha), Karma (Jaina) and Destiny
(Ajivaks) are examined and criticised as imperfect approximations
to the ‘God’ of *Saiva Siddhanta The orthodox varety of
non-theism, viz., the Pirva mimimsa, which is closer in spirit
to the heterodox systems, is next considered- The main point
at 1ssue here 1s the concept of scriptural Revelation, acceptance
of which allegedly distinguishes the orthodox from the ‘heterodox’.
Aside from 1ts being unintelligible that scripture is uncomposed
by any agency, does the scripture itself anywhere say that it
is ‘uncreated’ (swayambhu)? Revelation without a revealer 18
a contradiction.

While the three groups of heterodox schools do not accept
Revelation at all, the ‘orthodox’ groups accept the norm of Vedic
Revelation but do not understand 1t theistically as the revela-
tion of an eternal Revealer. A theistic understanding of
scriptural Revelation provides for possibility of according the
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status of revelation to scriptures other than the Vedas also
on par with the Vedas. This naturally brings the Saiva Siddhanta
mto confrontation with the Vaisnava school. The latter accept
the Vedas like any orthodox school but 1n addition acknowledge
the authority of the Paficaratra So Arulnandi completes his
Refutation of rival systems, by examining in detail the school
of Paficaritra.

We get a bird’s eye view of these fourteen systems and
the siddhéantin’s refutation of the same. Maraiiiina sambandar,
one of the commentators on the Siddiyar Supakkam, says that
Arulnandi based his Parapakkam on the following works :
(1) Sankaracarya’s Sarvadarana Sanigraha (2) Sarvamatopanyasa®,
(3) Ramanathdcarya’s Paramata nirakarana,(4) Sarvitma Sambhu’s
Siddhinta dipikd and (5) Aghora Sivicirya’s Siddhintirtha
samuccaya’.

These fourteen systems belong to the alien (outer group)
schools. Closely following this tradition of expounding the
tenets of other systems and refuting them set up by Arulnandi,
Umipati deals with the inner schools in the same wayin his
Sankarpa mirdkaranam.

Arulnandi in his Sivafidna siddiyar presented the tenets
of the Saiva Siddhinta system, and side by side commented
upon and criticised other systems. lnstead of doing it in the
whole of his work he divided the work into parts, the first
part deahng with the criticism of other system and the second
part expoundiny the Saiva siddhinta system besides meting

8 The author of Sarvadaréana Sangraha is not Sankaricarya
but Siyana Madhava.

9 cf. Devasenapati, op. cit., p. 5.
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out the points which were raised in the. first part, the points
which other systems lacked!?.

The Supakkam, the equel to Parapakkam, is almost an
independent treatise, mainly expository but not without refu-
tation of rival points of view'!l. Avowedly the treatment
follows the lines of Sivafidna bodam, Arulnandi himself saying
that he expounds the doctrinal essence of Sayva Siddinta
‘keeping duly in mind the work of Meykandir’>2. Though it
reads like a commentary 10 verse on Sivafiina Bodam, and
tradition acclaims it as a Derived work (valmal) Sivaddna
Siddiyar exhibits great originality and synthesis That it is
designed in an original way intentionally by the author is
evident from his account of epistemology with which he
prefaces his work. His section on Pramina!® is methodologi-
cally a novelty and exhibits Arulnandi’s attempt to present
Saiva Siddhanta as a logically coherent system of thought.

As for the title Sivafidna Siddiyar, the first part was
taken from the original work Sivafidna Bodam. Sivafiina in its
wider sense is at once the kmowledge of the means and the
knowledge of the end, the preliminary knowledge (aparajiidna)
and the final release ( parajiiina ). Here it stands for the

10 Though the author seems to have treated these two
parts as two separate works, as invocations are given separately
n each work, they form one undivided whole.

11 Sivafidna Yogia’s commentary on Suppakkam (verse 22)
distinguisbes between the method and motive of refutation in

Parapakkam and that of Supakkam.

12 Meykandan nil cenniyikondu Saivattirattinait terikka

lurrim — verse 3.

13 Alavi Iyal.
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knowledge of the means of the scriptural wisdom which culmi-
nates in ultimate realisation. ‘Siddi’ ( Skt. Siddhi) is the
establishment'* of the true meaning thereof. So the title
would mean that ‘the work is an assessment or determination
of the true import of the varied contents of the knowledge-
section (jfidnapida) of the Saivigamas’!s.

The special features of this work are : (1) the epistemo-
logy; the praminas explained. (2) the greatness of Siva is
established. Siva is the ultimate goal of the six religions; He is
the ultimate reality of each religion; He is beyond the reach of the
Vedas and Agamas; He is the source of knowledge and ail pervasive
in the form of Father and Mother'®. He is not to be known by
the Vedas, Brabhma and Vignu, the intellect and word!'7. Ogne
may worship any god and Siva will appear to him in that form;
for the other gods are born and dead; only He is free from all
these’®. All His qualities and acts, the mythological ones too,
are explained'®. (3) the suppremacy of Saiva faith over others
is fully illustrated <Following the paths of the outer schools,
entering the folds of the inner sects, labouring under the
dictates of smrtis, reaching the disciplinary stages of asrama,

14 Unmai Sadittal — establishing the truth — Tayumanavar,
ennat kanni, 2. 5.

15 Dr. Sivaraman, Sivajiapa Siddiyir (Supakkam) —
Trans., p XXIL

16 Verse 2.
17 Verse 5.
18 Verse 115,

19 Verses 58-80.
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performing great austerities, mastering different arts and sciences,
studying the Vedas, reading the reputed puranas, achieving clarity
with respect to the ultimate import of the upanisads, - if one passes
through these graded steps (ia the different births) he will reach (the
heights of) Siddhanta (which is the accomplished end ofall Saivism).
And here after undergoing the Sadhanas of Carya, Kriya and
Yoga through the (resultant) knowledge he realises the Feet
of Siva’'%. The release explained by other religions are like
the rungs of a ladder. Oaly Saiva Siddhianta speaks of the
true Release, 1.¢., reaching the Feet of Stva%i. The Religions, Trutb
and Books arc many and conflicting; which 1s the real Religion, the
real Truth and the real Book? That which knows no such conflicts
as ‘this 1s and pot thal’, but can resolve them all uader one
supreme intuition and have (in jts scheme of synthesis) each
of them given a well-defined place that is the Religion, the
Truth and the Book. Therefore the different truths and doctrines
envisaged by finite minds and embodied in different Religious
formulations and BRooks are comprised as parts within what
are the Revelations of the Omniscient Infinite Being viz , the
Vedas and Agamas. These two again resolve under the Divine
Feet of (their source, viz ,) the Lord’®®. Apd they speak of
Sajvism2%. Only Siddhanta (the Saivaite religion) mentions four
paths, viz , sanmarga, dasamarga, satputramérga and sahamarga?®*.

20 Verses 263 (Translation by Dr. Sivaraman, op. cit.,
p. 137).

21 Verse 264.

92 Verse 265 (Tranmslation by Dr. Sivaramaa, op. cit., p.
139).
23 cf. Védappayanam Saivam — PP. 20.9.

24 §.8.§. 270, 271, 272, 273 and 274.
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The greatness of Siddiyair was acknowledged by the
scholars of those days and it was given the honorofic suffix
of ‘ar’ and was called the Sivafiina Siddiyar®®. A religious
pontiff and the founder of the Dharmapuram math, Gurufidna
sambanda Swamikal, says in one of his works: It s enough
to understand one half of a versein Siddiyar if one waats to
learn all the works in the world’?%. St. Tayuménavar says :
‘Oh, for the day when I can worship the golden feet of one
who declared the Truth in half a stanza, enough for onme to
feel disillusioned about the world®". And the Siddiydr 1s
considered to be one of the six works which bring out the
greatness and essence of the Tamil language?.

Sivafidna siddiyar is a literary work as much as a
philosophical treatise. Arulnandi is borth a poet and a philosopher.
This work will be remembered as the most exhaustive treatise
in verse on philosophy in the Tamil language. The author has a
mastery over the lamguage and the work abounds with analogies.

The Supakkam has been commented upon by the following:
(1) Swami fnappirakasar, (2) Velli Ambalattambiran Swami,
(3) Nirambavalakiyar, (4) Maraiiana D3§ikar. (5) Sivagra

25 Very few works have been honoured thus. For instance
Tiruvandiyir, Tirukkalirrapadiyar (both Sastra works),
Tiruvuandiyir and Tirukkdvaiyir (both by Mamkkavacakar)
and Naladiyir (a didactic work). And an adage in Tamil
says ‘there is no God superior to Siva and there is no superior
f§astra work to (Sivafiana) Siddiyar’.

26 Parviritta nlellim parttariyin cittiyile Srviruttappadi
podum — Siva hoga Siram, verse. 23.

27 Padi viruttattal ipparviruttamaka unmai sadittir ponnadi-
yaittan paniva dennild - Bonatkanni, 2 5.

28 wvalluvarcir anbar molivicagam tolkdppiyamé, tellu
parimélalakar ceyda urai, olliyacirttondar purinam toku citei
Srafum, tandamilic mélintaram.
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Yogio, (6) Sivaiidna Swimikal and (7) Subramania Dédikar.
(This is of the nature of a sub-commentary on the one by
Sivafizna Swamikal)?®. Recently two commentaries, one by
T. Muthiah Pillai (This bemng an elaboration of Sivaiidna
Swamikal’s commentary) and the other by M. Tiruvilarigam,
have appcared To these modern commentaries may be added
the following : (1) Sivafiana Siddbiyar ariycci by Sivagurunatha
Pillai, Tuticorin (1949), (2) Saiva Siddhinta by Dr V. A. Deva-
senapati (1960) Tattuvapraki$ar commented on Parapakkam.

Arulnandi Sivacaryar has cootributed yet another work to
the Siddhinta Sastras. It goes by the name ‘Irupi Irupahdu’.
This work has twenty poems in two different metres, the poems
carrying odd number are in the Venba meter and the even ones
1n the Agiriyappd meter The last word or syllable of the
previous poem forms the first word or the syllable of the next
verse. In this work the guru, Meykanda Dévar, is treated as
Sva%t, and questions in verse are put to him

The Irupairupahdu explains the eight characteristics of
the Apava mala, seven of Mayad and six of the Karma3!.

29 ‘Thes: commentarics have been published in the name
‘argvarurai. A variorum edition of these has also come oul.
30. Following this Umdpati has also 1 two of his works,
Porrippahrodai and Neficuvidutiidu, treated his guru, Maraifidna-
sambandar, as Siva and attributed the gualities of Siva to him.
Tt is said that Aruinandi was not satisfied with the invocation
he made to his master in the Siddiyar and so in this work
he arranged it in such a way that every verse contained the

name of Meskandar - SSV., p 45.

31 Verse 4.
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Certain phrases occuring in Téviram hymns are explained
beautifully well 1o this work®>. The same passage poses ques-
tions hike the foflowing: If the Lord is inseparably with the
self how did the Ignorance take place? Does 11 not mean that
Lord was not there with the soul when it was one with Anava®
"At the time of spiritual instruction where and how is the
Lord, different from or ome with the self?99.

The functions of the three bonds, viz , Anava., Xarms
and Maya are given in detail, Separation (tndividualisation),
longing, anger on account of failure to get what was longed
for, egoity, experiencing pain and pleasure etc., are the results
of the Anava. Confusion, falschood, forgetfuiness, harmiog
others, jealonsy, fear etc. are due to Mayi. Sitting, lying,
doing, leaving, decrying others and involvement eic., are on
account of the Karma. These are all jada (insentient). How
do they bind they soui? If they act like the poision, they
" must Jeave the body the moment their job is done If mala is
" insentient 1t cannot bind the soul, of its own accord. And
the soul would not get itself bound by it. As the Lord is
esseatially free from bonds He would not bind the soul with
mala. If mala is intrinsic to the soul then it cannot be re-
moved. So how did this bondage take place?®t

32 Irunilam tinic 1yam3nan kil enum perumiai - Verse 2,
lines 14-15. Kanbar yarkol kattakkal - ibid., line 31 atpalavar-
kkarul - ibid. line 34 These lines explain respectively the
phrases ‘irunilanayttiyaki’ (Appar, 6.94.1.), ‘attuvittiiaroruvar
adadaré’ (Appar, 6.95.3) and atpalavarkkarulum vanpnamum
(Sambandar, 3.54.4) of the Toviram.

33 Verse 2.

34 Verse 4.
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How do the five states (avasthas) occur?® The Ignorance
is removed when the knowledge dawns. Then the self cannot
see itself as it has lost its individuality. As it 1s not separate
from the Lord it cannot see the Lord also. And without losing
the identity the self and the soul cannot be known one and
the same time. 1If so, how could the self know itself 7°¢

The Lord is one with those who are separate from the
world ie., who have renounced the worldly things, and He
is away from them, who are one with the world. He, of His
own accord, Gracefully came and mingled with the self and
remained inseparably (but not ons), indivisibly (not two) and
not nothing (neither one mnor two) and without losing His
Greatness made the self great and bestowed eternal Bliss on it%".

In short the Irupd irupahdu® deals with all the basic
problems of philosophy such as pati, pasu and pasa and their
relationship, nature, transmigration etc.

35 Verses 6, 7.

36 Verses 8, 9.

37 arravarkkarravan allavarkkallavan; inri onrdy ninra
annilaiyil, onridkamal iranddkamai, onrumirandum inrakamal,
tannadu perumai tikkandyinum, ennadu perumai ellim eydi ... ...
pérd inbapperunkada ladanul, ara inbamalittu - verse 20.

38 Namacciviyattambirdn of the Tiruvivaduturai math and
Tattuvanidar of Cikali have provided commentaries on this
work.

Dharmapuram Adinam has brought out the same in prose
(by K. Subramaniya Pillai), 1963.
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4. UMAPATI: DEFINITION OF SAIVA SIDDHANTA
AND ITS SCOPE IN THE LIGHT OF INNER SCHOOLS

The first and the foremost disciple of Meykandir was
Arulnandi Swécéryar, who gave an epistemology to the Saiva
Siddhanta system and established 1t as a system along with
the other systems of Indian Philosophy aod as the system
which correctly interprets the Vedas and agamas!. Another
disciple of Meykandar, Manavicakam Kadandar of Tiruvadikai,
added a work to the Siddhanta literature. It goes by the name
‘Unmai Vilakkam’; the very little of the work (Exposition of
Truth) explains the object as providing an exposition of realising
Truth. This work is put in the form of a dialogue betwsen.
the author and his master. This work speaks of the truths of
the dgmas?; of the thirty six tattvas® (atma, Vidya and the
Suddha tattvas); the two kinds of mala (Anava and Karma)#;
the dance of Siva% the holy five Iletters (paficaksara)®, the
advaita mukti”, and the adoration to the guru and devoteesS.

1 8S8S. 267; sSSP 11.

2 vanmaitarum &agamaniil vaitta porul valuva, unmai
vilakkam-Invocation; mannadikai vilum Manaviacakam Kadandan.
pannumarai, vanmaitarum &agamanil vaittaporulvaluvi, unmai
vilakkam ceydan urru - a stanza found at the end of this
work. This gives the lineage of the author also.

3 Verses 4-21.
4 Verses 22.

V]

Verse 30-38.
Verses 39-44,
Verses 45-50.

w = o

Verses 51-53.
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This work categorically asserts that all the three reali-
ties of Saiva Siddhinta, the individual self, God and even malam
have their place and function in release?. And it extolled the
greatness of the five-lettered mantra. It says the five-lettered
mantra is the Veda, the Agama, the Purina, the dance and
he mukti which is beyond the 36 tattvasi0

This work describes the dasce of Sva and explaios its
The Holy feet of our Lord are the omnly things
burn the bond of Karma, destroy
the self in Bliss''.
Creation

significance.
which removes the maya,
that anava crushing its effect and place
And the dance signifies the five-fold cosmic function.
takes place in the drum, Preservation in the raised hand (abbaya)
and Dissolution in the fire. The foot placed firm on the
ground stands for concealment and the raised foot sigoifies the
Grace'?. The dance represents the five-lettered mantra also.
The ‘na’ is in the Feet; *ma’ is in the maval; ‘4’ is in the
shoulder; the face has the *vd’ and ‘ya’ is n the crown!$.
This can be explained in a different way also. The hand that
has the drum represents ‘§i’; the extended hand has ‘va'; the

9 utti tanil manru mudalum moliyakkel, sutta anubd-
gattaittuyttal anu - mettavé jnbam koduttal irai ittai vilaivittal
malam, verse 50. M.P Rattinam Cettiyar explains it beautifully
that the giver is God and the receipient is the self. The factor
that creates this difference betweea them is malam (Siddhintam,

July, 1959).

10 Verse 44.
11 Verse 36.
12 Verse 35.

13 Verse 32.
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raised (abhaya) hand signifies ‘ya’; the hand in which is fire
represents ‘na’; and in the foot that is placed on Muyalakan
is ‘ma’ls.

This work with 53 verses in Venba meter!>, raises six
questions, the answers for which explain the tenets of the
Saiva Siddbanta'®.

Then appears Umépati on the scene. He was the disci-
ple of one Maraifisnasambandar, who received instruction from
Arulpandi Sivacdryar. Thus Umdapati comes in the same line
and coptributes to the Siddhanta literature. His is the major
contribution as eight of the fourteen 3astras are by him. He
follows Arulnand: in expounding this system. Arulnandi in
his book, under two sections, formulates the Siddhanta philo-
sophy. The first section criticised the alien schools from the
perspective of Siddhanta, and his second section posited the
system with a view to bring out its inner consistency by exhi-
biting the inner contradictions of positions at variance with it.
Umapau supplemented and complemented this work, by his two
major contributions, Satfikarpanirikaranam and Sivappirakasam.
The first one deals with the tenets of Mayavada and internal
schools of Saivism expounding them and criticising them each from
the perspective of the next in the order of enumeration and
only implying or adumberating the posision of Saiva Siddhinta.
What is thus imphed and unsaid is expounded systematically
in the second work, viz., Sivappirakasam.

14 Verse 33,

15 This work has two commentaries and the names of
the commentators are not available. Dharmapuram has brought
out the prose version by K. Subramania Pilla) (1961).

16 Verse 2.
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Umapati, a past master in philosophy, has shown his
ingenuity in Sankarpanirikaranam. He has arranged the systems,
which he criticises viz, (1) Mayavadam, (2) Aikyavidam,
(3) Piasanavadam, (4) Bhedavadam, (5) Sivasamavidam, (6)
Sankrdntaviadam, (7) I$varaavikaravidam, (8) Nimittakirana-
parinimavidam, and (9) Saivavidam, in such a way that one
school does, not only coademn the previous one, but alsois
an improvement upon the other. Arulnandi took up in his
Parapakkam of the Siddyar, systems which were heterogenous
in nature, whereas Umapati dealt with systems which, barring
Maiyavidam and Aikyavadam, were homogenous in character,
ie., they all belonged to the inmer school.

A question may arise here as to why Umapati took up
Maiyidviadam, which is an outer school and which has already
been criticised by Aruinandi in his Parapakkam (Siddhyar).
Maiyavadam is named after the exposition it makes, Appearance
(Mdya). Maya in the Mayavadam is indescribable (anirvacaniyam).
Maiya in Siddhdata 1s real for it is a denivative of the power
of Siva. It is one of the categories of the Siddhinta system!'’.
As such the miya of the Siddhdnta is entirely different from that

of the Maiyavada

Umapati calls the Sajvasiddhinia the essence of the Vedanta
and clearly implies that the name is applicable in contradistinction

to ‘Vedinta’'S.

Mayavada is known as Advaita system also for its basic
tenet is Advaita.Siddhanta also speaks of advaua. For the
‘advaitam’ occurs in the Sruti and every philosopher

expresstion !
albeit,

interpreting the Veda for that matter has to interpret it,
in lus own way. The word sAdvauta’ is understood in the

17 TVP. 6 2.
18 SP. 7.
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’privative’ sense (abhavirtha) by the monistic schools, and
Maydvada is ope of them. This means ‘not-two’ in the sense of
non-existence of two, implying really ‘one-ness’. The dualist
school understands it in the negative sensc (virodha). This
negative signifies the opposite, ie, ‘not-two’ means ‘one’. Saiva
Siddbinta adopts a third meaning of negation, i, e., ‘otherness’
(anyatvam). It interprets advaita to mean not ‘one-ness’ but
‘non-duality’ (ananyatvam). ‘Other than two is demal, not of
two, but of the duality of two’®®. And so Siddhanta says
that ‘advaita affirms neither the absence of a second (monism)
nor the being of a second (dualism), but affirms only the
secondlessness of the second. What appears to be second to
Brahman in being is, neverthelsss indeed not second to it
because of union, pervasion and relation’?'. As the Siddbinta
system was conceived in Tamil land®* and in the Tamil lang-~
uage, it makes use of two Tamil words, anmai (negation of
a quality) and inmai (negation of existeace). These two words
were time-honoured and haloed by the hymnists of the Saiva
world?®. So in advaita the Siddhanta finds ‘anmai’ and inter-
prets it that way. For God is all pervasive (vyipaka) and
everything else is in it (vydpya). As such ‘what is therefore
denied of the two is there othermess which furnishes the basis
for duality and what is affirmed, by implication, is their

19 ibid.
20 Dr. Sivaraman, op. cit., p. 230.
21 Ibid., p. 231

22 The Agamic Saivism belongs principally to the Tamm}
country - Dasgupta, S. N., A History of Indian Philosophy
Yol. V., 1962, p. 18.

23 For instance, onru ni allai anri  onrillai- T. V.
Koyilmiitta tiruppadikam. 7.
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inseparability, inalienability, a positive condition of fnvariable
co-presence?t. So ‘advaita does not exclude the being of the
two but only their mutual exaclusion, duality’5.

The Mayavada was called the ‘Kevaladvaita® and the Sidd-
hinta school was named ‘Suddhitvaita’®® as opposed to it. Mey-
kandar established this system on the basis of the interpretation
of the expression ‘advaitam’®’. Umdépati wanted to bring in the
difference between the (kevalidvaita) Maydvida and the (Suddhad-
vaita) Siddhinta, and that is why be took up Miyavada for
discusston, though it has already been discussed and criticised

by Arulnandi.
So it can be said that the Siddbanta system, which was

expounded by Meykandar and formulated by Arulnandi, got its
definition and form at the hands of Umapati.

24 Dr. Siveraman, op cit , p. 23L

25 ibid
26 Sastr, K.A N, says that Vallabhicarya was the founder
of a system called Suddhadvita - DRSL. p. 93.

27 poykandar kanappumidamenum attuvida meykandanadan-
Tayumdnavar, Ennitkanni, 2.4.
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UMAPATI AND HIS WORKS

The Saivaites consider St Sambandar, St. Appar, St. Sundara-
miirti and St. Manikkavacakar as the four Founders of Religion
(Samayécaryars). So also they have four Founders of Tradition
(Santdnacaryars). They are Meykandar, Arulnandr Sivicaryar,
Maraifiinasambandar (disciple of Arulmandr) and his disciple.
Umapat1 Sivacaryar. We have reasonms to believe that the tradi-
tion has been maintained uabroken even though under varied
auspices and labels!. The mode of traasmission by whrch the
tradition was kept up was through personal encouanter in the
form of teacher iniating the pupii®.

The Siddhintain believes that the Vedas and the Agamas
are ‘self - revealed’ ( Svayambhu) 1o the sepnse that they
are not by human agency, but by the self existent Lord
Siva HimseHS$. Srikanta Parameévara disclosed the truth of the

1. The Samajacaryars were four and they brought out the
Jiidna pada of the Vedas in their hymns. So also the four
santdnaciryars revealed the Jidnapdda of the Agamas in the

Siddhanta Sastras- ¢f SSV p 9
2 TKP, 3.

3 The Tirumurass speak of this profusely. For instance,

Sambaandar : 2.56.1, 1.98 8, 2.4.7, 1.135.5, 3.115 2,
1103.4, 156.6, 31128, 11361, 1.131.7,
31201, 21186, 2236

Appar: 4.22.5, 6 34 8, 6 2.10, 6.21.2, 5.14.9;
644.4, 683 4, 6.78.4, 5.46 6, 6.84.6, 4.25.2,
4.79 5, 6 58 3, 6 80.10, 6.56.1.

Suadarac: 7.84.8, 7.1 9, 7.15 6, 7.54.9, 7.69.9, 7.63.4,

7.99.5, 7.2.6, 7.44.6, 7.189, 771.3, 7.254,

7.49.7, 7.61.7, 7.63.1, 7.91.6.
...Contd.
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Agamas (Sivajﬁana) to Nandi Dévar. Nandi Dévar in his turn
gave this ‘knowledge of Siva’ to Satyafidna DarSamikal (one
who has perceived the Real Knowledge). And Satyadana Dar-
Sanikal initiated Parafij6ti wunivar in this linet. These four,
viz., Stikanta Paramasiva, Nandi Dévar, Satyafiana Darsanikal
and Paraiijoti are called the ‘akaccantinam’ (the mythical line)
or the ‘Déva paramparai’ (the celestical chain). This is the
mythical account of the origin of the tradition.

Parafijoti munivar carried this mstruction to the earth
and found the ripe soul in the child-sajnt of Svétavar.lapperumil
called Meykandar, whom he duly initiated into the mystical truth.
Meykandar begins the earthly preceptorial hae, initiating 1n
his turn his erstwhile family preceptor, Arulmandi Sivacaryar.
The latter hada disciple by name Maraifidnasambandar. And he
instructed Umapati Sivdcaryar’. These four belonged to the

Marnikkavicakar ; Sivapuragam, loe 4 ; Kicttittiravakaval,
iine 10 & 20.

Tirumilar : preface, sianzas 14, 62, 66, 68, 69 & 70.

Eleventh Tirumurai: 5.29, 6.28, 10.22, 21.22, 22.68, 2331,
23.39.

Twelfth Tirumurai: 5,70, 28.79, 592, 24.18 ; also 8.8 8. 267
Mapadiyam, p. 19.

4 mayarvara pandi munikanattalitta uyar Sivafidna bodam-
SB., preface, lines 6-7, Iraivan arulpandi tanakkiyambe nandi
kddilarut canarkumirarkkuk kiirak kuvalayatin valiyen guru-
nadan ... 8SP 10 ; tévarpiran valarkayilaikkival pinda tirunandi
avarkanattdr ... sattiyafidna darfanikal adicér parafijoti mimun-
kal patiydm ... meykanda iiralar - Sp. 5.

5 meykandatiralar mara viravupukal arulaandi ... mariafiana
sambandar ivar iccantapat temiiyalum tanmaiyose - SP. 5.
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‘puraccantdnam’ (the external chain) orthe ‘Bhita paramparai’
(the terrestrial chain) The hustorical tradition of the school of
philosophy is constituted by these four preceptors.

Umapatt Sivacaryar’s disciple Was Arulnamaccivayar, whose
disciple was Siddar Sivappirakdsar Hus follower, Namaccivaya
Miirtikal, was the founder of the Tiruvdvaduturai Adinam®.
Maraifidnasambandar’s another disciple was Maccuccettiyar; the
eighth generation of his disciples was one Guruiiinasambandar,
who fouaded the Dharmapuram Adinam?™. The tradiuion gets
wstitutionalised at this stage of development. The doctrne 18
embodied 1n a church. These two ddinams or institutions mark
the advent of what 1s called the Tradition of the Initiate (Abhistka

paramparai).

In the above account we see that Meykandar was the hok
between the ‘celestial chain’ and the ‘exterior chain’ and like-
wise Umipati was the link which connected the ‘exterior chan’
and the ‘institutiona! one’ (Abmsfka paramparai). Umdipatl s
the last of the four Sanldnicaryars and his works constitute
and complete the bulk of the Siddhéanta Sastras, which are
fourteen 1 number. Umapati’s works are eight in number and
they are called the ‘Siddhdntdstakam’.

Before taking up the life of Umdpatt, it will do well to
koow sometbing of Maraifidnasambandar, who 1s the third 1n the
line of Santanicaryars and the preceptor of Umdpau. Very
scant 1nformation 1s available regardiog this master. The
tradition, the 1avocarons to him made by Umépati and Umapati’s

6 Saivattinmarumalarcei - the table given nextto p. 40;
also Siddhintam, Vol. 368, p.243.

7 Sajvattinmarumalarcci - p. 40.
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writings alone supply the scanty material about Maraifidpa-
sambandar. He has not handed down to his disciples any-

thing in writing. So we are unable to get any exact infor-
mation about him.

Maraifidnasambandar was bora at Marudur,® he was a
brahmin and belonged to the Pardsara gotra and he was a
Samavedin®. He was well-versed o the Vedas'® and so was
given the epithet ‘Marai’!!. He was initiated by Arulpandi
Sivacaryar'?.  And this 1nitiation took place im Kadandai
(Tiruppennakadam)'. Maraifidpasambandar, after having been
instructed by Arulnandi Sivicaryar, went to Cidambaram!s; he
worshipped Lord Nataraja there and settled down at Tiruk-
kalaficeri'®.  Umdpati became his disciple and recewved the
saving knowledge from him'S. Maraifidnasambaadar is said to
have attaimed the Release at Tirukkalaficéril?.

SP. 6 ; also its commeantary by Madurai Sivappirakasar.
ibid, 6 ; also Satva Saataniciryar Puripam, verse 60.
10 SP. 6.

11 S8S. Puripam, 62.

12 SP. 5; also $S. Pardpam, 63,

13 Madurai Sivappirakasar’s commentary to SP. 6.
14 8S. Purinam, 64.

1S ibid., 6s.

16 ibid., 65; also SP. 6,

17 SS. Purinam, 65.
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Maraifianasambandar 1s referred to by Umapati as, be-
sides the name itself!8, ‘Sambandanidan’!®, ‘Sambandamamuni’??,
‘my Lord’?!, ‘Sambandamamugivan who lberated me from the
boands’2? and ‘Marudaccambandan?®’.

The Sivafidnabddam tn 1ts eighth siGtra maintains that
the Lord descends and imstructs the ‘ripened’ soul. Umépati,
with this siitra tn mind, descrtbes Maraifianasambandar, his
preceptor, as Lord Siva Himself. The acts and the attributes
of Siva are ascribed to Magaifidnasambandar in the works, viz.,
porrippahrodai and Neficuvidutiidu, citations from which are

given above™.

The tradition as 1t is handed down, maintains that Marai-
fidinasambandar did not pass on to his disciples anythmg in
writing But there are scholars who belive that he is the author
of a work, Satamanikkova1?®. Two poems from this work have been
quoted in the commentary of Sivafidna Yogin%. But, unfortunately,

i8 sp. 6.

19 Porrippabrodai, couplet 70.

70 ibid , venba, and Neficavidatiidua, couplet 84.

2] ibid.

22 Neficuvidutida, couplet 120, Porrippabrodai, venba.
23 Sankarpanirikaranam, venba.

couplets  30-35; couplets  90-95;

24 PoOrrippahrodai,
64-88; 98-106; 120-122;

Neficuvidutidua, couplets 1-8; 30-39;
and 127
25 Arunacalam, M., Siddhintaxa, Vol. 36.8. pp. 241-248.

bimself says elsewhere that Maraifiana-

But, strangely, he
¥ 35-10,

sambandar did not write any work (Siddbantam, Vol.
Oct  1962).
26 Mipadiyam, p. 335 and p. 355.
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Sivafidna Yogin does not mention the pame of the author.
Maraimalai Adikal, who published this Satamanikkovai for the
first time in 1898, also does not mention the author® With-
in about a hundred years after the demise of Sivaiiana Yogia
(He died in 1785 A D) this work perhaps lost its importance
apd the author's name was forgotten. The earliest reference
to this work is foundin the commeniary of Madurai Sivappirakadar
on the Swappirakééam?s. And this commentary was writtes 1n
the year 1488 A D.?. And this commentary quotes a verse
from the Nanadikkittiruviruttam, and this verse mentions the
Satamanikkovai besides other Sastra works®®. On the basis of
this verse Arunacalam builds up a theory that the author
of this Satamanikkovai 1s Mapgifianasambandar. He says® ‘the
author of this verse maintains that the four works of Umipati
viz , Sivappirakasam, Sankarpanirdkaranam, Tiruvarutpayan and
Vinavenbd, are derivative works (cirbu milkal) Then, to
enable the soul to immerse itself in the spiritual worship
(Jianapija), he places another four works in the last two
lines; they are Sivafiina Bodam, Sivafiana Siddiyar, the
Secondary work (valinil) Satamamikkovai and Tirumuraittirattu,
which 13 a compilation of the Siddhanta truths found wunder
different headings in the Tirumurars®3t.

27 Siddhintam, Vol. 36.8, p. 241

28 Siddhinta Sittiram (Samajam eda,, 1940) p. 711.

29 Siddhintam, Vol 36 8, p. 244.

30 Quoted in the Siddhinta Sittiram, op. cit.. p 711.
It will not be out of place to state here that Prof K. Subramania
Pilla1 refers to one Satamanikkévai and calls 1t one of the Pandira
Sastras of the Dharmapuram Adinam - 1V. p. 394,

31 Siddbhintam, op. cit., p. 245.
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Now, the first four works are by Umépati, and the last
ome also is by Umapati. Sivafianabodam is by Meykandar
and Arulnandi is the author of the Siddiyar.  Arunacalam
infers that the third work viz., Satamanikkovai, is by] Marai-
fisnasambandar. Unfortunately, he forgets to read the whole
‘verse at one stretch. Moreover, the expression ‘valin@l® has
misied the scholar. Valinil’ can be taken as ope word
meaning a secondary work and split into two (vali and nil)
meaning the work which follows. If the latter method js
employed, it would mean that the ‘flaw-less Satamamkkovai,
the work which follows the path of the Sivafidnabddam and
Siddiyar® This will eventually meaa that the author of the verse
has arrapged the works of Umipati (and Umdpati alone) and
explains the sequepce. And this Satamanikkovai in thirty places
addresses Meykanda Dévar and his place. Vennéy Arutturai®®
As Arunacalam himself explains that the later authors used
to address the founder of this school, out of their love, it
is possible that Umapati, outof his love for the great-grand
preceptor, Meykandar, addressed hum in this work. If this s
to be disputed, the conteation that Maraifidnasambandar was
the author of this work can also be questiomed as he was not

the direct disciple of Meykandar.

Moreover, had Maraiianasambandar written any work,
Umépati would have defintely mentioned in his Sivappirakasamss,
where he clearly states the Sivafidnabodam and the Siddiyar
are the basis on which he builds up his Sivappirakasam, or
at least in the Pdrrippahrodai and Neiicuvidutiida which are exclu-

sively the praises showered upon Maraiiidnasambandar.

32 ibid., p. 248.
33 ibid.

34 Verse 11. In this he mentions only Sivafidnabodam
and Siddiyar with the names of the authors.
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So the tradition that Maraifidnasambandar did not hand
down anything in writing, is correct, unless and until it can
be established to the contrary

1. UMAPATI’S LIFE

Umapat: Sivicaryar was the fourth and the last of the
Santinicaryars. Pulavarpuranam, Saiva Saniipacaryar purinam,
the invocatory poems by various poets who came later on, the
Eonatkanni of St. Tiyuminavar etc., speak of the life of
Umépati always referring to him as the last of the line of
‘akaccantinam’.

Tradition as recorded in the Tamil sources noted above
has the following account. Umapati was born in Ctdambaram?;
be was one of the three thousand brahmin priests (Tillai
miivayiravar or ‘Tillai vdlandanar’ as St. Sundaramirti and
Cekkilar called them), who were privileged (as even now) to
officiate in the worship of the Lord Natardja of Cidambaram.
Umapati was a scholar both in the Sanskrit Veda-agamas and
Tamil Tirumurais.

One day Umiapati was returning home, as usual afier
finishing his worship in the temple, with the paraphernalia which
the King allowed him to have. Just then he heard a remark
made by a sannydsin meaning ‘the blind by day 15 nding omn a
dead wood®’, obviously referring to Umapat travelling io a

1 Rajéndrapuraménmiyam says that Nataraja Diksitar was
the name of Umapati’s fatber-cf. Sivapirakasam (Eoglish Transla-
tion) Dharmapuaram, 1945, preface, p. ii.

2 patta kattaiyir pakarkurudu €kudu parir.
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palanquin and carrying of torch in front of him m broad day
light. Umapat: who was in search of a real guru and who could
understand the real import of this expression, jumped out of
his palanquin and ran after the saonyasin, the guru he had dis-
covered so accidentally. Maraiidnasambandar, for it was he who
made that remark, wanted to test his new disciple’s ‘ripeness’. So
he want along the weavers' lane and drank the rice gruel which was
being used for the warp. Umapati unhesitatingly drank the gruel
which trickled down along his master’s elbow. Marariana-
sambandar found his disciple deserving to receive initiation and he
did so. St. Umipati was condemned for his unconventionalism by
the generality of the diksitars who ostracised him from ihe sacred
precincts of Cidambaram. The samnt took abode in a math jn
Korravapkudi, a hamlet off the outskirts of Cidambaram, Since
then he came to be known as Korravankudi Umdpati Sivicaryar.
Kor.avankudi was later on called Korrangudis.

Tradition has it that Lord Natarija, the chief Deity of
the Hall of Cidambaram temple, keen to Teceive puja at the
hands of Umapati, provided an occasion for displaying the
greatness and sprritual worth of Umapati. During the festive
occasion of Flag-hoisting of the temple, to mark the 1nauguration
of the festival, the flag refused to go up despite efforts. Everyone
was perturbed. A heavenly voice announced that Umapati be
brought in. Umaépati was duly approached and he arrived and
sang the (‘Fiag-song’-kodikkavi) when the flag went up.

There is of course nothing in the writings of Umapati
themselves to corroborate these incidents. Neficuvidutiidu extols
and eulogises the greatness and the compassion of Maraifiana

sambandar and describes with dramatic effect his encouster,

‘Seeing others offering obeisance to him I also did. But he

3 St. Tayuménavar describes Umépati as ‘the saint of

Korrangudt’ - Ennidtkanni, 2.6
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merely looking at me in that instant set to nought at one
stroke all my old demerits and bonds and converted my attention...
and exposed the lie that is family life and riches’t. From this
one can say that Umépati has had his conversion from one )
life of a house-holder to that of an ascetic in the true sense of
the term for whom the only reality is that of the ‘sacred ash,
the form of Siva and The Siva piija®’. From the circumstance
that the shrine over the remains of Umapati is in Korrangudi
adjacent to Cidambaram and isa hallowed spot for devotees
even today, the story of ostracism looks plausible. The ‘Flag
song’ ends with the refrain to the effect that he hoisted the
flag, which may be interpreted either literally or esoterically.

Lord Natarija once wrote a chit® to St. Umapati asking
the latter to give the final Release to one Pettdn Samban,
who was supplying fuel to the mathin which St. Umapati and
his disciples were residing. The Acirya sent for the man and
conferred on him the nirvana diksa as a result of which he
attained Release at once. As this incident was reported to the
king of that region as an act of murder, the king himself came
in person and asked the samnt to repeat the miracle.
not finding anyope in the gathering fit for final release, made a
plant, which was watered by the ‘abhiseka’ water, attain mukti.

This was a conclusive witness to the supernatural powers of
Umapati.

Umapati,

4 NVT., couplets §9-92.
5 ibid.

6 Adiyarkkeliyan cirrambalavan kor
kaiccittu, padiyinmicaip pettan sambanpukk
ceydu, mutti kodukka murai — This poe
all Saiva works.

ran kudiyérkkeludiya
up pédamarat tikkai
m is quoted in almost



127

The story about the miraculous powers of Umapati is of
course again without any clue in his writings. That Umapati
was a great Preceptor of the tradition and that he was authorised
by his birth and by his merit to initiate pupils and that indeed
he had a host of them are surely facts. It is also true that
Saivigamas speak of modes of initiation meant for the highly
competent by which the initiated attamn at once the state of
Final Release. It is therefore plausible that an exceptionally
meritorious teacher like Umépat: could be the author of the

miracle of initiation

It is extremely unfortunate that we do not have a good
biography of Umdpati, who has himself written the biographies
of Saiva saints. Consequently we are in no position to know
anything more about the life and activities of Umipati. There
1S Do account by any contemporary or by anyone belonging to
the institutions to whose rise Umépati was responsible. The
only definite thing we know about him fortunately is his date.
We are in a position to say that he lived in the 13th-14th
centuries A D.7 This datc is fixed on the basis of the Salivihana
year mentioned m his Sankarpanirikaranam, which states that the
book was approved by scholars in the year 1235 (1313 A.D.).
The dates of the composition of Siddhanta Sastras We are able
to fix more or less with the help of this date.

5. THE INFLUENCES ON UMAPATI

Umipati Sivacaryar was a scholar of great merit both in
the Sanskrit and Tamil learning., before he was instructed by
Maraifiznasambandar in the Meykandar’s tradition. He belonged
to the family of priests who had right to officiate in the worship

7 Kotravankudi St. Umépati Sivdcaryar - A.D. 1290-1340-
Somasundaram Pillai, J.M., The University environs, 1957,

p- 132, also TIV.,p 54.
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of Lord Natarija at Cidambaram. As such he must have under-
gone schooling 1n the traditional Vedas, Vedangas and the Saiva-
gamas His preceptor, Maraifiinasambandar, was himseif, on
Umapat1’s own evidence, a Samavedin, and well-versed in the
vedas. He was hailed with the epithet ‘Marai’ (Vedas). Umapatr
was a vedic and dgamic scholar and had an unimpeachable faith 1n
their character as valid revelations of Lord Siva. Whenever he refers
to them speaks of them as the ‘Works of God'!.

His thorough knowledge of the Vedagamas helped him in
uoderstanding the correct meaning of the Mahavakyas. As he
belonged to the 13th and l4th centuries he had the advantage
of studying the commentaries on the Brahmastitram by Sri Sankara-
cirya and Sri Ramanujiacaryd. THe must have also studied the
Srikanta Bhasya on the Brahmasfitram (12 century)which represents
the Sivadvaita school The study of these works enabled him
to expound the philosophy of Saiva Siddhinta and criticise
those works from its point of view?. His main contribution
to Saiva Siddhaata indeed is his interpretation of Saiva Siddhinta
as the ‘essence of the Vedanta*. That he was a master of these
systems is evident from his uaderstanding expositions of these
systems 1n his Sankarpanirikaranam.

1 Iraivanniil - SP., 1}; Perunil - ibid., 17; meyfifidnap-
punniyaniil - Porrippahrodai, venba irainil - SN., Sawvavadi
nirakaragam, lme 36.

2 Umapati, the author of Pauskara Bhasya, refers to
Srikanta’s commentary by name - cf. Sivaraman, Dr. K., op. cit.,

pp- 42-43, Sivadanaydgin identifies Sividvaita with Nimittakarana-
parindmavada (Mapadiyam, p 44).

3 Mayavadanirakaranam and Nimittakaranaparinamavida
nirakaranam of the Sanka rpanirakaranam.

4 védantatteiivim Saiva siddhantam — SP. 7.
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Umipati was a Tamil scholar as well. His knowledge of
and acquaintance with Tamil classics and other didactic works
are reflected 10 his writings. He was so much impressed and
influenced by Tirukkural that he followed the meter and distri-
bution of Tirukkural in his Triavarutpayan, one of his eight
works. Tirukkural speaks of the first three of the four ideals
of the Hindus, viz., Aram (Dharma), porul, (artha), inbam (kdma)
and vidu (moksa). Umapati, perhaps, intended to supplement
the Tirukkural. His Tiruvarutpayan speaks of ‘vidu® (Release)
which is attamned through Grace and Grace aloae. His love for
Tirukkural was so overpowering that he quoted verbatim a
kural®, and called the author the ‘divine poet’®, and his words
‘the words speaking the truth’7, ’

Umapati dived deep into the Tirumurais. He expresses the
ideas and also the expressions of the Tirumurais in his writings®.-

5 talaippattar tiratturandar mayasngivalaippattir marraiyavar-
Tirakkural, 35 8; NVT. couplet 24.

6 deyvappulavar tiruvalluvar uraitta meyvaitta collai
virumbamal-ibid , couplet 25.

7 ibid.

8 The following examples from Tiruvarutpayan alose will
amply express the influence of Tirumurais on Umdpati :

a) perumaikkum nunmaikkum - TVP. 1.3;

punukkariya punnunarvé - TV. Sivapurdnam, line 77.

b) vanadarkanadaman - TVP. 1.7;
piraman mélkanip periyon kanka-TV. Tiruvandappakuti,

line 38,
... Contd.
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nalamilan nannirkku nanninarkku nallan calamilan pé&r
sanikaran - TVP. 1.9;

nayninarkkenrum nallavantannai - Sundarar, 7.61.7;

calamilan sankaran carndavarkkalil nalamilan ... Appar,
4.11.9.

piranda nédlpdlumpirakkunil poSlum - TVP. 2.1.

enaippalakddi epaippalapiravum - TV. Tiruvandappakauti,
iine 27.

panmolikal enunarum panmai

teriyada tapmai irul
artandadu - TVP. 3.6;

ulla irul ninga oSrunarvikum - TM. 2334;
nanniya pasaitil panenal anavam - TM. 2382.

arulin periyadu akilattil véndum - TVP. 4.1;

piraparul undenil undu narcelvam pirdnarul undenil undag
nan fidnam - TM. 1618.

malaikeduttdr mankeduttdr vankeduttdr ... TVP. 4.7;

panenrum tinenrum . nanum ninaippolindéné - TM 2777.

vellattul ndvarriengnm ... kadan - TVP. 4.8;

vellattul navarriyangu ... kallattulérkarulay ... - TV.

Nittalvinnappam, 14.

The expression ‘veliattul navarrudal’ (Becoming thirsty in
the midst of flood) of Tiruvicakam was 5o enchanting
that Umapati repeats the same.

irraivarai iyaindum édum palakkamili ... — TVP. 4. 10;
perudarkarsiya piraviyaipperrum, perudarkariya prranadi-
peénar ... périlandirs — TM. 2052.

Contd.



k)

n

m)

n)

0)

p)

131

ararivar ellim akanra neri arulum ... — TVP. 5. 9;
tévarko ariyada tévatévan — TV. Cuttarattal, 30.

fianam 1vanoliya .. narkal anal papu oliyappadm —
TVP.5 10; stiriyakintamum siilpaficum pélave ... ariyan
torra mun arra malangale — TM 161.

pidum iruvipaikal nérdka néradal kudum ira1 satti kolal—
TVP 6.1

unakkiladadsr vittu mélvilaiyimal envinaiottapin — TV,
Tmrukkalukkunrappadikam, 1;

punnpiya pavam irapdula pbmiyil ... enni irandaiyum
véraruttappuram annal iruppidam ayndukolvire — TM.
1620.

tittikkum paltdnum kaikkum ... TVP 7.2 5

pirandum ... pédamaiydlé, marandu malairul ninga ...
cudaroliyamé — TM 1589

mbadana1 eyduvarkkiyum avarkkuruvam inbakanam
adalinal 11 — TVP. 8 3;

attamiiriti alakan nnamudaya dnanda vellattan — TV.
Cennppattu, 2.

tadalaipOrkiid: .. n1 €kamenakko] — TVP. 8. 4;
enkunattan talar vanangittalai — Tirukkural, 1.9;

Tadalai is tal (foot) and talai (head) In combination
they become °‘tidalai’ losing theur individuality. This
js ‘Sivabhoga’. This is expressed elsewhere beautifully
‘taruvay enakkun tiruvadikkil or talaimaraivé—Appar.

4 113-2.
onporutkan m_-rérk- kun;payané aliadu ... TVP. 8 8;
emperumén tiruvachyé enninan allal kannilén marror

kalaikan illén — Appar, 6 99.1. .
... Contd.
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Karaikkdl ammaiyar's verse cxplainiog that Siva is the knower*
the knowledge and the ome who makes the souls know and the

known®, was so dear to him that he employed same i refuting
the mittakdranaparnnamavadam!?.

Q)

1)

s)

1)

inanadanam orupal orupdlim fidAnandddpadm tan naduvé
piddn — TVP. 9.3;

§ivanarul dvi tirtddam malam — Unmaivilakkam, 41.

§ivan Satti §ivan sérumalam mayai ... §ivan satti tannu-
dan §ivanar séra — TM. 2660

malar tiroda malamudaldy ... TVP. 9.5;
$iviyanama venaccittam odukki ... TM. 2669.

§ivam mudalé améaru cérumeél tirum pavam - TVP. 9.7;
Sivaya $iva Siva enrenré cindai ... dnandamame - TM. 2669,

kallattalaivar tuyarkarudit tapkarunai
mika - XVP. 10.10;

vellattalaivar

arivindpakuadundd piridin noy tannoypdl porrak kadai-
Tirukkural, 32 5;

nirinba vellattu pindikkulikkinra ... périnba vellattul
peykalalé cenru pénuminé - TV. Tiruppiandippadikam, 3.
kdla mundakavé kadal ceyduymin ... mila pandaram
valangukinrdn vandu mundummé, ibid., 5.

9 arnwvanumiané artvippantane, arivay arikinrinting ankinra
meypporulum 1ané - Arpudattiravandiadi, 20.

10 SN., Nimittakaranaparindmavadanirikaranam, lines 86-91.
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Cekkilar, 1o his Periyapuranam (The twelfth Tirumurai)
says : ‘there are only four. things; they are the (1) deed. (2) the
doer, (3) the fruit (of the deed) and (4) the giver (of the fruit),
and this distinction is found only in Saivism and not in any
other religion”*' This Umdpati incorporates almost verbatim
10 his Tiruvarutpayan'®?. The biographies given in the Periya-
purinam 1mpressed Umapati very much. The greatness of Grace
and its functioning 1n various ways, as found in this work,
captivated his mind and become the dominant theme of his works.
It can ecasily be said that no other author of the Siddhanta
Sastras has made Grace the central theme so specifically and
so elaborately. The Periyapurinam had a greater influence om
Umapati than any other work and this made him write an
exclusive work on the essence of the Periyapurinam.'s

Urmépati studied the Téviram hymns meticulously and wrote
a small book, called Tiruppadikk&vai, mentiomng all the holy
centres visited by the Téviram authors. So also his Tiruppadi-
kakkdvat gives a list of the decads (padikams) sung by the Tévaram
authors in praise of the holy centres mentioned in the previous
book In this he follows Cekkilar very closely.

Uméapat was not satisfied with these two works. He
collected a few padikams of the Tirumurais and classified them
under ten headings, on the basis of the chapters given in his
Ticuvarutpayan'*. The Téviaram bymns obviously were the basis
for the composition of Tiruvarutpayan.

11 ceyvinmyun: ceyvinum adanpayapum koduppagum
1vviyalbu satvancrt allavarrukkillai - 34.5.

12 ceyvapum ceyvinaiyum cfrpayanum cérppavanum uyvan
ulan enrunar - 6 3.

{3 Tiruttondarpurdnasiram.

14 TéEvaira Arulmauaraittiratiun.
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Umapati’s love and regard for Cgkkilir was unlimited.
So to ventilate them fully he wrote the Cékkilarpuranam!s,

So looking: at Umiapati as both a philosopher and a man
of religion, we may say that Umapati was influenced by the
Sanskrit philosophical works and the commentators in his philo-
sophical outlook, and the Tirumurais, specially Cekkilar,
shaped his devotional approach to religion.

The most decisive influence on Umapati, however, was
Meykandar's Sivadinabddam and Arulnandi’s Sivafianasiddiyar.
Meykandar’s formulation of Suddhadvaita Siddhanta becomes
the ceotral focus for Umapati. Al his learning of the Vedas
and the Agamas and his understanding of the works of Tamil
devotional saints are brought t0 bear oa the 1nsightful formulation
of Saiva Siddhantam in Sivafiznabodam and Sivafnapasiddiyar.
The result is his writing of the works rightly acclaimed as
canonical on par with Sivafianabsdam and Sivaﬁinasiddiyé.r.
His encyclopaedic knowledge of the Agama lore and his own
genius for & discriminate and evaluative appreciation of the core
of the Agama teaching (as is evideat from his Sataratnasan-
graha'®, an anthology of hundred select statements from the
vidyapada, of the twentyeight Saivigamas and from scores of
Upédgamas), must have gained in depth and colour after his
advent to the Meykandar’s tradiuon??,

15 Also known as Tiruttondarpurina varalira

The
authorship of Umaipati is disputed

16 S$aiva Siddhinta, Vol. No. 2, (19663, P. 143,

17 Dr. K. Sivaraman thinks that accordingly two stages in
the development of Umipati’s ideas are discern

h P ible taking all
his works in Sanskrit and Tamil nto consideration - op. cit
p SIL. . N
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3. UMAPATI’S EIGHT SASTRA WORKS

Of the fourteen Siddhanta $dstras Umapati contributed
eight and they are known by the name ‘Siddhaatdstakam’:. They
are: (1) Sivappirakdsam, (2) Tiruvarotpayan, (3) Vindvenba,
(4) Porripahrodai, (5) Kodikkavi, (6) Neificuvidutiidu, (7) Unmai
neri vilakkam and (8) Sankarpanirikaranam.

(1) Sivappiraki§am

This book contains one hundred verses and 1s divided equally
in two parts, viz., *Podu’ (general) and ‘Unmai’ (specific or
trae). ‘Podu’ speaks of the ‘tatasta’ (embodied state) and ‘Unmai’
explains the ‘svarfipa’ (the released state). This work has been
classified on the basis of the twelve sutras of the Sivafidna-
bodam?®.

1 Shanmugasundara Mudaliar K., who edited the Siddhanta
Sastras in the last century (for the first time), published these
works under the title ‘Siddhanta astakam’ (vide Sittiram, p.
1160).

2 The corresponding verses of Sivappirakiasam are as follows:

Sivafiznabddam Sivappirakisam
Satra 1. Pramana 13-18 ( 6 verses)
2. Re-creation 19-50 (32 verses)

3. Existence of soul, separate 51-58 ( 8 verses)

from God and Bonds 59 ( 1 verse)

4. Nature of soul 60-62 ( 3 verses)

5. Pifa 63-67 ( 5 verses)

Contd.
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The greatness of this work is that it

gives in a concise

but lucid form the esseatials of Saiva Siddhinta.

The Swvappiraki$am speaks of varieties in mukti?, nature
of the selft, five avasthas®, the reality of the selff, the way

6. Sat, asat

7. Speciality of soul

8. Knowledge

9. Paficaksara

10. Removal of bondage
11. Sivinandanubhava

12. State of Jivanmukti

68 ( 1 verses)
69-70 ( 2 verses)
71-75 ( 5 verses)
76-79 (4 verses)
80-92 (13 verses)
93-97 ( 5 verses)

98-100 ( 3 verses)

Sri Swaminitha Deéikar and $ni Daksinamiirthi Dasikar of
Tiruvavaduturai adinam have put the 100 verses of this work
under the 12 sitras of the Sivafisnabodam in tbeir works of the
same name, DaSakiryam. - The author of Cindanaiurai divides
Sivafianabodam into 3, viz , general (siitras 1&2), specific (unmai-
3-8), and upaya (9-12) and classifies SivappirakiSam accor-

dingly - p. 805,

3 Verse 50.
4 Verses 51-59.
5 Verse 60.

6 Verses 61-64.



137

of initiation?, the truth of knowledge®, the effect of the truth
of knowledge®, the Lord's name!®, and the nature of the Jiva-
muktas'!.

The Sivappirakaéam gives in a nutshell'®, i.e., under three
headings of Atma Dar$anam'®, Atma Suddhi' and Atmalibham'®,
all the ten acts (Da$akaryas).

It is Umipat: who expressly labels this system that he
expounds by the name ‘Saiva Siddhinta’ and also clearly implies
that the name is applicable in contradistinction to Vedaatal®.
It is a fact that St. Tirumilar made use of the word ‘Siddhantam’
as opposed to Vedintam!7. But he used it only as a system.
The dgaminta system!8, without the epithet «Saiva®’. So also

7 Verses 65-67.
Verses 68-70.

9 Verses 71-89.

10 Verses 90-92.

11 Verses 94-97.

12 Verse 71.

13 Verses 72-75.

14 Verses 76-79.

15 Verses 80-83.

16 Védantattelivim $aivasiddantat tiran ingutterikkalurrim-

verse 7.

17 TM., verses 2329 and 2331.

18 annadu siddanta mamaraiyay porul, tunniya 3igama
nlilenattorrume - verse 2364; aranurai ceydarul dgamam tannil ...
uruviya véddanta siddianta unmaiyé - 2344,
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Arulnandi uses this expression ‘Siddhintam’ in the sense that
it is the essence of the Sivigamas'® And it is also a fact that
this expression ‘Saiva Siddbiata’ occurs in the inscriptions of
Réja Simha Pallava. He is said to be the follower of ‘Saiva
Siddanta®. But we are not able to find any work, except
Sivappirakdsam, which expressly labels the system it expounds
as the “Saiva Siddhanta’. Ard Umipaii did not only label this
system, but also called it the ‘essence of the Vedanta2!’.

Umipati meant this work to be the hand book of Saiva
Siddhénta, not only explaining the tenets of the system ex-
haustively, but also meeting the criticisms raised by the other
systems, both ‘inner’ and ‘outer’Z2.

It is the contribution of Sivappirakasam to distinguish
the approach as “podu’ (general) and ‘Unmai’ (specific or true).
The essence of this work is ‘that God cannot be known through
human understanding (pasa and padu fidna) but that He can and
must be kaown through Divine Wisdom (pati fidna)?. It is
‘a complete exposition of the two earlier works and provides
a useful basis for all subsequent philosophical literatare in Tamil

19 Sivagamanga) siddintamikum - S. S. 8. 267.
20 ante, p. 15.

21 S8P. 7.

22 vinavum yavum vilanga ... véndinai ayin Sivappirakasac-
celuntamil unmaiyai aruludan dyndu kolla - SN. Saivavadi Nira-
karanam, lines 66-74.

23 J. H. Piet., A logical presentation of the Saiva-
Siddbanta philosophy, 1952, p. 12.
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for approaching the trauths of Sivafiana bodham’2%. This has
been commented upon many scholars?s.

24 Sivaraman, Dr. K., op. cit, p. 49.

25 a) Ilakkanam Cidambaranithar (K. Nagalinga Mudaliar,
edn., 1897)
b) Madurai Sivappirakasar (Samajam, 1940).

c¢) Cindanai Urai (Samajam, 1934).
d) M. Tiruvilarigam of Ceylon (I edn. 1918, II eda. 1933).

¢} XK. Subramania Pillai (paraphrase, Reprint, Dhar-
mapuram, 1962).

f) T. A. Srinivasacaryar (Paraphrase, Tiruvavaduturai
Adinam, 1960).

g) T.S. Meenakshi Sundaram  Pillai (Paraphrase,
Tiruvdvaduturai, 1967).

h) Madurai Nanappirakasar (Preceptor of Madurai
Sivappirakasar) —cf. Siddhantam, 40.5 (May, 1967).

i) Tiru urvkamamalai adikal, (1908 and 1963)
English renderings

a) H. R Hoisington — The Jouarnal of American Orien-
tal Studies, 1854.

b) K. Subramaina Pillai, Dharmapuram Adinam, 1945.
*Sivappirakasakkattalai’ by Punkir Sivappirakddar (Dhar-
mapuram, 1930) explains the tenets expounded in Sivappirakasam.
‘Kavai Ambalavina Munivar, a devotee of the Dharmapuram
adinam and a disciple of Velliambalavanattambirin, wrote
the gist (kolu) found under each Sivappiraki$am stanza.
This has been mentioned by ome of the scholars of the above-

mentioned adinam in his editorial note on the ‘Patipasu
... Contd.
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(2) Tiravarutpayan: The name compounded of Tirn
(Diviae). Arul (Grace) and Payan (fruit or resulr) indicates
that it deals with the ‘fruits of the Divine Grace’. This
book has ten chapters each carrying ten kurals (roughly
couplets). Tt seems as though Umiapati wanted to supplement
the Tirukkural of Tiruvalluvar with this work  Tiravalluvar
does not give in detail the jiidna or moksa portion of the
four ideals of the Hindus, viz, Dharma, Artha, Kama and
Moksa. He discussed only the first three, i e , aram (Dharma),
porul (Artha) and mbam (Kama). The fourth ideal religiously
speaking is attained through Divine Grace. Umadapati’s Tiru-
varutpayan expounds the significance of Divine Grace and also
of the ideal of Spiritual Freedom achieved through Grace.

Under ten headings in Tiruvarutpayan Umdpati gives the
essence of the Saiva Siddhaanta system, though viewed from the
characteristic angle of Grace. The system 1tself being only a
phenomenology of the experience of grace the exposition of 1t
from this characteristic perspective gainsin clarity and depth,
The outcome consequently is not a repetition of the exposition

Pasattokaiyum Tiruvarutpayan udiranakkalitturaiyam’.

‘The preface of the Sivananda Bddam (Dbarmapuram publi-
cation) maintains that there is a work in sfitras which gives the
g1st of each stanza of the SivappirakaSam. This siitra work
'vaappirakééakkarutturaiccﬁttiram' by name, was by Kalippalu-
dai katticcirrambala nadikal’ - Meykanda Sitriram (Second
edn. Dharmapuram Publication) - 1956, p. 413.

Tiruneri vilakkam, (The pame of the autbor is not known)
closely follows Sivappirakisam - cf. Madurai Sivapprakisar com-
meantary, Sattiram, p. 805, This Tiruneri vilakkam was first
published in the Siddhantam, 1960,



1al

given in Sivappurakd$am The chapters deal respectively with
the tollowing themes : (1) The nature of God. (2} The nature
of seif, (3) The nature of Anava (which is described as the
‘darkening one’) (4) The nature of Grace. (5) The incidence
of Grace (the nature of the preceptor as the incarnaton of
Grace). (6) The way of kmowmg. (7) The manifestation of
the essential nature of the soul. (8) Methods of obtaining bliss.
(9) The significance of the five-letters (paficaksara) and (10)
The nature of ‘Jivanmuktas’.

Grace in Saiva Siddbinta 1s one that provides the souls
with fields of experrence according to the Karma, in order to
ultimately redeem them from boudage®®. This Cékkilar explains in
his Periyapurdnam®. This Umdpati gives in a crisp form in the
Tirnvarutpayan®,

26 Dasgupta explains this beautifully thus : ‘Ordinarily the
idea of grace or karuna would simply imply the extension of
kindness or favour to oneim distress. But in the Saivagamas
there is a disinct hine of thought wWhere karund or grace is
interpreted as a divine creative movement for supplying all souls
with fields of experience mm which they may enjoy pleasures
and suffer from pamful experience ... Grace, therefore, is not &
work of favour in a general sense, but 1t isa movement in
favour of our petuing the right desires 1n accordance with our
karma ... It is again different from the doctrine of karuna of
the Ramanuja Vaisnavas, who introduce the concept of Maha-
laksmi, one who intercedes on behalf of the sinners and persuades
Nirayana to extend His grace for the good of the devotees’.
A History of Indian Philosophy, Vol V, p. 4.

27 345
28 ceyvinum ceyviRaryum cErpayanum cérppavapum - 6,3.
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Saiva Siddbdnta accepts three realities and Umipati
developes them into six in this work. They are: 1) the one and
the only God. (2) the many (souls), (3) Darkness (dnava).
(4) Karma, (5) the Suddhamiyi and (6) the asuddhamiya2®,
Sivafisnayogin on the basis of this couplet classifies the religions as
the ‘inner’ and ‘outer’ omes. Those who accept these six cate-
gories form the innermost ones; and those who do not, form the
three types of outer religions, viz., (1) inner, (2) outer and
(3) outer-most®0,

In short it can be said that the Tiruvarutpayan gives in
detail the Grace3! and the importance of the sacred five-letters
{paficaksara)®* mentioned briefly mn the Sivappirakisam.

This has been commented by many people®s,

29 @kan angkan irul karumam mayai wrandaga ivai aradiyil-
6.2..

30 Mipadiyam, p. 45.

31 Umadpati defined ‘bodha’ as Grace. akalada mannubddat-
tirgvarnl - SP 10. Likewise about &dnava he says paradoxically
that it cannot be known without the knowledge of grace ‘aruloliyap
pukalonade - SP. 18. Again his description of Saiva Siddhanta
thesis of mukti is as one of ‘becoming usited to Grace’ ‘uyir
arulcér mutti’ - SP, 50.

32 Pupnidan pimam - SP. 51; andam adikal ilada aficelut-
tarulindlé - SP. 90; tiruveluttaficil - SP, 91; tiru eluttin ide-SP, 92.

33 Vélappapandaram and Nrrambavalakiyar (edited by K.
Vellaivaranam have commented upon this work. Cindanai Urai
by NallaSiva dévar was published in 1940 (Samajam).

«.. Contd.
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(3) Vinavenba- Vina in Tamil means question and Venba
is the meter employed in this work. This has thirteen verses.
All of them contain questions. They are addressed to Maraifidna-
sambandar, Umadpati’s preceptor. The questions are based on
some of the important problems of the Saiva Siddhanta philosophy
and speak of the philosophical paradoxes. The object is to
explain how Saiva Siddhdnta reconciles the various difficulties
in philosophical 1nvestigations

Light and darkness are opposed to one another and cannot
stay together. How do God and Ignorance find place in the
individaal soul?%*

K. Subramania Pillai (Dharmapuram, 1962), T. A. Srinivas-
acaryar (TiruvAvaduturai, 1957) and K. Sundaramiirti (1964) have
also commented on this work.

Other commeataries are:

by a) S. Sivapddasundaram

b) K Vajravelu Mudaliar (Saivigama Paripalana Sangam,
Jaffna, 1967)

c¢) V Manikkavacakam Pillai, (Kazhagam, 1959).

J. M. Nallaswamy Pillai published the English Translation
in 1826. Dr. G.U Pope, in his Tiruvacakam translation has
rendered Tiruvarutpayan nto English (1900). J.M. Nallaswamy
Pillai's Enghish translation and the Hindi rendering of the same
by V.S. Ranganathan have been published by Sri Kasimath,

Tiruppanandal (1966)-
34 Stanza 1; Umiépan is fond of putting the light and dark-

ness together olikkum irulukkum onré idam - Kodikkavi, 1;
viyanoli irulena - SN. Mayévadinirakaranam, line 189.
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Dream cannot be seen as dream in dream. If seen awake
it cannot be pursued. Lord’s .Grace does not undergo any
avasthas If so how can 1 meet the avasthas 7%°

The first twelve verses put in question form the basic
tenets of this system. The eighth verse speaks of the appearance
of guru and so does the Sivafidnabddam. Both the works in
their tenth verse speak of the advaita mukti. But that does
not mean that this work deals with problems corresponding to
the sutras of Sivafidnabodam.

It appears that the author composed Vipi Venba for
the sake of the people who have already studied the Sivafia-
nabodam, Sivafiana Siddiyar and Sivappirakasam.

The last stanza stresses the importance of this work.
It reads: “If one does not understand Vinavenba, any amount
of scriptural knowledge of his will be of no use; the scriptural
knowledge cannot be tramslated ioto spiritual experijence as the
dream of the dumb cannot be expressed?®.

This work can be compared to the Irupa Irupahdu_ of
Arulpand: Siviciryar. The former is addressed to Maraifiana

Sambandar and the latter to Meykandar.

Some of the questions raised in this work are really
important, For instance, how can the finite mind ever grasp
the knowledge of God’s Grace ? 37

Namacciviyattambirin of Tiruvavadutura adinam Thas
commented on this Vinavenbi. K. Subramania Pillai (Dharma-

35 Stanza 4.
36 Stanza 13.
37 Stanza 6.
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puram, 1962) and T. A. Srinivasacaryar have commented on
this work (Tiruvdvaduturai idinam, 1956). In the form of
answers the latter has tried to explain the tenets of this system.

J. M. Nallaswami Pillai has rendered this iato English
(Dharmapuram, 1945).

(4) Porrippahrodai : This work has 95 couplets and
a venbi at the end.

The whole system of Saiva Siddhanta is based on Grace
It 1s out of Grace that Lord Siva performs the paificakritya.
Grace provides fields of experience to the soul with a view to
finally redeem them from Bondage. This is Grace n the natural
order. When the soul attains spiritual ‘ripeness’ Grace ‘descends’
upon 1t through the spiritual preceptor who is considered for
all purposes Siva Himself. Umadpat: devotes two of his works,
viz., Porrippabrodai and Neficuvidatidu, to stress this point.
In both the works he attributes the acts of Siva to his precepior,
Maraifianasambandar®®.

Porippahrodai deals with cosmology®? ; the Grace of God
which gives the body and the world to the soul so that the
soul may be liberated from the ignorance and inaction*S;
the tattvasé’; the bemevolent nature of Siva who occasions the
experience of pleasure and pain jn accord with the two-fold
karma to the souls only to have them purified and redeemed

38 ante. p. I2I.
39 Couplet 5.

40 Couplet 12.
41 Conplets 27-35.
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at the end*; the description of Siva’%; and the eternal blissts,
The poem ends with a venba which isin praise of Maraifiina-
sambandar. This work can be compared 10 the Porrittiruvakaval,
a part of Tiruvacakam by Mamikkavacakar, which also glorifies
the preceptor and his Grace.

This work has an old commentary of which the details
regarding the author or the time when it was written, are not
availablet®

K. Subramaniya Pillai has given in prose the same(Dharma-
puram Adipam, 1962).

{5) Kodikkavi: As referred elsewhere, the tradition
maintains that this was composed by Umapati when the flag
did not go up to mark the inauguration of the festival of
the Natardja temple at Cidambaram, and when this work was
completed the flag went up.

This work has only four verses, one in ‘kattalaikkalitturay
and the rest in ‘venbd’ meters.

The flag symbolises the starting of something important*e.
It siguifics in the case of temple the starting of festival. Any ritual,

42 Couplets 49-54.
43 Couplets 63-65.
44 Couplets 90-94.

45 It is said that Sri Vélappa Deikar and his disciple
Namacciviyattambiran have commented upon all the Meykanda
works (vide Meenaksisundaram Pillai, T.S., Tiruvivaduturai
adina varalire, 1950, p. 37).

46 ‘The hoisting of the flag meaos, in the common parlance,
making up one’s mind to do a thing and do it to the finish® -
Nallaswamy Pillai, J.M.; Siddhinta Trayam, 1946, p. 19,
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in this case the festival, 15 supposed to lead to the path of know-
ledget’. Knowledge is the result of the ‘descent of Grace’. So it
can be said that the flag-hoisting 15 symbolic of God's Grace®s
A >symbol stands for somethiog and points beyond itself. So
the flag, though syambolic, points to the Grace.

The first verse speaks of the inheremt Ignorance of the
soul. The light and darkmess remain in the same place, as 1t
were. The darkaness cannot envelop the light. The light dispels
darkness. The real kanowledge is within, but, because of the
three ‘malas’, the self 1s unable to know it

The second tells about the realines. It briefly gives the
nature of God, Saku, soul and the kévala and sakala avasthas.

47 kiriyai yena maruvam avaiyavum fanam kidaittarku
nimittam - SP. 10.

48 kurikkum arul nalkak kod: - Kodikkavi, 2, ‘The cere-
mony (of hoisting a flag) signifies the mitiation of the disciple iato
the path of divine wisdom, called in the language of the Saiva
$astras Nirvana Diksha or Jiidna Diksha, which consists in clean-
sing the disciple’s soul of the dit of the accumulated karma
(saficita), so that the soul may catch the spark of divine wisdom
that 1s to be imparted to it by the guru, and shine in the all-
pervading Divine effulgence of Grace. The festivals that follow
indicate the various means such as imparting mostruchion ia the
ten-fold action (dasakdrya) im the realisation of the true wisdom,
and in the sigmficance and use of the five-syllabled formula
(paficiksara) by which the disciple is led, step by step, to reach
the final goal, the highest state of perfection, and reaching i,
to muaintain 1t, without once again slipping into the ways of
the world (pravritti méarga) and thus getting entangled in the
cycle of births and deaths’ - Siddhinta Trayam, foreward,

p.1 fi.
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The third one explains the ‘advaita’ relationship of God
with soul. God is beyond speech and mind and yet He is
inseparably ome with soul.

The fourth verse gives the ‘varieties of the paficaksra.
This is uttered in three ways, as the five-lettered, the eight-
Jettered and the six-lettered mantra.?®

This work has an old commentary, but the name of the
commenta{or 1> not known.

K. Subramama Pillai has given in prose the meanings
of these poems (Dharmapuram, 1962).

J.M. Nailaswamy Pillai bas rendered this work into English
(siddhanta Trayam, Dbarmapuram, 1946).

(6) Neiicavidutiidu: This work is 10 the Kalivenba meter.
This is a ‘poem of message of devotion sent to his gura, having
for its theme Guod's Grace and compassion towards souls, which
regulates all the events of the world for the benefit of the souls®?.

Tiadu is @ minor literary form which was developed in Tamil
in the medievai period. It is one of the ntnety-six prabacdhas
(minor hierary forms). It has as iis theme the message of the

49 Sivayanamah (five-lettered); om ham haum §iviya namah
(eight-lettered); om nama $iviya (six-lettered). The details of
these and the order in which the letters are to be placed are
given in the Tiruvarutpayan (chapter, 9).

50 Dr. Stvaraman, op. cit, p. 49.
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heart to one’s lover®* The lover is compared to a king who
has ten regal insigoia (Da$dngam - parts of his parapharnaha).

In this Umapati conceives his guru, Maraifianasambandar,
as Lord Siva Himself5%; and the ten inssgmia he mentions arce: good-
ness is hus mouatain®®; bliss is his river®*; the land which canaot
be reached by the Agamas 1s his country%%; Sivajiiana 1s lus city®®;
Grace 1s his garland®?; Sakti is his horse8; knowledge is his
elephani®¥; his banner is beyond the reach of the six religions
and removes the pawn®%; the eternal sound is his drum®'; and
his reign extends beyond the worlds of Brahma andVisna®%.

51 Swan, peacock, honey-bee, parrot, (one’s own) heart etc.,
are employed as messengers carrymng the message. Kalidasa's
Meghasande$am is an example to show that this practice was
there in Sanskrit also. Certain Tamil works illustrate that the
Tamil language and other things like tobacco, money etc.. Were
also used as the messengers in this literary form.

52 ante. p. 145.
53 Couplet 39.
54 Couplets 40-57.
55 Couplet 58.
56 Couplets 59-60
57 Couplets 61-63.
58 Couplets 64-65.
59 Couplets 66-73.
60 Couplet 74.
61 Couplets 75-77
62 Couplets 78-79.
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This work differeatiates between God and soul, even
though both are eternal®®; speaks of Siva being 1mwmanent aad
transcendent®; of the description of the thirtysix tativas or
the evolutes of Maya®; warbs the heart not to go near the
Materialists®, the Mayavadin®®, not to be misled by the
Buddhist®, the Yains®®, the Mimamsakas’®, and who decry the
temples and the sacred ash and Saivism?!

In this Neficuvidutidu Umapati calls Tiruvalluvar a sags
and quotes a couplet from Tirukku.al’? verbatim’, to explain
that omly those, who had renounced, attained the path of
realisation and the rest got entangled in worldly affairs.

The Neficuvidut@idu has au old commentary and the name
of the commentator is not known.

63 Couplets 9-16.
64 Couplets 30-38.
65 Couplets 43-53.

66 Couplets 107-110.
77 Couplet 111.

68 Couplets 112-113.
69 Couplets 114-115.
70 Couplet 116.

71  Couplets 117-119.
72 38 8.

73 Couplet 24,
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K. Subramania Pillai has given this work in prose (Dharma-
puram, 1962).

(7) Unmainerivilakkam : Tattuvaripam, TattuvadarSanam,
Tattuvaduddhi, Atmarfipam, Atma Daréanam, Atmasuddhi, Siva-
ripam, Sivadar$anam, Sivayogam and Siva Libham are the
ten steps of the spiritual progress. These are called the Dasa
Karyam (Ten acts). Umdpati explains these ten in this work.

The Unmamenvilakkam consists of six verses. The first
verse speaks of the Tattuvaripam, TattuvadarS$anam and Tattova-
$uddhi. The secound verse explains the Atmaripam, Atma Darsapam
and Atmasuddhi. The third one details the Sivaripam. The
fourth verse speaks of Sivadar§anam. The Sivayogam is explained
in the fifth one. And the sixth verse tells us of the Siva

Bhogam.

These Dasakiryas can be briefly explained as follows :
(1) Tattuvaripam explains how the soul distingmishes the thirty-
six tattvas or the evolutes of Maya and the world as different
from itself This knowledge of seeing them as different from
the self 1s Tattuvadarfanam (2). (3) When the soul under-
goes purification (from associaiion with the evolutes of Miya)
it 1s TattuvaSuddhi. This purification takes place with the help
of Grace. (4) Atmariipam 1s that when the soul avercomes
apava and realises that 1t could do so oaly with the belp of
Grace- The ‘[-pess’ and ‘my-ness’ get loosened and it is
Atmadar$anam (5). The soul combines its independence and
acrion in that of Siva, and that s Admas$addhi (6). The soul
then realises that everything - birth and death etc., - is oaly
due to Grace. This reahsation i1s Sivaxipam (7). The soul
progresses cnough to got uself steeped into Stva and forgets its
separate 1dentity. 1t 1s Sivadarsagam (8). Bewag ome with
the Grace (Para1) 1s Sivaybgam (9). And the highest experience
(of bliss) s Sivabhogam (10). This occurs only When the soul
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has the ‘true knowledge of the nature of pati, pasu pasa, and
then it will be able fo break up the apparent dualism between
god and soul’.

This work, Unmainerivilakkam, is one of the eight $astra
works by Umipati, which are collectively known as ‘Siddhinta
astakam’. But there are scholars who dispute this and say that
this was written by Sikdli Tattuvanadar. This view was first
held by the late S. Anavarata Vinayakam Piltai. He wrote m
the Siddhasta Sattiram’’4: °*The prefatory verse, ‘ennum arul-
nii’, is found not only 1n this Cindanai Urai. but also at the
end of the Sivafizna Bodam commentary (of the Govt MSS.
Library), the portion which describes the Dasakaryam, and in
the copy available with Sri TiruvarGr Somasundara Disikar of
the llakkana vilakkam family. There is ne proof to say emphati-
cally that Sikalh Tattuvandr, the guru of Sikili Tattuvanadar,
was Sikali Cirrambalanadikal; But, yet, as the commentator
says that this work (Unmai nerivilakkam) has followed the
steps of the Tugalarubddam, we have to say tbat the author of
that work, Sikdli Cirrambalanadigal, was the guru of the
author of this work (Unmainerivilakkam). This Sikili Tattuva-
nidar has written a good commentary on the Irupavirupandu.
The poern which is found at theend of that commeniary says
clearly that Sikali Tattuvanadar was the disciple of Cirfambala-
nadikal’.

The preface of the same work siates that 1t was only
S Anavaratavinayakam Pillai who carefully examined the eight
works called *Siddhanta astakam” and Irupavirupahdu and Tukal-
arubddam and helped the first edition (1934) to come out with-
out mistakes”™. The very fact that the editor has mentioned the

74 Second edition. Samajam, 1940, p. 1161.

75 idib., p. V.
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word ‘astakam’ goes to prove that be accepts the tradition that
Umipati wrote eight works out of the fourteen Séastras and they
go by the pame °Siddbinta astakam. The late Piffai argues that
ssthe Venbd, ‘Undikaliru’ mentions only ‘Unmaineri” and
does not give the name of the author, and that 'K. Sanmuga
Sundara Mudahar, who edited and published the Siddhanta
Sastras (in the last century) published these cight works under
the name °‘Siddhdnta astakam’ and took it for granted that

they were written by Umapat1™ ™.

Mr. Pillar states that the above mentioned venba does
not give the name of the author. For that matter the venbd does
not name any author. He quotes another venba ‘enpum arul
n@l'’® and argues that this prefatory verse gives both the name
of the work and that of the author. The previous verse does not,

76 unpdikaliru uyarbddham siddiyar, pindirupa unmaipirakisam
-vanda arut, panbu vipa porn kodi pasamild nefiju vidu, unmair

neri sankarpa mugru-is the venba which hists the fourteen Sastras.

77 Siddhanta Sittiram, Samajam (1940), p.1160 ff.; Also,
Kafici Nagalinga Mudaliar, who brought out in 1897 an edition
of the fourteen works, with the then available commentaries,
maintained that Umipati was the author of the Unmaineri-
vilakkam (preface, p. 7: alsop. 763)- It is interesting to note
that the very same Anavarata Yinayakam Pillai 1a his other
work, Sawvasiddhanta Varalaru (1909), says that these eight works
were by Umdpau (p. 30, alsop 31)

78 enpnum arul nal elidip apvarkku, unmamerivilakkam
&dinan, vannamilat tankalittattuvanir tale pupaindarulum panbaya
tattuva nidan.
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for that matter, give any name in full*®. On the basis of this pre-
fatory verse, ‘enpum arul n@l’, Mr. Piilai builds up the theory
that this ‘Unmainerivilakkam was by Sikiali Tattuvanidar and it
was included in the Siddbanta Sastras and by this he rejects the
tradition that Umaéapati was the author of this work.

It is to be noted that these works were written on palm.
leaves and handled by scores of generations. There was every
possibility of one palm leaf getting mixed up with the other. And
also one must keep in view that in those days many authors
brought out their works under the same name. lastances of the
same are found in Sanskrit also®?. So it is possible that Sikali
Tattuvanidar also wrote one *Unmaincrivijakkam® and gave the
name of the work and his own 1n the prefatory verse.

Further it i1s to be noted that both in the poem which
enumerates the Siddbanita works and all the editions so far
published, the Unmainerivilakkam is placed in between Neficuvidu-
tidu and Safikarpanirdkaranam. both of them by Umaépati. It

79 Itsays *Uadi’ for Tirvevandiyir, ‘kalire’ for Tiruk-
kzlirrnppadiyir, ‘bodam’ for Sivananabodam, Siddiyar for
Sivandna Siddiydr, ‘irupa’ for Irapavicupahdu, ‘unmai’ for
Unmaivilakkam, ‘pirakdfam’ for Sivappirakisam, ‘arutpanbu’
for Tiruvarutpayan, ‘vind’ for Vinavenbi, *porri’ for POrrip-
pabrodai: ‘kodsy’ for Kedikkavi, ‘neficuvidu’ for Neiicavida-
tidua, ‘Unmaineri’ for Unmainerivilakkam and sankarpam' for
Sankarpanirikaranam.

80 There are two Paramirtha sara’ 1n Sanskrit; one be-
longs to the Advaita school and the other expounds Pratyabhijiia
system. So also we find three DaSakiryams in Tamil (Pandara-
Sastram) : one by Ambalavanadesikar, the other by Dakshnamiirti

DeSikar and the third ty Swiminatha Da&sikar (All belonged 10
the Tiruvavaduturai Adigam).
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does not stand to reason to say that this Unmainerivilakkam
was written by some one else and was inserted in between
two works of one and the same author.

And the order m which these works have been arranged
in the anthology (of course on the basis of the venba mentioned
earlier) of all editions also attribute the authorship of this work
to Umapati. These Sastras are chroaologically arranged. The
two Uyyavanda Dévanayanars hived before Meykandar and the
first one was the preceptor’s preceptor of the second. So the
works of these two authors, viz , Tiruvundiyar and Tirukkalirrup-
padiyar precede Sjvafisnabddam of Meykandar. Arulnandi was
the first disciple of Meykandar and so his two works, Siddiyar
and Irupavirupahdu follow Sivaiidnabodam. Another disciple of
Meykandar was Manavacakam Kadandar and his Unmaivilakkam
is placed after hrupavirupahdu. Umipatnn was the disciple of
Maraifianasambandar, who was ipstructed by Arulpandi and so
Umapati’s works are placed after the preceding Sastras. Prof.
Subramaniya Pillai wrote 1 one of his books that Sikali
Cirrambalanidiga! was supposed to have beea a discible of Mey-
kandar®!. If this was correct his work would have been placed
before Umipati’s works, along with that of Manavicakam Kadan-
dar (for he was also a disciple of Meykandar), and not definitely
after Umapati’s works, and much less in between two of them.

There is one more theory about this spiritual line of teachers
and students. One Maccuccettiyar was also a disciple of Marai-

81 Saiva Siddbanta Santipacariyar Carittiramum avargaladu
arul nalgalom, p. 17. Prof. Pillai changed his view later oa and
wrote in the ‘Ilakkiyavaralaru’ (Part 1I, 1949), that Sikali
Ciprambalanadigal was a disciple of Gargai Meykangdr, who was
instructed by Maccuccettiyar. And this Maccuccettiydir was one
of the disciples of Umaépati - p. 394.
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fidnasambandar (preceptor of Umdpati). His student was Kals
Ganga1 Meykangar and his disciple was Kahppaludaikatti Cirr-
ambala nadipanddram®:. This was the same Sikdli Ciirambalan-
adigal who wrote Tukalarubddam. If this view 1s taken to be
a fact then this author belongs to the third gencration from
Umiépati. If Prof. Pillai’s view is taken to be true then this
author happens to be of the fourth gemeration. In any case a
work of a later date cannot be imagined ro have been put along
with Umapati’s works and that too between two of them.

The stand which was taken by S. Anavaratavinayakam
Pillai has misled almost all the writers, later on, to doubt the
aathorship of Umapatifs.

Umapati was not only a philosopher but writer of great
merit. He had arranged his works o an order. He expounded
many theories in his first work, Sivappirakd$am, and elaborated
them in his later works. He spoke of Grace®* and the holy
paiicakshara®® in Sivappirakda$am and they were elaborated in
detail in Tiruvarutpayan He mentioned the grace and the great-
ness of the gurn in the first work®® and they were fully developed
in Porrippahrodai and Neficuvidutidu. He indicated the Dasa-

82 Saivartinmarumalareci - p. 40ff

83 For instance. Dr. Ponniah, op. cit., p. 26; Dr. Paranjoti,
Saivasiddhénta, p.23; Dr. Sivaraman, op. cit., p. 49; K. Rama-
lingam, Unmainerivilakka drdycei urai - (Meykandar Kalagam,
1948), pp. 4-5.

84 Verse 18.

85 Verses 90-92.

86 Verse 68.
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kiryam in the Sivappirakisam®’ and they were detailed in the
Unmainerivilakkam 1n six stanzas. Sikdli Cirrambalanddigal elabo-
rated these ‘ten actions’ (dadakiryam) under thirty headingsSs.

So it was Umapati who was the author of this work and the
tradition, which says eight out of the fourteen Sastras were written
by Umapati and calls them Siddhanta ashtakam, is correct, and
the order 1n which these works are arranged ia the anthology also
testifies the same8?.

Unmainervilakkam has two commentaries: one is Chindanai
Urai, the author of which was, perhaps, the same Nallasivadévar,
who commented upon the Sivappirakasam®®; the name of the other
commentator is not available

87 Verses 71-83.
88 Dr. Sivaraman, op.c<it., p. 50

89 T.V. Panddrattar writes : Only when the earliest palm
leaf is found out acd only when this prefatory verse mentioning the
name of the author as Sikdli Tattuvandr is found there, this
question can be settled, TIV., p.59.

96 The commentator of this cindanai urai may not be
Mallasivadévar. nor for that matter he is the author of the
Cindanai Urai on the Stvappirakdéam as S Anavaralavinayakam
Pillai feels. (Samajam edn. 1934, p. 8640 ) For this commentary
on Swappirakasam, at the end, pays homage to ‘the feet of Nalta-
§tvadévan (NallasivadEvanadi allalarattoluvam). One does not

pay respects to one’s owa fect. And more over this occurs in

between the lines which pay homage to Tiruccirrambala gura and
Sivafiana dévan. So it has to be satd that the name of the author

of the Cindanai Urai is not known.
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K. Subramapia Pillai has given the same 1n prose
(Dharmapuram Adinam, 1962).

J. M. Nallaswami Pilla1 has rendered into English this work
(Siddbania Trayam, op. cit.,).

K. Ramalinga Mudaliar—Unmainerivilakka ardycei urai —
{Meykandar Kalagam, Kaficheepuram, 1948).

(8) Sankarpanirikaranam (1313) A.D.; This work
1s in akaval (ASiriyappa) meter and divided into 20 sections. First
section is invocatory in its nature and the second is a preface. The
rest, alternatively, propound the tenets of one school of philosophy
and condemn the same. The order of the schools is: (1) Mayavidam,
(2) Aikyavadam, (3) Pasianavidam, (4) Bhédavadam, (5) Siva-
samavadam. (6) Sankrantavadam, (7) ISvara awvikdravadam,
(8) Nimuttak@rana parindmavidam, and (9) Sarvavidam.®:

Umapati, a past master in philosophy, has shown in this
work his 1ngenuity; he has arranged these system in such a way
that one school does not only condemn the previous one, but
also i1s an 1mprovement upon the same. The Saivavadam is for
all purposes the Saiva Siddhinta stself, except for the mugute
pomnts which 1t does not understand?®. Finally the Siddhantin,
with sympathy, rcfutes the tenets of the Saivavadin. He adds
that for the clear position of the Siddhanta system one should

91. Sankarpanirikaranam, preface, lines 26 —27.

92. All these systems will be dealt with in detail n a
Separate book.

93 Miépadiyam, p. 44.
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look into the Sivappirakasam and by the Grace of God be bene-
fited®t,

This work has two commentaries. One isan old commen-
tary, the name of the author of which 1s not available. The
other commentary is by Jfiidnaprakd$a Desikar. But it seems
both the commentators have not studied the systems mentiooed
therein from the originals and they are to certain extent pre-

possessed.®®

4. OTHER WORKS OF UMAPATI

A. Sanskrit works of Umapati:

(1) Pauskara Bhisyam :

This is a commentary by Umapat1 on the Pauskara Agama.
This is the most outstanding of all commentaries available in
Sanskrit on the Saiva Siddhanta system, and ‘seems to have
exercised a dicisive influence on subsequent commentaries’!. The
introductory verses mention the author as Umdépati, whom the
tradition identifies with Umapati Sivaciryar, one of the Santana-
ciryars. There are scholars who question this2.

This commentary contains the doctrines explained in the
Sivaprakasam The only difference between these two is that the
Pauskara Bhasyam is polemical in nature. The Sankarpanira-

94 S N.- Saivavadinirikaranam, lines 66-74.

95 Dr. Ponniah, op- cit., p. 4L

1. Dr. Sivaraman, op.ctt, p. 50.

2. ibid.,, and also the footnote, for opinions on this.
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karanam of the same author in Tamil is also of the same
variety, So it need not raise in us a guestion whether Umépati,
the author of Sivaprakasam, an intelligent philosophical treatise
of a very high order, could have written this too. This was
only a commentary on one of the Agamas, which is ‘general”,
according to the Siddhantin's classification®.

Sivagrayogin, the Sanskrit commentator on the Sivajfid-
nabddham follows Paugkara Bhasyam very closely and even gives
the impression of copying*.

It is said that he commented on Natarija Sahasranimam,
Sri Rudram, Camakam and Vayu Samhita and a minor commen-
tary (tika) on ‘Yantra Vidanam®.

(2) Sataratna Sangraha :

This is an anthology of Agamic texts compiled by Umapti. He
has also written a lucid Commentary on this, called ‘Sataratnol-

Iekhini'®. The hundred texts selected by Umdpati give the quintes-
seace of Agaminta.

(3) Kuijjitingristavam etc.,
Umipati contributed the Patafijala Siitram (giving) 1n detail

the nitya and naimitya pija vidhi to be observed in the Natardja
temple), Natarijadbvani mantrastavam (explaining the impor-

3. Mipadiyam, p. 10.
4. Dr. Sivaraman, op. cit., p. 52.

S. SivaprakiSam (English Translation) Dharmapuram, 1945,
preface p. ii.

6. Saiva Siddhanmta, Vol. I, No. 2. (1966), p. 143,
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tance and glory of the name of Nataraja) and Kuijjitingristavam
(beautifully glorifying the raised foot of Lord Natarija)?.

Umapati’'s Devotional works {Tamil)

Umapat: had so much concern for the common man that he
took to writing minor religious works also. They are. (1) Koyir-
purdnam, (2) Tiruppadikk&vail, (3) Tiruppadigakkovai, (4) Sekkilar
purdnam, (5) Tirumurai kanda purinam, (6) Tiruttondar purina
sdram, (7) Tévdra arul muraittrattn and (8) jidnacéra S$istra
paiicakam alias jfidna caridai It 1s 1ateresting to note that Umdpari
wrote the §istras which are eight in number and his minor
religious works also are eight i number.

1) KOyir puranam . This KOyir purinam speaks of the
history of Cidambaram and the greatness of Natardja and His
Grace®. The work has five chapters viz., (1) Vyagrapadac-
carukkam, (2) Parafijaliccarukkam, (3) WNatardjaccarukkam,
(4) Iramya varmaccarukkam and (5) Tiruvilaccarukkam.

Umapati says that he starts singing the praise of Cidam-
baram, the name of the holy city symbolising spiritual Ether
(C1dakiéa). It is to be experienced; it is Bliss; it 1s where takes
place the Dance of Bliss by Natarija; it is never separated from
Siva, being Sakti®. Umapati states that he sacred ash symbolic
of the Purificatory Holiness is capable of destroying the ponds

of soull?,

7 of. SivaprakiSam (English Translation) Dharmapuram,

preface, p. ii
8 Koyir puranam, preface, verse 26.

9 ibid, verse 3.

10 ihid, verse 20.
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This work deals with Carya, Kriya, Yoga and jiiana, the
greatness of Siva, His Grace, His Cosmic Dance, the ‘devotees
who attained mukti by worshipping Natarija of Cidambaram and
the festivals that take place in Cidambaram and their significances

Saiva Siddhinta philosophy atiributes the five cosmic
functions to Lord Siva. .The locale of the dance is Cidambaram.
literally the hall of Spirit. The Saivaites refer to 1t by the
significant appellation ‘K&yil’ (the temple). lts name 1s hallowed
whenever the Saiva Hymns are recited, it being still customary
to begin and end the recital with reciting 1ts name, ‘Tiruccirram;
balam'. As such Umdépati took this up as the subject matter
for his first religrous work. It may also be due to the fact
that Umdpat:i was one of the ‘Tillaivilandanars’ who have the
heriditory right (till now) to officiate in the worship of Natardj-
at Cidambaram.

The formless Siva assumes a form and exhibits a dance.
The whole sky serves as His body'* and the eight directions
His eight handsi?. The Daace of Siva signifies the five cosmic
functions. They are very well brought out in the Unmaivilakkam.
The drum none band represents the Creation: the raised hand
sigmfies Sustenance; the fire stands for Destruction; the leg
that stands on Muyalagan (a dwarf) represents Concealmente

and the raised foot signifies Liberation®. Muyalagan stands
for the péasa*+

Il visumbé kGla nin agam - orupa orupadu, 1; visumbe
udambu - Ponvanpattandidi, 19.

.12 difai tol - ponvannattandadi, 19; endifai enddl - orupd
orupadu 1

13 Verse 35; also TM. 2753.

14 karavip miditta kamalappadam - TM. 2752; makaram ~
Upmai vilakkam, 31; ‘ma’ signifies ‘mala’ - Tiruvarutpayan,
9.4.
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There are seven notes In Indian masic and out of these
seven Dances of Siva sprang forth*®. These sevendances represent
the five cosmic functions'®. At Cidambaram Lord Siva performs
the Ananda Tandavam, representing the five cosmic functions.
K:oyir puranam describes this Dance in detail??.

In this Koyir puranam, Umapati does.not mention the date
of composition of this work. It is to be noted that, except
i Sankarpamirakaranam, in no other work does be mention
the date of composition.

(2) Tiruppadikkovai.

This work has onty fourteen verses and lists the places, the
temples of which have been sanctified further by the visits of the
three great Saiva Founders of Religion, viz., St. Tirufidna-
sambandér, St Appar and St. Sundramirti, and eulogised in their
hymas... Sthala yatrd o1 visiting the holy places (pilgrimage to
the holy centres) is prescribed as one of the pre-requisites for
becoming.fit to be initiated by.a preceptor!®. Anditis divided

15 Tirupputtirpparinam, Gowri Tandavaccarukkam, 9 -
cited in Iraivan ddiya eluvagaittindavam - p. 28.

16 ibid.; They are (1) Ananda tandavam. (2) Sandhya
1andavam, (3} Gowri tandavam, (4) Tripura tandavam, (5) Kali
tindavam, (6) Muni tindavam and (7) Samhara tandavam.
Sandhyd and Gowr: tandavam stand for Sustenance. And the
rest, barring Apanda, represeat cach of the five cosmic functions.
Ananda tipdavam signifies all the five cosmic functions - ibid,
pp. 28-29.

17 Natardjaccarukkam, verses 11-13.

18 Tayumanavar, pariparakkanni. 156.
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into three, viz., Marti, Talam and Tirttam'®. Mirti is deity,
Talam 1s the holy place and Tirttam is the sacred water available
in that particular place. Saivism holds the view that Lord
Siva Himself remains as these three and showers Grace upon
the devotees A wisit to such places, a dip in the waters there
and prayer before the shrines will lead one 1n the spirrtual path.
The popular saying “Gopura dari§inam papa vimdcanam (a mere
look at the tower of a temple removes the sins) significantly
explains this. Miirti 1s not just an idol in a temple, talam is not a
mere place on earth to Iive 1n and Tirttam is not mere water. These
are there to signify that God is all-pervasive; He is in the elements
also if one seeks the truth. Siva assumes the form of the holy
water to help the souls®0.

For the sake of those who cannot read the Téviram and find
out the holy centres, Umapati has given a complete list of same
in the work. He gives their location also. For instance, Anaikka,
Painiili and Paceilacciramam are on the norihern bank of the river
Kaveri®, and the pumber of the centres on this bank is sixtythree®2.
In Ceylon there are only two viz., Konamalai and Kédiccaram®3.
The total number of these centres 15 274 as could be counted from
the Tévaram hymns. In Umapati’s view these centres are of such

19 ibid.

20 Appar, 6.75.10; Having a dip in the holy waters signifies
the contact of the soul with the Grace which removes the bond -
Appar, 6.20.6.

21 Arumuganpavalar cdn., verse 3.

22 ijbid.

23 ijbid.. verse 8.
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great significance that one attains mukti ‘'on merely contemplating
them?¢,

(3} Tiruppadikakkovai -

This work also has opoly fourteen verses and lists the
number of padikams (decads) sung by the three above-mentioned
saints in praise of the holy centres and the shrines therein.

. Nambiandirnambi, on the request of Raja Raja I, compiled
the Tirumurais. The Tirumurai kandapurdnam mentions this®.
Raja Raja was known as ‘Abhayakulasékharan’ and this 1s men-
tioned both ip the Tirumurai kandapurdnam and inscriptions?®.
When Nambi started compiling the Tirumurais, he found many of
the padikams (decads) missing, or the palm leaves containng them
eaten away by the white ants. He listed and codtfied them?".
There are certain padikams which are meationed by Cekkilar in
his Periyapurdnam, but not found im the editions of Tévaram.
So it was possible that some of them were lost even after Cekkilar®.
Umépati waated to preserve the remaining ones for the sake of
posterity. So in this work, Tirupadikakkovai, he listed them.
In this he gives a list of the holy shriaes, their locatiops ard
the number of decads (boly hymns) cach shrine had

24 ibid., verse 14.

25 Verses 13-28.

26 Sastri, K.A.N., The Colas - cited in PPA, p. 64.
27 Tiremurai kandapuorinam, Verse 25.

28 Appar Tevaram, Samajam Edn, Introduction, p. 33 -
Cited in PPA, p. 68.
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(4) Ceikkiar purinam 2°

This is known as Tiruttondar purinavaraliaru, after the
devotees whose lives are detailed in the Periyapuranam  This gives
in the life of Cekkilar, the greatest biographer of the Tamil
hterature and the author of Periyapuranam and in essence gives
the bistory of the Periyapurinam, the twelfth Tirumurai. This
has 103 verses.

There are scholars®® who believe that this work contains
many historical errors, which led the historians to arrive at
wrong conclusions. Their view is that someone who before
Umiépati but later than Cékkilir wrote this and the Tirumurax
kandapurinam, and the people who came later on mistook these
works to have been written by Umdpati, the santdnacaryar,
as he had composed three other works on the same lines, viz.,
Tiruppadikkdvai, Tiruppadikkdvai and Tiruttongarpurinasarams!.
Aund they feel that definitely these two were written by a man
who had hatred for Jainism®2. But this has its own Justifi-
cation. Cekkilar, as the tradition goes®®, wrote the Periya-
purinam only to wean the influence of the Jivakacintamani,
a Jana work, on the Cola king. And the Periyapuranam
gives in detail the punishments which were meted out to
Tirunavukkaraar and the trials they insisted upon to test

29 This is called Cekkilar Nayanar Puridnam also-Periya-
purinam, Arumuga Navalar edn., p. 41.

30 Tiru. vi. ka. — His Periyapurinam eda., latroduction,
p. 6; Dr. Rajamanikkam, PPA, p. 1L

31 PPA, p. 12.

32 ibid.

33 Cekkilir purinam, verses 20-21: also Periyapurinam

keétta valavar piran cevikkuppidikkomd iniccintamanippurattu,
verse 84,
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Tiruiianasambandar, by the Jains So. naturally, the poet who
undertook the task of writing the histary of the Perigapuranam
and the Tirumuraikandapurdnam was biased against the Jains
and he put forth his views in his writings.

The prefatory verse, which is found in some editions’*
clearly states that this work is by Umapati, the descendent in the
line of Meykandar®?.

(5) Tirumuraikandapurinam .

This work also faces the same criticism by the same scholars.
This work of 45 verses traces the history of the Tirumurais and
how they were codified by Nambiinddrnamb: at the instance of
Abbayakulasékhara Colan®. His origmal name was Raja Rajan®’.
The author calls him ‘arutcenni’ (ore who has worn the Grace on
the head) also®. And this king worshipped Tiyagééa of Tiruvarar®.
The criticism against this work is that the historical data given in
this work are wrong and misleading!®. It is possible for an author

34 Arumuganavalar edn., p. 52; Tiruppanandal edn., p. 703.

35 «<Tirukkjlarum . Meykandadévar tiya marukkilar tal
paravum Aruloandi dévar magilum Mara)jiianadevarukkanbigi
irukkum Umapati dévar C8kkilar tam ifaippurdnam uraittar
epbamids.””’

36 Tirumauraikandapurinam, verses 1, 9, 12, 23-27 and 28.

37 Verses 1 and 6; also Cékkilar puridnam, verse 24-

38 Verse 44.
30 Verse 1.
40 The Tirumuraikandapuranam 18 necessarily less authentic

in its details relating to a much earlier time - Sastri, K.A.N.,
Colas, Vol. II, Pt. I, p. 531 - cited in PPA, p. 62.
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of a later date to err while narrating the details of much earlier a
period. Moreover Umapati does not venture to give history in the
correct sense of the term, in this work. On this basis alone one

cannot reject the tradition that Umépati was the anthor of this
work?!.

It 15 in this work for the first time we come across
the classification of the first eleven Tirumurais®?. And only
this Tirumuraikkandapurinam for the first time mentions the
musical classifications of the Tévaram hymns*s.

Tirumuraikandapurinam may not be of much use as a piece
of history, but it defivitely has a value as the first work
bringing out specifically the number and the order of the Twelve
Tirumurais (along with Cekkilarpuranam). As such it finds a
valuable place in the history of Saivaite literature. And the
credit goes to Umadpati.

And the last verse of this work mentions *Ticuttondar
padam tudippdm’ (let us worship the feet of the Saiats)*t.

And this serves as the beginning of the next work ‘Tirutton-
darpuranasaram’.

(6) Tiruttondar purina siram:

The authorship of this work 1s not in dispute. The
prefactory verse speaks of the author as Unmadpati*®*. This has
76 verses.

41 PTV, p. 26.
42 Verses 24-28.
43 Verses 35-43,
44 Verse 45.

45 allalaruttenai yanda saiva sikimaniyar arut puliyfr
Umipatiyar arul ceydarée.
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The first verse mentions the basis for this work. They are:
Tiruttondattogar of Sundaramirt:, Tiruttondar Tiruvaandadi of
Nambi Andar Nambi and the Tiruttondar puranam (Periya puranam)
of Tondarsir paravuvir (Cgkkilar). And ‘this is the essence
of the Tiruttondar purinam”#°,

Umapati gives briefly the biographies of the sixty three
saints and the nme groups of saints mentioned in the Periya-
purdnam. The sigmificance and the wmportance of the life of
each saint has been brought out cryptically in stanza after stanza.

Meykandar extols the worship of the devotees of Siva as
descriptive of the behaviouc of the hiberated and the necessity
of living with them*” To explamn this concept -elaborately
Umapati took this up This work serves as an illustration to

the Tiruvarutpayan couplets.
(7) Tévara Arulmuraittirattu :

Umdépati bas selected 99 hymns from the first seven Tiru-
murais (the Tévaram) and compiled them under ten headings
on the basis of the chapters given in his Tiruvarutpayan The
Tiravarutpayan, another work of Umadpati (p. 140) presents the
essentials of Saiva Siddhanta under ten headings.

The source of the Siddhdnta system has been the Veda-
agamas in Sanskrit and the Twelve Tirumurais 1n Tamil. In
this anthology (Tirattu) Umaipati proves beyond doubt that
the holy books (Firumurais), particularly the first seven of them
(collectively called the Tévdram). also speak of the siddhaota
philosophy though not in direct and clear terms.

46. tiruttondar puranamévum tirundu payan - verse i

47. SB 12.
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The ten chapters we find in the Tiruvarutpayan are :
(1) Nature of the Supreme, (2) Nature of the soul, (3) Nature
of the pasa, (4) Nature of Arul (Divine Grace), (5) Forms of
the Divine Grace, (6) Light or the path, (7) Atmaprakifam,
(8) Nature of the Supreme Bliss, (9) The holy paficikshara,
(10) Nature of the liberated. In the T&vara arulmuraittirattu
Umapati illustrates these headings with the Tévaram hymns.

(i) Nature of the supreme (Pati mudu ndai): This is
divided further into nine sections.

(a) Nature of Siva: He is the author of the fve cosmic
functions. He does this being with Sakti (Grace)®. Heis one
with the soul, and He, through His Grace, meets out to the soul
both the bondage and liberation®®. Siva is beyond the universe
and He mstructs the soul®®  Siva is the Supreme and oaly through
His Grace the real knowledge occurs®'. Siva besmears Himself
with the ash obtained when the whole universe is burnt (resolved)
and He washes away the karma of the worshippers®>. His Grace
and Greatoess are ualimited; if one wants one’s karma to be

destroyed one should contemplate Him, with the help of His
Grace®3.

(b) Siva is the destroyer: He resolves to dissolve the
universe and then recreates®4.

48 Sambandar, 1.1.1.
49 Appar, 4.63.3

50 Appar, 5.97.2.

51 Sambandar, 3.54.5.
52 Sambandar, 3.54.3.
53 Sambandar, 3.54 4.
54 Appar, 6.35.2.
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(c) Siva is the One in whom the involution takes place:
$iva assumes a form (Paran) so that tbe celestials, human
beings, animals, the vegetable kingdom etc , dissolve in Him5%,

(d) Sivais the Supremein whom dissolve the other two
gods, god of creation (Brahma) and god of sustenance (Visnu):
Brahma and Visnu are also souls and they would attain their
positions only due to the Grace of Stva and He alone wears
the bones of these two when they are dead’8.

(e) Siva contemplates the evolution of the universe, i.e.,
the universe evolved only from Him in whom it dissolved: He
becomes the three gods (of creation, sustenance and destruction)
so that the souls and the universe the scripture etc., may be
created according to their past karma®’.

(f) Stva becomesthe Umverse®®: Siva becomes the earh, the
fire, the water, the soul, the air, the sun and the moon and the
ether (He assumes these eight forms - agta mirtam); He 1s the
mukti and the bondage; He is both male and female; He 1s the
yesterday today and tomorrow i e., He is the time®*. He 1s
inseparably ome with the Universe.

(g) Siva coexists with the souls- Heis the five elements
and He is the effects of these five elements viz., sound, touch,
form, taste and smell®®, Visnu, meditating Siva, sustains the

5§5 Sambandar, 1.21.3.

56 Sambandar, 3.119.4.
57 Sambandar, 1.21.1.

58 SB. 2.

59 Appar, 6.94.1.

60 Appar, 654.5.



172

Universe®!. Siva is ome with the Universe -and at the same co-
exists with it

(h) Siva, though one with and coexists with the Universe
is separate from it: Heis not the sun, not the moon, not the
Vedas; He is not the ether, the earth, the air, the water; He is not
the celestials nor the human beings; He assumes the form with
Uma on His left only out of His Grace$2.

() Swva is full of Grace: Lord Sivais the knowledge
of the soul; He bestows the body to the soul and destroys it; He
metes out the result of the past karma to the soul and finally
removes the karma. He, being with Uma (Grace) does all this
out of His boundless Compassion®

(1) Nature of the soul. In order to realise the Truth,
the soul is blessed with a body: the body is a product; from
an embryo the body developes and gets the brain, nerves and
bones, and 1t is brought up by the mother®®. The body stands on
two legs and has two hands; it is a composition of the bones,
the flesh and blood, with nine openings. The soul gets attached
to the body®., It stinks and is with five sense organs and ninety-
six tattvas {clements)®®. The five sense organs assume the leader-

61 Sambandar, 1.212.
62 Appar, 4.8.2.

63 Sundarar, 7.56.8.
64 Appar, 6.25.6.

65 Appar, 4.33.4.

66  Appar, 4.67.5.
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ship and trouble the soul®’; the soul finds it difficult to over-
come the semse organs®®. The sense organs lead the soul astray?
the soul develops ‘I-ness’ and ‘my-ness’; becomes a prey to lust;
because of the Ignorance gets involved in the two-fold karma;
1t is all because of its forgetting the Grace®® It experiences
that it is different from the sense organms as it is able to say
‘I have dreamt’?. The soulis of that nature that it knows only
wien it is epabled to know The soul in the womb knows
the truth but the moment it comes out and touches the earth
it forgets everything and pines for the Grace’ .

(iii) Nature of the pasa: This 1s called the Irulmalam
(the darkeniog - concealing - bond). Pasa is divided inmto three.
They are anava, karma and maya. The first 1s the original,
inseparable bond (sahaja malam) and the other two added later
on by the Grace (dgantuka malam). The later two came into
existence only because of the first ome. Anava conceals the
knowledge of the soul. It is a false weed that grows in the field
of devotion™. It is Ignorance™ which is to be removed by the Grace.
It is a defect’® which the soul possesses. It is a pain”. It is quite

67 Sundarar, 7-60.8.

68 Appar, 4.67.1.

69 Appar, 4.26.7.

70 odukkam aridalin — SB. 3.

71 karuvurra nal — Appar, 4.99.6.

72 poymmaij — Appar, 4.76.2.
73 madam — Appar, 4.75.4.

74 {dnam — Appar, 6.19 4.

75 allakandam — Appar, 6.62.2.
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deceiving”® as-it-conceals the truth: from the soul.

(iv) Nature of Arul (Divine Grace) : The Divine Grace
enables the soul to free itself from the bonds: It is the object of
coptemplation of the devotees and 1t alone reveals knowledge’”-
Grace is the Divine Consort of Siva’™  This Grace removes
bonds (encircling the soul like the bangles on the hand) ome
after the other™. Grace 1s aboundant like flood®®. And Grace
1s the only refoge®'. Grace removes the primary bond (inava),
destroys the effcets of karma, reveals the truth and leads to the
final liberation®2.

(v) Forms of Divine Grace (aruladu nilai) : Siva is the
container and Grace is the contained They are inseparable®s
hke fire and s heat. Siva is formless but He assumes forms.
out of His compassion for the souls, to initiate the souls. The
preceptor (guru) is none but Siva. So also various other forms.
which are found in the world help the souls follow the right
path. The formless Siva assumes the form of the Holy water

76 kallam — Appar, 4.76.7.
77 ninaivégi ... arivaruli — Sambandar, 1.17.6.

78 aruladu sattiyigum aran tanakku — S.S.S. 239; also
melviraldl pdgamiga — Appar, 6.13.6.

79 olivalaiyai onronra ennugiprar —Appar, 6.13.2.
80 vellarbm — Appar, 4.75.9.

81 caramam — Appar, 5.97.17.

82 Appar, 6.54 4.

83 S8B. 5.2.3.
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(Tirta) in various places® so that the people who worship and
bathe in them get the benefit of Divine Grace. These forms
are there to lead the souls in the right path.55 Grace, asa
holy water, washes the bond® The formiess Siva assumes a
form with the Ganges on His Head®. The Ganges signifies
the Tirodhana Sakt:. If Siva does not control it the souls
will never be freed from the mala. Grace enables the mala-
blund soul to overcome the mala by giving it a body, limbs.
the world and the experience Grace is there inseparably with
the soul and helps 1t all the trms. Without Grace nothing can
take- place®®. When the soul anains the required perfection
Siva reveals Himself from within®®. And He makes the soul

continuousty think of Him®°.

o Siva and Grace are mseparable. It 1s interesting to note
that Umdapan: selected 15 verses from the Tevaram to explaia
Pati (Pati mudunilai) and also fifteen verses to explain Grace
and its functions (aruladunitlai and arulura nilai).

(vi) Light on the path (apiyuneri—actually means the

method of knowing): Of the three categories of the Saiva
Siddbanta (pau, pa$u and pasa) Pasu is the knower, Pati is the
knowledge and Pasa is Ignorance. Once the pasu comes to know
of Pati, 1t begins to get away from and overcome the Ignorance

84 Appar, 6.75.10.

85 neritan iduvenru kattippai — Appar, 6.43 4.

86 Appar, 6.20.4.

87 mnillidanir cadaimél nirpittanai — Appar, 6.43.1.

88 attuviitdl aroruvar adadaré — Appar, 6.953.

89 pulliya mapattuk kOyil pukkanar — Appar. 4.25.8.
90 Neficulnipru ninaippikkumnidiyai — Appar, 5.93.8.
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There are various methods prescribed for knowing the Light
(Truth). One of them is yoga. Those who follow this path are
blessed by the Grace of Siva and are placed among the devotees®:.
Siva 15 the great companion, the mediciae for the illness (3nava)
of the soul, He 1s the God and the refuge??. If the soul
withdraws itself from the senses and contemplates with a single
mind, Siva appears as the fruit of this penance; and such soul is
capable of freeing 1tself from the bonds?®. Siva is the nector thas
flows from within in the case of those who are able to overcome
the sense-organs®. Siva reveals Himself as one who 1s insepa-
rably with the soul to those who follow the right path®s., The
five sense organs trouble like the robbers and prevent the soul
from following the path of knowledge. By the Grace of God
alone these can be overpowered®®. The method for overpowering
these is devout devotion. The seed of devotion enables one to be
free from the sense organs and yields the fruit of Grace. Siva
makes the devoted Himself. This means such blessed souls
do pot think of anything else bat Siva®. Lord Siva makes
His abode of the hearts of those, who with unrestricted devotion
worship Him, kill the six enemies (lust, anger, miserliness, greed
and jealousy) and control the five sense organs and follow the

91 Appar, 6.25.1.
92 Appar, 6.1.5.
93 Appar, 4 32.9,

94 Appar, 5.48.4.
95 Appar, 4.97.4; 4.113.5.

96  Appar, 4.77.5.

97 pattippér vittitt€ ... cérvir tamé tanigacceyumavan ~—
Sambandar, 1. 126. 7.
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divine path with the help of Grace®®. The devoted are those who
understand that the birth is a gift of Siva and He alone with His
Grace removes the mala?® and who 1o seclusion contemplate Siva.
after studying the Vedas and overpowering the senses!®®. It is rot
that one bas to search for Siva elsewhere; He is always with the
soul inseparably and knows the mmd!®!  Once an attempt 15 made
to think of the Holy Feet of Siva, He wills it that the Con-
templation continues'®’. Finally 1t can be said that 1t 1s only Lord
Siva who makes the devotees worship Him and enters therr
hearts and makes them contemplate Him!°%,

(vii) Atma prakdSam (Uyir vilakkam); This means ‘theillu-
mination on the self’. The soul comes to know of the Lord, His
abode and countenance; 1t leaves behind everything that is
conpected with it in this birth and Joses its identity and
contemplates the Lord!®*. It repents for not having thought of
Him earlier'%5, and not having made the heart the abode of Sivai0s.
The seif realises that Siva is the nectar to and the refuge of the

98 Sambandar, 1. 132, 6.
99 Appar, 6.40.7.
100 Sambandar, 1. 131. 10.
101 ulguvar ulgirrellam udapirundaridi - Appar, 4.75.3.
102 ninpadiy® ninainden nipaidalume talaiva ninpinaiyap pani-
ttay - Sundarar, 7. 21. 9.

103 tufijavaruvarum toluvippirum valuvippSy, neiijam
pugundu ennai ninaivipparum - Sambandar, 1. 45. 1.

104 tappai marandal tanpimam kettd] - Appar, 6.25.7.

105 Sundarar, 7.51.6.

106 Appar, 4.5.5.
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souls!97. Lord Siva helps the souls contemplate Him and whatever
they do, later on, are but the deeds of Sival®®. After this
occurs a stage when the soul does not think of anything; else but
the Lord ', and sees nothing but Siva in everything; the rains,
the fine arts and their effect, the day and night, the tastes, the
sense organs, the mountain and the sea - everything is Sivallo,
The creation, the destruction, the words and their meaning - ail
these are Siva!!).

(viii) Nature of the Supreme Bliss (Inburu nilai) : The
fact that the self is able to see Siva in everything means that it is in
constant touch with the Lord. He is Siva, He is the real
knowledge, He is ope inseparably with the sclf; He is the
essence of the vedas, He is the Supreme Being!!?; when the chains
are cut the swing falls on the ground®®®, so also the mind
when cut off from the semse organs and the worldly pleasures
fall back on the Lord'¢, the source of the three gods doing
three cosmic functions and the nectar of the devotees:®. And

107 Sambandar, 2 40.1.
108 Appar, 5.50.6.

109 Appar, 6.62.3.

110 Sundarar, 7.59.3.
111 Sundarar, 7.4.7.
112 Appar, 6.67.3.

113 SB. 9. 4.

114 Appar, 4. 26. 6.
115 Sundarar, 7. 84, 7.
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the bhss emjoyed by these, who have atfained the stage of
being in contact with Him, cannot be defined as it is limitless2*¢

(ix) The holy paficikshara (aiijeluttarulnilai): The self,
becanse of its past association with the worldly things, may
get back to its original state. To avoid that the chanting of
the holy paficikshara is prescribed. The paficikshara enables the
soul to see Siva within itself and in the world**”. The holy paficdk-
shara and the sacred ash go together*8, The sacred ash belps one to
recognise another devotee, for mixing with and being amidst the
devotees enables one ta be in constant touch with the Supreme!®,
Unless one takes the aid of the paficikshara, it1s difficult to get
the Grace of the Lord2%. Even if one has not studied the scriptures,
and does not know the real significance of the boly paiicikshara,
the mere chanting of the same makes one fit to become a
devotee and Lord Siva with His divine copsort takes abode in
one’s heart'?:, For Namaéivaya is the knowledge and education.
it is the only thing that leads to the right path*%.

(x) Nature of the liberated (Apaindr tanmai) : Meykandér,
in his work, gives a prescriptive and descriptive account of the
liberated. The prescriptions are to be with the devotees. And

116 perumanaippiri viladavar perugadipesidil alavaruppon-
gadé - Sambandar, 2. 106. 10.
117 Appar, 5.46.5.

118 Appar, 4.94.6.

119 anbarodu mari - SB. 12, TV, Koyilmattatirop-
padigam, 1.

120 Appar, 4.94.5.

121 Appar, 5. 60 I.

122 Appar, 5.90.2.
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the descriptions are-devotees are always with Grace, which enables
the soul to attain knowledge and also retain what is -attained,
for 1t is a gift continuously sustained; they see Siva in the devotees
and in the temples!?®. Liberated are those who have reached the
feet of the Lord (apaindor). Their thought, word and deed are
always indicative of Siva  St. Appar says, if ome wants to
sustain the gift of knowledge, one should visit the temple early
in the dawn, cleanse and decorate the precincts, weave garlands
for the Lord and chant the name of Sankara®. And these acts
finally enable one to reach the Land of the Lord2, And it
is the Lord alone who helps them to continue these things un-
interruptediy?*®. They become Sivain form (siripam)’®; this
alone is the penance they perform®?®. The realisation is so unique
and magnificent that the liberated ones at times wonder how
at all they could attain it and praise the Graccl??, They are
able to separate themselves from sense orgaas and the inava and
contemplate Siva®®°. They consider themselves the eternal slaves
of Siva®*, That is they realise that Lord Siva is there inseparably
one with the soul beginninglessly and that He is the Master
and they are slaves, and the rule is that of Grace. As such

123 S$B. 12

124 6.31.3.

125 Sambandar, 3.37.4.
126 Sambandar, 1.21.4.
127 ibid, 1.21.5.

128 ibid., 1.21.6.’

129 Appar, 5.91.9.
130 Appar, 6.27.4.

131  Appar, 6.98.1.
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they are not afraid of death and the effects of karma, for Siva
resides in the mind and the karma ceases to exist?’®:. They
wear only a loin-cloth, beg and eat, kill the karma and reach
the shrine of Siva?®®., They are sure that the mala (apava) and
karma will not afflict them and there is nothing impossible for
the devotees of Siva, for Siva of His own accord took abode
in their hearts®2+. If they happem 1o meet anyone with the
holy ash and beads (of Rudraksha) on, they consider them as
Siva Himself and worship?®5 Siva is the basis of everything
1 the world and the source of kmowledge and the knowledge
itself??¢. So Siva is considered the preceptor®’ and all pre-
ceptors are only the forms Siva

The liberated ones enjoy the eternal bliss here and this
world; their oneness with Siva (advaita relationship) is experi-
enced always and they want this not to cease even for a moment!38.

Siva is the refuge of ali; He performs the Dance so that
the cosmic functions take place; He showers Grace upon every-
one. And Heis to be worshipped till the mortal coil is dropped
off 1%, And this is the descriptive account of the hberated ones we

find in the Tévdira Arulmuraittirattu

132 Appar, 6.95.2.

133 Appar, 5125.

134 Appar, 4.

135 Appar, 6.61.3.

136 Appar, 7.26 4

137 Appar. 5.13.5; 7.26.4.

138 ennanam nap puindirukkén eppariir iraivanaiyé —
Sundarar, 7.51.4.

139 Sambandar, | 3.8.
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So this Té&vira Arulmuraittirattu can be said to be an
illustration of the Siddhanta Thilosophy buried in the Tirumurais.

(8 Nanicira Sastra Paficakam or Nana Caridai'1t;

This paicakam contains five small works, viz.. (i) fianapiija
karanam, (i1) fidpapijai, (bi) fanadikshai or fianadikshavidi,
(iv) fianantiyétti and (v) bdjanavidi

This paficakam was written by Umadpati*¢*, and it has
been widely quoted by Sii Velliambalavinattambiran in his
' commentaries on Mutiiniccayam and Nanavarana Vilakkam?®%®
And Velliambalavanattambiian categorically states that Nanapaja-
karanam is by Umipati Sivicariyar'*®. Madurai Sivaprakasar
tefers to these five works in his commentary on the Sivap-
pirakaSam® 44,

140 Dharmapuram Adinam Publication, 1934

141 ibid., p. 4; Sri M Arunacalam feels that these works
were written by Arulnamaccivaya Desikar, disciple of Umdpati
(Vide Saiva Siddhintaccirunilkal, 1966, p. 20). But he does
not give any evidence for the same As such, the tradition that
it was by Umapati, as maintained by the Dharmapuram Adinam,
can be taken to be true. For they say, ‘la our Dharmapuram Math,
soma$ambhupaddhati (Sanskrit) and Kamalaifidnaprakasar’s agaval
(Tamil) are followed for the Kriyapada. So also Vituligama
(Sanskrit)and Napacaridai (Tamil) are followed for the Nanapada’.
(Vide Nanacaridai, Dharmapuram Adinam Publication, 1934, p.8).

142 Nanacaridai. op. cit, p. 4.

143 Muttiniccayappérarai (Dbarmapuram Publication,
1946), p. 6

144 Sattiram, Napadikkaittiravirattam (Nanadiksha vidhi),

_p. 7115 hapapujakarapam, p. 742, fiapapujikaranam, p 751;

Aanapujikaranam, p 762; fanpapijai, p. 792; bdjana vidhi,

p. 1024; fianapujakaranam, p. 1028; fianapijai (4 verses), p. 1033:
hapapujakarapam, p. 1038.
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(i) Nanapujdkaranam: Thisdeals with the question—why
should one, who has attained the Sivajfiana, do the Kriya.
Jt answers also conviacingly. This has 30 verses.

(ii) Nanapija: - This contains 18 stanzas and explains the
methods of worship to be followed by the jivanmuktas. This is

koowa as fiapapuja vidi also

(uii) Nipadiksha vidi: In 8 verses this work deals with the
details of initiation  This 15 called napadikkaittiruviruttam also.

(iv) Napantiyétti: This consists of only 2 stanzas. This is
meant for the householder who also happens to be a jivanmukta.

(v) Bojana vidi: This has only 4 verses and they speak of
the Bhiksha (alms), offering the same to God, and ecating, taking
aricanut afeer food and meditation.

This fHanacaridai has been commented upon by ome
Cattainidattambirin of the Dharmapuram Math***

5. UMAPATI — AN ASSESSMENT

Usmapati, a scholar both in Sanskrit and Tamil and welf
versed in the Vedas, Agamas and Tamil Stotra literature as
well, was a devotee of the first order. He had the unigue
honour of being one of the Diksitars who have the right to
participate in the worship of Lord Natarija at Cidambaram.
And Lord Natarija was also pleased with Umapati’s devotion
and this He wanted to prove to the world The* anecdote of
the flag-hoisting by Umapati with his poems (Kodikkavi)

145 Napacaridai, Dharmapuram Math Publication, 1934.
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vindivates this Likewise his spiritual attainment was proved
beyond doubt by the incident in which Pettin Samban and
the tree, in the compound of the math where Uméapati ‘lived,
received final Release.

Umapati as an employee 1n the temple engaged in wor-
ship came into contact with the public and could kanow the
psychology of the masses. He wanted to do something for
them, to educate and elevate them The only way opened to
him was to utilise his kaowledge of Sansknt and Tamil
First he started with the glory of Cidambaram, of Which he
was a resident. In the Koyirpurinam he brought to light the
glory of Cidambaram, the importance of the danc: of Siva
ete.,

Next he took up the study of Tirumurais. Hz made a
list of the holy centres (Tiruppadikkdvai) for he wanted the
people to visit these ceatres and temples and he benefited
by it. For the sake of the devotees he listed the hymas
(Tiruppadikkdvai) also.

He was already deep in devotion to God. The further
study of the Tirumurais (though for the sake of the people)
increased his love and devotion to the Siva Bhaktas and to
Cekkilar, the biographer of the samnts and Siva Bhakias. This
resulted in his writing the biography of Cekkilar himself
(Cekklar puragam or Tiruttondar purdna varaliru) and the
history of the recovery of the Tirumurais (Tizumuraikandapuranam).
His overwhelming devotion to Siva Bhaktas found a way out
by pouring out the essence of the lives of the saints. St.
Sundaramtrti listed them and indicated their acts and methods
of worship, mndividually. Nambi Andar Nambi elaborated it
further. Om the basis of these two Cekkilar developed a full
biographical sketch oneach devotee. In spite of this Umapat
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could find sometbing more to say in the Tiruttopdarpurinasiram,
and this amply proves his devotion to the devotees of Sival.

A devotee of this order bas been initiated by St. Maraiiiana-
sambandar. From that moment we find a more ardent and evange-
list Umépati. His devotion to Siva and Siva Bhaktas in general
gets concretised and focalised in his devotion to his ‘guru’ (pre-
ceptor). The devotion he had for the religion and rituals (like
visiting the shrines etc.) made him the author of the works men-
tioned above. Now his attachment to his precptor made him the
fourth jn the line of the Saiva Siddhanta masters and the eminent
exponent expounding the ‘end of ends’. His knowledge of the
Vedas and Agamas was fully and aptly utilised in expoundimg the
tencts of the Saiva Siddhanta Philosophy and condemning lother

systems.

Umapati was conscious of breaking new ground. Iaspired
by the legacy of Meykindar bequeathed to him by his own imme-
diate preceptor he could see new wisias and in turn leave for
posterity new trinls  He says prefacing Sivappirakasam. ‘*What-
ever is old cannot be deemed good (on account of its antiguity
alone) and whatever book comes forth today cannot be judged ill
because of its newaness2’. Ths does not mean that he was haughty
or indulged 1n van seif-praise. He declares that he follows
the elders and on the basis of their teachings and with the help of
the Grace that dwells in him tries to write the Sivappirakkisim®.

1 Hispoem onthe Samayaciryars has become a prayer. ‘Pili-
yarkon veppolitia pukaliyarkon kalalpdrri, alimisaik kalandappil
anaindapirdn adiporri, vahi tirupdvaliir vanrondar padamporri.
filimali twuvidavirartizuttal porfi’ ... Cékkilar purigam, 6.
2 SP. 12.

3 SP- 11
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And 1t was Umdépati who ecxpressly labels the system that he
expounds by the name Saiva Siddhanta and also clearly ymplies that
the name is apphcabﬁe in contra-distinction to Vedanta*. It can
be said that Sivappirakasam was an excgetical interpretation of this
system and an attempt at understanding in the depth, and
Tiruvarutpayan and other works are outpouring of personal
expericnce

Umépati was acquainted with the classic Tamil also. He
calls Tiruvalluvar a sage®, and quotes Tirukkural verbatim®, and
the work (Neficuvidutidu) proves beyond doubt that Umdépati was’
areal poet and the language has become a tool in the hands
of the master who sings with real devotion and passion.

In short it was Umapati who gave the label to the Siddhéanta
school, it was he who essayed with great clarity to define the
position of Siddhanta in relation to ‘advaita’, briagiog it into
relation with while also distinguishing its approach from class-
ical and contemporary approaches of the different schools of
vedanta. It was he who posited two approaches (‘podu’ and
‘unmai’) - general and specific - which enabled the later writers
to look atthe whole system in a new light and comment upon
carlier works like Sivandnabodam’. It was givan only to Umapati
to posit six realitics® which form the basts of the Saiva Siddhaata,
and the acceptance of which alone quahfies a system to be
called an inner school. Grace, which 1s the basic coacept' of

Vedantattelivam Saiva Siddhidatam—SP. 7.
teyvappulamait tiruva!luvar—-N“lT, couplet 25.
ibid , couplet 24; Tirukkural, 35.8.
Maipidiyam, P. 8.

TVP. 6. 2.

0 ~ &N L A
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the Siddhdnta tchool was developed fully i and explained 1
detail by Umapati alone in his works® It was Umapati who
gave 1n detail the ‘dasakaryas’'°. His is thé major contribution
to the Sastra luerature (eight out of fourteen works) and they
are called the ‘Siddhdnta Astakam’.

So 1t wil not be an exaggeration to say that Umapats
occupies an enviable position among the galaxy of the authors
of the Saiva Siddhanta Sastras?.

9 Whole of Tiruvarutpayan, Porrippahredai and Neficu-
vidatida of the Sistras and Koyirpurinam and Tiruttondar-
purinasiram of the rebgious works speak of Grace.

10 SP 71 and the Unmaimeri vilakkam.

11 The post Umapati literature bears fully the impress of

Umapati. As it is very wide and varied 1t 1s not taken up for

discussion here.
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puram Adinam, 1950.

Tamilar Samayam
alladu Saiva Samayam,
Kazhagam, Madras,
1967.

Sivabhogasaramum
Chokkanathavenba-
vum, Dharmapuram
Adinam. 1956.

Ekambaranathar Ula.

Tiruvarutpayan
Udaranak Kalitturai,
Dharmapuram Adi-
nam, 1940.

Ramayanam (Bala-
kandam),

S Rajam & Co.,
Madras, 1958.

Perumal Tirumoli
Kandar Kalivenba.

Patipasupasattogai,
Dharmapuram
Adinam, 1940,

Saivasamayaneri
(Arumuga Navalar
Commentary),
Madras, 1955.



18, Maraimalat Adiga!l —

19. — -

20. Meenakshisundaram. Rillai, T.S., —

at. — - -
22. — -
23. e -
24. i -

25. Mamkkavacaka Mudaliar, —
Muttu 5 .

Manikkavacakar
Varalarum Kalamum,
Kazhagam, Madras,
1957,

(ed) Satamanikkovai,
1898

(ed) Pancakkaramalai,
1898

(ed) Jnanasagara
Venba, 1898

Tiruvavaduturai Adina
Varalaru, Tiravavadu-
turai Adinam, 1950.

{ed) Sivappirakasam
(with Commentary),
Tituvavaduoturai
Adinam, 1967.

(ed) Saamanikkovai,
Tiruvavaduturai
Admam, 1949

{ed) Tirujnanasagaram,
Tiruvavaduturai
Admam, 1952

(ed) Sankarapanira-
karanam, Tiruvavadu-
turar Adinam, 1953

Sivappirakasam -
Modern Commentary
and Critical edition of
the text (articles) in
Siddhantam, 1950-5I.
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25a

Pingala muniver

26. Puliyurkkesikan

27.

28.

29.

30.

3.

32.

34.

35.

Rajamanikkam, M.,

Ramanatha Pillai, P.

Ramachandran Chettiyar, C. M.,

Rangaswami Pillai, S.,

’

Pingalandai, S.S.W.P,
1968

(ed) Tolkappiyam,
Madras, 1967.

“{ed) Manimekalai,

Madras, 1965.
Naladiyar

Porrippahrodai and
Vinavenba (with A.
Eswara Murti Piflai’s
Commentary),
Madras, 1928.

Satva Samayam,
Karikkudi, 1959.

SaivaSamaya Valarcci,

Madras, 1958,

Periyapurana Arayoci
Madras, 1960

(ed) Tevara Arulm rrait
Tirattu (of Umapati)-
with Commentary,
Kazbagam, Madras,
1961.

Samayangal, Kazha-
gam, Madras, 1940.

Meykandar Varalaru,
Viruddachalam, 1958.
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36. Siddhanta Sattiram, Saiva Siddhanta Mahasamajam,

1)

2)

3

4)

5)

6)

7

8)

kY

10)

1
12)
13)
14)

15)

Madras, 1940

Sivananabodam (Meykandar) with Sivaugana
Swami’s short comm.

Sivanana Siddiyar, Parapakkam (Arulnandi)

with Tattuvappirakasar’s comm.

Stvanana Siddiyar, Supakkam (Arulnandi) with
Sivapana Swamt’s Comm.

Irupa Irupahdo (Arulnandi) with Cikali Tattu-
vapathar’s comm.

Unma: Vilakkam (Manavacakamkadandar)
with comm.

Tiruvendiyar  (Twuviyalur  Uyyavandadeva
Nayanar) with old comm.

Tirukkalirruppadiyar (Tirukkadavar uyyavan-
dadeva Nayanar) with old comm.

Sivappirakasam (Umapati) with Madurai Sivap-
pirakasar’s comm.

Tiruvarutpayan (Umapati) with Cindanai Urai.

Vinavenba (Umapati) with Namaccivayattam-
biran’s comm.

Porrippabrodai (Umapati) with old comm.
Kodikkavai (Umapat1) with old comm.
Nencuvidutudu (Umapat1) with old comm.

Unmaineri Vilakkam (Cikali Tattuvanathar)
with Cindanai Urai

Samkarpanirakaranam (Umapati) with Jfnanap-
pirakasa Desikar’s comm.



b

37.

38.

39

40.

4r.

42.

43

45,

Meykanda Sattiram,

Sadasiva Pandarattar,

Sivanapa Munivar

.

Sivaguruntha Pillai, N,

Sivappirakasar, Punkur,

T.V.,

Sivappirakasa Swamigal..

Dharmapuram

Adinam, 1942. —

Tamil Ilakkiya Vara-
laru (13, 14,15 centuri-
es), Annamalai Uni-
versity, 1963.

Sivanana Siddiyar-
Supakkam Commen-
tary, Tiruvavaduturai
Adinam, 1954

Sivanana Mapadiyam
(Mapadiyam}, Kazha-
gam, Madras, 1936.

Sivasamavada Urai
maruppu, Kazhagam,
Madras, 1920.

Uraicceyyul, Kazha-
gam, Madras, 1920.

Tolkappiya mudar-
cuttira virutti.

Sivanana Siddiyar

Araycci, Tiruvavaduaturai

Adipam, 1949

— Swappirakasakkattalai,

Dharmapuram Adin-
am, 1932.

— Nalvar Nanmanimalai,

Cidambaram, 1962.



47.

48.

49,

50.

52.

53.
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Srinjvasacariyar, T.A.,

1y

2)

3)
4)
5)

6)

Porrippahrodai — Erpukkatturai, 1956

Kodikkavi, Unmaineri — kurippu vilakkak-
Vilakkam katturar, 1956.

Sivananabodamum Pannirutirumuraiyum, 1959
Sankarpanirakaranam— carbukkatturai, 1958.

Tiruvarutpayan " —— Terivukkattura:, 1957.

Sivappirakasam — Cirmaikkatturai
(4 parts), 1960 etc.

All Tiruvavaduturai Adinam Publications.

Srimivasa Pillai, K., — Tamil Nlakkiya Vara-
laru, Tanjore, 1922.
Subramania Pillai, XK., ~ Ilakkiya Varalaru (2
Parts), Madras, 1949,
— — Saiva Siddhanta
Santanacariyar

Caritiramum Avarga-
ladu Arulnulgalum,
Madras.

— 1) Tirukkalitrup-
padiyar (Prose), 1961,

~ 2} Triruvundiyar And
Irupa Trupahdu,
(Prose), 1963,

~ 3) Sivajnanabodam
(Prose), 1962.



54.

55.

35.

57.

58.

59

61.

Subramania PHla;, K,

Sundaramurti, K.,

Swaminatha Iyer, UV ,

»

4) Sivajnana Siddhiyar
Supakkam (Prose),
1962.

5) Uomai Vilakkam
(Prose), 1961.

6) Sivappirakasam
(Prose), 1962.

7) Tiruvarutpayan,
Vinavenba, Porrip-
pahrodai, Kodikkavi,
Nencuvidutudu and
Unmainerivilakkam
(Prose), 1962

8) Sankarpanira-
karanam (Prose), 1963.
Adinam Publications.
All Dharmapuram
Adinam Publications

(ed) Tolkapptyam
eluttadikaram -
Naccinarkkiniyam,
1965.

(ed) 1) Padirruppattu,
with old commentary,
1957.

(ed) 2) Paripadal,
with Parimelal-
lagar’s commentary,
1956.



62.

63.

64.

65.

66.

67.

68.

69.
70.
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Swaminatha Iyer, U V., — (ed) 3) Ainkurunuru,
with old commen-
tary, 1957.

— — (ed) 4) Purananuru,

with commentary,
1936.

—_—— — (ed) 5) Pattuppattu,
with Naccinark-
kiniyar's com-
mentary, 1956.

—~ s — (ed) 6) Cilappadi-
karam, with
Arumbadavura
and Adiyarkku-
nallar’s com-
mentary, 1950.

Kuruntokai, S Rajam & Co, Madras, 1957.

Swaminatha Destkar, - Saiva Santanacariyar
Puranam,
Kancheepuram, 1940.

Tayumanava Swamigal
Padal, Dharmapuram
Adinam, 1965,

Tayumanava Swamigal —_

Tirumangar Alwar — Perrya Tirumoli.

— Tirukkural, with
Parimelalagar’s com-
mentary, Tiruppanan-
dal, 1968.

Tiruvalluvar
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1.

Tirvamurais

1.

Sambandar,

Appar

Sundarar,

Tevaram (Mudat Tiru-
murai) with commen-
tary, Dharmapuram
Adinam. 1953

Tevaram (lrandam
Tirumural) with com-
meatary, Dharma-
puram Adinam, 1954,

Tevaram (Munram
Tirumurai) with com-
mentary, Dharma-
puram Adinam, 1955.

Tevaram (Nalam
Tuumurai) with com-
mentary, Dharma-
puram Adipam, 1957,

Tevaram {Aindam
Tirumurai) with com-
mentary, Dharma-
puram Adinam, 1961,

Tevaram (Aram Tiru-
murai) with commen-~
tary, Dharmapuram
Adinam, 1963.

Tevaram (Elam Tiru-
murai) with commen-
taty, Dharmapuram
Adinam, 1964.



72.

8

10

11.

Umapati

Manikkavacagar

Tirumular

Cekkilar

lé

Tiruvacakam (Ettam
Tirumurai),
Kazhagam, Madras,
1948.

Tirukkovaiyar, Tirup-
panaadal, 1960.

Tiruvisaippa - Tirup-
pallandu, (onbadam
Tirumaurai), Tiruppa-
nandal, 1949.

Tirumandiram
(Pattam Tirumurar),
Kazhagam, Madras.
1942.

Padinoram Tirumurai,
Saiva Siddhanta
Maba samajam,
Madras, 1940.

Periya Puranam
(Pannirandam  Tiru-
murai), Tiruppanan-
dal, 1950,

also Arumuga Nava-
lar’s edition, Madras,
1928.

Koyirpuranam,  with
comm. Arumuga
Navalar edition,
Cidambaram, 1952.



73.

75.

76.

77.

78. Velliyambalavana Swamigal

79.

Souvenirs and Cq

i

Umapati

———

Umapati Deva Nayanar

Vagisa Munivar

Vellaivaranam, K. ,

Venkatasaos, M.S. .

¥
ation Vol

Sivappirakasam with
Cindanai Urai, Saiva
Siddhanta Mahasama-
jam, Madras, 1934.

Sivappirakasam with
a commentary by

P. Ramanatha Pilla:
(Meykanda Sattiram
Yol 1), Kazhagam,
1968.

Jnanacara Sastra
Paocakam, Dharma-
puram Adipam, 1934.

Jnanamirdam, (ed. by
Avvar  Duraiswami
Pillai), Annamalai

University, 1954.

Pannirutiramural
Varalaru, Part I,
Annamalai Univer-
sity, 1962

Muttiniccayapperura,
Dharmapuram
Adinam, 1946

Irmvan Adiya'iiluva-
gaitiandavam, Malar-
Jgam, Madras, 1948,

Karandaikkatturai

Karandaittamil
Sangam Veﬁvﬂg‘
ghydu, 1938,



5.

Pounvila Malar

Pattandu Atchi Malar
Meykandan Siddhanta Mahanadu

Darumai Kanakabhisheka Vila
Malar

S Kambahareswara Swami
Mahakumbhabhisheka Malas
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Saivasiddhanta maha-
samajam, Madras,
1955

Dharmapuram
Adinam, 1943,

Dharmapuram
Adinam, 1944,

Dharmapuram
Adipam, 1961,

Dharmapuram
Adinam, 1963.



