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AN INTRODUCTION

The Tamil Saiva Siddhanta tradition, distinctively, acknow-
ledges the superiority of saintly over theoretic life acclaiming child-
saints and saint-seers in the roles of Founder of faiths, Initiator of
a lineage of preceptors and Inaugurator of sacred institutions. The
saint combining true insight into the nature of what is with love
for humanity is alone the exemplar of sanctity and its archetype
can be none less than God Himself.

The depiction of the motif of God as the originator of teaching
traditions is a commonplace of Hindu mythology, folklore and
iconography. One such image, and of special relevance for the
Saiva Hindu tradition, is of the ‘southern faced form’. Tamil

- devotional writings are repletc with references to ‘boy under the
banyan tree’ instructing older men well-versed in the lore of the
Veda into its mystery (‘marai’) “showing by His sheer presence as
fullness beyond the reach of the word, beyond all the Vedas, the
true nature of what is as it is, and saying it through the eloquent
mode of non-saying.” (Tiruvilaiyatal Puranam, 13). Another
such image is of the ever youthful God. Murugan, the Tamil God
par excellence, whose mode of instruction is through a ‘gesture’ of
silence, with ‘one arm bent chestwise and another showing with
the garland’ (Tirumurukarruppatai, lines 112, 113). Heis also
the ‘son’ as iconography depicts it, whom God the Father deigns
to have as the preceptor instructing into his ears the mystic mean-
ing of pranava — the Alpha and the Omega of the Veda, of which
even the God of Creation was unaware.

The very posture of teaching, indeed, is indicative of know-
ing what is true on the one hand and of love and a concern that
knows no condition save only that of a readiness to receive. It is
the component of love that motivates sharing, transmission or
communication be it through words spoken and’or songs sung
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musically or even through a music of silence. The ‘teacher’
always incarnates an aspect of God Himself. His bi-modality
represented in lyrics and Puranic lore as the eternal feminine, the
creative logos by which all created order is as it is, and is also
destined for the goal of ‘de-creation’ at the appropriate time
through a due ripening of love and knowledge. (The true Guru,
says Abhinavagupta, is Sakti.)

2.1. The word saint or saintly (derived from the Latin sanctus
representing the Greek /fagios and the Hebrew gadosk) specially
when applied as adjective to persons and, by transference, to their
sayings suggests — as commentators interpreting the Tamil expres-
sion ‘tiru’ as importing loveliness and as desirable for the discernful
demonstrate, the union of the two elements essential to man’s
highest end, viz., love and understanding. The sage, saint
and musical poet whose name is a favourite household term as
well as, perhaps, the dearest to the Saiva Siddh3nta tradition is
known by a title, interpretively rendered ‘the saint who became
one through association with sacred Gnosis’. Nanacampanthar is a
proper and a descriptive name, the adjectival equivalent of the
saintly or sacred applied alike to gnosis and to the person and the
name was acquired significantly after the saint was ‘‘breast-fed®’
into wisdom or gnoesis by Mother divine.

The picturesque description of the event of ‘breast-feeding’
given by the Hagiologist deserves attention: “Mother divine, (none
other than a representation of the active mode by which Divinity
makes itself infinitely accessible to the needy), moved by the cry
of the child, feeds him with the milk from her breast ‘blending it
with Gnosis in a bowl of gold’.” Two ideas seem suggested by
this unique fusion of symbolism and literal meaning. The origi-
nating source of saving knowledge remains intrinsically transcen-
dent even in the very act of descending to the level of the recipient:
There is no literal breast-feeding except obliquely through, as it
were, a golden feeding bottle. (The virgin Mother is of breasts
unsuckled by the creature.) Secondly, the description of the
‘sweet ambrosia’ of milk as blended with gnosis suggests that
wisdom whether it be as pertaining to learning or of the kind that
transcends all learning and is realised immediately as non-dual
Awareness, originates from and in fact partakes of the very being
of Mother divine as eyes partake of the rays of the sun.
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2.1.1. The description given of the coming to be of the state
of gnosis on the part of the blessed child-saint runs thus:

Godly wisdom that generates the sanctity of a sponta-
neous contemplation of the feet of God (symbolic of His
knowledge and will), a wisdom whose rise on the side
marks a total eradication of birth (and mortality), a
wisdom that is peerless as coincident with all learned art
and a wisdom about Truth itself so rare of comprehen-
sion all this did Campanthar, the prince of the ‘austerity’
(of devotion) did then attain.

Exegetes debate whether the enumeration here is of the diffe-
rent dimensions of one self-identical gnosis or whether the refer-
ence is to two kinds of gnosis complementary and yet distinct as
ilumination of mind through texts and study is distinct from
intuitive realisation. The latter element which serves to distinguish
a saint from the merely wise, nevertheless comes with a claim also
to encompass learned wisdom in such wise as the mind is not able
to unravel. The point is in whichever way taken a three year
old child becomes the saint through the blessing of sacred gnosis
and his singing, of the rapturous songs of Tévidram, ‘litanies of
prayer’ in praise of God, then and during the short period of the
remaining thirteen years of his earthly life, bespeaking musical
inspiration, power of invention, artistic taste, poetical fervour as
well as a manifest richness of realisation fully justify his description
by the name of ‘one whose utterances are of a mouth never with-
out the drip of milk, never quite weaned from breast-milk’.

2.1.2. Campanthar’s poetical effusions, not strictly composed
in the manner of human literary compositions, have all the autho-
rity and the sanctity of the Vedic revelation, in his own estima-
tion as well as in that of the tradition. “In my speaking, His
speech hath verily come to expression’” is the recurrent refrain of
one of his decades (Tiru Ilambaiyamksitur). God’s language,
celebrated by the generality of Hindu theological thinking as the
‘anonymous’ source of gnosis, makes itself heard typically in and,
indeed, as human language. Campanthar’s hymns are the occa-
sions of miracles literally as well as in the metaphorical sense. They
are illustrative of the mystical significance of true prayer: It is a
mode of experience in which God is experienced, not as a psychic
phenomenon (the customary sense of religious experience) but as a
response in which the word comes to expression.
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““When one is rid of a sense of I ‘do’ and also thereby of the
very sense of I, then and only then the deed thus disowned
becomes His deed. He verily discloses himself thereby’”’ com-
ments a later text apparently explaining the meaning of miracles
like bringing the dead back to life, etc., attributed to Campan-
thar and others. The disciple of the author of the aforementioned
text elucidates it more relevantly by reference to what is at stake
here, viz., the mode or instrumentality of speaking, which brings
to pass such miraculous occurrences: They are quite unlike ‘our
modes’, says he with cryptness (Tirukkalirruppadiyar, 12). The
intentionality and, therefore, also the speaking must become in
response, ‘oned’, so that it can be said that it is I and yet not I
but He that really acts or speaks. The response or reception is
also, preeminently, part of ‘revelation’.

2. 1. 3. There is no systematic expression in Saiva Siddhanta
of acknowledging a twofold scriptural tradition and of two reli-
gious languages, Sanskrit and Tamil as in Srivaispavism. But
one may say that there is a more unequivocal according of prece-
dence as intrinsically more urgent to personal revelation through
direct experience, and consequently therefore, also to Tamil, as
the medium of sacredness, the locution in Tamil itself per se
coming to be viewed as the revealed word. Saiva Siddhéanta in
the form in which it is formulated in the Civafi@napstham of Mey-
kandar and his spiritual lineage is chiefly inspired by this type of
revelation. It is in the light of the evidence of the Teéviaram genre of
revelation, the Tamil Saiva Siddhanta tradition seeks to coordinate
Veda itself, of the Veda and the Agama and of the divergent
accounts of the knowledge sections of the Agamas themselves.

Recognition o’f this type of revelation, therefore, is the pre-
supposition in the Saiva Siddhantin’s estimation, underlying the
Vedas and the Saivagamas. The latter are impersonal and time-
less embodiments of intuitions but avowedly as mediated by word.
But personal revelation is intuitive experience ‘blended syntheti-
cally with word’, as it describes itself. Sruti is what is heard
but anubhava is direct insight. The latter is a kind of seeing. The
Veda and the Agama are knowledge but at one remove. Strictly,
they are not knowledge but the method of knowledge. They
initiate knowledge but personal revelation is knowledge itself.
fivasya samavetd ya saktir jAdndatmikda amala, saiva JTi@nam iti proktam
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sabdam tadanumapakam (Pauskara Agama, 1,7). Personal revelation
as historically understood 2 la Campanthar and other saints, is a
demonstration that bestowal of revelation is received only in the
context of moksa and also, conversely, that moksa occurs only
within the context of a correlation of revelation. The dawn of sav-
ing knowledge which alone is the means for moksa (‘jfi@nan muktih’ )
is itself in principle co-incident with the advent of moksa. The
words of Campanthar, otherwise, cannot be viewed as revelatory.

2.1.4. 1t is evident that in the instance of Campanthar we
are dealing with a child endowed with musical, interpretative and
creative gifts and, more, with all learning worldly and spiritual,
grammar, prosody, and poetics across the board of Tamil and
Sanskrit alike, and with the entire gamut of sacred literature in
these languages. And these endowments show themselves in so
finished a manner so early in life — in fact almost in infancy and
before even learning to read or write, makes the case all the more
exceptional. Western scholarship studies the phenomena of infant
prodigies subjecting them to investigation and comparing the
different personalities, e.g., of Mozart, Hayden, Schubert, Chopin
and others, having regard to their capacities, their development,
etc., and with the object of assessing the importance of many
events in the complicated course of development of the artist.
But seldom does it confront a similar case in the sphere of spiritual
achievement, of an infant prodigy exemplifying a life of spirit.
Even if Campanthar’s ‘compositicns’ are taken as mere works of
art — some of his ‘decades’, paradoxically, those contextual to
the miracles of recalling back to life the deceased or the dead
(according to the Hagiologist’s account) are also apparently love
poems, pure and simple; like in the case of the Tirukkooaiyar, they
are, one cannot fail to note, tender, powerful, placid, passionate
and joyful. This alone can distinguish him from most ‘infant
prodigies’ for these in their first creative phase at any rate are, as
it has been observed, almost always monotenous in their portrayal
of emotion lacking in richness and variety.

Moreover, the fact that musical talent should appear at such
an early age prompts scholars to surmise that musical invention
stands in less close relation to experience and practice than crea-
tive activity in the other arts, and above all in science. Music is
nourished from within and external experience lends very little to
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it, for neither its form nor its substance stands in any close rela-
tion to the sensual world or the objects of sensual experience.
This independence explains why creative musical talent is not in
close connection with the other mental faculties. It is like in the
case of a genius for mathematics who feeds upon an entirely inde-
pendent and peculiar source. Anyone who is acquainted with
Campanthar’s poems even as mere musical compositions, will need
no proof of the manner in which he differs from this estimation
of infant prodigies. The talent for composition shows itself in
infancy along with the power of interpretation from the very
inception of the poet’s career of singing. Creative abilities, utte-
rances of creative gift in relation to the seen world and the so-
called unseen one, clothing them alike in vividest sensuous ima-
gery, are co-incidentally manifest along with artistically technical
capabilities which are thought to have closest relation to emotional
and instinctive life and less related to intellectual development in
the proper sense. From the point of view of evolutionary thinking,
it surely must be looked upon as an exception, where in the case
of a child we see musical thoughts already taking form and beco-
ming musical units of high order, at a time when his creative
powers ought still to be subservient to his bodily and mental
evolution.

For the self-interpretation of the tradition itself which views it
as a ‘religious fact’ — all revelations are religious facts for the re-
ligions concerned, this presents no serious problem. There is such
a thing as the maturity or aging of the souls of men which does
not have to synchronise with the maturity in terms of chronologi-
cal age in any one life-span. Old head on young shoulders and
grey-haired old men who are irresponsible and impetuous are
commonplace phenomena. The gift of understanding without
learning, of being blessed while still in pre-natal state are con-
ceived not simply as possibilities but as realities of religious life.
““Even when I had not been formed visibly in the womb He enter-

~ed my frame and stayed in heart, shaped my ideation and entered

my flesh making my soul His own with mercy,” sings Manikka-
vacakar.

2.2. About Campanthar himself it will not suffice to refer
to the doctrine of re-incarnation and the fact that the doctrine, if
nothing else, at least in mythic terms, represents, viz,, the inde-
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pendent variability of the aging of soul and the aging of the body
counted in years. For the problem to be explained in his case is
how he could come by wisdom in his very infancy with no pre-
paration or previous history leading to it. Various are the ‘theo-
logical’ explanations that are given, all admittedly of a non-ratio-
nal nature, though intelligible asexpressions of a numinous sense
and explaining numinous occurrences.

The view that comes closest to the perspective of faith in its
characteristic Saiva Hindu form is the one which looks upon the
saintly not simply as the image of ideal life but as ‘supernatural’.
Campanthar was ‘chosen’ before he was born. (The author of a
recently published translation of the Periyapuranam propounds the
thesis cojently taking his cue from Sri Ramakrishna’s admission
of the category of men belonging to [svara Koti coming into the
midst of the humans.) Already a perfected soul, Campanthar
was made to descend into the condition of human natality to
sanctify the human condition itself steering it to its destined goal.
‘““You made me, me who never would taste the waters of Lethe,
through a ploy of obfuscation (‘maiyal seytu’) to take birth on this
earth,”” thus sings the saint himself in a mood of hesitantly
accepting his being chosen for the mission.

A more exuberant interpretation is that Campanthar was the
Tamil God Murugan himself, his ‘incarnation’, as it were, sent in
response to a prayer for a ‘son’ of Murugan’s stature of wisdom
and charisma to provide the much needed face-lift for the Vedic
way of life. The latter (not the same as Vedic orthodoxy) was
valued against an imminent threat of erosion, as the condition
which alone could render possible and rationalise a cult of devo-
tion to God and the Godly. The event of ‘breast-feeding’ of
Campanthar by Mother divine finds its echo in the account of the
birth of Murugan as narrated in the Kanda PurGnam and likewise
Campanthar’s visit of the various shrines of South India and reci-
tals of improvisations for the benefit of the hearing of God the
Father present in the sanctum recalls Murugan’s posture of
‘instructing the Father' to which reference was made. (This view
was as old as the medieval Tamil poets Ottakktttar and St.
Arunagiri, and had its vigorous defendants in the beginning of
this century like Alalasundaram Pillai, Somasundaranayakar and
Chokkalingam Chettiar.)
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At the other end of the spectrum stands the conservative view
which contemplates the phenomenon of Campanthar as involving
no special election from above, but is only a case of spiritual as-
cent open as a cumulative result of performance in many births of
‘austerity’. By this term is meant not austere acts performed for
securing some goals but acts consecrated unequivocally to the
service of God as ends in themselves. Siva-dharma though per-
formed with no thought of ‘fruits’, is, nevertheless, fruitful of the
imperishable result of ‘gnosis’ (Civafianapstham 8.1. In the Com-~
mentary on this reference, the great Civalanayogin refers to the
case of Campanthar). His advent into gnosis apparently without
preparations of a pursuit of caryd, etc., should lead one to the
presumption that Campanthar was already a ‘mature’ (not per-
fected) soul already accomplished in the paths of carya, etc., and
was ripe for gnosis as he was born.

Campanthar’s opening verse includes the line:
P P g

He (“ivan’, literally, he that is close by) is our mighty
lord, who hath made the famous shrine of Brahmapu-
ram his dwelling, who bestowed grace in response to
worship and prayer rendered in former days.

One can take the saint as possibly referring to his past lives even
though the lines do not spell out who it was that rendered wor-
ship and prayer in former days, either the saint or Brahma the
creator God, in answer to whose supplication (according to the
Sthala Purana account) God chose to make Brahmapuram His
abode. The expression ‘bestowed grace’, theologically speaking,
could only mean ‘unveilment’, i.e., gnosis, and therefore, in all
likelihood, autobiographical referring to the event of breast-feed-
ing.

All these explanations appear plausible through support from
the words of the saint himself. The issue that they all grapple
with seems to be whether a saint is born or made. The more
muted account which looks for a doctrinal warrant for its justifi-
cation concludes that a saint is definitionally ‘made’ essentially
through the ‘descent’ of divine grace whether in continuation of
the happenings in the even tenor of one’s life, in one’s present
birth or in apparent discontinuity with it. Grace’s Descent,
admittedly, is discontinuous, theologically speaking, with its
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antecedents, though in a manner of speaking, it is described as the
terminus or arrival point of a spiritual journey. The other ex-
planations look for a more adequate account, even if the letter of
the doctrine, strictly fails to provide a warrant for the a-typical
nature of the saint under consideration. What is a-typical about
Campanthar is that his saintly utterances are not merely a species
of sacred literature but normative as revelation. It is on the basis
of its acknowledgement that the tradition becomes formed and
later, re-creates the doctrine from its Saivﬁgma foundations into
an existentially oriented Saiva Siddhanta.

3. The dating of Campanthar rests on the contempora-
neity of Mahendra Varma Pallava of the early seventh century
A. D., and Tirunavukkarasar, the other Saiva saint whose inter-
actions with both the Pallava king and Campanthar are integral
to the episodes narrated by Sekkilar (11th century A.D.) in his
hagiological account of the sixtythree Saiva saints. The historical
findings of the late Professor Sundaram Pillai stand relatively
unassailed as veritable milestones in the history of Tamil literature
(the author’s title of his essay). On independent grounds also
one can say the Teviram hymns must have been quite in vogue
several centuries before the period of the Chola king Pardntaka
of the early tenth century, who made endowments for Tévaram
recitation in temples. Sundaram Pillai himself rests his case on
Sankara’s reference to Dravidasisu in his Saundarya Lahari and
takes Sankara’s date, not implausibly, as the late 7th century .

Campanthar’s poems are compiled in three books of the
Saiva canonical writings, ‘Tirumurai’, which are twelve in
number. Campanthar’s ‘history’ fills the second section of the Great
Legendary Hagiology (Periyapurinam), the twelfth Book, repre-
senting in terms of finality and all-encompassing character, like
the Upanisads in relation to the Veda, the ‘end’ of the Saiva
canon. Campanthar’s account is given in 1256 quatrains or
5000 lines of exquisite poetry often woven with the very utteran-
ces of the saint under study. Sékkilar exegetes, not infrequently.,
their meaning with rare insight thus providing guidelines of inter-
pretation of and for a continuous tradition. In the total collection
of Tévaram hymns ‘composed’ by the three Apostle saints
(miivar) of the tradition, 384 ‘decades’ (patikam) are ascribed to
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Campanthar consisting of eleven quatrains each (4158 verses in all),
the eleventh ‘insignia verse' containg, imferalia, the poet’s self
reference not by first person pronoun but in third-person nominative
often couched in significant descriptive terms. The latter are singled -
out in the narration of the Periyapurdnam and named as ‘the holy
epilogue of benediction’, (tirukkataikkappu) a term that extended
to name the entire corpus of Campanthar’s poems.

4.1. The monograph under the title Tirujndnasambandhar —
Philosophy and Religion herein presented to the English reading
public researches into these and related source-materials with a
view to ‘identify the philosophical and religious thought of the
saint’. The investigation is mainly of the nature of a ‘critical and
constructive study’ of the literary source-material but always with
the eye on the thought-content. Devotional religious literature can
be approached historically and sociologically as is often done in
the West, but it can also be approached in relation to its more
immediate setting, viz., its own linguistic and literary tradition.
The monograph’s approach to the subject is more in terms of the
second, the Tamil literary convention kept alive by its interaction
with a general cultural climate. The author cannot be congra-
tulated more, both for what he has chosen not to do and what he
addresses. The subject-matter after all is ‘Tamilndnacampanthar’,
Campanthar’s description of himself and his mission in some three
hundred places. Sankara’s description of Campanthar as ‘Dravida-
$isu’ could also bear the meaning of a child that describes itself
as ‘dravida’ i.e., Tamil. The author’s approach is more frankly
‘phi]o'sophical' than in either of these terms bringing it into relation
with Saiva Siddhanta and with the general setting of Vedanta.

4.2. Even though the monograph is eminently readable, it
may be useful to highlight some of the very excellent insights of
the author. Readers will find, as the writer of this ‘Introduction’
did, illumination on many matters if they are already engaged in
the study of Campanthar. What is being touched on here are a few

of these findings and the reader should consult the relevant portions
in the body of the work. '

tI‘he opening chapter etches out the literary landscape with an
admirable sense of col our and shade highlighting (to continue the
metaphor) the relative adequacy of the Periyapurdnam as a more
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reliable historical reconstruction of the traditional account, and
the relative lateness of the coinage of ‘T'eévaram’ with iis different
nuances of meaning to identify the hymns of the saints. The
account ends with a crisp delineation of the ‘lay-out and infra-
structure’ of the ‘patikams’ of the saint and their classification
under pan groups. The chapter on the life of the saint in relation
to his teachings makes a systematic and skilful use of the Pertya-
puranam account seeking attestation for them as fully as possible
from internal evidence from the words of the saint. The task
undertaken could equally be described as one of an imaginative
reconstruction of the thinking of the author of the PeriyapurGnam.
The great events spanning the brief but eventful life of the saint
beginning from the milk of wisdom episode, the curative (healing)
miracles, obtaining of gold coins, causing closing of the gates of
the temple again after being opened (interpreting in this context
the last line of the verses of the Vaymur patikam to imply a
possible reference to Appar who was a witness to the miracle), the
life and historic activities of the saint in Madurai setting involving
disputation with the Jainas, the episode of the gradual resurrection
of Pampavai at Tirumayilai and finally, the incident of Nallur
Perumanam wherein the saint with his bride and the entire party
of those assembled for his marriage walks into and disappears in
the effulgence of the light that appeared in their midst (signifying
the co-incidence of bhoga and moksa) — aresystematically analysed
with surprising fulness and demonstrating a rare combination of
sensitivity and talent. '

The chapter on the ‘Philosophy of Sambandhar” purports to
lay bare ‘all that the saint has said in his hymns about important
philosophical problems and formulate his philosophy in its own
light.” This is done expressly ‘against any temptation or tendency
to confine him to any particular school of thought or meta-
physical theory though there may be reasons for doing so.” The im-
plicit argument secems to be: If the saint’s hymns are, in the saint’s
own interpretation of himself, nothing but ‘“Tamil with the glow
of the Veda’ (‘marai ilasigu tamil’) they must be just as open for
interpretations by a number of schools of thought and in principle
always elude them as is the case with the Veda (Upanisads) in
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relation to the interpretations of Vedanta. This, however, does
not preclude the historical fact that Saiva Siddhanta of the later
Meykanda tradition drew ‘substantial ingpiration and substance
from Sambandhar’. The point that is made throughout the
monograph and defended with what seems like an ideological
fervour is that Campanthar’s ‘universal outlook’ evolves out of
‘his basic philosophy — a philosophy of God-love’.

The sections on nature, self or soul and the Lord are written
with an almost unbelievable thoroughness in terms of extent and
even of quality in exploring the entire gamut of Campanthar’s
hymns unravelling many of the tangled and obscure expressions
that defy interpretation. The general tenor of presentation of
the arguments and accounts purporting to render things intelli-
gible is praiseworthy. Tt is of course possible to differ from some
of the interpretations that are proposed. (In his patikam on
Tunkanaimatam, 1-59-3, Campanthar refers to ‘this life of
dying and living” as térram, from which is sought to be conclu-
ded that the saint was subscribing to the Advaita concept of
mithya, when in truth, one may argue, he is arguing against it.
The saint indeed refers to the world-weary ascetic whose mood is
aptly verbalised as ‘s@ndlum v@{n@lum torram ivai’, but addressing
them with concern for their striving in vain through a life of
tapas — salippaya val kkai Gmaru ariyatu alamantu nir ayarntum, he
cheers them with the good news — kuraivillai, and exhorts them to
tread the readily open way of worship and devotion.) But in
fairness to the author, it must be admitted that he is not dogmatic;

he says in the context of the above verse, ‘It deserves further pursuit
and investigation.’

The chapter on Religion contains excellent analysis of Cam-
panthar’s language of mythology and a comprehensive approach
to myth as expressed not merely in poetry but also in arts, sculp-
tures and iconographic figures enshrined in temples. ‘Temple-
worship becomes the very essence of religion, while temples turned
to be the centres of socio-economic cultural life of the masses.’
The section on temple-worship, its role and significance is brief
but brilliant. The fifth chapter captioned as ‘Social Outlook of
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Sambandhar’, refers, among other things, to the ceatrality of
music and Campanthar’s contribution in that field. The treat-
ment is both technical and precise and is rendered profound by
the author’s advertance to Atiyarkkunallar’s commentary on the
Arankérrukkatai of the Silappadikaram. The section that follows
likewise deals competently with Campanthar’s innovations in the
field of Tamil literary form, metre, etc. In a series of articles
that appeared long ago (Siddhanta Dipika, Vols. II and III, 1898-
1900), T. Virabadra Mudaliar wrote under the caption ‘Lord
Sambanda and an Unknown Tamilian Prosody’ distinguishing as
many as one hundred metrical varieties in Campanthar’s poetry,
correlating some of them with the principles assumed in ancient
Canarese and Telugu poetry of a pre-Sanskritic stratum. The
author is to be congratulated for consulting and incorporating
them in his study.

4.3. The task that is involved in grappling with Campan-
thar’s poetry is of stupendous proportions and calls for extraordi-
nary equipment and language skill. The difficulty is compounded
ten-fold when one writes in English. The present work is the
first book of its kind, a full-sized account of Campanthar in Eng-
lish based on an in-depth study of the hymns themselves as well
as of the Periyapuranam. When the book in its original form as a
Ph.D. dissertation came to the attention of the writer, he felt that
it was an excellent piece of writing and complimented the author
for the adequacy and thoroughness and technical skill with which
he could write a pioneer work at least as far as it concerned the
English knowing world. He recommended in the strongest terms,
its publication. And that at least after six years it could be in
print and that he could add his own voice to it is honour and joy

for him.
Department of Religious Studies K. SIVARAMAN
McMaster University Professor

Canada






FOREWORD

Though philosophy and religion can be distinguished from
each other, they can never be separated. This is as much true with
regard to Western philosophy as it is with regard to Indian philoso-
phy. Scholars like Karl Jaspers hold the view that the Bible and
the Biblical religion have provided the foundation for Western
philosophy. It means that philosophy as a cognitive enterprise
influences religion and is also influenced by it. In the Indian
tradition, philosophy and religion have been inseparable partners
rendering mutual help — philosophy supporting religion and
religion inspiring philosophy. Together they have contributed to
the unity of theory and practice, which has been one of the salient
features of Indian philosophy.

The Vedas and the Agamas are not only religious texts, but
also philosophical treatises. They have been a source of inspira-
tion to saints and sages, theologians, philosophers, and mystics.
The ritual and knowledge sections of the Vedas, the tentra, mantra,
and upadesa portions of the Agamas — all these purport to teach
that God-realization/liberation is the highest value and that the
pursuit of other values should be subservient to, and pave the
way for, the highest value. Tirujidnasambandhar, the mystic-
saint of the 7th century A.D. who has been hailed as the foremost.
among the hymnologists of South Indian Saivism, expounded
and upheld the philosophy and religion of the Vedas and the
Agamas. He was able to spread most effectively the central teach-
ing of the Vedas and the Agamas by making use of the verna-
cular — the Tamil language which, according to Tirujiifinasam-
bandhar, is not only steeped in the Vedas, but is also supporting
them. ' ]
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The bhakti cult was dominant in South India for nearly
seven centuries from the 7th century A.D. due to the work of the
Nayanmars and the Alvars; afterwards it spread to the north.
The contribution of Tirujidnasambandhar to the spread of
bhakti among the people is very significant inasmuch as his hymns
which constitute the first three books of the Saivite canonical
literature collectively called Tirumurai have served as the model
for others. It must be borne in mind that the practice of bkakti as
advocated by Tirujianasambandhar and others has a philoso-
phico-religious basis. In the hymns of Tirujlanasambandhar one
could discern a complete philosophy and religion justifying the
importance of bhakti as the means to liberation. Through a syste-
matic study, analysis and interpretation of the available hymns
of Tirujianasambandhar, Dr. P.S. Somasundaram has expounded
with clarity and cogency the philosophy and religion of Tirujfidna-
sambandhar highlighting the non-sectarian outlook and universal
appeal of his message which promises for all ‘“*happiness and
prosperity in this very earth for eternity.”’

Of the six chapters in this book, the first two provide the
background to the study of Tirujianasambandhar, while the last
one is the conclusion. The content of the religious experience of
Tirujidnasambandhar includes God, man and nature. The
nature of God and soul, the relation between God and man, the
spiritual journey of the soul, the manifestation of God in nature
and the importance of nature in the mundane and religious life of
the people — all these issues the author discusses in great detail
in the course of the elucidation of the philosophy of Tirujidnasam-
bandhar. Since religious experience by its very nature is explosive,
the mystic-saint has an urge to communicate to others what is
really inexpressible. What cannot be said, as Wittgenstein said,
can only be shown. One of the effective ways of showing what
cannot be said or described is through music and dance. In the
course of the discussion of the social outlook of Sambandhar, Dr.
Somasundaram emphasizes the place of music in the hymns of
Sambandhar and shows how Sambandhar made use of music as
the medium for spreading God-love. It is interesting to note that,
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apart from carya, kriya, yoga and jidna which are the well-known
modes of practising bhakti, Tirujlanasambandhar also laid stress
on other paths such as patal neri (the path of music) and Gfal
ner: (the path of dance). The comprehensive analysis of the
scheme of spiritual discipline which Dr. Somasundaram gives
under the title “Sambandhar’s path’” deserves careful considera-
1101,

The phenomenologists of religion point out that religious ex-
perience is also conveyed through myth. It may be noted that
myth has two characteristics. First of all, it is narrative provid-
ing answers to questions about the nature and functions of God,
and so on. Secondly, it refers to the ‘“‘primordial events’’ which
will provide the link between the past and the present, which will
show the ‘‘rootedness” of the present in the past. It is recognized
that myth is a unique way of apprehending reality. In the chap-
ter on ‘“The Religion of Sambandhar” Dr. Somasundaram ex-
plains with insight and vision the myths of the heroic exploits of
Siva and the role of mythology in the hymns of Sambandhar.

Though a mystic by birth may be associated with a parti-
cular religion and region, what he or she seeks to convey for the
purpose of sharing his or her experienice to others is not restricted
to the religion or region the mystic belongs to. Though birth at
a particular place and time is not an accident, it does not in any
way limit the universality of the message of a mystic. The hymns
of Tirujianasambandhar may be interprcted from different philo-
sophical standpoints. They can be understood and interpreted
both from theistic and trans-theistic standpoints. Dr. Somasun-
daram is quite right when he says that the philosophy of Sam-~
bandhar should not be confined to any one particular system
since his hymns, when properly interpreted, would support more
philosophical positions than one. Citing the case of the mahavakya
which has been interpreted differently by the different schools of
thought, Dr. Somasundaram argues that the ““Great Word”’ (peru-
varttar) uttered by the God-child, the embodiment of wisdom,
admits of different interpretations by the Siddhantin and the
Vedantin. Like the Siddhéantin, the Vedantin may find his
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philosophy embedded in the hymns of Tirujianasambandhar. And
others too. This will show that a mystic-saint like Tirujfianasam-
bandhar has no frontiers of place, time and religion.

Here is a book which is worthy of study and contemplation
by scholars and laymen interested in the philosophical and
phenomenological study of one of the great hymnologists of the
most ancient religion of the world. '

R. BALASUBRAMANIAN
Director

Radhakrishnan Institute for

Advanced Study in Philosophy

University of Madras

Madras ~ 600 005



PREFACE

Tirujidnasambandhar holds a unique place among the poet-
saints of Tamil Nadu. He is a great poet of all times. He start-
ed singing at a tender age, and before his adulthood, he revolu-
tionised and iHlumined the fields of poetry and music, which
he verily democratised by carrying them to each and every village
and town of the Tamil land. Through his songs and music,
Sambandhar sought, and succeeded in finding, the unitive ex-
perience binding himself with nature and God. He loved this
earth with all its fields and groves, rivers and mountains, birds
and animals, plants and trees, men and women, and identified
the underlying Principle that integrates them all. He loved and
worshipped that unitive Principle in the name and form of Siva
To know Him is to love Him; to love Him is to love all those.
which are grounded in Him. This, in brief, is the essence of his
songs.

Sambandhar is not a system builder, nor a philosopher in an
ordinary sense. Yet, philosophical and religious concepts are
embedded in his poetry. The aim of this work is to identify and
bring to focus the basic conceptual frame-work-of his thought.

My revered and much lamented teacher, Professor T.P.
Meenakshisundaran, advised me to approach the subject with an
open mind and devotion. To the best of my ability, and with
whatever resources available to me, I have striven to abide by his
advice. At this moment, my heart melts in gratitude for all that
he had done to me.

This book is based on my research carried out for the award
of the Ph. D. degree by the University of Madras in 1981. I thank
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the Vice-Chancellor and other authorities of the University for
according permission to publish my research thesis in the book
form. ’

Dr. K. Sivaraman, Professor, Department of Religious studies,
McMaster University, Hamilton, Canada, has enriched this work
by writing a masterly Introduction. Itisdifficult to find a proper
vehicle to convey my deep sense of indebtedness to the learned
Professor.

I wish to place on record my profound gratitude to Dr. R.
Balasubramanian, Director, Radhakrishnan Institute for Advanc-
ed Study in Philosophy, University of Madras, Madras, for writing
a critical Foreword to this work. “The words are but broken
lights”” which fail to reveal my deeper sentiments.

Dr. T. N. Ganapathy, Postgraduate Professor and Head,
Department of Philosophy, R.K.M. Vivekananda College, Madras,
who was my guide during the research, has generously extended
to me every editorial assistance and valuable suggestions during
the entire process of this publication. To write a few words of
thanks to him will be very inadequate.

I am indebted to Dr. V.K.S.N. Raghavan, Reader, Depart-

ment of Vaishnavism, University of Madras. He has spared no

pains in going through every line in the text and in the unenvi-
able task of reading the proofs.

I sincerely thank Mr. V. Seshachalam and his good team in
M/s. Avvai Achukkoodam for the excellent execution of the work.

My thanks are due to Mr. Vinu who has designed the cover so
nicely. /

P.S. SOMASUNDARAM
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FIRST CHAPTER
INTRODUCTION

1.1 A general survey

This work purports to identify the philosophical and religious
thought of Saint Tirujianasambandhar on the basis of his works
and to make a critical and constructive study of the same.

Tirujianasambandhar (or Sambandhar as he is generally
referred to) was one of the hymnologists of South Indian Saivism.
Since his advent, he had been hailed as the greatest among the
hymnologists. All his contemporary saints like Tirunavukkaracar
(Appar), Muruganar, Nilakagptar, Ciruttontar, Mankaiyarkkarasi,
Kulacciraiyar, the Pandiya king Netumaran and a host of others
held him in high esteem and reverence. His successor, Nambi
Arurar is proud to follow in his footsteps. In his Tiruttontattokai
he calls Sambandhar, ““Our Lord” {empir@a) as a mark of respect
for him and for his position of pre-eminence among the preceptors
of Saivism. The Narada Bhakti Siitras refer to one Kaundinya
as one of the early Zcdryas of bhakti cult. Sambandhar belonged
to the kaundinya gotra (lineage ) and he called himself kavuniyan (a
tamilised word for kaundinya). It is suggested that the kaundinya
mentioned in the Bhakti Sitras is Sambandhar. Cekkilar in his
Tirujnanasambandhar Pur@nam of the Pertyapuranam (262) mentions
that Sambandhar had his own math at Cirkali. The birudus of the
Tirujianasambandhar math at Madurai (as quoted by Soma-
sundara Nayagar in his Siddhanta Ratndkaram - Acaryapprabhivam)
venerate Sambandhar as the preceptor of the world who has estab-
lished the supremacy of Saivism and planted the bull flag mast
on the earth (érimat virusabattuvaja sthapaka $ri $aiva samaya karttiru
sarvajiiana p1farifa sri jagadgura éri jHianasambandha deéstkasvamikal),
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All these suggest that he was the chief of a school of religious
thought.

That Sambandhar was a great mystic poet who had rea-
lised God is borne out by his own statements in his hymns. He
considers himself as one full of wisdom which is the radiance of
the Lord (‘tannoli mikku uyarnta tamil Frianasambandhan’—1.108.
11). He is aware that the Lord has created an illusion and caused
him to be born on this earth, even though he never forgot the noble
feet of the Lord (tiruntati marakkumaril@ta ennai maiyal ceytu
immanninmel pirakkumaru kattingy — 2.234.5). He describes him-
self as one who has fulfilled the will of the Lord of Kali (ka/i-
yarkon karuttarvitta... jiianasambandhan—2.152.11). He has comple-
tely surrendered and submerged himself unto the Lord so that
he has no qualities of his own (tanniyalpillac canpaiyarkon —
1.97.1). He also claims that the Lord of Venkuru (Cirka]i) is his
guru (master) (vittakarakiya venkuruve — 3.371.4). He mentions that
the Lord has given him certain yogic powers by which he could
cast away his body (utampuvittu irakkumra kattingy — 2.234.5).
Sambandhar has stated even in the first patikam that he has realised
God (unar jfignasambandhan) and also the method of knowing the
pervasion of the Lord (peruman akalam ariyalakap, paraoum muraiye
payilum bandhan — 2.216.11). The Lord could make him snap his
rebirth (pirappenat arukka vallar — 1.8.5). Tt is significant to note
that Sambandhar asserts that he could dissociate himself from
his mortal body (k@yavarga asambandane — 3.374.11).

Tradition has it that Sambandhar drank the milk of wisdom
given to him by the Mother Divine at the age of three, and hence
his name Jfiapasambandhar. There are some internal evidences to
stress this point. Nambiyandar Nambi, who had canonised the
hymns, calls Sambandhar the son of God, Pillai. This, in course of
years, led others to think that Sambandhar is the incarnation of
Lord Muruga. Ottakkattar (12th century A.D.) in his Takka-
yakapparani was the first perhaps, to think on these lines and

this tradition continues even to this day. Somasundara Nayagar

has gone to the extent of regarding him as ayonija (not born from
womb). This is, perhaps, to show the pre-eminence of Sambandhar
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among the Saiva Acaryas. Scholars hold the view that the age of
Sambandhar is seventh century A.D. which is acceptable to the
present writer.

Sambandhar’s hymns form the main plank of this work and
there are other source materials which render additional and
supporting help. They are discussed below in this chapter. The
second chapter deals with the life of Sambandhar both as depicted
by Cekkilar and as attested by the internal evidences. They have
a bearing on Sambandhar’s thought and teaching.

The metaphysics of Sambandhar is constructed on the basis
of his concepts of nature, soul and God which are discussed in the
third chapter. Sambandhar’s religion is the warp and woof of
his philosophy. His ideas on mythology, temple worship and the
modes of worship explain the true nature of his religion which is
explained in the fourth chapter. Sambandhar treats the world as
a manifestation of God. His social outlook evolves out of this
concept which is dealt with in the fifth chapter. The sixth
chapter forms the conclusion of the work.

Sambandhar is a Saivite in the sense that he worships God in
the name and form of Siva. But, in essence, he transcends all
sectarian limitations and presents the vision of the kingdom of God
where all creatures unite and enjoy the bliss of divinity that shines
from within. The object of this work is to catch the glimpse of
that vision and present it in the following pages.

1.2 Sources

Saint Tirujianasambandhar is essentially a mystic poet
deeply rooted in Siva-consciousness. His direct communion with
and revealing experience of, Godhead in the name and form of
Siva find full and forcible expression in his outpourings. He trusts
that all his utterances are revealed by God’s will.! Therefore, for
a proper and methodical elucidation and exposition of the pers-
pectives of his philosophy and religion, his hymns provide the
solid basis and remain a rich source. They also bear ample testi-

- mony to his biographical notes and data. But one cannot be very
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complacent about it, because what is extant now is only a part of
the immense work of Sambandhar. To that extent it remains not
so adequate as to provide a whole and comprehensive picture.

The hymns of Sambandhar, in units of ten verses together
with a benedictory verse, tirukkafaikkappu, at the end of each unit,
are called the Tirupparru, Tiruppatiyam and Tiruppatikam. They
are compiled in the first three books of the Saivite canoncial lite-
rature which are twelve in number (Panniru tirumurai).

The hymns of Saint Appar, a close but senior contemporary
of Sambandhar comprise the fourth, fifth and sixth books, Tiru-
murais, while the seventh one belongs to Nambi Arirar (Sundarar)
(8th century A.D.). These seven books-stand as a class and are
collectively and severally called the Téevaram.

Saint Manikkavacakar’s poems, the Tiruvdcakam and Tirukka-
vaiyar are collected in the eighth Tirumurai. These four saints have
been held in high esteem and reverence by the Saivites of South
India. They are venerated as holy and early preceptors of Saivism.

Works of nine poets such as the Tiruvisaippa, ctc., go to form
the ninth Tirumurai. The Tirumantiram of Tirumilar (5th or 6th
century A.D.) — a distinguished treatise on Saivism — is taken as
the tenth Tirumurai, while the works of twelve poet-saints like
Maduraippéralavayar, Karaikkalammaiyar, Pattinattuppi}laiyar,
and Nambiyandar Nambi are included in the eleventh Tirumurai.
Later on, Cekkilar’s Tiruttontar PurZpam or the Periyapuranam
(12th century A.D.) is added as the twelfth Tirumurai.

] The twelve Tirumurais are regarded as the Tamil Vedas by the
Saivites from the earliest times. They are the devotional (stotra)
works’. There are other works, fourteen in number, which deal
with Saiva Siddhanta philosophy. The Siy

ajiianabsdham of Mey-
kan

tar is the chief and principal work amongst the fourteen works
which are collectively known as the Meykanta Sastram. The Siva-
JHanabsdham consists of twelve siitras — aphorisms,

i corresponding to
the twelve Tirumurais.

They elucidate the truths enshrined in the
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latter just as the Vedanta Sutras present the quintessence of the
Upanigadic philosophy.

The first three Tirumurais of Sambandhar form the main body
of material as direct and internal source of this work. There are
384 patikams now extant in these Tirumurais which are ascribed to
Sambandhar. But Nambiyandar Nambi (9th-10th century A.D.)
who originally compiled the Saivite canonical literature, and later
on, Umipati Sivam in his Tirumurai Kapnfa Pur@nam affirm that
16,000 patikams were sung by Sambandhar. However, some scho-
lars hold the view that this number does not denote the number of
patikams as such, but only suggests the number of verses. Even if
that is agreed upon, what is extant now is only a fourth of the
total number of verses he is believed to have sung. Judging from
the minute details furnished by Cekkilar, the celebrated author of
the Periyapuranam, and also by the author of the Tirumurai Kanta
Puranam, we can reasonably believe that a sizable body of mate-
rial had been lost over the centuries.

From Cekkilar’s account, we know that Sambandhar attain-
ed the Divine Enlightenment in his third year. At the age of seven,
his upanayanam might have been celebrated. In between, there are
four years. According to the present arrangement of theT frumuyrai,
there are about twentytwo patikams ascribed to him for the period.
But, we have reasons to believe that he might have sung many
more patikams than those that are now available. They must have
been lost. In a number of instances Cgékkildr unambiguously
asserts that Sambandhar has sung patikams on particular shrines.
But they are not found in the present collection. For instance, in
the case of Tiruvilanturai, Cekkilar affirms the singing of patikams
in honour of the Lord of the temple there. But that patikam is
not available.

Sambandhar makes rich and complimentary references to a
good number of his contemporary Saiva saints such as Ciruttog-
tar, Muruganir, Nila Nakkar and Nilakantappanar. But there
is no evidence to show from the present collection that he makes
clear reference to Appar, the association with whom has been so
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much celebrated by Ceékkilar, tradition and by no less a perso-
nage than Artirar. How are we to account for this glaring lapse
and omission? If we trust Cegkkilar, tradition and other views
about the contemporaneity of these two saints, then we could safe-
ly conclude that either Sambandhar must have held Appar in too
high an esteem to mention his name in his patikams, or such of
those patikams wherein he praises him are lost along with others.?
The second view is preferable to the first.

So, all these factors influence and lead us to conclude that
what we get today as Sambandhar’s poems are only a part of his
original contribution. This conclusion helps this author to pursue
his work on careful and cautious lines, so that he is not easily
inclined to brush aside as irrelevant any important matter
or event, attested by tradition and contemporary literature, just

because it has no direct reference in Sambandhar’s hymns now
extant.

As Appar is a contemporary of Sambandhar, his hymns help
us in the interpretation of Sambandhar’s hymns. Nambi Ardrar
‘follows Appar and Sambandhar both chronologically and in
ideals. He affirms that he is only following in their footsteps by
" singing their hymns on the same lines as those of his illustrious pre-
decessors.® The author of The Religion and Philosophy of T zvaram,
Dorai Rangaswamy, after quoting this hymn of Sundarar, affirms,
“Nambi Arfirar’s poems serve as a key to unlock the hidden trea-
sures of Tevaram.”* Adi Sankara in his Saundaryalahari praises
Sambandhar as ‘Dravida Sisu’ (the divine child of Dravida).

Pattinattu Atika]’s works are included in the eleventh Tirgy-
murai. Since he eulogises the Tévaram Trio and Magikkaviacakar,
he must have lived between the ninth and tenth centuries. His

Tirukka{umala Mummanikkovai bears ample references to Samban-
dhar,

Nambiydndar Nambi is the famous compiler of the Saivite

canoncial literature, the Panniru Tirumurai. Being a mystic and

inspired poet, his works themselves are included in the eleventh
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Tirumurai. His famous Tiruttontar Tiruvantati is an interpretation
and elaboration of Nambi Arturar’s Tiruttontattokai. He worships
Sambandhar not only as a great preceptor, but also as a divine
incarnation. His reverence and devotion to the saint are so high,
that out of his ten works, six were exclusively devoted to Sam-
bandhar. Auvaiyar, who must have lived between the ninth and
eleventh centuries,” sings in praise of the Tévaram Trio and Manik-
kavacakar. Ottakkittar, who was the immediate predecessor of
QGekkilar provides some material. The tradition and later works
have it that Cékkilar’s immortal work, the Periyapur@nam is based
on Arurar’s Tiruttontattokai and Nambiyindar Nambi’s Tiruttontar
Tirupantiti. But onserious study, one can find out that Cekkilar
lays greater reliance on the former than on the latter. In fact, the
epic-hero of the Periyapurd nam is Arifirar. As there are eleven verses
in the Tiruttontattokai, the epic also is divided into eleven carukkams
(chapters) excluding the prologue and epilogue. In the natural
scheme of the epic, it blossoms into an expansion and elaboration
of the Tiruttontattokai. No doubt, Nambiyandar Nambi also elabo-
rates the Tiruttontattokai in his T iruvaniati. Artrar allots mostly
one line to each of the Na@yanmars. At times, he uses only a word
or two. Only in the case of Appar, Sambandhar, Kanampulla
Nambi, Netumaranar and Kalarcinkan, he spares two lines. So
naturally, it is very terse. Nambiyandar devotes one full verse to
each Nayanar and in the case of Appar, Sambandhar, Ceraméan
Perumia! and Koccenkatcesla, each is offered two verses. Artrar
gets the lion’s share, eleven verses in accordance with the men-
tion of his own name in the Tiruttonfattokai. Nambiyandar Nambi
as a compiler of the Tirumurais has a sound knowledge of the
contents, spirit and message of the Tirumurais. especially the
Tevdram hymns and the lives of the saints. He must have collect-
ed all details of the life-sketch of the saints with the support of
tradition and other sources. Before the PeriyapurGnam was
written, his works must have been so very popular that some of
the words and phrases he had used in his works have found place
in the contemporary and subsequent inscriptions.®

But, at times he seems to be either too much influenced by
tradition or to have given his own interpretations which are far-
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fetched. This trait makes his works less reliable in certain details.
For example, Sambandhar while approaching Nanipalli, his
mother’sbirth place, gives a description of thelocal landscape, etc.
Nambiyandar claims in his Tiruvantati that the saint had trans-
formed the waste land, palat, into marudam (fertile) land.” But
contrary to this, he says in his Tiruccenpai Viruttam (verse 4) that
the saint has changed the palat into neytal (coastal tract). Another
instance may be cited. In almost all his six works, he credits (or
discredits?) Sambandhar by saying that he has done to death eight
thousand Jain monks when they were vanquished by him in the
debates at Madurai. Nambiyandar, in spite of his sound know-
ledge of Sambandhar’s mind and style, has not done justice to his
master-saint by relying too much on tradition which often, espe-
cially in such circumstances, has its own overtones of religious
intolerance and hatred.

Cekkilar was not only a genius and a poet par excellence, but
an administrator too. He was not easily assailed and carried
away by all vagaries of tradition. Even when he took tradition
seriously he employed vast resources — epigraphical, numismatic,
historical and literary — to verify them whenever possible and

_necessary. Moreover he follows the Tirumurais with meticulous
care and devotion and understands the soul and spirit of the
hymnists. That is why he could not accept Nambi’s version of
transfixion of the Jains by Sambandhar, and he gives his own
account which is much more convincing.

There is another evidence to show that Cekkilar emphasises
scientific and systematic approach in sifting facts from traditions.
According to the Tirumurai Kanta PurGnam ( 25), it is known that
of thesixteen thousand patikams supposed to have been sung by
Sambandhar, only 384 patikams were recovered by Nambi
from the Tillai temple, and that all others were lost for ever.
Even out of 384, only 383 patikams were available till very re-
cently. The inscription found on the walls of the temple at Tiru-
vitaivay® gives us Sambandhar’s patikams for that temple and

_this makes up a total of 384 as given in the Tirumur

~ rai Kanta
Purapam. )
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Cekkilar clearly states that Sambandhar has worshipped and
sung patikams at the temples of Tiruvalanturai, Tiruccenturai and
other places. But they are not found in the present collection of
Sambandhar’s hymns. However, the inscriptions of these temples
belonging to the reign of Rajaradja I° and Parak&sari Varman
Uttama Cgla'® clearly affirm that Tiruppatikams were sung at
these temples. Cekkilar also clearly emphasises the point that
Sambandhar has worshipped and sung patikams at the Tiruttavat-
turai temple at the modern town of Lalgudi. This fact is attested
by the inscription of this temple belonging to Rajaraja the great.
But this pattkam which was in existence during Cékkilar’s times is
not found in the present editions of Sambandhar’s Tés@ram. This
leads us to realise that more than 384 patikams were in currency
during Cekkilar’s times. From these facts it may be concluded
that Cekkilar’s Periyapur@nam is more reliable for its authenticity
and authority. However, Nambiydndar’s contribution could not
be underestimated. Even Cékkilar acknowledges his indebtedness
to Nambiyandar Nambi.!!

After the Pertyapuranam down the centuries, the T irumurai
Kanta Purdnam of Umipati Sivam is another important source.
It éives an account of how the Tirumurais, especially the sacred
hymns, were rediscovered from the temple of Tillai. The account
runs as follows: A C6]a monarch by name Rajardja alias
Abhaya Kulasekaran once chanced to hear some of the musical
compositions of the hymnists and being enthralled by their music
and devotion wanted to recover all the hymns. Upon hearing
about Nambiyandar Nambi's divinity and devotion, he went to
his town Tirunaraiy@r and sought his help to rediscover the lost
hymns. Pollippillaiyar (the local deity) revealed to Nambi that
the sacred hymns were kept in one of the chambers of the Tillai
temple. Then they were able to recover only 384 patikams of
Sambandhar, 307 patikams of Appar and 100 patikams of Arurar.
The rest were ecaten away by white ants. When they were stricken
with grief over the loss of hymus, the voice from the Heaven told
them that they need not lament over the loss because what was
only needed for the age had been preserved. Thereupon the king

2
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arranged for the classification of the hymns into seven Tirumurais
according to the melody or pap with the help of Nambiyandar
and a dancing woman who hailed from the descendants of Tiru-
nilakantayalppanar who originally set Sambandhar’s hymns to
music. The Tirumurai Kanta PurGnam also gives various details
about the pans and their classification, etc. Emotions are ascribed
to individual pans, though some scholars view this as mostly not
suitable.'* The Tirumurai Kanta Pur@nam gives credit to Nambi-
yandar Nambi for all these achievements.

The  Tiruvalavayutaiyar Tiruvilaiyatarpurainam of Perum-
parrappuliyur Nambi (1228 A.D.) of Vémbattir, the Kafam-
bavanapur@iiam of Vimanata Pantitar, and the Tiruvilaiydtaypuranam
of Parafijotiyar cffer their own version of Sambandhar’s life-story.
There is an old anthology known as the Sivapprakasapperum Tirattu
which has been in existence from the 15th century.’® It throws
some light on Sambandhar’s hymns. Arunagirintar of 15th cen-
tury follows Nambiyandar Nambi, Ottakkittar and others in up-
holding the theory that Sambandhar was an incarnation of
Muruga. Sivapprakidar, Citampara Svamikal, Ramalinkar,
Somasundara Nayagar and a host of others give Sambandhar a
unique place and position amongst the saivasamaya aclryas.

1.3 The terms Tevaram and Patikam explained

Now the term Tevdram has to be explained in the light of
literary and inscriptional materials available. In addition, we
may also examine how the term has come into vogue. Sambandhar
in none of his hymns calls them by the term Tevdram. He
calls them Patal, Malai, Tamil, Panuval, Pattu, Kilavi, Moli,
Patiu, Urai, Col, Kalaikal, Santam, Isai, Col Valipatu, Ceyyul,
Vannam and similar categories, of course, with all qualifying ep.i-
thets. The other two hymnists, Tirunavukkaracar and Nambi
Ariirar also do not employ the words TZsdram and Tirumurai. In
fact Arurar refers to Sambandhar’s and Appar’s hymns as Tamil
and Narramiimalai. So the usage of Tzvaram to denote the hymn
is only a later development. But it is interesting to note that the
word patikam is used by Sambandhar himself, in his patikam
(3.371.12) — ‘patikamatu elutu ilai’.
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By the eighth century, the hymns of the saints came to be
known as Tiruppatiyam. An inscription belonging to the eighth
ceniury — in the 17th year (750 A .D.) of the reign of Nandivar-
man Pallavamalla alias Vijayanandi Vikramavarmaa — provides
for those who recite Tiruppatipam.'* Similarly there are so many
inscriptions's using the word Tiruppativam. Nambiyandar Nambi
in his Z!u_faiya Pillaiyar Tiruvantati (15) calls Sambandhar’s hymns
Tiruppatikam, and the method he adopts to spread Saivism the
patikap peruvali (v.2). Cekkilar also speaks of Tiruppatikam.'® The
exact derivaiion of rhe word ‘patikam’ is not clear; whether it is a
corrupt form of padyam or pratika, a preface or summary or from
pathika, the traveller or pilgrim singing the hymns or from Paiz,
the Lord. But it is guite likely that the derivation may be from
the word pattu (ten). It should be noted here that this practice of
grouping ten versesinto one unit and calling it patin is a very an-
cient one. The verses in the Aiskuruniyu, a Caikam anthology, are
divided into units of ten verses. Each unit of ten verses is called
patin.'™  Probably patiyam or patikam wmight have been derived
from patiu

The term Tirumurai may be taken up for examination. Murai
means according to the Pisikalantai (a Tamil Glossary), nil (Holy
Book), ##{ (Fate), kirsu (tie up), murai (order). On many an instance
it means a holy hook. Any book which has been systematically
written is murai. Gekkilir ciearly uses the word Tiramurai to de-
note the sacred hymns in tue Kapandta N@yaadr Puranam (v.3).
But in inscriptions it comes into use for the first time only at the
time of Kulottunga III. Possibly the term acquired its present
sense only after the T &odram hymns were committed to methodical
writing.'® It is certain that even Cekkilar does not attribute the
sense of hymns to the term 7 éoviram. Sri Nisahga Sdranga D&var
(1210-1247) in his Saiigita Ratnzkaram has attempted to preserve
the form of certain pans that are found in the T €vZram which he
discusses along with Tévara Vardhini.'> Trattaippulavarka] who
belong to the age of Matinata Sampuvardyan (1321-1339 A.D.)
refer to the term Tévd@ram’ in their Ekampara Natar UlT as, ‘mivata
peranpin mivar mutalikalum, T Zvaramceyta tiruppattum’. First of
all the hymns of the Tévaram Trio only are referred to by the
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term, even though the term is not used as a noun but as a verb
Tevaram ceyta — performing Tevaram. Here the term means that
the p2tru — the hymns of the three principal saints — were used
in the performance of Tévgram — personal worship. That is, the
hymns of the three saints were intended for the performance of
personal worship.

Here, Tévaram is used in the sense of the hymns more as a
form of personal worship. Saiva Ellappa Navalar who was much
later than Irattaippulavarkal, perhaps for the first time, directly
and precisely employed the term as the hymns of the three saints.
In his Tiruvarunaikkalampakam, he states that the four saints have
bestowed on us the truthful and graceful Tév@ram and Tiruvacakam
to give us the benefit of redemption (vaymaivaittu cirttirut Tzvara-
mum Tiruvacakamum wuyvvait taracceyta nalvar). So also Tevaram
is used in the same sense of hymns of the three saints in a verse
of Tattuvapprakasdar (the first half of 16th century) as collected in
the Tamil Navalar Caritai.

Before these references 7 ev@ram was used in the sense of per-
sonal worship during the age of the later Cdlas. An inscription
of the year 1015 A.D.*° mentions, ‘periya perumalukkut tévaratevar’.
Here periya perumal is Rajaraja I; teodra tevar means the Deity
worshipped personally by the king. Another inscription mentions
the term Tevaram as tevdrattuc curruk kalliiri?*  which means the
place of the king’s private worship. The officer who was in charge
of the arrangement for the king’s private and personal worship
was called tévdrandpakam as mentioned in an inscription of
Rajendra.?” In two other inscriptions of the eleventh century, men-
tion has been made of the people who sing Tiruppatiyam in the pres-
ence of the idol of private worship, Tevaram. The one from Tiruk-
kalar® says, ‘nam T evarattukkut tiruppatiyam patum periyan’ and
the other from Allur says, ‘matam T Zvarattukkut tiruppatiyam vinnap-
pam ceypumn ambalattZri.’**  An inscription at Takkslam belonging
to Kulottunga (1110 A.D.)** meantions that the king had perform-
ed his private worship there — tiruviral perumZnait tevaram ceytu.

Before passing through the next stage, mention must be made
of a reference in an inscription of Raja Raja Tava.?®* The refer-
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ence is to a ‘tirumurait tevaraccelvan matam’. Here the term ‘tevdr-
accelvan’ means either the idol of private worship or the officer who
was in charge of the math. Probably he bears the title ¢ Tirumurat’
to mark his knowledge of the hymns.

Now it has to be explained why and how the term 7T é¢varam
has come to acquire the sense of private and personal worship.
“Te in Tamil is a uniliteral word which means God. The term
T evdram is split into two components as fe + aram; dram means
a garland. Tévaram means a garland of songs intended for God.
This is a common derivation. But there is another derivation
which is more relevant. Varam means a kind of musical move-
ment in a poem set to music.’™ It is always rich in diction,
musical intensity and rhythm. ‘Varam patutal’ — singing a varam
song means worshipping God by singing a song set to music. In
the Silappatik@ram, an ancient Tamil epic, there is a clear refer-
ence to it. The veteran and traditionally trained dancing damsels
sing the two kinds of v@ram and thereby worship God so that what
is benevolent may flourish and all that is unworthy may be cust
away. Here Atiyarkkunallar, its commentator, precisely means
varam as a devotional song (feyvappital).®® From this it can be
gathered that o@ram means a kind of musical movement in a
musical composition in general and a devotional song in parti-

cular.

There is another category of musical composition. This is
Téva pani. Pani is generally a musical poem, while Téeva pani is a
musical poem sung in praise of God. Pégraciriyar, the noted
commentator of the TolkZppivam, the earliest work on Tamil
grammar now extant, particularises Teva pani as a musical poem
addressed to God in the second person. If a song is sung in praise
of God in the third person, itis then called puranilai valtiu. Vellai
Varanan, the author of the Panniru T irumurai Varalaru finds a
similarity between the v@ram aud T évapant and concludes that the
“Tevaram is so called as it is in similarity with T2uva pani with the
only difference that in the case of the Teévaram it can be addressed
to God both in the second and the third persons whereas in Teva
pani it is only in the second person.?”* So it could be concluded
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that T2vgram means worshipping God by singing musical songs
both in the second and the third persons. In the age of the Cdlas,
when singing of hymns had become an established practice in the
temple and in private, the term has come to mean a private and
personal worship. This usage persisted down the centuries and
in the age of Sivapprakicar, Svaripanandar and Tattuvarayar,
Tevaram meant individual worship or place or idol of worship.
This has further evolved to mean the particular hymns of the
great saints instead of meaning all devotional songs in general. It
should be remembered that Sambandhar calls one of his
hymns va/ip@fu pattu (1.105.11), i.e., ten songs of worship.

1.4 The lay out of the patikams of Sambandhar

The form and the main scheme/pattern of Sambandhar’s
patikams may be studied now. The 384 patikams, which are avai-
lable, are compiled into first three Tirumurais. There are two
methods of grouping them, either pan-wise or talam-wise. The
latter is comparatively of recent development while the former
(pan-murai or pap-wise) is supposed to be the one which Nambi-
yandar Nambi himself followed when he compiled the Tirumurais
with the help of a descendant of Tirunilakanta Yalppanar.

According to the Dharumapura Adinam publication, the
break up of the patikams in Jianasambandhar’s Tevaram (in three
Tirumurais) is as given in the Table.

First Tirumurai (Patikam  1-136) 136 Patikams

Second Tirumurai (Patikam 137-258) 122 .

Third Tirumurai (Patikam 259-383) 125
Total 383

With this, the Tiruvitaivay patikam is added to bring the total to
384. The total number of verses is 4158.



Table Showing the Assignment of Pans to the Patikams
in the Three Tirumurais

§~ Patikam Pan to which Total No.
S Numbers they are Pan No. of
s From - To set Patikams
e
1- 22 Nartaplrai 1 22
‘s 23 - 46 T akkarakam 2 24
5 47 - 62 Palantakkarakam 3 16
ES 63 - 74 T akkest 4 12
-3 75 - 103 Kuyrifici 5 29
N 104-128 Viyalakkurivici 6 25
b 129 - 136 Megarakak Kurifici s 8
(inciuding ¥Ya@lmuri)
136
. 137 - 175 Intalam 8 39
§ 176 -189 Sikamaram 9 14
g 190 - 218 Kantaram 10 29
2 219 - 232 Pivantaikkantaram 11 14
i 233 - 248 Nagtarakam 12 16
249 - 258 Sevvali 13 10
: —_—
122
259 - 282 Kantaraparicamam 14 26
313 & 315
283 - 299 Kollz 15 17
BS 300 only Kollikkauvanam 16 1
5 301- 312 Kausikam 17 14
S 314&375 |
= 316-324 Paiicamam 18 9
325 - 357 Satari 19 33
— 358 - 374 Palampaticuram 20 17
= 376 - 381 Puranirmai 21 6
382 - 383 Aniaiikkurisict 22 2
125

Total No. of pans 22. Grand Total 383

The precise pan for Tiruvitaivay patikam is not identified.
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Thus the patikams are classified into twentytwo pan groups —
each group following the other successively. But in the case of
paitkam No. 313, even though it is set to Kant@rapaiicamam, it falls
between two patikams set to Kausikam. Similarly, patikam No. 315,
though it is set to KantGrapaiicamam, is grouped between two pati-
kams set to Kausikam and Palicamam. So also is the case with
Patikam No. 375 which is grouped between Palampaficuram and
Puranirmai though it is set to Kausikam. Barring these three
instances others are in regular groups. The other details of the
pans are dealt with separately in the fifth chapter. But the
present classification deviates from the system adopted by Cekkilar.
While he ascribes Palampaiicuram to the patikam beginning with
‘Tuhcavaruvar’— (T.J.N. Pu. 1010) now it is given as T akkarakam.

Cekkilar in his Periyapurdnam which is our major and princi-
pal external source sets the paftkam beginning with ‘Tstutaiya
ceviyan® at first and the patikam beginning with ‘Kallurpperumanam’
at the last in the life-history of Tirujiianasambandhar. The same
order is maintained in the present work.

1.4.1 Patikams

Each patikam is a unit of ten hymns with the benedictory
verse at the end as the eleventh. Cekkilar calls it Tirukkaraik-
k@ppu which is a class by itself giving the details such as the name
of the poet, his place, the temple and the benefits that accrue to
those who sing the patikams. That the patikam proper consists of
ten verses is clearly indicated by Cekkilar when he comments on
the Tirukkataikkappu of the first patikam itself by saying that the
saint adorns the patikam with the Tirukkataikkippu after complet-
ing the patikam with ten verses. This sort of singing the benedic-
tory songs are peculiar to Sambandhar and Arurar but not to
Appar (with the exception of the Namasivaya patikam).

Though Arurar also sings the benedictory songs at the end
of his patikams which Cekkilar also calls by the same name, yet
it is Sambandhar’s song that has become unique because its tone,
style and spirit are very much authoritative; as for example,
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‘@nai namate’ (it is my promise), ‘Tirunilakantam’, etc. (2.221.11;
1.116.1 - 10). They are looked upon as a great kappu - raksa (pro-
tection) and hence the name T irukkataikkappu. Sambandhar’s
benedictory songs, over the years, have become so very popular
and influential that his T zvdram itself has come to be called
Tirukkataikkappu.

In an anthology known as the Sivapprakisapperum Tirattu
(1422 A.D.)** the hymns of Sambandhar are mentioned as 7 iruk-
kataikkappu, while the hymns of Appar are referred to as Tevaram
and the hymns of Artrar as Tiruppartu. This practice persisted
as late as 18th century A.D. Citamparasvamikal in his commen-
tary on the Avirsta Untiyar makes the same distinction. Even
common citizens seemed to be so much captivated by the authori-
tative and soothing tone of Sambandhar in ‘@nai namate’ that they
named themselves after the phrase as in ‘@nainamatenra perumal’

(§.1.1. VIII No. 442).

Invariably, there are eleven verses including the tirukkaratk-
kappu in each patikam. That is the general pattern. But there are
some exceptions which only explain the rule. All patikams are
adorned with tirukkataikkappu except the patikams 217, 352 and
382 where the benedictory verses are missing and in the case of
patikams 53, 145 and 232 where the lines are incomplete. . For
patikam 128 — the T iruvelukuyrirukkai — there is no clear-cut

verse. The last lines are only suggestive.

The arrangement of verses and their pattern. One is easily drawn
to attention by the singularly uniform pattern followed in the
patikams. The last three verses preceding tirukkatatkkappu in
almost all the patikams repeat the same three themes regularly.
For anyone who is familiar with Sambandhar’s patikam they do
stand not on mere convention but on a very strong conviction of
the poet. In fact they stand for certain basic truths the message
of which Sambandhar wants to hold out to the world with all the
strength of his conviction and all the force of his power of

expression.

3
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Cekkilar who has great reverence for Sambandhar and
understands his spirit very sincerely is able to grasp the great
message of Sambandhar enshrined in these three verses. The
first one which occurs in the eighth verse of every patikam, is about
the repentance of Ravana for his vain audacity to lift the Mount
Kailasa much to the consternation of the Mother Divine and the
Lord’s ready and instant grace bestowed on him. Cekkilar reads
here a message that if anyone on this earth committing misdeeds
surrenders to the Lord (who has an eye on his forehead), His
magnificent grace will bear with him (T.]J.N. Pu. 77).

The second message enshrined in the ninth verse is as follows:
“Without knowing the fact that Siva bestows His grace only on
those who worship Him, the conceited Visnu and Brahma, with
their erring hearts and taking the forms of a dark animal (swine)
and a bird (swan) fall and fail to achieve (their aim of finding the
feet and crest of the Lord); but finally they attain the grace of
the Lord only through worship’” (T.J.N. Pu. 78). In the 10th verse
Sambandhar asserts that the ways of Camanar and Buddhar (the
Jains and Buddhists) will lead their followers only to infamy and
danger, because they do not seck to escape from the bondage by
realising the ways of the Lord, who is the very ultimate cause of
the Veda (Ibid. 79). From first to last, barring a few instances,
Sambandhar insists on these three messages.

Now the scheme of other verses of the patikams may be taken
up. There are different patterns both in content and form
employed in these seven (or eight or less) verses. Mythological
references, the various exploits and acts of grace of the Lord Siva,
folklore, description of nature in the philosophical background,
its message, portrayal of social, economical and cultural condi-
tions, description of temples and temple worship, the benefits that
accrue on their account, reference to the contemporary, historical
and mythological personages, the hallowed places of Tamil,
Sanskrit, the Vedas, and music, philosophical and religious perspec-
tives and a host of other things are flowing through the verses

as though in a pageantry, not as dumb objects, but with the
accompaniment of mellifluous music.
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Mythology here is not a matter of fancy; it is the creed of a
living faith. All the facts of God are not conceived on the
celestial soil; but they come down to play on the rich land of the
Tamil musical movement. The whole of Tamil land evolves
and blossoms into a Sivaloka. Temples are not brick and mortar.
They are the very life centres which at once grant bread and
clothes as well as salvation. Tamil, Sanskrit, mausic, dance, all
arts and every tree and stone are spiritualised and immortalised.
Tamil and music become the two sides of the same coin. They
breathe divinity, grace, beauty and everlasting bliss. Nature
seems to be a colourful theatre wherein He dances.

NOTES

A general note: The texts of the Téviram hymns that are
referred to in this work are based on the Tevarat T iruppatikasnkal
(from Vol. I to VII) published by Dharumapuram Adinam in the
years 1953, 1954, 1955, 1957, 1961, 1963 and 1964 respectively.
The reference numbers of the hymns are given in a manner as to
indicate the Tirumurai number, the patikam number and then the
individual verse number, eg., 1.4.8 = first Tirumurai, fourth

patikam and the eighth verse.

1. ‘erergismy Gerglenyuir s’ (the utterances of mine are but
the manifestation of His words) - 1.76.1 — 10

9. 1In fact in the Tiruvaymur patikam, Appar makes a direct
reference to Sambandhar. He alludes to the anecdotes at Tiru-
vilimilalai where the Lord bestowed first the inferior coins which
He replaced with genuine ones after Sambandhar’s appeal
(5.50.5). In the subsequent stanza (5.50. 6) he also makes mention,
in no uncertain terms, about the closing of the temple gates at
Tirumaraikkitu by the powerful spell of the Tamil verses sung by
Sambandhar. Moreover, Appar clearly points out that such a
person who has caused the doors of the temple to close, is stand-
ing near him. This is taken as a proof of their contemporaneity.
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SECOND CHAPTER

LIFE OF SAMBANDHAR IN RELATION TO
HIS TEACHINGS

2.1 A biographical sketch

In the history of South Indian Saivism, the life of Saint Tiru-
jhanasambandhar shines as the greatest and brightest landmark.
Cekkilar declares that he has descended on this earth in order to
transform and transmute this world of all living and non-living
things into Godhead." He sings the glorious life of Sambandhar
in 1256 verses out of the total of 4296 verses of his Periyapuranam.
Hence the saying, ‘pillai pati, purGnam pati’ (one half of the purdr_m)n
is on Pillai [Sambandhar] while the other half deals with the rest
of the saints). Sankara praises the wisdom and poetic acumen of
this dravida sisu. Right from Tirunavukkaracar down to modern
poets almost all poets of the Saivite tradition hold him in high
esteem. Nambiyandar and Cekkilar identify him as the son of
God and the later poets worship him as Lord Muruga incarnate.
The life of Sambandhar as it gleams through his own hymns and
as it is depicted by othersis full of God-love, Wisdom, human
sympathy, social uplift, love of nature, music, aesthetic vision,
poetic genius and whatever that stands for divinity and subli-
mity.

Now his life may be taken up for study which will be based
on two methods. Studying his life as narrated by external sources
is the first method. The second method is to examine his life
critically in the light of internal and other evidences.

Appar, Ariirar and Nambiyandar do make references to
Sambandhar. But they are scarce and fragmentary. Itis only
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Cekkilar who deals with Sambandhar’s life very comprehensively
by not only narrating his life proper, but also interpreting, elabor-
ating and commenting on the ideas enshrined in his hymns. As
pointed out earlier, he is not simply carried away by all vagaries
of tradition although he gives due credit to his predecessors. It
has been seen that better reliance can be laid on his work than on
anything else. Hence it is safer to study the life ‘of the saint as
narrated by Cekkilar. However, for want of space, a summary

of Cekkilar’s account alone is given here.

At Cirkdli, in the Cola country, a male child was born to
divapata Irudayar (father) and Bagavati (mother). Their family,
for generations, was noted for their intense devotion to Lord Siva
and commitment to the cause of Saivism. The child grew well
and attained the age of three. Even at that tender age, he was
absorbed in Siva-consciousuess. He very often fell into a sort of
psychological depression due to pangs of separation from Lord
Siva. At times, he used to sob as though he was frightened. One
day his father took him along to a tank for a bathe. He kept him
on the bank and got into the tank to have a dip. While he was
immersed in the water the boy cried out, ‘O! Father! O! Mother!”
Lord Siva of Ténipuram, moved by the loving call of the boy,
appeared before him along with His consort. He caused the
Mother to bestow Her Milk of Wisdom on the boy in a golden
cup and consoled him by wiping the tears from his eyes. The boy
drank the milk of wisdom and instantly became Jianasam-
bandhar (one who has been related to the supreme wisdom or
gnosis). Sivapata Irudayar without knowing what had happened,
saw some drops of milk rolling down from the boy’s mouth. He
grew angry with the boy and asked him who had given him the
milk. Thereupon the boy pointed at the Lord of Tonipuram with
his finger and sang a patikam commencing with, ‘Tatutaiya ceviyan’
in which he had declared, ‘the Lord that has done this unto me is
He.” Though the father did not see God, yet he understood what
had happened. Being overwhelmed with an inexplicable joy, he
took his son to the temple and thence home, when people thronged
to see the boy of wonder. On the following morning Sambandhar
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went to worship the Lord at Tirukkdlakka near Cirkali. There,
the Lord granted him golden cymbals with the ‘Five Letters’
(namasiviya) inscribed on them. During his stay at Cirkali
Sambandhar used to worship the Lord of Tonipuram and occa-
sionally visited the surrounding sacred places like Mahendrap-
palli, Karukavur, Tirumullaivayil, etc., where he sang many
patikams on the Lord.

Sambandhar’s fame and glory spread all over the country.
Nilakantar of the perumpan (musician) community and a great
musical genius called on Sambandhar with his wife, Matanka-
culamani. Sambandhar took the pin couple to the temple and
on the latter’s request, allowed them to be with him for ever sett-
ing his patikams to pans on the »al (lute). Then he visited Tillai
(Cidambaram). One day the Tillai Brahmins appeared before
Sambandhar as the retinue of Siva (Sivagalgas). He showed that
vision to Nilakantar. From Tillai he visited many sacred places
like Erukkttampuliyur, Tirumutukunram, Tankanaimatam of
Pennakatam and Aratturai. At Aratturai Siva appeared in the
dream of the local people and exhorted them to present a palanquin
umbrella and other insignia decorated with pearls to Sambandhar
who was approaching them. They accordingly presented them
to him who accepted them as an act of God’s grace.Sambandhar
after visiting places like Tirunelvennai, Paluvar, Visayamankai,
Tiruvaikavur, Tiruppurampayam, Tiruccéydalir, Tiruppanan-
ta}, Pandanainallir, Omamampuliyur, Valkoliputtur, Katampir,
Naraiytir, Karuppariyalur, etc.; returned to Cirkali, where he
was accorded a warm and tumultuous welcome. C&kkilar at this
juncture mentions two important events; one is that when
Sambandhar returned from the temple he was received by men
and women and that his own mother (inratayar) paid obeisance to
him (iratsici étta). Another event is that Sambandhar entered a
math (matattup pukkar) instead of his parent’s home. These are
important because they explain the position of a preceptor (@cdrya)
which he held. Ashe reached the age of seven by now, his
upanayanam (the ceremony of investiture of the sacred thread)
was celebrated. The famous Paficaksarat tiruppatikam was com-
posed at this juncture,
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Tirunavukkaracar on hearing about the divine boy came to
Cirkali and met him. The two saints spent many days together
singing and praying to God. Then Appar took leave of him and
continued his pilgrimage. It was during this period that
Sambandhar made many innovations in Tamil prosody and
musical forms.

Sambandhar commenced his second pilgrimage accompanied
by his father and the pZn couple. After visiting Kannarkoyil,
Pullirukkuvélar, Ninriy@r, Nitiir, Punkir, Mannippéalikkarai and
other holy places, be reached Tiruvaiyaru from where he visited
the surrounding places. He continued his pilgrimage in the western
direction. At Paccilacciramam he cured the princess of an afflic-
tion called muyalakan ( a sort of epilepsy). In the Ronku country
he also cured the devotees of a fever caused by cold by singing the
Tirunilakantap patikam. After visiting many holy places singing
patikams on the Lord he approached Patticcaram. As he was
suffering from the hot sun the Lord directed Sivaganas to pro-
vide him with pandal decorated with pearls. Then he reached
Tiruvavatuturai. At the request of his aged father he appealed
to the Lord for gold to perform the Vedicrites. A bag of thousand
gold coins was placed on the altar by the grace of God. At
Dharumapuram, the birth-place of Nilakantar, Sambandhar
demonstrated the divinity of his patikams by singing one which
could not be plaved on the ya@! by the Panar.

Then after visiting Nallaru, he reached Cattamankai where
he met his friend and follower, Nilanakkar. At his request,
Nilanakkar gave shelter to the pan couple who were untouchables
at the sacrificial hall.? At the request of Ciruttontar he visited
Tiruccenkattankuti and sang patikams on Ganapaticcuram. At
Tirumarukal he resurrected a dead young man bitten by a snake
on his way and got him married to a damsel. Then he visited
Pukalur where his friend and follower Muruganar received him.
Appar also came and joined them. Sambandhar visited many sur-
rounding places of importance like Ariir, Valivalam, etc. Then he
and Appar together continued their pilgrimage singing patikams at
many places. They met Kunkiliyakkalaya Nayanar at Katavar.

4 .
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The visit to Tiruvilimilalai is very important. It was here where
Sambandhar and Appar mitigated the sufferings of the people

affected by famine, by feeding them with food bought out of the
gold obtained from the Lord of Tiruvilimilalai.

At Tirumaraikkatu the temple gates remained closed fast and
no one could open them. Appar sang a pattkam and the gates
opened of their own accord while Sambandhar caused the closure
of the doors by singing his patikam. At Tiruviymir Sambandhar
saw the Lord in a dancing pose. He showed it to Appar also.
While at Maraikkatu, the messangers came from the Pandiyan
queen, Mankaiyarkkarasi and the prime minister, Kulacciraiyar.
They sought the help of Sambandhar to dispel the evil hold of the
Jains over the king and the country and to reestablish the supre-
macy of Saivism in the Pandiyan country, Sambandhar took
leave of Appar and after visiting a number of holy places on the
way, reached Madurai (Alavay) where he was accorded an affec-
tionate welcome by Kulacciraiyar and the queen. The Jain
ascetics living in the surrounding places like the Anaimimalai
dreamt inauspicious dreams. Being terribly afraid and agitated,
they complained to the king about the visit of Sambandhar. They
somehow got the consent of the king to drive him away by creat-
ing fire out of their mantric power. But they actually set fire to

the abode of Sambandhar in the night. However, by the grace of
God the fire was put out,

He saw through the evil design of the Jains and held that
the king was to blame. = So he, singing a patikam, directed the
fire to get hold of the king in the form of a fever. The king fell
ill. The Jains used all their powers and talents to cure him, but
in vain. The queen and the minister brought in Sambandhar
who had prayed to the Lord of Alavay and obtained His permis-
sion to face the ordeals, thrown by the Jains. It was agreed that
whosocver cured the king, his religion will be embraced by the
king as the true religion. The Jains failed miserably in their
attempts. Sambandhar cured the king of his illness by applying
the holy ash on his person and singing the famous Tiruni prup-
patikam. Then the Jains drew Sambandhar to other forms of
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disputation. Both the parties would inscribe the principle of their
respective religions on palm leaves. They should be thrown into
the fire. Those whose palm leaf was not burnt by the fire were
the winners. Sambandhar agreeing to this, picked up a palm leaf
wherein his patikam on Nallaru was written and chanting another
patikam put the leaf into the fire. The leaf was not burat away,
but remained ever green. But the leal of the Jains was burnt to
ashes. However, they would noteasily give in. They insisted on
another attempt. But this time, Kulacciraiyar got vp and sug-
gested that the vanquished in the dispute must be brought to
hold some accountability. In a fit of rage, and by a slip of their
tongues, the Jains declared that the vanquished, of their own
accord, would get themselves impaled in the stake.

According to the third ordeal, the palm leaves bearing the
religious principles of the two disputants must be put into the
floods of the river Vaigai. It was decided that the victors were
those whose palm leaf swam against the current of the floods.
This time, the Jains took the initiative and put their palm leaf
into the floods which washed away the leaf into the sea. But the
palm leaf of Sambandhar bearing his Tirupp@suram swam against
the current and by the speli of another patikam reached the bank
at a place called Etakam. The Jains, all of them, mounted on
the stake. Sambandhar left the matter to be dealt with by the
king according to the dictates of his jurisprudence. He offered
the sacred holy ash to the king who embraced Saivism and
became an ardent follower of Sambandhar along with his queen
and the minister. After visiting the holy places of the Pandiya
country he returned to Cirkali.

His third and lengthy pilgrimage took him upto Kailatti
(Kalahasti) in the north from where he sang patikams on Ketaram,
Kaildyam, Paruppatam, etc. — the holy places of the northern
country. On his return, he visited the Kapiliccaram at Mayilappir.
Here, Pampavai, daughter of one Sivan€san, a great devotee of
Sambandhar, died of snake-bite. Her father kept her mortal
remains in a pot and awaited the visit of Sambandhar. The latter,
on hearing this, sang his Pumpavaippditu and brought her back to
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life. According to Cekkilar, Sambandhar had reached his six-
teenth year (marriageable age). He gently declined the hand of
Pumpavai offered by her father regarding her as his own daughter.
Then, after visiting a number of places and singing patikams, he
returned to Cirkali. His parents and relatives compelled him to
marry the daughter of Nambandar Nambi of Naliurpperumanam,
Sambandhar at first did not agree to it. They pleaded with him
that he should get married to uphold the Vedic tradition. Then
the marriage was arranged and celebrated at Nallirpperumanam.

But Sambandhar’s spirit which was ripe enough to unite with
the Lord could not be in the fetters of wedlock. He sang his
patikam commencing with ‘kalliirpperumanam vénta’ in which he ex-
pressed his intense longing to unite with the Lord. When he went
to the temple to circuamambulate, the Lord there appeared as a
column of fire giving an opening in the middle. Sambandhar ex-
horted the entire marriage party including his parents, parents-in-
law, Nilanakkar, Nilakantar and Muruganar together with their
consorts to enter into the glow of light to reach the feet of the
Lord. At this juncture he sang the pa@icaksara patikam beginning
with ‘katalzki’ — (3.307). Sambandhar with his bride was the last

to enter. Perhaps, he desired to wait unto the last.

2.2 An analysis of the life of Sambandhar

The name of the Saint is TirujBanasambandhar. But it has
to be examined whether this name is his real (proper) name.
According to Cekkilar, this name is an acquired one after drink-
ing the milk of wisdom given to him by the Mother Divine.?

It is of interest to note that even when Cskkilar gives an

account of the various ceremonial functions including the

nimakaranam (naming the child), nowhere he mentions the real
and proper name of the child. 1In the cases of other Nayanmars,
Cekkilar gives their names as follows: Tirunavukkaracar as Marul
Nikkiyar;* Kannappar as Tinnan;®

Karaikkal Ammaiyar as Punitavatiyar;
Kalarirrarivar as Perumakkotaiyar.®

Artrar as Nambi Arirar;®
"Ciruttontar as Paraficoti;®

8 But in the case of Jiiana-
sambandhar, Cekkilar chooses to call the child not by his proper



LIFE OF SAMBANDHAR 29

name but by the name of the town, viz., Pukalippillaiyar (the child
of Pukali), Cirapurattuc-ciruvar (the young boy of Cirapuram),
Pillaiyar (the child), etc. Even Nambiyandar Nambi gives the
name of the saint as ‘piram@puranakara mannan’, ‘canpaiyar nitan’,
‘kavuniyar tipan,” etc. No proper name is given by him.

Bat Sambandhar calls himself Jianasambandhar, ‘Bandhan’,
‘Kalumala manakar talaivan’, ‘Kavuni’, ‘Cirapura nakar irai’,
‘Kaliyar mannan’, ‘Kalumalaviran’, ‘Ponni nitan’, ‘Pukali
véntan’, ‘Cirapurakkon’. ‘Pukalinakar mannan’, ‘Kavuniyar
kulapati’, ‘Kaliyarkon’, ‘Kalikkavuniyan’, ‘Kali aran’ and so

on. He does not call himself Piliai anywhere in his hymns now
extant. This suggests that his real name was not Pi}lai.

All these names point out that they are derived either from the
episode of milk of wisdom, or from the names of the town Cirkali
and from the name of the sub-caste. They do not appear to
suggest his real name at all. Nor is there any positive and clear
reference to his real name. His real name might have been obliter-
ated because of the popularity of the name Jidnasambandhar
which had come to acquire an element of divinity on account of
its association with the milk of wisdom. As has been pointed out
earlier, Cekkilar has not mentioned his real name as he has done
in the case of others like Appar, Artrar, etc. His omission of the
saint’s real name is not just a matter of chance or slip. So it could
be contended that the name ‘Jianasambandhar’ is onlya deri-
vative name. Sambandhar himself uses this name in his first
patikam in the derivative sense, possibly due to the awareness of
the fact of his enlightenment. That Sambandhar was a native
of Cirkali is borne out by innumerable references in his patikams
as has been cited before.

As for the names of his father and mother Gekkilar gives
Sivapata Irudayar and Bagavatiyar'® respectively. But nowhere
in his hymns Sambandhar gives the names of his parents even
though it is not unusual for the saints to give the names of
their parents, as for example, Arirar calls himself the son of
Cataiyan (cataipan tan kitala1) and son of Gataiyan and Isai Jnani
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(cataiyan isai jAani ciruvaz).'* However, Sambandhar makes re-
ference to his being mounted on his father’s shoulders when he was
going on his pilgrimage to Nanipalli (aftan piyalmel iruntu)
[2.220.11]. He also refers to his father as tataiyar (3.282.2).

That Sambandhar belonged to Kaundinya gsiram is amply
testified by his own references such as kavuniyan jianasambandhan,
kavuni, kavuniyar peruman, kavuniyar kulapati, kavuniyan, etc. The
Brahmins of this Kaundinya clan were one of the early settlers in
Tamilnadu who were steeped in their Vedic learning and culture.
They were also zealous followers of Saivism. In this connection
attention must be drawn to the Tamil Purananiru poem of the
Cankam period in which the poet Avur Milankilar eulogises the
great valour demonstrated by one Kavuniyan Vinnantayan'’s
ancestors in conquering the opponents of Siva and the Vedic
lore.'? According to the colophon of this Puram poem, Kavuniyan
Vinnantadyan was a parppan (a ‘Seer’, hence a brahmin) of
Punicarrur in the Cola country and a kavuniyan (of kaupdizya
gotram). The early commentator of the Puran@niiru who was
anterior to Atiyarkkunallar (12th centuary A.D.),'* comments on
the ‘opponents’ of Siva as people belonging to the extraneous re-
ligions like Buddhism, etc. This explains that the brahmins of the
kaundinya sect were not only followers of Vedic Saivism but also
were its ardent and staunch upholders. One member of this clan,
a kaundinya (Hun-T’ ien) even reached the Indo-Chinese penin-
sula in the early centuries of A.D. and founded the kingdom of
Funan and the first Kaundinya dynasty.'> S. Singaravelu writes:

Filloizat is of the opinion that though the kaundinya gotra
(or sect) was of north Indian origin, the members of the
sect or clan had played an important role in upholding
Saivism in South India. It is also significant that the
Kaundinyan of the G5la country and the Kaundinyan
of the Funan Kingdom were both keenly interested in
safeguarding Saivism at about the same historical period

and also that they both claimed descent from the same
ancestry.'®

Cekkilar’s account that Sivapata Irudayar performed intense
worship for begetting a child to uphold the Vedic lore and
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Saivism against the onslaught of Jains’ overriding influence fits in
very will with the traits of people belonging to the Kaundinya
gotra.

According to Cekkilar the first and foremost incident of
significance in the life of Sambandhar is the milk of wisdom epi-
sode. It is most likely that Sambandhar alludes to this incident
in his Tirukkalumalam patikam, in verse No. 2. According to
Cekkilar, Sambandhar sings this patikam at Madurai when his
father calls on him from Cirkdli. On seeing his father he was
reminded of the great act of grace of his divine Parents. One
could easily feel his reminiscent mood and outburst of feelings in
this pattkam:

“When my father was angry with me, saying that the food
(milk) in the flower-like golden cup is not worth, He (the Lord
came and) mastered me; He wears the ear-ring suitably in His
ear. Does the great One dwell at the prosperous city of Kalumalam
together with her (His consort) who is youthfully innocent?”
(3.282.2).*

In the above passage one could possibly find the allusion.
'That he was just a child at the time of the event is also very much
evident from this allusion. There is likely to be another reference
in the first patikam itself provided the interpretation is acceptable.
It occurs in the first two lines of the eleventh verse of the first
patikam (1.1.11) which may be presently examined. At the outset,
it should be remembered that this patikam is in the form of the
outpourings of a lady-love captivated by the charms of the Lord
and that Sambandhar is said to have attained his enlightenment
on the banks of the sacred tank. With this background the inter-
pretation may be easily understood in contra-distinction to the
ordinary meaning of the verse which is as follows:

«The Lord whn is capable of showing (to us the) ways of
salvation is pleased to dwell at Piramapuram where the sprawling
tank with blossoming lotuses, of the sage (Brahma) who is well
versed in the scripture, is situated.”
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It could also be interpreted on the following lines:

“The Lord (who is) the sage well versed in the scripture
(marai valla muni) and capable of showing ways to attain salvation
has exposed the secret of my love affair (alar meya) on the banks
of the extensive tank.” The term ‘muni’ (the sage) refers to Siva
and not to Brahmad. The meaning here is that the Lord has
enslaved him on the banks of the tank. To describe Lord Siva
as a sage well versed in the Vedas is not unusual to Sambandhar;

' ‘patal marai vallan’ (One who is well versed in the musical Veda)
(1.46.3), ‘vetaikal véru veru terittavan’ (one who has expounded
different Vedas) (1.113.11), ‘marai patum parama p5gi’ (a supreme
Yogi who sings the Vedas) (1.119.3), ‘vetam virittu otuvar’ (one who
could elaborate the Vedas) (3.288.4) are a few examples which
may be cited in support of the above contention that the term
munt (sage) refers to Siva. The interpretation of the word ‘alar’
in the sense of public exposure of love affairs, especially in this
context, fits in very well.

Sambandhar refers in the patikam to his enlightenment on
the banks of the tank at Piramdpuram. Nambi Arurar vouches
for the truth of this great incident in his Tirunanipalli patikam
(7.97.9). He says that the Lord has graciously granted enlighten-
ment to the great Jhanasambandhar the other day, at the
blemishless Kali (wnamil kali tennul uyar jhanasambandhark kanru
JjR@nam arul purintan).

The second important event in Sambandhar’s life is his
obtaining the golden cymbals at Tirukkslakka. As per Cekkilar’s
version, Sambandhar obtains the cymbal as soon as he has sung
the first verse and that he completes the patikam with tirukkataik-
kappu keeping time with the cymbals. But there is no reference to
it in the patikam at all, either implicit or explicit. However,
Nambi Arurar who is (chronologically) very close to Sambandhar,
affirms that the cymbals were presented to him in the presence of

the people of the world ( JRanasambandharukkuy  ulakavar mun
tZlam intavan — 7.62.8).
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The third important event was that which occurred at
Paccilacciramam. At the request of the Malava king he cured
the princess who was afflicted with an ailment called muyalakan.
The patikam concerned appears to be in the form of a foster
mother’s words pleading whether it is proper for the Lord to cause
misery to the girl. There is a tendency to feel that the whole
tradition of this story had evolved out of this theme. But Sam-
bandhar has so many songs of love theme to his credit, and except
the Tirumarukal patikam all others are not associated with any
tradition. But in the case of the patikams on Piaccilacciraimam
and Tirumarukal alone, the stories had evolved. And they are
supported by no less personages than Nambiyandar, Cekkilar,
Uyyavanta Tevar of the Tirukkalirruppatiyar and so on. Even
the words employed in the two patikams such as ‘mayal ceyvatc ivar
manpe’ (1.44.1), (Isit His greatness that He allures or confuses
her?) and ‘takumé ival wlmelive’ (2.154.11) (Does her suffering
bring credit to you?) are suggestive enough. So there is nothing
to gain in suspecting the bonafides and authenticity of the tradi-
tions, especially in these two cases.

At Tiruccenkunrur Sambandhar cured the local people and
devotees when they were laid up with severe fever, by invoking
the name of the Lord Tiruni/akantam. The tone and contents of
the patikam of Tiruccenkunrir are quite in agreement with this

tradition.

The next important event occurs at Tiruvavatuturai. Siva-
pata Irudayar wanted to go back to Cirkali to perform the yzga
(sacrifice) for which he required money from Sambandhar. But
where could Sambandhar go for money? He went to the temple and
sang a patikam beginning with ‘itarinum talarinum’. In the append-
ing two lines of each verse (Nalafimelvaippu) he says, “O! Aran
of Avatuturai, if you donot give me anything (money) is it your
kind grace? Is it how you master me?”’ (3.262.1-10). In the
tirukkagaikkappu he calls his patikam ‘vilaiyutai aruntamil malai’
— a garland of Tamil verses which has fetched him a price. Pos-
sibly he means here that he has obtained the gold from the Lord
after singing this patikam. Apart from Nambiyandar Nambi and

5
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Cekkilar, even Tirundvukkaracar makes a clear reference to this
great incident in his patikam (4.56.1) as ‘kalumala trarkku aimpon,
ayiram kotuppdr pclum avatuturai arane’ (Is it that the Lord of

Avatuturai would give a thousand gold (coins) to the man of
Kalumalam?).

Sambandhar sang a patikem at Dharumapuram to which the
pan, »a[muri is ascribed. According to the Arumpatavurai of the
SilappatikGram, muri is a kind of metre in which the same line in a
musical composition undergoes a sudden twist both in word arran-
gement and musical notation.'® Possibly, this pan could not be
played on yal. Hence the name y3/ muri. That it is a kind of pan
has been made clear by Nambiyandar Nambi when he enumerates
the type of patikams sung by Sambandhar.!® From these points
it could be gathered that @l muri is a type of pan which could
not be easily played on y3/. Obviously this might have given
rise to the tradition that this pan when sung by Sambandhar has
provoked the p@nar to break his &/ and other related details. But

the tradition supported by Nambiyandar and Cekkilar is unassail-
able.

Apart from Cékki]ar, Nambiyandar Nambi in his 4/ufaiya-
pillaiyar TiruvantGti (verse 71) mentions that Sambandhar was
very friendly with Nilanakkar and Muruganayanar (nilanakkark-
kum pukalur murugarkkum tolanai). Sambandhar’s patikams on
Tiruccattamankai (3.316.2,11) and Pukaltir (2.228.3,5) attest to
the same. Nambiyandar also mentions his warm friendship with
Ciruttontar in the A/futatyapillaiyar  Tiruvulamalai (73-74).
Cekkilar gives a full account of it and it has been confirmed by

Sambandhar’s  pattkams on  Tiruccenkdttankuti (3.321.1-9;
1.61.10).

Another important event took place at Vilimilalat. The gold
coin that Sambandhar obtained daily from the Lord was an old
one (palankacu) (5.50.7) which was rusty (karaikol kacu) (1.92.2),
not perhaps very much in currency. That was why the shopkeep-
ers demanded a discount (vafram) and hence the delay in feeding
the poor. That Sambandhar appealed to the Lord again for get-
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ting the genuine coins so that the feeding could be made in time
has been borne out by Sambandhar’s Tiruvirukkukkural (1.91.1,2)
in which he requests the Lord, ““Blemishless Lord of Milalai! grant
me the (good) coins so as to get rid of the rusty coins’ (2aci ¢irave
kacu nalkuvir masin milalaiyir). When the feeding at the proper
time was affected it must have caused a sense of uneasiness in his
mind. That is why he says ‘esal illaiye’ (If he gets good coins
then there is no room for ill-talk), ‘cankai tavirmine’ (Remove the
doubt in the minds of the people), ‘karakaitavirmine’ (Remove
the evil) (1.92.8). As pointed out earlier, Appar vouches for this
incident in his Vaymiur patikam (5.50.7) —- “‘patipperra paricil
palankdsu, vati vattam tirppar’ (He used to remove the fading (of
Sambandhar’s mind) which was due to his getting the old coins

as his prize from the Lord).

Nambi Artrar also alludes to thisevent in his Tiruvilimiialai
patikam (7.88 8) — ‘vilimilalai iruntu nir tamilstu isai ke tkum iccaiyal
kacu nittam nalkinir’ (Dwelling at Vilimilalai you granted coin
daily on account of the desire of listening to Tamil with music).
An eventful incident ecccurred at Maraikkatu. According to
Cskkilar, Sambandhar closed the gates of the temple already
opened by Appar at the latter’s request. The first verse of the
patikam on Tirumaraikkatu (2.173.1) gives a clue to this incident
as follows: ‘O the hero of Maraikkatu which is encompassed by
the honey-yielding groves and wherein the fourfold Vedassing your
glory and worship you, please answer this question of mine as I
intend to have the doors closed” (katavam tirukkappukko!lus karut-
tale).

As mentioned earlier, it has been corroborated by Appar in
his Tiruvaymur patikam (5.50.8) where he mentions that he
(Sambandhar) had closed the doors by singing his chaste Tamil
song with all its powerful spell (centamil uraippuppati ataippittary.
Nambiyandar Nambi also mentions this incident in his Alutaiya-
pillaiyar Tiruvaniati (91) as ‘atailtatu mamaraikkitartanksyir-kata-
vinai’ (the doors that he closed are of the terple of Maraikkatar).

As per Cekkilar’s account, Appar on the night of this
incident was exhorted by the Lord of Tiruvaymir who appeared
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in his dream to follow him to that place. When he followed Him,
He suddenly disappeared on the way which annoyed Appar very
much. Sambandhar on hearing about Appar’s departure fol-
lowed him to Tiruvaymur. On the way he met Appar. The
Lord of Vaymir appeared before his eyes in His dancing pose.
Sambandhar not only saw this great vision but also showed it to
Appar (TNA. Pu. 281).

That the Lord of Vaymur appeared in the mind of Appar
and exhorted him to follow Him, that He disappeared in the
midway much to the remorse of Appar and that Appar made a
reference to Sambandhar as standing yonder to him are the facts
affirmed by Appar in his Vaymir patikam (5.50).

In the Vaymur patikam (2.247) of Sambandhar there is a
perplexing expression occurring in the last line of every verse but
the tirukkataikkappu. ‘Ivar@nir’ is that expression. There are two
interpretations. According to the first one, the phrase can be
split as tvar + @l 4 nir. Itis said that ivar (him) denotes Appar,
‘al’ means ‘to enslave’, while ‘nir’ is nirmai — of disposition. Thus
the whole expression may be taken to mean this: ‘““He who is of
the disposition of enslaving ‘him’.”” In the second interpretation
the expression is split into ivar 4 anir. It is said that ‘Gnir’ is the
contracted form of kanir (look). It is believed that Sambandhar
is asking Appar to see the dance of the Lord. If this view is
accepted then it could be contended as Sambandhar’s reference
to Appar and therefore an allusion to the incident.

The life of Sambandhar in its Madurai setting throws a great

deal of light on the personality and philosophy of the saint and,
therefore, is worthy of consideration.

According to Cekkilar, when Sambandhar and Appar were
camping at Tirumaraikkatu, messengers from the Pandiyan queen
and the prime minister came requesting him to visit Madurai in
order to set things right there. When he readily offered to go,
Appar dissuaded him not to go there as the planetary conditions
were not favourable to him. But Sambandhar insisted on his
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departure saying that all planets would be good to the servants of
God. The patikam commencing with ‘veyuru t5/i paikan’ (2.221.1)
quoted by C8kkilar to explain this context, conveys the meaning.

That Sambandhar was already posted with information
about Mankaiyarkkarasi and Kulaccirai and their supreme
devotion could be easily discerned from the patikam beginning
with ‘mankaiyarkkarasi’ which he sings as he approaches Madurai
exclaiming, “Is this that which is Alavay (another name to
Madurai)”’ (@lavay dvatum ituve — 3.378.1). It perhaps gives the
clue that Sambandhar visits Madurai at the request of the queen.
The main mission of his visit to Madurai was to quell the malig-
nant influence of the Jain monks on the king and the society by
vanquishing them at the disputation and to uphold the supremacy
of Siva and the Vedic order. Before he sets out for Madurai he
declares his supreme confidence in the efficacy of the holy ash
which would stand him in good stead in his proposed confronta-
tion with the jains and buddhists (puttarotamanai vattl alivikkum
annal tiruniru cemmaititame — 2.221.10).  Again at Madurai
Sambandhar stresses this point. He prays to the Lord of Alavay
to indicate His grace and consent and to permit him to vanquish,
in the disputation, the baseless amanar and terar who were loafing
about scorning the Vedic scarifice (véda veélvivai nintanai ceytulal
atamilli amanotu terarai vatil veiralikkattiruvullame — 3.366.1). He
also seeks His grace to combat and conquer in the disputation the
amanar who do not intentionally perform the sacrifice (vé@fiu ve vt
ceyya kaiyarai Gpii oitu ceyyattiruvullame — 3.305.1). He also
sincerely expresses his desire, “O! the Primordial Principle who
dwell in the southern Alaviy, let your glory alone flourish on the
earth” (Falam nin pukaie mika veéntum te: @lavayil uraiyum em
atiye — 3.366. 1-10).

Cekkilar narrates that on the first night of Sambandhar’s
stay at Madurai the amanar, with the consent of the king, set fire
to his abode. This was attested by Sambandhar himself in his
patikam (3.309) beginning with ‘ceypaze’. In all the ten verses of
this patikam he mentions ‘amanar koluouii cutar’ (the fire set by the
Jain ascetics). He feels that the king is to blame and directs the
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fire to get hold of him: ‘“Let the fire set by the amarar get hold
of the Pandiyan mildly’ (amanar koluvuii cutar paiyave cenru pandi-
yarkku akave — 3.309.1). This he repeats in the ten verses of
the patikam and he refers to this in the iirukkataikkappu also —
veppam tennavan mel ura — to make the heat get hold of the
southern king.

The fire did catch hold of the king and consequently he
suffered from a high fever. Sambandhar describes this as the evil
disease which caught hold over the person of the southern king
(tennan utalurra tippiniyayina — 2.202.11). In the same verse we
find a reference to the act of his curing the king by applying the
holy ash over his body. According to Sambandhar, the amanors
and others were simply struck with wonder at this sight (kunri-
katkkaiyarkalotu cakkiyar kiittamun kugak kantikaippippatu niru —
2.202.10). He also mentions in another patikam — the Alavay
T iruviyamakam (3.373.6)— that the Lord had saved the sacred and
auspicious ornament {mankala ani) of the queen of the southern
king (tennavan tévikku aniyaiye mella nalkiya) — meaning thereby
that the Lord has saved the king’s life when illness was inflicted

upon him.

We learn from his patikam (3.297) that the amanar (perhaps in
large numbers)®® hailing from many places right from the Anai-
mamalai’* confronted him in the disputation, that he was shouted
at by them in a deplorable slang of pakatam (Prakrit), that they
disrespected the (native) poets and that all of these misdeeds were
committed in the presence of the king (teznavan). He also gives
a list of the names of the amanars in two groups, ¢ena group and
nanti group. Candu Ceénan, Intu Cenan, Taruma Genan, Kantu
Cénan, Kanaka Cénan in the Cena group, and Kanaka Nanti,
Putpa Nanti, Pavana Nanti, Kumanamacunaka Nanti, Kunaka
Nanti and Tivana Nanti and other Nantis (anakam nantiyar) ir_l the

nanti group. Nambi Artrar also mentions these groups (namana-
nantiyum karuma viranum taruma cenaqaum — 7.33.9).

The next ordeal of disputation was that the disputants must

prove their respective truth through fire (anal vatam . The palm
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leaf on which Sambandhar’s patikam on Nallaru beginning with
‘pskamdrtta’ was written, was put into the fire, but it remained not
only unburnt but ever green too. When the leaf was put into the
fire, Sambandhar sang a patikam commencing with ‘taliri/a valaroli’
(3.345.1). 'This patikam throws light on three important points:
(i) that the leaf put into the fire was the one containing patikam
commencing with pékamartta; (ii) that the leaf was put into the
fire before the king; and (iii) that the leaf was not affected by the
fire. “‘Because the name of the Lord of Nallaru is associated
with the tender, radiant and cool bosom of the daughter of the
Mountain who bestows her elegant beauty on the things of the
world, even if we put this (leaf) into the fire it will not be
damaged.”” This is the general meaning of each verse of the
patikam. The tirukkataikkappu says that the leaf was put into the
fire before the king (korravan etiritai).

Coming to the third disputation on the floods (punal vatam),
Sambandhar’s patikams bear sufficient testimony to the event that
the leaf bearing his Tiruppdsuram commencing with ‘va1ka antapar’
swam against the floods. In the eleventh verse of the Tiruppasuram
he says that right in front of those (the Jains), who have failed to
realise the truth, in spite of the opportunity given to them by Lord
Siva, who had constituted the Tamil Academy (casikam) at
Madurai, the palm leaf, without any support, darts against the
clear water current (3.312.11). He also confirms this statement
in another patikam on Kalumalam. There he says that He had
caused the leaves on which the patikam was written to swim
against the river before the royal court of the king of Madurai
(maturai mannavaiyetire patikama telutilai yavaiyetire, varunatiyitai
micai, varukarane — 3.371.12).

When Sambandhar sang another patikam, the leaf (etu) was
said to have halted at a place known as ‘Tiruvétakam. In the
patikam beginning with ‘vanniyum mattamum’ there is a reference to
it, ‘2fu cenru anaitaru gtakam’ (&takam where the efu — palm leaf
— reached ashore — 3.290.11).

That the amanars were completely vanquished in all the dis-
putations has been asserted by Sambandhar in many instances,
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e.g., that you have ruined the ¢2rars and amanars (téraman citaivu
ceytire — 3.353.10), that you have destroyed the buddhars along
with the amanpars (puttarotu aman alittire — 3.356.10), that you
have frowned upon the amanar and térar (kattaman teraraikkayntire
— 3.357.10). That the Lord had graciously helped Sambandhar
in his encounter with the amanar and that He was clever to expose
the evil designs of the amanar have been explicitly expressed by
Sambandhar in his Tiruviyamakam of Tiruvilimilalai (3.374.10).

According to Cekkilar, “all the amanars, eight thousand in
number (TJN. Pu. 855), after getting vanquished at the ordeals,
faced execution by the king on their own earlier commitment and
terms. Nambiyandar and a host of others except Cékkilar credit
Sambandhar with the responsibility of putting the amanars in the
stakes.  But there is no reference at all in Sambandhar’s hymns
now extant. The whole issue has been extensively dealt with in
the fifth chapter {5.6).

On his return from the Pandinadu, Sambandhar desired to
reach Kollamputir which was on the other side of a river. It
was in full spate and nobody was available to ferry the boat ac-
ross the river. But Sambandhar and others boarded the boat and
he sang a patikam beginning with ‘koftame kamalum’. Thereupon,
by the grace of God the boat floated self-propelled and crossed
the river to reach Kollamputur. In this pattkam on Kollampiitur
(3.264) he mentions in each verse ‘cella vuntuka’ (propel yourself
to move on); and in the sixth verse he clearly states ‘Gfam vantu
anai tarum kollamplitar’ (Kollamputir where the boat comes to
reach the shore).

In the Pumpavai episode, Cekkilar narrates the interesting
story. PUmpavai was the young daughter of Sivangsar, a mer-
chant of Mayilappiir. He dedicated her in the name of Jnana-
sambandhar even as a very young girl.  She died of snake-bite
and her ashes and bones were kept in a pot as a holy trust to be
handed over to Sambandhar. When the latter visited Mayilappir
he asked Sivanésar to bring and keep the pot in front of the
temple. Sambandhar in the presence of all including the amanar
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and buddhar sang a patikam beginning with ‘maftitia punnaiyan
kdnal matamayilai’ (2.183.1 - 10). Each verse in the patikam ends
with ‘potiys pumpavay?’ (Do you go away Pumpavai?). Samban-
dhar calls it ‘jiiGnasambandhar nalam pukainta pattu’ (The ten
songs in which Jianasambandhar has praised the physical beauty
of Pimpavai). According to C&kkilar, as Sambandhar went on
singing, for each verse each part of Pumpavai developed and when
he concluded the whole patikam the girl came out of the pot com-
pletely resurrected. So the expression ‘nalam pukainta patty’ has

got some significance in this light.

The great event at Nallarpperumanam according to Cekkilar
and Nambiyandar marks the last but not the least phase of the life
of Sambandhar. From his hymns we learn that Sambandhar was
well aware of his spiritual maturity and his deep longing to unite
with the Lord. He was all sympathy and merciful towards all
beings including those who differed from him, but his very being
had been in constant pursuit of God. He had attained detach-
ment from all earthly profits. He says that he had given up
attachment to all that would give (earthly) profits and pleasures
(palavum payan ullana parrum olintom — 1.31.6).

The family bondage with wife, children and relatives is to
him nothing but a sea of ignorance. Even in the past (probably
he refers to his previous births) he could not lead a life of that
sort. Being tempered by the agony of suffering, he had (at last)
found out His name and his mind was in lasting love (with Him)
(pentir makkal curram ennum petaipperunkatalai, vintu pante vala
matten vitarai noy naliyakkajtu kante wiran namam katalikkiira-
tullam — 1.50.3). God Satkara alone is his mother as well as
father (tayum niye tantai niye caitkarane — v 7). He questions the
Lord what is it that undermines Him if He releases him from the
bondage of the body (pinippatum utampu vittu irakkumdru katti-
naykku tlukku kinratennaiye — 2.234.5).

These are a few of the many references which will give us an
idea of Sambandhar’s spiritual maturity and his soul’s longing to
unite with God. That is why he at first protests, according to

6
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Cekkilar, to get into wedlock and finally agrees to the proposal in
order to uphold the Vedic traditions and injunctions.

His patikam on Nallarpperumanam (3.383) is very crucial for
many reasons. In the first line itself he shows his mind in un-
mistakable terms. ‘kpallurp perumanam vénta’ — that I do not want
this marriage ritual of placing the foot of the bride on the mortar
stone. He feels that he has reached a stage wherein all worldly
relationships and formalities that separate him from his Lord are
worthless.  Hence he questions the Lord whether all his feelings
expressed in his songs on sacred places right from Kalumalam are
not truthful enough. Are they all falsehood and pretensions?
(katumalam pallurpperumanam pattu meyyayitila?).

He idealises even bloga into yoga and visualises his Lord’s pre-
minence in that aspect saying that the Lord while enjoying the

fruits of life, at once performs the yoga as well (bogattan ysgattaiye
purintgne).

He is getting increasingly impatient to commingle with the
Lord. He cries out, ‘O! you who have entered and remained at
Perumanam! you graciously grant us the way out (for salvation)’
(perumanam pukkiruntir emaippokkarulire).

Cekkilar says that on his request there arises a column of
lustrous light with an opening in the middle. Sambandhar asks
those who have come to attend his wedding to enter the glow to
gain salvation here and now. In the verse ten, he invites all those
who are perplexed and confused by listening to the (words of)
ignorance uttered by amanars and cakkiyars, to worship the feet of
the Lord of the Fedas who is pleased to dwell at Nallurpperu-

manam. He also assures them that the salvation could be easily
attained thereby( vammiia...vitu elitame).

In the heights of his heavenly soaring mood there is no wonder
that he does not refer to the person whom he is married to and
other particulars; nor dees Cekkilar or Nambiyandar mention her

name. Butwe learn from inscriptions that her name was Cokkiyar.
Her name is also mentioned as Tsitirg Dburani.®?
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Before concluding this chapter, the span of Sambandhar’s life
may be examined. That Jianasambandhar attained enlighten-
ment at a tender age (three years according to Cgkkilar,?® ‘kufici
kiitapparuvattu’—at the age in which the locks of hair are too short
to be tied into a tuft—Nambiyandar)** has been borne out by his
own words (3.282.2). After his upanayanam at the age of seven, he
undertakes his second tour in which his encounter with amanar,
takes place at Madurai. At this time also he was quite a boy. When
a large number of amanars confronted the young saint, Mankai-
yarkkaraciyar felt a bit diffident, for he was too young to face the
robust amanars in their full strength. Sensing her natural anxiety,
Sambandhar allayed her fears saying, ““Lady of deer like eyes! the
great queen of Valuti (the Pangdiya)! listen to me! Do not be
overcome with pity thinking that I am only a b2las (a boy) with
milky mouth’ (3 297.1).

This is an iafallible proof for us to conclude that he was quite
a boy at that time. Considering the long distance he has covered
in his second pilgrimage and his Jong sojourn at places like Vili-
milalai, etc., he should have spent at least four vears after he
undertook this trip soon after his upanayanam (at the age of seven).
So his age could be approximately eleven years when he was at
Madurai. Afterwards he returned to Cirkali, stayed there for a
sufficient length of time and undertook his third pilgrimage upto
Kalatti in thenorth. While coming back he visited Tiruvorriyar
and Mayilai. C&kkilar states here that he has attained the age of
sixteen (punniyappatiraraniu).® Oaly a few months could have
elapsed when his marriage was arranged. Nambiyandar also
affirms that Sambandhar attained the feet of his divine Father
when his relatives arranged his wedding at Perumanam.®®

According to Tamil tradition, the age of sixteen is the marri-
ageable age for a male. > May be, because of this that Cekkilar
fixes his age at sixteen. There is no account of his life after the
incident at Nallurpperumanam. So it could be concluded that
Jfianasambandhar must have attained his mukti while he was

quite a young saint.
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THIRD CHAPTER

THE PHILOSOPHY OF SAMBANDHAR

3.1 The main philosophical problems

Tirujidnasambandhar is primarily a saint-poet who has reali-
sed Godhead and experienced Bliss. Being a poet par excellence steep-
ed in a high degree of music-sense, his experience of the blissful
Beauty surges forth through the channels of the language of
poetry and music charged with the finest sense of love but temper-
ed with the highest state of enlightenment. Even though he is not
a system-builder, one can discern philosophy gleaning through
his hymns as the fragrance effuses from flowers.

The endeavour of the present writer is to weave his philoso-
phy from out of his hymns. In doing so, great caution is applied
against any temptation or tendency to confine him to any parti-
cular school of thought or metaphysical theory, though there may
be reasons for doing so.

From the earliest times, his hymns have been esteemed as the
Tamill Veda.' Many a time Cekkilar calls them ‘elutu mamarai’ (the
great written Vedas, as contrasted to the Vedas which are unwrit-
ten). Nambiyandar also praises him as one who has expounded the
Vedic rites and the Agamic rules of many Vedic scholars and
the whole of the Vedic injunctions (pan maraiyor ceytolilum parama
$tvdgama vitiyum nZnmaraiyin viti mulutum oltviari navinranaiye).?
Sambandhar also styles his hymns as ‘maraiyilanku Tami]’ (Tamil
glowing with ‘Vedic truth (1.61.11), ‘maraimali Tamii’ (Tamil
steeped in the Vedas 1.124.11), ‘marai valarum Tami” (Tamil
wherein the Vedas flourish—2.203.11), ‘Tamilkkilavi’ (Tami]
Veda — kilavi = Veda — 3.337.17) '
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Just as the Upanisads are the basis for the Veddnta and are
capable of interpretations by a number of schools of thought,
Sambandhar’s hymns are the basis for not only Saiva Siddhénta
but also for other systems drawing on them for their elucidation.
V.A. Devasenapathi says, “They arc pure gold. Even as different
ornaments can be made from gold, different patterns of thought
may be fashioned out of their (¢he hymnists) songs.””® So it is pro-
posed here to lay bare all that he has said in his hymns about
important philosophical probiems and try to formulate his philoso-
phy in its own light.

According to Sambandhar the world exists. The world —
the universe — is nature. But the universe does not exhaust
nature. Nature is wider and wider and yet consists of the minutest
things. It is the macrocosm as well as the microcosm.

There is a subject — a soul — which is aware of and experi-
ences this world, nature. But nature as well as soul cannot act
on their own. Thereisa common basis which is the supreme In-
telligence and supreme Power. In Sambandhar’s thought, nature,
soul and the supreme Intelligence or God are the fundamental
principles which are to be studied as philosophical problems.

3.2 Nature

Nature is prakrti or m@ya@ or mayai or pasam. As this is being
experienced, there is one thing which experiences it. That which
experiences an object is the subject or soul or G@tman or upir. There
is no experience without subject-object relationship. Nature is
also called matter or world by Westerners. But it is more than
matter. It includes mind and the individualising ego — aharnkara.
Soul or @tman is pure intelligence or knowledge which is above
matter. Both matter and soul are dependent on Paramatman, the

supreme Soul.

Philosophies differ from one another in interpreting the rela-
tionship between nature, soul and God. But all mystics of the
world experience the bliss of God through nature. For them,
nature is not opposed to God, but is the very form of God.
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When Kl_lt,il, the great Vaisnavite Saint-Poetess went to the
garden to pluck flowers for the Lord, she saw the beautiful radi-
ance of His person glittering on the petals of lowers. She exclaims,
‘karuvilai on malarkal kayd malarkal tirumal wru oli kattukinpir’*
(O! radiant flowers of karuvilai and k@y@ — memecylon tinctorium —
you reveal the lustre of the person of Tirumal). She lovingly treats
the flowers like mullai (jasmine) as her lady-friends (mullaippiratti,
kovai manarii).® The Tamil geniusis already adapted to hold
nature as a colourful part of existence. In the Carkam classic,
Narrinat (172), a purnai plant is endeared as daughter and sister
by a mother and daughter respectively. Nature plays a very
important role in the human love-drama in the Tamil classics.

The ancient Tamils had experienced mystical delight because
of their association with nature. God is not only Lover par exce-
llence but He is infinite Beauty. Nature is the reflection of His
divine beauty. It is the great Beauty unwrought by any (human)
hand (kai punaintu ivarr-@kkavin peru vazappu).® God dwelis in
every point of space, which emits lustre of beauty. The Tirumuru-
karruppatai, an ancient classic of the Carnkam age, enumerates the
abodes of Muruga (the god of beauty according to the Tamils) as
forests (k3fu), grove (£2), theislet of river of natural beauty (kavin-
perun turutti), river (Zru), ponds (ku_lam), numerous hamlets (ve rupal
vaippu), the junction of four ways (catukkam), the junction of two
ways (canti), the village common place (manram), the village
common place where a shady treestands (pofiyil) and the place
where the stem in which the divinity is enshrined stands (kantutai
nilai).”

Every ancient temple of Tamil Nadu has it own distinguished
tree as its sthala vrksam. These trees suggest that they were the
original places of worship, in close association with which the
temples sprang up subsequently. Some temples are named after the
trees, e.g., Patirippuliyir, Paifiili, Itaimarutu, Kurralam, Maru-
kal, etc. Many temples bear the names of natural objects as their
suffixes. For example, Alankdtu, Verkatu, Venkatu, Maraikkatu,
(katu = forest); Kolakka, Kotika, Anaikka (ka — grove); Turutti,
Pinturutti (turutti = river islet); Aiyaru, Nallaru, Kattaru,
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(aru = river); Avatuturai, Penuperunturai, Corrutturai, Kuran-
katuturai, Mayilatuturai (turai = a ford), etc.

Nature, thus, plays a very important rolein the mundane and
religious life of the people. So there is no wonder that the hym-
nists, especially Sambandhar, who is steeped in the Tamil tradi-
tion and calls himself ‘tamil jfianasambandhan’ and ‘tami! viraka:’
(an exponent of Tamil), follow this age-long tradition of treating
nature as an integral part of human existence and as the most
enchanting medium through which the highest ideal of man-God
experience is realised here and now. However, nature mysticism
should not be confounded with pantheistm. It is the cosmic cons-
ciousness which is due to the experience of the cosmos in its entirety,
and not as an arithmetical totality of all objects of the cosmos.

Sambandhar is a great nature mystic. His hymns abound in
the description of nature — its cities, towns, mountains, etc.
Temples are the life centres of religion. For him the temples are
not merely the isolated places of worship. They organically include
the entire backdrop of nature with all its living and non-living
objects — towns, rivers, ponds, the mountains, plants, animals,
birds, stars, the moon, the sun, the hubbub of human existence
with all its religious and mundane activities, and so on. One is
struck with wonder at the extraordinary importance that
Sambandhar attaches to the description of nature in his hymns.
He intuits divinity and love from every object that is associated
with temples. Worship of temple is worship of God. Worship of
temple consists of experiencing the thrill of nature which is but
the manifestation of God, who manifests Himself for the evolution
of souls. To him, worshipping the very place where the temple of
the Lord is situated is as good as worshipping the Lord. That is
why he exhorts the people to ““worship Tankanaimatam’ (¢7ikd:-
aimatam toluminkal — 1.59.1-10); “to constantly utter the great
names of the places of the One who wears the crescent” (pitarrayp
pirai cutitan peritame —2.175.1); and so on.

Whenever he visits a holy place, it is nature which greets him
first reminding him of the immanence of the Lord. To cite a few

7
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examples: “Karukavir is a holy place which emits the fragrance
of sweet-smelling jasmine and wherein dwells my Father whose
complexion is like that of the glowing fire’’ (kanta mauval kamalum
karuk@ovlir entaivannpam eriyum eri vanname — 3.304.7).

“O! yonder is Itaimarutu. There the bees after visiting the
fields enter and gather at the great and sweet-smelling grove
humming delightful music. The Lord after baving His bathe
becomes handsome and dwells there’” (1.32.3).

When one reads Sambandhar’s description of nature, the
objects of nature do not appear as simple objects but do appeal
to one’s finest sensitivity as true and living expressions of the
immanence of God, His love and beauty. We can understand
how far Sarqbandhar’s mind has been absorbed in nature, how
far he has been lost in the rapture and ecstasy of nature’s beauty
and love, and how much he has been sincere in giving expressions
to this sense of thrill and mvstic experience. In short, nature’s
drama is being re-enacted in his hymns. To illustrate the above
points some descriptions in his hymns are paraphrased.

“Love is the basis of all existence’” (anpin valiyatu uyir nilai) —
so says Tiruvalluvar.® In other words, God who is the basis of all
living and non-living things, is love. The best manifestation of
love is the love between two souls, male and female, both human
and otherwise. Sambandhar’s mystic mind experiences the rapture
of love in the natural phenomena. At Perunturai he perceives
love when a male swan dances with and embraces a female one
(aznam kannippetaiyotati anavu peruntupaiyire — 1.42.1).

Another great act of love is portrayed in the hymn on Kar-
kutimamalai. In this instance, at Karkutimamalai, a dark he-
elephant which is intoxicated with love takes the tender bamboo-
shoots in a sweep and feeds the she-elephant in her mouth which
stands in close embrace, being (equally) intoxicated with love
(marunikaliyZr pitivayil val vetirin mulai virik karurnkali yanai kotuk-
kum kaykutimamalaiyare —1.43.4). '

The occasional occurrence of small difference of opinion
between lovers (pulavi or iifal in Tamil)is a blessing in disguise
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which only enkindles the fire of love between them: ‘urutal kama-
ttirku inpam’ — according to the Kural.

Sambandhar captures this spirit of love in his hymn on
Cirappalli. Here a red faced female monkey picks a quarrel with
her lover and in that mood, wants to give up her life by jumping
from the bamboo branch. At the same time, her loving heart
does not permit her to leave behind her young one uncared for.
So she carries her baby in her hand and climbs up the hill to
carry out her desire.” Love bursts out while the lovers experi-
ence the agony and pangs of separation. At Annamalai, a he-
elephent with a long trunk finds his spouse missing. He runs
about and shouts in search of her but all in vain. At last he is
upset and falls asleep on the hill slopes.'’

Mother’s love is compared to God’s love. Sambandhar observes
such a love existing amongst parrots in Ketdram. The mother
parrot is moved very much on hearing her hungry young ones
prattling and excited in their nests. Even though the mother does
not want to leave the young ones alone, yet she flies out and fetches
the spikes of ézzel corn with which she feeds the young ones."

God is Love as well as Beauty. He is Bhuvanasundara. He
is Cokka (the enchanter, 3.297.11). He is the beautiful Tsa (alakZya
isan — 1.32.5). Sambandhar has the unique vision of His cosmic
beauty pervading every object of nature. A great artist and
mystic poet, he could not only behold that Beauty but interpret it
through his poetry as well.  According to Plotinus, art or poetry
which is not mere imitation but creative imagination, passes
beyond the shadow and intuits the real or prime or divine beauty,
what the German philosopher, Schelling calls the “‘artistic intui-
tion of cosmic beauty.””’? That is why wherever Sambandhar
sings of God, he, side by side, glorifies nature and its beauty; for
nature and beauty have God as their basis and essence. The
vision of God in the form of natural beauty fills him with thrill of
joy and of arrested attention. Sambandhar’s hymns are replete

with such descriptions of nature and its beauty.
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At Kali (Cirkali) arecanut palm trees undergo miraculous
metamorphosis. They first bear the spikes of arecanuts which
appear like pearls. They, in course of time, turn thick-green in
colour like the emerald gems and after sometime, become ripe
with red, like corals. Sambandhar is amazed to behold this
sight and sings, ‘ennd@r muttaminru marakatampork@ytiu kannar
kamuku pavalam palukkum kalik kaii’ (1.102.4).

It is customary to present gold to the artists, dancers and
singers in the royal courts. At Puravam (Cirkali), the puninai tree
assumes the role of a benefactor while the humming bees and
peacocks play the flutists and dancers respectively. Nature is
personified as a beautiful damsel with her radiant smile. The
pearls (that are scattered there) show the glowing smile; the lotus
appears as the face; the kayal (fish) which jumps into water glitter
like the eyes while the lustrous corals show the mouth (lips).*?

Nature has its humour too. In the bushy outskirts of
Tiruvenkatu, the flower of the leaning (@/ai (pandanas oderatissima)
unfolds itself, and its shade falls on the sandy soil. The kenzai fish
in the adjoining pond mistakes this shade for a crane and being
afraid of the crane-like shade runs for life and hides itself behind
the lotus flower. The lustrous pearls that are lashed ashore

become bright as though they were laughing at the ignorance of
the fish.'*

A great musical genius, Sambandhar’s reference to music in
nature is not ounly abundant but soul-stirring. The bees, the
parrots, the mynah, the koel are the usual singers.!®

God, as the very essence of love, pervades all the living be-
ings that are in love. God, as Bhuvanasundara, manifests Himself
in the natural phenomena as things of beauty and thereby becom-
ing a joy for ever and for all. But that does not suggest pantheism.
All things are not God, but all things are in God. All the objects
of nature are not objects of worship as ultimate Reality. They
are at the most the means — or symbols through which God

could be intuited. Sambandhar visualises nature itself as wor-
shipping the Lord.
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An amazing and moving illustration is given in his patikam on
Kottdru. A mighty elephant while grazing at a hill-slope thinks
of the Lord. Being moved with a sudden passion to worship Him
with flowers and water, it runs about to collect them. It
encounters a cloud on the hill and shakes it fast so as to get water
for the holy bath of the Lord. With the articles so collected, the
elephant performs its worship.'®

Sambandhar cites another incident at Valitdyam. The
female monkey together with her spouse (kafuvan) comes to the
temple at Valitdyam (at Padi near Madras) and prostrates before
the Lord (mantt vantu katuvannofu vanaikum ovalitGyam — 1.3.5),

A he-elephant and a she-elephant with short mane descend
from the hill to worship the Lord of Kurumpala (Kurridlam). On
their way, they pluck the fragrant cool flowers of the wvénkai
(pterocarpus bilobus) tree, carry them on their heads and come to-
gether to worship the Lord.'"

There are many references in the Cankam classics to stress
this aspect. In the Akandnuru, the poet remarks that when Rama
had a discussion on the Vedas under the banyan tree, the birds
that were sitting over the tree, remained spell bound (velpor
irdman arumaraikkavitta palvijglam — 70). In the Purananiiru, the
elephants are described as helping the ascetics in their perfor-

mance of ve/vi (sacrifice).

Sambandhar’s devotion to the Vedas and Vedic rites is well
known. He depicts a scene in his hymn on Tiruvilimilalai, to
uphold his cherished ideal, wherein nature itself performs the
Vedic rites. In a marriage ritual, according to the Vedic lore,
the parched rice is to be put into the sacred fire. At Vilimilalai,
a similar marriage ritual is being performed by nature. There
is a pond with gemlike water in it. The conchs and the similar

-species flourish in that pond. The lotus flowers there appear like
the glowing fire. The punnai trees that stand on the banksof the
pond pour down their white flowers over the lotus as if the white
parched rice is put into fire. Thus a marriage ritual is performed

at Vilimilalaj.'s
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Cekkilar who is well aware of Sambandhar’s strong commit-
ment to Vedic fire-cult, is perhaps influenced by this depiction of
Sambandhar. He describes the Vedic atmosphere prevailing at
Cirkali thus: “‘In the sweeping fire of the red lotus flowers that
are (blossoming) in the expansive field of cultivation, the ghee of
the honey that bursts forth from the fruits of the mango trees that
stand on the field bunds, incessantly drops down along the edge
of the leaves. Thus even the trees there (at Cirkali) perform the
Vedic sacrifice (@kuti vetral).”’'®

Sambandhar describes the parrots and mynahs as being well
versed in the Vedas. At Vilimilalai the parrots living in the grove
with the abundant bamboo bushes listen to the chorus recited by
the erudite (Vedic) scholars of world repute on many days and
utter the very meaning of the Vedas.?® Venkatu is a place where
the parrots learn to utter the words by listening to the Vedic’
recital (vétattoliyal kili cor payilum vepkate — 2.197.5).

At Koccaivayam (Cirka]i), the mynahs dwelling in houses
climb up the domes and recite the beneficial marai (Vedas).
(kutaméri valar piivai nalla maraiystu koccaivayamez — 2.219.3).

Another quite interesting account is given in the hymn on
Kali. Here a set of discerning parrots settle the dispute or doubt
arising out of the wrong recital of the ever luminous marai by the
members of the group (of Vedic reciters).?!

The ‘picture that Sambandhar draws in his hymns about the
variety of natural objects is immense, and yet minute in details.
A number of birds, animals, plants, rivers, mountains, etc., play
their role in this universal drama. An attempt is made here to
give a sample list (vide the table) of various objects of nature,
living and non-living, as mentioned in the hymns so as to indicate
the immense and intimate knowledge of Sambandhar on nature.
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Table Showing the List of Names of Birds, Animals, etc.

11.
12.
13.

14.

15.

16.
17.
18.
19.

©@No U A PN

Ok oo

I. Birds.

annam (swan) 1.11.9; 1.42.8; 3.321.2, 6;
3.332.1; 3.384.4

anril (a love bird) 2.186.1; 3.321.2, 7

antai (owl) 1.16.3; 1.44.5

catakam (sky-lark) 1.66.2

ceval (cock) 1.112.7

kalu (vulture) 1.103.1, 11; 1.131.9; 3.362.10

kapatam (dove) 1605

karutan (eagle) 2.255.6

kili, killai (parrot) 1.11.10; 2.197.5; 3.377.8;
1.132.1; 2.250.4

kokku (crane) 1.36.3

kikat (a wild owl) 3.315.10

kuruku (a heron) 1.60.2; 2.184.4; 3.321.5,6,7,9

kuyil (cuckoo) 1.14.2; 1.60.8; 1.67.5; 1.130.7;
3.317.8

mayil, maiviai (peacock) 1.14.2; 1.67.5; 1.78.1; 1.97.2;
1.132.4; 2.174.9; 2.224.9;
2.250.1; 3:317.3; 1.11.10;
2.207.4; 2.219.3; 3.332.1

narat (cormorant) 1.60.4; 2.196.6; 2.220.1
3.321.3-8

paruntu (hawk or kite) 1.60.3

puvai (mynah) 2.219.3; 3.321.9

tara (a duck) 2.178.2; 3.321.8

varanam (cock/hen) 1.60.3

II. Bees.

alt (a kind of bee) 1.60.1; 1.34.5

ari ( ., ) 21994

arupatam ( . ) 1.75.3

curumpu ( - y 2.237.6; 3.308.1

kalutu ( 5 ) 2.166.11
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ten ( o )
tumpi ( - )
vantu ( 5 )

TII.
aral

cel

cura

kanakamiikku

kayal

keliru

kentai

makaram

mii

valai

vardl

amai (tortoise)
pulli (crab)
terai ~ (toad)

Iv.

ari, matankal (lion)
afu (goat)
ali (a lion-like animal
with trunk)

aa, pasu {cow)

erulu, eru (bull)
elt (rat)
enam (boar)
kelal, panri (pig)
kutirat (horse)
nari (fox)
navi (civet cat)
puli, uluvai (tiger)

1.11.10; 1.130.4
1.98.4; 3.308.1
1.237; 1.43.9; 1.64.9

Fish, etc.

2.220.1; 2.237.6
2.174.9; 2.189.5
1.60.2; 3.321.5
3.293.8

1.42.9; 1.132.3; 2.189.5
3.328.9

2.184.4; 2.250.1
3.293.2

1.130.4

1.78.2; 3.336.1
3.264.9; 3.293.8
1L.1.2

2.162.1

2.215.6

Animals.

2.221.6; 3.337.4; 1.68.1
2.236.6

1.14.10

2.156.4¢ 1.22.5; 1.80.2
1.79.1; 2.216.5; 2.140.9: 1.98.1;
11077

3.297.5

3.327.1

3.337.4; 1.7.9

2.950.4

3.277.1; %.359.1
3.284.3

1.68.1; 1.68.4
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14.

15.
16.

17.
18.
19.
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1.
12.
13.
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ma:a, ulat (deer)
pinai (a female deer)
kalai (a male deer)
mari (a deer calf)

@nai, velam (elephant)

kari, kaliru (he - elephant)
priz (she - elephant)
muyal (rabbit)
kajuva:, tkam
(male monkey)
mant:  (female monkey)
kuranku (monkey)
kaaru (calf)
veruku (wild cat)
méti (buffalo)
erumai « . )
V.
akil (aquila - a fragrant
wood used for perfuming
the hair)
al (banyan tree)

aram (sandal wood tree)
2173
cerunti

(nutmeg tree)
{ochna squarrhosa)
(a thorny creeper)
(calophyllum -

curai
curapuiriiat

longifolium)
ilavam (silk - cotton tree)
1kat
kalli
embracing many species,

(a creeper)
(a genus of plants

euphorbiatirccaat)
kamuku (betel nut tree)
karai (weberatetrandra)

kaiikam(bombax gassypinam)
8

1.130.4
1.45.8

5

IR

1.43.4;
1.3.6;
2.208.7
1.43.4
1.12.9
1.98.2
2.220.6
1.78.2
2.170.8
1.71.10
2 226.5
2.220.1
1.78.10

Plants

1.78.8
2.149.6
2.220.6
3.294.1
1.56.6;
2.220.1
2.169.1;

3.347.2
2.220.1
2.220.1

2.189.58;
9.290.1
3.349.1

57

2.150.1

3.311.1 3.273.4
2.181.7; 2.2084 1.68.2;

2.174.9; 2.237.9

3.275.1

2.194.1
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14,
15.

16.
17.
18.

19.
20.
21,

22.

23.

24.
25.
26.
27.
28.
29.

30.

31.
32.
33.
34,
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koarat (cassia)
kuravam (a fragrant
flowery tree)

kikai (a thorny creeper)

kiwilam (vilvam tree)
kuruntu (a tree of
fragrant flowers)

ma {mango trec)
marutu (terminalia alata)
musikl (bamboo)
kalai ( 25 )
vey C . )
vert ( - )

7idial or pulinakakkonrat
(a cassia tree)
omai (a kind of tree that
grows in dry land)

pala (jack tree)
panat (palmyra tree)
patirt (bignonia chelonides)
pinti (asoka tree)
poti (pipal tree)
punnai (calophyllum

tnophyllum)
talat (pandonas

ordeatissima)
kotal ( - )
tenku (coconut tree)
vanni  ( prosopis spicigera)
valai (plantain tree)

venkati (petrocarpushilosus)

VI.
alli (the lily-white-
nymphaca rubra)
ampal (the red lily)

kamalam (lotus)

2.169.1;

3.349.1
2.220.1
2.142.1;
3.278.5

2.224.6
3.294.9
3.294.5
1.98.2
2.246.2 ;
1.132.1
2.169.1 ;

2.169.1 ;

2.207.2
1.54.11
3.349.1
2.148.10 ;

»

2.173.3 ;
2.184.4

3.272.4
2.237.7
2.143.1;
2.194.1
2.251.1;

Flowers

2.200.9

2.180.3
1.60.1

3.294.3

2.143.1; 2.148.2

2.255.7
2.173.3; 2.237.9

3.294.3; 3.349.1

2.184.10; 3.265.10

L%} 3

2.237.9; 3.341.1

2.241.7; 22456

3.349.1
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I1.
12.

13.
14.

15.

16.
17.
18.

19.
20.
21.

23.
24.
25.
26.

27.

28.

ol B

kaficam (lotus) 3.295.1}
kantal (gloriosasuperba) 2.256.1
kavi (the blue lily) 2.206.12;
kuvalai (the water-lily- 1.129.]
pontederia)

kumutam (a kind of red 1.125.1;
water-lily)

kumil (gemelina tomentosa) 1.73.8
kutacam (the mountain 3.347.1
jasmine)

kurukkatti (goesinera race- 2.173.3
mosa)

kuvtiam  (vilvam flower, 2.142.1
gataeva religiosa)

konrai (cassia) 3.313.1
kokutimullai (a kind of 2.200.8
jasmine) |

kotal (a white species of 2.174.10;
gloriosa flower)

kokanatam (a kind of lotus) 1.132.3
calacam  ( - )y 1.132.6
cenpakam (micheliac- 1.99.3
hampaca)

talavam (a wild jasmine) 2.160.4
tamarai (lotus) 1.42.9
1@lai (pandanas 2.184 .4
oderatisstma)

pankayam (lotus) 2.186.7
piracam 2.201.8
mattam (datura fastuosay — 2.179.1;
mallikai (jasmine) 3.317.1
matavi (a kind of 2.168.6
kurukkatii)

mullai (a kind of 2.200.9
jasmine)

mauval (a kind of 3.317.1

jasmine)
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3.284.3

2.219.9

2.180.11

3.280.1
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nilam (a blue flower)
neytal (a coastal water
flower)

vakulam (mimusops)

ven tamarat (white lotus)

1.42.9
1.129.1

2.224.10
1:11.9

VII. Hills and Mountains

anaimalai
annamalai
cirappalls
imayam

indiranilapparuppatam

1nkoymalal
ka!attimalai
katukkunram
ketaram
koturikunram
kayilai
mantdram
mayentiram
mutukunram
parankunram
paruppatam
tirukonamalai

VIII.

arisil

curanati (the divineriver
i.e., the Ganges)

kaiikai (the Ganges)
kdvire

ponni

ketilam

kattaru

kutaittalaz

manimutiaru

2.217.1
1.69.1 - 11
1.98.1 - 11
3.316.7
2.163.2
1.70.1 - 11
3.327.1
1.103.1 - 11
2.260.1
1.14.1 - 11
3.326.1
3.307.6
3.367.1 - 11
1.12.1 - 11
1.100.1 - 11
1.118.1 - 11

3.381.1 -6, 8-11

Rivers

1.42.5; 2.199.1
1.20.2

1.57.4; 2.204.7
1.16.2; 2.255.3
2.168.4
3.335.11

3.347.2

3.337.5

1.131.6
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8. manpinati 1.101.2
9. niva 2.226.1
10. palavi (a river in Sri 2.243.10

Lanka)
11. pali (paiaru) 1.55.6
12. pampai 2.186.2
13. penniru 2.236.7
14. ponmukali 3.294.5
15.  »aikai 1.88.11

The list shown in the Table is an enumeration of the names of
natural objects. They do not appear like this in Sambandhar’s
hymns. There, they are picturised as the very integral parts of a
main organic whole. They are the veritable forms of God, not
as God Himself but as the varied forms of His infinitude. They
only help us to measure and then to indicate the immeasurable

immensity of God.

God’s form as nature is conceived both as microcosmic and
macrocosmic. He is the finest of the finest and the largest of the
largest — ‘nunniyan mikapperiyan’ (1.61.6). He is the anda as well
as the pinda. He is the antaryamin. He dwells in our mind
(manattulan —1.61.6). He is the life of this life (uwpirkku uyir@y
ankanke nitran — 1.132.4). He is the shine of the shine (catiyut
cotiyar — 2.142.7).

3.2.1  Astamirttam

Sambandhar conceives the macrocosmic aspect of God as
astamirttam (the eightfold form). The earth, water, fire, air,
ether, moon, sun and soul (the performer - iyamdnir) are the cos-
mic forms of the Lord (maunotu nir aial kalotakayam mati,
iravi ennil varum iyamdaai am perdlair — 2.184.3). He is the
‘attamirtti’ (2.253.8); ‘aftamiirttiyan’ (3.309.4); ‘efram tirumiriti’
(2.175.3); “efticainta mirtti’ (3.310 2); “ettar’ (2.143 3).

God is also conceived as paicamiirtti (fivefold form). He
G1ls in all the five elements (a%icu pitamum artta tutaiyate — 3.372.5).
Siva is one who pervades the ether, air, fire, water and earth



62 TIRUJNANASAMBANDHAR — PHILOSOPHY AND RELIGION

(puvam vali kanal punal puvi maruviya $tvan — 1.21.1). God is
also spoken of as individual elements. He is the ether, the earth
(vinnané ...mannane — 2.151.3). Heis the triple fire (muttiyana-
va1 — 1.11.5). He dwells in the wind (kZrrular@var — 3.379.1).
This concept of astamiirttam has been there in vogue from very
early times asa cardinal principle of early Saivism. The great
Tamil epic, the Manimekalai, holds it as the quintessence of
Saivism.??

God is spoken of as ‘time’ also. The sun and the moon in
the astamiirtta concept themselves represent time while the rest
stand for space and soul. He has become time (kZlamdy —
1.132.5). He has created the fleeting time and all other ‘attvas
(kaii kalamellam pataitta — 3.314.10). He has become the great
ages and time (#/iyum ...kalamaki — 3.365.7). He is one who has
become time, the sun and fire, (kGlamum F7iayirum tiyu mayavar —
3.279.7). He has also become the nd/ikai (unit of time) (nali-
kaiyum ... aki — 3.365.7). ““You remain constant making the
three times to appear’’ (minru kGlamum toaraninranai — 1.128.1.41).

In the patikam on Tiruppiramipuram (3.314.10) Samban-
dhar’s expression ‘kalikilamellim pataiita’ means that the Lord
has created the passing time as well as all the taffvas. On many
instances Sambandhar affirms that God has taken the form of
tattvas. He who prevails becoming the five elements beginning
with the earth, the five senses, the five lands, the four antahkara-
nas, the resultant forms born out of the combination of these
entities (such as the tanmatras) and the formless state ... dwells in
the temple at Kalumalam.?® He has become the time and the
three gunas (kalam@yk kunankal munray — 1.135.5).

He is Aran who stands beyond the comprehension of those
who have acquired the knowledge ‘““‘that one plus one plus
one and four plus five and six plus seven, that is the twentyfive
tattvas, alone are the reality”’ (onronrotonrum oru nan kéraintum iru
munrotelumutandy, anrinpotenrum arivanavarkkum a_ri_yc‘;mai ninra
aran — 2.224.4).

The Lord who dwells at Tirundraiyiir becomes Mayavan,
Céyavan, Velliyavan (the akiram, vamadzvam and sattiysjatam
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faces of Sadasdivamirtti who has other two faces also, i.e,
tarpurutam and 1éanam) (mayavan ceyavan velliyavan vitan cerum
maimiiarran Gyavaniaki — 3.360.3).

The Lord is also described as ‘tattuvam’, e.g., ‘tattuvan’ (1.107.8);
‘tattuvandr’ (1.130.5); ‘paratattuvan’ (1. 132.5). Those who praise
the Lord are the heads of the taftuva - jiana (tattuvajninattalai-
yare — 1.102.1).

As pointed out earlier, the universe does not exhaust nature.
Nature lies not only in what we perceive outside our mind and
thought, but it includes the mind or thought as well. Hence,
Sambandhar speaks of God as dwelling in our mind (manattuldn
— 1.61.6). He is one who is pleased to stay in the inner mind
(ulninru makilntavan — 1 37.2). “‘He is one who enters my mind
and makes me think (of Him)"’ (neficam pukunteanai ninaivippdrum
— 1.45.1). He prevails as (our) five senses ... the four antahkaranas
(pulanaint@y ... karananankay ... ninran — 1.129.7).

From the foregoing points it could be safely concluded: (i)
that Jiianasambandhar holds the world or nature as not only not
untrue but conceives it as the veritable form of God characterised
by His love and beauty, and (ii) that nature itself worships God,
suggesting thereby that God transcends nature.

3.2.2 Transcendence

God pervades every object both animate and inanimate in
the world revealing Himself through nature as a form of His love
and beauty — and that is one aspect. But that is not the only
aspect. God’s transcendence is highlighted in several hymns.
“He who has become the sojourn of the people in the sky (the
celestials) and who has become the sun of several rays, the moon,
earth, the dashing water, fire and air and also the ancient ether,
the master (the soul), the Goddess, numerous lives, Mal, Ayan
and the Vedas and the entirety of all these things and who yet
remains quite other than all these things is pleased to dwell at
Mutukunram.”’?* He is the substance to express which the word
cannot be found; He is the light which stands beyond all lights
(correriyapporul citikkappal ninra cott — 3.267.10):
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3.2.3 The philosophy of creation

According to early Saivism, as depicted in the Manimékalai,
Lord Siva assumes the eight forms, binds the souls with their
respective bodies (sthiti), puts up (srsti) the form of arts, plays the
game of creation (lilz), destroys all (sashdra) and gets rid of
all misery from the souls (anugraha) by granting repose and rest
{obscuration) to all souls (¢irebhdova). Yet He is one who has noth-
ing as different from Himself.?* This passage clearly attributes
the fivefold functions (paiicakriyas, i.e., srsti, sthiti, samhdra, tiro-
bhava and anugraha) to Lord Siva and also affirms that He is the
only One without a second.

Even prior to the Mapimékalai, in the Caskam classics, there
are innumerable references to the creation of the elements, etc.
For example, the Maturaikkariici, one of the Ten Idylls (Pattuppat tu)
mentions that the great One who wields the arm of axe and who
has created water, earth, fire, air and ether together is the chief
(of all other gods such as Mayon and Muruga).®*

Bharatam-patiya Perunt@vanar, the celebrated poet who has
sung invocatory songs to the Caikam anthologies makes copious
references to the act of creation. 1In the invocatory song to the
Akaniniipu, he remarks that the world rests under the shade (pro-
tection) of the immortal or spotless feet of the great compassionate
One (Siva) with sapphire-like throat who revels on the il (lute)
(yal kelu manimitarru antanan tavil tal nijal tavirntanral ulake).*

All these points are cited here to highlight the philosophical
ideas of Saivite origin regarding creation, etc., that were in vogue
during the early centuries of the Christian era in Tamil Nadu. It is

only too relevant here to quote what C. V. Narayana Ayyar has
said about this matter.

All that can, therefore, be said about the history of
Scuth Indian Saivism in the earliest period of South
Indian History is that in the early centuries of the
Christian Era, the Puranas were known to the Tamils
and that Saivism as known to the northerners was also
known to the people of the South.?®
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Apart from Vedic concepts, Saiva agamas played a dominant
role in shaping the metaphysical ideas of the South. K. Sivaraman
writes:

The rise of Meykanda $astra in the 13th and the 14th
centuries owes its main inspiration to the canonical litera-
ture but its emergence as a philosophical theology and
scriptural evalution must be understood against a fore-
ground and background. The background was the
tradition of the Saivagama which was kept alive through
the vogue of Upagama and its commentaries and also of
independent manuals recapturing the philosophical con-
tents of the knowledge-section of the major agamas.?’

Jianasambandhar speaks of Agama also, e.g., ‘aran Gkamam’
(Agama of Aran — 3.337.6), ‘@kama celvan’ (3.315.10), ‘Gkamattctu
mantirankal’ (3.297.2), ‘mantirattan tantirattan’ (1.61.3), (tantiram =
Agamam). He might be regarded as having known the Agamic
metaphysical ideas. According to the Agamas, from jsivatattva
down to earth, thirtysix taftvas come into being from the maya by
Siva’s will and they also, by His will, converge one by one into
their ultimate cause, 1.e., mZyZ which in its turn is pervaded by
Siva. Even the Taittiriya Upanisad affirms: *‘From where do all
the lives emerge, having emerged by what do they endure, and
being separated, where do they all get absorbed, desire that —
That is Brahman,’”3°

For Jidnasambandhar both the Vedas and the Agamas are
revealed scriptures; He (Siva) has graciously bestowed the asigas
and the rare marai — Vedas (aikamotu arumarai arul purintdn —
1.109.2). God has expounded the rare and great Vedas (aruma-
marai tan virittan — 1.104.1). He is one who has revealed many
Vedas (vetankal veru veru terittavar — 1.113.1). He is the Veda
Vedanta (r)été vetantar — 3.293.4). He is one who has yielded
the benevolent substance repeatedly uttered by the Vedanta
(vetantam pannu nanporul payaniavar — 2.238.1). It has already
been pointed out that Sambandhar speaks of Siva as @kama celvan

— (3.315.10).

This background makes it easier to understand what Sam-
bandhar says about the creation of the world, etc. In his Tiruc-

9
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cirapuram patikam he refers to the creation, preservation and
annihilation of the world, both animate and inanimate. The
first stanza, in which Siva is said to assume the role of Brahma,
says: “Siva is pleased to be seated on the (lotus) flower with the
intention of performing the act of creating the ether, air, fire,
water, earth, the arts, the spoken Vedas, the three gunas, the path
they choose, the celestials who flourish in their strength and other
lives....”’®! ’

The second stanza speaks of preservation of the world by
Siva who assumes the role of Hari. “The supreme Principle
assumes the form of Ari (Hari) who rests in a strange slumber in
the midst of the oceanrippled with waves, with the keen intention
of stabilising (preserving) all the worlds (and lives) such as men
who tread on the path of the Vedas on the earth where the moun-
tains rise up and also the stabler celestials ...”"3?

‘The third stanza speaks of destruction. “The supreme Prin-
ciple assumes the primeval form with the intention of entirely
annihilating all the lives of the races of men, the host of celestials
and others who flourish in the worlds such as the earth which is
encircled by the flawless seas,’”®®

That Siva is the supreme Principle and that the trimirttis are
but his creation are stressed in scores of instances. To cite a few:
He is the miurtti who after becoming the three gods (Brahma,
Vignu and Rudra) and the two gods (Brahma and Visnu) remains
as the prime One (mivarumaki iruvarumaki mutalvanumay ninra
martti).>*  Siva through his citsakti, becomes not only the Trinity
but the entire creation consisting of the celestials, men and all the
inanimate objects. “He is the first One who becomes the
Trinity — the one (seated on) the fragrant (lotus) lower (Brahma),
the red-eyed Mal and I$a and the devas, asuras, cittars, and whose

tongues are associated with the flourishing Vedas, the commingling
earth, ether, fire, air, and water.”*35

It is interesting to mention here a text of the Kaivalyopanisads:
““He is Brahma, He is Rudra, He is Indra, He is Aksara, He is
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Paramasvarat, He is only Visnu, He is Prana, He is Kala, Agni,
Candra.” To quote another passage from the Atharvasiropanisad:
““Who is Bhagavan Rudra, who is Brahma, who is Bhuvasvara, to
Him (my) salutation! Salutation! Who 1is Visnu Mahesdvara (to

Him my salutation).”’s®

Even Visnu and Brahmi are Siva’s creations. They have -
only their mortal bodies. At the time of the total annihilation
(mahasarmhira) they are all like others reduced to ashes. Siva
wears their ashes over His body when He dances. ‘“He who roams
about with His beautiful person bearing the burden of the bodies
of the two (gods — Brahmi and Visnu) when the large earth gets
lost into water which gets into fire, that, in turn, is absorbed into
water which gets into fire, that, in turn, is absorbed into air which
is also lost in ether, wherein the whole thing is lost.”’#"

These ideas echo the sense of the scriptures which are as
follows: ““At mahdpralaya there was neither asat nor sat. That
alone was then. From That Paradakti known as kama came into
being.””®* “When there was darkness with neither day nornight,
neither sat nor asat, then Siva alone was there. Paradakti known
as prajiia, the imperishable principle, appeared.”*?

3.2.4 Purpose of creation

Creation consists of the formless principle taking forms
through its energy citsakt: out of its consideration and pity for the
souls that are tossed aside in the ocean of karma. Even that suffer-
ance is meant for the redemption and purification of the souls.
Sambandhar states: “He is the Lord who snaps the {(very chain of)
birth (and death) of those who are capable of living (a god-cons-
cious life) by transforming the consciousness that is forgetful of the
Lord. He makes the love, wealth of bliss, super-consciousness and
freedom easier for them and presents muké as well as bondage

after creating misery and happiness (to them).”’*°

Sambandhar also affirms that it is the Lord who causes death
and birth (of souls) and also has revealed the great way for the
deathless salvation (k&tum piraviyum GkkinGrum ketild ovitumdners
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vilampinar — 1.45.2). ““He is the luminous One who has no birth
or' death for Himself but One that causes the births and deaths of

the souls.”’*!

Siva performs all these things as a magician (mayamavan),
without any effort on his part. He does not get affected by change
(marili — 1.114.2), The whole process of creat ion, preservation and
annihilation is a play to Him.*? But it should be remembered
that mere sporting spirit is not the cause of creation or purpose of
it. The idea that itis alla play to Him meansthat He does
everything without strain of effort.** The real purpose of creation
is God’s compassion towards souls which are caught in the misery
of sasitsira and for their ultimate redemption. Sambandhar
stresses this point in the most unambiguous terms. He says that
Siva comes to help the souls with the damsel (¢akti) as his part,
for reasons of His grace and compassion towards souls (mankai oru
pakamaka arul karanankal varusdn — 2.223.3). The meaning here is
that Siva unites with His Sakti for reasons of grace and compas-
sion towards the souls so that they are allowed to pass through
various phases of creation, etc., only, in the end, to attain free-
dom from bondage and impurity.

In the Tiruppasuram also Sambandhar vouches for God’s
grace being the purpose of creation of the world: “‘People say that
He (Siva) dance s, that He has kicked the invincible kirru(Yama)
and that He will sing the Vedas. Is it for His own glory? Oris
it for removing the demerit (pZpam) and to break the (chain of)
deaths and births (of the souls)? If you hear about all these things,
for those who could ponder over this, what other reason is there to

establish but His grace and compassion (towards the su

ffering
souls)?” — (3.312.6).

So with these references it could be concluded that the reason
and purpose that Sambandhar deduces to the act of creation of
the world is Siva’s aru/ (grace and compassion) towards the souls
which is meant for their salvation and purification.
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3.3 Soul
3.3.1 The nature of soul

The world exists and exists as a known object to a knowing
subject. That subject is the soul — the @tman — the pasu — the
uyis. There is no description of the nature of soul found in
Sambandhar’s hymns in a technical sense. For, Sambandhar is
not a theoretical speculator or a formulator of any theory. He is
a mystic singer steeped in Siva-(God)-consciousness. He deeply
trusts that he has his being, bliss, action and utterances in God
and God in every thing inspires him to experience Godhead.

However, in the course of his singing, many references to soul
are given. He speaks of the soul’s embodied state, its state of
ignorance (of God), its struggle and progress towards spiritual
perfection, its pangs of separation, hope and despair, its attain-
ment of everlasting bliss and so on and so forth. Sometimes
Sambandhar speaks for himself and on other occasions he sings on
behalf of all. Many a time he addresses himself to his fellow souls
either in the form of questions regarding the varied aspects and
acts of Siva with an appeal to them to enlighten himself on such
matters, or in the form of commandments. His songs on bridal
mysticism are but a living record of his spirit’s God-love, of his
deep anguish over the separation and of intense longing to unite
with Him.

Even though Sambandhar is not projecting himself as a sys-
tem-builder yet the philosophical or metaphysical terminology is
not unknown to him and he makes his own contribution in this

regard too.

Tirujianasambandhar is a Saivite in the sense that he wor-
ships God in the name and form of Siva (sivan em irai - Siva is
my Lord — 1.11.5). In fact he even calls Siva ¢aivar.** What he
upholds is Vedic Saivism. He also speaks of the 4gamas. To Sam-
bandhar Siva is the Principle of Vedas (vétamutalvan — 1.46.7) as
well as ‘@kama celvan’ (3.315.10). It is Siva who has revealed the
Vedas, arngas as well as Zgamas (tokuttavan aru marai angam Gkamam
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— 8.281.6). From this, one can safely say that he has accepted
the views expressed both by the Vedas and Agamas.

According to Vedic and Agamic lore the soul (atman) is
beginningless (anddi) — uncreated. Its true nature is pure exis-
tence, pure consciousness and pure bliss (sat, cit and ananda). But
from the very beginning, soulis shrouded in pisa which consists
of anava, karma and mayd, the three malas (impurities). They too
are beginningless (anddi). So, all these three entities, pati (God),
pasu (soul) and pasa (the three malas)are anidi. The Tirumantiram
which is anterior to Sambandhar holds this view: pasu and pasa
are as beginningless as pati (patiyinaippsl pasu pasam anadi —
10.159).

Anava-mala clings to the soul from eternity and obscures the
soul from its true nature of sat, cit and ananda. That is why it is
called mila-mala or pala-mala. 1t darkens the soul and hence it is
irul-mala (dark male). The soul attaches itself to the @nava. This
act of attachment is also beginningless. This is the miulavinai (the
primordial act). So according to Saiva philosophy, karma (vinai)
is also anadi. This karma gives rise to other karmas. They in turn,
being causes, become consequences. To reap the conseqguences,
the soul gets into subtle and gross bodies provided by maya and
enjoys the fruits of its own actions. In the embodied state the
soul further acquires karmas — agami — with the result it is caught
in the cycle of births and deaths. God’s grace causes the soul to
go through the whole rigour of this cycle so that it gains experi-
ence and, out of the experience, is born the knowledge of its own
nature. That again helps the soul to realise its relation to God
and seek its salvation.  Almost all systems of Indian philosophy
hold the doctrine of salvation. And Saivism aims at the universal
realisation of this ideal, that is, that all souls must unite with
and in God (Siva).

The souls are many — (palluyir — 2.238.7). Sambandhar
quotes a traditional belief that $iva has created eightyfour lakhs
of species of lives and remains as the inner life of all of them
(uraicerum enpattu na-ku nilrayiramam yonipstam ni rai cerappataittu
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avarrin wuyirkkuyir@y ankankeniairan — 1.132.4). This only indi-
cates the immense plurality of souls. Here it should be remem-
bered that creation means the embodiment of souls and this
embodiment is caused by pZsa and the soul’s initial attachment
to it. Sambandhar calls it ‘pasa valvinai’, — (2.161.9). Itis also
called ‘tolvinai’ (primordial karma)*®, ‘munti niara vinai’ (1 27.1)
(that stands first and foremost), ‘tontanai ceytotil’ (3.282.3) (the
action that binds the soul from the beginning), ‘muinaiya mutal
vinai’ (3.342.6) (the first and primary action), etc. This mala is a
degrading darkness which darkens the soul and obscures its true
nature. It does not allow the soul to unite with the Lord.
Hence it is called @nattu irul (1.38.3).

This is the beginning of the cycle of births and deaths which
extends like a limitless ocean. Sambandhar describes the cycle
of birth and death as the ocean of birth (and death) that binds or
afflicts the souls (pinipatu katal piravika! — 1.19.2) and the body
as one which binds or afflicts the soul (pinikol yakkai). The life is
one which consists of birth and death that entrench the soul into
affliction (@irum pinipiravi ketenrivai upaittdya valkkai — 1.59.4).
Even while living, the body does not remain permanent. “It falls
short of many faculties; the ear does niot help you to hear; the eye
becomes blind; the beautiful coral-like complexion diminishes in
its grace; wrinkles cover the skin; grey hair sets in.””*¢

If the mind realises the suffering and impermanence of the
body then it should not be caught up in this bondage. The soul
has taken this embodiment only to get rid of itself from the agony
(of separation from the Lord and of obscuration of its own true
spirit), and not merely for securing pleasures like the paradise by
performing good acts (pasu punya) that are beneficial to fellow
beings. Sambandhar warns his mind not to have double desires:
one to be free from agony and the other to seek pleasures (tuniyuru
tuyar tirat tonpipor nalvinaiyal inipuru payandtal irantura manam
vaiyyel) ** He addresses the soul as ‘@rkelu marta neiice’; ‘erkelw’
means being full of beauty. The soul being free from the clutches
of pas¢a and dwelling in unison with Siva is beautiful. But in its
embodied state it is foolish (matam). Hence “eérkelu mata neficam’.



72 TIRUJNANASAMBANDHAR — PHILOSOPHY AND RELIGION

Sambandhar’s entire patikam on Tiruvarur (2.215) is replete
with references to the nebulous, worthless and transitory nature of
the embodied existence of the soul. He describes the horror of
death. ““The pr3pa-v@yu (pavanam) is struggling to ebb out of the
body. The tongue is dehydrated and could not rise to articulate.
The relatives dip the cotton in milk and pour the drops into the
mouth of the dying man who drinksit with struggle” — (2.215.1).
“Fathers and mothers (of many a birth) had already left (died);
others also will go; Kiupraitan (the Lord of Death) who is watch-
ing with a spear to pierce will snatch us away.”** The body
which is made up of flesh, intestines, skin, nerves and bones is not
capable of remaining permanent (3). The diseases afflict (the
body) every day (4). So whatever that befall the birth are
malignant (piraviyal varavainakéfula — 5). The soul which is
finitised in the body made up of sins and diseases (without reali-
sing its true nature of sat-cit-Gnanda) wants to enjoy the worldly
pleasures like a bee which desires to taste the honey while being
caught up in the mouth of a toad which again is entangled in the
mouth of a snake.”’*?

In the previous section, it has been explained in detail that
Sambandhar holds nature as but the manifestation of God. It is
He who has brought forth the world and various tativas out of
mayd. He is one who has brought into being (or become) the
several lives that are bound by the body (utalvarai innuyir
valkkaiyaya oruvan — 3.363.1). He who holds Uma as his part
dwells within the body made of flesh (@namarum utal ullirunta
umat pankan — 3.270.4). When such is the case why does he
depreciate this embodied life? It is, because the soul identifies
itself with the body made of flesh and bones without realising its
true nature. It is not as though that the world is unreal; but
there is something which is beyond space and time. At this
juncture it would be very appropriate to quote Mircea Eliade:

From the time of the Upanisads India rejects the world
as it is and devaluates life as it reveals itself to the eyes
of t}_le sage; ephemeral, painful, illusory. Such a con-
ception leads to neither nihilism nor to pessimism. This
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world is rejected, this life depreciated, because it is
known that something else exists, beyond becoming, beyond
temporality, beyond suffering. In religious terms, it could
almost be said that India rejects the profane cosmos and
profane life, because it thirsts for a sacred world and a
sacred mode of being.*®

In the light of the above remarks of Mircea Eliade, one
could understand why Sambandhar deprecates the profane life.
But the life, that is — this embodiment — is meant for the en-
lightenment of the soul. The soul instead of identifying itself,
with the physical body and aatahkaranas, and thereby finitising 1t-
self, should strive to use the karanas for its own spiritual progress.
Sambandhar directs the karanas to spiritualise their actions. He
says: ‘O mind! in order to constantly contemplate (upon Him)
you think (of Him) (unni nitam manamé ninaiyzy —2.144.7). The ears
that do not hear (the glory of) the Lord of Amattar are but un-
hearing (deaf) ears’ (@mattir ammanaikkelacceviyellam ke laccevikale
— 2.180.8).  “Is it a worthy life if it does not worship the feet (of
the Lord of Amatttr)?” (@maltir amman... kalal paravd sdikkaiyum
valkkaiyz — 2.180.9). ‘O tongue! sing (the glory of) Avir
Pacupati iccaram’’ (Quvitr pacupati iccaram paru ndve — 1.8.1-10). <O
good mind! think (of Him); let the ear hear His glorious name; let
the tongue glorify (His grace); then one could beget the good

351

fortune.

Sambandhar makes his view clear about two things, z.e., (i)
that the body and the world are meant for the soul’s spiritual
progress only, and (ii) that when they are not properly utilised,
then the embodied life of the souls is deluded in misery and dark-
ness. Such a life is described variedly as the vanishing life
(porrukitra valkkai — 2.235.1), life steeped in miseries (allalmikka
valkkai — 2), life steeped in sorrow (tukkam mikka vdlkkai — 3),
life that has lost its value (enalinta vZlkkai — 7), etc.

3.3.2 The fourfold path of spiritual progress
The utlimate goal of gtman is God-realisation. The Agamas
chalk out a fourfold path to attain spiritual progress and to
realise the goal. They are the carya, kriya, yoga and jiana.
10
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Giving a general meaning, caryaz is service or physical worship;
kripa is bhavand or mental worship along with physical activity;
»oga is contemplation; and j%@na is realisation. It is important to
note that in every one of these four, there are four further
stages making in all, sixteen — c¢arya in caryd, kriy@ in carya,
yoga in caryi and jAdGna in caryd; cary@ in kriyd, kriya in kriya,
yoga in kriy@ and jrhana in kriyd; caryd in yoga, kriyd in yoga, yoga
in yoga and jiana in yoga; cary@ in jRana, kriyz in jhdana, yoga in
Jhg@na and jigna in jiana. This means that till one reaches the
last stage all these will occur in mixed forms. Any one of these
is identified on account of its predominance. These steps may
be compared to the rising rungs of a ladder. Their significance
is well brought out by the effects they produce: caryz leads to
s3lokya (the state of dwelling together), kriy3 to samipya (the state
"of nearness), yoga to saripya (the state of identity in form), and
Jhdna to sayujya (intimate union). At the state of salokya, the
s@dhaka (the man who strives for his spiritual advancement) thinks
of God by entering within His realm through his physical service.
He is like a devoted servant moving about freely in his master’s
house. This is, therefore, called dasya-marga — the path of service.
Yet his sphere lies only in the circumference.

Then he slowly tries to move towards the centre — near unto
God — samipya. Here he is supposed to be engaged in the
satputra-m@rga — the path of a noble son. He acquires greater
freedom and in addition to physical service, mental activity is
also called in. Imagination or bhavanz plays an important part
here. He worships God in many forms. The world and its
objects are spiritualised in this bhdvana.
fying himself with matter — his body.
of his true nature of spirit.

He is no longer identi-
He is becoming conscious

In the third state — saripya or

' Yoga — the spiritualisation is
intensified by

contemplation through self-control, service and love,
a life of yama, niyama (control of senses and purification of mind),

and other asgas of Yoga. Now the atman, purusa, sheds its hold on
prakrii.
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In the final jAana-marga, the @tman reaches the innermost
centre and attains the divine communion — sayujpa. It is the
blossoming of bkakti in all its depth.

3.3.3 Sambandhar’s paih

A detailed study of Sambandhar’s mode of attaining
spiritual progress is to be attempted in the next chapter (on
religion); yet some of the basic and underlying principles are dis-
cussed here. As has been repeatedly pointed out, Sambandhar
subscribes to the Agamic principles and practices also, regarding
various spiritual exercises which one has to perform in order to
effect purgation of impurities and attainment of perfection. He
employs two modes of iilusirating the various methods of worship,
the descriptive and the prescriptive. By the one, hes describes
what others do; by the second, he prescribes what one must do.

Under the first category, we find all types of worship which
can very well conform to the description of one or other of the
carys, kriya, yoga and jrana. In fact, in one instancs, he actually
mentions ‘cariyaii tolil’ {3.339.7). There are full stanzas which
describe the methods of worship under caryd (1.116.2), kriya
(1.21.4), yoga (1.21.5) and j#anra (1.21.6). He seems to call these
worships ‘meri’ — as in ‘meriy3l toluvar’ (1.31.9), ‘nerivé pala
pattarkal kaitolutette’ (1.32.10), and also as ‘niklinal’ — as in
‘nalinal papintéttita’ (1.57.6) and ‘nulingl manamalai konarnty’
(1.61.5) — as, well as ‘mupaiyinz!’ as in ‘muraiyinil vananki’

(2.146.4).

We also find Sambandhar mentioning some methods which
he describes as Vedic. “The antanar (brahmins) who chant with
their tongues the Aigas and the Vedas daily worship the feet (of
the Lord)”” (asigamum vétamum Gtundvar antapar nZlum ati parava —
1.6.12). The brahmins of the four Vedas whose tongues are used
to chant the Vedas and who never fail to perform the sacrifice,
worship the Lord (admaru kélviyar velviyovd n@nmaraiysr vali-

patu ceyya —1.6.4).

To crown all these, he stresses three other paths, i.e., the path
of music (patal neri), the path of dance (a@tal neri) and the path
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of worshipping the servants of God who wear the guise of the
Lord (veta nert). God is the very sum and substance of poetry
and music (iyal isaipporulkalaki). Sambandhar says that Siva
who could not be known to others, dwells in his heart as a beauti-
ful light, as Siva is the very essence of poetry and music (enrum
ariya: ayalavarkku iyalisaipporulkalaki enatul na irum oliyan-3.371.1).
He claims that his mind does not become conscious of anything
else except the merit of the Lord of Ninriyur who is capable of
knowing all sweet sounds of the drum, conch and other instru-
ments that produce the melody 3*

“God, my father, will always bestow His grace on those who
sing”’ (paruvirkku arulum entai—1.53.4), “He remains on the path
of music (patal neri ninr@an), “ on the path of dance,” (@tal neri
ninpan — 2.180.5), “He remains as a supreme Light while His
devotees (atiyar) who verily sing (His praise) along with their
families worship His feet,” says Sambandhar (gitattar mikappatum
atiydrkal kutiyakap, patatiait tola ni 1ra paraficoti— 2.179.5). *niruttar
gitar’ — (1.52.6) — (dancer and singer) — this phrase has become
synonymous with the devotees (arip@r). ‘“He is like Pearl that
will bestow His grace on the true devotees who dance and sing”’
(pasiatum meyppattarkat karul ceyyum muttinai — 2.245.9).

The v2taneri is significant in the sense that it leads to the cult
of afiyars — that s, the worship of those who have gone mad after
the love of Siva (pittulzviya pattarkal — 2.241.6). In fact Siva
Himself is mad after those who are mad after Himself (pittar
pittan — 2.234.10). He is the servant of those who serve Him
(tontar tontar — 2.240.10). Evean the jivanmukta seeks to be asso-
ciated with and worship the characteristic marks (vétam) of the

great souls who are completely set free from all delusions and
imperfections.*3

Generally jivanmuktas are completely set free from the triple
malas and they enjoy the everlasting bliss of the true J7dna. Yet as
long as they lead an embodied life the prarabdha-vinai (karma)
to their body which may produce desires and dislikes in their
that, in turn, will lead them to sansira again.

clings
minds
Their association
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with and worship of the enlightened souls, and their worship of tem-
ples will ward them off from the evil influences of prarabdhavinai b+
Therefore vétaneri is a very important landmark in the spiritual
progress of the soul. As Sambandhar says, Siva remains on the
path of vétam (vetaneri ninran). ‘Vetaneri’ has a unique appeal
to Sambandhar. This can be secen in his great appreciation for
Kulacciraiyar. The latter used to bow down in humility when-
ever he saw the atiy@rs coming cither alone or in groups (kanaii-
kalay varinum tamiyaray varizum atiyavar taikalaik kantal, gunarnkotu
paniyum kulaccirai — 3. 378.4).

Maaikkavacakar, in his Tiruvempavai, appeals to the Lord to
let his bosom not to embrace the shoulders of those who are not
the lovers of Siva (en kosnkai ninazparallar tol cérarka).”* He also
affirms that he will bow down before the feet of Siva’s atiyars and
that he will always be with them (unnatiyar talpanivom, Grnkavarkke
pankavom).”® We find a similar assertion in Sambandhar’s hymn:
‘“We do not have any relation {or support) other than those who
smear the sacred ash over their chests” (campal akalattar carpallar
cgrpilame — 2.180.3).

We have seen the descriptive methods of worship as depicted
by Sambandhar. Now the prescriptive methods of worship may
be examined.

In the prescriptive method of worship, two types could be
observed. First, in many of his hymns, Sambandhar appeals to
or commands his fellowmen to goand worship the Lord at a
temple, e.g., ‘tuskanaimatam toluminkale’.’” He also exhorts: “See
and worship the form of Kapali”’ (kantu tolumin kapdli vétame —
1.27.10), and, ““let us strew the fragrant smelling flowers and
unite with the feet of One who has the widespread matted hair”
(viraikamal mamalartivi viricataiyan ati cgrvom — 1.40.2). “‘Let us
bathe the Lord with milk and ghee and bow down at His feet”’
(palstu neyydti patam panivome — 2.182.9). Sometimes Sambandhar
addresses to his own mind. “My mind! cherish the feet of the
Lord Vennaipperuman (of Cikkal) as your asylum or destiny”’
(vennaippiranati...kantirailtu maname maiiyay kati yakave — 2.144.6).
““Think of Him steadfastly”’ (urru nininaiyay — 2.144.8).
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The second type of the prescriptive method lies in his asking
the devotees to sing his patikams. The tirukkataikkappu verses
which are generally numbered as the eleventh verse, give a new
lead which Nambiyaudar Nambi rightly calls ‘‘the great path of
the patikams’' {paitkepperuvalr).” In each tirukkaraikkappu verse,
Sarabandhar, apart from giving an account of himself and a
description of the piace of the Lord who dwells there, also assures
us, in no uncertain terms, of the great benefits that accrue to the
sidhakas. He affirms thart the very singing of the patikam itself is a
penance {(tavam) (pagal coliydtat tavamame).®®

Those who adorn themselves with Tamil (patikam) ars the
people who have performed penance (tamil tariphor tavaiiceytore —
2.209.12). He also claimns that he has sung the patikam to an
audience comprising of pecple who remain steadfast in the true
penance, so that when they sing it, the faise penance and blemish
will vanish and they will become raen of Truth {meyttavatiu nizror
kalukkurai ceytu...navinielu malatikal, poytiavampori niika iznicai
pérrt ceyyum...meymmaniaré — 8.295.10). He goes further to say,
that even to worship the [eet of those who are well versed in the
Tamil of Sambandhar, is a penance {sambandhaia tamtilvallavar
atip2nutal tavame — 1.10.11). He further grants that those who
are well versed in the garland of Tamil (songs) will have the bliss
of union wilh Siva and sivayoga as their own (¢amil madlaikalvalar
...atupokamotu ysgam avaraté — 3 338.11). Ifone chants (thé pati-
kam) it is a boon (molintakkil ma; ratu saramame — 2.944.1 1).

Sambandhar goes from place 1o place, from temple to temple.
He might not have met the same type of people everywhere.
Their spiritual attainments could not have been of the same
standard. There is bound to be different levels and standards.
Therefore, it would be interesting to investigate whether Samban-
dhar sings his patikams suitably in accordance with the levels of
spiritual attainments of the people he meets. It has just now been
seen in the patikam (295) that be has addressed it to an audience of
true penance (meyitavatty niarorkalukku urai ceytu). Probably each
patikam may, in a way, rcflect the mental and spiritual state of the
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audience and this investigation needs careful study for which
there is no scope or space in this work.

There are about a score and more of categories of benefits
that Sambandhar assures to the people who sing his hymns. They
are classified as follows:

1. avalam (misfortune) and allal (suffering, distress) will be
removed or cut asunder: allal tirum, avalam ataiyave — 1.26.11;
arum nitu avalam — 1 134.11; avalam ataiyzve — 3.362.11; 3.268.11

2. There will not be any kesu (loss) — ilai kéete — 1.35.11

3. tuyar (sorrow will be removed): tuyar ketutal elitame —
1.40.11 (the disappearance of sorrow will be easy); cintaiyil tuya-
raya tirvarz (they will get rid of sorrow from their mind) — 2.164.
1152.252.11,,3.340.11

4. They will erase the tunpam (suffering): tunpam tutaippare
— 1.105.11 (they will wipe out suffering)

5. They will be free from kurram (mistake or misgiving):
kur rarkal kurukave — 2.239.11; kurram arrarkaie — 3.286.11;
knrram arrore — 3.384.1

6. They will be free from pin: (disease): 0arZ pinikal —
1.68.11; pimiyilar tame — 1.78.11; wrundy kalaivare — 1.104.11;
maruvd pinitaneg — 3.363.11

7. Tt will remove kavalai (worry): kavalai kalaivare — 1.
70 11; kavalai kalivare — 1,72.11

8. pavam (sin) will be blown off (paraiyum) — 2.235.11;
paraiyum pavame — 1.29.11; 1.39.11, 2.148.11, 3.266.11

9. irar (obstacles - hindrances) will be removed. The
karmas are the hindrances for the spiritual progress of the soul.
So here itar refers to karmas:*®  itarpavam ataiyave (the obstacles
and sins will never approach) 1.12.11 and also see 1.97.11; 2.177.
11,8:297.11, 3:371.11
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10. tatumarram (dilemma or vacillation) and cettkal (evil
qualities) will be removed: tatumarraruppare (they will break off
their dilemma) — 1.88.11; tatumirram vaiicamilar (they do not
have dilemma and evil design) — 3.339.11

11. karmas — wvinai will be discredited or depreciated or
blown off : paraiyum vinai t31e {the karma will be blown off) —
1.17.11; vinai poy oiki valvire (having got rid of the karma the
devotees will grow in stature) — 1.23.11; carakild wvinaitane
(karma will not befall) — 1.44.11; vinaiyilarz (they are without
karmay — 1.46.11; wvinai vite (karma will vanish) — 1.54.11; also
see 1.58.11; 1.77.11, 1.95.1%, 1.107.11, 2. 160.11, 2.161.11,
2.167.11, 2.216.11; trvizaikal poyakala nalvinaikal talar@vanye
(when once the evil karmas disappear the virtuous karma will not
be slackened) — 2.207.11; vinai mayume — 2.212.11; vinai ketutal
anat namate — 2.220.11; tuyar vaiipamaiyal vinai mayume (because
evil karmas are eschewed even the good ones will not come to
bind the soul, and in due course will lose their hold — that is how
they die (mZyum) — 2.257.11; 3.260.11, 3.263.11

12.  pali (disrepute) will vanish (here pali means the disrepute
that the soul is under bondage}:®' they are without disrepute
and sin —- paliystu pavamilaré — (the disrepute will go) — 1.39.11;
palt pome — 1.1001.11; 1 102.11, 2.169.11, 3.305.11

13. gunam — virtues will be acquired: gunam@me —
1.57,11; takkor timz — 2.210.12; 2.234.11, 3.321.11, 3.338.11

14. They will acquire pukal (fame or glory): kuraivinri
(without any defect) nirai (perfect) pukale — 1.18.11; paliyil
pukalaré (blemishless glory) — 1.81.11; pukalotum perinpam pukutu-
manré — 1.119.11; 1.120,11, 2.154.11, 3.329.11

15.  mati (intellect), viti (destiny) and JHdnam (wisdom) will
be gained: matiyutaiyavar vitiyutaiyavarkale — 1.19.11; wru jna-
nam uniam — 2.156.11 '

16. It will bring inpam (bliss): inpamame (there will be bliss)
— L.111.11; 2.199.11, 3.279.11
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17. It will grant celvam (wealth): celvamam ivaiceppave (when
one recites these hymns wealth will accrue) — 1.135.11; titilac-
celvaré — (they are wealthy without evil) — 3.309.11

18. They are nallavar (good souls): nallavartdmé (they are
good souls) — 1.30.11; 2.202.11, 3.370.11

19. nanneri (right path) — will be obtained: nalamalku
cintaiyar ki (becoming men of virtuous thought) ; nanneri eytuvar
tdme (they will gain access to the right path) — 2.205.11; tineri
peruvirkalz — (they will get into righteous path) — 2.214.11;
2.230.11, 2.247.11, 3.291.11

20. They will reach vgr — the abode of the celestials:
vanattu tnitay iruppare (they will rest in 23n in happiness) — 1.24,
11; vinnor ulakattil virriruppare (they will be seated in the world
of the celestials) — 1.32.11; 1.34.11, 2.142.12, 3.396.11

Thus having got rid of avalam, allal, ketu, tuyar, tunpam,
kurram, pini, kavalai, pGvam, iiar, tafumiyram, vinai and paii on
the one hand, the soul acquires gunam, pukai, mati, viti, jhanam,
inpam, celvam, nalam, nanneri on the other hand, and is fit to reach
the abode of the celestials — ov@n.

Sambandhar describes such souls as:  pakkiyavaliaré (blessed
with fortune — 3.366.11); paltardkuvare (will bécome pious
people -—3.369.11); they will become the members of the frater-
nity of noble souls (uparntsr curramumaki — 3.381.11); they would
break all bondage and grow in stature by the side of Siva (banda
mayuttu onkuvar panpmaiyinalz — 2.172.11); they are capable of
snapping all bondages and pasas (banda pisam arukkavallarkals
. 5260 T1Y, '

21. malam — la the tirukkataikkappu of the Tiruppirama-
puram patikam (3.325.12), Sambandhar affirms that his patikam
will wash away the mala which degrades and pulls down the soul
in such a way as to annihilate it (mala) completely (i/uku malam
aliyum vakai kaluvum wurai). When once the vinai and malam are
removed, the cycle of births and deaths is broken. Thus a singer

of the hymn will be free from it.
11
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22. pirappu: (birth): pirappataruttuk kavalaikalivare — (they
will annul the birth and remove the worry) — 1.72.11; arum pirap-
puttane (the birth will be terminated) — 1.134.11; illaiy@m maru
pirappe — (there is no rebirth) — 2.179.11: 3.308.11

23. They will attain oitupéru (liberation): elitim piravavakai
vife (it is easy to obtain birthless salvation) — 1.31.11; ovanitai
vifelitamé (it is easy to obtain the heaven and salvation) —
1.3?;.11; uyar vite — 1.136.11; 2.213.11, 3.317.11

24. They will get close to the feet of Siva — Sivanati nann-
uvar tameé — 1.41.11; aticéroarkale (they will reach the feet of the
Lord) — 1.87.11; 2.144.11, 3.361.11

25. They will reach Sivaloka: Sivalskam cervaré — 1.60.11;
3.276.11, 3.361.11; paralokattiruppare (they will be at the most
exalted world) — 1.106.10; 2.219.11, 3.371.11

26. They will attain Sivagati (the final bliss): Sivagatiyaip-
peruvare — 1.9.11; cervar sivagatiye (they will reach Sivagatiy —
1.15.11; $ivagati céroare — 1.66.11; 2.241.11, 3.275.11

27. They will unite with 7san: eytuvarkael isanatye (they will
obtain the Lord) — 1.62.11; konotum kutuvare (they will unite with
the king (Siva) — 1.116.11; ennuvarkal cintaiy@var teévaré (the
Lord will be one with the inner mind of those who meditate upon
Him) — 3.310.11

28. Identity and integration with isa: Isancte manni irup-
pare — (they will exist together with 7§q — eternally) — 1.50.11;
trunilattil isan enum iyalpin@ré (in this large world they hold such
qualities as to be called 7sa) — 1.132.11; iraivanstu uraivare (they
will co-exist with iraivan, or they will exist in traivan) — 2.240.11

29. They will obtain arul (grace): tupar poki, arul perum
tanmai mikkore (tupar — worry of karma having gone, tl’;ey are
steeped in a position as to receive the arul — grace of the Lord
Siva) — 1.100.11; tiruvalar aemmaz'yd/cz’aru[ peru mikkatulatu (there
is a great scope for obtaining arul as the tiruvarul — .

: the divine
Grace is getting ripe for its action) -— 2.222.11

; arul cérvare —
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8.269.11; neRcirulum ninki arul perru valarvaré (by obtaining arul
they will grow, with the darkness having disappeared from their
mind) — 3.339.11.

One point may be made clear. The data furnished above
are given in the order of sequence just for the convenience of
classification. It does not at all suggest that Sambandhar has
sung them in the same order. Yet this classification serves to give
a clue to the possibility that Sambandhar is singing to different
people of different levels of spiritual attainment and perfection,
having in the mind the idea of adhikari bheda. Thus, we find how
Sambandhar’s patikapperuvali leads the souls step by step to diffe-
rent levels of spiritual progress and attainment.

The Gtalneri, patal neri, véta neri, patikapperuvali and other
modes of worship are all but the means by which the soul learns
to liberate itself from its delusion of false identification with pra-
krti. When once it is realised, the soul lies grounded in God.
These means are called s@dhana while the people who practise
them are s@dhakas. Their achievement — their realisation of the
ideal is siddhi. 'The siddhas ave the realised souls. We find fre-
quent reference in Sambandhar’s hymns to bhaktas and siddhas
(pattar, cittar)."> Worship involves a worshipper and an object of
worship. So, naturally there is a dualism in any s@dhana. But
this dualism at this stage of sg@dhana is only a good means to reach
the final non-dual knowledge and experience. Similar to the dic-
tum — ““from known to the unknown’ — dualism, with concentra-
ted attention of the mind, leads to oneness of experience.

Tayumaianavar, one of the famous mystic-poets of Tamil-
nadu says that the inexplicable dualism is the known path of
attaining moanistic knowledge (6tariya tuvitame attuvita jidgnattai
uptupanum jnatamakum).’* Through the sZdhana the soul comes to
realise that it is no longer mind and body; on the other hand its
mind is lost in the meditation on Siva and becomes one with Siva.
It is called Sivohambhdvand, wherein the distinction between the
sadhaka and Siva disappears and Siva alone is there as experience

of absolute bliss. Sambandhar gives a number of instances such
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as this one: ‘kalla nefica vaficakak karuttaivittu aruttiyotu, ullam
onrt ulkuvar u[aitu[iu-’ (2.237.6). ‘Kallaneric’ means the mind
that steals the soul of its divinity; vaficakakkaruttu is the deluding
notion that the soul is mind and body. When both of them are
discarded, the mind is lostin love (arutti) and Siva alone exists
within. The self is absorbed yielding place to bliss and love.

He begs of his mind to keep meditating‘ on the divine feet of
the Lord if it really desires to get its deliverance.®* The mind
and body are there; but the mind is united with Siva and there
isonly one consciousness which melts in the warmth of love —
such souls are wrukkumatiyzr (1.88.8). They do not have any
desire; even the svarga and its pleasures are no matter to them —
‘suvarkkarkal porulalave’ — (2.177.7).

If the desires do not die out, then there cannot be any reali-
sation (Ze/ivu). The moving sun, moon and other gods seck Siva
with the aim of obtaining certain pleasures; so they do not attain
any realisation (fyaikukiira iravi tinkal marrum narrevarellam,
payarikalalé parri ninpal cittam te'lz'kin_rila'r — 1.50.2).

However, even the perfect soul is sometimes deluded and
tempted by desires. The only escape and remedy on such occa-
sions is the grace of God. The cold wisdom alone cannot keep
the perfect soul out of woods. God’s grace must descend to save
the soul. No less a soul than Sambandhar himself regrets that he
is tempted or deluded and begs of the Lord of Valivalam to save
him (mayaiku kinrén vantu nalkay valivalam meyavane — 1.50.2).

He again cries: “O Lord! dwelling in Valivalam! even when
I sleep and eat, I praise your greatness; yet I am afraid that
there is still some dark design in me, that is, my consciousness
is yet to be completely centred on you — in spite of the fact that
I think of you everyday.””®> O Lord! that dwell in Valivalam!
You are the mother, you are the father, $ahkaral I am your
servant (afiyen). You are sought after by the perfect souls who
have realised sivajiiana. My mind too is intending to love you.
Y et the five persons (the five sensory organs) who are entrenched
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in this created body do not allow me to unite withyou. I am
afraid this is a mayam®® — delusion.” Further in this patikam, he
appeals to the Lord to come and save him so that the karmas and
other misfortunes do not tease him who everyday chants and
sings His praise  (6tin7 lum unnai ettum ennai vinai avalam vatiyame
vantu nalkdy valivalam meyavane 1.50.9).

The soul, on account of its karma, acts in two ways. One is
evil act which is injurious to its fellow beings. That is tivinai.
Another act is benevolent and virtuous or righteous act. This is
nalviirai. This is also called pasu-punya. When pasu-punya is
further purified from egotism, it leads to ¢iva-punya. Here the
soul completely surrenders and submits to the will of God by chant-
ing and singing in praise of the Lord. Sambandhar congratu-
lates his own mind and asks in wonder, ““What is the punya that
you have done, my mind? For, as a consequence of the nalvinai
that you have done over your past births, you now worship the
dweller of Valaficuli by repeatedly uttering, praising and singing
(His glory) to the best satisfaction of your mouth (tongue).””*?

In Sambandhar’s view, siva-punya, performed in complete self
surrender and resignation and also in limitless love will lead to
jhana. Sambandhar asserts that atipars do not know any know-
ledge other than the service done to the feet of the Lord who has
mastered them (@nfakalal tolilallatu ariyar avar arivé — 1.18.4). He
again says that he does not know any other knowledge except to
know how to worship the feet of Siva (atitolum arivalatu apivu ari-

yame — 1.19.7).

3.3.4 Souls unbound

It has been held that jigna — Gnosis — is the best among
the means to reach the feet of God. F#ana as such is of three
kinds, i.e., pdsa-jAdna. pasu-jidana and pati-jiiana. The knowledge
we have with the aid of sensory organs and aniahkaranas like manas
which are products of m3ya, is pasa-jiana. Pasu-jndna is the know-
ledge of the soul which is different from products of maya. This
is preliminary to pati-jiidna where the soul’s intelligence is informed
by Siva’s intelligence. Yet pasu-jiidna cannot bring about release
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because the discrimination of the soul from internal organs is
obtained through kal@, vidpd, ctc. Beyond this there is a stage,
i.e., pati-jiiana.®®> In this stage, the soul discards all products of
pasa like kalas and anava. Lord’s parasakti sets in here. The soul’s
intelligence, now made efficient by the removal of mala and by
the presence of the Lord’s intelligence, is able to find itself and
everything.

Sambandhar makes numerous references to the realised souls.
They are the people who have conquered the five senses; they
know the sum and substance of all the six doctrines of Saiva reli-
gion. They have completely got rid of the cruel anger by means
of music which consists of seven notes (aficupulan venru aru vakaip
porul terintu elu isaikkilaviyal veficinam olittavarkal — 3.336.10).
They are the great ones who have acquired vast'knowledge by
learning and listening to the sallies of wise men(karral kéttal utaiyar
periyar — 1.1.2), They have discarded their desires for whatever
that are unreal, Their five senses are controlled and held in
dharang. But that itself will not result in release, if that is not
followed up with enlightenment. They have attained the know-
ledge of the highest truth (Grindr poyyakattu aiuparveyti meptZ ri-
nar — 3.293.6). They are the ones who have removed all their
attachments (arravar).®® They have ruthlessly broken all worldly
relationships and attachments and associated themselves with all
virtues that are frec from blemishes (curramstu payrrava: tuyakkara
aruttuk kurramil Fupankalsiu kitpum aliygrkal — 2.167.1). They
(the realised souls) are above merits and demerits; for they have
not only discarded the ways of adharma but also have gone above
the normal ethical codes. Both are fetters to them. Thus they
have attained the iruvilaiyoppu, a state of mind and attitude where
good and evil are treated as the same and doing one’s duty with a
sense of detachment to the results by surrendering to the will of
God. On that account they have become worthy of receiving the
grace of God.™

With the onset of iruvinaiyoppu the past karmas (munnai vinai)
are got rid of. The saints know themselves as well as everything
with the help of Siva’s intelligence and pursue their penance
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(munwai vinai psy vakaiyinan mulutuparntv muyalkinra munpivar —
3.329.4).

Kama, krodha, moha, mada, lobha and matsarya are the six
enemies to the soul’s spiritual progress. They should be comple-
tely eschewed. Then only the five senses could be controlled.
Even then one could not attain release if one does all these things
mechanically. Kama, krodha, etc., could not be conquered negati-
vely by passive efforts. Even if one does so, it would not be a lasting
success. Love alone, love of God alone could sustain the gain.
So the realised souls first harbour the deepest love in their inner-
most self which helps them to conquer kdma, etc., positively.
Thereupon, jiiana dawns and they are one with Siva."* The mind
of the muktas is no longer engrossed in the matters of prakrii. In fact
they have transmuted their mind to a different (God-) conscious-
ness (verupatta cintaiyar — 3.311.2). They do not even require
language, even though they have mastered the great books of the
‘Threefold Tamil’. They could fall into silence. Such ‘‘silence
is more eloquent.”” The muktas of Venupuram are of such a type
(mitkam arivar kalai muttami] niil mikam arivir vénupnrame — 2.153.
10). Sometimes they are spoken of as cittars. They have attained
the eightfold siddhis like animiZ, etc. ({runankin mati cittar — 1.
66.10).

Whatever the muktas do and whatever they suffer from, their
consciousness is deeply rooted in tranquility and such acts little
affect their God-consciousness. Sometimes they appear to behave
strangely. They need not necessarily conform to social and moral
moorings. They may smear the sacred ashes all over their bodies;
they may roam about from place to place having drunk the nec-
tar which they get from the groves of the villages; they may
shout (like insane men). Even if they do all these things, only
the degenerated people will mock at them — (others will only res-

pect them).??

But it should be noted that it is also interpreted differently.
The expression ‘‘even if they do”, suggests only a negative sense —
that is, they would never commit such acts. However, even if they
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sometimes do certain acts which are not in strict conformity with
social laws, etc., they do not make it as a rule. On the other
hand, they always conform themselves to social laws at least for
the sake of upholding them for the welfare of the common man.
We find the saints of Ketaram who have clear God-consciousness
(terucintai utaiyavarkal), doing external acts such as bathing before
dawn, smearing the sacred ash, eating the food placed on the bare
floor, etc. (2.250.3,6). They have fallen into the beaten track
of organised worship (ciftappartdr — 3.383.6). They always speak
to people with sweet and beneficial words; they also act according
to the injunctions of the Vedas; they are the followers (of great
ones) even though their consciousness is grounded in the central
theme of the sthiilla paficaksara or what forms the central theme of
the Vedas.™®

They learn the Vedas and many good arts so meticulously as
to get all their imperfections completely removed. They also
tread the path (shown by the Veda, ¢tc.) as to be praised by all the
worlds. They strive to perform hard penance as to make their
organs (both internal and sensory) cast away their evil influences
over them. Siva wills that such souls should reach His feet. They
will obtain jaane and s@yujya.”* They are those who do not die,
who do not take rebirth, who are steeped in penance and who
are saints who never become old ‘cdvatavar piravatavar tavamé
mikavutaiyar muvdta pan munivar’ — (1.12.6).

Renunciation is the very set up of their mind (turaviyeum
ullam utaiyavarkal — 3.331.7). They know the truth of all (;:pochs
(wfs ult uparvarkal — 2.250.5). They control the breath in the
body and light up the lamp of bright and sparkling jiigna. There-
by they open up the beneficial doors of divinity and devotion that
are {as sweet as) nectar.™

It is interesting to note that in one verse Sambandhar holds
the insignia of Siva as common to Himself and to certain types of

souls. The deer, radiant axe, kattaikam ( yoga-dandam), rosary of

rudrdksa, the kuntalam (ear-ring), the crescent that adorns the

head, the lengthy garland of bones, the trident, the damaruka
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(drum) and the Ganga are common to Siva and His servants, on
whom He bestows sa@ripya.*®

3.8.5 The state of realised souls in mukti (liberation)

What is the state of a soul which is released from the bondage?
The Sivajiianabsdham in its tenth sitra (aphorism) suggests that the
soul which is unbound becomes one with God experientially, as
He himself becomes one with the soul, and remains under His
direction and command ‘avane tine yakiya anneri yeka nakiiraipani
nirka.””" By becoming one with God (gkanaki nirral) the soul
sheds even its v@sanZ-mala (the dormant effect of the mala) on the
consequent of which the distinction among the knower, known
object and knowledge disappears. There is only a unitary expe-
rience, for, to know God is to be God. God’s grace is personified
as His feet. The realised soul is absorbed by God’s grace which
is called vaya jignam. Such souls (vaya ji@nam valldr) remain firm
at the feet of God which is His grace and acquire the supreme
knowledge (upar-jii@dnam) and meditate upon it (2.154.11). Attain-
ment of God’s grace (feet) is itself j/iZna and the souls remain
firm in it by worshipping Him (... uyar patame, jaadnamika nizru
éttavallar).” Those who grow under the shades of the feet of the
Lord of Caykkatu, indeed grow highest in their spirituality
(capkkatian talnilarki] onkindr 6nkin@r — 2.177.5).

Even as the realised souls become one with God, they are
always conscious of their unforgettable servitude (mapappila ati-
matkkan maram vaippir — 3.322.7). What is meant here is that by
becoming one with God, the souls, released from the bondage,
throw themselves at His feet in all oneness of consciousness so that
their icchd, jiana and kriya are acted upon by God’s will and
grace.

Sambandhar exhorts the s@dhakas to follow their relationship
with $iva which He in turn, holds by intimately uniting Himself
with the tontar (servants of God) ‘fonforu kitit tutaintu ninra totar-
pait to_tarva.mé’ — (38.364.6). We find in Sambandhar’s hymns
many references to souls as shown so far. He speaks of plurality
of souls. The souls when they are in embodied state wrongly

12



90 TIRUJNANASAMBANDHAR — PHILOSOPHY AND RELIGION

identify themselves with body and mind which are but products
of maya. Such a life is loathsome and impermanent to him. He
speaks of spiritualising mind and body through worship of Siva.
He describes and prescribes various types of worship and methods
of spiritual progress of the soul. Through carya, kriya, yoga and
jfiana, the soul obtains God’s grace and thereby comes to know
of its own spirit and finally to be one with God. At this state of
release, the soul unites with and in Siva and enjoys the bliss of
$ivabhoga by performing tonfu (service).

3.4 God

This section deals with the ultimate goal »iz.,
Godhead as revealed in Sambandhar’s hymns. An attempt is
made to highlight and examine the proofs that Sambandhar offers
for the existence of God. God is love but that does not restrict our
enquiry to be made on emotional grounds only.

realisation of

His c¢it aspect is
examined, and His position as the supreme custodian of moral and
ethical principles is studied. However, God as love and beauty
could not be experienced by cold reasoning.

He could be more
easily experienced as a lover.

So bridal mysticiam evolves itself
as a vital means to help one in experiencing the divine Bliss.
Sambandhar has many poems on bridal mysticism to his credit,
and they are studied briefly. The doctrine of grace is very signi-
ficant from the Saiva point of view.

Sambandhar’s hymns are
full of references to it.

His description of the final goal is discus-
sed as the non-dual experience of the Absolute. But no attempt

could be made to brand him as the follower of any particular
school of philosophy. It has been shown that his hymns are a source
of inspiration to more than oneschool or system as he is found
torepresent a harmony of all religious and philosophical principles.

3.4.1 A critique of knowledge

Referring to the importance of epistemology, Hiriyanna says:

In fact the several systems which develop now do not
set about investigating their proper subject until they
have given us what may be described as a critique of
knowledge and considered how we come by truth. In

other words, Indian philosophy becomes self-conscious
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at this state, and logic emerges as an explicit branch of

it."®

Devasenapathi cites the following verse as quoted by Sivagra-
yogin, to highlight the importance of logic.

‘IrGkamariyar icaippayan tamariydr
tardtaramariy3r sarkariyam ariyar
orar alavai orupayanum t@mariydr
arayntu alavai arintu kolire’*®

The main burden of this verse is that just as those who do not
know the rdgas (musical tunes) do not understand the effect of
music, so also those who do not critically think of logic (alavai)
do not know any effect (of the book) either, and hence one }.1as to
examine and learn logic.

Arulnanti Sivdcdrya, the famous author of the Sivajiiana
Stiddhiyar, says in his prefatory verse that the Lord’s lotus feet
could not be described either by the scriptures, Ayan (Brahma),
Mal, thought, word or by the flawless logic.®’ But at the same
time, he affirms that being illumined by God’s grace one could
know Him by means of scripture and logic (arulinal Gkamatte ari-
yalam alavindlum terulalam).*

3.4.2 Sambandhar’s experience of God

Of the three means of valid knowledge —- pratyaksa, anumana
and sabda, it is said that through sensory perception one cannot
experience the existence of God, soul or the bonds.®® But the
tradition has it that Sambandhar had not only seen God but also
shown Him to others. Cekkilar cites two instances in which Sam-
bandhar is said to have seen God and shown Him to others. The
first instance occurred when Sambandhar was blessed with the
milk of wisdom. When Sivapita Irudayar asked Sambandhar who
had given him the milk, he pointed at the Lord of Tonipuram
with his finger and described Him in his first patikam with all the
details of His insignia, saying, ‘“He is the Lord who has done this
unto me”.%* Here Cekkilar says that though the father could
not see the Lord as the son did, vet the former understood the
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message.®* The second instance which Ceékkilar cites is when
Sambandhar saw and showed the dancing pose of the Lord at
Tiruvaymir to Appar. Here Cekkilar unambiguously states that
Sambandhar was blessed with the direct vision of God which he
had shown to Navukkaracar so that he too could see Him (aracum
kanak kattutalum).®® These two instances are believed to have
shown to the world that Sambandhar was blessed with competence
to perceive with sensory perception what lies beyond the ken of
such perception and also to make others perceive the same.®*
Nambi Ariirar praises the Lord of Tirukkolakka for having pre-
sented the golden cymbals to Sambandhar in front of the people
of the world.*®

But to the best of our knowledge Sambandhar has not made
any single reference in his hymns now extant that he has seen
God with his eyes, in the anthropomorphic form. But, because he
uses the mythological language in order to explain the inexpli-
cable, he often describes Siva as having the form usually attribu-
ted to Him. However, Sambandhar claims that Siva who is free
from malas has come unto him in the form of a great luminosity
in the states of wakefulness, dream and thought (remembrance).*?
Even here this ‘o/i" might have been used in a metaphorical sense
meaning the Siva-consciousness of Sambandhar.

Anyhow, one thing is clear from Sambandhar’s hymns, viz.
that God’s grace (aru/) works. There is ample internal evidence

to stress that he has demonstrated the Truth of God’s grace

on a number of occasions. They are not mere miracles. To

him they are all Siva’s acts of infinite mercy, compassion —
arul. He bas obtained the good gold coins by requesting the
Lord of Vilimilalai, ‘vaci tirave kasu nalkuviy’ — (1.92.1). He was
able to close the doors of Maraikkatu through God’s grace
(katavam tirukkappuk kollum karuttals — 1.173.1). He caused the
burning fever to get hold of the Pandiya (appan alavay ati arulinal

veppam tennavan melura — 3.309.11). He also cures the king

(territ tennan utalurra tippiniayina tira — 2.202.11). The Lord
presents a bag of gold at Tiruvavatuturai. The boat was propel-
led by God’s grace at Kollampitir (cella untuka — 3.264.1-10),
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(otam vantanaiyum kollamputir — 3.264.6). He has put the palm-
leaf bearing his patikam beginning with ‘pokamartta pinmulaiyal’
into fire. That leaf remains evergreen without being destroyed
by fire.®®

To crown all these, Sambandhar himself cites an instance to
establish the truth of Siva, possibly through pratyaksa anumana.
When the palm-leaf bearing his patikam beginning with, ‘valka
antanar’ was left in the flowing floods of the river Vaigai, it is said
to have swam against the current. That patikam is considered to
be the quintessence of Sambandhar’s philosophy. He declares,
“If we look at the way in which the palm-leaf, which has been
put in the river against the challenge of those who do not realise
God, darts against the current without any support, it is self-evi-
dent that the Lord who upholds the flag of the bull is the supreme
Being indeed.”’®* Sambandhar contents that it is Siva who causes
the leaf, bearing his patikam to swim against the floods of the
river before the assembly of the king of Madurai.** This was how
Sambandhar established the existence of Siva’s grace.

Cekkilar understands Sambandhar’s mind very well. So his
interpretation has a tremendous value. According to him, Sam-
bandhar wants to demonstrate this truth; that is, to know God is
to love God (jaanam isanpal anpu).®® All other means of testing
the validity of knowledge of God could reach only upto a point.
Beyond that, they fall ; Siva will never sever His inseparability
from the bhaktas who render their loving devotion by humbly
singing His praise with their noble tongues. But He will scarcely
be obtained by any experimental verification of those who do not
have minds to think of Him.** Siva remains explicit to those who
have realised Him, like fat globules in milk; but He is implicit to
those who see Him, like the fire in firewood (terntavar tetuvar
tétacceyte cerntavan).’® Siva could be sought by those who cons-
tantly meditate upon His feet, that is those who hold the Siva-
consciousness for ever desiring to obtain His union (... kalal cérvar
nanru ninaintu ndfarku uriyar — 1.68.5).

Throughout his hymns Sambandhar asserts one point; that
is, Siva could not be known to those who exert themselves to know
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Him through their pZsa and pasu-jirana — out of egotism. The
entire burden of the episode of Visgu and Brahma failing to
reach Siva through their egotistic efforts reveals this truth. Sam-
bandhar, as noticed earlier, devotes the ninth stanza in each of
his patikam, barring a few exceptions, highlighting this point only.
But at the same time he avers that He could be known to those
who seek to know Him, by experiencing Him, (netiy@n piraman
nétikkandr ninaippdr manattar — 1.71.9). Sambandhar chides
such of those people who hold logical debates over the existence
of God, and exhorts them to give up that futile effort, and seek
Him by worshipping at Malapati.®®

Nor could Siva be known through mere reading of scripture
(oti yarum arivgrilai — 2.142.7). For, even knowledge obtained
through scriptures will lead only to p@éa-j%iana.’” The very fruit
of scriptural knowledge should be the experience of God.** With-
out God-experience the knowledge acquired through scripture is
futile. Those who recite the scripture and also experience God
will come to know of Him. That is why Sambandhar who decl-
ares, ‘oti yarum arivarilai’ also says, ‘6ti nanku unarvarkku unarvurai
oruvar’ — (1.41.6). This means that Siva comes within thé ranée
of experience of those who learn the spirit of the scripture by
experiencing it.

3.4.3 Tiruppasuram®®

Jianasambandhar’s Tiruppzsuram (3.312) beginning with ‘vatka
antanar’ is widely esteemed among $aivites as the very quintesser;ce
of his philosophy. Cegkkilar comments upon this patikam in twenty-
two stanzas. He praises it as the truthful pasuram (meyppasuram)
and also acknowledges its wide range of philosophi;:a] import
which he admits that he could not comprehend perfectly and
wholly (... meyppasurattaik kuriyéria ellai arintu kumpittén allen).'o°
It is to be remembered that the pasuram was sung on' -th; banf{s. of
the river Vaigai before the king of Madurai. Sambandhar was
the sacred preceptor; the Pandiya was the disciple. What he
taught him in the pasuram was the great truthful j ;

S : n3na'®'. Aruln-
antl Sivacarya describes this pasuram as .

f g
meyynanam’ pronounced
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as to be heard by the Pandiya of the royal court (manra pandiyan
kétpak kilakku meyjiidnam).'

There are twelve verses in the pasuram. Itis claimed that
they form the very basis of the twelve aphorisms of the Sivajiana-
bodham. For want of space a brief study alone is attempted
here.

The first verse in all its aspects is the invocatory as well as the
benedictory verse of the pasuram. The broad sense of the verse
is as follows: ‘Long live the antanar (seekers of Truth), the celes-
tials and the species of cows; let the cool rain-water pour down;
let the king too grow; let the evil sink; let all souls meditate upon
the name of Aran; and also let the creatures of the world get rid
of their misery.”” The seekers, celestials and cows are engaged in
the task of performing the sacrifices which are meant for the uni-
versal well being and happiness. Hence they are blessed first.
The rain is the result of the sacrifices and is useful in the perform-
ance of arcana (worship) to the Lord as well as to the material
prosperity of the people and creatures. The king is there to protect
and uphold these good causes. All that oppose these good causes
are the evils that should not become predominant over the good;
they should lie low, though not fully wiped out. If a]l the crea-
tures (souls) must save themselves, they should meditate on the
name of God (Aran). Because He is Hara — the destroyer — the
Mah@samhara murtti in whom all the products of m3ya converge,
and stay, and from whom they re-emerge. So He is the Beginning
and End, the @di as well as the antam. 1In other words, He is the
Absolute. The misery that afllicts the souls of the world is the
dark mala. When that is got rid of, the souls will experience the
infinite bliss. Here in this verse Sambandhar makes it clear that
Siva (Aran) is the absolute Principle; that the souls are many in
their finite existence at least; that they are afflicted by the fuyar
(mala) and that it could be got rid of by the souls, by meditating
on the name of the Lord.

The second verse deals with the laksanas of the Adi (Siva).
The substance of it runs as follows: ““He is very hard to be per-
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ceived; He holds the fire on the palm; He is pleased to ride on the
bull; He bas a blue throat; He is a dweller of the burning ground;
and yet, He is very great. Is there any one who knows all His
greatness?’’

Siva cannot be known by pasa and pasu - jhanas (ciriyavar
cintai ceyya ariyavan — 1.113.9). But He will allow Himself to be
known to people who perceive Him by the pati-jigna and intense
love (with all these signs such as holding the fire in His palm, riding
on the bull, etc.). The former is His svaripa state and the latter
is the tatastha state. The metaphysical implication may be
brought out. If the Absolute could be known by logic or episte-
mological enquiry then it becomes an object like the world which
is ephemeral — an asat. If it could not be known at all by any
means, then it is reduced to a non-entity like the hare’s horn.
But Siva is the sat which on the one hand could not be known like
an object of the world of perception, and on the other, He could
be known by such of those who, being illumined by His grace,
are able to perceive Him with all the intensity of their love.'®
That is why Sambandhar does not remark that Siva is unknow-
able (kdtci ariyar) but says that He is hard to be known (ariya
katchiyar). For those who are illumined by God’s grace, Siva
appears with all His marks (afaiyalaiikal). Cekkilar describes
them as ‘upmaiydm periya nal ataiyalankal.’'®* For, they stand for
certain truth. The fire and the cremation ground denote that
Siva is the Mah@samhara mirtti. The bull stands for the realised
soul. The blue throat speaks of His infinite grace and compassion.
But it may raise a doubt that Siva who holds cosmic and absolute
forms (svariipa) is described here like holding the fire, dwelling on
the cremation ground, riding on the bull, etc. Then, will it not
deflate His Supremacy (paratva)? The answer is that He, out of
His grace, and compassion towards the souls, manifests Himself in
these forms in order to redeem the souls.!®® Yet Siva could not
be conceived within the limited form. He envelops the entire
cosmos and expands beyond. Therefore, is there anyone who knows
all His traits ? (uraiarum uruvinir unarvarum vakaiyinar — 1.122.5).
In the patikam on Pallavaniccaram also, Sambandhar puts the
same question in every verse. “Who knows His trait ?*’ (ivar tan-



THE PHILOSOPHY OF SAMBANDHAR 97

mai arivar yar — 3.370.1-10). He also says that He is One whose
eminence the celestials and the men of the world could not mea-
sure.'%®

The meaning of the third verse is: ‘“‘He smears the burnt ash
(over His body} as a perfume; He has no father, no mother; He
absolves those who rise contemplating upon Him alone, of their
karmas (vinai). He is our father; of what kind is He ?”’

When all the fattvas converge and get withdrawn at the time
of the great deluge, the mah@samhara kila, they are all reduced
to ashes — the irreducible minimum. They do not have even a
locus to exist. Siva smears these over His person. It means
that at the end, He alone is and all others hold Him as their
very basis. This idea is given in the first line. This asserts that
Siva is the ultimate and absolute Principle, All tativas converge
in Him, stay in Him and re-emerge from Him. It is Siva who
gives birth to all. Beyond and before Him there is no other entity.
So He is described as fatherless and motherless. Those who rea-
lise that He alone is the first and ultimate Principle and that He
is the only Light that lights all other lights, will be blessed by His
grace that will absolve them of their ma/as which are responsible
for their twin action (iruvinai). It is beyond the scope and capa-
city of any language to describe Him as what sort of entity He is,
for the language can only describe matier.

The fourth verse is paraphrased, as follows: “If anyone in-
quires into diva's ways of grace bestowed on His servants and
about His excellence, they are limitless; so let there not be any
inquiry into that question. Those who realise this truth by dwel-
ling at His feet will get rid of the malas and their vsanas that bind
them and the consequent karmas.”’

The Vaisnavites consider the souls as the sesa and God as the
sesin. The Saivites also subscribe to this view. The souls are the
al (servant) and the Lord is the@ptan (master). This relationship
is eternal.’®” God’s ways of bestowing His grace on the souls are
limitless and beginningless. Sambandhar, in another instance,

13
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calls it ‘to;_:fo,tu\kﬁ,tit tutatniu ninra totarpu.”'*® No one could ana-
lyse and examine His ways of grace, and tell others what exactly
they are; because such an attempt is motivated by ego (tarbsdham).
If the soul casts away this ego and seeks His feet in uiter self-
surrender, then the malas and their 23sanas that bind the souls as
well asthe resultant karmas will not attach themselves to the souls.
They (souls) will experience the bliss of His grace and jiana.

Reasoning (logic) is good. 1If any scriptural or perceptual
knowledge is appealing to reasoning, then it becomes all the more
convincing. The universe consists of parts. So it is an effect. It
cannot be without its causal agent. Therefore the universe points
to its cause, i.e., God. Like that, the body by itself is not cons-
cious. We infer that there must be some intelligent consciousness
to pervade and direct it. There can be no effect without a cause.
So the universe which is an effect, suggests a cause — mayaz. Al
these reasonings may make one understand the existence of God,
soul and pzsa. But will that be enough? Certainly not. It will
not lead one to the experience of God. Knowledge is realised
only in the experience of it.

Sambandhar thsrefore exhorts the people (sadhukkal) that
they should not press too much to verify the reality and nature of
Siva through the means of hetus (inference) and comparisons. God
1s peerless and therefore incomparable. The logic of inference
and comparison, so, does not take one far in God-realisation.
God could be known as the phenomenal light which illumines the
outer world. If the perfect souls get absorbed in intense love of
God, then He will dawn as an inner light in the interior core of
the souls. He remains there as self-luminous illumining the souls.
This is the purport of the first two lines of the fifth verse.

The mala is the great source of sorrow (matukkam). It obscu-
res the true identity of the soul and its oneness with Siva. It, in-
deed, throws the soul into the vortex of births and deaths. Once
the mala is removed, the soul realises its own true nature, that it is

inseparable from the Lord as His own; and the soul experiences

Stvabhoga as it is revealed to it by God’s grace and will. Samban-
dhar appeals to those who strive to remove the mala to cherish the
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love for that great self-luminous Lord who is the Beginning of all.
They should constantly hold Him in fivayoga and experience the
bliss of His inseparability. This is $ivo’ham - bhgvani (manam parri
vaital). This will help the soul to remove the ‘mdtukkam’. Sam-
bandhar beckons to the good and loving souls (sadhukkal) who
have attuned themselves to surrender all their action, knowledge
and volition to those of Siva.

It is generally observed that the first five verses form one
group, because it is claimed, they are based on conclusions arrived
at by the Vedas and Sivajiana. In the next five verses, the truths
established by the Meahdpuranas are given.'®

It is said that Siva dances; that He has kicked the God of
death to death and that He sings the Vedas. The dance denotes
His fivefold functions, viz. creation, preservation, destruction,
obscuration and aru/ (grace). It is well known how Siva kicks
Yama to death in order to save His bhakta, Markanteya. It means
that those who surrender to Him with all the depth and intensity
of love will be saved frem the finitising principle of time as Siva
-is the kala k@la. As He is the custodian of moral laws and order,
He has sung the Vedas sc that the jivas could follow them to lead
a life of virtue and righteousness. It is often debated whether
Siva does all these acts for the enhancement of His own fame and
prestige, or out of grace and compassion towards the souls that are
tossed aside by malas and their evolutes. Sambandhar asserts
that Siva’s infinite grace is the sole reason for all His acts.

‘In the seventh verse, the story of Cantisa is given. Cantida
cut his father’s leg when the latter tried to kick the milk-pot while
Cantisa was pouring the milk on the Linga. That was not taken
as a sin because not th..c he respected his father less but he loved
$iva more and because he could not tolerate anybody, even his
father, insulting Siva. He was duly rewarded by the Lord by
allowing Him to reach His feet. This story, Sambandhar and
others heard from the wise people {artedr colak kétkum anre).

In the eighth verse, Sambandhar describes Siva as ‘véta mutal-
von’ and ‘bhiita mutalvan’. The Vedus, according to Sambandhar,
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point only to Siva as the supreme Lord. He is also the beginning
(and end) of all the bhiitas. There are eighteen Puranas that sing
the primacy, supremacy and overlordship of Siva. Sambandhar
exhorts the God-hungry souls to study the Purdnas so that they
could be saved from the evils of births and deaths by following
the ethical standards set in the Purdnas. Here Sambandhar

accepts the sabda-pramana for the knowledge of Siva’s pre-emi-
nence.

In the ninth and tenth verses, Sambandhar narrates how
Visnu obtained the wheel that killed Jalandhara and about Siva’s
great act of drinking the alahdla venom. The cleventh verse which
has been discussed earlier (chapter 2. Sec. 2) demonstrates to the
world that God’s grace can make the palm leaf float against the
current and that Siva is the supreme Principle { peruman).

From the foregoing study, the following conclusions may be

drawn: Siva is the ultimate and absolute Principle. He could be
known by perception, anumana, upamina, sabda
vided they are illumined by His grace,

is,

-pramdnas, etc., pro-
No one could know, that
1o one could experience Him by egotistic endeavour. For
those who seek Him with all the warmth of self.

will shine as a self-luminous light in their
hearts.

effacing love, He

inner-most chambers of
That is how He is best known and experienced.

344 The light of light

Lu P - Lo
‘Siva is Love or Love is Siva’

. » as Tirumilar declares (a:1pé
Stvam).1'°

Love is essentially emotional. But love of Siva is not
raw emotion. It is tempered with the highest knowledge. In
converse, it could be also said that kaowledge is love (jiignam
isanpal anpe). Tove and knowledge are not mer
tary to each other, they are comb
entity.

ely complemen-

. ined into one whole integrated
This is a realisation born out of clarit

unshakable faith free from all doubts and erron
aspect of consciousness is describe
resolved consciousness;

y. conviction and
eous vision. This
d as ‘teriya cintai’ (2.299.9)— 4
. ‘#eru cintai’ (2.250.6). Such a conscious-
ness s also considered as the right one (nerikol cintai — 2.229.7)
and the beautiful or benevolent one (nalam.kol éz‘ntai — 2.230.11).
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The noble souls, whose consciousness is fortified by Siva-cons-
ciousness as described as ‘@mamanattdr’ (1.86.8). The ‘manam’
(mind or consciousness) is illumined by the light of Siva-conscious-

ness (dipa-manattdr — 1.86.8). They have never-failing, never-
shrinking mind (curuika manattavar — 1.57.7). Their minds are
spiritualised by God’s pervasiveness (180dr cintai antanilar — 1.72.

5). Though many more quotations could be cited here, what
have been given are enough to show that bhakti, according to
Sambandhar, is not emotion but is an urfailing, clear and lumi-
nous knowledge.

Sambandhar glorifies this ¢it aspect of the Lord. Siva is the
Lord who stands as the veritabie essence of the highest knowledge
(7ianat tiralay niara perum@n—1.69.3). He is jiiana itself ( jAgnan
— 3.278.2). He is the very principle of jiana ( jiiana mutalvan
— 3.329 6). He hasone thousand great names to denote His jrignam
(jaa avper@yiram périnan).'"' He performs the yoga (ysgattaiyé
purintiaz — 3.383.7). He is the quintessence of the Vedas (marai-
yavan; Sama véta — 1.50.2).  Siva’s cit aspect is highlighted in
terms of luminosity. He is the supreme Light (paraficiti — 2.179.5).
He is the luminous light (fayaiky c5ti). 112

His immanent and transcendent aspects are brought forth as
follows: “He is the culmination of all lights, 7.¢., He is beyond
the light as well as He is the light within light” {catiyantam Gyizay
cotiyullor coti — 3.310.7). That He is beyond the scope and con-
tent of word (language), and that He stands as a light beyond the
physical light are stressed as, ‘correriyapporul cotikku appal ninra
catt’ — (3.267.10).

Siva, being knowledge Himself, guides and helps the soul
through Hisaru/ to know Him. He is the very thought in the thinking
of those who tread on the right path and that of the celestials; He
bestows the knowledge of knowing (Him) on those who endeavour
to know Him through proper ways.''

3.4.5 Moral grandeur of Siva

Sambandhar experiences Siva as the very embodiment and
custodian of moral norms and virtues. Among the fivefold func-
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tions of Siva, creation, preservation and annihilation are there.
All the created things will be annihilated ultimately. That is, all
that emerge from God will converge in Him. In the meanwhile
it may be asked, where is the necessity for preservation? Some
things come to stay for a while when others stay for long. This
difference occurs as a result of their karmas. Karma is an order
(niyati) by which the results of the twofold actions (iruvinai) go
and affect the doer only''* Karma which is insentient or unintelligent
will not bring about this out of its own accord. God alone who
is omniscient could do this, for others intelligence is limited and
imperfect. So God is the preserver of the worlds. He, like a
mother, says Sambandhar, performs the preservation of the world
(tayakiya ulakan kalai nilai peru ceytalaivan — 1.15.3).

He upholds the cause of dharma — aram. The souls that are
obscured by their malas do not know the right path. So Siva Him-
self becomes the Master and shows the path to the earthly people
and celestials ( ... vinpavarkku manpavarkku nerikattum vikirtandaki
1.130.6). He pronounces Siva-dharma on the basis of the universal
aram to His servants who possess the acumen to worship Him so
that the evil karma and disease do not overtake them.!'s

He also pronounces the aram, porul, inpam and vitu(aram porul
inpam vitu molinta vdyain — 1.53.6). He reveals the path of releasé
(277uma neyi vilampinar— 1.45,2), Nobody could know that He
is of this form or that complexion, but He has taken the forms of
all nuances of justice.!'®

Even though Siva upholds Jjustice, aram or order for the sake
of the preservation of the world, yet He is above all merits and
demerits. This view has been brought forth by Sambandhar in a
significant expression. He describes $iva of }ilavéy as ““Thou art
the demerit; Thou art ail merits” (kurram ni  kunankal ni —
3.310.3). How could He possess this pair of opposites‘? This
means that both merits and de merits are dealt with by Him for
the sake of the world-order and that He is above all of them.
That is why His servants (atiyars) bow down to Him saying that
He is both merit and demerit (kurram inmai unmai niyenru unnati-

only
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yar panivar — 1.51.7). He is a great One who is at once eminence
as well as littleness (perumaiystu cirumaiyumim perdlan — 2.184.3).

34.6 Bridal mysticism

. To think of God as j#ina or supreme light generally instils
in the soul a sense of awe and respectability, and consequently,
introduces a distance between the soul and God. But God as
Love, Bliss and Beauty sweetens the soul like Himself (... fammaip
polat-tammatiydrkkum inpalippavar — 2.238.2).

Siva is God who becomes the nectar and ambrosia (tenu-
may amutumdy teivamum Iandy — 1.76.5). He is as sweet as honey
(ténottiniyan — 1.38.3). That is why the mystics in general and
Alvars and Niayanmdrs in particular, speak the language of
love between the lover and the beloved (n@yaka-nayaki bhiva).
This is artistic mysticistm, It uses this metaphor of love. But to
call it erotic is erroneous. There is nothing carnal or degrading
about this love, though there is the use of the languagc of sex. It
is spiritualised love and this is found to be the best way of expres-
sing the inexplicable. In spiritual union, the Lord comes down
from His almightiness to the human Ievel of lowliness, and longs
for the joyous embrace of the union. God as the supreme Being
is feared; as Father is respected; as Master is honoured and served;
but as a Lover He is loved and endeared. As a Lover He be-
comes very intimate to the soul, for love is not an affair to be
respected or honoured but to be enjoyed andis an end in itself.
The soul as a lady-love commingles with the Lover and such a
union is enticing and transporting which is not morbid or mad.
The soul is inwardly embraced by the Lover and tastes the savour
of heavenly sweetness. - It also feels the presence of the Lover
in its interior, (en ulame pukunta atanal — 2.221.1 — 10) and
(cintaiye pukuntin — 3.303.1.). God equally seeks the love of the
beloved souls. He steals their hearts (u//asikavar kalvan — 1.1.1),
and enters in their dreams and teases them (lsa_]var kanavil tuyar
ceytu — 2.247.9). In such a divine influx of union, all self-feeling
is transformed and divinised.
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The view that God is the Bride-groom and the devout soul is
the bride is an allegorical expression of the intimacy between
soul and God in the language of love and marriage. According
to Catholic theology, as interpreted by Watkin, sex has spiritual
meaning in spiritual marriage. The male element is operative,
active and directive while the female is responsive and receptive.
The two are complementary.''” The idea of spiritual marriage
in the West was first developed by St. Bernard and later by John
Ruysbrock, St. John of the Cross, St. Teresa and others.'*® But
even Plotinus speaks of the divine union as the real marriage of
which the marriage of the earthly lovers is a copy.

According to the Hindu concept, 4@ma is desire. Ifit is a
mere sensuous desire it is visaya kGma. But the mystics speak of
the bhagavat-kama. Nayanmars and Alvars express this bhagavat-
kama only. That kama is meant for Kagnan (kennanukke am
atu k@mam)'"® is the Vaigsnavite concept. She becoming ‘mad after
Him (avanukke picciyatal) is the Saivite expression. According to
the Hindu scriptures even the visaya-kama is the reflection of the
atma-kama.

Saint Yajfiavalkya imparts to his wife Maitreyi the meaning
of atma-kama: *‘Verily not for the sake of husband, my dear, is
the husband loved, but he is loved for the sake of the self (which,
in its true nature,is one with the Supreme Self).’’!2¢

God as beauty captivates and enraptures the minds of the
souls. Sambandhar speaks of Siva as ‘atakan’ (3.333.1) ‘alakar’
(3.361.10) (the beautiful), ‘antamilalakan’ (of limitless beauty
—3.289.6) in a2 number of hymns. Siva is also spoken of as the One
who bears the complexion resumbling the evening sky (anti
vannan — 1.66.11).

God as Love abhors loneliness. He hankers after the union

with soul. This truth is borne out by the Brahadiranyaka Upanisad
as follows: ' )

He (Brahma) was not at all happy. Threfore a person
{even to-day) is not happy when alone. He desired a
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mate. He became the size of a man and wife in close

embrace. He divided this body into two. From that

(division) arose husband (pati) and wife (patni).'*!
The cosmic drama is thus the fruit of God’s self dividing itself
mto a loving pair. See Sambandhar’s Tiruveluknrrirukkai: “You
have become (the primordial) form and out of your own power
(sakti) divided yourself into two forms’’ (6ruruvdyinai manzrkaratiu
Iripalpdy);'®* man = s$akti; ankaram = energy or power. This
ardhandr: form (half male and half female) captivates the
soul of Sambandhar. Even in the very first soug he adores the
feminine part of Siva—the ear on which He wears a lady’s ear-ring
(totutaiya ceviyaiz — 1.1.1). He distinctly remembers the price-
less grace that this feminine aspect of Siva-Sakti or Umaia has
done unto him. He gratefully praises the Mother as One who has
. taken him as Her own in the past (@ emai @lutaiya arivai —
3.333.10).

Out of the total 4158 verses (including the Tiruvelukiirri-
rukkai) now extant, we find references to Uma in as many as 887
verses. They occur in 323 patikams. These references are not
casual but form part of the vital perspective of Sambandhar’s
philosophy clothed in the language of superb artistic poetry set to
mellifluous music. From the above reference, some important
and significant aspects of Uma could be discussed.

3.4.6.1 The loving pair

The most striking and appealing aspect of Uma is Her love
for the Lord. She is One who does not separate Herself from
love (anpir piriydtaval—1.32.6). She who has large, dark and
flowery eyes, loves Him like the heavenly nectar (karumtata malark
kanni katal ceyjum maruntavan—1.114.1)." The Lord also does not
part company with her, whom He always holds as His part (madta-
valat orupakam piriyata peruminar—3.322.8). It is not as though He
remains with Her passively. He enjoys and is pleased with Her
company (malaiy@n makalotu makiintdn—1.34.6). She is His
sweet love (k@tali—1.59.8) and He is the husband of the daughter
of the Mountain Lord (malaiyar makal kanavan—1.16.2). Samban-
dhar revels in the happiness of the Lord which He gets in Her

14
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company and asserts that their happiness is a wonder and in-
expressible (arputam cepparital-—3.358.1).

Uma participates in all His functions. The Absolute unites
with Sakti as the consequence of which the elements come into
being.’*® Here Sambandhar portrays Siva performing all acts
such as drinking the venom, kicking the God of death, holding the
Ganges in his matted hair, etc., along with Uma. He dances
with His innocent consort who has the beautiful forehead and
belted breasts (v@ruru menmulai naanutal 2laiystu Gtuvar—1.136.4).
Uma also sings the chorus and keeps time when the Lord dances
(umai patat tzlam i(a—2.247.1); (nérilai pata—2.186.3). It is
not just in mirth and reveiry that Siva is with Uma. Even when
He is engaged in the pursuit of knowledge (jiidna) Uma is with
Him. “Our supreme Lord pronounces the FVedas under the
banyan tree together with the damsel of the crescent-like forehead”’
(matinutal maikaiystu vatapaliruntu maraiystum eikal paraman—
2.221.4). He discourses on the Vedas along with His worshipful
consort during non-piijg2 hours—(vantiydfu piicaiallap poltin
maraipzcti —1.66.11). Even when He goes abegging from door
to door asking for alms He takes the damsel along with Him
{aiyam iium enru mata mankaiystakan firiyum—3.336.6).

Siva holds the forms of dharma (3. 329.4) and Sambandhar
rightly calls Uma Pérarattal (the great lady of dlzarma——3.282,10).
Even the sacred ash is but the veritable form of Sakti which Siva
besmears over His person. Hence Sambandhar describes the ash
as ‘pard@vapam avatu niru’ (The ash is the form of Goddess of
power—2.202.8). In the whole world even the most ideal lovers
may have one soul but two bodies, man and woman.

/ But in the
case of Siva and Uma, they even unite in one

and the same body
(Grutampulle umaiyorupakam utanaki—1.100.3). Sambandhar sings

hundreds of lines to glorify this aspect of Siva-$akti as ardha-
ndrisvara. He describes this unique form as the twin aspect of
the form of Beauty (7re£ig'kalam—3.316.9). He sees the blending
of two.shades (green and red) into a unitary phenomenon (niram
pacumar cemmaiyotu  icaintunaty nirmai—2.166.1). Samband.har
exclaims in wonder whether it is possible to express the state of
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the feminine aspect of the Lord (cdtiy@y mankai pakam nilaitan
collal gvatonre—3.316.6) and whether it is possible to ponder over
the state of Siva holding Uma as His part (Umaiyai 6r pakam
vaitta nilaitdn unnal@vatonyé—v. 7). Yet Sambandhar holds out
the clue. He asserts that the Lord comes with the damsel as His
part only for reasons of compassion and grace.

From the above study, it could be observed that Sambandhar
visualises Siva as the great Lover. This aspect of Siva enchants
and ravishes his soul, Like all great mystics Sambandhar is
anxious to enjoy the bliss of the union with this great Lover. He
becomes His lady-Love. The Vaisnavite commentators inter-
pret the poetry of sentiments of love (akappdttus) and bring out
their poignency by describing the Alvirs as ladies in love; e.g.,
Parakala Nayaki (Tirumankai Alvar), Parankusa Nayaki
(Nammalvar), Kulasekhara Nayaki (Kulasékhara Alvar), etc.
Here Sambandhar also becomes Jidnasambandha Nayaki.

Mystic experience may be gained by the way of yoga or bhoga
(ascetic introversion or hedenistic extroversion). But the way of
bhoga (aesthetic way) is more appealing to the mystic who follows
the method of bhagavat-kama. According to Sambandhar Siva is
a great Yogi (parama ¥ogi—1.119.3) as well as bhogi (bogamumay
tnpamumay—2.205.5). Even when He is in bhoga He performs
only the yoga (bagatian yogattaiye purinting—3.383.7).

3.4.6.2 The play of love

The rapture of love becomes ripe in the process of the play
of love alternating between union and separation. The bliss of
union is se#islesa and the sorrow of separation is vislesa. God
plays hide and seek with the beloved soul. In this world, the joy
of uniting with God is momentary and it becomes permanent and
secure only in the world beyond. In the alternation between
samslesa and vislesa the soul is freed from sensuality and ego-
centric state and longs for the dawn of the unitive consciousness.
There is light on the path occasionally but it is only a stepping
stone and not a stopping place. It is by wise introversion in the
the state of zislesa that the soul — the bride — distinguishes
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between what is momentary and what is eternal, and rencunces
its egocentric feeling of ‘I’ and ‘mine’. In that state of self-
surrender and resignation, the anguish of separation makes the
lady-love fall into depression and despair. The Lord also
suffers from loneliness and separation. So there is spontaneous
rapture of the union between the soul and God. But it does not
last long because the soul’s self-feeling is not completely destroyed.
Once again there is withdrawal followed by a sense of gloom, and
this time the bride — soul — presses the Lord actively and finally
there is the onset of divine union which is full of everlasting joy and
bliss. ‘“The symbolic language employed by the mystics in terms
of spiritual marriage is free from morbidity and erotomania-
What is bhagavat-k@ma is transempirical and it is described analo-
gically as visaya-kama, but the resemblance between them is like
that between the dog and dogstar.”’***

3.4.6.3 Sambandhar’s songs on bridal mysticism

Among the Nayanmars and Alvirs, it is Sambandhar who is
in all probability the pioneer poet who has sung this type of
poetry. Of course, Appar who is his contemporary, also sang
bridal mystic songs and that too superbly. These are poetry of
love sentiments (akappatiu). Amongst Sambandhar’s hymns, thir-
teen patikems are clearly recognised as akappittus. The patikams
on Paccilacciramam (1.44) and Tirumarukal (2.154) could be
also interpreted as akappattu though tradition has it that they
have been sung on two important occasions. The sixth and seventh
verses of the patikam (2.247) are also akappat (us.
texts, especially Nammalvar’s Tiruvaymoli have ela
taries by eminent commentators.

The Vaisnavite
borate commen-

. But unfortunately, there is no
such commentary available for the Teévdram of

and much less to their akappatpus.
throw

all the three saints,
The Vaisnavite commentators
much light on the implication of akappattus. In the
absence of similar Saivite commentaries on the Tévc%ram th
us to understand the underlying principle and general sens
akappidtus of Sambandhar also, even though it( is difficult

with all akappatus here in detail, owing to the limitation o

ey help
e of the
to deal
f space.
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It has been pointed out that in vi¢lesa —separation—the soul
suffers from agony, gloom and despair. According to the Carkam
tradition, this love mood is called neytal. The [ru (36,000-padi),
a commentary on Nammalvar's TirusG@ymolt explains the union and
separation. According to it, union is to perceive God through
jAdna as seeing Him with one’s own eyes. But the soul longs to
see God with its outward eyes also. As itis unable to do
s0, it Is disappointed and experiences the sense of gloom and
despondency in its mind. This is separation. The [fu raises the
question why the Lord who is omniscient and all-power-
ful allows this dual state in the soul's experience. It offers an
explanation that God does so because He desires to sustain the
soul’s experience of the bliss of the union and to enkindle the
soul’s desire to experience God more and more.

Then why is the soul sorrowful? It is because its love for the
Lord grows so intensively that it could not experience God as
much as it longs to experience Him.'*®

Yajiavalkya, explaining the greatest truth about the @tman
to Maitreyli in the Brahadiranyaka Upanisad '*® speaks of the Gtman
as that which is to be heard. that which is to be contemplated
on, and that which is to be seen. This passage is quoted now
only to stress that the k@ma expressed in the akappattus is only the
baghavat-kame.'® Nammalvar asserts that he will not forget Him,
that he will cry for Him, embrace Him and love Him by wor-
shipping (...atippotu ayarppilan alarruvan taluvuvan vanankuvan
amarntg).'>® Nafjiyar explains this as the Alvar’s experience of the
Lord while enjoying Him with his mind, speech and body. The
Itu says that Nailjiyar’s explanation is more suitable to the
akappaiiu.'®®

According to the /fu, the poet sings in two aspects; one is
tdmdna tanmai; that is the poet sings his experience of God as a
poet himself. F7@na is the basis of this aspect. The other
aspect is pir@ttiyana tanmai. Here the poet pours down his
experience of God by putting himself in the state of a lady-laove.
Love or prema is the basis of this state. That is why the Acdrya
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Hyrdayam says that in the path of j%@na, there is the speech of the
poet as himself; and that in love, there is the speech of the poet as
the lady-love (jiiGnatiil tanpeccu, premattil penpeccu).

The lady-love apostrophises the birds, bees; clouds, etc., to
go to the Lord and express her state of anguish. The Ifu justifies
it by quoting from literary tradition. The description of these
birds is said to have an esoteric meaning. In the light of the
interpretation given by the /fu, one can understand the signifi-
cance of the birds referred to in Sambandhar’s hymns. The birds
are considered to be the dcdrya or the master who brings about
the union of the Lord with the soul. 1In fact there is a traditon in
Sambandhar’s hymns wherein he addresses the co-saints to
enlighten him on the significance of S$iva’s various acts and
qualities — {3.296.1 - 11).

The description of these birds does bear an esoteric meaning.
In the light of the interpretation advanced by the Itu, one can
explain the significance of the birds referred to in Sambandhar’s
hymns as well.  The birds are taken to be the guru or the master,
who helps to establish the union of the Lord with the soul. The
white crane signifies the guru’s blotless purity and true knowledge.
The parrot repeats only what it has learnt without any inter-
polations — the @ptavacana without introducing one’sown whimsi-
cal fancies. The swan which separates the milk from the
water represents the guru separating the grain from the husk of
knowledge. The piivai (mynah) reminds us of the sweet speech
of the master. The venndrai, a white cormorant, wanders all

around in search of proper food for its lover and young ones.

That speaks of the contemplation, love and the kind regards and
attention for the students which the teacher bestows on., These
white cranes are said to sit on the top of trees in the groves
with rich foliage. But they do not care to enjoy the shade but
intent upon keeping a watch on and waiting for the proper
food. This reminds us of the gury, keeping always a watch
even on the surrounding, for the benefit of the student without
caring for his own comforts. The kuruku, heron — an aquatic

bird — perched on the sandy dunes reminds us of the same
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characteristic features of the guru. The humming honey-bees
gathering little drops of honey for the bees in the honey-comb
reminds us of the untiring study and meditation of the guru for the
benefit of the student. The bee does not feed on anything else
but the honey; so does the master on the loving grace of the Lord
and nothing else. The kuyil, cuckoo, famous for its melodious
voice, reminds us of the sweet utterances of the master. Cakravaka
birds forming loving pairs are complementary to each other
bearing no separation. This only suggests the indispensability of
the soul unto the Lord and himself."*"

The commentary also asserts that the masculine qualities of
the saint will not subvert his feminine behaviour, because all men
want to become females in His presence as He is purusotiama the
best of men.'*' With this interpretation given by the /7«4, Samban-
dhar’s akappitius mnay be studied. Some important aspects of his
hymns are dealt with. The love-play consists in union and separa-
tion of the lovers. Inunion the hearts of the lovers, especially the
heart of the lady-love is enraptured and ravished by the enchant-
ing beauty and faculties of the lover. In Sambandhar’s
akappattus a few trends are noticeable.

In certain hymns the lady-love speaks of her ecstasy which
she finds in the embrace or company of her Lord. Even in the
first patikam she (the saint) says that the Lord is a thief who has
stolen her heart (en u/laiikavar kalvan —1.1.1). 1In another verse
she says that the Lord enters her mind, pervades her conscious-
ness, tongue and head and enchants her by dancing before her
at the dusk and dawn.'”®> Once He comes to her begging for
alms with the glow of a fire and captivates her heart (tivannar
cilpalikkenru ottapati vanten nalarikonta oruvar—3.358.3). In most of
the instances sasis/esa and vislesa occur in one and the same verse.
The samslesa — the communion of the Lord with the soul - love—
is generally given in retrospect as flashbacks, so that the poign-
ancy and intensity of the agony of separation are well brought
out as they occur in the following instances.

‘“He comes abegging for alms with the dry skull as a begging
bowl (and ravishes my heart by His enchanting beauty). But
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He slips away like a thief stealing my mind”” (varraloru kalanap
paliterntu enatullarikavar kalvan,—1.1.2).

““Once He came riding on the great bull, wearing the pure
konrai (cassia) flowers which were swarmed by the winged-bees
and chanted and danced to the Vedic songs. Then the Lord
came and slowly entered my home (or mind). With the resulc, He
had taken away my beauty and grace.’’'s?

“(In another instance) He came like 2 humble man asking
for the alms and entered my home. But He was the thief who
had taken away my mental clarity and modesty.””*** “He is a
great enchanter. He will speak with all the felicity of Tamil;
play the lute (»3/ ) for keeping time and sing the song to the
accompaniment of the drums like mu/avam and montai (that is
how I have been ravished by Him). Now He has gone taking
away my beauty and sweet disposition leaving to me the pale
hue of a kumi/ (gmelina tomentosa) flower.'’!35

The agony of separation (evvansy —1.73.4) is often charac-
terised and marked by certain symptoms such as losing the
physical beauty and grace—(1.56.6-10), the bangles slipping down
from the fore-arms due to emaciation (valai coral —1.1.3), loss of
sleep (kantuyil vauval — 1.63.2) and the complexion of the body
turning pale like gold (ponairamakkinan —1.56.5).

The agony is so unbearable that the lady-love sometimes
addresses the Lord chastising Him for His cruel behaviour. ““O!
You have stealthily carried away my great splendour (ma@nalam

vauvutiye — 1.63.1); my sleep (kantuyil — 1.63.2); and my thin
clothes’ (paykalai — 1.63.3).

She is aware that the Lord of Tiruvar

ur has gained entry into
her consciousness.

! Probably He has left her after a while. She
1s now tormented by a doubt whether the Lord who has left her

possibly owing to some shortcomings in her, will accept her with-
out minding them.'*®

According to the Tamil tradition, a damsel seldom speaks
her mind to Her Lord. But in the white heat of passion (her
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$ivakama) and burning agony of separation, a lady-love, in one
instance, exhorts the Lord to speak out His mind to her as the bull
of passion grazes her physical grace, and asks Him to come on
His own bull to drive away the grazing bull (passion) (ceppumin
erutu meyume c@roumak kerutu meyumeé — 3.374.7). She goes one
step further and asks Him to meet Her in the night so that she
could survive this suffering (nan uytarkku iravu cantiye — 3.374.4).
All these verses could be identified as some of the genres of
the akappatrus of caskam tradition; such as the speech of the lady-
love addressed to her lady friend (e.g-, 1.1; 2.242.6,7; 3.358; 3.
362), those of hers addressed to the Lord (e.g., 1.63; 3.374), the
speech of the foster-mother or of the lady’s friend (2.150; 2.154).

3.4.6.4 Apostrophes to birds, etc.

In two patikams (1.60 and 3.321) Sambandhar as a lady-love
speaks to the bees and birds, and pleads with them to go to the
Lord as messengers and express her state of affairs. This sort of
poetic convention is not unknown in the literary traditions of both
the East and the West.'?” In the Tolkappiyam, we find such a con-
vention.'®®* In the age of the Prabandhas, Dutu(a kind of poem in
which lovers pass messages) has become an established literary gen-
re. It has been already noticed that according to the /ru the
different kinds of birds occurring in these verses would typify the
various qualities of an dedryea — messenger.

S. Michael Irudayam goes one step further and affirms that
the phenomena stand not only for the @c@rya but even serve as re-
minders of the Lord.”® Ali arasu (the royal bee), kuruku, narat
(birds of the heron family), kuyil, purd (dove), annam (swan), anril
(a love-bird), k3/i (hen or cock), piwai (mynah), ki/i (parrot),
etc., are the birds that are addressed to by the lady-love. Apart
from their esoteric meaning one could easily understand from these
verses that the feeling of despair and desolation is so powerful
that the love-sick maiden has no hesitation and time to think whe-
ther the birds can be the messengers of her love. Perhaps one gets
great relief by the very act of giving expression to the pent up
feelings.

15
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3.4.6.5 Bhiksatana

God is the Lover. The souls are the ladies in secret love with
Him. They are prepared to cast away all their earthly relation-
ship and run mad after Him. God equally loves the souls. His

love for the souls is so great that He goes abegging for the love of
souls from house to house.

The story of rsipatnis and Bhiksatana like that of the Gopi
and Krsna bespeaks of only this truth. It also points out that
rsis of Darukdvana who are egocentric are brought to realise the
truth. Ultimately they also turn to Him and participate in His
great dance of bliss. Jianasambandhar, both in his akappatius as
well as other verses, refers to this aspect of Bhiksatana in as many
as 350 instances. Even in the akappiftus, out of the fourteen, ele-
ven paf{us are about the Bhiksdtana. M.A. Dorai Rangaswamy
claims that the Bhiksatana form has been found to be the motif
of Ariirar’s poetry.'*® Ariirar asserts that he only follows in the
footsteps of Sambandhar and Navukkaracar. Taking this into
consideration and Sambandhar’s innumerable references to Bhik-

satana it could be noticed that Bhiksatana form is the motif of

Sambandhar’s poetry also. Dorai Rangaswamy equates what

P. N. Srinivasachari says forcefully and beautifully about Brn-
davana and Krsna-/ilz to the Darukiavana and Sivatandava and

quotes from the latter’s passage only changing the proper names.

To the philosopher, the world is maya or the riddle of
thought; but to the bhakta it is Sivamaya or crammed
with Siva love; Darukavana is not merely the headquar-
ters of cosmic Beauty and bliss but is the ‘eternal now’
n spaceless space in which what is beyond shines as in-
dwelling love in the heart of every jiva (May we add in
the Daharakasa of the heart?)."*! | The /713 of Brahman, the
God-head, as the cosmic dance as Trimurttj is the play of
the St_atic'szt'in the dynamic many which only the mystics
as Ksis, Rsipatnis or the other seers can realize. Ananda
Tandava of the Beggar God (may we add, inspired by the
love of all souls represented as Stvakami) reveals the all
pervasive divine love ..,All the dynamic movements in
the starry heavens above and the supra-mental attractions
of lovers with all the romance of poetry and music below
reveal the cosmic 1712 of love of the eternal in the tempo-
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ral process. In Anandatandava, S7i Natardja, the erstwhile
Bhiksatana, the centre alone is everywhere and the circum-
ference nowhere. The sceptic and the cynic have a stony
heart and are not moved by the mystic Bhiks@tana-form
and His Dance in which Brahmarasa or Love itself is the
play, the Hero and the actors as the two sided and many-
sided Love, (where we may add, the Tragedy of the fallen
souls of Rsis is converted into this comedy of their
Love).}*2

It is revealing to note that according to Sambandhar, Daru-
kavana is not a particular place where Bhiksatana goes abegging
for the souls. 1t is the entire world surrounded by the sea repre-
senting the whole space-time continuum that the Lord goes with
a begging bowl for the love of souls. He has a desire to enjoy the
alms received in every world (ulakasikal torum piccainukar iccai-
yar)."** Not merely the consorts of the saints of’ Darukavana are
ravished by His enchanting beauty, even the evil forces such as
the snake, elephant, tiger, etc., that are hurled at Him are con-
verted into His sacred ornaments and apparel. He purifies
everyone and everything and fills them with everlasting bliss.

In this happy and bewitching role of Bhiksdtana, the Lord
descends to the level of the souls seeking their love as alms. The
rsipatnis go mad after Him. He receives all their (three) possessions
— the body, wealth and soul (maurum koptanm — 2.148.5). The
turbulent and conceited rsis are converted. All the evil forces
set against Him turn out to be His ornaments. That is the mes-
sage of His begging.

3.4.7 The philosophy of Sambandhar — an analysis

So far we have covered Sambandhar’s viewpoints on nature,
soul and God. Now, it is to be examined whether they could
form the basis of or conform to, any particular system, or whether
they provide scope for interpretation in more ways than one.

Nature together with the soul is Siva’s form, His astamiirttam.
‘Siva creates or becomes the world and soul. The verb usually
employed by Sambandhar is ‘@y° or ‘@ki’. It is capable of giving
more than one sense. In the first sense, it means that Siva mani-
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fests Himself in nature and soul as their very soul — the inner-
most Principle — the antary@min.'** Another sense is that Siva not
only becomes or creates the entirety of nature and soul but He is
altogether different from them as well (murrumaki vérumanan —
1.53.2). Sambandhar uses another significant term ‘utandy,’ to
denote the togetherness of Siva and soul, or Siva and matter, or
Siva, soul and matter. Thus Siva is not only immanent and trans-
cendent but also remains together with nature and soul as their
directing force from within. The second verse of Tiruvilimilalai
patikam (1.11.2) is significant in this respect.

It is said that Tiruvilimilalaiis the place of His who becomes
one in the beginning and end, two as female and male, three as
gunas, four as the Vedas, five as elements, six as tastes, seven as
musical notes, eight as the directions, and yet turns different (from
all these things) while, at the same time, remaining together with
them all. The expression, ‘tanay, veray, utananin’ may be taken
to explain the relation between Siva and soul and the world, as
identity, as difference as well as identity-in-difference. This is
claimed as a Saiva Siddhanta standpoint. The pre-Meykantar
Siddhanta work, the Tirukkalirruppatiyar (86) almost repeats
the above words of Sambandhar. Meykantar himself states the
same in the second siitra of his S'ivajﬁc‘zgab&d}zam (avaiye tane akiya).
The Sivajiana Siddhiyar also uses the phrase as ‘ulakelamaki vz ray
ufanumay’ in the second sitra. God identifies Himself with the soul

by becoming one with it in its experience of communion like the

soul identifying itself with the body. Yet He is different from the
soul in essence like the sun and the eye. The sun shows the objects
to the eye and yet is different from the eye.
all. Through His Sakti He pervades the soul,
His Sakii from within, like the sou] directin
one with it in seeing the objects.

Siva’s Sakti pervades
and directs it through
g the eye by becoming

It is said that from the
idemity-in-diffcrence, and
kirya-iada. As Siva is the
the effects from the cause

point of view of Paripama-vada, it is
identity from the point of view of Sat-
efficient cause and as He brings about

through Ananta and Srikanta there is

identity in the communion, difference in essence

and togetherness
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on account of His being the directing energy.’** According to
Saiva Siddhanta, identity, difference and identity-in-difference—all
these three are true of God’s relationship with souls and thatis
what is meant by Advaita to it."** Advaita here means non-diffe-
rence experience. Sambandar many a time refers to this experi-
ence, as for example, he says, ‘“He is One who makes those who
experience Him as Himself (cervar tame tanakac ceyumavan —
1.126.7). The Sivajiidnabsdham almost repeats this phrase as
carntatiy@r tantanakac ceytu.’*” Arlrar speaks of the identity in
his expression, na» aya paran — (7. 38. 4).. There is a similar expres-
sion in Sambandhar’s verse too, i.e., e Znavan — (1.16.6).

Pati, pasu and pasa are the three eternal entities, according to
Saiva Siddhanta. He makes clear mention of these three entities by
the same terms. “‘The Lord of pasu (soul) who comes (riding) on
the Lord of the cow”  (pasu patiyatan misaivaru Pasupati).''® Pdsa
consists of @nava, karma, and maya. Karmais vinai. The soulis
all-pervasive. The @nava-mala clings to the eternal soul from the
beginning and belittles it as an anu (an ultimate particle). Hence
it is called @nava. It darkens the soul from the beginning; hence
its name iru/-mala and miila-mala.

The concept of @nava-mala is one of the cardinal principles of
the Saiva Siddhanta doctrine It is argued that Sambandhar
makes only general reference to the mala but does not mention
@nava in particular. It is viewed that to that extent Siddhanta lacks
the authority of Sambandhar regarding the @nava-mala.'*® But
there is a counter argument in favour of the Siddhanta stand.
Even though Sambandhar does not mention the name dnava, yet
he indicates it by other names and by implication. That he accepts
more than one mala is borne out by his mention of mala in plural,
ie, ‘malanaya tirtteytum’ — (1.119.6); ‘munivarkal tama malam’
(1.22.4); (the word ‘tama’ indicates the plurality of mala). But,
again even there the plurality need not necessarily stipulate the
number of malas as three. However, there is another verse in which
Sambandhar not only suggests the three malas but explains their
nature also. It occursin the Mutukunram patikam (1.12.3):
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¢Siva is the chief Lord who will gracefully dispel the afflic-
tions caused by pasutva and pasa (karma) which come into being

without originating from anything; as well as m@yd, the luminous
binder.”

‘vilatyatator parictlvaru pasupasa védanai on
talaiy@yina taviravvarul talaivan’ — (1.12.3)

The two lines may be split into four parts:

(1) vilaiyatator paricilvaru pasu (védanai) — pasu véedanai (@nava-
mala) afflicts the soul (pasu) from the beginning without origina-
ting from a point; that means the @nava-mala is beginningless and
that it afflicts the soul beginninglessly.

(2) (vilaiyatatsr paricil wvaru) pisa vedanai: pisa védanai is the
karma which affects the soul at the instance of the Gnava-mala
beginninglessly.

(3) ontalai — maya is the bond, an impurity; but it helps the
soul to acquire partial knowledge so that the soul acquires the

sense of discrimination. Hence it is called on ta/ai (the luminous
binder).

(4) taviravoarul talaivan: The chief Lord — (Siva) will cast
His grace and dispel all the three males. Sambandhar not only
enumerates the malas with their nature and function but also assu-
res that the Lord will dispel all of them by His grace. Appar
also sings: ‘i/ippariya pasu pasap pirappai nikkum en tunaiye’ — You
are my guard who will remove the pasutva (Znava), pasa (vinai),
and pirappu (the product of mayg — 6.40.7).

Anava-mala is the primordial mala which is responsible for
and bottom of, all miseries of the soul. Hence it is called miila-
mala. Sambandhar calls it milam in one instance.'*® He says that
the Lord who dwells on the mouth (tongue) of those who bésmear
the sacred ash that has nullified the effect of the mulam is plea-

sed to hold Mutukunru (as His residence) (mulamunta nirrar v3-
Xan meyatu mutukunre — 1.53.9).

In the Tiruvannamalaipatikam (1.69.3

.) Sambandhar possibly
refers to @nava-mala which he calls

‘u.gatti_ra?’ (a cluster of ele-
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ments that finitise the soul). This idea is further strengthened by
his concluding statement that it (7inattiral) is perhaps a real entity
(unmaipporul polum). Here the word ‘polum’,is explained away by
some grammarians as ‘oppil poli’ — a sort of refrain. But accord-
ing to Devasenapathi, ‘pslum’ is a mild and suggestive way of
expression; a felt certainty so as to evoke a similar response.'*' He
takes the text as ‘Gnattirul’ (the belittling darkness that affects the
soul) instead of ‘@natliral’ as found in the text referred to in this
work. He interprets the expression ‘atuvum unmaipporul pslum’ as
‘it would seem that the darkness too is a real entity.””'** His inter-
pretation may be found true if a similar expression in the second
verse of the same patikam is studied. ““The Lord of the celes-
tials confines the venom in His throat. It would seem that the
venom too is a good thing’’ (... 2@nér perumandr, naficaik kantatta-
takkum, atuvum nanmaipporul pslum). It is a certainty and certitude
for Sambandhar that even the evils will become good when ope-
rated upon by God’s grace. Here the meaning for the word
‘pslum’ is explicit. It clearly stands for certainty but is mildly
and suggestively expressed. So it could be taken that ‘pdlum’ in
‘unmaip porul polum’ stands for certainty. According to Saiva
Siddhanta @pava is beginningless (an@di) and therefore a real entity.

It has been shown that the Saiva Siddhénta texts right from
the Tirukkalir ruppatiyar not only draw their metaphysical concepts
from Sambandhar but also quote his words faithfully. The Tiru-
varutpayan is one of the fourteen Saiva Siddhanta philosophical
texts. Umiapati Sivacariydr, its author, hay divided this work
into ten chapters entitled as patimutu nilai, upiravai nilai, irupmala
nilai, arulatu nilai, arulupu nilai, ariyunert, uyirvt/akkam, inpuru
nilai, aficeluttarul nilai and @ paintor tanmat. There is one antho-
logy of Tévaram hymns consisting of nintynine verses. It is entitled
the Tevara Arulmurai Tirattu. Its compilership is attributed to one
Umapati Sivam who is generally identified with the author.of the
Tiruvarutpayan. Even if the doubt about this identification is
accepted, it clearly indicates one thing, that is, the Tiruvarutpay-
an is the quintessence of the Tév@ram of Sambandhar, Appar and
Artrar. The twelve Tivumurai texts are found to form the basis
for the enunciation of Saiva Siddhanta philosophy.**®* The mate-
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rial furnished so far is enough to demonstrate that Saiva Siddha-
nta draws substantial inspiration and substance from Sambandhar,

In one verse (1.22.7) Sambandhar describes how the five ele-
ments converge into one another, in the following order: earth
into water, both into fire, all the three into air and finally all the
four into ether (Zkasa). But according to Saiva Siddhanta theory,
the elements converge into their respective tfanmiatras only. The
description of Sambandhar may be taken to correspond to the
general Upanisadic or Vediantic theory. Sivajfianamunivar in his
Mapatiyam (pp. 222-224) refers to this and puts up a powerful and
forceful plea that the inner-most idea of Sambandhar is only to
suggest the Siddhantic viewpoint. Anyhow, Sambandhar is here
claimed to allow his description to be interpreted beyond the pale
of the Siddhantic standpoint on this question.

There is another anthology of the Tévgram hymns consisting of
twentyfive patikams. The tradition has it that the Sage Agastya
recommended these particular hymuns to one Sivalaya munivar for
the attainment of mukti. Hence its title, the Agattiyar Tevarat-
tiragtu. This story looks highly incredible, for Agastya is a my-
thological figure whereas the Tevaram hymns are of comparatively
later period. It appears, someone who had compiled the hymns
in the book might have ascribed the authorship to the ancient
saint so as to sanctify the work by the name of Agastya, The twenty-
five patikams of Tevaram (out of which Sambandhar’s are ten), are
classified under eight themes, viz., guru uru (the grace of the Lord
in the form of the Master), venniru (the white sacred ash), ancu
eluttu (the five sacred letters), kdyi/ (temples), aran uru (the image
of ara), tiru ati (the holy feet), arccana (the worship), and #ontu
(service). These themes are common to Saivites of al] sects incvlu-
ding the Siddhantins. This only shows how the Tevgram hymns in
general and those of Sambandhar in particular are locked upon
by Saivites as the sacred books that could help them attain salva-
tion.’

The autho_rship of the Saundaryalahari in Sanskrit is generally
attributed to Adi Sankara. But it is disputed in some quarters.



THE PHILOSOPHY OF SAMBANDHAR 121

However, one thing must be accepted by all, that is, that the
author of this work should be at least belonging to the lineage of
Sanikara. In this work, in verse 75, the author praises one child
of Dravida region (dravida $isu) as follows:

““O! Daughter of the Mountain, I consider the milk flowing
from your breasts to be the ocean of nectar originating from your
heart and that it flows like a current of learning, for drinking it is
so kindly given by you, this child of Dravida region has become
an author of works, which attract the minds of reputed poets.”’'**
This translator identifies this child with Sankara himself. But
judging from the tone and spirit of this work, it is highly unlikely
that Sankara praises himself in so many words. On the other
hand, anyone who is familiar with the story of Sambandhar will
readily identify the child as Sambandhar.’*® If this identification
is accepted, one could easily understand the place of honour and
admiration that Sambandhar enjoyed at the hands of the greatest
Advaitin.

There had been a tendency to interpret even the Cankam
works and the T7Tolkappiyam in terms of Advaita. Naccinark-
kiniyar,. (not earlier than the fourteenth century,) reads a re-
ference to the Gitacarya in the Malaipatukatam. He interprets phra-
ses like ‘oru niyaki’'*® and ‘nalkumati’'®’ as referring to the unitive
advaitic experience. The path leading to that is there described
as pulampirintureital.’™® A great Advaitin, Tattuvarayar, at the
end of the fourteenth or the beginning of the fifteenth century,
compiled an anthology of poems collected from many religious
and philosophical works in Tamil. Itis called the Peruntirattu.
The names of more than one hundred works are mentioned in this
anthology and some of them are admittedly advaitic. According
to T.P. Meenakshisundaran, Tattuvarayar and other Advaitins
interpreted the Nayanmars and Alvars from the point of view of
Advaita.'®®* But, even though he admits that this intepretation was
not accepted by Saivites and Vaisnavites,'®® yet one could see that
the Advaitins could draw from MNa@yanmars especially from the
T eévaram hymnists. In fact, there is a tradition which holds that

Vidyaranya wrote an Advaita commentary on the Sivajiana
16
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bodham of Meykantar. But unfortunately this work is not extant
now. But Vadivel Chettiar has written in this century an Advai-
tic commentary on the Sivaj#anabodham. This trend continues;
A . R. Malaiyappa Sastri in his article, ‘Nalvar moliyil advaitam’
explains some of the Teévaram and the Tiruvdcakam hymnps in the
light of the Advaitic principles.'s' That the one supreme Being
appears as many is the basic Advaitic stand. The author quotes
Sambandhar’s hymn from his Mutukunram patikam (1.53.1) beg-
inning with ‘desar@yum’ and interprets the meaning of the verb
‘@y’ as ‘to appear’. He contends that Siva appears as many and
also explains the meaning of the word ‘mutaloruvan’ as the first
cause — upadana-kirana. He also interprets the next verse of the
same patikam beginning with ‘parrumdki’ and explains that the
words ‘murrumaki vé rum@nan’ mean that Siva who in His saguna
aspect becomes the entirety of the world and soul, is in reality,
nirguna Brahman as denoted by the word ‘veruma@nasn’. It is argued
that the words of Sambandhar, ‘kurram ni gunarikal ni’ only stress
the nirguna state of Siva. Like this, according to the author of
that article, Sambandhar’s oft-quoted words ‘czroar tame tanakac
ceyyumavan’ and Appar’s words “t@num yanum akinra tanmaiyan’
explain the non-difference between Brahman and the jivas. Appar’s
Tiruvorriyur tirutt@ntakam beginning with ‘mannallai vinnallai
malaiyallai katalallai’ (Thou art not the earth, nor the sky, nor

the mountain, nor the sea .. ), it is said, maintains the Advaitic
stand.

It is interesting to note that Sambandhar in his patikam on
Tunkapaimatam (1.59.3) refers to the futile life which consists of
death and rebirth, as ‘térram’. This word may mean ‘‘appearance’’
or “impermanence”. If the former view is accepted, then will it
mean a myth or illusion? It deserves further pursuit and investi-
gation. What has been attempted hitherto is only to show that
Sambandhar’s hymns provide scope and latitude for a wide spec-
trum of metaphysical concepts as claimed by more than one
school of thought whether Siddhanta or Advaita. In fact Siddh-
anta itself is claimed to be an enriched aspect of Advaita. Tayu-

manavar glorifies Meykantar as one who has realised the truth of
Advaita — as ‘attuvida meykantar’.
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But it could be shown how Sambandhar himself contributes
in no small measure, to harmonise various conflicting viewpoints
into a unitive experience. It has been already pointed out that
Sambandhar holds Siva as the supreme Being, e.g., ‘Sivan em irai’;
‘para tattuvan’ — ‘uttaman’ (1.132.5); ‘niramayan’ (free from dis-
ease); ‘paraparan’ (the most supreme as well as the most humble);
‘purdtanan’ (the most ancient); ‘par@ovu Sivan’ (the most worshipful
Siva); ‘ra@ka’ (the most beloved — 3.325.6); ‘keérili’ (the deathless;
— 1.77.3) ‘marili’ (the immutable — 1.114.2). Sambandhar has
an unshakable faith in Siva’s grace. He trusts that Siva will come
down and grant His grace to any soul wherever and as whatever
it is born.’*? ““He who brings death and rebirth (to the souls) also
expounds the great path which helps the soul to attain deathless
salvation’ (kétum piraviyum akkinarum ketila, vitumd neri vilam-
pinar — 1.45.2).

It has been a pan-Indian tradition to classify and group the
religions and philosophical systems (camayam in Tamil) into units
of six arranged in accordance with different levels of spiritual
attainment of the people. Siva Himself, out of His grace, becomes
the very systems and finally blesses the souls with His grace to
attain the supreme Wisdom (munnamiru munru camayarkal avaiyakip,
pinnai arul ceyta piraiyalan — 2.165.2). It is He who has formul-
ated and classified the systems (camayarnkalai vakuttavan — 3.337.3).

Sambandhar describes a unique scene at Gokaranam. The
asiyars (the servants of God), professing and practising all the six
systems of religion or philosophy come and willingly worship His
feet and chant His Agamas, and while doing so, an ecstasy which
is different from the wordly feeling, besets their minds and they
lose themselves in a trance.'®®

Sambandhar also asserts that He is the sole Lord or Chief of
all the six systems of philosophy and religions (ottZru camayarikat-
koru talaivan — 1.131.1). Now it has to be explained what Sam-
bandhar means by ‘aru camayam’, the six systems. Does the word
‘aru’, ‘six’, stands for many or any particular set of six systems?
The foot-note for the patikam (1.131.1) in the Dharumapuram
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edn., identifies this as the inner most systems of Saiva fold (akac
camayam). The Sarikarpanir@karapam of Umapati Sivam gives the
names of the akaccamyam as: i. Aikyavatam; ii. Pasanavatam; iii.
Sankaradn tavatam; iv. I$vara avikdara vatam; v. Nimitta kdrana
parindma vatam and vi. $aiva vitam. As Bedavatam and Siva-
samavatam are similar to Pasanavatam they are also included.

But Pasdupatam, Mavratam, Kapéalam, Vimanam, Vairavam
and Aikyavata Saivam are classified as akappuraccamayam. Even
though they accept the Vedas and the Saivdgamas in general, in
particular instances, either they differ from them or look forward
to some other authority also besides the Vedas and the Agamas. For
example, the Pasupatas give greater relevance to their particular
authority, the Pasupatam, enunciated by Nakuli§a. But Sambandhar
mentions and appreciates that the Pdsupatas, along with Saivas
worship the Lord Siva at Canpainagar (Cirkali) (saivar pasu-
patarkal vanpankum canpainagarare — 1.66.4). At Tirunana, near
the modern Bhavani dam-site, “viratikal chant and praise the
good name (of Siva) by many means’’ (n@ndvitaital viratikal nan
namame yéttivaltta — 2.208.7). Does the word ‘viratikal’ here -point

to the ‘maviratikal’ of the akappuraccamayam? Even if not, it may
mean ascetics of all Saiva sects.

Sambandhar calls Siva saivan, kapali and pasupatan. As
pointed out above, the Pagupata sect has been mentioned. But
even though Sambandhar describes Siva as a kapali and pasupata,

yet the Kapalika or Kajamuka as distinct sects are not mentjoned

in the hymns now extant. However, Sambandhar had visited

Kapaliccaram, a temple believed to be of Kapalikas at Mayilap-

puir. According to the Mattavilasa-prahasanam of Mahendra

Varma I, who was believed to be a contemporary of Appar who,
in turn, was an elder contemporary of Sambandhar, the Kapali-
kas and Pasupatas were living in large numbers

Ekamparanata temple was believed to be crow
ka ascetics.

at Kancipuram.
ded with Kapali-
Sambandhar and other hymnists have sung there.
Sambandhar has also sung at Nakaikkarsnam and Kutantaikka-
ronam temples. Karépam is the tamilised form of Kayérahanam.

the birth place of Nakuliga, the founder of Pasupata sect. Accor-
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ding to Cekkilar when Sambandhar visited Kalatti (Kalahasti) he
was warmly received by ascetics of all Saiva sects such as ‘cafaittiru-
munivar kapldlakkaiyar palvétaccaivar.”'

It is interesting to note that Sambandhar holds the view that
even Buddhism and Jainism are God’s making. He puts this idea
as He shoots out a question to the servants of Siva imploring them
to tell him why the Lord has brought into being the caman (Jai-
nism and szkkiyam (Buddhism) which do not embrace Him (¢ontar-
kal collir ... isan, anaivil caman sakkiyam akkiyavare? — 2.172.10).
Sambandhar recognises that there are many virtues in them
inspite of the fact that they often speak ill of Siva. He believes
Siva even takes all their abuses as words of justice.'®®

In the same verse Sambandhar praises Siva as, ‘s@tigita vartta-
ma@nar’. Varttaminar is the name of Mahavira. T.P. Meenakshi-
sundaran tends to believe that Sambandhar here means that Siva
Himself is Varttamanar who enunciated Jainism.'*®* Sambandhar
stresses emphatically that the Buddhists and Jains are none else
than the Lord of Alankatu.'®?

The foregoing references clearly show that Sambandhar
accepted and appreciated all Saiva sects, as all of them cherished
and upheld the supremacy of Siva. In fact, he asks those who tell
that the Chief (Siva) of Cirappalii is not the Chief, whether the
blue (flowers) will change into white.'*® But one important point
should not belost sight of. That is, Sambandhar was well aware
that there were religions that did not accept Siva as the supreme
Being. Therefore he remarks that Siva is One who is not known
to many religions that do not realise Him by exploring the proper
means to experience Him (a@y3tana camayampala ariyatavan —

1.11.5).

There are clear instances in which Sambandhar vehemently
dismisses the views of certain darsanas. In the patikam on Ten
Tirumullaivayil (2.224.4), he asserts that Aran (Lord Siva) stands
beyond the comprehension of those who have been conditioned by
the knowledge that there are only twentyfive tattvas (twentyfour
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plus one purusa). Probably he refers here to the Sankhya system
which holds that there are twentyfour fattvas and one knowing
purusa beyond which there is no other entity or reality.'®*® The
twentyfour tattvas are only @tma tattvas and the twentyfifth is only
the atman. Siva is beyond all these and hence He could not be
known to the Sdnkhyas. Appar also holds similar view. He says
the Lord who is seated at Ariir, is beyond the five five (twentyfive),
(atyaiicin appurattanum Griir amarnta amminé — 4.4.10).

Similarly, we find that Sambandhar was aware of many doc-
trines pertaining to the Jains, Buddhists, Ajivakas, etc. Sometimes
he also criticises them. He mentions the ksanikapada (the doctrine
of momentariness) of the Bauddhas and criticises it as false.!™® The
Jains believed that only the males, not females, will attain salva-
tion. Sambandhar who believes in the salvation of all souls hits
at this belief of the Jains (1.72.10). The Jains as well as the Vai-
bhasikas of the Buddhists hold a theory that this world is the out-
come of the combination of the primordial atoms. Sambandhar
calls them ‘@rambar’ — those who believe in the Grambha-vada, and
exhorts the people not to pay heed to their words (1.10.10).
Similarly, we find reference to the syid-sdda of the Jains. “They
are the people who say, that a thing is and is not and thus confuse
and terrorise others’’ (3.297.3). Mostly Sambandhar criticises the
Teras of Thera-vada in Buddhism. Ajivakas deny the gunas.
Sambandhar refers to them as those without gunas - ‘gunamilikal’*™
and ‘Geciyappeykal’.'™ He also refers to the doctrine that the
efforts, of their own accord, will bear fruit (muyanrana patum —

3.335.10) without the aid of a kartz. He means here the Buddhists
and Jains only.
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FOURTH CHAPTER

THE RELIGION OF SAMBANDHAR

4.1  An analysis

Philosophy answers the problem of the whole by
logic, while religion answers it by faith. Philosophy
tries to interpret the meaning of things by the concepts
of understanding while symbols which satisfy the heart
are the field of religion... Philosophy arises out of the
logical demands and aims at theoretical satisfaction.
While the philosopher reasons and argues, the religious
man believes and acts, lives and loves.'

The above words of Radhakrishnan may help to explain the posi-
tion of Sambandhar as a philosopher and as a man of religion.
He is not a doctrinaire philosopher and hence could not be con-
fined to a particular system. His philosophy, as we find, effuses
from his songs that flow from his intense love and devotion to the
Lord Siva, (pattiyil varuvana — 1.124.11); (pattimaippatalkal —
1.8.2). For that reason his religion is Saivism. But he, again
refuses to belong to a particular brand of Saivism; because he
embraces all who love and worship Siva. That attitude stems
from his philosophy that Siva is the subject matter of all know-
ledge and the basis of all lives of the three worlds (munniya
kalaipporulum muvulakil v3fvum, panniya oruttar — 2.165.1). Asa
man of religion, he loves and worships Siva through songs, dance
and certain accepted rituals. He exhorts his fellowmen to do the

same.

As metaphysical truths are explained through mythological
stories, Sambandhar sings of Siva's heroic exploits and acts of
grace, in every temple. His language of mythology is significant
in highlighting this truth. Mythology finds expression not merely
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in poetry but also in arts, sculptures and iconographic figures as
symbols representing greater truths. These are enshrined in
temples situated in natural setting such as on the banks of the
rivers, atop the hills and in the midst of fields and groves, ponds
and tanks. With the advent of the Nayanmars especially the
T &varam Trio and Alvars, temples sprang up rapidly throughout
Tamil country and temple-worship became the very essence of
religion, while temples turned to be the centres of socio-economic
and cultural life of the masses. The Agamas systematized temple-
building and worship. Various modes of worship are described
and prescribed in the hymns. They are studied and analysed
herein.

4.2 The role of mythology and its language

The Absolute, the impersonal God, here Siva, to Samban-
dhar, is beyond the reach of word and light (thought) (carreriap-
porul cotikku appit ninra csti — 3.267.10). There is no one who
knows His trait (taitmai yarum arivarilai — 2.142.2). He is great,
but who knows His trait? (periyar, yararivaravar perriye — 3.312.2).
He is my Father, yet of what kind is He? (entaiyar avar evvakaiyar
kols — 3.312.3). These words affirm that Sambandhar admits of
the svaripa (transcendental) state of Siva. But Sambandhar ex-

periences Him and that ecstasy could not be contained within

himself. A great poet that he is, he outpours his unique experi-

ence in musical songs.  On analysis, the songs are found to speak
of two aspects of his experience. One aspect is about his experi-
ence of Siva as the Absolute. The second aspect of his experience
of Siva is in terms of the collective mass of symbols and myths that

have been handed down to him by the society from time imme-
morial.

Now it has been widely accepted by the historians of religions
and psychologists that great metaphysical and religious truths
could be expressed through mythology and music and in no other
way. Kerenyi, a Hungarian classicist, writes: “There are times
when the greatest ““Thoughts” could only have been expressed in
music. But in that case the “‘greatest’’ is precisely what can be
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expressed in music and in no other way. So with mythology.”’®
Rudolph Otto, a renowned historian of religions, postulates the
notion of the numen, a category translatable as the ““wholly other”
which is @ priori to every religious experience. The numen is the
indescribable depth of the other whose reality is only dimly des-
cribed in symbols or ideograms. The numen is the basis of all reli-
gions. It is to the numen man responds. The religious experience
is sut generis; all perceptions of the numen are symbolic ways by
which man seeks to apprehend the nltimate.®

Alan W. Watts says:

Myth-form, according to modern criticism, is a complex
of images or a story whether factual or fanciful taken to
represent the deepest truths of life..."

To Kerenyi

Mythology, like the severed head of Orpheus goes on

singing even in death and from afar. In its lifetime,

among the peoples where it was indigenous, it was not
sung like a kind of music, it was also lived.”

These observations help one to understand the scope of my-
thology, not merely as a biography of gods and celestials but re-
presenting deeper and more valid truths of metaphysics and reli-
gion. No wonder Sambandhar gives expression to his unitive
experience of the Absolute through mythology and other symbols.
For that matter, even language is a symbol. He inherits the rich
store-house of the wealth of mythology. Psychologically it is
highly tenable. A great psychologist, C.G. Jung, the co-author
of the Essays on a Science of Mpythology, gives a psychological com-
mentary on the investigations of mythological archetypes and
postulates that every man has an unconscious psyche in which
“myth-forming”’ structural elements are present which are caused
by ‘autochthonous revivals’ — a kind of racial memory. He
claims that by his investigations he is obliged to assure the exis-
tence of a collective psychic substratum which he calls ‘the collec-

tive unconscious.’®

4.2.1 Mpythology in the hymns of Sambandhar

The hymns of Sambandhar are replete with mythological
references. On analysis they could be classified into two types.
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One type consists in the form of description of various anecdotes
or acts of Siva represented in a number of motif stories. The other
lies in the descriptions of Siva’s person, personal ornaments, in-
signia, etc. Sambandhar calls the anecdotes caritaikal (the pura-
nic or mythological stories). He is never tired of singing those
caritaikal. He is very much enamoured of styling himself as one
who melts himself in singing repeatedly of the caritaikal of the
Lord who has the crescent on His crest (piraiyutai annal caritaikal
paravi ninjurukuy sambandhan — 1.78.11). This shows to what ex-
tent he gives importance and significance to the anecdotes.

The caritaikal are many and varied. They could be grouped
under some system of classification. Some of these relate to Siva’s
valour, power and prowess. They are eight in number and are
called aftaviragtam — the eight heroic exploits of Siva pertaining
to eight places. In away, all purdnic stories relating to Siva can
be brought under these cight heads. This concept playsa very
significant role in the history of temples of Tamilnadu. There are
stories which speak of His grace and love. In fact the heroic
exploits are also a form of His grace — marakkarujai (aggressive
grace). Some stories may be taken as interpreting the philosophy
of Siva’s essence and pre-eminence. To quote Kerenyi, about the
material used in mythology:

A particular kind of material determines the art of my-
thology, an immemorial and traditional body of material
contained in tales about gods and god-like beings,
heroic battles and journeys to the Under world — “my-
thologem”’ is the best Greek word for them — tales already
well known but not unamenable to further reshaping,
Mythology is the movement of this material: itis some-
thing solid and yet mobile, substantial and yet not static
capable of transformation.” '

So the ‘mythologem’ of these stories which must have been very
popular at the time of Sambandhar became embellished at his
hands and captured the feelings and fancies of the people which
atonce elevated their spirits and purified their beings. These are
not just stories but are “‘held to explain themselves and everything
else in the universe not because they were invented for the purpose
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of explanation but because they possess among other things the
property of being explanatory.’’®

4 2.2 Tales of heroic exploits

The term aft@nam which is the modified form of astastha-
nam occurs in Sambandhar’s hymn (2.176.3). It denotes the
eight holy places wherein Siva performed His acts of valour,®
deemed to be performed within the Tamil country. Appar also
uses the term. Therefore, this concept must have been
popular in the age of the TévZram. Sambandhar sings on
six of these eight places, according to his hymns now extant, lea-
ving out Kurukkai and Valuviir. Perhaps the patikams pertaining to
these two places must have been lost. But he refers to all the
eight acts. The eight acts are: i. Destruction of Antaka; ii. Bur-
ning down Kami to ashes; iti. Kicking off Kala; (god of death); iv.
Slaying Jalandhara; v. Destruction of Daksa and his sacrifice; vi.
Destruction of Tripura; vii. Beheading Brahma and viii. Flaying
of Gajamukasura.

Dorai Rangaswamy has extensively dealt with these stories
in his work (7The Religion and Philosophy of Tevdram, Book-I) with
special reference to Nambi Arfirar’s hymns. He has also made
ample use of Agamic description and the account of the sculpture
of Kailasanatha temple, which he believes, was a temple belong-
ing to the period of Artirar. Notwithstanding minor deviations,
by and large, they give us a good account of the mythological
treatment of the subject at that period which is not far off from
that of Sambandhar. A brief study is attempted to highlight
Sambandhar’s conception of these stories.

4.2.9.1  Destruction of Antaka

Antakasura was a demon. He went about harassing the gods.
According to the Matsya Purina he was slain by Siva when he
attempted to carry off Parvati. He also tried to carry off the
parijata tree (one of the celestial trees) from heaven. Sambandhar
calls him antan. He, in three hymns, recounts that Siva killed the
demon with His trident.'® In another hymn, he just recollects the

19
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terrific end of Antaka (2.255 G). He makes another reference to
the demon in the hymn 2.167.7. But here it may also relate to
the god of death (Antaka). Tirukkovalur in South Arcot district
of Tamilnadu is the viraft@nam pertaining to this story. Though
this story is not very popular in the Tamil land, Tirumilar gives
it the first place in his account of Siva’s heroism. According to
the tradition, the demon was ultimately blessed by God’s grace
and he was made one of His ganas (celestial attendants).

4.2.2.2 Kama was reduced to ashes

After the destruction of Daksa’s sacrifice Siva’s consort Dak-
sayani took the form of Haimavati and was born again as the
daughter of the Lord of the Himalayas. She went to perform
penance for winning the hand of Siva who, as an ascetic, was
teaching the scriptures to His disciples in the Hlmalayas (1.75.7).
A son had to be born for them in order to destroy the three demon
brothers, Taraka, Simhamukhisura and gﬁrapadma who had
been harassing the celestials, Kama or Manmatha — the god of
love was deputed (2.167.6). In order to enkindle the fire of
passion in Siva, Kama hiding himself (2.255.6) aimed his five flo-
wery arrows (2.139.2) at Siva. At that time, being highly offen-
ded, Siva opened His third eye. Kama was burnt to ashes. Sam-
bandhar refers to this feat of Siva in as many as 73 hymns. It is
interesting to note that he points out that this particular feat was
performed after the destruction of Tripura by Siva (2.256.2, 3). Siva
ultimately granted His grace to Kama’s beloved consort (3.358.1).
She obtained a boon from the Lord by which Kama got back his
life, though without his body.

4.2.2.3 The destroyer of death (Kalakala)

Conquest of death is the dream of man. The Saivites have
realised this dream in their concept of Siva as Kalekala, It is not
merely an act of destruction of death; it is as well an act of grace
bestowing deathlessness to Markandeya. This story is very popular
in Tamilnadu. There was a post by the name Markkandéyanar in
the casikam age, singing the ephemeral nature of this world in the
Purananiru (365). According to the Puranas, Markandeya was



THE RELIGION OF SAMBANDHAR 147

the son of Mrkandu who was blessed with this child on account of
his austerities. On his own choice, Siva gave this child to him to
live for sixteen years, rather than useless children who might live
upto old age. When Markandeya reached his sixteenth year his
parents’ grief knew no bounds. He went to worship Siva, and
Yama’s servants could not approach him. Yama himself came,
When he was about to bind the boy, the latter embraced the Linga
and Siva sprang forth from there and kicked Yama to death thus
saving the child, and granting him immortality. Sambandhar
sings this story in as many as 120 hymos. He also expresses his
pleasure to sing repeatedly in praise of the reason (grace) for which
the Lord vehemently kicked Kala on his chest with His leg.'!
Markandeya is praised in as many as twentyseven hymns. This
heroic feat, according to the Tamil tradition, took place at Tiruk-
katavur, one of the eight viratt@nams.

4.2.2.4 Falandhardsura slain

According to the Siva Purana, the fire that emanated from
Siva’s eye in the forehead, after burning down the three castles,
was let into the sea where the river Indus commingles with it.
From there rose up a child, Jalandhara. He grew up and married
Brnda, noted for her chastity. He conquered and plundered the
gods after knowing of their riches from Rahu. Instigated by Narada,
he demanded of Siva the surrender of Parvati Herself. At the fight
that ensued between him and Siva, the latter killed him with a
discus called Sudarfana obtained from the sea. According to the-
tradition in Tamil land, Siva drew up a circle with his toe on the
earth and this became the discus, Sudarsana.'> A challenge was
thrown whether the demon could lift the wheel on to his head.
When the demon lifted it on to his head, it cut his body through.
This feat, according to the Tamil tradition, was performed at
Tiruvirkuti near Tiruvarur. There is another episode connected
with this act of heroism. It relates to the grace of Siva being
bestowed upon Visnu by presenting him with Sudarsana which
killed Jalandhara. Vispu worshipped the Lord for the wheel by
performing worship with thousand lotus flowers. When he found
one flower missing he did not hesitate to pluck his eye and offer it
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as flower. That was how he obtained Siva’s grace. This act of
grace is supposed to have taken place in two places: Tiruccakkarap-
palli near Taljavir and Tirumalpéru near Kaficipuram.!'s
Sambandhar gives his account of Jalandhara’s destruction in
seven of his hymns. In one of them he refers to both this feat as
well as grace (bestowing the wheel to Tirumal) (cakkaram marku
intanum calantaranaippilantanum — 2.184.7).

4.2.2.5 Destruction of Daksa’s sacrifice

The episode of Hiva wrecking the sacrifice performed by
Daksa has got its religious and historical bearing. It reveals the
existence of a conflict at that time between Siva’s devotees and
the devotees of Visnu, and also the establishment of Siva's supre-
macy over other gods. The story is narrated in the Sinti Parva
of the Mahibhirata. , There arc two or more versions of the story
as to why and how Siva destroyed the sacrifice. Notwithstanding
the differences in details, all versions agree on one point. Daksa
performed a great sacrifice for which all gods were invited. But
he did not invite Siva. On the other hand he insulted Him. This
enraged Siva resulting in the destruction of the sacrifice. Tiru-
mular also gives the same reason for Siva's wrath (326).

According to Sambandhar’s account, Daksa, the father-in-
law of Siva (mamati —2.170.7) has committed a great blunder of
insulting Uma (1.124.5) out of his folly and little mind (1.20.8).
He repeats this reason in three other hymns as well.'* He abuses
Daksa as unintelligent and perverted (arivildccetumatit takkan —
3.351.?) and also as hard hearted (van takkan — 1.75.10); th;.t is
why Siva destroyed his sacrifices. Sambandhar narrates this
incident in as many as twenty hymns. Daksa’s head was cut
(1.124.5). All the gods including Brahma, Candra, Indra, Strya,
Agni, Ecca who attended the sacrifice were duly punished (1.131.3).
Namakal — goddess of learning, got her nose cut out.'®
If’an'ti (the sun) lost his teeth.’® Agni’s hand was cut off (1.20.3).
Siva’s punishment is not malafide. It results in Hijs grace. Sam-
bandhar glorifies this grace. Daksa got a goat’s head. He was
granted boon (1.9.4), glory and iife (3.381.8).
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4.2.2.6 Tripura burnt down

The story of burning down the castles in the sky by Sivais
quite ancient. It is mentioned in the Taittiriya Saiithita, Satapatha
Brahmana and in the commentary of the Va@jasaneyi Sanhita of the
Krsna Yajur-veda apart from the Mahibhrata, the Sarabhopanisad,
the Dharma samhitd, etc.'”

According to a tradition in Tamil, there was a Gola monarch
who was celebrated in the Casikam classics as one who wore brace-
fets in his shoulders and had destroyed the castles suspended in
the sky — titnkeyil erinta totittal cempiyan. The Purandniru (55)
vividly describes how Siva granted victory to the gods after dest-
roying the three castles with the mountain bow, serpent sling and
a singular arrow. The great epic, SilappatikdGram, presents a
graphic picture of Siva’s famous dances, kofukotti and pantarankam
which He performed whilst and after destroying the Tripura-
Tiruvatikai Viraltdnam is the heroic place where this feat has
been conceived to have taken place. The story became so very
popular that the surrounding places, Acciruppikkam and Perani
are connected with this episode.

There are many versions of the story. But the central theme
runs as follows: The three sons of the demon Taraka who him-
self was killed by Karttikeya were Tarakaksa, Kamalaksa and
Vidyunmali. They, on account of their severe penance, obtained
super power from Brahma to occupy three moving or flying castles
so that they could harass their enemies — the gods — as they
liked. They could be destroyed only by a single arrow, wielded
by Mahadéva, Siva, who ultimately destroyed the castles. Now
Sambandhar’s account may be seen.

Tripura has been described variedly such as, the abode of the
demons (asurartam pati — 3.279.1); Tripura whichsoarsin the sky
(antaram ulitarum tiripuram — 3.344.5); the castles with wings (¢iraz
konta puram — 1.36.4); the three castles capable of destroying (the
enemies) in the very duration of thought (rinaikkumalavil nalitarum
muppurankal — 2.219.6); the castles that have obtained the boons
and commit violence (varamate kold uramate ceyynm puram —
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3.368.1), etc. The demons who occupied the castles were those
who had performed penance (tavat tZnavar — 2.218.7) but they
were highly conceited and proud (tarukkiya tiripurattavar —
3.271.3). Their aim is to commit murder indiscriminately (kolai
varaiyGta kolkaipar — 1.98.5). They were the evil and powerful
demons ({iyardya val arakkar — 1 53.3). They flew in all the eight
directions in the space, thronged all the territories ruled by the
celestials and waged victorious battles which could not be resisted
even by the gods.'s They raised up and persecuted the entire
world (eluntulakai nalintu — 1.132.3). Above all, they would never
think and meditate on the Lord, our Father (entai perum@qai ulk:
ninaiy@r — 2.222.11). '

Siva destroyed the castles and the demons for the following
reasons: to make the world escape from the misery (ulaku uyya —
1.2.4); for the sake of good of the world (wlakukkoru nanmaiyzle
— 3.315.7); because the celestials worship Him (imaipsr tola —
3.265 6); because the people of the earth worshipped and the
celestials bowed down (parer lola, vinncr paniya — 1.84.3), etc.

Sambandhar states that Siva had used the golden mountain
(trumpon malai — 1.82.1) — Mount Meru — as his bow in as many
as sixty five hymns. The sling used was the serpent — Vasuki
(1.11.6). The reference occurs in as many as eighteen hymns. The
arrow is described variedly. That Ari -~ Hari — Visnu was the
arrow is told in four hymns. Agni — the fire — also was described
as the arrow in twenty nine hymns. The wind was the shaft of the
arrow (in thirteen hymns). The full description of the arrow
occurs in three hymns: Ari asthe barb, wind as the shaft, fire as
the point. That the gods turned themselves as the chariot is told
in three hymuos. Brahma yoked the Vedas (as horses) in the chariot,
formed by the gods and drove it along (vansrellam oruterdy ayan
maraipitpi ninruyppa — 1.11.6).

Sambandhar generally narrates the account that Siva destroyed
Tripura with his bow and arrow. But we also find references to other
modes employed. That He has destroyed Tripura by burning it
with fire emanating from His eye is told in fourhy mns. Similarly
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in five hymns, we find references to Siva burning down the castles
by His sheer smile or laughter. The destruction was also effected
by Siva’s frowning face (3.271.1). The whole feat was enacted at
the wink of an eye (3.322.6), during the time of the'snap of fingers,*
during the time taken by a little black-gram to roll on a glass
plane (u/unturulum alavaiyin, — 1.132.3), and so on. It is interesting
to observe Sambandhar describing the Tripurantakamaurtti being
mounted on the Bull.?® and also with Uma.** We find Siva, at
the end granting His grace to the three demons. When the forti-
fied castles were broken down Aran (Siva) placed His grace to
please the three (vanquished demons) who worshipped Him
(eyilukkv ara munintu tolu mitvar makilat takka arul pakkamura vaitta
aranr — 3.336.5). This aspect has been stressed in eight hymns.
We find in patikam 271, all the eleven verses referring to the des-
truction of Tripura.

4.2.2.7 Brahma loses his fifth head

According to the Sasikara Samhitz, Brahma who had originally
five heads, insulted Siva. Siva infuriated over this, created Bhairava
and commanded him to cut Brahma’s upward (fifth) head. When
Bhairava cut off his head he was almost drowned in the flush of
Brahma’s blood. He tock the blood in the skull of Brahma.
Brahma was restored to life with only four heads. He accepted
Siva’s supremacy, According to the Dahsakantam, Bhairava
went about begging for the blood of Visnu in Brahma’s skull as a
begging bowl. Visnu tore his forehead and poured down his
blood into the bowl. But even after thousands of years, it could
not fill up the bowl, and consequently he swooned on account of
bloodlessness. All these details are meant to highlight the superi-
ority of Siva over others of the Trinity. This story of Siva cutting
Brahma’s head is referred to by Sambardhar in twenty four
hymns. He also gives a few reasons for this act. One reason is
to establish amidst the gods the superiority of Siva. That is what
he means by ‘v@nularkalukkika’ (for the sake of the celestials
— 3.296.6). In one verse he says that Siva wanders abegging with
that head of one who flourishes on the lotus flower (Brahma), and
who has slipped from the path. It is suggested that the particular
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head of Brahma slipped from the path by insultlng Uma.?® This
act of heroism is believed to have taken place at Kantiur Virattam,
near Tanjaviur.

4.2.2.8 Flaying of the elephant

Another story which Sambandhar is very fond of singing, is
about Siva flaying an elephant and wearing its skin over His body.
The Vardha-purdna and the Sarnkara Samhitd narrate this story in one
form. A powerful demon, Gajasura by name, was causing end-
~ less misery to the gods. When they took shelter in Siva, He fought
and flayed the demon. The Purgnas tell how the ascetics of Daru-
kdvana enraged at Siva’s enchanting influence over their wives as
Bhiksatana, performed a sacrifice for killing Siva, when deadly
objects, including an elephant, emerging out of the sacrifice were
neutralised by Siva. The Silappatikaram attributes this feat to
Korravai - Goddess of victory.?* Sambandhar calls the elephant
altz, @nar, kari, karumin, kaliru, kuficaram, kattuma, kaimma, tumbi,
ndgam, pakatu, potakam, matami, ma, varanam and vélam. Its des-
cription, invariably very graphic, occurs in as many as one hun-
dred and five hymns. It is interesting to observe that in no place
the elephant is described as a demon (asura). Probably the episode
of the elephant emerging out of the sacrifice was the uppermost in
the mind of Sambandhar when he gave his account of the story. In
one instance, he describes the elephant as ‘vafica matayanai’
(3.330.5) (rusty elephant with or created out of deceit) suggesting
thereby its origination from the sacrifice. In sixty eight hymns,
the flaving of elephant has been referred to, while the act of Siva
wearing its skin occurs in one hundred and seventeen hymns.
Another noteworthy point is that Sambandhar describes the ad-
vent and flaying of the elephant as causing horror and terror to
Uma. This occurs in almost all references barring only a few. In
these hymns, we find the description of $iva dancing while flaying
the elephant (3.351.6). 1It’is only to enlighten Um3a when she is
disturbed in mind: (matumai peturalum cittameeiiya ninrati —
3 358.3). This act is supposed to have occurred at Valuvir.
But, as mentioned earlier there is no patikam of Samband};ar for
this place. Tirumular reads deeper significance in these stories.*
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As pointed out already all the puranic stories relating to Siva
can be brought under these eight heads. The story of Siva being
in the company of Uma is a sequence to the stories of the destruc-
tion of Daksa and K@ma. The wearing of the crescent on the
crown is related to the story of Daksa. Siva’s unique ornaments,
weapons and clothes are related to the events connected with the
Kapali form of Brahmasdirascedana-miurtti and the ascetics of
Diarukdvana. So also the stories of Bhiksatana and Natardja are
connected with Kapali and Darukavana episodes. It looks as
though the atraviratiana concept explains all the mythological
stories relating to Siva.

The concept of Siva holding Uma as His part and the Bhik-
sdtana motif have been extensively dealt with later (chapter 3.
sec. 3. 6). Similarly it has been shown how Sambandhar in each
and every patikam deals with the two episodes, one connected with
Siva subduing and granting grace to Ravana and another with
the failure of Brahma and Visnu to realise the Absolute through
their conceit and ego.

4.2.3 Siva, the Dancer

Before we proceed to analyse Sambandhar’s conceptions of
Siva’s dance, it would be quite appropriate to quote Ananda K.
Coomaraswamy:

... it may not be out of place to call attention to the
grandeur of this conception itself as a synthesis of science,
religion and art. How amazing the range of thought
and sympathy of those rishi-artists who just conceived
such a type as this, affording an image of reality a key to
the complex tissue of life, a theory of nature, not merely
satisfactory to a single clique or race, nor acceptable to
the thinkers of one century only, but universal in its
appeal to the philosopher, the lover and the artist of all
ages and all countries.®?

He continues:

Now to summarise the whole interpretation we find that
the Essential significance of Shiva’s Dance is threefold:
First it is the image of his Rhythmic Play as the Source
of all Movement within the cosmos, which is represented

20
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by the Arch; Secondly the Purpose of his Dance is to
Release the countless souls of men from the Snare of Illu-
sion; Thirdly the place of the Dance, Chidambaram, the
Centre of the Universe, is within the Heart.2?®

Sambandhar, who possesses a remarkable aesthetic vision, is
blissfully absorbed in this concept of Siva’s dance. Because, in
the profound words of Ananda K. Coomaraswamy, ‘Whatever
the origins of Shiva’s dance, it became in time the clea rest image
of the activity of God which any art or religion can boast of.”’?"
Sambandhar describes Siva as the dancer (@tavallan — 3.320.6 ;
nattapperuman — 1.80.10) in as many as sixtyseven hymns. We
also find many forms of dance as given hereunder:

1. Siva dances with the serpent tied as a waist-belt (in 10
: hymns)
- 2. Siva dances with the snake held in hand (2.223.7)
Siva dances wearing the snake as an ornament (in 8
hymns)
4. crematorium (cutalai or kan or kitu)as the stage (in 116
hymns)
5. the time of His Dance:
(i) in the twilight (anti) (in 3 hymns)
(ii) in the midst of day and night (canti) (3.374.4)
(ifi) in the night (iravu, al) (in 16 hymns)
(iv) in the dark (irul) (in 24 hymns)
(v) inthe dusk (elli) (in 13 kymns)
(vi) in the midnight (kasikul) (in 5 hymns)
(vii) in daylight (pakal) (in 4 hymns)
(viti) in the evening (malai) (in 7 hymns)
6. dance with the Gangi (in 11 hymns)

7. dance with Uma:

(i) when She is terrified (3.279.3)
(ii)) when She looks on (in 10 hymns)
(iii)) when She keeps time (2.247.1)
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(iv) when She forms His part (in 29 hymns)

(v) when She sings for Him (in 12 hymns)

(vi) when She rejoices over His dance (in 6 hymns)
(vii) to remove Her anxiety (3.358.3)

8. dance while He sings (in 6 hymns)
dance holding fire on the palm (eri dtal) (in 146 hymns)

10. dance when the anklets (silambu or kalal) ring (in 22

7 hymns)
11. dance with the lifted leg (k&/ takk: dtutal) (in 4 hymns)
12. dance with Kali:

(i) dance when Kali looks on (3.314.3 and 1.41.5)
(i1) dance to surpass Her dance (1.115.6)
(iil) dance to appease Her (3.377.1; 1.126 5 & 2.168.5)

13. dance holding the skull or wearing the garland of skulls
(kapalam) (in 9 hymns)

14. dance to the accompaniment of Nandi’s drum beat
(2.168.3 and 2.232.7)

15. dance wearing the crescent (in 24 hymns)

16. dance in the company of bhiitas, peys, etc. (imps and
ghosts) (in 65 hymns)

4.9.4 Siva drinks the venom fo save the souls

The story that has captivated the highest imagination and -
commanded greatest reverence of Sambandhar is the story of Siva
swallowing the poison. In order to obtain the divine nectar —
the ambrosia which would make them immortals, the devas and
asuras churned the ocean of milk, The Mandara mountain was
planted as the churning post, the snake-king Vasuki was used as
the rope; Visnu himself became the support of the post. Much
to the consternation of all, there arose the all-destroying poison.
The terrified gods surrendered to Siva. He swallowed the poison
and saved them. Parvati who was close by held His neck tight,
and thus prevented the poison geiting into the stomach. Due to
the presence of the poison, Siva’s neck became blue. Hence His
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name ‘Tirunilakantam’. To the Saivites the ‘blue throat’ has
become a symbol of Siva’s grace and sacrifice.

The Rgveda, Aitareya Brahmana, Atharva Veda. Yajur Veda,
Svetasvataropanisad, Sarabhopanisad, Taittiriya Sarhitd, Maha-
bharata,*® etc., refer to this story in one form or other. The in-
vocatory verse to the Puranizarn describes the blue throat as
‘karaimitary’ and points out how it has been celebrated by the
scriptures. Avvaiyar blesses Atikaiman the great philanthropist-
king, to be as eternal asthe blue-throated One.?®* Sambandhar
holds the ‘blue-throat,” as a symbol of Siva’s grace and swears by
the name of ‘tirunilakaptam’ (1.116.1-6; 8, 10). He refers to this
act of Siva’s grace in as many as one hundred and four hymns.
He also affirms that Siva, by this act of grace, has surpassed the
strength and supremacy of other gods.*® He declares that no one
could possibly measure His grace except by speaking high of His

greatness in the act of drinking the poison and thereby saving the
world of souls.®!

4.2.5 Ornaments, dress, etc.

Sambandhar’s hymns are replete with descriptions of the
ornaments, flowers, garlands, dress, weapons, flag, vehicle, etc.,
attributed to Siva (vide Table on p. 160). They are all symbols,

held sacred and as representing certain deeper aspects of Siva.
Cekkilar calls them ‘ataiyilankal’ (symbols).

The term which Mircea Eliade uses to denote the Ultimate is”
the ““Sacred”. It connotes the Real or the Meaningful. Accord-
ing to Eliade, the “Sacred” manifests itself in the Profane by
means of an hierophany. An hierophany is any object or event
which embodies something of the Sacred for those who apprehend
it. There are various kinds of hierophanies. The kratophany is
a manifestation of Power which is one aspect of the Sacred. The

?heophany is a divine form, embodying some aspects of divinity
in particular dress.

. .Eliade assigns six functions to every religious symbol. (i) The
religious symbol reveals the Sacred World — that world of illo-
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tempore or mythic time, not ordinarily known in everyday experi-
ence. (ii) It reveals Reality as Reality embodied in the Sacred.
(iii) A religious symbol is multivalent, for it expresses a diversity
of meanings whose relationship or continuity may not ordinarily
be evident. (iv) The symbol articulates a whole and integrates a
system whereby the cosmos and all of life may be apprehended.
(v) A religious symbol embodies the integration of polarities — it
is a coincidentia opposilorium which reconciles apparent paradoxes.
(vi) The symbol is existentially revelatory — it refects and classifies
the meaning of the human situation in which it is set.

The Sacred has the undefinable, yet pervasive character.
Nonetheless, Eliade observes, that man has sought to define or
apprehend the Sacred in terms of symbols or images. This may
be called the process of imaging.>?

Eliade’s observation throws a great deal of light on the signi-
ficance of various symbols referred to by Sambandhar who calls
them ‘vétankal’. He also assures, that these symbols, vetankal,
will get rid of the effect of karma from the souls and also help one
to realise what could not be (easily) realised.*®* He also affirms
that they are the ambrosia (marundu) as well as the maniras
(3.283.1). He further enumerates a number of other benefits.
Apart from his own direct narration and descriptions of Siva’s
deeds, features, etc., Sambandhar also brings out these matters
in the form of questions and answers. He calls these patikams
vinZ-urai (question-answers).’* Some of the patikams (such as
2.137, 138, 140, 173) are addressed to Siva and some (2.172;
3.296) to the tried and trusted devotees. In these patikams he
asks for the secret of all these characteristic features and acts of
grace. In the patikam 296 belonging to Kantiyir, Sambandhar
confesses that he poses the questions out of ignorance (of the real
significance of Siva’s acts) such as 'vinavinen ariyamaiyil’, “arikin-
rilen’. (3.296.1, 3). This is done to bring out the deeper signifi-
cance of the symbols.

Samba;?dhar here uses an effective language-technique to
suggest that no explanation will be adequate to unravel the mys-
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teries of God’s grace.*> God’s grace is not governed by any set
rules or laws. It is a spontaneous outflow.3¢

Siva as Godhead is beyond the reach of thought, word and
deed. To attribute these characteristics to Him, it may be
argued, may be tantamount to undermine His absoluteness. But
the saint describes Him from his personal experience as having the
features, deeds and characteristics usually ascribed to Him in the
Purapas. Sambandhar, employs a unique technique by which he
reconciles the two apparent inconsistencies. In the patikam of
Tiruppiramapuram (2.201) each line is a denial of the characteris-
tics and deeds attributed to Siva by the Purdnas; e.g., “it would
secem that He has not the spear adorned with the stain (of the
blood of the enemies) (karaiyani vélilar pslum); it would seem that
He has not even the ring on His ear (t5tum cevikkilar pslum).’”" Each
denial is guarded by the word, ‘pslum’. It means ‘it would
seem’. It is here where Sambandhar uses this unique technique.
Grammarians explain away this word as ‘oppil psli’, a kind of
expletive or refrain. But more is meant than what meets
the eye.

Maraijidna Désikar in his commentary on the Sivajiiana
Siddhiyar quotes Sambandhar’s negation while explaining the
verse that Siva has neither form, nor no-form (Sivan uru aruvu-
mallan cittingtu acittumallan). The explanation here is in terms of the
svartipa-laksana (transcendence) and the tatastha-laksana (imman-
ance) of the Lord. As Godhead (svarupa), i.e., in Himself with-
out relation to the souls and the world, no features or deeds 'maY
be attributed to Him. But in relation to the souls and the world
(tarastha), they are ascribed to Him. Sambandhar’s word
‘polum’ (it would seem) subtly brings out this great truth. Tn the
words of Devasenapathi, ““the denial or doubt about the featur es
and deeds is only to caution us against limiting the Infinite by
these. The denial by implication, is a challenge for continuous
and comprehensive affirmation.’”ss In the last verse of the patikam
Sambandhar confirms this idea. He says that he has sung the
ten verses with understanding the diverse ways of all the deeds
not done by the Lord of Piramapuram, who is neither of the form
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of female nor of the form of male. ¢ All determination is nega-
tion”” (Spinoza). Language has its inherent inadequacy. Our
great seers have overcome this inadequacy of keeping in view
both the affirmation and the negation. The Upanisads use iti, iti
(this, this) mode as well as neti, neti (not this, not this) mode.
Sambandhar delineates this in the form of pairs of opposites as
follows: ' '

antyane céyane — (One who is near and far away) - 2.151.4
antamum atiyum — (End as well as the beginning) - 1.39.1

antanir mutalnir — (You are the end, you are the first) -
2.138.7

ariyai eliyai — (You are difficult, you are easy to obtain) -
2.156.8

arumaiyan elimaiyan — (He is difHicult, He is easy to obtain) -
1.121.3

analar pennalar — (He is not male, He is not female) - 3.291.9

dnum pennumiy — (He is male as well as female)- 1.84.5;
3.311.6

iravotu pakalatam emman — (He is my Lord who has become

the night as well as day) - 3.261.8

tlivu erramanar — (He has become the lowly and great) -
1.11.2

eliyai ariyai — (You are easy; you are difficult to obtain) -
2.157.4

citamum vemmaiyumiki - (He has become cool and hot) - 1.39.3

tanniyan veyyar — (He is cool and hot) - 1.61.6

tuyaravan tuyarakarium kalalavan — (He is the grief as well as
one having the ankle (feet) that will dispel grief) - 1.110.5

tunpanumay inpanum@y — (He is of agony and of ecstasy)-
2.147.7

torram 1ru— (Beginning and end)- 1.51.5

nallar tiyar — (He is good, He is evil) - 3.379.6
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nunniyan mikapperiyan — (He is microcosmic, He is macrocos-
mic) - 1.61.6

netiyay kuriyay — (You are lofty, you are short) - 2.157.3
periyay ciriyay — (You are big, you are little) - 2.156.8

pirintanai punarntanat — (You have separated yourself; you
have mingled with) - 2.166.3

piravinotu iravumanan — (He has become the birth and death)
- 1.110.1

pu:attinar akattular — (He is the outsider, He dwells in the
intcrior) - 3.351.5

virinta 1ai kuvintanai — (You have expanded and converged) -
2.166.3

mavniniiai vinninat — (You are of the earth; you are of the
sky) - 2.150 9

viruttazakip pilandki — (You have become an old man; you
have become a boy) - 1.52.6

verdy ufandgan — (He has become different; yet remains
together with)-1.11.2

Table Showing Different Types of Ornaments Adorning Siva

Number of
hymns wherein
they are refer-
red to

Sl. No. Description

I. HEAD/EAR

(i) The Ganga river as appu, aruvi, alar, alai, aru, 502
Gangaiyal, Gangai, calam, tirttam, tirat, nati,
punal, nir, vari, vellam

(i) Crescent as ampuli, intu, travan, utupati, elli, 629
sasi, cantiran, coti, coman, tinkal, nila@, pirai,
mati, etc.

(i) Serpent asaravam, urakam, nigam, pampu, 170
puyankam, masunaem, etc.



(iv)
(v)
(vi)

(vii)

(viii)

(1)

(ii)
(iii)
(iv)
(v)
(vi)
(vii)
{viii)

(ix)

(x)
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Skull as talaz, cennt, ciram, etc. 76
The feather of crane - kokkiraku 12
Flowers — konyai, vanni, kamalam, mattam, 25
vellerukku, kotal, ko nku, maram
Ear-rings:
1. kulat 30
2. aravak kulai (snake as ear-ring) 2
3. Conch - as ear-ring - cankani kulai 9
4. toru 34
5. Conch as tatu (cankaven totu) 6
6. Snake astotu (aravat to(u) (1.62.2) 1
7. totu & kulai (both) 10
8 kunfalam 2
Matted locks - catat 827
II. NECK / CHEST
Garland of akku - a kind of rudraksa; 16
Garland of snakes i5
Snakes as ornaments of chest 234
Garland of tortoise shells (Zmai Giu) 41
Garland of kanfi 1
i3] vatam 1
Ornaments of bones of the dead 35
The teeth of boars - enatiu eyiyu 31
Garland of skulls ({alai madlat) 16
The Holy ash: niru, sutalaip poti, 238
venpott, sinlam, etc.
Garland of flowers:
1. Garland of konrat 93
2. ' of lotus (kamalam) 1
3. - of kuwilam (the Crataeva religiosa) 5
4 - of kGrkam (the Bombax gorrypinum) 1
5 - of k5tal (the white species of 1

21

the Gloriosa flower)
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Number of
Sl. No. Description hymns whereir
they are refer-
red to
6. Garland of umattam (datura) 2
7 - of mara (Engenia race maosaj I
8. - of vanni (Propsopis Spicijera) 2
9 55 of vellerukku (A white species 3
of calotropis gigantea)
}II. WAIST
(i) Belt of rudriksa (akku) 15
(ii)) Belt of snake 127
(iiy Colourful clothes, stitched waist clothes - 1%
vanna @fat, tunpa vanpna atad
(iv) kaccu - (a waist robe) 3
{v) Snake used as kaccu o
(vi) Loin cloth (kovanam) 68
{(vii} Snake used as belt over kovanans 7
(viii) Cloth made of tiger’s skin 94
¢ix) Cloth made of lion’s skin 2
{x) Snake as belt tied over tiger’s skin 13
{xi) Cloth made of deer’s skin 23
(xii) meékalat - a kind of ornamental bele 3
made of pearls
(xiii) Sword tied to the waistrobe i
IV. HAND
(1) A string of rudraksa (akku milai) i
(i)  Fire - aiiké, anal, afal, eri, kanai, 101
talal (left hand - 373.9)
(iii) kankanam - a kind of bangle I

{iv) kallavaram
(v) kotu kotti
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{v1) damarukam ( a small drum)
{vii) cirantat - a drum
{viii) <cufti - a weapon

(1z) ¢ilam - trident (fantu)

(x) kankalam - a club made of bones

(xi} Skull - dtu, kapidlam, ciram, cenni, talei, etc.

(xil) parasu, malu - an axe
{xiil) paraet - a drum
{xiv) pasam - rope
(xv) pampu, nikam, pani (serpent)
{xvi) #&ére - a drum
(xvil) pekkanam - another drum
{xviil) man, mari, kanru, pipai,
viai, iralai, kalai (deer}
{xix) yal - (a lute)
{xx) vwinat - another lute
{xxi) wvel - a spear
{xxii) Flag - with the mark of bull - izapam,
2ru, c@, peryram, véifar

V. FEET
Anklets
(i) Fkalal
(ii) snake as kalal
(iii) stlampu
(iv) kalal and silampz - both
(v) kinkin

4.3 Temple worship — its significance and role

N N L e

102

=)

22

52

23
17

163

If mythology is the great store-house of stories and symbols
representing the great and deep truths of religion and metaphy-
sics, the stories and motifs themselves have come to be represented

in art, sculpture, iconography, etc. They have become objects
of worship both personal and public. The places wherein they
have been installed have become the places of worship

- the
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temples. The object of worship and the place of worship have
assumed wider and deeper significance. To visit these places
and worship the icons installed therein have become an article of
faith and the veritable way of religious life of the people. The
phrase — mirtti, talam, tirttam (the icon, place of worship and the
holy tank) —speaks volumes for this great precept and practice
of the religion of the people. The Agamas have come to play a
vital role in systematising temple worship. As temple worship
i1s also collective worship, the entire community has got itself
deeply involved in the conduct of the affairs of temples. In the
course of time, temples have become the life-centres not only of
religious affairs but also of the socio-economic activities of the
community at large.

The ancient Tamils, as depicted by the Casikam literature,
worshipped God in the ecological background of nature. As cited
already (chapter 3. sec. 2), the Tirumurukdr ruppatai enumerates
the nature-spots as the abode of Muruga — the ancient God of the
Tamils.*®  The Pattinappilai presents the picture of a small
shrine wherein was installed a sternlike structure, representing
the deity, kantutaipporiyil,*® reminding one of a liiga. We also
learn that arrangement was made to burn a perpetual, unfailing
lamp — nant@vilakku—in that shrine. Similarly reference is found
in the Malaipatukatdm to the abode of God who swallowed
the dark venom (Siva)-lﬂirium]ik katavu] (line 83). The Maturaik-
k7ici describes a festival in which offering is made to the gods
headed by the lofty One wielding the axe—maluval ne_Iz'yﬁ@——Siva-“
There is another reference in the same poem ‘to a seven day
festival at the end of which there is a great bathe. It is meant
for purification, and the general public thronged there to have a
holy bathe. The spam day was celebrated as the birthday of
Maysn. The Kalittokai and the Paripatal are replete with references
to various shrines and festivals. The Silappatikaram and the Maii-
mekalai (2nd century A.D.) register a progressive trend in the
development of temple-culture in the cities and towns of the
Ta:mii country. But necither the Cankam classics, nor the twin
epics use the word ‘kayil’ or ‘ksvil’ to denote a temple. The former
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uses the word nakar,** while the latter uses the word £koftam,
By ‘koyil’ it was originally meant only the palace of a king. The
Tirukkural (van-cirappu) refers to gods and the celestial beings
and also to the daily worship and periodical festivals. But stran-
gely, it is silent about the temples. Nor do the other works of the
eighteen classics (Patinenkilkkanakku) make any reference to
temples. Karaikkdlammaiyar, Tirumular and the first three
~Alvars are taken to belong to the period preceding the advent of
the great Paliavas of Simhavishnu line. But we do not find any
reference in Karaikkalammaiyar’'s work to the usage of the word
kayil to denote the temple. Perhaps the word has come to mean
the temple from the time of Tirumilar (v. 500) and Poykaiyar.'®
Similarly the word #a/i which originally meant a palace is
later on had come to mean a temple.

By the time of Tirumilar, temple worship in the Tamil
country had become more complex and advanced, thaunks to the
advent of the 4gamas and various Taantric lores. K. Sivaraman

says:

Tirumular’s Tirumandiram is the earliest exposition of
Saiva Siddhanta in its metaphysical, moral and mystical
aspects, and the work describes itself as an adgama.
Tirumular also was aware of the affinities and differ-
ences between Vedanta and Siddh@nta as may be seen
from his interpretation of mahdv@kyas...Tirumular shows
acqua'ntance with Tantricism of different shades and
also with innumerable sects and schools of Saivism...**

Even before Tirumilar, temple worship has become wide-
spread. Many temples had come into being. Kboccenkagan, a
Csla monarch, is said to have built many temples. Tirumankai
Alvar, the Vaisnavite saint, states in his hymns on Tirunaraiylr
that this C6]a has built seventy temples to 7sa (Siva) who has
eight shoulders.*® He has also built a temple for Vispu at
Tirunaraiylir. Sambandhar also attributes the construction of
many Siva - temples to Koccenkanan.*® These temples were
built on high basements with a flight of steps leading to the sanc-
tum on the style of “mzgamalikai’’. These were therefore called
“matakksyil”’. As compared with the old puny temples of small
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stature, these were huge and big.*” Before the advent of the
Pallavas, Koccenkanin must have been a great builder of
temples. The hymns also refer to ‘perum koyil’,** tunkanai matam,
tlankoyil, karak koyil, kokutikkoyil, Fialal kaoyil, manikkoyil,
alakkayil, etc.*® All these temples must have been built with brick
(cutumag), wood and mortar. The Pallava king M ihendra I
was the first to claim to have built the temples without bricks,
without timber, without metals and without mortar.’® Cave
temples developed during his reign. From his time onwards
started the building of temples in rocks, probably after the old
features in ancient temples built by Kdcceaikandan and others.

First starting with the karuvarai or garbhagrha or sanctum
sanctorum adorned with a ‘zim3na’ or dome, for worshipping the
presiding deity in the centre, the temple began to grow in ever
enlarging circles, from age to age, with nrafumantapa, the central
hall in front, with the construction of compound walls, thus giving
place for enclosing with a certain amount of vacant space within
the compound. Gradually there developed within the compound,
the curralai or a pillared corridor accommodating therein the
shrine of other deities, like those of Candesvara, Ganesda, Subrah-
manya, and soon. Still later, gateways were opened on the four
points of the compass with small gopurams or towers raised on their
tops. These gopurams gradually dwarfed the vimanas and grew to
gigantic heights. Tanks were built and more and more prakaras or
compounds with malikais and matams (monasteries) were built,
with artistic workmanship. There, the puranas — the mythologi-
cal stories — were expounded. Colleges and libraries were form-

ed. Later on, separate shrines for the divine Mother were built
up.

The temples came to occupy a significant place in the minds
of the people, and in the social, political. cultural, religious, artis-

tic and educational life of the land. The architect, the sculptor,

the painter, the dancer, the musician, the philosopher, the religious

man, the mythologist, the administrator, the humanist, and the

poet found their vocations there. Halls with many pillars, some-

times In memory of saints such as Ciruttontanambi mantapam® were
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- built. Apart from other activities, election to the local self-
governing assemblies and committees took place in these halls.
Public documents and grants were preserved by being inscribed
on the temple walls. On account of these complex activities,
temple administration became a matter of state concern. We
hear from the inscriptions about the temple assemblies of makés-
varas, Srikaryam ceyvor, koyil kanapperumakkal, patamulattar, etc.
Tax-free lands (dévadanas), some times in the form of whole
villages, were granted to the temples, for the maintenance of
families connected with temple services and for feeding the pil-
grims. A compulsory contribution of grain known as ‘maganmat’
or ‘magamai’ for a temple or a feeding house was made. Regard-
ing the economic activities of the temples of the Pallava age,
C. Minakshi says:

The functions discharged by the temple were of a varied
nature. Asone of the biggest land owners in the locality
it looked after the interests of the agriculture in the area.
It cultivated lands, extended cultivation to uncultivated
areas (A.R. 258 of 1919) and for the rehabilitation of
dilapidated villages. As a consumer it purchased diffe-
rent articles for various services connected with the wor~
ship in the temple ...

The temple encouraged rural industries like weaving by
granting to the families of weavers lands round the tem-
ple precincts.... the temples during the later Pallava days
were functioning as a substantial economic institution to
which the villages could turn for help at times of famine,
floods or cconomic depression.”?

The hymns of Sambandhar were sung in relation to hundreds
of temples in the villages, towns and cities throughout the length
and breadth of the Tamil country. According to his work now
extant, he must have visited 228 temples where he has sung 384
patikams in all. They brought eminence and prominence to these
temples because of their philosophical, devotional, musical and
poetic excellence, and because of the personality and popularity
of Sambandhar. The tirukkataikkappu verses of the patikams
bring out this truth. Moreover, the beautiful descriptions
of landscape in every village sung by the hymnists made the local



i68  TIRUJNANASAMBANDHAR — PHILOSOPHY AND RELIGION

people take a pride in their native villages and cherish the temples
as well as the associated musical hymns. The role the hymns
played in the development and spread of temple culture is in no
small measure.

With the development of temples, grew the cult of pilgrimage
to temples. People reverentially made striags of holy places of
pilgrimage — the Kszttirakksvai. These strings (lists) took the
form of songs sung in honour of the Lord of the temple. The
earliest known literary list of temples is sung by a Pallava king,
Aiyatika] Katavarkon by name. He must have lived before
Simhavishnu, the father of Mahendra I. The work entitled as
the ‘Ksettirat-tiruvenpd’ consists of twentyfour verses. Each
verse mentions the name of one place of pilgrimage. But in the
verses (10) and (23), no names are given. Thus twentytwo holy
places are Cl]]isté‘d.” This tradition continues over the succeeding
centuries. Sambandhar too has sung one Tiruksettirakksvai. We
have similar listsof Appar, i.e., the Ksettirakkooait tiruttantakam and
the Afaivut-tiruttantakam while, Sundarar also has-sung the Urtto-
kai, Natiuttokai and Itaiyarruttokai. These literary lists of the
three hymnists show the growth of temples and that of the cult of
pilgrimage.

In Sambandhar’s Tirukséttirakksvai, names of 104 holy places
are clearly given. But in the third verse apart from the aftavirat-
tanams which can be identified, and one Pactr, other names are
not given individually but only in groups such as &a anaittum (all
the names ending with &2, turai ettu (8); karu onpatu (3); kulam
minrw (3); kalam aintu(S); pati nanku (4); and pali miaru (3). More-
over, totally five lines are missing in three verses. Though all
these places could not be easily identified, yet with the help of

the lists given by the other two hymnists, many of them are sought
to be identified.

The list of 193 names given by Appar who survived Sam-
bandhar refers to 58 names which are not found in Sambandhar’s
list. Some of them must have come into being after Sambandhar.
Sundarar also refers to seven names which are not found in the
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lists of Sambandhar and of Appar. These lists thus show the
progressive development and growth of temples in that limited
period and also speak of the rich contribution made by the hym-
nists for the growth.

As Sambandhar and others sung and popularised their hymns
in the respective temples, the practice of singing hymns in temples
has become regular and indispensable part of temple worskip. The
Kamikdgama which governs most of the temples in South India
lays down that the hymns in Tamil should be sung immediately
after the daily worship in every temple.?* This practice came to
be called, ‘“tiruppatiyam vinnappittal’. By the 8th century, this
practice had become fully established in the Tamil country as is
made clear by an inscription of the great Nandivarman Pallavas<
malla which refers to this usage.*® In the C5la period this practice
was not only continued but elaborate arrangements were made
for singing the hymns at the temple and provisions were made for
those who were employed to sing. Even special halls, such as
‘tirukkaik kofti’ were built.

To conclude this section, the significance of temple worship
could be explained as follows: According to Sambandhar bhakti
or loving devotion is the finer and emotional or aesthetic side of
jhdna. The highest form of bhakti, through worship, aims not only
at individual salvation but universal salvation also. Temple
wership is the most suitable medium through which this aim
or ideal could be most perfectly realised. The love or devotion de-
mands the wilful surrender, and sublimation of all individual aspir-
ations, desires and aims, in order to realise the unitive, unifying
and universal consciousness. That is why we find the temples
being the store-house of all that stands for the highest represen-
tation of aesthetic and artistic values. Incidentally, as the temples
assumed a dominant role in the society, thanks to the hymnists,
who popularised temple worship, they had become the centres
of socio-economic life of the people. In spite of the onslaught of
the modern socio-economic values and transformation, the people
in our villages and towns even to-day continue to be beholden
to temples for their cultural, aesthetic and religious values. Thus

22
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we find the religions of the Nayanmars and A lvars existing with
all their vivacity in temples and life of the contemporary people.

List of the Names of Temples,
Not Mentioned in Sambandhar’s Tirukseilirakkoval,
But Found in the Lists of Appar and Nambi Arurar

I. Appar’s list

1. Kollikkuliraraippalli 30. Manuippatikkarai
2. Muruganpindi 31. Mantaram

3. Cattimurram 32. Vilattotti

4. Perur 33. Viratapuram
5. Perdvur 34. Pirampil

6. Perunturai 35. Kannai

7. Kampili 36. Karai

8. Pitavur 37. Venkar

9. Kurukkaivirattam 38. Uruttirakoti
10. TItavai 39. Potiyilmalai
1l. Innampar 40. TaRecai
12. Emappérir 41l. Valuvur
13. Cataimuti 42. Matalam
14. Calaikkuti 43. Vehcamakkutal
15. Takkalur 44. Viviccaram
16. Talaiyalankitu 45. XKailcaruo

17. Talaiceankatu 46. Pafcakkai

18. Eccililamar 47. Tinticcaram
19. Bmanallur 48. Konticcaram
20. TIraiydnceri 49. Kulaiyar
21. Alappiir 50. Kumari

22. Aluntar® 51. Konku

23. Aficaikkalam 52. Asgkanti

24. Konkanam 33. Cilamangai
25. Niyamanalliir 54. Soméeccaram
26. ]il_lumﬁr 55. Urrattr

27. Elur 56. Karaiyur

28. TB]ﬁr 57. Kanrappir
29. Emakitam 58. Pulivalam

*but, there is Sambandhar’s pattkam on this temple.
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II. Nambi Arg@rar’s list

1. Kolunal 5. Kurakkuttali
2. Culiyal 6. NankTr

3. Copuram 7. Tenkur

4. Karikarat

4.4  Worship — the essence of religion

It is said that while the salvation of the soul is the end of
religion, the discovery of truth is the object of philosophy. For
mystics like Sambandhar, both the ends are but the two sides of
the same coin. The salvation of the souls consists not in mere
disembodiment or in the attainment of the heavenly pleasures, but
in the highest state of realisation of Truth which is God. Such a
realisation could be attained through constant and loving devotion
or bhakti. Worship is the essence of such loving devotion.
Cekkilar gives a meaningful phrase to describe bAakti and worship
— ‘worship through love with pointed devotion’, (kitfum anpinil
kumpital).*® This devotion, though essentially individualistic, had
been evolved into a social phenomena, thanks to the spread of
temple worship which is the basis of collective worship. The
Agamas systematised both individual and collective worship in
temples. )

Before going into details, we should examine what is meant
by worship. It could be broadly said that worship consists of acts,
both mental and physical, which help one to express as well as to
experience metaphysical and religious truths. The acts are called
rituals. John Woodroffe says:

Ritual is an art, the art of religion. Artis the outward
material expression of ideas intellectually held and emo-
tionally felt. Ritual art is concerned with the expression
of these ideas and feeling which are specially called reli-
gious. It is 2 mode by which religious truth is presented
and made intelligible in material forms and symbol to
the mind. It appeals to all natures passionately sensible
of that Beauty in which, to some, God most manifests
Himself. But it is more than this. Forit is the means by
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which the mind is transformed and purified. In parti-
cular according to Indian Principles it is the instrument
whereby the consciousness of the worshipper (Sadhaka)
is shaped in actual fact into forms of experience which
embody the truths which scriptures teach us.*’

He continues:

“The ultimate ohject of the ritual — that is, the reali-
sation of God — 1is effected by the transformation of the
worshipper into likeness with the worshipped.’’?*®

That is the efficacy of worship and rituals. As pointed out earlier
(chapter 3. sec. 3.3) the Agamas chalk out a fourfold path of
spiritual progress. They are the carya, kriya, yoga and jiiagna. By
the time of Sambandhar, the practice of the fourfold path became
well established in this part of the country. We find innumerable

references to them in the hymns. They are generally known as
tolil (manual worship)®? or tenzu (service).®®

Regarding the cary@ path, apart from the clear mention of

the term, ‘cariyaiitofil’ (3.339.7), there are several descriptions
about it such as the following:

“We — the servants (atiyars) shall lay groves, dig many a
pond (around the temple), pluck the flowers (from the gardens)
and glorify His flowery feet with our hearts ripe with love.”'

The kriya path is well described in 1.21.4: “The servants
(of Cirapuram) everyday worship (the Lord) with deep medita-
tion, offering the fragrant sandal-paste, unblossomed bright
flower-buds, the smoke of Aquila, flowers, high lamps and pot-
full of pure water as oblations.”’*> " The Lord will grant them the
samipya which is the status of being close to the Lord at His

abode. The Lord has the disposition to allow them to come near
Hxs blemishless feet (kuraivila patamanaitara arul gunamulai
trat). .

Sim?lar]y the ’!’oga»path iIs highlighted in the next verse:
*“The atiydrs practise the holding of breath (pranayama) so as to
smash the mischief of the six inimical evil conducts like anger
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and the dominating senses. With a finer sense so acquried, they
constantly experience (dhyana) the supreme Principle which is
seated on the (thousand petaled lotus) flower.””** The supreme
Lord will grant them His own beautiful image (sarupya) (tanatu
eliluru katuvataitaku paran).

The next verse of the same patikam deals with the j#ana path
which will bring jiiana or sayujya: “The Lord Ara—Siva—
intends to atlow to reach His feet (s@yujya-—jiidna) those who
strive to perform hard penance after the deep and doubt-free
study of many arts like the scripture and after having trod on the
righteous path so as to be praised by the world,”¢*

Apart from the fourfold path, Sambandhar’s aralneri (the
path of dance), patalneri (the path of song) and the véraneri (the
cult of the afiyars) have been already extensively dealt with
(chapter 3. sec. 3.3), The path of singing Sambandhar’s patikam
(the patikapperuvali) has also been treated in depth. Some general
patterns or modes of worship as depicted in his hymns are
observed and listed:

(i) Offering of fowers and water

“Thinking deeply of Him who besmears the sacred ash on
His person, the servants carry the flowers and water, and are
capable of saluting His feet with their hands.”®® AXkkur (is the
holy place) where His servants everyday carry the flower and
water (to be offered) to His golden feet.®

(ii) Offering of flowers
““They will worship (Him) day and night, without any deceit

EE N

offering beautiful and fresh flowers.

(iil) Offering of water
““The atiyars carry the cool water in a pot and bathe (Him)”’
— kutan kontatiyar kulirnir cumant@tia — 1.52.2; 3.315.5

(iv) Offering of garland
«“Kgtaram is a place where the servants, after controlling the
five clephants of the senses, worship (the Lord) by making gar-
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lands with flowers that are swarmed by bees.””®® “They (the
servants) will adorn (His) feet with garland made of golden
flowers”  (ponmalarkal kontu, kalalinmisai intaipunaivar — 3.351.6)

(v) Offering of sandal-paste, incense, elc.

“Kalumalam is the place where the maidens daily worship
the image of the Lord by holding in their hands golden flowers,
water, the fragrant smoke and the sandal paste.”®® “Nalliru
is the place where Naja daily worships (the Lord) by holding the
flourishing dipa (light) and by sprinkling the pure flowers.””™°

(vi) The ceremonial bath of the Lord in milk, etc. (abhiseka)

“The afiyars glorify the Lord by bathing Him with milks
fragrant ghee and fruits according to the norms of the scriptures
(dgama), and adorn Him with fragrant garland.”’” ‘“The Lord
of Aiyaru has the crest which is bathed with honey, milk, curd,
the sweet water of the tender coconut, the pure juice of the
sugarcane and the five products of cow.”’" (The five products of
the cow are the milk, curd, ghee, the cowdung and urine.)

(vii) Performance of arcana

When the celestials descend to the earth,.pray to and praise
Him by offering incense and dipa (lamps) in many a dawn and
dusk, and perform the arcara (a kind of worship by chanting the

names of the Lord and offering oblations) the beautiful One is
very much pleased.™

(viii) Chanting the mantras, etc.

“They (the atiyars) worship Him with fresh flowers and
chant the rk mantras with concentration of mind.””™* “The

servants who are rooted in service to the Lord say

the prayer,
(stotrasy.”’™

(ix) Telling the beads

“They (the atiydrs), melting in ever-
of Him and
hands.”’?¢

increasing love, think
tell the beads of rudraksa with their beautiful
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(%) Smearing the body with the sacred ask (niru)

“The atiydrs bathe themselves in the sacred ash which is
properly prepared out of the dung of the sacred cow’’ (anmuraiyal
arra vennirati — 1.49.3). “Many servants smearing their bodies
with the ash gather at the dawn and worship His feet
intensively.””""

(xi} Bathing in the holy water

“Valafculi is the holy place which will remove the hardship
of those who, after offering flowers, dip and dive into the waters
of the Ponni (Kaviri) where the holy waters reach and flow.

2778

(xii) Singing and dancing in groups

The atiyars worship and medidate upon the Lord by means
of music (isaiy@l valipdfu ceptu unningr — 3.306.7); and they sing
as a group (kanankal patavum — 2.239.3). "“The atiyars as a
family gather at the temple and worship His feet by verily singing
the gitas — a kind of musical composition (gitattal mikappdium
atiyarkal kutiyikap pltaitait tola — 2.179.5). *“‘Night and day
they cherish the music and dance in their mind and rise up (in the
morning) deeply thinking about the Lord”’ (manattakattor patalital
peniyirappakalum nizaintu efuvdr — 1.52.2). Sambandhar uses
the term “*dancers and singers’” {niruttar gitar — 1.52.5) to denote
the worshippers. The aziyars who dance and sing music do their
worship with their minds ever uniting with the Lord (natatiotisar
patumatiyirkal, nanniya manattin valipafucey — 2.169.2). ‘At
Vedavanam along with the damsels who are enraptured by the
richness of meaning that spring from the melodious Tamil poems,
people from different directions (countries) also participate in the
chorus and experience the thrili of music.”’™

We find references to atiydrs dancing in circular formation
(vattam ciintu — 2.228.1 and 2.253 8) and also about some plays
(kitt) called cokkam (3.267.9) and kunpalai (2.245.2).

Another gratifying feature is that women also participate in
the worship. In Avir, during a festival, the damsels whose slen-
der waists resemble the creepers, mount on the stage and sing in
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praise of the Lord together with men (1.8.9, 1.8.6, 2.232.3). 1In
one hymn it is said that the women who are qualified to perform
the marriage ritual, do so, desiring to give the maidens in marriage
to men of their choice (3.336.7).

It is interesting to note that women even convert their pastime
into prayer- At Kalumalam ir the houses of brahmins who have
a helping hand and who cherish the three types of sacred fire, the
dark and large eyed damsels sing in praise of the virtues of God
while they play the singing games of ball and ammanai.*°

References to the celebration of various festivals are found in
the hymns. At Kapaliccaram of Mayilai, the festival of feeding
the uruttirappalkanattar, onavila during the month of aippasi, light-
ing the lamps (vilakkitu) during karttikai day, artirai festival in
the month of Margali, pisam festival in the month of tai, sea-
bath in the month of ma@si, uttiram festival in pankuni, the festival
on the aftami (eigth day) in honour of the eighteen Sizaganas, the
festival of the golden swing (porrappu) and the festival of purifi-
cation — perujicanti were celebrated (2.183-1-10). Reference to

the great bath on the day of pasam star in the month of tai is
mentioned in 1.32.5 and 2.192.5.

vogue (1.71.5 and 1.27.1).

Car festival must have been in

Singing and dancing and other worships were performed to
the accompaniment of instruments like parai, carnku (conch), mulavu,

v1pai, montai, tajam (cymbal), takuniccam, tuntubi...kulal, yal, mani,
murasu, etc.

(xiii) Chanting the name of the Lord

At Puttur, the earthly gods (the brahmins) daily chant the
name of the Lord with the fourfold Vedas and flowers and water.®’
Those who observe austerities, hail and praise the name of the
Lord by all means and at all temples (kayilesikum nana vitattal
viratikapan namamée yéttivaltia — 2.208.7). ““He is the Lord whose
hundred thousand names the celestials chant and worship.”’"?

Hitherto different modes of collective worship have been
referred to. However, references to individual worship reinforced
with supreme wisdom (Jiiana) are not a few as noted below:
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The Lord has the feet worshipped (by the seers) with the
finest wisdom (Siva jiignam) (nupnariv@l valipitu ceyyum kalutaiyan
— 1,5.4). ““The brahmins (antan@lar) whose consciousness is filled
with divinity adore (His) feet with wisdom.”’s?

Now, turning to the nature and state of the worshippers,
many vivid descriptions are found in the hymns. The sentiment
of love is so delicate and sensitive that it cannot brook even a
minute’s separation. The very thought of separation will make
the lover or love break down into sobs and ery. Perhaps the
itensity of love becomes more felt and pronounced during sepa-
ration. Thatis why sometimes we find the mystics in crying
mood. Manikkavacakar affirms that one is sure to obtain God’s
grace by crying out for Him (al/utal uinaipperalame).>* That state of
mind is most conducive to get one nearer to God. The virtucus
tontars of Vilimilalai could afford to make such a cry (to unite
with God). ““They could fall at His feet; rise, and, by singing
and dancing, could worship Him.””?® “They worship the Lord at
the appropriate time, chant the devotional songs, sing His praise,
cry and laugh for Him. That is how they love the Lord.”’s¢

That does not mean that their emotions are only raw; for
they are the people of wisdom. Their minds are compared to the
glow of a lamp (dipamanattir — 1.86.8). They are always pointed
towards the centre — God (Hence zkamanattar — 1.86.8).
““After casting away the falsehood and agony of illusion they have
become men of truth and perfection.””*"

A phrase, “pattar cittar” is frequently mentioned in the
hymns.’s Patiar may be taken to mean those who strive hard to
reach the ideal of bhkakti, while cittar may mean those who have
reached their goal.®* Tontar®®, palaiyatontar’, atiyar** ciruttontar,*
antanalar.’* orukkum majattanpar,®® uruitirar or uruttirappal kanai-
tar,’° c';lc'z.f_zér,“ tavaitar,’® viratikal,”® niruttagitar,'®® pittar,’ cittar-
kal,'°* -ta[_z'liigm,'c"" ciftappattar,’** etc., are some of the other terms
often used in the hymns to denote the servants of God.

23
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Gl\FuiusgnesTai ... — 1.50.4;

also see 1.50.1; 2.167.1, 3.237.4

88.
89.

1.43.10; 1.71.5, 2.170.1, 2.188.6, 2.233.10
T. S. Avinasilingam {ed.), Kealaikkalaficiyam, Vol. IV,

Tamilvalarccikkalakam, I ed., Madras, 1956, p. 643

90.
91.
92.
93.
94.
95.
96.
97.
98.
99;
100.
101.
102.
103.
104.

2%

1.30.8; 1.38.6, 1.44.11, 1.99.2
3.296 4; 3.361.10
1,33.7; 1.37.3.4; 1.52.3, 1.84.1

1.45.7; 1.99.5, 1.103.6
1.72.5

2172 8

2.173.9; 2.183.1
2.180.8

2.183.2; 2.189.3, 9: 2.192.5, 3.330.6

2.208.7
1.52.6

3.280.9
3.338.2
3.342.6
3.383.6



FIFTH CHAPTER

THE SOCIAL OUTLOOK OF SAMBANDHAR

5.1 The basis of Sambandhar’s social outlook

To Sambandhar the world is not a non-existant. Even his
first hymn which speaks of his God-love proclaims the affirmation
of the world in no urcertain terms. In his hymns, the world unfolds
itself as a beautiful manifestation of the Absolute. FEven poverty
(nalkuravu — 2.165.7) is a part of this manifestation. Therefore, he
displays a positive outlook on the affairs of the world. He bears
profound sympathy for the sufferings of his fellow beings and his
concern and earnestness are well demonstrated by his service to
the society. He goes from place to place not only to worship at
the temples, but also to meet people there, so that they could be
given proper guidance to lead a noble life and thereby attain valu-
able spiritual maturity. That is why he chooses to communicate
with the people through the language of the people. By birth he
is steeped in Vedic lore and Sanskrit studies. Vatam, vetantam,
ankam, curuti, curuticiram, marati, ké_lvi, antanar, maraiyor are some
of the terms mentioned in as many as 478 hymns. Sambandhar
calls himself ‘maraijfianasambandhan’ (Sambandhar who cherishes
the Vedas — 1.12.11). He'is an exponent of the four Vedas and
six aiigas (3.358.11). He states that he has learnt the four Vedas
(ranmarai karravan — 3.280.11) and that he performs the duty of
cherishing the glowing triple fire of the sacrifice (1.131.11). Yet
he not only puts Tamil and Sanskrit on an equal footing but alse
calls himself the custodian of Tamil. That speaks of his love for
his fellowmen. He had rendered Tamil and music as the powerful
media to spread God-love and thereby love for all. It is interest~
ing to find that he does not run away from the world, but obser-
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ves life with keen interest which finds expression in his hymns.
From Cekkilar’s account it could be understood that Sambandhar
played an important role in effecting social reformation. His
strong reactions against the Jains and Buddhists also have some
bearing on the sociological problems. All acts are God’s acts and
all beings are under His grace. His universal outlook stems from
this philosophy.

5.2 Sambandhar’s contribution to the growth of music

It is quite appropriate here to recollect the thoughtful
words of C. Kerenyi: ‘There are times when the greatest *“Thou-
ghts’’ could only have been expressed in music. But in the case
the *“greatest’’ is precisely what can be expressed in music and in
no other way. So with mythology.’' To one who is familiar with
the hymns of Sambandhar he will be the most ideal personage
who will personify the sense and spirit of the above statement. For,
Sambandhar himseif states that all his out-pourings are rendered
in the highest musical mood or consciousness (pap matiyal conna
patal — 3.360.11). He also vehemently questions whether it is
possible to realise and speak of God in the case of those who are
merely wellversed in the scriptures without being gifted with the
sense and skill of music (gitam vanta vaymaiyal kilar tarukkinZrkkalal,
Gtivania viymaiyal unarnturaik kaelakume — 3.310.7). In fact, it is
very often felt and expressed that without a proper music sense it
is not easy to fully comprehend the spirit of Sambandhar’s hymns.
Cekkilar describes him as the incarnation of music which has
taken seven generations to attain that perfection in him (ganattin
elu pirappu).® Arurar calls him ‘nallisai jiidnasambandhan’ (7.67.3)
— Jfidnasambandhan of sweet (divine) music. Sambandhar calis
himself Bandhan who is conscious of j7idna steeped in melody (sanda
miku jR@namunar bandhan — 2.170.11), Jidnasambandhan of music
(isai jhianasambandhan — 3.319.11), Jidnasambandhan who wor-
ships music (sandam paravu jhdnasambandhan — 1.18.11), Jiana-
sambandhan who renders the Tami] Vedas in music (tamilk kilavi
innisai cey jiianasambandhan — 3.337.11), and so on. That he hasren-
dered his patikams in music and sung the same is referred to in many
of his hymns; e.g., ‘“‘the garland of ten verses which Jfanasam-
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bandhan has composed in his own music’ (jAdnasambandhan nalla
tannisaiydy conaamilai pattum — 1.5.11); ‘‘the musical song which
Jianasambandhan has repeated by his own mouth” (j#2Znasam-
bandhan viyp pannu patal).® Even at a tender age, he used to visit
temples, being mounted on the shoulders of his father and sing his
sacred hymns with music accompanied by the beat of a drum
(ituparai onra attar piyaimél irundu iniisaiydl uraitta panuval —
2.220.11). He also desired that his patikams must be rendered in
music by others too in the temples. That was also how the pecple
recited his patikams, e.g., ‘‘those who could sing the ten hymns in
sweet music are qualified to be the lords of this large world”
(paitum etti innisaiyar patavall@r irunilattil isanerum iyalpinare —
1.132.11); ‘for those who sing the garland of ten hymns in pan,
according to their capacity, there is no demerit at all’’ (irainte
malatyum tyalumip pannindy patuoirk killaiyim pivamsz — 3.292.11).
Above all, Sambandhar is strongly convinced, that he is able to
sing his musical songs because of the grace of the Lord (véndan
arulale viritte patal — 1.45.12); for, they come out of deep and
loving devotion (pattiyil varuvana — 1.124.11). 'The above points
will indicate the place of importance given to music in the life
and philosophy of Sambandhar.

Now we have todeal with the place of music in the hymns
and Sambandhar’s contribution to its growth. As mentioned
already, all the Tev@ram hymns in general and Sambandhar’s
hymns in particular, belong to a literary and musical category
called the teyvam cuttiya varappatal or the perum tevapani — a kind
of musical poem dealing with God. The musical songs are of two
kinds. When a poem is composed on the basis of musical notes

and tunes it is called “isaippa’”. If a poem is first composed and

set to music afterwards it is called ‘‘isas alavupd.’’* Sambandhar’s
hymns belong to the first category. They .are the garland of verses
made up of seven musical notes (Glitnisai malai — 2.173.11);
they are the garland of pristine Tamil verses wherein the melody
flourishes (pan  poli centamil! mialai — 2.184.11); the melody that
combines with the poem (pa) is called isei. JIsai is rendered into
a pan by means of eight kinds of actions with the aid of chest,
throat, tongue, nose, palate, lips, teeth and head.®
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Sambandhar’s knowledge of music is profound, intricate and
erudite. According to the ancient Tamil schools of music, the
human body measures 96 digits of one’s own hand. The middle
portion, between the upper 47% digits and the lower 47} digits is
just a span of one digit. That portion is called the ‘maulatara’.
The sound that comes out of the ‘mila@idra’ is called ‘@/atts’. 1t is
made up of the conscnents m, 7 or¢t. With the ‘m’ sound, the
basic sound of music which is also the unit of sound, is produced.”
Sambandhar gives this basic concept when he says that the beet-
les (vantukal) hum the musical note as ‘mum’ (mummen v isat mural
van(ukal — 1.11.3). When &zlatti is sung, it is sung in the musical
formulae such as ‘tezna’, ‘iena’ and as ‘lenna tena’.” We find
these expressions as in ‘Zennena vantinankal’ — 2. 106.10 (the beet-
les are humming as lennena); ‘tenna venra vari vanin isai cey’ —
2.143.1; tumbi (a kind of bee) ‘tetté yena murala’ {humming as
tette) — 2.208.5; ‘tettena isai mural saritaiyar’ (the Lord of anec-
dotes sings as tettena — (3.343.3). When the sound {n@tam) comes
out of mil@tdra as a@latti it becomes isai and pan. The musical
note which combines with the poem (p3) is called isai (or svarai.
That isai is rendered into a musical tune (pan} by means of cight
kinds of actions® at eight centres such as chest, throat, tongue,
nose, palate, lips, teeth and head.® Kural, iultam, kaikkilal, ulai,
ili, vilari and taram are called é/isai — seven musical notes With
permutation and combination of these seven isai, the pan (riga) is
produced. There are four major pans ( perum fpan). Theéy are palai,
kuriiici, marudam and cevvali. There are twenty one minor scales
{pans).'® They are called tirams. They are distributed as follows:
5 tirams for palai, 8 tirams for kurifici, 4 tirams for marudam and
4 tirams for cevvaii. But according to Vipulgnanda Atikal the
author of the Ya/niil — a treatise on Tamil musicology, Samban-
dhar suggests a different system of distribution of ¢iyams among the
major four pans. In the patikam on Tirukkalumalam, we find the
mention of ‘‘seven plus seven plus four and three’’ (€1é ¢le nile
minriyalisai — 1.126.11). This means that palai and kurifict pans
are allotted seven tirams each, while four and  three tirams are

given to marudam and cevvali pans respectively.'’
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According to one tradition, each of the four papns and each
tiram get further multiplied by four varieties called akanilai, pura-
nilai, arukiyal and perukiyal. Thus (4 x 4 = 16 plus 21 x 4 =
84), we get 100 paps. With these, three more panus, tarapantiram,
payyul kadci and patumalai are added to get the total of 103 pans
(see the details in the Table). Both pans and tirams are called by
the generic term papn.'? This tradition, mentioned by the Piskalan-
tai (an ancient Tamil Lexicon) must have been prevalent between
the age of Arumpatavuraiyéciriar and Atiyarkkunallar of the
Silappatikdram.> However, Atiyarkkunallar points out another
tradition by which the 103 pdns are derived from the seven
major (& perum) Palaippan and their variations.'*

Out of the 103 pans listed, according to the former tradition,
twentythree pans are found to be used in the T évaram now extant

of the three hymnists. They are given hereunder with the serial
number of the pap within brackets.

sevvali (13} nattapatai (37)
takkarakam (17) antalikkurifici (38)
nértiram (pura nirmai) (21) palampaBcuram (46)
paiicamam (25) megaragakkurifici (47)
kantaram (33, 41) kollikkauvanam (49)
palantakkarakam (54) intajam (73)

kurifici (61) kantarapaficamam (76)
nattaragam (62) kausikam (80)
viyalakkurifici(64) piyantaikkantiram (81)
sentiram (senturutti) (65) cikamaram (82)-
takkesi (69) satari (98)

kolli (70)

Out of the twentythree pans listed above, barring senturutti (or

sentiram) all the other twentytwo pans are employed by Samban-

dhar in his hymns now extant. Tirunivukkaracar's hymns

account for ten pans while seventeen baus are ascribed to Nambi
Artrar. Thus Sambandhar is credited to
maximum number of paps.

according to the pan metho

have employed the
In the classification of the tirumurais,
d, the distribution of pans to the first
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three tirumurais of Sambandhar has been already given (Chapter
1. Sec. 4).

According to the manuscript texts on palm leaves found in
the custody of Tiruvavatuturai Mutt by Pon Otuvar Murtti the
pans are classified on the basis of time. Certain pans are ascribed to
be sung during the day, some in the night and some others in gene-

ral. It is given in the table below.
DAY
Duration in
units of ndlika: Pan Ragam identified

(24 minutes)

0— 3 puranirmai srikapti

3 — 6 kantaram, piyantai icciccl

6 — 9 kaudikam bhairavi

9 — 12 intalam, tirukkuruntokai nelita paficami
12 — 15 takkesi kampati
15— 18 nattardgam, satari bandhuvarali
18 — 21 nattap3tai nattakkurifici
21 — 24 palampalicuram dankarabharapam
24 — 27 kintdrapalicamam ketarakaulai
27 — 30 palicamam agiri

NIGHT
Duration Pan Ragam identified
30 — 332 takkarakam kannadakampdti
332 — 37% palantakkarakam g¢uddha saveri
373 — 412 cikdmaram nadanamakriyai
411 — 45 kolli, kollikkauvapam,
tirunérisai, tiruviruttam sindhukannada

45 — 48% viydlakkurifici saurashtram
483 — 52% mégaragakkurifici nilampari
523 — 563  kurifici malahari
563 — 60 antalikkurifici sailadésatchi

25
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Pans sung in general

sevvall yadukulakdmpasti
senturutti madhyamavati
tiruttantakam piyvakatai

Sambandhar’s music sense is so very sharp that he is able to
discern music and identify the paps in the natural phenomena
when the bees are humming around the flowers. Marul (1.66.8),
mullaiyal (1.63.7), nérisai (1.75.3; 2.189.10), sevvati (1.99.10;
1.132.7); palaiyai (1.108.10); pa¥icuram (3.272.3; 3.362.4); sendu
(2.144.4 ; 2.218.9; 3.305.11); sendisai (1.101.2; 114.11); k@maram
{1.47.3) are the pans referred to in his hymns. Marul is a tiram
as well as gkanilaittiram of kurificippan, Mullai or mullaiyal is a
tiram as well as akanilaittiram of sevsalippan. MNeérisai is not found
in the list of 103 pags. But during the time of Sambandhar it
must have been a musical tune widely in vogue.'® WNeérisai is also
the name of a poetic composition. In the fourth tirumurai of
Appar the patikams from 22 to 79 are called the tirunérisai pati-
kams. According to a tradition, nérisaikkolli under the kollippan is
ascribed to tirunzrisai hymns.) So nérisai may be taken as a
kind of Kollippan; sendu is listed as puranilai of kurincippan. Sendisai
is given as a seovalippan in the footnote for the patikam 1.101.2 in
the Dharumapuram edition. But itis not found so in the list cited
above. Kamaram is the modified name of cikimaram pan.

Sambandhar also describes a scene when the damsels {at
Tiruvaiyaru) make the kantdram isai (string in the ya/)'" and sing
the pay (kantdram isai amaittuk karikaiyar panpira — 1.130 6).
Thus we get the reference to one more pan (kintdram) in bis
hymns.

In the araikérrukkatai of the Silappatikaram, Atiyarkkunallar
stipulates eleven means of analysing the pan for effecting its per-
fection. They are mutal, murai, mutivu, niraiou, kurai, kilamat,
valivu, melivu, saman, varaiyarai and nirma:.'* The Sanskrit
sources give the ten qualities of rdga as, graha, asisa, mandrae,
13ra, nydsa, apanyisa, sanydsa, vinydsa, bahutva and alpatva. But
Sambandhar mentions the number of qualities of pan as only nine.
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(pannitai onparu — 1°79.3). In the same hymn he describes the
pan as ““that which is blended with the seven isai and eight
artistic actions’’ (élisai ettiruit kalai cér pan). The eight actions
are those that go to make up a pan. Vipulananda Atikal also
means the phrase ‘eftirum’ as eight into two (16) actions that are
associated with the ya/ in which the pan is to be played.'®

When a musical tune is composed of seven notes (isai or
svara) it is called pan. With six potes it is panniyal. With five
notes it is called tiram and the fourth is the ¢ rattiram which is the
combination of the above three. This classification corresponds
to the Sanskrit one wherein it is called sampiirana, sadava, auduva
and caturtha respectively.

When a pan of seven isai is sung with each isai at all the
three pitches (melivu, sama1 and wvalivu) low, medium and
high), then that pan or ragam takes 21 notes. Even the Casikam
classic, the Puraniniru, speaks of ‘‘three multiplied by seven
methods” (mive! turai — 152). Sambandhar claims that his
patikam (1.126.11) could be sung with 21 variations of the

pan.

Dance and music are closely associated with each other.
Z;dl or dttfam, niruttam, natam are the terms used in the hymns to
denote dance. One patikam on Kalumalam (1.126) is called the
Tiruttalaccati. ‘Cati’ is a mark of time (¢t@/am) in the dance
sequence. This patikam is meant for singing and dancing. Even as
the santakkulippu is used in singing, similar syllabic formulae such
as tanta, tinta (2.141.4) téntam (1.130.6) are used in dances.
To Sambandhar, danceis as sacred as music and he believes in the
efficacy of both; for example, he affirms that by singingand danc-
ing, the demerits (of a soul) will vanish (p3tiyatak kefum pavame —
3.266.11). Sambandhar himself revels in the act of dancing and
singing. Nambiyandir captures this scene in his poem. ““He(Sam-
bandhar) is the exponent of divine Tamil who has obtained Siva’s
grace through dance by lifting up his foot, red with tenderness
and adorned by resounding anklets (kinkint), while his hands,
inseparable as they are from cymbals, are tossing in the act of
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keeping time.”’*® People were probably captivated by this dance
posture of Sambandhar. In some temples like that one at Uttara-
kosamangai, we find the image of Sambandhar with one leg held
up in a dancing pose and playing upon the cymbal whilst singing.
The important instruments mentioned in the hymns are many such
as kulal (flute),* »ai*®, vipai,*® parai,®* canku (conch)®® mulavu,*
montat,”” muld,* kutamuld®®, takkai,*® kokkarai' kallavatam,®*
kotukog(i,*> panilam (a conch) and patakam,** kattirikai, tuttiri, tuti,
11akkai,®® and callari.>*

Amongst the seven isais (svaras or notes), except kural (sadja)
and i/i (paiicama) the other five i.e., tuttam (rsabha), kaikkilai,
(kantara), ulai (madhyama), vilari (daivata) and taram (nisada)
are of two kinds. Usually in a pan only one kind is used. When
both the kinds are used in a pan it is called bkhaszrigam. The pans
kausikam, takkesi, viyalakkurifici and mégardgekkuriici used in the
Teviram hymns are bhasarga ragas.

In modern Karnatic music the songs have many parts such
as pallavi, anupallavi and caranam. No such parts could be noticed
in the hymns. The hymns generally consist of four lines. What is
used as the pattern of music in the first two lines is repeated in
the second two lines too. But, it is claimed, Sambandhar has intro-
duced a new method by which in the same hymn a variation in
the music pattern is effected.®® Such hymns are called the Nalati-
melvaippu (e.g., 3.261.1-11; 3.262.1-11; 3.361.1-10) and [ratimel-
vaippu, (e.g., 3.263.11: 264.1-1 [). 1In the case of the former there
are two additional lines over and above the usual four lines in
each verse. These two lines are repeated in all the verses of the
patikams. In the case of the latter, the main verse consists of two
lines only, to which two more lines are added. These again are
repeated in all the verses of the patikam. By these methods the
variation is skilfully effected. S. Ramanathan says that this
method is a pioneer method, followed by later music luminaries
like Muttusvami Diksitar, in his maddhima kidla sahityas. He also
cites the composition of Saint Tyidgarija such as Yscana kamala,
Emi dova and Darinitelisi kanti as belonging to this category.
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The term for the mode of measuring time in music is called
tala. The hymns of Sambandhar are set to @i, riipakam, jambai and
tiriputai tdlas. It is interesting to note that most of the present
day songs are set to these i@/as only. Each /@la is characterised
by the number of counts in a unit of measuring time. For example,
atitala has the unit which consists of eight counts. If each count
contains four syllables (t2kadimi) then it is called orukalaic cavukkam.
When the units are multiplied twice, thrice and four times they
are called irapntu kalaiccavukkam, mairu kalaiccavukkam and nanku
kalaiecavukkam, respectively. The song and pan sct to the ndnku
kalaiccavukkam naturally takes longer duration. Sambandhar’s
patikam commencing with k7tald@ki is said to have been set on the
n@aku kalaiccavukkam. It is said that different moods or emotions
(cuvai) are ascribed to the pans.®® Sambandhar also stresses the
importance of the inner mood or emotion (#/ninrator cuvai- 1.11.4).

According to the Tirumurai Kantapurdnam, a descendent of
Nilakantayalppanar set the 7évZram hymns to various pans.
Cz2kkilar preserves the form of these papnsin his Anayanar purdnam
of PeriyapurGnam. Sarangadeva who travelled widely in the
Tamil country admired and preserved the identity of some
of the paps like nattaragam, paticamam, takkaragam, catari and refers
to a raga called ‘* Tévaravardhini’’ in his Sanskrit musical treatise,
the Sasigitaratndkara. This tradition must have been flourishing

well upto 16th century.®’

Sambandhar’s intense devotion to music and Tamil is based
on his conviction and philosophy of music and Tamil. To him
they are finest manifestations of the Absolute. He says that
“Siva has manifested Himself in the pans, the seven notes, the
Tamil of many rhythms, the inner emotion or mood and the

appropriate and various t@/as.”’*°

5.3 Sambandhar and Tamil

Arfirar praises Sambandhar as one who has popularised (the
divine) Tamil through music.*' Nambiyaodar calls him ‘tami/-
@karan’? (the saviour of Tamil). It is quite significant to note that
Sambandhar himself speaks high of his association with Tamil
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le.g., ‘Tamil jndnasambandhan’ in 40 verses; ‘Tamilvirakan’ (the
exponent of Tamil) — in 8 verses; * Tamilnatan’ (the Lord of Tamil)
— 3.297.11; ‘narramitkku intunai’ (the happy custodian of the
divine Tamil -—— 1.76.11); muttami] virakan (the exponent of the
threefold Tamil — literature, music and drama — 3.373.11);
‘tamilkkilamai jranas’ (J&nan who has a rightful hold on Tamil
— 2.166.11); one who has become kith, kin and everything to
Tamil (Tamil cupru muprumiyina: — 2.234.11)]. For him, as
pointed out earlier, all languages in general (2.228.7) and Sanskrit
and Tamil in particular are the manifestation of God’s grace. It
has been shown how Sambandhar describes the Lord as speaking
Tamil with all its felicity (1.73.8). Tamil and Sanskrit take resort
under the shade of the Lord’s feet (1.73.8).

Even though Sambandhar has made his own innovation in
the field of music and Tamil, yet it is gratifying to note that his
hymns stand upto the hoary traditions and meet the requirements
of grammar both literary and musical. It has been established
by scholars that the metre employed in the Tévaram hymns is &os-
caka oru poku of kalippa.*® Sambandhar himself calls it Kalikkévas.
On the basis of musical Tamil prosody, they come under the name
of Tevapani. According to Atiyarkkunallar, these musical composi-
tions (isaipp@) consist of ten kinds as per the Isainupukkam, and of
nine kinds as per the Paficamarabu.'* The ten kinds are cenfurai
venturati, peruntevapini, cirutévapani, muttakam, vaynam arruvart,
kanalvari virimuran and maptilam. The musical son.gs under cen-
turai deal with the characteristics of a person in a natural manner;
while Veniurai songs speak with hyperbole. Muttakam is a single
musical song with complete sense. All individual hymns could
be brought under the category. Vapnam is the variation in the
rhythm of the songs. It again consists of three kinds, ie., peru-
vannam, itaivannam and ovanappuvanpam. Sambandhar says that
his hymns could be sung in all the three vappam (2.211.11). Arru-
vari is a kind of musical poem singing in praise of rivers (see Sam-
bandhar’s hymns 3.349.1-6, 8-10). Kanalvari is sung about the
sea (3.4244). Thus it has been seen that Sambandhar continues
the literary and musical traditions prevalent in his age, from the
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hoary past. More than that, he has been credited with innovation
in the field of prosody and music. Nambiyandar enumerates some
facts only. Cekkilar adds many more to the list.

In this connection it will be of high value to quote certain
important observations made by Virabadhra Mudaliar in his eru-
dite and extensive research article contributed to the Siddhinta
Deepikai, some 87 years ago:

We have simply to open the inimitable pages of our Lord
Sambandha to understand the profuse richness of Tamil
poetry during this Tamilic period (Sambandhar’s period).
We are able to point out nearly one hundred metrical
varieties in his poetry. Was there ever, we ask, any poet,
ancient or modern, in any language on the face of the
earth not excluding Sanskrit, who has spontaneously and
with such an insatiable thirst for the praise of his Divine
Father in Heaven, sung on the same subject so many
interesting varieties of lovely verses, as nearly as one
hundred varieties, not based on smalil distinctions such as
are recognised in Sanskrit, but differing as widely as any
two meters of a language, leaving of course out of consi-
deration the verses which are alleged to have perished?
We fear the unparalleled poetical excellences of Samban-
dha has overflooded the Tamil land with an emormous
number of meters of unknown varieties and of unsur-
passed perfection, accuracy and beauty and how have
we profited by the heavy rains. What have we but a few
ponds in the poems of a few poets to remind us of the
heavy rains having allowed the precious waters to run
down into the salt sea... BEven his biographer, his most
ardent and enthusiastic lover and admirer. has not drawn
the attention of the world to the unparalleled poetical
sources of his greatness...**

According to Nambiydndar, Irakam, Irukkukkural, Pacuram,
Palpattu, Yaimiri, Cakkaramarru and [ratimukkal are the innova-
tions introduced by Sambandhar.*® But Cekkilar is able to give
a longer list of these innovations (mila ilakkiyam) which set the
standard for the later day works of similar genres. They are the
Motimarru, Malaimarru, Valimoli, Matakku, [yamakam, Ekapatam,
Irukkukkupal, Elukiiyrirukkai, Irati, [rafi vaippu (iratimel vaippu),
Nalatimel z;az'ppu, Ardakam, Cakkaram and others.!” These are
called pictorial poems (Cittirakkavi or miraikkavi). In molimarru



200 TIRUJNANASAMBANDHAR — PHILOSOPHY {AND RELIGION

the words are not arranged in the sense sequénce.  Though the
words are not found in the order of the sense of the poem, they
are so arranged as to make one comprehend the sense by striving
to rearrange the words (1.117).

Malaimarru: It is a kind of pictorial poem. If the letters of
the first line are read from the end of the line, they will form the

second line and vice versa (3.375). The letters and syllables are so
arranged.

Vatimoli is a poetic form. The second letter of the first foot
(cir) in the first line is repeated in all the feet of all the lines (see
Curarulaku ... 3.325).

Matakku: Here the same feet of the front line are repeated
in the subsequent line (3.352 to 367).

Iyamakam: 1t is a poetic form in which either a word or
phraseused in a particular sense in one line, is repeated in another

line with different connotation. It is a sort of punning (patikams
from 3.371 to 374).

Trukkukkural: Irukku is the Tamilised form of rk in Sanskrit,
meaning the Veda. Kural is a prosody by which a poem is com-
posed in two lines, each line consisting of two feet. As these songs
resemble the Vedas, in form and content, they are called irrukkuk-
kural (from 1.90 to 96 and 3.298, 299).

Ekapatam: Ekam means one; pdtam means line. Hence it
means one line. The same line is repeated in the subsequent
three lines, each line differing from the other in sense (1.127).

Tiruve[uklirrirukkai - (1.128): TItis a unique pictorial poetic
form, later on used by the Vaisnavite saint Tirumahgaiyalvar,
Nakkiradevanayanar and Arugagirindthar. The numerical
nouns from one to seven are used here in a peculiar order as given,

in the chart (see Annexure). Itis claimed tbat the picture of a

chariot could be drawn by arranging the words of the poem both

in this order and the reverse order. Ft is called rathabandham
(Fabrication of a chariot). ‘ ‘
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Tiruvelukirrirukkar

I Deck:
oruru vdyinai manankarattu iriyalpay oru vin mutal putalam

I1 Deck:

onriya irucutar umparkal piravum
patalttahttahppa mummurtti kalayinai
iruvarotu oruvanaki ninranai

III Deck:

ordlnilal unkalal irantum muppolutu ettiya
nilvarkku olmen kattmal nattamunrakak
kottinai irunati aravamotu orumati ciitipai

1V Deck

orutdl irayil mivilaic cilam narkal manmari
aintalai aravam entinai kdynta nalvay
mummatattu irukottu orukari italittu urittanai

V Deck:

orutanu irukal valaiya vaniki muppurattotu
nilnilam alcakkonru talattura avuparai aruttanai
aimpulam ndlam antakkaranam mukkunam
iruvali orunkiya vanor etta ninranai

VI Deck:

oruiikiya manattotu irupirapporntu
muppolutu kuraimutittu ninmarai 5¢i
aivakai velvi amaittu drahkamutal eluttoti
varaflmurai payifiru eluvantanai valarkkum
piramapuram pégninai '
arupatam muralum véfjupuram virumpinai
ikaliya maintunar pukali amarntanai
poiku narkatal ciilvenkuru vilankinai
pani mivulakum putalyamCI mitanta tonipuratturaintanai
tolaiya irunitivaynta plntaray éyntanai
varapuram oprufar cirapuratturaintanai

VII Deck:

orumalai etutta irutiral arakkan viral ketut tarujinai
puravam purintanai :
munnirt tuyinrdn ndnmukan arlyappanpotu ninranai
cappai amarntanai aiyurum amanarum aruvakait tararum
@liyum unarak kali amarntanai
eccah ehsalyon koccalyal meccinai drupatamum aintamar
kalviyum maraimutal nankum
minrukilamum tonraninranai
irumaiyin orumaiyum orumaiyilt perumaiyum

maruvild maraiysr

kalumala mutupatik kavupiyan katturai
kajumala mutupatik kavuniyan ariyum
analya tanmaiyai yatalin ninnai
ninaiya vallavar illaini] nilatte.
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The Tiruppanantal ed. of the Eleventh Tirumurai (Patinoram
Tirumurat) published in 1972, compares this kind of poem to a
game of children wherein they enter into and emerge out, one by
one, of a seven decked formulation (pp.117-119).

Iratimelvaippu and Nalatimelvaippu have already been explain-
ed (see 5.2).

Argkam is another kind of poem. In this, there are only
short letters (kuril) without being mixed with long letters (netil)
in an unbroken flow. This arrangement of letters produces a roll-
ing rhythm, Hence it is called Uruftuvannam in the Tolkappiyam.*®
In the T¢vdram hymns it is now called Tiruvirakam, a modified
form of Tiruvarakam (3.326 to 346).

Cakkaramarru: (cakkaram = wheel). It is a kind of picto-
rial poem. There are two patikams (2.206 and 209) which belong
to this category. In the former, twelve names of Cirkaliare given
in the first verse in the following order: 1. Piramanir; 2. Veénu-
puram; 3. Pukali; 4. Venkuru; 5. Tonipuram; 6. Plntaray;
7. Cirapuram: 8. Puravam; 9. Canpai; 10. Kali; 11. Koccai-
vayam; 12. Kalumalam. Each of these names in the same order
becomes the first name of the verses from first to twelfth respec-
tively. Thus a wheel is produced. Hence its name Cakkaramariu.
In the patikam no. 209 another pattern is given. Here the twelve
names fall in the same order as noticed in the patikam 206. But
here, the last name of the first verse becomes the first one in the
second verse; in the same manner, subsequently, the last rame
of the preceding verse becomes the first name of the succeeding

verse. Here too, a wheel is obtained.

Valimutakke mavéapaccal: The patikam No. 2.210 is somehow
labclleé as the Gomitri. According to its rule, in a verse of four
lines, the first two lines are extended to form one upper line, while
the second two lines are extended to form the lower line. When
the letters are read from the upper and lower lines alternatively
we can have the same verse of four lines. It is compared to the
urinal mark of a moving cow on the ground. But this patikam,
on examinatian, does not satisfy the above rule and hence itis a

26
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misnomer. On the other hand, Sambandhar calls it ‘Valimutakku
mayvin paccal’ which means the gallop of a cow in a zig-zag man-
ner. It sounds credible. This patikam also speaks of the twelve
names of Cirkali. The last name found in the previous verse
becomes the first name in the succeeding verse. Thus a zig-zag
course is produced. That is why, Sambandhar gives it the above
name. It is also to be noted that in the Dharumapuram edition it
is labelled as the Tirukkomauiri antiiti.

Kuta catukkam: The patikam commencing with ‘mannatu
untari’ (3.367) is described as ‘Kutacatukkam’. Catukkam means the
junction of four roads. This patikam was sung at Kiital-Madurai
in praise of the Lord who is enshrined at May&ndiram, Kayi-
layam, Arir and Anaikka. Thus Kital becomes the centre of
all these four holy places. Hence it is called the K7tacatkkuam or
Kutal catukkam. These apart, two more patterns are there. They
are the Tirumukkal and Irati. In the former, the verse consists of
four lines. The first and third lines are made of four feet each
while the second and fourth lines consist of three feet only (see
patikams from 3.352 to 3.357). Since the second and fourth lines
end up with £ (mukkal) of a regular line, these hymns are called
the Tirumukkal. Irati hymns consist of two lines only. Hence

they are called the /rati, meaning “‘two lines” (see patikams from
3.368 to 3.370).

As noted earlier, in the sphere of bridal mysticism Samban-+
dhar along with Appar is the pioneer. The concept of conceiving
God as the lovable Lord and the soul as the lady-love is as old
as the Vedas. But the present writer, after verifying it from the
Tamil sources and Sanskrit scholars, strongly believes that Sam-
bandhar and Appar are chronologically the first in India to have
sung hymns on the theme as a separate form of literature.*®
However, this form is there in the Song of SoI;)man in the old Testa-
ment of the Holy Bible.*® But that is not an Indian literature.

Above all these things, the outstanding service of Samban-
dhar to the cause of Tamil and Music lies in the upliftment of
them to a position of pre-eminence and divinity before the eyes of
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the masses and the monarchs alike; and especially so when music
was condemned as a social evil under the Jain influence in the
Tamil country. The poignancy of this truth is well brought out
in the words of T.P. Meenakshisundaran:

Jains and Buddhists were poets and philosophers;
artists and patrons of art. They saw however the weak-
ness and failing of the arts. These could be used in the
service of religion; but in essence, they were worldly,
unless safeguarded, they kindle the degrading passion.
A Jain poet called lust the wealth of music. When the
inspiration of the great men of Jainism evaporated this
attitude ended in a negativism, not a blossoming of the
inner spirit but a cloister virtue when the soul and heart
lay cabined, cribbed and confined. The world in all its
aspects was to them something to runaway from...3'

The songs and their (hymnologists) music appealed to
the common man. Theidea of the spoken tongue and
its thythm had changed from the times of the Cankam
Age and Campantar sang in this changed rhythm. That
was the reason why the learned scholars did not take
recognition of these hymns for a very long time, though
the common people including their rulers were enthralled
by this music and poetry. This music and poetry were
the very heart and soul of the rising temple cult.®®

Some orthodox pandits hold the view that the poetry of Sam-
bandhar and his contemporaries is not amenable to the socalled
rules of Tamil grammer and prosody and is remarkable for looseness
of metrical and grammatical construction. This certainly is a
misconception which arises out of certain historical reasons. The
Tamil prosodians of the period of Sambandhar had not made much
head-way in their observations as their predecessors had done in
the case of prosody belonging to the pre-caiikam and post-cankam
works. With the result, they had failed to recognise, appreciate
and admire the new literary trends and metrical varieties. But
Veerabadhra Mudaliar had made deep and far reaching compara-
tive studies with Telugu and Canarese prosodies. He claims that
Sambandhar’s pocetic varieties ‘become perfectly intelligible,
scientific and admissible metres when we look at it in the light of
principles assumed in Telugu and Canarese prosodies.’®
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Modern research is progressing to highlight the evolution of
musie since the days of the Tévaram. In the Annual Tamilisa
Festivals at Madras, the close resemblance of the songs of later day
classical composers are brought to light. Musicologists like
S. Ramanathan have pointed out that Jayadeva, Annamacarya
(the Telugu composer who had used the name of the pan, paiam-
paiicuram for one of his songs), Purandaradasa, Narayanatirtha,
Ksetrajiia, Saint Tyagaraja, éyﬁmz’iééstri, Mutusvami Diksitar,
Svati Tiruni], Ponniah Pijlai and recently Lakshmana Pi]lai
have drawn inspiration from the 7 éwv@ram musical phrases. It
was obvious that Saint Tyagaraja should have been influenced by
the rendering of the Tevgrams in the Tiruvaiyaru temple.**

It will be a truism to say that the 7ev3ram will continue to

guide and influence the savants of music and Tamil in the years
to come.

5.4 Sambandhar’s concern for his fellow-beings

Lord Jesus said, ““Blessed are they that mourn; for they shall
be comforted.’”’*®* Sambandhar assures, **God dwells in the mouth
of those who suffer (pain)” (ndoul@r vayulan — 1.61.6). 1t is evi-
dent that Sambandbar is moved at the sight of others’ sufferings.
Tradition has it and Cekkilar and others confirm it that he has
saved the man who died of snake-bite and got him married to the
lady who eloped with him at Tirumarukal. His patikam commenc-
ing with ‘cafaiyay enumal carani enumal’ is ringing with his sym-=
pathy for the suffering soul. He cured the princess of epilepsy, at
Paccilacciramam. At Kotimataccenkunram, he again cured his

followers of virus fever. Even when he wanted to teach a lesson

to the king of Madurai he commanded the fire to go and get hold
of him rather mildly, and he ultimately cured him of the same.

From the mortal remains of a girl who died of snake-bite she was

brought to life again. One may call these miracles; but to Sam-

bandhar they are manifestations of God’s grace. We could see in
these acts his deep sympathy for the suffering lot, Sambandhar
was not a cold ascetic being insensitive to human suffering and
hunger. The Tirukkural says: ‘“‘the power of the ascetics lies in
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their capacity to endure hunger; but greater is the power of those
who could remove the hunger from others’” (225). Sambandhar
knew this truth, and in as many as twentyone hymns he glorified
the philanthropists of his time who mitigated the suffering of
their fellow-men from hunger and poverty. He calls the philan-
thropists ‘varakkarunaiyalar’ (those who have the boon of grace —
2.168.8); they are the people of truth who have unshaking will
and philanthropy even at a time when all the planets and the
- clouds fail (1.129.3). Even if the world is harassed by the high
price of commodities they will never allow their glory to wane;
they will never utter harsh words to the poets (3.336.6). When
people did not come forward to help the poor. his mind was at
great anguish and he advised it not to set foot at the doors of
those who concealed themselves from the view of the poor
(2.236.2). As he comes across poor devotees who suffer from
hunger and thirst, Sambandhar hastens to address the Lord of
Amattur and asks Him why he has not taken pity on those poor
people and remove their hunger (2.186.5).

Sambandhar cherished the fire cult and praised others,
brahmins, because he believed that by performing the sacrifice, the
adversity and suffering of the society at large could be removed;
e.g., he praises the brahmins of Tillai as those who cherish the fire
according to their (Vedic) learning by which they thwarted the
adversity from setting in the world (karrankeri ompik kaliyai vara-
me, cerrar — 1.80.1). His TiruppGsuram commencing with ‘v@ika
antanar’, apart from its metaphysical import, also could be viewed
through the social welfare point. If at all he obtained the bag
of gold coins from the Lord of Tiruvavatuturai, it was only for
this purpose. It was seen how he obtained gold coins at Vilimi-
lalai to feed the asiyars, when the whole area was oppressed by
the excessive hardship owing to famine/drought. Nambiyandar
remembers this incident with gratitude and exclaims that the
world has come to stay without being destroyed by famine and
hunger on account of the meeting that took place between
Sambandhar and Appar at Vilimilalai (Franasambandhan ...
Navukkaracotu elil milalaik ki tiya kuttattinal ul at@yttik kuvalayame).*®
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The above points are significant to highlight Sambandhar’s

concern for his fellow-beings. To quote S.T. Coleridge, from
The Ancient Mariner:

He prayeth best, who loveth best
All things both great and small;
For the dear God who loveth us
He made and loveth all.

5.5 ~Sambandhar as a social reformer

For various reasons, certain practices have come into vogue
in society and they, in course of time have not only outlived their
purpose but also become evils that cripple the soul and spirit of
the society. It has been given to certain great men who are born
from time to time to strive to remove these evils not merely by
preaching but through the way of life they live. One such evil
is untouchability. The modern Governments, presently, boast of
enacting legislations that are sought to remove all social, racial
and sectarian distinctions and animosities in societies. But their
success is not very much ensured or realised. One of the reasons
may be the lack of faith which is most vital for any reform.

It is interesting to note that during the bkakti movement, that
is, during the period of Sambandhar and other religious leaders,
they successfully tried to apply the religious principles to solve
certain sociological problems. All creatures are God’s creatures.
The highest ideal of man i.e., God-love can be realised only by
loving His creatures. That is the meassage of Sambandhar’s teach-
ing; that is the essence of all religions. Based on this faith a new
society was established where distinctions were relegated if not
fully removed. Periyalvar, the great Vaisnavite saint, calls this
society the community of God’s servants (ton7akkulam) and exhorts
all members of this community to eschew their old caste distine-
tions and to come and unite to chant the one thousand names of
the Lord.’” Nilakanta yalppanar, the great musicologist, was a
panar, an untouchable. According to the Periyapurinam, when
Sambandhar met him, he not only embraced him but al;o took him
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inside the temple at TOnipuram.®® Ever since, he adopted him
as his life’s companion and allowed him to play his patikams on yal
till his last days. When Sambandhar visited Cattamarikai he was
received warmly by Nilanakkar, a brahmin devotee. During his
stay at the latter’s house, Sambandhar asked him to provide a lod-
ging place for the p@nar and his wife. Nilanakkar readily accom-
modated them in no less a place than the jya@gasal@d which was
considered most sacred to brahmins. That was the reformation
that was brought about by Sambandhar and others.

5.6  Sambandhar's reaciion to the role of the Fains and the Buddkhists

One of the striking features of Sambandhar’s patikams is that
he, invariably in every tenth verse, either criticises, condemns or
(at times) pities the roles played by the contemporary Jains and
Buddhists.*® We also find his contemporary, Appar, speaking in
the same vein. But neither his predecessors, Tirumular and Karaik-
kalammaiyar, nor his successor, Nambi Artrar deal with Jains
and Buddhists so vehemently. Therefore it could be said that it
was given to Sambandhar and Appar, by historical necessity, to
put up a strong resistance to them. What is that historical neces-
sity? Before it is taken up for discussion, it should be noted that
Sambandhar never speaks ill of the common public following
Jainism or Buddhism. Only a section of ascetics of these religions
figures in his hymns.

Jainism and Buddhism had established their contacts with
South India even a few centuries before Christ. In the Tamil
country, the Tolkappiyam is widely accepted as holding a number
of concepts and doctrines that are of Jain origin. In the Cankam
works and the Tirukkural, one can hear the echoes of Jain thoughts.
Uloccu is a Jain term meaning shaving the head while one embra-
ces asceticism. There is a cankam poet by name Ulsccanar to
whom the authorship of the twentyfive Casikam poemsis attributed.
There is another poet by name Nikantan kalaikkotiut tantanar.
Nikantan means a Jain monk. Ilankd Atikal, the author of the
Silappatikaram is believed to be a Jain monk. Cittalaiccattanar
is a Buddhist poet. Most of the authors of the eighteen minor
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works are either Jains or Buddhists. Their contribution to the
cause of Tamil poetry, grammer, prosody, logic, etc., is so im-=
mense and vast that their influence spread throughout the Tamil
country. The idols of their deities even now are found in the fields
and groves of our villages and the names of many villages, such
as Amanappakkam, Arukatturai, Namanasamuttiram, Jinalayam,
Amankuti, Camanartital, Camanamalai, Arukamankalam and
all the places with names ending with pal//i stand testimony to
the hold they had over the common public. During the age of
the Caitkam and the Silappatikaram there was prevalent a principle
of peaceful co-existence amongst various sects. The Céra king
Cedkuttuvan who was the elder brother of Ilaiks Atika] was a
great devotee of Siva.®® Even the latter admits of it.
admires the Buddhist poet Sattanar.s*

He also

That the relations between the Hindus and the Jains were quite
cordial and friendly is well depicted by the Atikal. Forinstance, in
the Katukankatai (lines 30-161) it is told that when Kovalan and the
Jain monk were on their way to Madurai along with Kannaki, they
met a brahmin of Manikatu returning from the city, and that
when they asked him the route, he gave them a description of two
routes with an account of the Hindu gods and of the several siddhis
that could be obtained by worshipping them in the prescribed
manner. Kavunti Atika] gave a patient hearing with courtesy and
replied:  <*O Brahmin ... T have no desire to go through the cave
for realising the ends you have described... you go ahead to wor-
ship the gods you love; we shall go on our own way.” It is also
told in the epic that after Kovalan’s death, his father embraced
Buddhism, while Kagngaki’s father adopted @jivaka religion. And
Matavi with her daughter became a Buddhist monk (Nirppataik-
katai, ll. 90 - 108). Such was was the spirit of tolerance and
goodwill that existed between the Jains and Hindus. There 1s no
mention of any Jain condemning the Vedas, either in the Cankam
literature or in the SilappatikGram. But in the case of the Jains and
Buddhists belonging to the age under review, there is a definite
shift in their outlook and actions, according to Sambandhar.
They dwell to indulge in the polemics and condemnation of the
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Vedas and the sacrifice (vetavelviyai nintanai ceytulal atamilli amanotu
terar — 3.366.1). In scores of hymns Sambandhar voices his deep
anguish over their united onslaughts on Siva and Saivism, e.g.,
““The senseless camanars together with the Buddhists speak ill (of
the Lord) at the back and unitedly utter identical words that do
not lead to the righteous path” (puttarotu poriyil camanum puran-
kiira nerinilld otta colla) ** The Jains, whom Sambandhar encoun-
tered, were unlike the Jains of the Cankam period who were, as
has been explained, great men of Tamil learning and culture.
They violated the code of learning and denounced the poets (the
men of wisdom) with sarcasm (posikuniilval iyanriye pulavorkalaip-
palikkum pola arnkatar — 3.297.10). They did not have the decorum
of speaking the polished and conventional words (3.295.9).
They had no scruples in distorting and destroying the elegance
and beauty of Sanskrit in which the 4gamas and Vedas are compo-
sed (@kamattotu mantirankal amainta sangata bankamay — 3.297.2).
They are blind to realise the real fruit of the @riyam (Sanskrit)
and the pristine Tamil (@riyattotu sentamilp payanarikila antakarkal
— 3.297.4). Speaking of these neo-Jains, C. V. Narayana Ayyar
comments:

... the Jains of the sixth century A.D. who disliked the
Hindus and whom the Hindus disliked were, if we are
to believe Sambandhar, were disbelievers in the Vedas
and were ignorant of Tamil literature... we may, there-
fore, conclude that there were new Jains who came into
the country during this period.®®

If so, from where did they come? Scholars like C.V. Nara-
yana Avyyar and T.P. Meenakshisundaran have dealt with this
subject at length and hold the view that the neo-Jains had come
from the Kadamba country and Kannada country (along with
Kalabras) respectively.®* It is revealing to note that the names
of the Jain monks found in the list furnished by Sambandhar
(3.297.4, 6) do not resemble the ancient Tamil Jain names such as
Ulsccanar, Nikagtanar, I]anko and Kavunti. Even the third or
fourth century names found in the inscriptions (288 of 1904,
M.E.R.) are Tamil or Tamilised names, e.g., Cantiranantt and
Ilaiyapatiram.®® According to some inscriptions found in the

27
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Kannada country, the Jain priestly order was divided into four
groups or Saiigas, i.e., deva saigam, nandi sanigam, siritha sangam and
sena sarigam.®® They are also called ganas. The Jain monks refer-
red to by Sambandhar perhaps belonged to the nandiganas and
senaganas. Another important factor to reckon with is that the
neo-Jain ascetics somehow gained vast political influence and hence
the consequent fall in their moral and spiritual standards.®" They,
if we are to believe Sambandhar, became intolerant towards
other religious sects. They could not even stand the touch of the
wind that blows from the side of the persons who had besmeared
themselves with the (sacred) ash (Saivites)! (nirru meniyarayinar
melurra karruk koilavum nilla amanar — 3.366.8). They along
with the feras used to mock at Lord Siva (or the Saivites in general)
as ghosts (térar amanar péyppeyenna varuvar — 2.216.10). It has
been shown how Sambandhar affirms that in fact, the Jains
had set fire to his place (3.309.1 - 10). They criticise others
with words burning with the fire of anger (2.257.10). They used
to persecute the people of other religions (2.145.10). These
apart, the lives of Marttindyandr, Tandiyatikal and- others,
as told by Cekkilar, bsar ample evidence to the religious intoler-
ance and animosity of the jains towards others sects, especially

Saivites. The life and words of Appar compel us to conclude
the same.®

These factors lead us to believe that the forces to which
Sambandhar had to react strongly were not only alien to this soil
and tradition but also formidable because

of their close identifi-
cation with the seats of power.

The Nilakési is a Jain epicin Tamil. It has emerged as a
sequel and rejoinder to the Buddhist epic the Kuntalakési. Both

the epics speak of the bitter fight between the two religions in
this part of the country. As they are found mentioned in the work,
the Yapparunkalavirutti (tenth century A.D.) their dates could not
have been later than the tenth century. Both speak of other
religious sects ar’xd philosophies but none mention anything about
the Advaita of Sankara. So they should have been anterior to

the eighth or ninth centuries. Cakkaravarttindyanir, a Tamil
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scholar puts them around the fifth century A.D.*® Anybow the
works could have been taken to represent the period round about
that of Sambandhar. They are of some value to the present work

as they depict the condition of, and controversies amongst the

Jains and Buddhists. The Mattavilasaprahasana, a farce in Sanskrit
by . Mahendravarman I (600-630 A.D.), also deals with the

subject. The Nilakesi tells how Buddhistic monasteries were

rolling in opulence wealth and extravagance, and affirms that all

these were obtained from the overseas countries by ships (katal-

katantu kalam tanta nalam — 268). Certainly it could not be

possible without the support of the political powers and influ-

ences. Even though the Jains, Buddhists and other sects like

Ajivaka, fought between themselves, it has been seen, that they -
were united in one thing, that is, in their onslaught against the

rising bhakti cult of Saivism and Vaisnavism. That is why

Sambandhar puts up his resistence not only to Jainism, his main

and formidable rival but other sects such as téras and djivakas on

one and the same plane. And his task was not small.

After the advent of the Maniméekalai we find the emergence
of the Kuntalakesi, Nilakesi, Pingalakesi, etc. Though they are
all in the epic form, their main theme is the dialectical and
logical debates upholding the supremacy of their respective reli-
gions and philosophy over those of others. Somehow this kind
of logical debates had come to attract the attention and apprecia-
tion of the masses as well as the monarchs. By the time of
Sambardhar, the Jains and Buddhists, because of their logical
power, captured the minds of the people. Sambandhar calls
them ‘tarkkasdttirattavar’ (1.62.10) and especially the amapars
“karramanar’ (the learned amanar, 2.162.10). Their power of
eloquence was equated to the magic or myth of Indra (indira-
7idla moli — 1.105.10). They were capable of using powerful
language (mo/évatlana — 1.37.10)." Sambandhar observes that the
people in a frenzied mood and running after the amanpar, cakkiyar
and ajivakas appear like the people who are running after the
mirage with pots in hand (péytterppin, kutasn kontu nirkkuccelodr —
1.118.10). He also says that the people were deluded by hearing
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their words (1.18.10) and that the people were confused by their
folly — (Tiruvitaivayppatikam, 10). '

There was nothing wrong, had they used their talents and
powers for the establishment of truth and for the benefit of the
people at large. In fact, Sambandhar clearly acknowledges the
fact that amongst his opponents there were good souls who
preached aram (nallar aram colla — 1.84.10). But he had to com-
bat with those who used their talents and powers to distort the
truth and cheat the people with their hypocracy and transgres-
sions of their own codes of good conduct. To Sambandhar God
is the Truth of all truths. That which from eternity remains
unchanging and never forgotten in the consciousness is the Truth
which is God. The main grievance of Sambandhar with these
alien religions is that they do not realise and accept the truth
(neriyiloaru peravakai ninaiys ninaivonrai arivil camanatar —
1.18.10). They are the deluded lot (pirgntar — 1.127.10). They
do not know the state of higher truth (mapatam ariyatavar —2.141.
10). The doubting Jains (aiyurum amanar — 1,128, [. 36) do not
realise the truthin a clear manner (ferrenru teyvam teliyar — 3.312.
11). That is why the Jains say that that sort of a tl-iing (God) is
and is not (attaku porul untum illaiyum — 3.297.3 — asti-nasti).
They try to explain it away through their doctrine called the
sy@dvada. Similarly Sambandhar criticises the ksanikavida
(the doctrine of momentariness) of the Buddhists '(1.21.10
and 3.241.10). He also criticises them for their doctrine that the
efforts will bear fruit of their own accord. (muyanrana patum —
3.335.10) without the aid of an efficient cause or kartz. For him
all are done by God’s will because He is the very embodiment of
order and justice (8.329.4). He also brushes aside the ﬁr:;mbhavﬁda
and exhorts the people not to believe the words of those of the
@rambhavada (Grambartam urai kollanmin — 1.10.10). The Jains
and the Vaibhasikas profess this doctrine of the @rambhavida.

God is the end, beginning and middle of all things (2.165.11).
He shines within the soul. One could not reach Him b

; y relying
too much on reasoning and the

logic of comparison (3.312.5).
But they go on debating till their very end (cZvayum ovadu cey
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cavakar cakkiyar — 2.147.9). Even though Sambandhar realises
the futility of their debate (2.145.2) however, he accepts their
challenge to face them in the debates at Madurai. Sambandhar
also laments that they do not think of Him in spite of the exposi-
tion of justice in his plea (3.273.10). According to him, the boly
books of the alien sects do not accept the truth, and therefore he
calls them falsehood, (poynil/ — 1,107.10;2.148.10) and all their
words as the words of liars (poyyar — 1.88.10), as lies (poykal —
1.89.10; 2.146,10; 1,51,10). When the basic truth is lost sight of,
he says, whatever their efforts are, to perform penance and to
preach their ethics, still they are ignorant. They do not know
the real significance of penance. Therefore the words they repeat
could not be trusted (1.79.10). That is why we find Samban«
dhar, very often, exhorting the people not to pay heed to the
words of the Jains and the Buddhists.™® He was well aware of
the militancy (minturai — 3.328.10) in the arguments of his
opponents and hence warns his followers not to be swayed by
the militant words (mintavai) of these militant people (mintar).”
They are more cruel than poison (nadicinum kogiyare — 3.275.10;
and also 3.285.10).

The Jain ascetics held seven habits as the cardinal principles
and virtues of their asceticism. They are uléceu™ (tonsuring), digam=
baram (nakedness),” refraining from bath™ and dental cleaning,’
lying on the floor,’® eating while standing’” and eating once a day.
Sambandhar refers to all these practices and criticises them vehe-
mently. As long as the mind is attuned to the spirit of all these things
they might have helped them towards their spiritual advancement.
But when that was not there, according to Sambandhar, they
had produced horror and embarrassment amidst the members of
the society. Yuan-Chwang who travelled in the Tamil country
during this period had observed that the Buddhist monasteries
were almost deserted, as the monks there indulged in mean acts
and that the Jains who were in large numbers were all digambaras
(naked ascetics).”® To renounce even the cloths may be an act of
utter detachment to the worldly things. But that itself will not
become dharma or aram. as Sambandhar points out that they show
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off their aram only by removing their clothes (afai tavirttaram kat-
tuvar — 2.204.10; and also see 2.177.10) and not otherwise.

Those who looked at them were very much ashamed (kantar
nanumpati — 2.198.10). That the very sight of them frightened
the womenfolk is observed by Appar (4.5.8; 5.58.5). Though
many of them cast away their clothes without being ashamed
(ndnatu utai nittorkal — 1.98.10), yet some of them could not hide
their sense of shame, and therefore covered their private parts
with mats woven out of palmyra leaves (1.101.10; 2.255.1 1).
That indicates their own mental reservation. Another conduct
Sambandhar despises is their hypocracy in matters of food. Both
Buddhists and Jains would take their food only once a day; the
former in the first part of the day and the latter in the second part
of the day (2.207.10). But it was a practice more outward than
supported by the spiritual will. They were, on the other hand,
accused for their gluttony and insatiable fondness for eating. The
moment the morning dawned, they used to rush to have their
gruel food, without even washing their eyes (and face) (kaniaa
kaluvd munne Gtik kalavaikkaficiyar untu — 1.67.6). They some-
how managed to fatten their bellies (pantiyaip perukkitum pala-
karkal — 3.290.10). The Buddhists and the Jains indulged indebat-
ing over the issue whether it was good to eat the mutton or not.
While the former held the view that there was nothing wrong in
eating the flesh of the animals and fish, when they themselves did
not kill them,™ the Jains preached that even then it was a sin. But
in actual practice, as pointed out by Sambandhar, the Buddhists
were clandestinely catching the fish from the waters near the
monasteries.®® The Jains while they showed off many-faceted aram
(ethics), in actual life, had stolen the goats that came near their

monasteries for grazing (pallaram katti varum atelam kavar kaiyar
— 3.297.5). ’

Sambandhar blames the Jains for the treatment meted out
by them to their own women monks (na{um kurattikal penar —
1.72.10). Probably, he here criticises the Jains for their do.ctrine
that no woman could directly attain salvation. In the Nilakési
we find the mutual acrimony thrown at each other by the Jain;
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and Buddhists (244;245; 323). That was why they were despis-
ed by the public (patu pali utaiyavar — 3.289.10). We also find
in the hymn how the Jains and Buddhists unnecessarily tortured
themselves like standing under the hot sun, sweating profusely
and emitting bad smell.3! Sambandhar considers that their vain
acts could not help any one realise the truth, and calls the penance
of his adversaries false penance (poyitavam — 1.39.10). Thus
we find how it was given to Sambandhar to resist the onslaught
of the bad elements amongst the Buddhist and Jains who not only
decried the basic tenets of his religious truths, but also, beéing
intoxicated with the political power and support, indulged in acts
that affected the sound and healthy principles and practice of
ascetic as well as social life.

However, commensurate with his philosophy that all acts are
God’s acts, he realises that even the Jains and Buddhists are the
manifestation of Siva’s grace, and for some divine purpose the Lord
puts them under some illusion which prevents them from coming
nearerto Him (tannai nanrariyavakai mayakki — 1.132.10). He even
feels sorry for the Jains and Buddhists who have no good destiny
to realise Him, and he wonders as to what would they do to save
themselves (1.50.10). He pities them for they did not have the
good fortune (of loving God) and hence had forfeited the blissful
experience of both this world and the other (pakkiyaminri irutalaip
pokamum parrum vitt@r — 1.116.10). That is why he exhorts his
followers not to be provoked by, or angry with their acts of pole-
mics and acrimony, e.g., ‘vekulénmin’ (do not be angry — 2.147.9;
2.150.10); ‘vatiy@ zammin’ (come without arguing with them or
come without harming them — 2.148.10). He believes that it is
Siva who has created their religions; and all the Jains and Bud-
dhists are His creations. That is why, before he commences his
debates with the Jains he seeks Siva’s permission and grace, not
only once, but thrice, and that too, for the only purpose of winn-
ing them in the logical disputation (03til venralikkat tiruvullame —
3.366.1 — 10).

Before concluding the section, one important point has to be
made clear. Sambandhar has been held responsible by some for
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the execution of the Jains at Madurai by transfixion at the stakes.
There is no internal evidence in his hymns to prove this contention.
Appar in his patikam on Tiruppalaiydraivatatali makes the follow-
ing statements: (i) the Lord has made the temple for Himself
after cutting at the roots of the community of the Jains who carry
the waterjug (kuntikai, tikkinar kulam turarutte tanakkakkinan ani-
yarai vatatali — 5.58.2, 6); (ii) Lord Sankara has destroyed the
community of those who are in the habit of eating in naked state
(amanéyupum, satiyaikketuma cepta Sankaran — 5.58.6); (iii) He
has caused the destruction of one thousand Jains (ayiram camanum
alivakkinan, 9). These statements make two points clear,
that is: (i) that they refer only to the incidents in the life of
Appar;** (ii) and that they also point out that in the period under
review religious persecution was not untrue. But the statements,
on no account, refer to the incidents at Madurai. However, they
have given rise to a tradition that the vanquished in the religious
debates were subjected to presecution. Similarly a tradition
might have been woven around the debate Sambandhar had with
the Jains at Madurai.

Aruirar does not say anything about the transfixion of the
Jains by Sambandhar; not even Yuan-Chwang who has recorded
many events, makes mention of it. It is only Nambiyandar
Nambi who first attributes this act to Sambandhar in so many
words.®* Next to bim, Ottakktttar (12th century A.D.) deals with
this story elaborately in 53 verses in his T akkayakapparani. He
titles this story as ‘amanar ka_l_umz'mz'ko_lvatu' which means Amanar’s
mounting on the stake of transfixion (170). The early commen-
tator gives the meaning to this title that the amanars mount on the
stake of their own accord. He alsosays that Sambandhar (P:llai-

»@r) did not kill them as they themselves ended their lives by
t(ansﬁxion, because of their vow not to tell lies. Thus, it is impli-
ed here that it was not Sambandhar who caused their death.
Apparently, on their defeat at the hands of Sambandhar, they
mounted on the weapon and gave up their lives. At this crucial
Jjuncture, Gekkilar affirms that Sambandhar did not harbour any
malice towards the Jains (ikalilar),** but at the same time he did

not try to prevent their execution because he did not want to
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interfere with the jurisprudence of the king. As the Jains had
committed an offence of trying to kill the devotees by setting fire
it was only proper on the part of the king to discharge his judicial
duty.®® Thus it is seen from Ceakkilar's account also that Sam-
bandhar was not responsible for the execution of the Jains. But
somehow in the later centuries, when religious intolerance was not
considered undesirable or unnatural, later sources took credit and
pride in attributing the transfixion of the Jains to Sambandhar.
For those who have understood Sambandhar’s loving mind thro-
ugh his hymns, to attribute this to him is a great disservice to him.
The noble soul which asked his followers not to be angry with the
Jains because of their polemics would not have descended to the
level of seeing them killed. Yet, it hasto be admitted that he too
could not control himself from using harsh words against his ad-
versaries. Perhaps there were also problems other than religious
which conditioned his reactions towards the Jains and Buddhists.
Itis for the sociologists to study this aspect in greater depth.

5.7 Sambandhar’s universal outlook

The Concise Oxford Dictionary of Current English gives the
meaning of the word ‘Universalist’ as ‘one who holds... that all
mankind will eventually be saved.” Sambandhar’s universal vision
is more universal in the sense that he hopes for the salvation not
only of all mankind but also of ali living beings. He believes that
the Lord will instantly bestow His grace on (and save) all crea-
tures that seek Him, wherever and as whatever they are born. In
his hymns we find not only men and women worshipping the
Lord; even animals and birds adore and worship Him. To go
further, even the inanimate objects like the rivers (Muttédru; etc.)
are personified as atiyars that carry the flowers, sandal wood, etc.,
and fall at His feet in all love and devotion (1.12.1). To achi-
eve this universal viewpoint one must cross all barriers, sink all
differences and seek common cause with one and all through love.
The basis of Sambandhar’s all-embracing loveis God. He loves
Tamil, Sanskrit, Music -— in short — the entire existence as they
are the loving and beautiful manifestations of God. That is why
his love for Tamil or Sanskrit does not become narrow. In fact,

28
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he believes that all languages could express the Love of God.
Though Sanskrit is hailed to be the language of the gods, he says
that the celestials sing the glory of God in all the languages (ella
moliyalum imaiyor tolutctta, 1.85.1). In Ve&davanam we find the
damsels who seek and experience the music that springs from the
choice Tamil diction, and people who hail from different direc-
tions, countries and speak different languages gather and enjoy
the musical prayer offered to the Lord (3.334.4). At Pukaliir the
great savants of Tamil, Sanskrit, and other languages of different

directions gather, sing, play on the lute (»2!) and seek to dispel
the darkness that besets their minds (2.227.7).

Sambandhar trusts that in essence even the alien religions
seek to realise the same God which he worships. He proclaims
that Lord Siva is glorified and worshipped by the very gods
whom the Jains and Buddhists seek to know (‘nitiya tzvarellam
nayantétiiya nannalattan’ — 3.317.10); (‘tetiya tevar tammal iraiii-
cappatum tevarpiran’ — 3.318.10). Thus, it is seen, Sambandhar’s

broad vision evolves out of his basic philosophy — a philosophy
of God-love.
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SIXTH CHAPTER
CONCLUSION

The study undertaken hitherto reveals Sambandhar, emerging
before us as a great integrated personality. He resembles a mag-
nificient ocean wherein the mighty rivers of Music, Tamil, Sanskrit,
Vedanta, Agamas and Puranas converge. He is a scintillating poet,
philosopher, religious leader, reformer and above all an apostle of
universal peace, hope, love and salvation that are grounded on
God-love. His life, though short on the earth, is a life of constant
consciousness of God'’s grace and love (¢iruntati marakkumarilldta
— 2.234.5). He finds everything and every action as an act of
God’s grace. With that consciousness (vayajiiinam) he worships
Him through music and poetry and obtains the supreme know-
ledge (uyar jiiGnam) when he experiences oneness with Him (¢annofi
mikku uyarnta), losing all his personal identity (taantiyalpilld@). Even
though he is a Saint of God-consciousness (patiyana jRanamunivan),
he does not treat this world as a non-entity or a non-existent. On
the other hand, he treats this universe which includes the souls as
His eight-faceted form (asfammrta). The Absolute which is change-
less (marili) and endless (kZtili) unites with His own power
($akti} and manifests Himself in the universe for the reasons of His
grace (arul karapankal varuvin) to redeem the souls that are con-
taminated by the impurities (malas). That is the purpose of crea-
tion.

The souls are many (palluyir). They are beginninglessly
shrouded in mala which degrades them by not allowing them to
know and to unite with the Lord. Hence the mala is described as
@nattu irul. The soul’s initial attachment to the mala is pa$a valvinai.
On aceount of the malas the souls are thrown into the ocean of
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births and deaths that bind the souls (pinipatu katal piravikal).
Even though the embodiment is meant for the purification of the
soul, it always thinks of itself as the body and mind. But owing
to God’s grace, and through the progression of spiritual advance-
ment by various methods, the soul comes to know of its limita-
tion and then of the Lord in whom it finds itself grounded and
identified. Apart from the method of carya, kriya, yoga and jiiana,
the method of realising the bliss of oneness with God is achieved
by the path of song (patal neri), the path of dance (Gtal neri) and
the cult of atiyars, (véta neri). In this connection, Sambandhar’s
own patikams as vouched by himself, lead to different and graded
attainments. An analytical study of the Tirukkataikkappu hymns
has explained the role of the path of the patikams (patikapperuval ).
The souls that have thus realised the Truth become one with God,
being always conscious of their unforgettable service (marappila
atimaikkan manamvaippdr). The Absolute is beyond the reach of
word; it is the light beyond all light (correriyapporul ctikku appal-
ninra ¢sti). One could not know it by the logic of causation or
comparison beyond a point. That does not mean that it is 2 non-
entity. It is there in one’s consciousness as a self-luminous light.
No physical power steeped in arrogance could affect the Absolute.
The episode of Ravana lifting the Mount Kailasa speaks this truth.
No knowledge of the phenomena could reach it. This again is

highlighted in the episode of Vispu and Brahma, trying to reach

Siva's feet and head. The episodes tell us how one could know

God by His grace which is obtained by loving devotion.

Sambandhar’s loving devotion to God is not a raw emotion.
It is tempered by supreme wisdom. He realised God as Franan.
But God is also Beauty and Love. He could be loved and reali-
sed. The bridal mystic songs stress this truth.

The metaphysical truths are expressed

through mythology
(caritaikal).

Sambandhar is very much fond of using the langu-
age of mythology to express what is otherwise inexplicable. His
life itself is religion. He goes from

patikams on the Lord enshrined in th
this,

place to place and sings his

ose places. On account of
the temples became more popular and the temple-worship
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had acquired a social dimension resulting in a mass movement of
devotion. Temples, over the years, have come to be centres of
socio-economic and cultural activities and temple-worship has
become more organised.

Sambandhar accepts the world as God’s manifestation. So
his approach is a positive approach. He has supreme concern
and consideration for his fellow beings. He goes to his fellow-men
direct, singing in their own language. In the process, he divinises
Tamil and Music and has made rich contribution to their growth.
Though he resists some of the ascetics of Buddhism and Jainism
for their negativism, yet he admits that they too are the making
of God for His own divine purpose. He pities them and pleads
for them. It has been shown that such a mind could not even
think of putting them, in large numbers, to death. .

It is found, in the study, that it is not possible to confine the
philosophy of Sambandhar to any one or particular system. He
inspires more schools of thought than one. Nambiyandar Nambi,
in his Tiruttokai (29), describes Sambandhar as the son of God
who has (uttered) the Great word, (peruva@rttai tdautaiya pillaz).
Sivajﬁﬁga Munivar in the preface to his Mapatiyam (p.5) equates
the phrases ‘perumpeyar’ and ‘oruvarttai’ with ‘Mahavakya’. 1f that
is so, ‘peruvaritai’ also might be taken to mean ‘Mahavakya'. Even
as the Mahavakyas are capable of being interpreted by many
schools of thought in order to establish their respective stand-
points, so also the hymns of Sambandhar are sought to be inter-
preted by more than one school, at least both by the Vedanta and
the Siddhanta.

Sambandhar has realised the Absolute as Siva and also wor-
ships his God as Siva. Therefore his religion is Saivism. Even
here he refuses to be sectarian. He embraces all those who wor-
ship Siva. His Saivism is more catholic than sectarian as it has
the will to treat even alien religions as the making of Siva. Siva
of Sambandhar is not only the God of religion but the Absolute of
philosophy as well. In short, his philosophy and religion are one

29
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and the same upholding the supremacy of Love which is repre-
sented in the form of Parents Divine.

“Does not the great noble Lord dwell at Kalumalam along
with the Mother who is the noblest among women? When it is so,
all could live in happiness and prosperity on this very earth for
eternity. If they think of Him together with Mother they will not
lack anything in obtaining their good destiny.”

mannilnalla vannam valalam vaikalum

ennilnalla gatikki yatumaor kuraivilaik

kannilnal lahturun kalumala valanakarp

pennilnal lalotum peruntakai yiruntate — 3.282.1%

This is, indeed, the message of the philosophy and religion of
Tirujiianasambandhar. It holds out a promise and hope here and

now for the welfare and salvation of the entire humanity — nay
the universe of all ages.
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arccana, 95, 174

Arch, 154

Ardhanarisvara, 105, 106

Ari, 66, 150

arucamayam, 123

arukiyal, 192

aru], 68,82, 83,91,92, 101, 223

Arulnanti Sivacirya, 94

Arumpatavurai, 21, 34, 192

Arugagirindtar, 10, 200

aructi, 84

arputam, 106

asat, 67

astamurtta, 61, 115, 144, 223

astasthna, 145
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asti-nasti, 212

asuras, 66, 149, 152, 155

Ataiout tiruttantakam, 168

ataiyalankal, 96

Atharvasiropanisad, 67

Atharva-Veda, 156

Atikaiman 156

ati, 2, 75, 77, 82, 109, 120

atiyar, 76,77, 162, 123,173-175,
177, 217, 223, 224

Atiyarkkunallar, 13, 21, 30, 45,
192, 198

attami, 176

attamirtti, 61

attdnam, 145

attavirattanam 153, 168

attuvitajidnam, 83

auduva, 195

autochthonous revivals, 143

Auvaiyar. 7. 156

avalam, 79, 81. 85

Avirata Untiyar, 17

Avyan, 63, 150

ayonija, 2

dcarya, 1, 24, 110, 113

Acaryahrdayam, 110

Adi, 95, 105

Adi Sankara, 6, 22, 120, 121

Agama, 65, 69, 70, 73, 75, 91,
123, 124, 142, 164, 172, 209,
223

ajivaka, 126, 211

akama celvan, 65, 69

akuti, 54

alahila, 100

alakkoyil, 166

alanar, 177

alatti, 189

Alvar, 103, 107, 108, 121, 142,
170

ananda, 70

anandatapdava, 114, 115

anainamateira perumaj 17

anava-mala, 117, 118, 119

ankaram, 105

Antal, 48

antan, 97

aptavacana, 110
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arambha-vada, 126, 212

ariyam, 209

arruvari, 198

Axrnrar, 6. 7,9, 10, 15,22, 28,
29, 114, 117, 119, 145, 187

atalneri, 75, 76, 173, 224

dtavallan, 154

atirai, 176

Aviur Milankilar, 30

Bagavati, 23, 29

bahutva, 194

Bandhan, 29, 187

beda-vatam, 124

Beggar-God, 114

Bernard, St., 104

bhagavat-kdma, 104, 107-109,

Bhairavar, 151

bhairavam, 191

bhairavi, 193

bhakti, 169, 171, 177, 206, 211

bhakta, 83, 93, 99, 114

Bhakti siitras, 1

Bharatam patiya
Peruntevanar, 64

bhanduvarali, 193

bhasangam, 196

bhavana, 74

Bhiksatana, 114, 115, 153

bhoga, 42, 107

bhogi, 107

bhogattan, 107

bhutas, 100

Bhuvanasundara, 52

birudus, 1

blue-throat, 156

Brahadaranyaka Upanisad, 104,
109

Brahman, 114, 122

Brahmarasa, 115

Brahmasirascedanamirtti, 153

Brahma, 18, 32, 66, 67, 91, 94,
145, 149, 151, 152, 224

Brnda, 147

buddhar, 18, 40, 41
Buddhists, 18, 37, 126, 187, 203,
passim

bridal mysticism, 90, 103, 108,
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cakkaram, 199

Cakkaramarru, 199, 201

callari, 196

camayam, 123, 124

camanar, 18

Canducénan, 38

cankai, 35

Cankam, 11, 30, 39, 48, 53, 64,
109, 113, 121, 146, 149, 154,
195, 207, 209

canti, 48

Cantirananti, 209

Cantiéda, Cal.l(_ieévara, 99, 166

caranam, 196

caritaikal, 144, 224

cariyaittolil, 172

carya, 73, 74, 75, 90, 172, 224

Cataiyan, 29

catholic theology, 104

cati, 195

catukkam, 48

cakkiyar, 42, 211, 213

cavakam, 213

Cenkkuttuvan, 208

Cekkilar, 1-9, 11, 16,
27-37, 40-43, passim

Ceéraman Perumil, 7

céyavan, 62, 63

cintai, 96

Cirutevapini, 198

Ciruttontar, 1, 5, 25,28, 34, 177

cit, 70, 72, 90, 101

Citamparasvamikal, 10, 17

cittam, 84

cittappattar, 88, 177

cittar, 83, 177

cittirakkavi, 199

Cittalaic Cattanar, 207

Cokka, 51

Cokkiyar, 42

Coleridge, S. T., 206

cola, 9, 12, 23, 30, 149, 165,
169

curumpu, 55

coti, 101, 142, 224

daivata, 196

Daksa, 148, 153

Dakgsakantam, 151
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damaruka, 88, 163

darukavana, 114, 115, 152, 153

dasya-marga, 74

devas, 66, 122, 155

devadanas, 167

devasangam, 210

dharma, 102, 106, 213

Dharma Samhitz, 149

dhyana, 173

digambaras, 213

Divine Enlightenment, 5

dipamanattar, 177

dravidasidu, 23, 121

egotism, 85

empiran, 1

ettirunkalai, 195

evvanoy, 112

Ekapatam, 199, 200

Ekamparanita temple, 124

Ekamparanatarula, 11

€linnisai, 188, 189, 195

etu. 39

Funan kingdom, 30

Gajamukhasura, 145, 152

ganas, 146

Ganga, 89

Ganesda, 166

garbha grha, 166

gita, 76. 187

gnosis, 85

Géamiitri, 201

gopuram 166

gdtra, 30

grace, 68, 70, 76, 80, 82, 84,
passim

graha, 194

gunam, 80, 81, 126

gunamilikal, 126

guru, 110, 111, 120

Haimavati, 146

Hari, 66

Hara, 95

hetu, 98

hierophanies, 156

Holy Bible, 202

identity, 116, 117

identity-in-difference, 116

Tlanks Atikal, 207, 208, 209
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Ilayapataram, 209

inpam, 80, 102, 107

intalam, 15, 191, 192, 193,

Intucenan, 38

iravi, 61, 84

Irgkam, 199

iruvinai, 102

iruvinaiyoppu, 86

Irukkuk kural, 199, 200

isai, 10, 188, 189

isai alavu pa, 188

Isaijniani, 29, 30

Isainupukkam, 198

isaippa, 188

Itaiyarruttokai 168

iti, iti, 159

Iyamakam, 199, 200

Irati, 199

Tratimelvapipu, 196, 199

Irelirkclam, 106

Iéa or Isan, 51, 93, 100, 125

Itu, 109, 110, 111, 137

Jains, 18, 26, 27, 31. 37, passim

Jalandhara, 145, 147

jambai, 197

Jayadeva, 204

Jjivanmukta, 76

Kaikki]ai, 189, 196

Kaivalyopanisad, 66

kala, 86

Kalaiccavukkam (onru, irantu,
munru, nZnku), 197

Kalarirrarivar, 28, 44

Kalittokai, 164

kallavatam, 196

Kamalaksa. 149

Kanakacenan, 38

Kanakananti, 38

Kanampulla Nambi, 7

kanikainonpinar, 140

Kannaki, 208

Kannappar, 28,44

Kananata Nayanar Purinam, 10

Kantucenan, 38

kanavan, 105

kanavu, 103

Kapili, 77, 124, 153

Kapaliccaram, 27, 124
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karaimitaru, 156
karakkoyil, 166
Karma, 67, 70,71, 76, 80, 82,
85,102, 117, 118
agami, 70
as niyati, 102
as pada, 118
evil, 80
prarabdha, 76
primordial, 71
upadana, 122
kartad, 212
karuvarai, 166
Katampavana Purgnam, 10
kattankam, 88
kattirikai, 196
kaundinya, 1, 30, 31
kausikam, 15, 16
kavuniyan, 1, 29, 30
Kavuniyan Vignantayan, 30
Kavunti, 208, 209
kala, 67, 145, 147
Kalakala, 99, 146
Kali, 155
Kama, 87, 104, 145, 146, 153
kZmaram, 194
Kamikagama, 169
kanalvari, 198
kantaram, 15, 194
kantira paficamam, 15, 16
kapalika, 124
kapalam, 124
Karaikkal Ammaiyar, 28, 44,
165, 207
karonam, 124
karttikai, 176
Kayarchagam, 124
kelvan, 103
kelvi, 186
ketili, 223
kijavi, 10, 46
kilamai, 194
kigkini, 195
kolli, 15, 191, 192
kollikkauvanam, 15, 192
Koccenkatedla, 7. 165, 166
kokkarai, 196
kokutik koyil, 166
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kotukotti, 149, 196
kottam 165
koy}l 120, 165, 166, 176

koyil kanapperumakkal, 167
kratophany, 156
kriya, 73, 74, 75, 89, 90, 172,
224
krodha, 87
Krspa, 114
Krsnayajur-veda, 149
ksanika-vada, 126, 140, 212
Ksettirakkovai, 168
Ksettirakkovait tirutta ntakam, 168
Ksettirattiruvenp@ 168
Kulacciraiyar, 1, 26, 27, 77
Kulottunga, 12
kulal, 196
Kunkiliyakkalaya Nayanar, 25
Kui:talakest, 210, 211
kustikai, 216
kurai, 194
kurattika], 213
kurifici (pan),
kural, 189
kurru, 68, 72
‘kutamula, 196
lady-love, 103, 107, 109, 110
113
laksanas, 95
tatastha, 158
Light of lights, 100
linga, 147, 164
lila, 64, 114, 116
Lover; 103
maddhimakala sahityas, 196
madhyama, 196
madhyamavati, 194
magamai or maganmali, 167
Mahabharaia, 148, 149, 159
Mahadeva, 149
mahapralaya, 67
Mahdpura nas, 99
mahasamharakala, 97
Mahasamharamaurtti, 96
Makhaoakya, 225

15, 189, 194

Mahendravarma I, 124, 166,
211
Mahesvara, 67, 167

- mankai, 68,
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Maitreyi, 109

mala, 70, 71, 89, 98, 117, 223
malahari, 193
Malaipatukatam, 121,
malaiyAnmakal, 105
Ma]luvil Netiyon, 164
Mandara, 155

mandra, 194

manam, 100

manattar, 63

manattulin 63

mantiram, 65, 157, 209
mantirattan, 65

mani, 176

mamklxovﬂ 166

Mammeka!az 62, 64, 164, 211
masatilam, 198
Mangaiyarkkarasi, 1, 2, 26, 37
106, 107
marudam, 189

marul, 194

marundu,

marai, 32, 46, 54, 65, 69, 186
maraiyor, 46, 86
marakkarunai, 144

mati, 80

Matindata Sampuvardyan, 11
Matsya Purana, 145

Mattavil asaprahasanam, 124, 211
Maturaikkarici, 64, 164
Matakku, 199, 200

matam, 166

Mal, 63, 66, 91

mi3laimarru, 199, 200

malikai, 166

mamati, 148

manankaram, 105
Magikkavacakar, 4, 6, 7, 77
Mapatiyam, 120, 995
Markandeya, 146, 147
Markkand€yanar, 146

marili, 68, 223

masi, 146

Matavi, 208

maticittar, 87

métsarya, 87

matakkoyil, 165

matamalikai, 165

164
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matukkam, 98, 99

maya, 65, 70, 85, 90, 98, 108,

118
mayam, 85
mayamavan, 68
miyavan, 62, 63
Mayon, 64
melivu, 194, 195
Meykantar, 4, 116
Mepkantasastram, 4, 65
meyttavattu ninrar, 78
megardgakkurifici, 15,
196
molimarru, 199, 200
Mother Divine, 2
montai, 112, 176
muktas, 87
mukti, 43, 67, 120
mullaiya], 194
mulavam, 112, 176
muni, 22
munivar, 87, 117
munnai vinai, 86
munnaiya mutal vinai, 71
muppurankal, 149
muri, 34
Murugan 10, 64
Muruganar, 1, 5, 25, 28, 34
murai, 194
murasu, 176
mautal, 176
mutalvan, 66
muttakam, 198
muttami]l, 87
mutivu, 194
mukam, 87
mila ilakkiyam, 199
mila mala, 70
millam, 118
mulatara, 189
mila vinai 70
mirtti, 164
Martti Nayanar, 210
miuvar, 66
miuvar mutalikal, 11
muve] turai 195
mythologem 144
Naccinarkkiniyar, 121

192,
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nakar, 165

Nakulisa, 124

nalkuravu, 186

Nambangar Nambi, 28

Nambi Arrar, 1, 4, 6, 10, 28,
32, 35, 38, 145, 207

Nambiyandar Nambi,
7-11, 14, passim

Nammalvar, 109

Nandlganas/sangam 210

Nandivarman Pallavamalla, 11

Naijiyar, 109

nantavilakku, 164

Narrinai, 48

natam, 195

nattapatai, 15, 192, 193

nattarakam, 15, 192, 193, 197

nattapperuman, 154

Nataraja, 115, 153

nadanamakriyai, 193

Nalatimelvaippu, 33, 196, 199

ndmakal, 148

namakaranam, 28

Narada, 147

Narada Bhakti Sitras, 1

nattakkurinei, 193

Nay tuttokai, 168

nayaka-nayaki bhava, 103

Nayanmars, 7, 28, 103,
121, 142, 170

nelitapaficami, 193

neo-Jains, 209, 210

neti, neti, 159

Netumaran, 1, 7

neytal, 8, 109

neri, 75

nerisai/nérisaikkolli, 194

nertiram, 192

nihilism, 72

leantankalaxkkottuttantanar,
207, 209

nimittakarana parindmaviada,
124

nirdmaya, 123

nirguna Brahman, 122

niruttam, 195

niruttagitar, 76, 175, 177

Niganga Sarangadeva, 11

2, 4, 6,

108,
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niyama, 74
niyati, 102
Nilakantar, 1, 5, 28, 207
Nilakesi, 210, 211, 214
Nilampari, 193
Nilanakkar, 5, 25, 28, 34
niru, 26, 38, 106 175, 210
nyasa, 194
Onam-day, 164
oppiipali, 119, 158
Orpheus, 143
Ottakkuttar, 2, 7, 10, 216
pallava, 164, 168
palluyir, 70, 223
palampaficuram, 15-16,192,193
palantakkaragam, 15, 192, 193
pantheism, 49, 52
Panniru tirumurai, 4, 6
Pannirutirumuyai varalaru, 13
paficakrtyas, 64
panicaksara, 28
paficamam, 15, 16, 192, 193
Pavicamarabu, 198
palicamirtti, 61
palicuram, 194
panniyal, 195
Parakila, 107
Parakesari varman, 9
paraman, 106
paramatman, 47
para tattuvan, 63, 123
paratva, 96
parafijoti, 101
Parafijotiyar, 10
paraparan, 123
Parankuéa, 107
Parasakti, 86
paradvusgivan, 123
parai, 176
parinima-vada, 116
Paripital, 164
pasgu, 69, 70, 117

jiana, 85, 94, 96

pati, 117

punya, 85, 94

vEetanai, 118
pati, 11, 117

jiiana, 55, 86, 96

31

241

mutunilai, 119
patikapperuvali, 11,
173, 224
Patinenkilkkanakku, 164
pattar-cittar, 83
pattimaippatal, 141
Pattinappalai, 164
Pattinattatikal, 6
Pattinattup pillai, 4
Patumalai, 192
Pattuppat tu, 64
pavanpam, 72
Pavanananti, 38
payyulkanci, 192
pakatam, 38
palai (pan), 189, 192
palai (tract), 8
pan/panar, 24, 25, 39
pandian, 1, 36, 38, 43, 94
pantarankam, 149
parijata, 145
Parvati, 147, 155
pada/pasam, 47,71, 94, 98,
117,
jnana, 85, 94, 96
vétanai, 118
valvinai, 223
Pasuram (Tiru), 27, 39, 69, 94,
95, 205
pasanavatam, 124
pafupatam, 124
pasupatan, 124
patamilattar, 167
patalneri, 75, 76, 83, 173, 224
Periyalvar, 206
Periyapurinam, 1,7, 9, 16, 22,
197, 206
Periyaperumal, 12
Perumakkotaiyar, 28
peruman, 2, 100, 105, 216
perukiyal, 192
perumpan, 189, 190
peruikayil, 166
peruficanti, 176
Peruntzvapani, 188, 198
peruvarttai, 225
Perarattal, 106
Pillai. 2. 22, 29

78, 83,
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Pinkalantai, 11, 192

piratti, 109

pittar pittan, 76

pittar, 76, 177

pivantaikkantdram, 15, 192,
193

Pollappi}laiyar. 9

porul, 102

pdlum, 118, 158

prabandhas, 113

prajiia, 67

prakre, 47, 83, 87

pramanas, 100

pratyaksa, 91, 93

pranayama, 172

prarabdha, 76, 77

Principle, 37, 68, 69, 95, 100,
116

primordial, 37

profane, 73

pulavi, 50

Purananiru|Puram. 30, 53,
146, 149, 156, 195

Puranilaivalttu, 13

Puranirmai, 15, 16, 192, 193

purusottama, 113

Putpananti, 38

puranan, 22, 64

purdtanan, 123

Puranas, 146, 152, 158, 223

purusa, 74, 126

Pumpavai, 27, 28, 40, 41

pumpavaippattu, 27

Punitavati, 28

pusam, 176

quintessence, 94, 10}

Raja Raja I, (The great) ,9 12

rathabandham, 200

raga, 189, 194

Rama, 53

Réamalinkar, 10

Ravana, 18, 153, 224

Reality, 52, 157

Rgveda, 156

rk, 200

rsis/rsipatnis. 114, 115

Rudra, 66, 67

rudraksa, 174
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ripakam, 197
g¢abda-pramana, 100
Sacred, 156, 157
Sadasiva miurtti, 63
sadja, 196

saguna, 122

Saiva Acaryas, 3
Saiva agamas, 65, 124
Saiva Ellappanavalar, 12
Saiva Siddhanta, 4, 47,
, 117,119, 120
Sakti, 105, 106, 116
sampurana, 195
samhara, 64

samsara, 74

samslesa, 107
sandam, 187
santakkulippu, 195
sangatam, 209
Saiigita Ratnakaram, 11, 197
Sankara, 22, 41, 84, 110, 210,

216

Sarkara Samhita, 151, 152
sankaranta vatam, 124
Sarkarpa Nirakaranam, 124
sannyasa, 194
Sarabhopanisad, 149, 156
sat, 70, 114
satputra-marga, 74
sattiygjatam, 62

sadhakas, 73, 83, 89
sadhukkal, 98

sakkiyam, 125

salokya, 74

samaveda, 101

samipya, 74

Santiparva, 158

sankhya, 126

sdrupya, 74

satari, 15, 19

Sattanar, 208

siyujya, 74, 88, 173
sadava, 191

Sesa/Sesin, 97

sevvali, 15, 194

siddantins, 120

Siddhanta Ratnakaram, 1

siddhas, 83

116,
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siddhi, 83, 208
Slmhamukhasura, 146
simhasangam, 210
givabhoga, 90
Siva-consciousness, 3, 23
divadharma, 102
givaganas, 24
Sivagrayogin, 91
$ivajiidna, 84, 99
%vajnanabodham,
116, 117, 121
Swajnana Siddhiyar 91, 116, 153
Sivakami, 114
dgivaloka, 19
Sivapata Irudayar, 23, 29, 30,
91
Siva Purana, 147
Sivapprakagar, 10, 14
Swappmkaéap peruntirattu, 10,
17

Siva Sakti, 105, 106
$ivatattuva [tattva, 635

~ Sivo’hambhivéna, 83, 98
sikamaram, 15
Soundaryalahari, 6, 120
Song of Solomon, 202
Spinoza, 159

erkantha, 116
Srikaryam ceyvor, 167
srsti, 64

sthala vrksam, 48

sthiti, 64

Subramal}ya, 166
Sudarsana, 147
Sundarar, 4

Surapadma, 146

Sitrya, 149

svara, 196
svarupa-laksana, 158
Svar@ipanandar, 14
Svetdasvataropanisad. 156
syad-vada, 126, 212
Taiitiriya Sashita, 149, 156
Taittiriya Upanisad, 65
takkarakam, 15, 193
Takkayakapparani, 2, 216
takkesi, 15

Tamil Navalar Caritai, 12

4, 89,95,
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tanmatras, 120

tantiram, 63

Tantiyatikal, 210
Tattuvarayar, 14, 22
tattvas/tattuvas, 65, 72, 97, 126
tatastha, 158

tajam, 176

Taraka, 146, 149

taram, 189

tarapantiram, 192

Ten Idylls, 64

Teresa, St., 104

Tevara Arulmurait Tirattu, 119
tevaranayakam, 12

Tevaram Trio, 6, 7, 11, 142
Tevapani, 13
Téevaravardhini, 11,
Thera-vada 126
tiram, 189, 192
tirobhava, 64

T iruccenpaiviruttam, 8

197

tiriputai, 197
Tirukkalir ruppatiyar, 33, 116,
119

Tirukkalumala Mumman tkkovai,
6,

twukka/azl.kappu 4, 16, 17, 33
36, 39, 78, 167, 224

Tirukkomatri antati, 202

Tirukkévaiyar, 4

Tirukkuruntokai, 193

Tirukkural, 165, 204, 207

Tzruksettvrakkovaz 168

Tirumantiram, 4, 70, 165

Tirumangai Alvar, 165, 200

Tirumal, 148

T irumurai, 4, 6-10, 14, 119, 192,
193, 201

Tirumurai kanfa Purdnam,
10. 197

Tivumurukdrruppatai, 48

Tirumilar, 4, 146, 148, 165, 207

Tirunavukkaracar (Appar), 1,
25, 34, 192

Tirunérisai, 193

tiruppatiyam, 4, 11

tiruppattu, 4, 17

Tiruttontar puranam, 4

5, 8-
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Tiruttositartiruvantati, 7, 8
Tiruttontattokai, 1, 7
Tiruvalluvar, 50
Tiruvarunaik kalampakam, 12
Tiruvarulpayan, 119
Tiruvelukirrirukkai, 105, 200
Tiruvisaippa, 4
Tiruvitaivayppatikam, 14
Tiruvarakam, 201
Tiruvirakam, 201
T iruvirukkukkural, 35
TiruvGcekam, 4, 12
Tiruvalavayutaiyar tiruviloiyitar
Puranam, 10 )
Tolkappiyam, 13, 113, 121, 201,
207

tolil, 172
tolilinar, 177
tontu 89, 90, 98, 172
tontar, 177
tontakkulam, 206
Tottirapirani, 42
transcendence, 63, 158
trimuriti, 66, 114
Tripura, 146, 149
Tripurantakamirtti, 151
tuttam, 189
Tyagaraja, 204
ulgceu, 207, 213
Ulbdcecanar, 209
Uma, 105, 106, 152, 153
Umapatidivam, 124
unattira], 119
unattirul, 119, 223
upanayanam, 5, 43
Upanisad 47, 159
uyarjilanam, 89, 223
uyir, 69 -
Uyyavantat&var, 33
vaibhasikas, 212
vairavam, 124
vayajfidanam, 89, 223
Valimatakkumavinpaccal,
201, 202
valimoli, 200
valipatu, 175
vannam, 198
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itai, 198

peru, 198

vanappa, 198

uruttu, 201
varayarai, 194
Varahapurana, 152
Varttamana, 125
vamanam 124
Vasuki, 155
Vedanta, 225
Vedantasiiras, 45
vedic faivism, 30, 69
venturai, 198
velvi 66, 99, 153
véta mutalvan, 65
veta vetantan, 76, 77, 83, 173
vetaneri, 37
vilar, 189
vilakkitu, 176
vinai, 76, 77, 80, 81, 85

iru, 86, 97, 102

muntininra, 71

munnaiya mutal, 71

nal, 80, 85

tiya, 80

pasaval, 71, 223

prarabdha, 76

tol, 71
vinyasa, 194
virimuran, 198
vidlesa, 107
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Tirujiianasambandhar holds a unique
place among the poet-saints of Tamil Nadu.
Through his songs and music, Sambandhar
sought, and succeeded in finding the- unitive
experience binding himself with nature and
God. He loved and worshipped that, unitive
Principle in the name and form of Siva. He is
not a system-builder, nor a philosopher in an
ordinary sense. Yet philosophical and religious
concepts are embedded in his poetry. This
work aims at identifying and bringing to focus
the basic conceptual frame-work of his thought.

Dr. P. S. Somasundaram, who is presently
Professor and Head of the Department of
Tamil, D. G. Vaishnav College, Madras, has
held teaching positions at Madura College,
Madurai and R. K. M. Vivekananda College,
Madras. His book on the History of Tamil
Literature, which was recommended for study
by the University of Madras, has gone through
several editions. He has also edited and
published the Tamil drama, the Manonmaniyam,
with critical exposition and notes. Among his
contributions are a number of articles in the
literary and philosophical journals.
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