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PREFACE

This number of the Bulletin closely follows the principle
mentioned in the previous issue, viz. to devote greater attention
to Tamil Traditions and Tamil Culture and, at the same time,
emphasise the bonds of the traditional cultures of the other regions
of South and South-East Asia.

In view of the larger number of articles from scholars and,
the length of the proceedings of the Seminars, some sections like
“ Institutions, Scholars and Artists’ had to be omitted. As in the
previous issue, the authors were left free to use such diacritical
marks as conformed to the system they followed, in view of the
separate systems of transliteration in languages like, Tamil and
Sanskrit.

The Institute is grateful to all scholars who have contributed
a variety of articles on Culture and Traditions which appear in
this issue. It had to hold over some valuable articles for consi-
derations of space, for publication in the next issue.

The Government of Tamil Nadu and the Government of India
have kindly continued the financing of the Institute and its acti-
vities. The University of Madras under its distinguished Vice-
Chancellor, Padmashri Thiru N. D. Sundaravadivelu, continues to
accommodate the Institute in its building providing it, with the
concomitant amenities and, the full and hearty co-operation, of
all its departments in the activities of the Institute, and also bears
the cost of paper and printing of issues of the Bulletin. The
Institute is grateful for all this valuable help, which has enabled
it to continue to function and carry on its activities.

The Executive Committee has also given valuable assistance
in running this Institute. Due to the increased costs of printing
and paper, a cut in the distribution has become unavoidable.
There has been delay at the printing stage of this Bulletin due
fo severe power cut resulting in its rather late publication.

Madras, Dr. K. K. PILLAY,
18th June 1974. Director.
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ARFLECLES
AESTHETICS IN PRE-LITERATE SOCIETIES

BY
DRr. M. S. GOPALAKRISHNAN, M.A., M.Litt., Ph.D..

Heqd of the Department of Anthropology,
University of Madras.

It is difficult to think of any culture without art or aesthetic
expression. This does not mean that the various kinds of aesthetic
expression are fully developed in every culture. But we find from
this that human beings have developed from time immemorial the
need for expressing certain things as a fundamental characteristic.

Art is part of society and a study of art is indispensable in
a society for, it is one of the important means of achieving social
integration. Without doubt, art belongs to the field of culture and
artistic differences are to be taken as culturally determined diffe-
rences.” Art is universal and we cannot think of a society without
some form of art. In fact art is a necessity. Gutorm Gjessing
agrees with S. F. C. Northrop, “that for a properly nourished man,
art is not a luxury, or an afterthought, or something in which
a blank, empty, traditional ethics tells him he ought to believe
because of goodness, beauty and truth in general; instead it is
a concrete absolute and elementary necessity, as much the daily
bread of his emotional and intellectual, spiritual nature, as suffi-
cient scientifically balanced calories are the daily tread of what
science=indicates the physiological theoretic component of his nature
3 Art exists because man has need for it. Its social func-
We find testimony to the social function of art
feart

_'(0 be.” 1
tion is obvious.
in an interesting way in modern states. According to Lenin,

the people, and the great slogan for the Soviet painters

belongs to ;
from 1932, when the great majority had identified themselves with
Stalinism, Wwas : <The art in the service of the people.””* The

e
1. Gutorm Gjessing: p. 259.

2. Ibid. p. 260.
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artist was expected to aid in the creation of a new social and
political order. Art is always social. The artist is always part of
the society and it should be noted that just as science, art also
forms inter-related systems which are again related to the entire
socio-cultural value system. In fact it is through the society that
a painting or a poem Or any other artistic work gets artistic
recognition and value. Style is socially determined artistic form,
because style is the artistic form, integrated with the socio-cultural
system. The style in art helps to identify the socio-cultural groups.
The style cannot be kept separate from aesthetie feeling because,
in the words of Gutorm Gjessing, ‘‘the commonness in aesthetic

9 8

feeling makes the style create social cohesion ”.

Essentially all art is abstract. To explain more clearly we
can say that pure art has as its object the universal, and there-
fore it is abstract. Any art is to be taken as signifying a selec-
tion and an abstraction, from the real things one is able to
observe. Art and religion are similar to an extent. As in reli-
gion, in art the attempt is to see through the subjective observa-
ble reality, into the unconscious and objective and, in both religion
and art there is to face with an unconscious social and cultural
aspect. Really the social function of art is to be found out in
its socially cohesive force. In rhythm, its effect is made impres-
sionable when sensed both by the eye and the ear. The eye
sees the actual dance while the ear hears the music. In a picture
the effect is only visual. By its strong creative power art be-
comes something essential for religion. We find Hindu art essen-
tially as a means to give life to the philosophical truths and
form of religion. Even among the primitives, art has been viewed
as a product of religion.

Broadly speaking art is of two kinds, that section comprising
the Fine arts such as painting, drama, music, sculpture, etc. and
the other consisting of all other human activities where the doing
of the work gives satisfaction to the person who does it and
the person who holds, sees and enjoys the same. In the 7 latter
category there is an ‘aesthetic’ component. Taking this fac;;or

3. Gutorm Gjessing: 1956, p. 269,
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as the basis, Art can be broadly defined as any activity wherein
both the worker and the viewer get pleasure from it. From this
point of view decorated baskets, painted pots and such other
‘things as these can be said to be artistic. From-® the anthropolo-
gist’s view Art can be said to mean, to quote Hoebel, ‘“‘the overt
expression of impulses in line, form, colour, rhythm and tone as
in drawing, painting. sculpture, dance, music and literature. The
impulses are both emotive and rational but feeling tone predo-
minates over thought”.* This in effect, corresponds to our gene-
ral definition of art. In fact even though man can do without
art, yet he is not? like that. He and his art are inseparable.
This inter-relationship between man and art dates back to very
ancient times. Even the so called primitive man had his own
idea or conception of culture. However, what the primitive man
viewed as art is quite different from what we view as art today.

The history of primitive art cannot be traced to a definite
previous period. The earliest evidence we have got with regard
to primitive art is to be found in the mineral pigments such as
ochre collected by the Neanderthal man. According to Robert
H. Lowie, “the birth of art is set back to the latter part of
the Old Stone Age because, incised tools, ivory carvings and
clever animal paintings date back to about 20,000 years ago. Ac-
tually art is still older.” ®

The term °Primitive Art’ is to be taken to mean the ¢ Art
of the Primitives’ and the term °primitive’ is to be applied to
people of early times who do not come within the present day
European civilisation or the early Oriental or Middle American
Civilisations. There is a general impression that this primitive art
or more clearly the art form of pre-literate people is crude in
workmanship and not fully developed. But this is not a correct
view to accept or follow. What we have to understand is that
the art object of the primitive is something produced with in-
sufficient means of expression. It is something unlike a modern
work of art produced with more accuracy and sophistication.

4. Hoebel: 1958, p. 252.
5. Lowie: 1947, p. 177.
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Hoebel who also defines Primitive Art as the art of the primi-
tive people says, that it would not be fair to describe primitive
art as crude, for ‘some primitive forms of artistic expression are
exceedingly complex.’® Further explaining the primitive art, the
same author goes on to say, ‘““The art of primitive peoples runs
a wide gamut from technical clumsiness to high = skill, from
child-like simplicity to confusing complexity, from naturalism ‘and

- realism to conventionalised abstraction.””

This clearly gives us in
a nutshell what primitive art exactly is. From the point of view
of aesthetic expression an art can be said to be the art of a
' culturally primitive people without the art itself being primitive,
In fact, maturity of understanding and sophistication in doing a
thing can be found in the art of any tribe or society, if only we
first understand what exactly is the culture of that tribe or society
which produces the work of art. For them only, we can qualify
ourselves to be capable to understand and appreciate that work of
art. Referring to Navaho sand paintings, designs made of coloured
Végetable and mineral materials against a background of bugskin
and sand, Beals and Hoijer quote Kluckhohn thus: “ These highly
stylized paintings serve in somewhat the fashion of medieval glass
painting to make visible and concrete, the holy figures and religious
concepts of The People.” ® The distinction which a person is able
. to make in a modern society between a professional artist and
the ordinary worker is not perceivable in a primitive society. In
the modern society the artist and his art are readily distinguishable
whereas in a primitive society the master carpenter and the master
sculptor are often one and the same individual. Further in pri-
mitive society everybody is an artist for the skills are very widely
distributed among the people.

Before proceeding to discuss primitive art in its various aspects,
we have to understand the nature of the art, and here we find '
a number of points that distinguish primitive art from modern
art. When viewing modern art, three characteristics are taken into

6. Hoebel: 1958, p. 254.
7. Ibid. p. 254.
8. Beals and Hoijer: 1955, p. 646.
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consideration to judge the same, viz., the technical skill with which
the work is done, the form and the design with which the work
is executed and the abstract general reasoning behind the work.
As for primitive art it is more descriptive in the sense that it
portrays a certain thing by being representative of it. It is expected
to be understood by the person viewing it. And the persons who
view the art are members of the artist’s own community who have
been brought up in the same mythologicai traditions. World over
among the primitives every group possesses its own aesthetic tradi-
tions. One can understand a work of primitive art provided he
understands what the work was intended to portay, for e.g., the

religious unity of the group or the prestige of a single
individual.

Primitive art is closely associated with craft. In other words
the form of the work to be done, the materials used for it, the
colour, etc. all these things also give a great value to the work
of art. For example when we take decorative art we find that
hard stone gives us better result than ordinary earthenware. We
find Australians good at this, for they work out accurate rounds
they figure out on stone with opossum teeth. The quality of
the stone also has to be taken into consideration. The tools
handled by the artist are also important, for e.g., the Mangbettu
make superior- carvers in Africa because of their one- edged
knives. In spite of his innate intelligence the artist’s capai)ility is
limited by the implements and materials he uses. This shows
that art and craft coexist. Where art thrives we will find that
craft also has developed. When a craftsman has control over
his technical means then he becomes an artist in the sense
that he canimagine well in finishing a work of art w1th his
artistic skill. But without technical capability he remams, merely
an ordinary artist. In West Africa, Melanesia and British Colum-
bia the artist’s genius is found in woodwork, wh1le in Cahforma
it is found in basketry work, and in the case of Pueblo Indlans,
in pottery. A fine example of the artist’s 1magmatlon 1s‘ to be
found in the device adopted by the people of New Guinea for
hanging utensils. Here the device consists of double_hooks which
are shaped like “inverted birds” heads which in turn .inérge in
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the legs of a native who dominates the whole appliance ’.°
Art can never portray reality. To quote Lowie, ‘art is never
naturalistic in the sense of being-an exact copy of reality. The
artist always differs from a photographer in giving values which
nature does not supply, in stressing this or that part of his canvas,
because either he individually or his school considers such emphasis
essential.”’*® This principle applies to every field of art whether
it be drama, painting or sculpture. Art is only representative
in character. We find for example, among the Indians of British
Columbia a beaver is shown merely by putting his tail or his
incisors. Again we find in northern Spain single animals are
painted by the artists of the Old Stone Age almost accurately
but never we find a single picture where the distinct figures are

combined.

One has to judge representative art by finding out and bearing
in mind what the artist intended to make and how far he was
capable to do it. The Greeks made their very best effort to picture
up the live form as it actually appeared in any possible position
but this was achieved by them not then and there, but through syste-
matised and dedicated work over several hundred years. Only
after 500 B.C. the Greeks were able to figure out and carve men
as naturally as possible. People of different times were able to
do certain things to the best of their understanding and capability.
The Chinese were never able to draw correct human figures nor
the European painters of the Middle Ages to bring reality to
what they did. At best they were able to make suggestions
about certain things. Realistic art can never be true to the
fullest extent, the more so when we understand that it assumes
various forms depending upon the various aspects of reality.
When we consider any art we cannot forget the individual artist
and his relationship to art. Even in a case where many people
coilaborate to do a thing, for e.g., a picture in effect, it is the
putting in of the work of so many individuals, who in their
capacity as individuals, have worked for the total result. We

9. Lowie: 1947, p. 181.
10. Lowie: 1947, p. 184.
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have also to note the fact that the artist works in a social and
cultural environment of which he is a member and really the
competence of the artist lies in the awareness of his relationship
to the social and cultural environment. The artist works for the
gain of the society, not for his own, in the sense that he has
often to express something, an idea or emotion that he tries to
convey to others who see his work of art.

We have said earlier that art can never be naturalistic in
the (true sense. Therefore realism has to be understood as a
relative term and when we refer to a particular style as realistic,
what we mean is, that to a possible understandable extent it
pictures something real. A particular form of realism prevalent
in different parts of the world is pictography. This is not
something which we can call art but something related to art
and its main purpose is to put something in evidence or to
convey or communicate something. To quote an example,
*“ Plains Indian men wore or displayed pictures of their deeds on
shirts or robes”.!! A pictograph like this followed an established
custom like the one found in art. The symbolic embroideries on
moccasins showed ideas quite similar to those communicated by
the pictograph. We find in the palace of the king of Dahomey
in West Africa, walls decorated with coloured clay bas-reliefs
which narrated events in his or a predecessor’s reign. Again to
quote the same author Lowie, ‘“Very commonly a ruler had
himself represented symbolically as a powerful animal—as a buffalo,
shark, elephant or fabulous giant bird with a beak so strong and
powerful that it could seize anyone™.’* The pictographs should
not be confused with narrative drawings, in that the pictographs
do not mnecessarily contain spoken words, syllables or sounds,
but may be demonstrated by some similar utterances. For ex-
ample, the Plains Indians represent a house or dwelling by the
pictograph A. This is different from the graphic symbol house
which means one spoken word definitely and no other, The
Saoras in Orissa practise pictography to a very high imaginative

11. Lowie: 1947, p. 188.
12, Lowie; 1947, p. 189,
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Jevel compared to other Indian tribes. These Saora pictures are
called ‘Tttals > and they are made in order to honour the dead
people, to ward off disease, to have more fertility and also to
celebrate certain festivals. Any person who knows how to make
an ‘ittal’ can do it but ome who achieves perfection in this
through dedication is called °Ittalmaran’ or ° picture man’.
The Kuranmaran’ of the tribe who are the regular shamans are
famous in this, which they combine with their profession. Gene-
rally the Saora ‘ittal’ is a house which is exhibited in the form
of a square, circle or rectangle. The Saoras have both kinds
of ‘ittals’—those involving elaborate detail and those which are

characteristically simple and pleasing.

Though it can be presumed that writing originated from
drawing, yet the real phonetic writing had a beginning in about
1000 B. C. when the Phonecians learnt to write from the Egyp-
tians and, from the Phonecians the Greeks borrowed it. What
was developed by the Greeks was followed by the Romans and
so it spread. World over the various systems of writing origi-
nated from the Egyptians, the Babylonians and the Chinese. Going
back to the Bronze Age they mark an epoch in human civili-
sation. They were much more than a means of communication
because they helped acquaintances to converse. ‘° Writing meant
that any fruitful idea instead of having to be ftransmitted by
word of mouth could be conveyed to future ages by a more
precise and safer method and to a far larger circle of people
in both present and future ”.*®

In the development of human culture, writing marks an impor-
tant landmark. The art of writing was very difficult to wunder-
stand. But as it developed, it partically performed the task of
being a magico-religious service. Extensive trade transactions in the
Near East helped writing to spread. In fact writing is one of
the very important inventions which has developed from the early
times to the present day.

13, Lowie: 1947, p. 193,
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Literature forms part of art. Language which is the medium
of literature is used by everybody to communicate with others,
The use of speech for {giving joy to people creates literature.
Primitive literature is full of words used for vocabulary and every
community has its own set of words and phrases. Every commu-
nity or group has its own set phrases also. For example, *in
Crow Prayer the seasons are described as ¢ when the leaves turn
yellow’, “when the cherries are ripe’, and so forth,” ** The
primitive ‘word artist’ has good stock of word power. This he
uses with originality. For the sake of literary effect certain words
and phrases are repeated and this is a device adopted in many
primitive communities. The repeating of lines as they are or with
certain changes called parallelism is to be found in Navaho and
Eskimo poetry. This repetition provides a built up structure and
also results is rhythmic effect. Changing phrase without the change
of thought is adopted by the Hawaii people. °Linger not, delay
not your going’ is a typical example. The different literary types
such as sonnets, odes, lyrics, essays, etc., are also to be found
in the literature of old world people. In Africa, an orator puts
forth his case with enough number of adages. We find riddles
in Australia and these occur also in Polynesian romances. We find
a number of political stories in the literature of Europe and
Asiatic tribes.

We find among the people of South Africa many of the
literary types prevalent such as songs extolling the qualities of the
king, poems, dirges, riddles and proverbs and also many plays
and religious songs. Many varieties of folk tales are also to be
‘found, for e.g., the Eskimo songs of travel and war. Dramatic
element is also not lost sight of among the tribals and we find
that scenery is given much importance by the Tongans. One fact
we have to note is that literature is associated or linked up with
“culture. We find many poems eulogising the king, praising the
.chief of the tribe, singing the qualitiecs of a patron, etc, In
-effect we find that literature was influenced by the social life of
“the time and also by political and other comsiderations. Profes-

14. Ibid. p. 194, | 2
B-2 2
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sional people in these lines came into existence and the whole

thing became complex.

In the field of drama the general opinion is that drama is
based on religious aspects. But the distinction between religious
forms and other material forms is not clear. We find that opera
is the oldest form of Crama consisting in its simplest form of a
single player who portrays different roles or actions on the spot
out of his imagination. A noticeable feature is that the group of
people who witness the performance, joins with the solo performer
in repeating the vocal ufterances. A good example of this type
is to be found among the African Pygmies. The story is gene-
rally about love and hunting. In the culture of food-gatherers we
find regular dramatic performances wherein the content of the

~ drama is generally animals fighting with one another or the hunting
of animals by human beings. A typical example of this is the
Kangaroo play performed by the South Aranta of Australia.
Another type of drama found widely among all food gathering
people is, that based on the expression of sounds and this is
mainly religious in its content. Conceiving god as a spirit unseen,
the earliest food gatherers made god ‘heard’ only and did not
make him appear on the stage. God was heard by producing
sound similar to that of thunder. In fact the early instruments
of the primitives such as the bull-roarers small, flat, conical slabs
of wood, bone or stone which produced songs through vibrations
on a string, imitated the voice of god and other ancestors and
different kinds of spirit. The notable instruments are the wooden
trumpet of the African Pygmies and the Pot instrument of the
Ituri Pygmies. Any instrument which can produce rhythmic sou,;nd
is used by the primitives.

The mask plays an important part in primitive drama and we
find entire disguise of the body with feather, twigs, bark strips,
animal skulls, etc., at later stages. The mask is believed to con-
tain some special power and is produced by people in secret
places and the people who do it are specially initiated for tlus
purpose.
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The primitive people enacted dramas for various purposes,
for entertainment, for emphasising certain rcligious rituals, and
also for certain magical purposes. The play always emphasiced a
purpose whether it be initiation of boys and girls in tribal lore
or to bring success in hunting expeditions or increase the fertility
of game animals. Of particular relevance to note is the spirit
dramas enacted by the Eskimo shamans to get rid of evil spirits.
Drama is made much use of also by the primitive agriculturists
for various purposes connected with agriculture.

Closely related to drama but quite varied from other pictorial
and decorative art forms, is music. ‘Music is not only a universal
human achievement, but one which man does not share with any
In establishing the social and individual standard of
what is welcome and approved in any society music has a great
deal to do in the sense that it exhibits in clear terms the effect
of cultural traditions. Even though, to the person brought up in
European tradition the music of pre-literate people may seem to
be something ununderstandable and meaningless with a mere jumble
of words, really it is not so. No doubt rhythm has predominance
in primitive music with a number of percussion instruments and

animal.” *°®

there is no harmony also. But we find well laid-down patterns
in the music of the primitive people. The primitive people also
have well established principles for the phrasing of the songs and
for the demarcation of clear and established intervals. Further
we find that certain patterns and musical intervals exist in common
for many tribes.

Primitive people compose songs for various reasons. Mothers
compose for the pleasure of their children; young for the pleasure
of their sweethearts while wandering in their areas at night;
many learned for sacred purposes such as to invoke supernatural
powers. Songs are composed on ceremonial occasions also. Fur-
ther sonmgs are sung when a party starts for war or returns after
the successful completion of the war. We have also funeral songs.
A feature of importance in the music of the primitives is the abun=

15. Lowie: 1947, p, 203.
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dance of different kinds of instruments such as the idiophones,
aerophones, membranophones and chordophones. These different
instruments differ from one another depending upon their vibrations.
Even before 2000 B.C. the Egyptions developed the bow-harp and
later they developed another instrument called the lyre which is
made using both skin and strings. The natives of Australia and
New Guinea produced a deafening sound by whirling an instrument
called bull-roarer to imitate the voice of spirits. This was done
when boys were raised to the status of adults. We find a similar
custom among the African and South American tnbes. The tam-
bourine is held by the Siberians as a venerable instrument. In
Aztec dances and ceremonies, they used an instrument called tomtom.
When considering the variety and richness of instruments among the
primitives we find the Negroes excel all others and it is said that
kings of Uganda and other countries had big orchestral groups.

The primitives hold dance as an overt expression and exercise
in delight. The primitive dance is an exhibition of delicate grace
and at the same time of physical energy. When both men and
women participate for social and religious purposes dance assumes
much importance. The style of dance differs from tribe to tribe
and can be viewed from various angles religious, aesthetic, recrea-
tional, etc. Among the Africans we find solo dances by the king
before his subjects. In Northern Siberia, men and women dance to-
gether with arms clasped with one another in a circle without defi-
nite pattern or principle. This dance continues to the point of
exhaustion. Australians regard dance as a social amusement and
their dances are mainly operas and ballets. Dancing is the im-
portant entertainment for the Shilluk and he practises daily in
the evening to become an adept in it. Men and women dance
together before an audience.

A point of importance to note while considering art in any
society, whether modern or pre-literate, is the conventions and
symbols adopted by the artist to communicate his own ideas and
emotions. When a thing is represented by symbols or signs then
it is called symbolism. A symbol represents something and  is
closely identified with the symbolised object. Symbols are gene-
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rally overt; they must be seen, heard, felt or smelt. They make
abstractions into delimited objects. Words are vocal symbols.
Symbolism is different from natural representation; and stylisation
and conventionalisation are intermediate forms. In conventionali-
sed art, the process of selection and elimination of detail extends
to such an extent that even though the representation possesses
an appreciable similarity to the original object it becomes more
symbolic than real. Meaningless geometric decorative design is
not much in existence among the primitive people. Their art
shows their concern for symbolism. The meanings of the symbols,
however, are standardised according to the person and the culture.

According to an early study by Kroeber among the Arapaho,
the bead work patterns had symbolic values. To quote Hoebel,
“ Certain patterns had multiple symbolic values however variously
interpreted in accordance with their context and the intent of the
bead worker. The simple diamond, listed as a star symbol, can
also stand for a hand, an eye, a lake, a person, life, a buffalo
.wallow, or the interior of a tipi. The personal factor loomed so
large in symbolism that conscientious Indians refuse to interpret
ornamentation on another person’s article on the ground that they
do not know the artist’s intent ”.'°

Modern writers on history and critics of art have not found
anything appreciable or valuable in the art of the pre-literate
people and for them primitive art is only an outward manifes-
tation of primitive man’s daily life. There is nothing like art
for art’s sake in primitive culture.. Every act of the primitive
man is for his day to day living and in this sense, art is to
‘be regarded as utilitarian. It is also more certain from the point
of view of magic and religion. However, as we have remark-
-ed earlier, primitive art is not really something crude and un-
appreciable. Modern mind {is not able to accept and understand
primitive art because there are many reasons for this. The fore-
most is that primitive art deals with something based on abstract
general reasoning; we can even say that it deals with supernatu-

16. Hoebel : 1949, pp. 270-271. < 5 Tad s
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ral things. A second reason which in fact goes with the first is,
the abundance of non-naturalistic representation in primitive art.
The modern art critic views the art of the pre-literate community
with a certain amount of superiority which prejudices his vision
for a proper appreciation of the primitive art.

The view that primitive art is based more on magic and religion
than anything else has been disputed by many anthropologists. Ruth
Benedict is of the view that there is ample evidence to show that
the primitives have some form of difference between art and religion.
She says that in South West America among the Pueblos art
products connected with rituals are quite different compared to
their textiles and pottery. The purpose of primitve art is both
secular as well as religious. There is utility as well as artistic

excellence in primitive art.

To conclude with E. R. Leach: “Everywhere there is some
intimate relationship between ethics and aesthetics and, since ethical
systems vary from one society to another, so aesthetic systems mus
vary too. The aesthetic values of any primitive work of art are
only to be understood in the light of a knowledge of what is
thought to be right or wrong or socially desirable by the artist

concerned and the patrons who employed him*’. '”
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ALL ABOUT YOGA

Kaviyogi Maharshi SHUDDHANANDA BHARATHI

I. LIGHTS ON MASTERS
This is Yoga.

This is the Yoga pure and true

Sans I or he or she or you

It is to see in the Cosmic whole

All in the self and self in all.

The Yogin is a fount of bliss

Upon the dizzy height of His.

His touch opens receptive souls

To life divine and psychic thrills

His flaming dreams take forms of light

His gentle smile kindles abright

The hope of a happy golden dawn,

The joy of life in New Eden,

He does not live for fame and name.

His songs breathe out a new perfume.
. To transform earth-life is his theme

His home is heart and his name Aum!

Among Modern Yogins.

“Be a yogin! The yogin is more than a man of askesis
(tapaswin), more than the man of Knowledge. Live and
act as a Yogin in Divine consciousness’.

This is the clarion call of Sri Krishna to humanity through
the medium of the heroic Arjuna.

Sri Aurobindo

Sri Aurobindo the modern Superman rediscovered the virtue
of yoga as the dynamic force of the living harmony of existence.
He declared : “ Live in yoga with the Divine, a life divine.” He

maintained with Sri Krishna that the entire range of existence is'
" B-3 : ;
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Yoga and Yoga is skill in work; it is the love dedicated to the
Heart’s beloved; it is the light of Knowledge which enables us
to live in conscious communion with the Divine. “Yogi is myself
Yogi tu atmaiva,” says Sri Krishna.

Ramana Maharshi

Ramana Maharshi who lived in Sahaja Samadhi all his life
had one significant message for humanity ““Live conscious of the
Supernal ‘I’ speaking in the heart “I am I am here; to establish
oneself in the I—heart is yoga, yoga of love or light”.

I had the unique delight of spending thirty years in Yogic
silence, steeped in Mahaturya Samadhi at the feet of these two
great Yogins of our days. I have recorded my intuitions in the
Yoga for All, Secrets of Yoga, Gospel of Perfect Life, - Pilgrim
Soul and Bharata Shakti which these two spiritual titans appre-
ciated and blessed.

Mahatma Gandhiji

I was in close contact with Mahatma Gandhi, the ideal Karma-
yogin, who dedicated his life to Truth and Ahimsa and won our
freedom fight by his moral-force. He once told me the essence
 of the Ramayana and the Gita in one memorable dictum-Bolo
Ram Karo Kam. Say Ram and do work.

Sai Baba of Shirdi

Sai Baba of Shirdi when I saw with Lokamanya Tilak after
attending the Lucknow Congress in 1916 declared * Allah Malik-
Chuproho-Allah achcha Karega™. The Almighty God is our Lord,
our Master; His will is done. He will do good. Let the ego-
you, keep quiet and silent consecrating everything to His will.”
This is Yoga, complete surrender to the Divine Will. I lived at
his feet for five months and learnt the supreme secret of Sur-
render to the Divine. Once he touched my heart and said: “He
is Here - Be aware of Him with every heart beat, That is Yoga,

A Psychic Science

Maharshi Parnananda taught me the GIta and Patanjali’s
‘Raja Yoga and steeped me in meditation. He taught me Asans,
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Japam and meditation in the heart centre. It

Pranayama mantra,
who was my real Guru

was a mystic Himalayan Sage-Jiana Siddha-
in initiating me in the Yoga of the Vedic Rishis.

Yoga is a psychic science, a dynamic life in communion with

the Divine that is the heart and soul in us. It is to live in touch,

union, contact and psychic communion with the inner Divine to
begin with and, progressively, it is to atfain atonement with the
Self-Divine. It is consummation of the human in the Divine. It
is neither ascetic bareness nor pragmatic denial. It is not other-
worldly escapism ; nor life-extinction. I live in wealth and royal
luxury ” said Janaka ‘“‘but my mind is not attached to them .
Jnana Siddha taught me how to live and move in the world like
sun and moon, spontaneously doing our duty in detached peace.

Sama Yoga

Epictetus affirmed “All philosophy lies in two words sustain
and abstain. We must abstain from the restless mind and lower
nature and sustain life in tune with the Self-Bliss that is our
truth. Jnana Siddha taught me all systems of yoga but maintained
that they are limbs of the Sama yoga that enables one to liv
conscious of the unique ONE - the One that thinks in the brai :
feels in the heart, sees through the eyes, hears in the ear -
acts through the motor and sensory nerves; The Divine silfal%d
us lives in a fort of five encirclements—gross body, vital-ne; .
body (Virya sharira), subtle mental body (sﬁkst:ma- S e_f:V‘)us
gnos.tic body (Vijnana) and bliss body (anandamaya Kanram)’
Hfa .1s Truth consciousness-bliss. So to realise the ycént OISham).
D1v1ne‘:, one has to transcend and surpass theée encirc o
prescribed sadhanas-Hatha yoga for the physical bod
“for the vital body, meditation for the menta] bod -
for the supramental plane and self-aware delight in tl);’ i 314
and maha-Samadhi or Sahaja Samadhi in the 1 = Bhss. plase
sat. The Atma is Sat+ Chit Consciousness;Trft;ne S and
seven planes—Physical, vital, mental, supramenta] .b .Beyond thé,se
nc.:ss and Truth, I probed into the inner : _llSS, e
discovered the higher planes of purity, Peac P realms  and
- The Supreme Light that enlightens , 2 oen and Aumkaf- '
7 L tens all these :

. : Haese planes flashes  from

lements by
Pranayama
self-enquiry
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" the Sahasrara above when the inner communion is intact. A
- powerfnl Guru switches the current of Grace-Light which lights

all planes.

- Mila Yogin

This is the process of the Mila yogi who gave us the unique
book of Yoga—The Tirumandiram which I have elaborated in Tamil
and English. The Mila Yogin says: “One can’t discern God
even after many many years of Yoga. One must open inner com-
munion and inner vision. Then he can find out the intrinsic peace
which receives and reflects the Light Divine.” The Upanishad says:
« Control of the senses and stilling of the mind is called Yoga.”
But mano-nash or annihilating the mind alone will not do. Body,
vital and the mind are lower planes. Sat-chit Ananda are higher
planes. Vijiana or the super mind is the link plane. How to
transcend all these planes? Jfana Siddha said: “ They are the
seven planes of our beings. Hatha yoga, Raja yoga, Karma yoga,
Bhakthi yoga, Jiana yoga, Mantra yoga and Tantra yoga are the
seven yogas that can conquer these planes. But these yogas are
not separate and elusive. They are like body, nerve, brain, brawn,
heart and soul of one Yoga-Sama yoga. Equal-vision is yoga-
¢ Samatvam yoga uchyate’, says the Gita. “Go ensemble—be equal
minded-be equal-visioned in the heart,” commands the ancient Veda.
Lord Mahavira organised a Samava-Saranam, and seated around
him savants, sages and devotees even animals and made them self-
conscious. Know the one and you will be aware of the All—This

is the yoga that can unite all in soul’s harmony.

Jiiana Siddha

A word about the JAana Siddha is relevant here for it was
he that mapped out my existence and guided me impersonally
from within. Such an inner guidance comes to Vidhya Kala, or
self-knowers according to Siddhanta. I was with him in my last
birth doing tapasya on the banks of the Ganges at Varanasi.
He taught me the secrets of yoga and died requesting me to
record them for the good of humanity. A sudden flood swept
off my body and this birth came for recording in yogic silence,
inner intuitions. The same Jfana Siddha came early in my boy-
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hood to awaken me and activise my self-consciousness. It happe-
ned like this:

My soul was not satisfied with books and teachers. The
class room was a prison to me. I often spent my hours in
composing poems on God. I lisped in numbers with the inner
Divine. My teacher one day snatched away my poems, took to
task my craze for poetry and frapped me with his cane. I ran and
ran like Thompson’s Hound until I reached a mango grove, a mile
off. I sat in contemplation on a bridge and saw my care-worn
face reflected in the lake below. The Hamletan pessimism of fo
be or not to be” possessed me. I stood up and was about to
jump into the lake when a strong hand dragged me into the
grove. My mouth would not open before that awful personality
_so tall, strong, luminous and lovely. I sobbed muttering “ Why
should I live in this miserable world. Home and school disgust
me”. “My child”, he said, “you are mine. You have a mis-
sion. I will give you force to fulfil it. Be quiet and self-
composed. Here is your secret”. I felt a new peace and joy-
thrill as he passed his magnet-like fingers across my spinals and
often patted my chest saying “Jago Jago, uto, uto - Wake up
wake up and stand up. He spoke Hindi and fortunately I knew
Hindi fairly well. He initiated me in inner pranayam, in Jaya-
san, in Prana mudra, in deep meditation, in introspection and at
last in mano-nash and sahaja Samadhi. He trained me for SiX
months. He impressed me so deeply that I could not forget
him all my life. He gave me twelve instructions and promised
- to guide me from within. He chalked out my pilgrim life which
went from Saint to Saint until I settled in inner Silence. I once
met him near Kédarinath. He led me to the Agasthya Guha
five miles off and there I was able to finish the Sadhana Kandam
of my life work Bharata Shakti. He gave me for food, the green
lichen covering mountain rocks and taught me how to control
hunger, thirst and sleep and remain conscious of the Self-Divine,
Even today I get his guidance within and his sunlike smile
shows me light. His teachings have touched my heart and in-
fluenced my life. I shall give a few of his teachings here for
they form the bases of traditional yoga.
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. TWELVE TEACHINGS
i Keep ‘the body and nerves strong and fit by‘ easy Asans
3 and inner cleaning. |

2. Do inner Pranayam and Sabda pranayam after doing

rhythmlc breathin g

3. Take pure food, pure boiled water. Prefer fruits, nuts
and leaves more than cooked stuffs. Earn your livelihood and
never beg or depend on others. Gain need and shun greed.

4. Observe silence and solitude. Then the soul will speak
to you. If needed, speak to the point and keep to yourself
away from crowds.

5. Read and contemplate on inspired works. Cultivate
thought force. Write down intuifions and pass them on to man-
kind. Your book must come frorn inner look.  Bharata Shakti
is your life work.

6. Seek the company of great sages like Sai Ram, Ramana
and Aurobindo but be yourself. Rise above personalities to the
impersonal Self that is in your heart. Be God-centric always.

7. Read but think more and write more. Let intuitions
flow through your pen. Be silent and alone when you write.

8. Think in terms of one God, one better world and one
transformed humanity and not in terms of names, forms, images
and personalities. Off with petty-minded casteism, religionism, and
separate egoism. Religion divides; Yoga unites. Live in Yoga with
the Inner One. -

9. Fight against hostile forces by prayer and silent medi-
tation and Japam. The Divine will shall prevail and you will find
guidance in inner peace and equipoise.

10. Do not waste time in listening to demented bagatells
of unripe minds and half-baked effusions. Prefer silent self-com-
munion before realised Sages, more than wordy discussions of book-
worms. Avoid Mr. Ego and Madame Vanity.
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11. Observe the routine of Five Asans, Inner pranayam, sun
bath, water bath, pure food, pure water, meditation at dawn and
dusk and midnight, mantra Japam, holy study and writing, dedi-
cated work (writing for you). Cultivate God-love; go deep into
the heart for union with Divine. Develop cosmic-consciousness and
Cosmic energy (Kundalini). Regard women as ¢ Mother Shakti” like
Ramakrishna. Serve Saints and Sages. To write their life and
teachings is a Sadhana for you.

12. Call on me, ¢ Aum Jaya Aum. Shuddha Shakti Aum”
in all difficulties. Do continuously with every breath, your Japam

Shuddha Shakti Aum Sivam. You will see and feel my Guidance
from within.

Be Alive to the Eternal - I

Yes, the Siddha kept his word. His Grace opened my heart
like the tays of the rising sun which opens lotus buds to exude honey
and spread aroma.  Be happy like a moon-kissed lily and sun-kissed

- lotus and a Grace-kissed soul’. Yoga is to feel in the soul the embrac-
ing unity of God ”, He used to say. One day He led me to the
grave yard and said : ““ This is the end of man, the body. His bones
are scattered here. Where is the soul? Be dead to the flesh and
alive to the self.”” Read “ Experiences of a Pilgrim Soul ** for
more details and now I turn to the traditional Yoga got from
the Védas, Upanishads, Gita, Patanjali and modern Sages who
preserved the traditions. Many Yogins have disappeared into the

limbo of oblivion. I have seen more than hundred Yogins and
read about thirty Yogins. St. Francis, who perspired the blood
of Crucifixion, St. Theresa the seraphic virgin, Attar Hafis, Byozid
and Jalaludin Rumi, all sufi Saints; Buddha, Milarépa, Bodi-
dhamma, Leo-t-se the Chinese sage, Kabir, Mira, Tulsidas, Surdas,

Tukaram, Ramadas, Chaitanya, Vallaba, Ramanuja, Madva, Shan=-
kara, Patanjali, Nammalvar, Andal, Appar, Jnanasambandar, Sunda-
rar, Manikka Vachakar, Tirumtlar, Tayumanar, Pattinattar, Rama=
lingam, Ramakrishna, Vivekananda, Dayananda, Sri Aurobindo,

- Ramana Maharshi, Sai Ram, Siddharuda, Meherbaba, Sivananda —
these are some of the prominent personalities that stand foremost
in the galaxy of graceful saints and yogins. I am making a syn-

thesis of their geachings and Sadhanas in the following pages.
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: I TATVAS

There are two distinct parts in our being: the one is Matter
otherwise called Nature, Prakriti, Field or Kshétra. The other is
the Spirit or the pure Soul. Matter is of twenty-four Tatvas or
primary substances, that go to form the mechanism of the body—
gross and subtle.

They are as follows:

Five elements: ether, air, fire, water, earth.
Five rudiments: Sound, touch, form, taste, smell.
Five organé of feeling: body, tongue, eye, nose, ear.

Five organs of act: hands, feet, mouth, bowels, pudenda.

A R

Four inner instruments: Mind, intellect, chitta, egotism.

These twenty-four tatvas are Nature—primary substances (tatvam)
that constitute the gross and the subtle human body. This is
Prakrit or Nature body. Imagine a lingam. It has two triangles
the lower triangle contains all these 24 tatvas and they begin with
the gross body of elements and senses and go up subtler and
subtler to unite with the widening upper triangle. It is the realm
of the Spirit. It consists of the seven Vidhya Tatvas or condi-
tional elements. Time (Kala), destiny (Niyati), power (Kala)
limited knowledge (Vidhya), desire (Raga) and Purusha (the Indivi-
dual) and Maya the deluding and multiplying force. These seven
form the mixed primary elements (Shuddha—Shuddha tatvas).

Upon this wide triangle is installed Siva Tatvas. They are the
five principles of divinity in man—the pure Gnosis (Shudda Vidhya),
Supremacy (Iswaram), the balance of the forces of knowledge and
action (Sadakyam), Shakti the cosmic Energy and Shivam the Bliss
‘Bternal. The lingam set upon the Vidhya tatvas looks like the
rising sun. St. Manikka Vachakar points these tatvas in the Siva
lingam in his swan songs before he vanished into the bursting
‘splendour of divine effulgence declaring. * This is the meaning of
the werd of God—Tiruvachakam. “O Light, Thou has lit my
being and consumed me so that my thought is Thine, my eyes
see Thee alone, my tongue sings only Thy glory, and my heart
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feels Thy Presence everywhere. To-day, Thou has risen in my heart
like a Sun (G@TEODaTEEMaT QMHTHY BH - GTTSS T WUEITD
epTulGm Gumrer my) to dispel my ignorance. My ego form has been
effaced becoming subtler and subtler and I have become one with
Thee. O Unique One in the multiplicity of beings, immutable
Transcendance, Thee alone I behold as the All everywhere in and
out. Hail eternal bliss.” '

This is the Sadhana and Siddhi, the practice and perfection
of Yoga—to merge Jiva, the Soul in Siva or the Divine in the
human. The Gita speaks of these three principles as Prakrit,
Purusha and Purushothama. Saiva Siddhanta and Tirumandiram
clearly bring out the way in which Jiva melts into the Light of
Siva by fervent prayer and absolute surrender. St. Appar says:
“He can be comprehended only by the inner eye of Grace opened
in the fervent devotee!” The whole world is the temple of God.
All souls form His body, desireless Service is worship, the joy of
seeing all happy is mukti or spiritual freedom.

Aalayam lokam akhilam
Rupam Sarvaatma sankulam
Nishkama Seva satpija
Mukti Sarvatma mangalam.”

Purity, Unity, and Divinity are the three aims of all Yoga Sadha-
nas. Hatha Yoga and Raja Yoga vouchsafe purity, Karma and
Bhakti Yogas unity, Jiana and Tantra Yogas accord divinity to
human existence. Any religion or yoga worth its name must
accord purity, unity and divinity. A copper vessel needs scrubbing
before it shines in its natural colour. Even so the mind must

be purified, the body too, before the being is prepared for medi-
tation.

III. SADHANAS OF PURITY AND ENERGY

Behold a watch. It tick-ticks a message for you. It declares,
“I am not the hands, not the wheels and the hair-spring. I
march and show time on the dial only with the force granted
to me by some one who turns the key. That force is the Cos-

mic energy awakened in man and woman by turning the mind
" B-4
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with Abyasa and Vairaghya, in discipline and dispassion. The watch
itself suggests a discipline—Watch has five letters and they say
(W), watch your Word; (A) watch your Action. (T) watch your
‘Thought, (C) watch your Character (H) watch your Heart. Inner
watching is otherwise called introspection. Siddhanta prescribes
four sadhanas: Charya (good conduct), Kriya (act of worshipping
god), Yoga (psychic unity) and JAdna (Knowledge or awareness
of Siva in ‘the Jiva). The Jiva-Siva atonement is experienced
when the Jiva is free from the bonds of ego, illusion and karma.
This is represented by chinmudra in which the thumb representing
Siva touches the forefinger representing Jiva. Jiva surrenders to
Siva. The three other fingers represent freedom from the bond-
ages of ego, illusion and Karma.

IV. VEDANTA VICHARA

Vadanta prescribes four sadhanas for attaining purity, peace,
bliss and liberation :

(1) Discrimination between the Real and the unreal. (Nitya-
nitya Viveka Vicharanam).
(2) Avertion to the desire of enjoying fruits of deeds here
and there. (Tha amutra phala bhoga viragam).
(3) Yearning and aspiration for freedom.
(4) Cultivation of Six fundamental virtues:
(a) Sama - Steady mind, mental® control
(b) Dama - Sense-control
(¢) Uparati - Withdrawal from attachments
(d) Titiksha - Forbearance, endurance
(e) Shraddha - Deep faith and sincerity

(f) Samadana: Inner tranquility

The Vedantin takes to Vicharamarga and launches the enquiry or
self-quest of Who am I, and traces the source of Thought.
Sankara to Ramana, all Vedantins have advocated strongly the
Vicharamarga for the realisation of the Self that one is. ‘“ Naham
= I am not the body. Koham: then who am I? Sokam I am
He, the pure Atman in the heart », This is the formula of
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Self enquiry. The whys and wherefores of the world and the
riddles of existence are quickly solved by Self enquiry. :

The mind is nullified in the process and the yogi attains the
Brahman that he is. Ramana says: “He is the supreme yogi
who has attained made nil the mind, Nashta-manas-utkrishta yogin.”>
St. Vidhyaranya lights fifteen lamps to give us the light of self-
effulgence. He throws lights on Tatvas or fundamentals, five
elements, five psychic planes (Pancha Koshas), on duality, intros-
pection, inner stability on the witnessing soul (kitasta), on Dhyana,
on the World-play (Nataka Dipam), on Divine Bliss, Self-bliss,
absolute monism, Vidyanandam (spiritual lore), on sensual pleasure
and at last on intrinsic integral bliss. * Off with the thoughts
of the non-self; meditate upon the Central Self which is Bliss,
your reality. That alone will accord you liberation from cares
and anxieties of mundaneness—Anatma chintanam, tyaktva, chintaya’.

Atmanam anandam

But there are so many inner elements around the Atman.
You cannot eat the coconut as is falls from the tree: You
have to peel out the outer coverings, the fibres, break the hard
shell and reach the white kernel and the sweet water. The body,
the nerves, the senses, the mind and the psyche are there sur-
rounding the self. There are graded systems of yoga that can
gradually liberate man from the thick human labyrinth encircling
the Blissful Self. The Self is the Man within the man—Man
the unknown. He is surrounded by five encirclements :—

(1) The gross body of flesh and bone (Annamaya Kosha)
(2) the Vital body of life and nerves (Pranamaya Kosha), (3)
the mental sensorium (manomaya Kosha), (4) the gnostic body
(Vijianamaya Kosha), (5) the bliss plane of existence (anandamaya
Kosha). These are the planes of consciousness in which the
Self is involved.

The third part of the Taitriya Upanishad, the Brigu Valli
analyses these five planes and builds up the ladder of self trans-
cendence. Yoga gives us the means to reach the end which is
Self-bliss. The Upanishad says. ‘ Yoga is the science of keeping
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the mind and senses calm and firm - Sthiram indrya dharanam.
But the senses and the mind are encased in a body of nerves
and muscles. If the body is sick, the mind also fegls uneasy.
'Many sages suffer and suffer from ill-health and die of diseases
like T. B., asthma, cancer, fever, piles and even sex diseases
prematurely. The sex energy, the vital fluid must be emmagazi-
ned and sublimated into ojas (magnetic aura) by intense sadhanas.
Hatha yoga is Yoga for Health and vigour. We will review it
now:

V. YOGA FOR HEALTH

The human body is a wonderful net-work of protoplasmic
cells and a combination of many elements. It is marvellously
built of bones, muscles, tendons, skin, hair glands, endocrines,
alimentary canal, blood vessels, heart, brain, nerves, lymphatics,
‘ganglions, hormones etc. They are maintained by the five elements,
by balancing, metabolism and katabolism. Balanced diet, sun-bath,
water-bath, rhythmic breathing, herbal massage, spinal bath, internal
cleaning, asans, mudras, pranayamas are the ground principles of
Yoga for Health. A weakling cannot attain the Self. A strong
body is necessary to contain a strong soul. Hatha, yoga develops
a virile and shining body free from diseases. It prevents the
intoads of age and senility and keeps man young and agile until
the inevitable destiny rings down the curtain. It is a physical—
vital yoga done through the exercise of the voluntary and the
involuntary nerves, glands and endocrines, through rhymic breath-
ing etc. All graded sadhanas of Hatha Yoga iare described in
the Yoga For All. We give here the names of exercises that
stimulate harmones from the endocrines which are the chemical
messengers of the body :

(1) Massage the muscles vigorously.

(2) Stimulate the nerves and glands by turning the neck
tight and left, by swinging arms clock-wise and counter clock-wise,
by first rolling, hip bending by doing Udyan and Nouli. Repeat
mentally Aum, Aum while doing all exercises.

(3) Practice patiently these important poses under an expert:
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A. Poses for meditation: (1) Siddhasan, (2) Padmasan, (3)
Swastikasan, (4) Simhasan, (5) Gomukasan, (6).Sukasan.

B. Complex asans to stimulate harmones: (1) Baddha Padma-
san (Lotus lock), (2) Bhujangasan (snake pose),  (3) Salabasan
(Locust pose), (4) Dhanurasan (bow pose), (5) Peacock pose,
(6) Triangular pose (Trikonasan), (7) Spine twist (Ardha Mats-
yéndra Asan, (8) Tankar Asan, (9) Prana mudhra, (10) Prana
dharan, (11) Siramudra (Ardha Sirasasan), (12) Navasan, (13)
Jolasan, (14) Kantasan (neck or thyroid pose or Sarvaigasan, (15)

Matsyasan (fish pose), Jayasan (Sex-energy, sublimation pose);, (16)
Shanti Asan (Relaxation of nerves).

Mere words and pictures will not do. You must learn them from
a Master.

C. Pranayam - breathing through nostrils.

(1) Kapala bhati, (2) Prana mudra, (3) Pranayam (Inhaling
2 Aums, breath control 8, exhaling 4 Aums), (4) Breathing exercise
for lungs and diaphragm, (5) Inner Pranayam, (6) Nadha Sadhan-
continuous Aum symphony, (7) Inner breathing in Santi Asan-
Concentration on the root of breath, (8) Chara pranayam (Breathing
and walking), (9) Surya Namaskaram (Sun-bath), (10) Massage
of the muscles with Vegetable oil, herbs, milk boiled with pepper
powder or poppy. The bilva fruit is very good for the body. It
must be burnt and rubbed all over the body. You must wait for
half an hour and then take bath. Powder of cassia leaves (Avarai)
soap nut, and powder of bengal gram or clay can be smeared on
the body before bathing. After bath expose the body for five
minutes before the sun or in the air and then wear dried clothes.
This will prevent cold; (11) Tub-bath and swimming in water
stimulate blood circulation and invigorate nerves, reduce excessive
heat and promote digestion. Water cures diseases and keeps the
body cool.

Yogic Diet

Food must be good and simple, rich in vitamins. It must
contain vitamin A, B, C, D, E.. Calcium, Sodium, Potassium,
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magnesium, iron, iodine, chlorine, phosphorus, sulphur, and mange-
nese are the chemicals found in human food. The human body
is a subtle laboratory of Nature. Every moment chemical compo-
sition and decomposition are going on. Water, acids, ammonia
and various salts are produced in it. The nitrogenous proteins,
cabohydrates, fats etc. are the organic compounds of the body.
The gastric juice contains hydrochloric acid, blood chlorate, bones
calcium, urine and ammonia. Food is important as much as air
and water, to keep the laboratory sound. I shall mention here
things of nutritive vitamin value :

These can be taken raw: Plaintains, mangoes, apples, oranges,
Jack, pomegranates, grapes, wood-apples, figs, guava, lemons,
melons; apricots, dates, cucumber, tender bindi, tender snake gourd,
tomatoes, cabbages, cauliflower, gobi, coriander, ginger, omions,
soaked bengal gram and green dhal, groundnuts, almonds, walnuts,
cashewnuts, peas, pistas, coconut, milk, curd, butter-milk, honey
etc. Fine food combinations can be made from these edibles.

For instance adapt this food-nector !

Squeeze orange juice, mix slices of plaintains, mangoes, jack,
dpple—add honey and cashew or groundnuts. You can add milk too.
This is an excellent fruit diet which I have tried for 50 years.
You can drink coconut-water and lemon drops or butter milk.
¢ Fine salads can be prepared with cucumber, pumpkin, tomato,
carrot, cauliflower, palatable greens, onions, coriander, tulsi leaves,
ginger, pepper salt, lemon juice, coriander-leaves and butter milk.

Edibles that are hard for the teeth can be cooked. Rice,
wheat, Ragi, maize, pulses, roots, dhal, potato, brinjal, tapioca etc.
can be cooked in charcoal stoves. Knead plantains with wheat
flour, add some orange juice, groundnuts, coconut scrapings, and
make vitamin cakes. The flours of rice, wheat, black gram or
ragi can be kneaded together with butter milk; these can be
patted into rice cakes and stamed into Iddali. They can be baked
into Dosa cakes too.

Take this vegetable mixture: Cook together rice and green
~dhal. When half boiled add any of these vegetables: potatoes,
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tomatoes, carrots, binds, cabbages, coriander ‘leaves etc. Add some
lemon juice, pepper powder, salt, coconut scrapings. This vegetable
mixture is a health compound. This is a substantial monodiet.
You can take butter milk after eating this diet and drink water.

Such a simple diet is enough for normal health. Eat with
hunger and allow Nature to digest it before eating again. The
bowel must move naturally once a day.

Make proper use of water, air and sun light, the best friends
of health.

Observe fast twice a month taking Tulsi water or lemon juice.

This will clear the colon, purify the body and the mind and give
will-power.

Natural sleep is a restorative tonic for the nerves. Seven hours
sleep is needed for health. Go to bed at nine and wake up at
four in the morning and briskly begin the daily routine. Keep
the body strong and the mind sound.

HATHA KRIYAS

The Yoga Sadhak rises up at 4 a.m., goes oﬁt, cleans his
teeth and tongue and washes his nostrils by drawing water through
the nose by a process called neti. A small glass tube can be used
for this. Closing ome nostril, water can be drawn through the
other. The water must be drawn through the nostril that inhales.
Then he does kapala bhati which keeps the brain clean and sharp.
This is done by inhaling and exhaling the breath like the bellows
closing one nostril after another. —The yogi then drinks warm
water, inserts the three middle fingers into the throat and vomits
out all the gastral biles, phlegm and mucous ferments in the
stomach and deodenum. This process called Dhouti, is also done
by swallowing a long clean cloth one inch wide and fifteen
spans long slowly to the last inch. Warm water can be taken
to help swallowing. After doing the thyroid or neck pose, the
yogi slowly draws out the cloth and with it all the food
sediments come out. He vomits out the impurities stinking in the
stomach. This prevents all stomach-born diseases. The next kriya
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iS Bhasli or. enema. The Yogi taken warm water, does brisk
rhythmic walking, inhaling pure air deeply until he takes eight steps
| and exhaling until he takes eight steps. This harmonises the breath
and takes the water deep into the intestines. After cleaning the
bladder he does Udyan 'and Nouli (abdominal suction and chur-
ning). The bowels naturally evacuate after these Kriyas. If not
the yogi is able to suck water into the rectum as easily as an ink
filler by inserting a glass or bamboo tube six inches long. Then
he gives a clean-colon wash. The Yogi thus throws out all morbific
matter, accumulated in the cells and keeps the human system clean
and free from all fiendish diseases like gastritis, bronchitis, ton-
sillitis, constipation, dyspepsia, giddiness, fever etc. He keeps a
perfect control over the three humours of the body, vada, pitta
and sléshma; wind, bile and phlegm. He does asans and
pranayam. Then comes. the process of Raja Yoga, the yoga of
‘the mind.

VI. YOGA FOR THE MIND

Mind is a mystery store-house of past impressioﬁs and
ruminations.  Sensations, perceptions, conceptions, impressions
sankalpams and sanskaric egoisms are huddled in its corners. They
are impediments to peace and selfpoise. There are karmas, safichita
(past store of acts), prarabda (acts of previous birth) and aghamya
(acts to be enjoyed hereafter) and they are very difficult to wash
off. Raja yoga tells you how to purify and pacify the mind step
by step until it yields to the psyche and the psyche to the spirit
‘that is the Divine in men. A painter forgets other thoughts when
he is steeped in painting. A poet forgets poverty when he paints
‘a picture with rapt attention. Steep the mind in a skilful work ;
it is the first step in stilling it. It is the one way of turning it
from Priya to Sriya from pleasure to virtue and goodness. But
:to conquer the passions and emotions of the mind, graded eight-
fold psycho-physical accessories (Ashaténgés) are needed :

‘(1) Moral virtue (Yama), (2) Ethical discipline (Niyama),
- (3)-Steady pose (Asana), (4) Control of the Vital energy (Pranayama),
*(5) Infrospection (Pratyahara), (6) Concentration (Dharana), (7)
‘Meditation (Dhyana), (8) Superconscious trance (Samadhi).  St.
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Tirumilar and Sage Patanjali elaborate them in Tirumandiram
and Yoga sastras.

The world is a battle field of two opposite forces—the evolu-
tionary or regenerating force of good virtue and the other is the
involutionary, degenerating downward force of evil. We will give
here the virtues and their effect in our evolution.

A. Yama: (Moral virtues).
(1) Non-injury in thought, word and deed. Ahimsa frees

one from enemies.

(2) Truthfulness (Satyam) gives force to our words and
command over acts. ¢

(3) Non-stealing (Astéyam) brings wealth and prosperity.

(4) Continence, celibacy (Brahmacharya) bestows light, vigour,
and virile strength.

(5) Non-receiving of anything with craving selfishness (Apari-
graham) gives freedom and self-reliance.

B. Niyama:

(1) Cleanliness in and out (soucham) frees one from diseases
and physical bondages.

(2) Contentment (santosham) enthuses sadhana.
(3) Austerity (Tapas) masters the outgoing senses.
(4) Study and japam (Swadhyayam) helps knowledge.

(5) God-worhip (Iswarapranidanam) brings victorious aid of
the Divine Grace.

These two Sadhanas give moral self-control and conquest over
vital passions. Tapas consists of Brahmacharya, silence, food
control, non-injury and peaceful life. To Patanjali, Iswara or the
Lord is a distinct Soul (Purusha Viseshah) untouched by the
vehicles of affliction, action and its result. He is the- infinite,
omnipotent. peerless, pure Atman, the Seer, the Witness ever free
and immaculate.

B-5
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" The Yoga is developed by constant practice (abyasa) and
dispassion (Vairaghya) and one-pointed concentration (ekagra).
Diversion,, distraction, sloth, langour, sensuality, meanness, jealousy,
greed, gluttony, treachery, egoism and unbelief are impediments to
Yoga. The Sadhak must develop four qualities: (1) Universal love
and amity (Maltri) Compassion (Karuna), Complacency (Muditam)
and indifference to pleasure and pain (Upégksha).

- C. The third discipline of Raja yoga is Asan not the intri-
cate meticulous Hathasans but easy steady postures Stira, Sukha
Asanam. The principle is that the head, back and chest must be
kept erect, without deflection. Such are Padmasan (Lotus pose),
Siddhasan, Simhasan (lion pose), Gomukasan (Cow-head pose),
Svastikasan (cross-legs), Santi @san (Relaxation pose) and such
easy patﬂral poses are meant here in which one can sit conveniently.

D. Pranayam:.

Purifies the astral nerves and awakens inner energy. The
mind is caught in prana like a bird in the net. The mind stills
with the control of breath. Behold the vertibral column. In its
centre runs the spinal chord (Sushumna). It extends from the
cerebral plexus or Sahasrara down to the sacro-coccygeal plexus,
Mooladara. In its left runs Ida or the afferent sensory nerve.
In its right runs Pingala (the efferent motor nerve). They are
also called the moon and sun nerves (chandra and Sidrya Nadis).
Inhaling (Poorakam), retention (Kumbakam) and exhaling (Ré&cha-
kam) must go on in the proportion of 2:8:4 Aums. Aum is
the measured mantra for Pranayam. By intense practice one attains
steady control of breath in the heart (Ké&vala Kumbakam). A
warm current crawlo through the nervous system.

The above four Yama, Niyama, Asan and Pranayama are
external Sadhanas which prepare the mind for internal introspective
Sadhanas. They are given below:

E Pratyahara (In-gathering of the mind):
" This is achieved by mantra-japam, inmer gazing, study and
contemplation on holy ideas, :
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F. Dharana:

Intensified, concentration is developed by fixing the gaze on
the rising and setting sun, by gazing at the camphor light, or an
attrative picture of God or Aum. Serene equipoise is developed
by this and the next step begins.

G. Dhyana:

Meditation stills the mind and creates a thought-free tranquility.
Sit firm, spine erect in a convenient pose before the dawn or
ruddy dusk. Look at the charming, calming Nature. Look at the
sky which is a form of the omnipresent Divine. Or sit in a
calm room before a God-image. A Lamp must burn and incense
fume there. Gaze at the flame, at the image or remember a
spiritual verse; close the eyes; imagine that the image or idea
is in the heart. Go deep, observe the root of breath. Be steady
there—You will get meditation when the mind-stuff is emptied
into Self-consciousness. You will then be conscious of Your Self-
reality in the heart’s cave. Meditation starts when mind empties
itself into the serene peace of the heart.

Samadhi (Trance) automatically comes when there is clear
sky in the heart. The self-awakenlng consciousness is known by
a ~warm subtle vibration called’ Kundalini or Brahmakar courses
" the being and keep observing it or be conscious of it always
- and you get immersed into it—and that is Samadhi—Self-immer-
sion. You will experience a lightning play also in the heart,
* just like the lightning flashing in the rain cloud. The mind is
merged in the heart and the heart in the self. The Yogi  rises
to the supsrnal height of ineffable silence, immutable, joy and
untrammelled peace. The Yogi enjoys Swarajya, Self-rule when
his mind is under his control and when he enjoys the peace
and bliss of the Supreme Self, his Reality—Now let us review
the triple Yogas—Karma, Bhakti and Jfiana which develop the
‘above Superconscious State.

VII. . KARMA YOGA

The world is the work-shop ° of 'N:’a'tuxe. - Life ' in - the - world
is work-bound. Nature goads everyone to action. Even the
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wisest man is drawn into to the vortex of work by the moods
of Nature. The embodied beings must act either physically, men-
tally or vitally. From man to amoeba from mountain to molecule
every thing is in incessant labour. Sri Krishna says: “I abide
verily in the path of action although I have nothing to gain and
nothing left unattained.” King Janaka the Vidhshi (one who has
transcended body-consciousness) was an ideal statesman, house-
. holder and a sage. He worked without attachment. Sage Sukha
worked with spiritual equanimity. Lord Buddha the compassionate,
was an ideal Karmayogin who served humanity with deep sympathy.
«“ Act unattached ; do work as a sacrifice. Offer act and fruit to
the Witnessing God within. Take refuge in Him and do your
work-worship. Work as a Yoga Yukta, in tune with the Divine
Will offering unto Him the fruit of work. Work purifies beings
when done with the spirit of dedication and detachment. “ Be my
minded, my devotee, sacrifice act and fruit to me. I shall purify
you and elevate your life”, says the Lord of the Bhagavadgita.

Behold the Sun. It draws vapour from the sea below, weaves
rain clouds which clothe the earth green and gold. Work like-
wise, calmly.

Work is the easiest way to flow into the drift of Yoga. A
true worker is calm, serene, equal-minded. He works with the
pure dynamism of inner peace, free from self-seeking mental bonds,
Hanuman was such a worker. His wounds announced the wars
he made and not his mouth. He was Rama-conscious. * Ram-
nam is my power and whatever I do is an offering to Ram .
The Karma yogin must rise above I and mine pettiness. St. Kabir
used to say: “ When 7 was, Hari was not. No more [ when He
is (Ab Hari hai, mai nahim) St. Appar maintained: ‘Mine is to
serve with the spirit of surrender and His is to protect me.”
Sivaji once gave his throne to St. Ramadas saying: *Nothing
is mine. Everything is Thy Grace.” and received the begging bowl
from the Guru. But the Guru gave back the throne to the hero,
saying: ““Yours is to rule and protect Dharma and mine is to
do tapasya and shqw what is Dharma. Protect Dharma under the
flag of renunciation, under the orange flag.”
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Karma Yoga is thus based on Bhakti yoga, the Yoga of
Love Divine.

VIII. YOGA OF PSYCHIC DEVOTION

Love is the laurel of life, love in tune with the Divine beloved.
Love is the crown of knowledge. It is the motive force of work
too. Knowledge, Love and Work are the triune forces of integral
self-perfection. Knowledge is the height, love the width and
Karma the mass of the Yoga of life in union with the Divine.
Knowledge is the head, love the heart and work the nerves of
spiritual life. Love softens, smoothens and sweetens the seeker’s
path to perfection. Love is the charm and warmth of wisdom.
Life devoid of love is like a sapless tree and tree-less land. Know-
ledge is a mountain and love is the fountain and work is its flow
for the good of humanity. To the lover, God is the heart’s
Beloved, to whom he dedicates all his passion and emotion. Not
self-finding but self-giving, not Samadhi but surrender, not self-
being but seif-consecration is the joy of the devotee.

The devotee loves God in any aspect that appeals to him—
as a Master, as a Mother, as a Father, Friend, Helper, as a
Beloved, he adores the form he likes but is free from the narrow
frog-in-the-well mentality. The lover sees in all, his heart’s Beloved
and renounces everything to Him. The lover hears the Beloved’s
name and attributes. He seeks his place and gives himself to the
Lord of his love who is all in all for him. The touch becomes
closer ; the embrace goes to the soul. The lover and the beloved
become one and enjoy the delight of soul-to-soul union. The
delight of love out-delights the ecstasy of trance. To the lover
God may be personal or impersonal. Like the ice He is personal,
like water He is personal-impersonal and like the vapour He is
impersonal. The lover believes, yearns, palpitates, sings, dances,
prays, offers himself in surrender, adores, adorns and consecrates
himself. The Beloved comes closer and closer as the lover’s faith
increases. He embraces his lover in the soul and both become
one. Then the lover enjoys the serene, calm and peace of being
with the Beloved. Devotion intensifies and transforms the love.
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' Love has five kinds of relationships with God:

(1) As mother and child in the case of Ye$oda and
Krishna ; Father and son as in the case of Rama lala and Rama-
" krishna. This is Vatsalya bhavani.

(2) Master and servant relationship as in the case of Rama
~and Hanuman. Guru and disciple relationship as in the case of
 Dhakshinamurti and Sanakas. This is called Dasya Bhavam,

(3) Friendly relationship as in the case of Arjuna and Sri
" Krishna. This is Sakya Bhavam. This is exemplified by the rela-
tionship of St. Sundara and Siva.

(4) Lover and Beloved relationship as in the case of Radha
| and Krishna, Chaitanya and Shyama. This is Madhura Bhavam.

(5) Tranquil inner union in meditation as in the case of
Vedic Rishis. This is Samya Bhavam.

Anyhow the Jiva must enjoy union with Siva; Nara with
Narayana.

The ineffable absolute is beyond word and thought. It is
" through a realised Master that we can know about God and His
glory. Devotional service to the Real Master leads to God-aware-
ness. I got Yoga realisation by my deep faith in my Divine Guru
Jnana Siddha of Himalayas. Vivekananda became the lion of
Vedanta by his devotion to his Master Ramakrishna. The devotee
by single hearted love reaches the aboce of God (Salokyam),
comes nearer and nearer (Samipyam, attains His form and beauty
(Saropyam), His nature (Sa DriSyam) and at last atonement
(Sayujyam) in the heart, mind, life and consciousness. Thus Andal
became Ranganayaki. Nammalvar saw Krishna in the rain-clouds ;
in flowers he saw His smile. He was lost in Him like butter in
the ghee. He sat in meditation and developed cosmic conscious-
‘ness. He kept inner communion with the Heart’s Beloved and
saw him in every thing in the union and his Apara Bhakti
blossomed into Para Bhakti which is unity of Divinity in and out.
The Divine Love evinced by the Alvar saints and Nayanmars
kindled love in millions. The Divine faith and love that possessed
‘Jesus and Rasul moved the world. They crossed all “trials and
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ordeals by the Divine grace and their life-example has inspired
millions. Through pure love these saints reached the summit of
knowledge. Let us now enter the realms of Divine knowledge.

IX. YOGA OF KNOWLEDGE

Knowledge is Jfiana, to know the Self that we are. ‘“ He who
knows the Brahman or Supreme Self is the highest among men;
Brahman is in the heart’s cave” says the Vada. All embodied
beings live, move and have their being in the Brahman which is
Truth, knowledge and infinitude. The seeker of the Self controls
their senses, holds mind in-gathered, bears heat and cold, joy and
sorrow, curse and bliss. His mind is firmly established in the
heart. He is the Stitaprajia described at the end of the Second
chapter of the Gita. He rests self-centred unattached to things
subject to time, space and causality. Sense-control is his Yama;
firm faith in the Self is Niyama, Self-fixity is his a@san; self-
awareness is his pranayama. Negation of non-1 is his Réchakam ;
Aham Brahmasmi (I’'m Brahman) is his Parakam. Stability in that
thought - tat vritti naischalyam is his Kumbakam (breath control).
Atmavichara is his sadhana, the thought of I am that, is his
pratyahara ; firm fixity in the heart is Dharana. “I’'m Brahman
and that alone is ”—ceaseless unity with this truth is Dhyana.
To realise and be the Self-Brahman is the Samadhi of the Jaani.
He does not give place to lower vital emotions, to cares and
anxieties which ruffle serene peace and waste our breath. He is
calm cool, mystic, happy like a royal swan in the heart-lotus.
Come what may, he does not change his self-fixity and inner
passivity even during outer activity. The ego-I submerges and the
Divine I awakes in him. He lives in the universal self law. He
says: “What is in me is in the universe; my love is love for
all ; every heart throbs in my heart. The heaven-domed universe
is my home. Eternity is my age; the infinite space is my bed.”
Like Sadadiva Brahman he demands from God “O Lord, Grant
me just the Self Bliss (Swarupanandam) that is intrinsically mine.”
His self-light radiates into love and love blossoms into work
fructifying into Divine fulfilment. We have already seen the
Vec}anr_tar Vichara that accords this fulfilment. (See Section IV). .
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X. TANTRA YOGA

The Yogas described above are Vedic yogas. There is a
dynamic, synthetic yoga known of Tantra yoga, yoga of Shakti.
The basic principle of this yoga is the unity of the two currents
of psychic life—Siva and Shakti. This unity takes place when the
psychic planes are awakened. The modern science has released
nuclear forces of tremendous thermal effect; negative electron is
bombarded by the positive proton and a mighty nuclear power
bursts out. Every electric discharge is effected by the polarity of
the static and kinetic currents. One electric current gives light in
>the bulb, heat in the heater, air in the fans, song on the radio,
;roice in the amplifier. Even so the cosmic energy, is the Kundalini
generated by the Siva Shakti unity in Man and woman. The
unique Divine Grace activates the play of the universs. The play
is meant to liberate the souls from darkness and impurities. It
quickens the evolution of the souls from darkness to light from
bondage to blissful freedom, from Jivahood to Sivahood. God’s
Grace manifests itself as knowledge, Beauty, Strength, Peace and
Bliss to build, protect, evolve and re-evolve the universe of beings.
Each function and power assumes a name which we tabulate

below.

God Shalti Function Power
Brahma Vani Creation Knowledge and skill.
Vishnu Laxmi Protection Beauty and Prosperity.
Rudra Kali Destruction Strength and Valour.
Mahéndra Mahgswari Absorbing Peace and Serenity.
Sadasiva Manonmani  Resurgence Bliss and felicity.

The universe persists through rapid changes in time and tempo
by the Will power of Siva-Shakti.

The pure Tantric Sadhanas that develop this Siva-Shakti in
man and woman is elaborated in Tirumandiram (Tamil) and a
number of Tantric works in Sanskrit. There are more than
hundred works on Tantra yoga in Sanskrit. The essence of these
innumerable works is this: The Divine Grace through Maya
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adds a body to the soul, a mind to know the body, and a life
in the world to enjoy the Karma and get rid of the impurities.
This is just like the washerman mixing the fuller’s earth with
dirty clothes to beat them clean upon a stone. The Jiva, bound
by mental impressions is like the ore from a mine. The ore has
to be treated in a furnace to get rid of the dross and get out
of it the pure gold. The soul attached to mind and body suffers
bondage. It is laden with verdigris of desire, illusion, egoism,
karmic blemish and impurities. The concealing blemish (Tirodam)
binds the soul to the fruits of actions. This can be removed
by Sadhanas. The instinct for enjoyment is in the nature of
human existence. It cannot be cloistered and strangled. Life
in the world cannot be neglected as snake in the rope or thief
in the pillar. Tantra refutes illusionism and negative attitude
towards the world and empirical life. It faces Nature to con-
quer it. It uses sex to surmount it and sublimate sex-energy.
The Paryanka yoga of Tirumialar shows the way to Polarise man
with the woman energy by esoteric practices that do not “waste
the vital power but conserves it for mutual transformation. Just
as the plugged current flashes light and heat, the sadhana called
shad-chakra bédam, done without vital passion and waste of energy,
awakens the Kundalini and thrills the nerves with its vibrating
bliss. The woman is held high as the holy Mother in Tantra
Sadhan. Tantric Sadhan sets ablaze the flame of Kundalini and
melts the soul again and again to utter purification. It quickens
the transforming touch of Divine Grace and engoldens the human
- entity.

Man and woman are equal souls. Every thing is dear due
to the presence of the Atman. The Atman in the female loves
the Atman in the male. It is atmic love that endears man to
woman and woman to man. The simple sadhana of pure medi-
tation of both, after taking bath, doing japam and worship with
flowers will do to awaken the cosmic force. 7Zan means to
spread out the cosmic energy all over the body. Even sadhanas
like Vajroli and amaroli are not necessary. To strike open the
spiritual dynamism'fromv the Mauladara and take it through the
six chakras and unite it to Siva in the Sahasrara is the principle

Bo o :
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of Tantra. The tangle of Panchamakara orgies are not needed
for this. For they are external and Tantric force is internal.
Kundalini is the life-current, Prana shakti. Introspection in the
heart (Anahata chakra) wakes up the Ilatent divinity. Its cons-
ciousness intensifies as it ascends the amritanadi to the cerebrum.
Self-bliss flows naturally and vibrates all over the nervous centres.
This bliss-vibration is called Brahmakari in Veédanta and Shaktini-
padam in Siddhanta. When the self is realised sex-duality disappears.
The false idea of he or she in body disappears and the soul-
value of both comes up. The Guru that teaches Tantra sadhan
must be an adept in meditation, mantra and Tantra yoga. He
must be proficient in Agama Siddhanta which is a philosophy
of evolution and transformation. Simple Asans pranayama, mantra,
japam, mudras, sex-worship and meditation are implied in the
Tantric synthesis.

Tiramula says:

““The joy of peaceful heart to heart union of the two (male
and female) shall awaken and vibrate the divine energy and make
them live long, hale and healthy. The pure soul-to-soul union
shall awaken blissful Manonmani Shakti and its bliss is beyond
words.” Ramakrishna and Sarada Dgvi stand supreme examples
of Tantric realisation.

XI. INTEGRAL YOGA

Sri Aurobindo’s integral Yoga is a definite departure from
“ traditional ”” yogas. It has no ultra cosmic goal and extra cos-
mic Divine. “Surrender and serve the Master and leave the
rest to His will.” says Védanta Désikar. This is the Sadhana
in Sri Aurobindo’s Tantric synthesis. Surrender to the Mother
is alpha and transformation is omega of this yoga. Sri Auro-
bindo’s integral yoga is a Neo-Vedantic edifice based upon Tantra.
Yoga is bhoga; bhoga is yoga; life in the world is the very field
of liberation—says Kularnava Tantra and Mother fulfils this is
Aurobindo’ yoga. No mechanical rites, ceremonials or lata sadhana !
The five Ms. are not needed, no pancha makara. Only ore M-
Mother is needed. Consider woman as the Mother and meditate,
¢ Offer, remember, surrender, be conscious and receptive.” says the
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Mother. Keep yourself open in the heart; call with aspiration
and the Mother’s force descends.

XII. TAMIL SIDDHAS

The Tamil Siddhas have shown us how to keep the body
and the nerves strong and youthful. Saints and Siddhas lived
long and strong, pure in and out, self-fixed in the heart-lotus.
They lived in the heart’s cave as unattached witnesses to the play
of three gunas in the world. They attained Siddha yoga being
perfect in the eight disciplines of Raja yoga. They heard the mellow
symphony of the soul—Hamsa: Soham. The cosmic flame, Kun-
dalini was ablaze in them. It shot up to the lunar region in the
cerebrum. The Siddhas enjoyed the spiritual nectar that flowed
from up and divinised their life. They lived in dynamic silence
which is the spot-light of self-immersed bliss. They were cosmic
citizens. Their high-soaring yogic life is an inspiration and a
source of perpetual illumination to humanity.

XIII. VEDIC SAMA YOGA

The' Védic Sama yoga declares that one Spirit pervades all and
humanity is a collective efflorescence of that equal spirit, Walk
together, think alike, live as one body, comscious of the Divine
Spirit that throbs in the heart and thinks in the brain. Life is
a mission. EBvery one is born for a fulfilment in life. Nature
has provided man the instruments of victorious fulfilment. By
concentration, contemplation, meditation, by purity in thought word
and deed, by cultivating refined manners, by dignified bearing by
developing cosmic consciousness, by awakening the ethereal fire,
the divine energy by yoga and by finding in the Self the One
that plays as the Many, mankind can lead a collective life of
beauty, duty. purity, unity and harmony.

XIV. SPIRITUAL SOCIALISM

Party Politics has disrupted man’s life. Not even Democratic
Socialism serves a remedy. We must have put forth a spiritual
front against religious invaders and a social front against divisive
politics. We must develop knowledge of the self and the sphere
by probing into the what, when, where, why, who and how of
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things. We must ‘build strength and go our length. Life was
lent to man for a lofty purpose. He must come out of the ego-
walls of the petty mind and divided homes of intellectual creeds
and live a broad life of splritual socialism. Spirit is the common
substance of mankind—individual as well as collective. Spirit is
the centre of energy, fountain of bliss, the home of harmony.
It is the Divine in the human being. To realise it and expend
life in its conscious bliss is the panacea of existence. The col-
_lective life of man must live in inner communion with the self,
conscious of the one current that moves the various mechanisms
of existence. Bees collect honey from several flowers into one
honeycomb. Rivers from all directiona pour into one ocean. All
become one in the ocean Self.

This self is all ; it is the Truth, Thou art that Self -
Etad atmyam idam sarym : tat satyam Sa Atma; Tat Twam
Asi - (Chandogya Upanishad).

This is the song of Sama yoga that unites humanity in the Soul’s
infinite harmony.

XV. PROSPER ALL!

The Earth is one, the breath is one
The sky above is one

Humanity in soul is one

The goal of life is one

North and South and East and West
Are one in horizon

This harmony of life is best

When all are every one

Prosper all, prosper all

“ Conscious of the one in all

Peace for all, bliss for all

This is Sama Yoga’s call.
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India has always been a land of religions.! and none need
be apolegetic for this, since man can ill-afford to exist without the
elements of theology, ritual and Philosophy. Man is an integrated
personality with many facets viz., physical, psychical, aesthetical,
intellectual, biological, spiritual etc.  Naturally these require a
variety of vast and valid experiences to satisfy their needs. In the
vortex of these varied, conflicting but not contradictory and awe-
inspiring experiences, man has come to cognize a superior “ Force”
and has begun to recognize ITS importance in the context of their
own mutual existence in the world.

The superior “Force” in due course of time by the process of
improvement and modulation, has crystallized in the formation of
“God ”—a symbol to which all men have implicit obedience and
an inter-relation is maintained by way of adulation and favour.
Man however strong, cognizing his limitations has found expression
for God by attributing to Him all possible ideals at their very
highest,-or better still in their absolute perfection, the absolutely
good, wise, righteous, powerful etc.® Once God has been accepted
in the working of the world then naturally, He is to be trusted and
believed in with the whole-heart ® and whenever human heart gets
tossed in the eddies of worldly miseries a sense of consolation is
derived from looking up to Him. This could be procured only by
clinging to Him i. e. having the God ever in one’s mind. Thus
religion has come to stay in all the cases of men all over the world

1. Hopkins, E. W.—The Religions of India, p. 1.
2. Rudolf Otto—Mysticism—East and West, p. 110.
A Ibid.eps 129. v : s
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and has become the oldest human * problem. In the long passage
of time from the God’s point of view, religion has become in
essence a ritual of practice.

The development of religion on the Indian soil is interesting
and at the same time fascinating. Notwithstanding the presence
of “Faith ” in the superior Force as an inner core, in common
with that of other peoples of the world, the “ Faith” the core of
the religion has grown here to a sublimation. The Védas being
the earliest records available about the early inhabitants of India,
present the concept of God and the relation between Him and
the human petitioners. In the words of Hopkins, the position
was “In the Vedic hymns man fears the Gods and imagines
: God. In the Brahmanas man subdues the Gods and fears God.
In the upanisads man ignores the gods and becomes God”.5 It
was only at the last stage that the religion of India had acqui-
red for itself a purpose and discipline and became not divorced
from Védanta or philosophy. Since that time various approaches
were made to inculcate that ¢ideal’ of God-centred world into
the unenlightened populace. )

Among the various systems of thought propounded on the
Indian soil to explain and expatiate on the mysterious relation-
ship between “God and the world” the visishtadvaita system
has not only accepted the world as a real entity but has
also given to its votaries purposeful objectives to be honoured.
Sri Ramanuja in explaining the essence of this Philosophy has
not only predicated the Supreme Force as the abode of all
virtues and bereft of all conceivable blemishes® but also as a
veritable mine of love towards the jivas.” Romachaudhry writing
on préma observes in similar vein. Thus Religion essentially
means a personal conception of God. And such a Personal

4. Magdal Ramachandra—The Basic Science of the Soul, p. 2.
Hopkios, E. W. ; The Religions of India, p. 216.

6. Svabhavato nirastanikhiladoso Anavadhikatisayasaikhyeya Kalyanaguna-
ganah Purugottamah—Sri Bhasya, Ramanuja. .

7. aparakarur,\yasauéilyavitsalyaudTaryasaundaryamahodadhe—saranégati Gadya
Ramanuja.
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Conception cannot, evidently, be the Conception of a cold and
Neutral Deity devoid of all feelings. Hence, we conceive of God
as essentially a loving God (Préma-maya). But Love (Préma or
Priti) is a relative term - it essentially means a relation between
one who loves and one who is loved.® This knowledge as it
dawns enables the Faith in one to grow and he understands
that his relation to God is as one of complete® dependence.®
Moreover the Scriptures reveal that God offers Himself to them
alone, who have offered themselves to Him.'° Paranjoti remarks
in a similar strain about the inter-relationship between God and
Soul. The soul which is wutterly helpless and desolate in the
Kevala State, cannot avail itselt’ of the rich prospect before it
by its own efforts. Its requirements are many and varied; it
needs a body that will enable it to act; it needs instruments of
knowledge to use its powers of cognition; it meeds the world to
serve as a platform for its activity; it is in perpetual need of God;
it needs Him to end its state of isolation, in-action and ignorance;
it needs Him to offer it the opportunities to choose and will;
it needs Him through all its long journey of transmigration; and
it needs Him to obtain the spiritual advancement that leads to
salvation.'* (italics mine). From this, springs the wisdom that
the real obstacle to spiritual life is selfishness and not person-
ality and the acme of Godly life is nothing but absolute self-

suppression and the readiness to be a willing instrument of the
Lord’s purposes.!'?

Hence in the light of all shades of truth Ramanuja has ex-
plained that the Bhakti or self-less love in Vishnu is the only
means to attain Moksha—the Goal of humanity.’® As if to

8. Roma Chaudhuri Dr.; Doctrineg §rikantha, p. 51.

9. Hiriyanna, M. ; Essentials of Indian Philosophy, p. 13.
10. Datta, A. K. ; Bhaktiyoga, p. 190.

11. Paranjoti, V.; Saiva Siddhanta, pp. 81-82.

12. Nagaraja Rao, P.; Introduction to Vedanta, p. 184.

13. Tasmat Parabhaktirupapannaméva Vedanam tatvati Bhagavat prapti Sadha-

nam—Bhaktisca gianavisesah, Vedarthasangrahah-Ramanuja Granthamgla,
p. 45.
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emphasise the impotency of the Jiva before the Omnipotent God
he had enunciated the principle of ‘Saranagati’ too as an offshoot
of Bhakti, for the practice of Bhakti might prove beyond the

competancy of Jiva.'*

This act of surrender unto the Lord has been prescribed for
the faithful to get His Grace for obtaining immortality.’®> Since
God has been described in the Lores as impartial and at  the
sometime compassionate and loving, it became necessary for the
explanators of this principle of ¢ Saranagati’ to get a workable
solution. Moreover different and conflicting views prevailed in the
field and just as time and environment give birth to Messiah—a
saviour,'® Vedanta D@sika—the cream of Pontiffs had emerged to
give an unassailable status and position to this principle of
¢ Saranagati’ in the system of visishtadvaita.'”

| Saranagati, Prapatti and Bharanyasa are synonyms. The defi-
nition of the word ‘Saranagati is';to comprise of six factors
that are enumerated in fthe Ahirbudhnya Samhita'® - a Panca-
ratra text. Etymologically the word Saranagati contains - sarana
and agati. The word saranam is derivable from the root sr-
srai-to seek shelter, to succour etc. and agati from gam - gacch -
to go with a. From the soul’'s point of view the action is in
the soul and he moves towards God (gati). Then the compound
should be Saranagati (saranam + gati) and the presence of particle
(a) before gati offers the meaning to ‘return’. Return to where ?
Besides this, saranam means—home as well as protector.’® Man
returns home in the full confidence to relax and to be free and
peaceful. Similarly soul returns to its place (home) of source
(Brahma) ultimately and hence @gafi is more fitting. In this context

14, Bhaktiyogarambha siddhays mamékam paramakarunikam analocitavisesa-
desalokadaranyam  adritavatsalyajaladhim <aranam prapadyasva—Gita-
bhasya, Ibid. p. 169.

15. Hopkins, E. W.; Religion of India, p. 386.

16. Magdal Ramachandra—Basic Science of the Soul, p. 2.

17. Ref. Caramaslokadhikara—Rahasyatriyasara of Vedanta Desika.

18. Ahirbudhnya Samhita—Ch, XXXVII, SI. 27 & 28,

19. $arapam grharaksitroh
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the traditional significance attached to the word ajagama®° in the
Ramayana as Vibhisana sought asylum in Rama’s camp is perti-
nent. The word “ Prapatti” is from the root ‘pad’ with pra
to mean to fall completely and resignedly (to the]iinfluence of
another) and Bharanyasa means the depositing of the responsi-
bility of one’s self. Hence all the three words though denote a
slightly different significance, connote the same idea and hence
synonymous.

The English equivalents of the word ¢Saranagati’ are ¢sur-
render’ and ‘refuge’. Surrender is from Fr. rendre with the
prefix sur-meaning over ie. to give over again for another, i.e.
to render a thing back to the person who had greater demand
over it. The word refuge is from L. refugium from re-again
fugio-flee i.e. to run back to the place of safety. These words
either in Sanskrit form or in English, denote only one thing
i.e. in this action of the soul, the soul has a full confidence and
faith that the refuge or asylum is non-failing in the expectations.

Though the principle of Saranagati has been in much talk and
occasionally ending in acrimonious discussions after the specific
mention of it by Ramanuja, it is as old as the Vedas themselves.
The word has not been spelt in that form, yet the idea is there.
In the Rig Veda two instances are cited that contain this idea.
“1 approach (upahvayg) that golden-headed Generator (Savita) for
my protection and he alone knows to make me understand the
position ”2* ‘I approach (upahvaye) Indrani, varunani and Agnayi
for drinking Soma and conferring auspiciousness (on me)2? and
in the supplementary part of Rigveda (Khila) the Sristkta contains
the expression *‘Saranamaham prapadys ”.?® Similarly in Durga-
sikta “Durgamdsvim saranamaham prapadye” occurs. In the

20. Ramayana VI—17, 1b.
21. hiranyapanimutayé savitaramupahvaye |

sa cetta Devata padam !| —Rg Veda I, 22. 5.
22. Indranimupahvaye Varupani svastays

Agnayim Somapitays ’ —Ibid. I, 22. 12.
23. tam padmanemim $arapamaham prapadye | :

Alaksmirme nasyatam tvam vroe - ! —Srisukta.

B-7
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paittariya Aranyaka under the coatext of ° qualifying mantras”
(Brahmopasthana) we have specific mention of the word < Pra-
padyé » meaning “resort to”. The relevant mantra is “I resort
to Bhuh, to Bhuvah, to Svah and to all the three mentioned
above...... I resort to Brahma; that Brahma who sees all and
encircled by him and his halo...... »2¢ Tn this context Bhatta-
bhaskara commenting on the word variyrta writes as—firmly accepted
and with a view to protect.?® Coming down to the Upanisads,
the Isavasya and the Svétasvatara clearly mark the ascending
influence of this principle. The Isavasya appeals to Agni as the
ultimate, to lead the petitioner to greater prosperity by removing
all the obstacles for that achievement. Védanta Désika and Kura-
nardyana in the analysis of this Upanisad aver that the last
two verses spell out the potentialities of Prapattisastra.®® In the
Svatasvatara the words ‘Saranam’ & °Prapadye’ occur clearly
meaning the development of this principle.®”

Coming down to the Gita, the eighteenth Adhyaya looms
bright with this idea and the 66th verse keeps the Prapatti atop
over all other ways of Moksa.®® '

Badarayana in his Vedanta Satras circuitously comprehends
this principle in ‘his sufra. * Api Samaradhane Pratyaksanu-
manabhyam ».2° = The word samaradhane is significant in this
context. Sankara defines °Samaradhana’ as the practice of
concentrated meditation with bhakti all arranged into a telescopic
formation.®®° Radhakrishnan observes in this context as “the

24. Bhuh prapadys Bhuvah prapadyé Sivah prapadyéz Bhurbhuvassvah prapadys
Brahma prapadys Brahmakosam prapadyé Smrtam prapadye... - ...Harivrto
varivrto Brahmana.........

25. varivrtah atyartham vrtah rakgyatvéna svikrtah.........

26. Vayuranilamamrtamathedam Bhasmantam $ariram |1
Aum Krato smara krtam smara krato smara krtam smara |
Agné Naya supatha raye......... Nama uktim vidhema (!

27. Yo Brhmapam Vidudhatipturvam......... Sarapam aham Prapadye (I

28. Sarvadharman Parityajya mamekam $arapam vraja |
Aham tvasavapapebhyo moksayisyami masucah }

29. Vedantasutras:3:2:24.

30, Samaradhanaiica Bhaktidhyanaprapidhanadyanusthanam,
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presentation before the mind (of Brahma) which is effected through
meditation and devotion ”.** The words ‘bhakti’ in Sankara’s
commentary and °devotion’ in Radhakrishnan’s, fully comprehend
the inalienable presence of a spirit of duality as ©beloved object,
and the ‘loving person’ or the ‘adored and the adorer”, and
their relationship must be one of * protector and protected ».
Unless there is a ray of ““ Faith” in the capacity and protecta-
bility of the €adored’ the adorer will not look upon for anything,
much less salvation from the adored. Rangaramanuja in this context
of the sutra explains the content of the line in Kathopanisad as
“the absolute love towards God of the adorer engenders God’s
love towards him and enables him to get the salvation”.®2
Echoing these views Appayya Diksita in his Sivarkamapidipika
observes that Isvara pleased with the dutiful observances of rituals
enjoined on him, favours the soul (Jiva) with His Grace to enable
him to come nearer to Him.®®

Hence in the long beach of sunny Sanskrit sacred texts there
is a veritable presence of ome firm faith in the supreme, as the
benign protector and the Jivas have to yearn for that Grace and
sooner they ask for it with all sincerity and earnestness, It visits
them surprisingly without any advance intimation being chosen by
Him as recipients.®

Parallelly we find the religious atmosphere created by the
Alwars. The Alwars are the god-intoxicated mystics who had burst
out their urges in fine mellifluous expressions in Tamil and among
them Nammalwar may be considered as the brightest gem in
the glowing necklace that is the Alwars. He echoes the Upanisadic

31. Radhakrishnan, S.—Brahmasttra, p. 280.
32. Priyatamatvamca svasmin pritim......yastu paramatmani
nirati§ayapritiman sa paramatmanam prapnotiti |
...... tadrsasya upasakasya esah atma svatmanam prakasayati |
svanubhavamutpadayati (I
33. Dhyanayagiénaradhanasya samyaktvam—Paramesvaraprasadalabhya
tadvisayadrdhabhaktipurvakatvam |
...... madbhaktya vrtarthosyam bhavatviti kataksayati Il

34, Nayamatma Pravacanena...... tanum svam |l —Mundakopani,ad 2:3
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Truths about Brahman as the be-all and end-all in his compo-
sition known as the ¢ Thiruvaimozhi”. Namma]lwar feels- that
‘he is only a reed (instrument) in the hands of his Master and
that God sings His own glo‘ries through him.®*® In another
context he sings, “Like the life hidden in the body the Lord
dwells 'cvérywhere ».%8  Though Namma]lwar is grieved 'beyond
dmeasure by the agony of the world he always sounds a note of
hope : and in his opinion it is the destiny of the earth-born to
reach the kingdom of God.*” As an easy cue to that, he suggests
that all that one has to do is to seek the asylum in that Benign
Personality who will certainly give salvation (Vaikundam) after the

life-span.*®

The craving for the Divine Grace to end the evils of life
which might occasionally become ego-centred is revealed in the
stanza ‘what can this helpless ‘I’ do if you are indifferent
to me? who can be a guide and help to me save yourself?
After all I know my limitations. What is there that is mine?
and firstly who am I? (I possess no individuality).®® These ideas
have rent the religious atmosphere with all the powerful and
benign te'ndency of Narayana-Visnu and Saranagati has been pre-
scribed as an ultimate weapon to wreck the ship of transmigra-
tion. An analysis of these hymns of Alwars will reveal that a
mighty hope in the Grace of Lord is the Key to the Kingdom of
God as expressed in those of Bhootattar and Tirumazhisai.°

The Pancaratra Agamas exXerted much influence on a sect of
people and they were not considered equal to others as they did

35. tansyanenbanagit:tannaittans tudittu. —Tiruvaimozhi 10-7-2b
36. Udanmisai uyirenak karendengum Parandulan. —Ibid. 1-1-7a
37. Vaikundam puguvadu mannavar vidiye. —Ibid. 10-9-94
38. Sarapamagum tanataladain tarkkellam— 3 :
maranamanal vaikuntam koduk kumpiran. ~ —1Ibid. 9-10-5ab
39. Enadaviyar ? yanar? tanda ni kondakkinaiys. - —Ibid, 2-3-4d

40. Anbe tagaliyaga arvamé neyyaga
inburugu cintai idutiriya—nanburugi
gﬁanac_cudar vilakketrinen, Naranarkku
gianattamizh purinda nan. —Bhutattalwar, Iyarpa 1
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noet heed -to Vedas even though, the chief deity for them also was
Narayana. These texts too prescribe ¢ Surrender’ as the means to
. the ultimate goal. It was only Alavandar who reconciled the
controversy over the authority of Pancaratra Agamas by his work
Agamapramanya and the followers of Pancaritra have been
acquiesced into [the Vaishnava fold which has become already
enlarged by the acceptance of the Srivaishnavas who paid more
heed to the Divyaprabandhams and followed the ways of Alwars
in practice. Incidentally it might not be out of place to notice
that according to them the word ‘ Prapanna’ meant only a person
who had mastered the Prabandhams of Alwars and had the attuned
emotional instinct of Bhakti in him towards the Lord; and not
derived from °Prapad’ meaning a practiser of Prapatti.

After all, these religions principles are the digests of experi-
ences and practices of elders (sistas) that stood by the Vedic
injunctions and those practices got crystallized into various factors
of a theological principle. In such a manner, the looss ends of
this idea of ‘“absolute craving” for protection by the Lord have
 crystallized themselves into six adjuncts to Saranagati viz.,—to
resolve to follow the will of the Lord, to reject what is dis-
agreeable to Him, a supreme Faith that He will protect, seeking
Him and only Him as the protector. to surrender one’s self to
Him and to feel meek and insignificant.”’ Though the Pancaratra
system has prescribed six factors, Srinivasadasa in his Yatindra-
matadipika has enunciated only five, forging the last two into
one. However, on clear analysis of these five angas or adjuncts
one can easily find that the third one is the fundamental and
essential. It is flanked in the order of enumeration on the one
side by a firm resolve to accept Him as a succour and to please
7H1m by not\domg things that are proscribed and on the other
side by a petition to that saviour and the recognition of one’s
meekness and insignificance before Him. Hence Visvasa or the
~Faith becomes the- central gem or the p1th of the Principle of

41; Anukulyasya sankalpah pratlkulyasya VarJanaml
rakgigyatiti visvasah goptrtvavarapam tatha |l
atmamksepakarpanye sadvidha $arapagatih (I

: —Ahu'badhnyasamhlta, XXXVII—Z-27 & 28
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Prapatti. It is not only the centre but in a close and minute under-
standing becomes the summit even—Summit because the existence
of this Principle of mahayisvasa is the same as the existence of
the Lord in him.

That the Bhakti will culminate naturally in Prapatti has been
evidenced in the sloka of Yamuna alias Alavandar.‘? “I am
neither an ardent adherer of ritualistic practices, nor a knower
of self (Brahma-j-jianin) nor am I perfect devotee scrupulously
following the Bhaktimarga ; in fact I a am nothing and possess no
other refuge except your feet .

Though Ramanuja has not specifically discussed about the
metaphysical and teleological aspects of Saranagati in his Sribhasya,
yet he in his, Saranagati-gadya has made it clear that in practice
Saranagati would be successful in accomplishing the Truths. With
the fine and lucid explanation of Vedanta Desika, the status and
function of Prapatti have become more powerful and efficacious
than other means of realisation. In the Visistadvaita Vaishnavism,
it has come to mean that Prapatti is all important or angi
whereas the other means viz., jiana, Karma and Bhakti have
become angas or accessories and in terms of result (Phala), Prapatti
has become upayatama—the best of all means. This is so because
of quick transformation that this ‘means’ can achieve in the attitude
of the Lord towards his devotee. This understanding once again
implies a clear cut ‘Faith’ (sraddha) in the mental impression that

“ God will save .

That this faith in the Lord is more important has been
amply illustrated in the Puranas and Itihasas. Vedanta Desika
who has written five significant works to discuss the topic of
Prapatti, succinctly presents in his nyasadasakam that Visvasa is the
centripetal point wherein all ideas converge.

In the Ramayana two instances occur effectively revealing the
purpose of Prapatti. One is in the Sundarakanda and the other

42. Nadharmanisthosminacatmavedi nabhaktimamstavaccaranaravinde |
akificano ananyagatis Saranya tvatpadamulam saranam prapadye ||
—Stotraratna, 22
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in the Yuddhakanda. No doubt in the Vaisnava parlour the
Ramayana itself is regarded as * Saranagati Sastra”. The Sarafia-
gati starts from the very deputation of Dgvas to Visnu at the
instance of Brahma to find a solution to the tortures of Ravana
in the Balakanda and continues upto Vibhisanasaranagati in the
Yuddhakanda. Among them, the Kakasura Saranagati and the
Vibhisana Saranagati are important. In the former case, the Visvasa
that Rama alone can protect, does not come to him earlier till
he had exhausted all possibilities; whereas in the latter instance
it is in full evidence. Sage Valmiki narrates the advice of Vibhisana
to Ravana to desist from inimical approach to Rama in nearly
eight Sargas (8 to 16). Govindaraja in his commentary amply
expatiates how Vibhisana was a deserving case for the kind treat-
ment by Rama and explains how the Mahavisvasa in him
(Vibhisana) was inalienable. A steady, unwavering and firm faith
in the protective capacity of Rama is enshrined in the heart of
Vibhisana ; whereas contrarily the Visvasa in the Kakasura comes
by force and out of fear of death.*®

That the Visvasa of Vibhisana has paid ample dividend in
time, is illustrated when he sought asylum in the shadow of Rama.
Whatever the disqualifications the younger brother of Ravana
possessed for being denied shelter, Rama unambiguously clarifies
his stand at that juncture and accepts his entry into his entou-
rage.‘*

In the Mahabharata, the important instance wherein the prin-
ciple of Visvasa plays a prominent role is the outrageous action
in the court of Kauravas against Draupadi.

It was only the supreme faith in the Lord that helped her
in that dire and extreme situation from being publicly dishonour-
ed.*® Once again when Durvasa was cunningly instigated by

43. Ramayana, Sundarakanda, 38 sarga, §1. 33ff.
Ref. Govindarzja’s commentary.
44, 1Ibid. Yuddhakapda, sarga 18, $1. 33.
Ref. Govindaraja vyakhya on * prapanniya’’.
45, Mahabharata, Sabha_Parva, Adhyaya 61, $1. 44,
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Dﬁryodhana to visit the Pandavas at the untimely hour (after

Draupadi had finished her meal), it was the surrender unto the
Lord by Draupadi that rescued them from being cursed by the

irate sage.‘®

The Prahlada episode in the Visnu Purana‘’ and the Bhaga-
vatam*® and the Gajéndra’s Release from the Crocodile in the
Bhagavatam*® all are teeming with illustrations to vindicate the
same point of how Visvasa helps a person in danger to get the
saving hand of the Lord.

Once again in the Mahabharata, Kunti impores upon Krsna
to make privations visit on them since man seeks God - only
in dire circumstances.®® =

It is perhaps in view of these ideas and idealogies that
Vedantadesika too has expressed his attitude towards Prapatti
succinctly in the Nyasadasaka -a decade of verses on Saranagati.
Besides this, his other works that present Nyasa or Prapatti in
an easy verse form for memorisation are - 1. Nyasavimsati, 2. Nyasa
Tilaka, 3. Saranagati Dipa in Sanskrit and 4. Adaikkalappattu in

Tamil.

In Nyasadasakam Védantadésika petitions to God that he is
placing the entire burden® of his at His feet backed by a
strong faith®® in His compassion. On this transfer of res-

46. Ibid. Vanaparva, adh. 264, §l. 8 to 15.

47. Visnu Purapa—Amsa I, sarga 16, §1. 12 ; Sarga 17 to 20.
48. Bhagavata Purapa—Skandha VIL, Adh, 5 to 10.

49, Tbid.—Skandha VIII, Adh, 2. SI. 32ff.

50. Mahébharata—vipadassantu nah $asvat (1

51. Nyasa Dasaka—(7)
mam madiyamca nikhilam cétanacétanatmakam |
svakaifikaryopakarapam Varada svikuru svayam ||

=N
3

52. Ibid.—(2) 5
nyasyamyakificanah érimannanukilo nyavarjitah |
viévssaprarthanaﬁﬁ;ﬁamﬁgmarakgibharam tvayi I\
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ponsibility he requests the Lord to pardon petitioner’s acts the
of commission and omission.®®

Visvasa or Faith though an anga of the principle °Prapatti’,
can itself cater to the demands of the aspiring soul. As a
matter of fact all the world over, every religion is solidly founded
on the basis of Visvasa. That is the begining and the very life
of any religion or in other words the centre and summit of any
religious faith or persuasion.

That this Visvasa alone can satisfy the metaphysical, aestheti-
cal and ethical standards is considered herein after.

Ontologically speaking Visvasa is a means to an end, the end
being the full comprehension of the nature of Isvara as well as
the true picture of Jiva in relation to Isvara. It is only with
the fullness of Visvasa that a Jiva approaches God for his Sal-
vation. Only then a Jiva can become a true instrument of God
to serve His Own purpose. The creation of the universe by Isvara
is not merely to satisfy His own desires Lila and Iccha but it
has certain design. The struggling and centrifugal Jiva looks at
the myriad aspects of Nature Jagat and draws inspiration for his
own sustenance in Faith that is at once deep-rooted and on-
doubting.

The Jaana as well as the Karmamarga, seperately or together
form the basis for the understanding of Isvara in proper pers-
pective - which understanding culminates in Visvasa and enables
one either to resort to Bhaktimarga if mature, with qualifying
experiences to realise salvation or to resort to Nyasa or Sarana-
gati as the easy and quick method of attaining the same salvation.
Moreover such an implicit Faith warrants the annihilation of ego
or self on understanding that everything in the world is a part of
Isvara as he himself is. As a result of this knowledge and prac-
tice, attachment to the objects of senses sublimates into yogic
concentration. Consequently the Jiva looks upto God not with a

53. Ibid.—(9)
akrtyanamca karanam Krtyanam varj,"

ksmasva nikhilam cgva Pranatartlhara Pral

B-8 :
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sense of fear or trepidation but with endearing concern. The
mystery about the world and the Jiva in its midst is revealed
and the soul (Jiva) \marches ahead with greater vigour towards
Self-realisation.

 On an aesthetical plane, Visvasa projects a picture of God
which is the very embodiment of all good and auspicious things
besides being compassionate and loving. The person having Vis-
vasa conjures up a fine vision of Visnu that at once satisfies the
expectations of an aesthete. The Vedas declare Brahman to be
 good, auspicious and beautiful ”.°*

The Principle which is good could be ethically perfect and
morally exacting is vindicated in the instance of Visvasa. Born
out of a correct understanding of the form and nature of Isvara,
the Visvasa lays the foundation for a perfect and moral life. It
disciplines the yearning soul and makes him follow the right things
in life and desist from doing the prescribed activities. By perfor-
ming in that way one can earn the “good will” and favour of
the Lord which are “must” for attaining salvation. That this
idea has lead to the formulation of ¢ Anukulyasya Sankalpa and
Pratikulya Varjanam ”°° as the first two-adjuncts of Saranagati is
a natural corollary.

Visvasa not only disciplines the individual soul and mind but
it has a “social directive” as well. Sociologically too, Visvasa
has much to contribute for the universal welfare. Neither the
Giaanamarga nor the Karma and Bhaktimargas impress in so
effective a manner as the Prapatti does, for the injunction of
performing one’s duties as enjoined in the Sastras. This perfor-
‘mance is done as service to God and not with any ulterior
motive. This has been very effectively achieved by recognizing
the ‘three facets of Prapatti viz. surrender of one’s self, surrender
of one’s responsibilities and surrender of the fruits of actions.®®

54. $antam, Sivam, Sundaram.
55. Ahirbudhnya Samhita—XXXVII, 2, 27 ff.

56, Atma(svarupa) samarpaga; Bharasamarpana ; Phalasamarpapa I
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All these are possible if only one has Visvdsa in Him and hence
Visvasa and that alone is the backbone of Prapatti.

This dissertation on ¢ Visvasa’ cannot be better concludes
than quoting the verse of Vadantadesika who in that verse had
breathed an air of supreme confidence in the Lord Varadaraja and
feels a sigh of relief from the throes of this world, to which the
human flesh is an heir.

¢ Oh Lord Varada! Having been glanced benignly by the prece-
ptors whose glances abate the force of eddies of worldly life ; being
abandoned by all other means (for getting Moksa) ; my infatuation
over the wrong ways of life being liquidated; with the aid of
correct perception having obtained, you of limitless mercy as my
Protector, and without any doubt about that (having a firm faith
in that idea); and now having placed my entire burden of res-
ponsibility at your feet of lotus, I (heave a sigh of relief) am
freed from any burden and also from all fear ”.°”

57. Samsaravartavega prasamanasubhadrgdesikapreksitobam
Santyakto anyairupayairanucitacaritesvadya $antabhisandhih |
Ni¢sadkastatvadrstya niravadhikadayam Prapya Samraksakam tvam
Nyasya tvatpadapadme Varada nijabharam nirbharo nirbhayosmi Il
—Nyasavim$ati : 22,
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As is well known, a certain amount of mystery surrounds
the love story which forms the core of the “agam” (<y&id)
section of the Sangam literature. The story of course, is very
simple, and the number of incidents, in spite of the large volume
of the literature, very limited. What gives mystery to it is the
deliberate suppression of the names of the hero and the heroine.
Since the personal details are very few, and generally follow a

stereotyped pattern, the problem of identification becomes more
severe.

It is the object of this paper to examine this mystery, and
to see if any clue could be found to the identification of the
couple.

The main events of the story can be disposed of very very
briefly. They recount the love affairs of a young warrior with
a maid which begins in a clandestine manner, but ends in marriage.
In between, the young man becomes unfaithful and strays into
the arms of a courtesan (Lysms). He also sets off on a distant
journey in search of war and wealth. He is corrected by the
pleadings of his mistress’s companion and ultimately returns to
domesticity and a staid married life with his wife and son.

What gives interest to this rather colourless story is the des-
criptions of the land and the seasons which are intertwined. Plant
and animal life of the five natural divisions of the hills (®0)65s),
- the valleys (epsb&v), the plains (@sw), the seaside (Qruis®),
and the desert (um&v), into which the land falls are described in
beautiful poetic forms. The aptness of the imagery and the simple
terms in which it is put enhance the effect. It is art without
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artlessness, and establishes beyond doubt the high level of culture
of the poets.

There is, however, one aspect which may perhaps be consi-
dered a shortcoming of these poems, and that is the repetitive
nature of the imagery and the set pattern of the descriptive phrases.
The plant and animal life, the people’s food and work, the seasons
and the landscape conform to the rules of the ““ Thinai” (Zewor),
the natural categories of the Tamil *Ilakkiyam” (@eéHuwm),
ie. grammar and literary conventions. It is not merely the plant
and animal life of the land that is standardised, but these are
also inter-linked with similar standardised divisions and descrip-
tions of the seasons, and there is a close inter-connection between

these.

It is not for me here to conduct a literary criticism of these
works, or speculate on the stereotyped nature which seems to point
to an advanced state of civilisation when spontaneity of thinking
has been left behind and the poetic art consists in building round
established symbolic formulac. Undoubtedly this is, in many res-
pects, stylised literature. 1 would like merely to emphasise the
already well-known fact that the Saingam poets revel in the art
of suggestion (®ML), and of symbolic expression (e_dr@pmm
o qumw), and that this is not a symbolism of individual idio-
syncrasy, but of a whole school backed by the authority of tradi-
tion and of an Academy (here, the Sangam). The longer the
functioning of the school, the deeper the symbolism, and the more
the levels of meaning. Within the cultural environment this {poses
no difficulty in understanding, a mere phrase being sufficient to
evoke a whole range of ideas. It is only an outsider and—we are
certainly at present in the position of out-siders here—who finds
difficulty in penetrating the symbolism to its innermost depth.

It is in the nature of these formulae that by long usage they
have come to develop various meanings at different levels, and the
unravelling at one level may mislead the outside critic into believ-
ing that this is the final meaning where, however, deeper layers lie

hidden.
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An illustration of these principles at the first level is pro-
vided by Pulavar P. V. Somasundaranar in his introduction to
“ Agananooru” and ¢ Ainkurunooru” (works published by Saiva
Siddhanta Works Publishing Society). Firstly, ‘quoting authorities
such as Tolkappiar and Nachinarkiniar, he has opined that the
‘Agam’ poetry might have provided material for dramatic per-
formances. (We may extend the term ‘“ Drama” mrLsi as per-
formed in those days not merely to stage performance but also to
type of “oral drama”). To illustrate the principle of * inner
meaning >’ (@MLOuT@BeT 2 crepmm 2 cusmw) he has taken two
poems, namely, No. 12 of ¢ Agananooru” and No. 201 in
¢ Ainkurunooru’. Discussing the former he has pointed out that
in line 7, the reference to jackfruit (ueveleTupuuiet) should
be taken as standing for the heroine, and the works * @i
Gsmal BGaimims greuw Bamwumds” should be taken to refer to
marriage since this event usually occurs when the Veéngai (Goumens)
comes to flower. Here we see the operation of a hidden meaning
at the first level. Were we to go further in, we may find a still
-deeper inner meaning, as would be ;shown in due course.

Before proceeding further to examine the poems in detail
one fact which is not likely to be controverted, may be pointed
~out, and that is, these ““sham” sections of the Sangam literature
have only one particular pair in view as the principal *dramatic
personae ” of the love story. Neither the names nor clear traits
are felt to be essential since the identity of the individuals is
clearly known to the audience. In this particular case, it is
possible that it was common in those days for lovers to have a
clandestine affair before marriage, and that it is on this account
that this subject has been chosen for these poems, but the
volume of the poems, and the undoubted fascination which it
seems to have attracted, make it clear that the identity of the
couple was no secret to the people of that time. In fact it
will be seen, as we go on, that it was essential that a thin veil
i of secrecy should be maintained in order to sustain the dramatic
tempo of the composition. To have revealed the names openly—
there are, as will be shown hereafter, the passages where they are
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: almost, but just almost, directly mentioned - would have destroyed
“the dramatic irony ” on which the entire works turn.

The story indeed seems to have had so great a popular appeal
as to evoke local and regional sentiments, especially towards the
hero—for reasons which will become clear later. It is with a view
obviously to meet these sentiments that a local colour is introduced
(within the five established categories of Thinai (&#&wer), in descri-
 bing his residence, personality, dress, accomplishments, habits,
entourage, etc. For example he is in Neydal (@suigsv), Turayan
(si@pwer) in Kuridji (@Mepsdl) a Malai-Nadan (w2vmrier), in
Marudam (o@st) a Uran (eerger) and in Mullai (@psdev), a
Kurumporai Nadan (@muw@urem srcr). (The one region he is
not a resident of, is Palai (ur@v). We will not go into the
implications of this here; I will discuss it on another occasion).

But in spite of the constraining elements of regional patriotism
and scholastic conventions, these variations are subtly blended into
one, and the final picture is of one which appears as many.
In respect of his residence, for example, by repeated and subtle
reference to hill and hilly features, we are made to feel that he
belongs to hills and the mountains, and that elesewhere he makes
just a transient passage. (For example, even in Marudam, his love
lives on a high hill). There is in fact a very interesting poem
(No. 183 - Ainkurunooru (2m@misEnm) where he is said to be the
lord of all the five regions, and which has a completely syncretising

effect.

We may now proceed to examine specifically whoj the undec-
lared hero (He) and heroine (She) are. (The refcrences to verses
unless otherwise mentioned are to Agananooru and to Ainkuru-
nooru. A complete referencing would take up so much time and
space that I shall limit myself only to a few examples. The
symbols ‘A’ and ¢Ai’ stand for Agananooru, and Ainkurunooru
respectively. Other works are referred to by name in full),

It is very clear that She is a lady of the Kurifiji (©Dc54)
hills. She is described as a ‘kodichchi’ (@&mgsdl) (256 Ai’).
Her father is a “kundra kuravan” (@& s ®DaueT) (257 € Ai’).
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Her brothers are ¢ kuravar” (@meur) (132 € A’). She resides in a
small hill-town (Fmuie) (204 <A° 12). A description of the hilly
nature of Her residence is to be found in 84 ‘A’ (lines 1 to 10), the
thinai (#1&wor) of which interestingly is Mullai (@psbZv). It is true
that in 274 < A’ lines 1 to 12 her residence is said to be in Mullai
(@psv2v). This is a rare instance and is apparently mentioned
only to satisfy the regional requirement mentioned above, and in
any case. this region is one in which hills do abound.

She is ordinarily dark in complexion (wrGuirer) (60 A >
lines 1 to 12). But this is affected by His absence when she becomes
pale, like the flower of the sponge gourd (issw 1y, 57 ‘A’ 1-12).
She has slim shoulders like a swaying bamboo growing in the hills
(6@ mBauud) (15 A’ 18). In 33 ‘A’ 13-15, she is compared
to the bamboo with curved forehands and wide shoulders. She
has wavy hips which sway like the lightning, and from Her dark
colud-like hair-tress hang bunches of flowers (126 A’ 16-22).
Her nipples are like the buds of the ¢ Kongu’ (Gasmrmm) 240 < A°
11). Her eyes are like the dark blue ‘“‘kuvalai” (s@mpmiEagar)
flowers which attract the observer (129 €A’ 15). She is dressed
in leaves (smwp ) (383 ‘A’ 6). The leaves are taken from
the same golden trees (apparently Geaumims) whose flowers adorn
Him. She often dances with Her companions the peacock dance
(358 <A’ 1-10). A natural fragrance emanates from her hair (173
Ai’), like T (225 “Ai’). Her hairtress fans out like the
spreaded tail (Gs7ems) of the peacock who she resembles (385 €A
&), and which in envy tries to imitate her dance and gait (300
‘Ai’). In 74 ¢ Ai’ her trees is compared to the Gsmews of the
divine peacock. The peacock, the mullai flower, and the deer, all
reminded Him of Her (492 Ai’).

It is remarkable how much the plants, leaves, flowers, and
creepers are connected with Her in these descriptions. Comparison
is so close as to justify or identify Her with the creepers. A
constant companion of Her fragrant hair tress is the bee haunting
around for honey (59 A’ 1-2). She is compared to the ‘poon-
godi” (ubmGaTy) (54 ‘A’ 22). One very interesting description
is. that of her body developing pale patches (Gswe #s%v). (54,

B-9
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21 ‘A’) when he is absent. It is interesting to observe that this
paleness of the body (Bswed) is often referred to as ““supaigu 2
(ssewmi@), which incidentally also has the meaning of w®B5T8l,
or pollen dust. During His absence She is like a creeper which
has shed its flowers (o9 @smiguier ysd erer). Her eyes are like
ﬂowers wet with dew drops (190 €Ai’). She is a flower-bed for
Him (223 ‘A’ 10-16). Her beauty which fades during His absence,
returns with Him in the rainy season (&ri), or in the spring
(@arGausflev) (137 *A”, 351 ‘A’ etc.).

In No. 250 ‘Ai’ it is clear that the phrase  “ mibwerihs
uenaifl *—that is our Valli (ewerefl) who has come to bloom, refers
to her. This poem is worth quoting in full :—

€ QuTIL® LSwTs sLpHEIBs QuwuiGu
wasfloumys &L & e wufsor m) mid
LOGVIT B85 QUG GG & eooT 1 SlpGeum
@@L o i Galoree wileusr
Lp,GooT L mm Slomr 1p&v utsvormiss) Guim Geor’

; She is a divine being, not of this world (s7iwsar) living
amongst flowers on the fearful “Kaviram > (sef7i) hills of Aai
{2p2yu1) (198 ‘A’ 12-17), 'and has a divine figure (161 ‘A’ 12).

As regards the hero (He), it has already been pointed out
that in spite of the different terms applied to him, such as forester
(smer mrL_gr), townsman (2orper), a resident of the seaside (& m
wer), hillman (@merer), ete., he is specifically identifiable as a
hillman (@meausr) in view of the very graphic description of his
land. It is a hill side where jackfruit, elephants, parrots, bamboo,
and the vengai” tree (Goumems) etc. abound (12 <A’ 6-13),
Even in poems in which the * thinai” (&&uwor) is Palai (ur2w)
(25 “A”), his land is a forest in which the waterfalls sound like
'mu>sic. Creepers and sugarcane abound in his land, as is seen
from 11 ° Ai’, for example, where he is said to be * w2w BB
Gaupeh HoHmib sisom CaLp saryesr .

He is a warrior holding the white Vel (Qausir Gassiafl &v)
{7 ‘A’ 12) in one hand, and the swift arrow in the other (38
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‘A’ 3). He sports a tuft (m®u) (202 ‘Ai’) and wears the
<“kazhal ” (spe) (389 €Ai’). His chest bears the sign of wounds
suffered in warfare (354-9), and He is often in battlefield camp
(384 ‘A’). He destroyed forts, has the four kinds of forces
(mrebouemass Lem) and fast chariots (474 €Ai’). His horses fly
faster than the clouds (&) (429 ‘Ai’) He goes fon hunt often
'with His hunting dogs (118 <A’ 5).

He wears the vengai (Games) flower in the head and a
garland of kuvalai (®=81) on the chest (38 A’ 1-2) which is
smeared with sandal paste (48 *A’ 11). He sleeps on the tiger’s
skin (58 ‘A’ 4). He is often associated with the bees which
swarm over the kuvalai and vengai flowers worn by Him, and
He is Himself compared to the bee where the flowers represent
Her (132 A’ 10-14). He returns in the spring from war, like
the bees which swarm and hum over the fragrant flowers and
creepers (psb@v&6mmyg) (204 ‘A’ 4-7) and here the imagery is
thin enough to admit the identification of Him with the bee and
Her with the creepers. * In 226 “Ai” He is a bee which is at-
tracted by the honey in the kanthal flower (&7hs6T LL).

He is a god who inflicts pain on Her (23 ‘Ai’), and even
the sight of the waterfalls on His hills is sufficient to .cause
Her pain (251 “Ai’), or to ease it (378 “Ai’). It is at Her
mother’s. behest to god that She was born, and He can part
from Her only when god Muruga leaves His hill, which is full of
flowery plénts (308 €Ai’). She is the victim of a disease caused
by Muruga (Gsuwin&v mricr Qouis Gmrws) (242 “Ai’). A most
interesting poem is No. 272 ‘A’ which has been mnot merely
translated but rendered in the form of a dramatic dialogue in
his preface by the editor (Pulavar Somasundaranar). It describes
the features and aspects of the hero which are shown to be so
similar to ‘Muruga as to be even mistaken for him by the heroine’s
mother. The metaphorical references and phraseology are so thin
as to appear that the poet’s intention is to make us to think
that the hero is Muruga, even though he does not want to say
it in so many specific terms, apparently for the dramatic purpose
which have already been discussed earlier. :
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He took his fidelity oath to Her on the Tirupparaikunram
hill (HELuurmGsarpb) (59 ¢A’ 10-14), and is married to Her,
and has a son by Her (406 €Ai’). The marriage ceremony 18
recalled in poem No. 86 ‘A°’. But He often proves unfaithful,
and carries on an sirregular affair with a ‘parattai’ (uUrs®s)
with whom he frequently plays in the water (Bymro) (76 ©A1’)
and ‘who even claims He had married Her (166 ‘A’ 11-15).
A fierce jealousy exists between the two ladies (76 ¢A°). The
¢ Parattai’ (upses) is described as a divine goddess (SyBsr
weaflieh Ozuan Guiarm) (76 °Ai’).

"There are very frequent references to the worship of Muruga,
and to the appeasement rituals known as  Geumluwmre od ” (literally
“the frenzied dance”) in which the god speaks through the per-
former, Goausvsir, and makes known his wishes. This is specially
resorted to, it appears, when seeking to divine the cause of any-
one’s illness, especially of young girls, who are often the subject
of His torments, and who can be cured only by appeasing the
god by means of sacrifice of animals etc. = Thus we find prepa-
rations being made for G@erplwire b on Her behalf in poems
N A U8 A, 138°AY 158 YA, 232 A’ 382 <A’ 388
‘A% 210 “Ai’, 242 ° Ai’ etc. Her attitude - and that of her com-
panion, Gasmifl to the ritual and its outcome is dubious and
uncertain. On the one hand the faith entertained in its curative
value by the parents is scoffed at, and on the other the fear is
expressed that it may be valid, and that in that case Her lover
may suspect the strength of Her love for Him. A sense of
dramatic irony pervades these passages, and if the audience should
be well aware that ,while the cause of the disease is indeed
Muruga himself, the effectiveness of the ritual itself remains
doubtful in this instance, as the victim is the Lover of Muruga
Himself, though for that very reason, it may also be successful.
There is a very interesting piece (No. 247 Ai’) in which while
discussing the utility of @aumwre eb, She puts forward the sug-
gestion that the performer, Geusussr, might be right in diagonising
Her to be the victim of Muruga, and the view that, that indeed
might be the name of Her Lover. (The poem is quoted below).
That is, She lets us know that Muruga Himself might be Her
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Beloved. Thus, subtly, through all these poetic devices of dramatic
irony is revealed the secret of the names.

Poem No. 247 of Ainkurunooru :

DB 565 HT(S U nateT
LI BT T &1t UGHT L1 D> 63T 6T 1 T 659
WPBOSHIT Qurluy wrud

T (HEUGDT BT L_T Giwir (CET(ERMOTIEN[E1oT)

By now, we are entitled, I think, to enterfain a deep suspi-
cion, if not a certainty, that we are dealing here with the story
in which the main theme is Muruga’s love for and marriage with
Valli, in" which His relationship with His other consort, D&vaséna,
is treated as irregular and plays the minor, contrasting part.

The suspicion becomes a certainty when Poem No. 9 of Pari-
padal (uflurLed) is considered. This poem is to God Muruga,
and describes His love for, and marriage with, His two consorts,
Valli and Dgvaséna, and their jealousies and quarrels. The identifi-
cation of this story with the theme in the agam sections lies in
the various details enumerated in the poem. These are :—

(1) Before marrying Valli, God Muruga had a clandestine
affair with Her (verse 8) (Beoww @ubmrom Gow o or &worwrer
wrlGgnar wwwrbs) (The terms, dark eyes, bent shoulders (wnd
Gsmer) etc. in describing Valli (eusirafl) may be noted and com-
pared with the description in agam);

(2) His second comsort is the daughter of Indra, i.e. she is
Deévaséna (2 QbmETDHM QUUiIbBUIG 5T O&GT LGV 2_635T &G6uoT
(verse 9) ; -

(3) The marriage took place in the rainy season (w7Geussfled
STT M wewil wap 5%V @) creor (verse 10) ;

(4) There is no more noble love than that which develops
when people meet for the ﬁrst time, and are drawn together by
mutual attraction (srwssis...... yeorigsdl (10, 15); (it is obvious
that the secret love in agam is here considered not only as the
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paradigm of all such events, but also by implications as the love

affair of Muruga) ;

(5) There is infinite joy in the sufferings and pangs which
lovers suffer by separation, and reunion, especially after the tem-
porary infatuations of the man with the ursms (96-22) (I am
not quoting the lengthy verses which bring this out, but the close
similarity between the scenes, concepts, imagery, phrases and words
here and those of the corresponding sections in agam ought to
be noted, e.g. eare &, LTSS, GzTer etc.);

(6) This paradigmatic love is a special characteristic of the
Tamil culture, which others cannot know (an interesting piece of
polemics) ; (22-26) (here again the typical concepts of agam
re-appear, e.g. &m0, HITMNHGL S, GSOTmIL Liwiest etc. ;

(7) His chest is smeared with sandal paste and covered
with garlands (26); (87 RT58 py®S SHOWSTT
wri9esr) ;

(8) They whom he has deserted develop a paleness of
colour (Bsp Geori) (31) and are like parched groves awaiting
rains (v Quuiw o ws&EwaT) (34);

(9) He is caught between the loves of His two consorts
(36-44) ; (phrases and concepts, Geausr (Muruga), wriL yeafl
ur@r etc.) and their forces, namely, peacocks, parrots, and bees
ficht with one another (36-44); (one of them Valli, is referred
to as  Qaup GsrewLrar Gmmss and the other, Davaséna
as Gsreoremr. GlF ™).

(10) The sweet-voiced companions of Deévaséna (uTeTeusr
wser) whose eyes are like lotus (eTfled wevi o aorseor) surround
Muruga (uewr <jswsseusr), and play with Him in mountain
pools (sy.&arwyst Gaflss @) ; they turn themselves into bees,
peacocks and Koels to play and sing before Him (57-66) ;

(11) The victory of the companions of Valli of Tirup-
parankunram in the Kurifiji Hills (sovr wrRigsroy ©nseds
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GSTmeur  wpbEs euarafigwi) are pleasing (09555 5 HibmL
9% s seorsd) to Muruga (Qausr Gauewrme @ssarmy) (97-99);
and

(12) This paradigmatic Love was often re-enacted on the
Tirupparaikunram Hills, as poems Nos. 8, 18 and 21 of Pari-
padal show.

I think these passages should suffice to support the conclusion
that the central theme of the agam story is Muruga’s love for
Valli. It would be merely repetitious to reproduce in evidence
all the other passages in the literature—which are numerous. (In
the detailed handling of the theme itself certain variations are
noticeable which require to be dealt with separately).






- BUDDHIST SYSTEM OF EDUCATION IN
+~ SOUTH. INDIA :

: BY .
DR. S. GURUMURTHY, M.A., M.Litt., ph D., Dip. in Anthropology,
Lecturer in Archaeology, Unwers:ty of Madras.

The history of Buddhism'" in ,thc South is as old as that of
Jainism. The introduction of Buddhism into' the South influenced
the progress of education and culture, as als‘o the morality and
discipline of the people The intellectual ilife of the society
received fillip by the tremendous preachings and tcachmgs of the
‘monks of the creed. ~ Numerous Vihdras or monasteries were
established throughout’the country, wherein ‘were settled learned
Buddhist scholars of - that time, who tirelessly laboured in the
fields of cultural and social activities. The monks wandered
throughout the land, preaching the doctrines :of the Buddha and
held religious and philosophical  discussions.and disputations at
various centres which ‘attested to the intellectual life of the age.

Both literary and .epigraphical sources point to the flourish-
ing condition of Buddhism in the South even before the Christian
era. In the first few centuries of the Christian era, Buddhism
had taken deep root in the. Deccan. During the days of the
Iksvaku kings, Nagarjunakopda was a Buddhist stronghold, by
‘which time, the Chinese 'Traveller, Fa- Hiven visited India. In
the Saigam literature,. we find- frequent refergnces to the existence
of flourishing centres of Buddhism in the Tgmil country and the
establishment of monastéries. at various centres. For instance,
the Mapimékalai speaks of Vafici, Kovalam and Kafici as great
centres of Buddhism during the : tirne The :epigraphical records
belonging to the most renowned dynasties : of South India, like
the Colas, the Pandyas the Gangas the Ragtrakutas and the
Hoysalas refer to grants and endowments made for the establish-
ment of numerous Buddhlst monasternes and viharas throughout

the country, right from the begmmng of 4th century A.D. down
B-10 RE . ;
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to the end of 16th century A.D. which serve as a yard-stick to
measure the amount of patronage and encouragement shown to-
wards the progress of Buddhist culture in the South. But, on
the whole, Jainism had more influence than Buddhism on the
life of the people, particularly in the Karnataka and Tamil
countries, owing to the striking contributions made by the Jaina
authors to the literature of Kannada and Tamil.® In fact, in
Buddhism also, the monks, who were the residents of the mona-
steries were the torch-bearers of the Buddhist culture in whose
hands lay the promotion of education and learning. R. K.
Mookerji points out that “all education sacred as well as secular,
was in the hands of the monks. They were the only custodians
and bearers of Buddhist culture.”® In other words, it may be
said, that Buddhist education centred round the monastries,
established at various centres of the country.

Buddhist system of education: Sources:

The main sources for tracing the history of Buddhism and
its contribution to South India are certain literary works, chro-
nicles (accounts of Chinese travellers) and epigraphical records.
But, to write on the organisation of the monastic life and the
system of Buddhist education, we mainly have to depend upon
the Buddhist texts, like the .Vinaya. As for the epigraphical evi-
dences, there is not much to rely upon and HieunTsang who
visited South India and its important centres of Buddhism, has
not given any descriptive account of any of the Buddhist univer-
sities in the South, though, he spent a considerable amount of
time in studying the Yoga texts in the monastery at Kafici, On
the other hand, he gives a vivid account of Buddhist universities
that existed at Nalanda etc. This is an unfortunate thing that
strikes our mind, when we start writing on the Buddhist way of
learning and the educational activities that went on in the
monasteries of South India during the time of the travellers’ visit.
Similarly, he does not mention anything about the non-Buddhist

1. K. A. Nilakanta Sastri, 4 History of South India, p, 419.
2. R.K. Mookerji, Ancient Indian Education, p. 394.
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system of learning, though he speaks about its marve]]ous prog-
ress in the North.

We may now discuss some of the salient features of Bud-
dhist system of education and of centres of learning with reference
to some of the Buddhist texts and few inscriptions. Buddhist
system of education can broadly be divided into two stages —
(1) Primary or Elementary education and (2) Higher Education.

Primary Education :

“The History of Buddhist system of education is practically
that of the Buddhist Order or Samgha.”® Admission to the
Order was thrown open to all castes unlike in the Brahminical
system. The first step in Buddhist initiation is called Pabbajja
or “going-forth”, which means, a person offers himself for
admission into the Order. He should not be below the age of
8 years and the minimum period of studentship was 12 years
which was akin to the Brahminical system. He was placed
under the discipline of a teacher who was to control his conduct,
After he became a Pabbgjita, the Buddhist epithet Samanera was
conferred on him which was akin to the Brahmanical epithet
Brahmacari.*

Regarding the education of children who got admitted into
the Order, Hieun-Tsang® gives a splendid account, according to
which, the child was first introduced to a Siddha» or a premier
of 12 chapters giving the Sanskrit alphabet and the combination
between vowels and consonants, after which, he was to study the
great Sastras of Five Sciences — Vyakarapa, § ilpasthanavidya
(Arts and Crafts), Cikitsavidya (Medical science), Hetuvidya (Nyaya,
logic, science of Reasoning) and Adhyatmavidya (Inner science),
It is thus clear that Buddhist education not only comprises the
study of Buddhist texts, but also grammar and other secular and
practical subjects. Thus, the Buddhist education was not merely
religious but also secular and practical in its composition. The

3. Ibid.
4. 1bid., p. 396.
5. Watters, Travels of Hieun-Tsang, 11, pp. 154-55.
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‘prlmary educatlon was of such 4. type that 1t would enable the
child to have necessary basis ‘and knowledge upon which speciali-
sation could be done effect}wely,.at,the._la_ter age.

Higher Education: -

ngher studles and teachmgs went w1tbm the limits of the
Buddhist canon, whether Vinaya, Abhl’dharma or Sutta. But, this
rule was not strictly followed in all cases.® Generally speaking,
the scope and nature, of higher 'educét-iop.?;i in the monasteries were
determined by thé :‘partic::u'lar Buddhist"' ischools to which they
belonged. The hxgher studies consxsted of not only studying the
advanced texts of erehglous and phllosophlcal importance, but also
conducting debates. and dlscussmns ‘on various doctrines of diffe-
rent creeds. Before going into the discussion of the merits and
demerits of the Buddhist higher educatlon, let us now go into
the aspect of considering the Buddhist viharas and monasteries as
great seats of highjer learniﬁg and advanced studies.

Viharas or Sangharamas

The Viharas were the chlef seats of educatlon and centres of
culture of the time. They were all residential colleges consisting
of numerous students. and teachers (even 510,000 as at Nalanda)
who ‘partook and ';p;omoted .4 wide, coﬁective academic life in
them. They were ‘the educational agencies of the time, through
which, education and culture were spread intensively and exten-
sively * throughout the land. They were sometimes called Sarig-
haramas, to which,. ‘temples,. libraries and ; schools were attached,
and in which dwelt wealthy communitieé of monks, who were
allowed to hold property"in land.” We have both literary as well
as epigraphical evidences for the existence: of these monasteries at
‘various places and. at different times. Vanm Pukar, Kafici, Ura-
gapuram, Bhuttamangalam Nagapattmam were some of the impor-
tant centres of Buddhism in: South Ind1a which produced out-
standing scholars and debators;’ who ‘were: victorious in many of
the phxlosophlcal d1sputat10ns and debates held in different parts

6 R. K MOOkCI‘jl, op czt p 529
T Ibzd pdg. . .
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of the country and brought name to their motherland. Of all the
centres, Kafici deserves special mention in this connection. Kafici
was ‘as old as Buddha himself which was the birth place of
Dharmapala.® The Manimékalai refers many times to Kafici as a
famous centre of Buddhist culture in the early centuries of the
Christian era.® Buddhism at Kafici had a continuous history from
the very beginning down to the end of the 14th century A.D.
It is believed that there existed a Buddhist College at Pontagai
(near Kafici), in which many disputations were held between
scholars of Buddhism and Jainism. This place may be identified
with Alipadaitangi (a seven-walled fort of Kaiici), a Buddhist settle-
ment between Jina Kafici and Arcot.’® One of the manuscripts
in the Mackenzie collection also refers to this place.’' During the
days of Mahéndravarman, it seems that there was a Vihara at
Kafici - which served as the head of several monasteries .in the
neighbourhood.” The city gave birth to many scholars of different
creeds of which Dharmapala (6th-7th century A.D.), Dinnaga (5th
century A.D.) and Buddha Datta (5th century A.D.), are the crest
jewels of South Indian Buddhism. It may also be noted that there
existed different schools of Buddhism, of which, Yoga school of
philosophy deserves attention. Dinnaga was the chief exponent of
the Yoga school of philosophy and logic, which was as old as
Aravanadigal. It is also interesting to note that Hieun-Tsang
has spent three years in studying philosophy in the Buddhist
University at Kafici. Besides this school, the Buddhist scholars
also studied the teaching of the Sthavira (Chang-tsopu) school
belonging to the Great Vehicle. There was also another school
called Dhyana School. This was introduced into China by Bodi-
dharma who visited Kafici in 527 A.D. He was the 28th patriarch
who visited China from South India (520 A.D.). Hieun-Tsang

. 8. A Aiyappan and others, Story -of Buddhism with special reference to
South India, p. 55.

9. Manimekalai, Kaccimanagar pukka kﬁthai, vv. 69-73.

10. 'R. Champakalakshmi, Jainism in South India, p, 134 (M. Litt. thesis
= uupubhshed)

ll. T. N. Ramachandran, Ttrupparutttkkunram and its Temples, pp. 215-16
12. ,C. Minakshi, Administration and Social Life under the Pallavas, p. ;224.'
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gives a graphic account of Buddhism at Kafici during the 7th
century A.D. According to him, in the Pallava country, there
were 100 monasteries and 10,000 brethern.'® The most important
fact is that Dharmapala of Kafici went to Nalanda University and
becoming victorious in this disputations, he rose to the position
of the Head of the University. He was also one of the foremost
adhyaksas of it.'* Thus, its influence was felt not only in many
“parts of our country, but also in countries outside India. A band
of three hundred Buddhist scholars are said to have visited Kafci
during the visit of Hieun-Tsang. It is further said that he
discussed some Yoga texts with them and found that their expla-
nations could not excel those given to him by $ilabhadra of
Nalanda. Thus, the traveller speaks of the conditions of Buddhism
and its contributions to South Indian education from his personal
experience, and first-hand study. He also visited the Telugu Coda
country, Chu-li-ya.’*? The Buddhist monasteries were in ruins and
only some of them had brethern; there were several tents of Deva
temples and the Digambaras were numerous. To the South-east of
the capital and its neighbourhood was an Asoka tope, where the
Buddha had preached, wrought miracles, overcame Tirthikas and
received men and dévas into his mission. According to the traveller,
Dhanakataka (Amaravati) and Konkana were the great centres of
Buddhist culture.’® There were also noted centres of Buddhist
culture in the Karnataka, which in their own way contributed to
the progress of South Indian education during the ;period.

Subjects of study :

As a general rule, along with Sanskrit, other subjects of
Buddhist philosophy were taught to the students. As. we have
already discussed, the education was also secular in certain res-
pects. The inscriptions do not come to our help in assessing the

13. A. Ayyappan and others, op. cit., p. 55; See also Watters, op. cit,, 11,

p. 226.
14. Aiyappan and others, op. cit.,, p. 29: See also P. V. Bapal, 2500 years of
Buddhism, p. 337, Watters, op. cit., II, p. 109 and 165.

14a. Watters, op. cif., II, p. 224.
15. Watters, op. cit., 11, pp. 214-224.
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subjects of secular study in the Viharas, but the old Buddhist
works like Vinaya texts, Jatakas, etc. throw a volume of light
on this aspect of Buddhist system of education. The Chinese
traveller Hieun-Tsang and I-Tsing refer to the study of secular
subjects in the monasteries. According to the Vinaya texts, sub-
jects like, medicine and surgery were also taught to the students.'®
Hieun-Tsang refers to the study of the “Five great Sciences” in
the primary education of a child. But I-Tsing’s remarks on this
matter deserve our attention. Though he does not make any
particular reference to the South Indian monasteries, his observa-
tions of the educational activities of monasteries in India, on the
whole, may also hold good in the case of our South Indian
monasteries during the time of his visit. According to him, in
the monasteries of India, there were many °students’ (Brahma-
carins) who are entrusted to the Bhiksus and instructed by them
in secular literature.'” Thus, it seems that the Buddhist monastery
had a secular section, wherein, the students had no intention of
becoming Buddhist monks or renouncing the world. But, we do
not know what were the subjects taught in the secular section.
They would probably consist of subjects like medicine, astrology,
arts and crafts' and other useful arts.

Besides regular students, there were unordained students called
Manavas. They were given instruction in the Buddhist scriptures.
Both the Manavas and Brahmacarins were permited to be in
residence in the monasteries or could attend the classes as day-
scholars.!® Thus, the remarks of the traveller throw some welcome
light on the catholic and generous attitude of the monks towards
the progress of education in the country. They imparted educa-
tion not only to persons belonging to their way of life, but
also to one and all who came from various walks of life
with a longing to learn something the Buddhist monks.

- 16. R. K. Mookerji, op. cit., pp. 468-72.
17. Ibid., pp. 545-46.

18. 1Ibid., See also P. V. Bapal, op. cit., p. 183,
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-:Teachmg. A
" As in the case of Jaina and Brahminical systems, the mstruc—
ittlon consisted mainly of ¢giving recitation, holding remtatlon
S._'makmg exhortation and explaining Dharma ”.'® There where: spec1a1
_“teachers appointed to deliver special lecture on specific top,;cs

= 'R'gl.'t_i'tiqns between the teacher and the taught:

{ i The relations were cordial and affectionate. The teacher and
the taught moved so affectionately that they looked like father
- and son. As in the Brahminical and Jaina systems, the student
. was expected to do service to his teacher. The students in the
‘Viharas were also in charge of keeping their residential places
‘:véry clean.?' '

 Discussions and Debates :

Discussions and debates are also methods of education.: In
fact, Buddhism, being more proselytizing than other religions, was
“keen on the cultivation by its leaders and votaries, of the powers
of debate by which, it could spread and win converts from
other rival sects. Buddhist' education made dialetic skill and
ability in argumentation, a most important part of intellectual
equipment, essential to leadership. But these intellectual debates
were practised not only by the Buddhists but also by scholars
belonging to different creeds from the days of the Upanishads.
Even the Tamil literary works like the Manimékalai, S ilappadi-
karam, Ramayanpam, Tiruvz’z'.cakam and Periapuranam contain refe-
rences to such debates.

Pattimandapam :

In ancient times, the religious and intellectual disputations
were held in a mapdapa called Pattimapdapam or Vidyamandapam
which was probably situated in the heart of the village. Researches
in various subjects were also conducted in the Pat timandapam.,
This is not quite new to us, because we do find such educationa

19. R. K. Mookerji, op. cit., p. 451.
20. Ibid., p. 403.
21. Ibid., p. 404.
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activities being conducted in our own times. The important role
played by the Pattimapdapam in society, in promoting the intel-
lectual life of the people, is cited in the Tamil works like the
S'ilappadikaram,*® Kambaramayanam®® etc. besides Mapnimékalai.
According to the Manimékalai, the phrases which refer to the
activities of the Pattimandapam run as follows:

Ottiya Samayatu-ru porul vathikal pattimanpdapattu
parikarintu érumin?*

These phrases are more than enough to prove the value of such
Pattimapdapam in holding debates and discussions. Instances are
not wanting, in which we find reference to such disputations held
between men of the Buddhist Order and their Saiva rivals during
the days of Periyapuranam. The Periyapurapam refers to a parti-
cular Buddhist monk called Buddhanandi challenging his rivals of
Saiva religion about his capacity and ability in the art of debate
and discussion :

Buddhanandi  ceyirtteluntu  terarkulamculch cenru
verripunai cinnankal vadilemmai venranro pidippa
tena vekundu conpan.®s

There is also further information regarding the discussions and
debates held by Sariputtirar with his rival Sambandar. The dis-
cussions referred to were held at Podi (Tanjavur), which seems
to have been a great centre of Buddhist learning.®® As for the
inscriptional evidences, fortunately, there is one inscription which
refers to the religious disputations held in public places. The
inscription belonging to the Ganga dynasty dated in Saka 169
(247-48-A.D.) *" records that the king Arivarma bestowed a title
of honour “a lion to the elephants, which are disputants”, on

22. Silappadikaram, Indravila-vuredutta kathai, v. 103.

23. Papnarur kalaiteri Pattimandapam - Kambaramayanam, Nagarkkandam,
V. 92.

24. Manimékalai, Vilavarai kathai, vv. 60-61.

95. Sambandar purdanam, v. 906.

26. Ibid., vv. 911-926.

27. Indian Antiquary, VIII, p. 212,
B-11
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Madhaya bhatta who defeated his rival Buddha monk called Vadi
Madagajendre, who stood for the non-existence of soul. The dis-
cussion was held in a public assembly. The victorious debator was
also given a village as a gift and a reward for his mastery and
scholarship in the art of debating, Though the inscription is con-
sidered to be faked, it gives us some idea as to:the conducting
of public debates and disputations which corroborates the literary
evidences. The palaeography of the inscription suggests that it is
a forgery of not earlier than tenth century A.D.

' Academic debates brought together, scholars from distant and
different parts of India and even from outside India and paved
the way for the promotion of active intercourse between monas-
fteries representing different schools of thought.

SOuth Indian Buddhist Scholars and their debating influences :

These are instances which proved the scholarship and debating
power of certain great Buddhist scholars of South India, who went
all the way to North Indian monasteries and gamed victories and
likewise many scholars from North India came to the South. To
mention a few of the scholars, Nagarjuna and Dinnaga deserve
mention. According to Hieun-Tsang, Nagarjuna with the permis-
sion of his master went to a monastery called Kukkutarama in
Pataliputra, where, in a twelve-day ‘discussion, he defeated the
Tirthikas of that place.?® Another victory -achieved by South
Indian monks was that of Dinnaga at the Nalanda University.2°
We have already discussed that there was a discussion between
Buddhist Scholars of the Kaifici University and Hieun-Tsang on
the merits of yoga School of Philosophy.2° Commenting on the
Buddhist system of education, Mookerji writes : ’not confining their
sympathies and valued services within the limited boundaries of
their own church and faith, they (the monks) thus became the
Directors of Public Instruction in the country ”.°!

28. Watters, op. cit., II, p. .100.

29. Ibid., pp. 212-14.

30. Ibid, p. 227.

31. R.K. Mookerji, op. cit., p. 546,
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Decline of Buddhism :

Buddhism became unpopular and met its decadence after the
days of the Saiva Nayanars and Vaispava Alvars. The spread of
Jainism and its influence among the people also contributed much
to the downfall of this creed.
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Negapatam region is a stronghold of the Tamil-speaking
Muslims.  Their concentration along the Coromandel coast is due
to historical reasons and their traditional occupation of trade
with the South-East Asian countries. It is an established fact
that long before the Muslims settled down in northern India
there were Muslim colonies in Southern India and the history of
the colonies goes back to the era of commercial relations.
Islam had come to this region without any political help what-
so-ever and remained rooted in the soil for centuries before the
political advances of Islam to South India, beginning with the
time of Allauddin Khilji and Malikafur. Friar Bartholomeo says
that the first batch of Muslims came to ‘Malabar during the time
of Caliph Walid in Hijira 90 (710 A.D.)* which accords with the
date given in Mackenzie Manuscripts.® An inscription at Patala-
yini Kollam in North Malabar records the death of one Abba
Ibn Udthoman in Hijira 166.* There is a well known tradition
in Malabar contained in the Keralorpatti, a comparatively recent
work that the Ilast @eraman Perumal turned a Muslim and left
for Mecca after partitioning his kingdom among his friends and
relatives.® At best this tradition suggests an early contact of west
coast with Arabia.

Islamic culture, Vol. viii, 1934, p. 176,
Voyages to the East Indies, p. 106.
M.J.L.S., Vol. viii, p. 339.

Logan, Malabar, I, p. 195.

ol e

Ibid. p. 192. It is confirmed by another Malayalam manuscript of
doubtful date and authorship called ¢ Parama Pada Prakasavali’ (Oriental
Manuscript Library, D. No. 61).
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The quest{on is when did the Muslims come to the Coro-
mandel coast? As there had been direct’ Arab contact with the
Coromandel coast also and as there had been overland communi-
cation and trade between the western and eastern coasts® the
spread of Islam to the western and eastern coasts must have
been a contemporaneous phenomenon. The Muslims of the region
go by many names: The Sonagas, Marakkayars, Rowthers, Choli-
yas, etc. These names cannot be called caste names nor are they
classes but names assumed by accident. It is extremely difficult to
distinguish one from the other as they merge with one another.

There is no doubt the Arab traders were to be found all
over Tamilnad even during the time of Safgam and later.”
Though the Greeks and Arabs are referred to as Yavanas in
Tamil literature, the term Sonagar was chiefly applied to the
Arab traders.® Sonagam stands for Arabia among the seventeen
countries® considered to be on the western side of Tamilnad and
one of the fifty six countries’® of the world, by the Tamils. It
is interesting to mnote that the commentator of Pattuppatiu,
Naccinarkkiniyar uses the word Sonagar wherever the word Yavana
occurs.’> As all the Sonagas are Muslims'® Adiyarkkunallar

6. Annual Reports on Epigraphy, 1956-57, p. 15.
7.  Tamilian Antiquary, Part I, 1910, p. 86.
8. apmmss sl By Qeucrafl alpr Bl&mwrey weor 1938 p. 257
Karanthaikkatturai Vellivizha Ninaivamalar. 1938 p. 257
Sometimes the word Songar is also used in the sense of a foreigner in
general.
~ Compare Gsrewrai wisrudmmrus sbLFT—soariGs@. 112.
(Kambaramayanam - Urtedumpadalam. 112,
9. Amasersh Coramsch FTOIHGEH &b SIEHHGL-SE!
QETHRISTIT B SETOTL B O5T66E 6HNIEISMHE &60me 0
QURISHID SEIS WHSE SHaLB SLNJH &BHBIGFb
SBIGD UspSSDI LUSBarh Lad sridlameauGu.
10. HEHCoumisL gasb 8. (Thiruvéngadacathagam 98)
11. Pattuppattu-Swaminathayyar edition, p. 337. In the Payyanurpat, perhaps
the earliest Malayalam poem extant, some of the sailors are called
vv Chonavars.
12. By the time of the period of Orthodox Caliphs i.e. the first half of
the seventh century, the whole of Arabia was converted to Islam.
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calls. them Yavanathurukkar.'® These Arab Muslims were influ-
ential in Kaverippoompattinam and later moved to Pandinad.!*
There is no doubt that, by eleventh century, their influence in the
Tanjore coast was felt.. They influenced the prevailing culture
and in turn were influenced by it. One of the donors of Raja-
rajeswara temple at Tanjore was one Sonagan Savur Parafijodi.!®
It is worthy of note that he had assumed the purely Hindu
name Parafijodi.’® Another inscription on the south wall of the
Rajarajésvara temple enumerates the jewels in the treasuries of
Rajaraja. One of the interesting ornaments is known as Sonaga-
chhidukkinkudu. It is not clear what a Chidukku was and where
it was worn. But that the ornament was made after the fashion
of the jonakas is very interesting.

Coromandel coast was known to the Arabs as ‘ Mabar ’, the
key of India. The word Mabar was used for the first time by
Yaqut (1179-1229)'" in his geopraphical dictionary to denote the
east coast of the Indian peninsula. It is not possible from the
accounts of Yaqat and other geographers to locate exactly where
and at what point the east coast begins and the exact area it
comprises along that coast. Abul Faida says that Mabar begins

13. Turukkan=Muslim (wrpur et & s mﬂafﬂﬂuwrr&y-rrﬁ)_

See Chandrasekharapuiavar, Ya}panattu Manippayagaradi, Vol. 1V,
American Mission Press, Jaffna, 1842.

14. - Tamilian Antiquary Part I, p. 86; The Madras Christian College Magazine,
Vol. 1v. No. 1, 1924, p. 40. 1t is to be noted that Kayalpattinam in
Pandyanadu where the Arabs came and settled is also known as Sonagap-
pattinam (GeTwBw, HHOmeiGeued) Somals, Thirunelvéli mavattam,
p. 290. Not far from Kayalpattinam is a place called Sonaganvilai
(Gsreom scrf18sm). There is a street in Cuddalore, substantially popu-
lated by Muslims called Sonaga street (W. Francis, Gazetteer of South
Arcot District. p. 299). The close association of the Sonakas with sea
and sea-faring trade is suggested by the names of fish like Sonagathiru-
kai, Sonagavalai, Songakelutti (Gemem & 5 Fpew s, G’arrrmasmnem—’
Ba M0 55 95 (1p &) etc.

15. South Indian Inscriptions, Vol. 11, No. 28, pp. 460, 489, 495, 496.

16. Even now the Tamil Muslims have the names like Muthu, Seeni,
karai, Raja, etc.

_17. Nainar, S.M.H., Thufatul Majahidin, 1942, p. 6.

Sar-
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at about three or four days journey to the east of Kawlam
(Quilon) and the first locality from the side of Manibar (Mabar)
is Raskumburi (Cape Comorin), In the middle ages the term
was used by the Arabs to that coast of India which we call
Coromandel. In Arabic, © Mabar’ means the ferry or °crossing
place’. It is not clear how the name came to be applied to
the part or whole of Coromandel coast, whether because the
Arab vessels habitually touched at its ports or because it was the
place of crossing to Ceylon. Malabar and Kulahbar in Southern
India, Zanzibar in Africa all point to the same meaning. When
compared to some of the names like Kathiawar and Karwar, one
suspects a possible Arabised form of the Sanskrit word °¢var’.'®

Even before the invasion of Malikkafur, Rashiduddin (1310)
and Wassaf (1310-28) speak of a trade agreement between the
princes of Persian Gulf countries and Sundar Pandya Thévar, the
ruler of Mabar.’® So great was the influence of Arab merchants
on the coast that ome of them Taquidduin-Abdur-Rahman-bin-
Mohamad-al-Thaibi had become the Thévar’s deputy minister and
adviser and his brother Shaikh Jamaluddin was sent on an em-
bassy to Chinese court.?® After the death of Sundar Pandya
Thévar in 1293 Jamaluddin succeeded to the Pandyan kingdom
with Taqui-ud-din as his lieutinant. A Muslim kingdom was thus
established 2! in Southern India long before the time when standard
histories recognise any Muslim rule in those parts. When, not
long afterwards Malikkafur invaded South he found there Muslim
settlers ‘half Hindus’.** - It is possible, we have here the origin

~ 18. dIT Var (Sanskrit), water, ocean, a mass of water or tank of a river.
See Aptei Sanskrit-English Dictionary, p. 844.

19. Elliots, History of India as told by her own historians, Vol. I, p. 70.

20. Ibid. Vol. I; p. 70, Vol. III, p, 34-35.

21. Caldwell, History of Tinnevelly, p. 41.

22, Amirkushrau has recordcd: the invasion of Malikkafur in Khazainul
Futuh (Khazainul Futuh, edited by the Jamiah Milliyah Islamiyah
(Aligarh), 1927, pp, 157, 162). Malikkafur wanted to chastise the Muslims
who fought against him, but declared their faith by shouting Kalimah
and reciting extracts from Koran. In the second volume of his book
Elliot has given a summary of Kkazainul Futuh under the title of
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of the Tamil speaking community we know now in many names
in the Coromandel coast. Krishnaswamy Ayyangar ®® says that
Malikkafur found a Muslim settlement at Kandur - Kannanur near
Srirangam, who were mnot of northern origin. So much were
those people foreigners to the followers of Malikkafur and the
life from the north that there was not much to choose between
the sufferings inflicted on them and those that the infidel Hindus
themselves had to endure. :

The Marakkayars are the dominant group in Negapatam and
Nagore. They are a mixed class of people.?* Many derivations
of the term Marakkayar are given. It is difficult to distinguish
the Jonakans from Marakkayars as most of the Jonakas bear
the title Marakkayars.®® Thurston says: ¢ There is some confusion
concerning the exact application of the name Jonakam but I
gather that it is applied to sea fisherman and boatmen while
prosperous traders are called Marakkayars.?® Some ingenious
Marakkayars trace the term to Egyptian Quahira or Cairo and
the Tamil word ‘marai’ and attribute it to their knowledge of
Koran and Egyptian origin (Maraikkahiriyor wsmméerandl@uir).
‘“ Plausible as both these derivations are, they only indicate the

Tarikh-i-Alai. In connection with this incident he has translated a
sentence of Khushrau thus ‘“These Muslims were half Hindus and
quite ignornant of the principles of their religion> (Khazainul Futuh,
pp. 161, 162). But this interpretation is entirely erroneous. The real
fact is that with poetical fancies and rhetorical flourishes, Amirkhushrau
has represented the Muslims as siding with the Hindu Rajahs. In no
way does this condemnation mean that they were half Hindus.

23, Ayyangar, Krishnaswamy, South India and her Mohammadan Invaders.

24. Imperial Gazetteer of India, Vol. xix, 1908, pp. 2, 3.

25. Tamilian Antiguary, Part I, p. 86.

26. Thurston, Castes and Tribes of India, Vol. v, p. 4. Marakkayar is
now generally taken to mean boatmen, being derived from the Arabic
¢ Markab’ or more probably the Tami] °Marakkalam’ both standing
for “boat’ and ‘kar’ or ‘karar’ plural termination showing possession.
It is interesting to know that the Singhalese called the Arab traders
¢ Marak-kala-Minisu *> meaning mariners or boatmen. This term throws
some light on the origin of the word Marakkayar (See Islamic Culture,
Vol. 19, 1945, p. 223).

B-12 :
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desire of the Marakkayars to raise themselves in popular esti-
mation. Their ancestors did not come from Cairo nor could
their learning have been so well known among the Tamils as to
win for them the name with this significance ”’.*” A strange and
funny derivation of the term from the shape of the cap of Muslims
like marakkal (wossmev), a device to measure grain and from the
assumption that they were so rich that they measured their wealth
in marakkal is also given. In Kerala, the Christian converts (from
lower classes such as Mukkuwas or Paravas) are generally called
Margakkar or those who had been converted. One can easily
detect the identical intonation of Margakkar and Marakkayar.
Marakkayars are after all, converts to Islam.?®

For the term  ‘rowthen’ also various derivations are given.
According to Saletore the term ‘ Ravuta’ stood for Maratha horse-
man.?® These horsemen were employed during the time of the
the Hoysalas.®® Ferishta also comments on a ravut horseman.®!
The Vijayanagar rulers also employed the ravutas in large numbers
in military and civil administration.®® A flourishing horse trade
" between Arabia and South India is referred to by Marco Polo.
Piobably the word was later applied to the Muslim horse traders
from Arabia and to some of the Muslims in general.®® It is also
possible that these horsemen after the fall of Vijayanagar migrated
to the South and intermarried with the Muslims. Even now the

" 27. Qudir Hussain Khan, Sowth Indian Musalmans, p. 23.

28. It is to be roted that the Marakkayars call the circumcision ceremony
as markakkalyanam (i &&e 60l 6507 Lb).

29. Indian Historical Records Commission, Vol. xv. 1938. :p. 85; Indian
Antigquary, Vol. LIII, 1924, p. 75.

30. Epigraphia Carnatica, vii, p. 141; Epigraphia Indica, iv, p. 66.

31. Briggs, op cit. Vol. iii, p. 35.

32. Epigraphia Carnatica, iv, p. 124, xi, p. 119, x, p. 182.

33, Yet another interpretation is that the word: ‘rowth’ is probably derived
from the words ‘gour’ ¢ gyam°; ‘gour ’ - king &I sm-messenger. The
word might bave been used for the horsemen who carried the news
from or to the King. In due course the word was used for Arab traders
who carried horses with them from Arabia. For further details (Tiruk-
koyil), HmaGaruied, (August) opaevr’, 1968, p. 512.
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Telugu speaking Nayakkans of South and the Muslims address each
other in endearing terms. In praising Muruga, Arunagirinathar
uses the term to mean a great warrior.®* It is to be noted that
when Lord Siva came to the rescue of Manikkavasagar in the
prison of the Pandya King, he came with horses in guise of a
Muslim and even today to commemorate the occasion, a Muslim
is employed in Meenakshisundarsswarar temple at Madurai.

The term Coliya was originally a territorial name, meaning
an inhabitant of the Cola country.®® It appled to people of
all castes and religions,®® But in due cour.e Muslims alone were .
called by this term by the people of Ceylon and South-East Asia,
the reason being that mostly Muslims went to these places for
trade. Almost all the travellers in the medieval and modern
periods refer to the Muslim traders as Choolias.®” English records
of the eighteenth century also call the Muslim traders from Coro-
mandel coast as Chulias.®®

The term Lebbai is used as a general term for all the Tamil-
speaking Muslims. But the Marakkayars seem to think that the
Lebbais are inferior to them. The Nawayats (Muslims of the
Konkan coast) consider the Lebbais, the.r inferiors and aver that
they are the descendants of their .domestic slaves and attribute
their dark colour to their inter-marriage with the natives.®® = Pro-
bably the name is given to them by the natives from the Arabic
particle (a modification of Lubbeik) corresponding with the English

34. © wuwiBvmib FTe) 5 sCar CaubgsT QeTearm FressGar.’

35. @sre-Gered 167, Gsmsdl (F) women of Coja Country, mer,
276, wullunrsi 2 my.

Nannul, Mayilainathar Urai, 276.

It is to be noted that the Tami]-speaking people are called in Kerala
and Mpysore as Konkans (OsTmuser) or people from Kongunadu,
Konkunadu is co-terminous with Keérala and Mysore.

36. ‘ smpesailphs wWwar@®WleE GFmluir —&TeTG L&D,
Kalamegam [Kalamégappulavar]. ;

37. Hobson and Jobson, p. 159.

38. Diary and Cansultation book, 1734, p. 3.

39. Wilks, Historical Sketches, Vol. I, p. 243.
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‘here I am’ indicating attention on being spoken to. One can
agree with Mr. Casie Chetty when he says in his article that
Lebbai is only the term wused for the priest who officiates. In
fact only in this sense the term is used by the Muslims.*® and
‘it accords with the Hebrew word ‘levai’ meaning priest.’ C. P.
Brown says the word is merely a Tamil mispronounciation of

Arabi.*®

In some of the inscriptions the word Anjuvannam occurs.‘®
There are different views about the derivation Anjuvannathar.
Some are of opinion that they are Jews.‘* Others think that it
was a team of independent businessmen.*® A Tamil work of
ﬁw fourteenth century called Palasanthamalai (ueembswrduv), refers
to Anjuvannathar and some of the lines in it prove that they
were none but Muslim traders.*® The word Anjuvannam might
have been derived from the Anjuman *” (an association) in Arabic
though Pandarattar thinks that it might indicate the five religious
tenets of Islam.‘® Some scholars think it to be the name of a

40. J.R.A.S., III, p. 338,

41. It may be of Hebrew origin. See Tamil Lexicon, Vol. VI, part i, 1934,
p. 3441. It is used in the same sense (theologian) in Indomesia (Ency-
clopaedia of Islam, Vol. iv, p. 551).

42. Hobson and Jobson, p. 399.

43. Travancore Archaeological Series, Vol. ii, p. 67; Ep. Ind. Vol. iii, p. 62.

44. Iilustrated Weekly of India, Sunday, March 2nd 1969.

45. Travancore Archl. Series, Vol. ii, p. 24,

46. ewauwiryfl 1967 ST, serelw HeTflama, 1931, pp. 17, 86, 132, 136, 169,
Vaiyapuri Pillai, Kalaviyar Karikai.

“ QUIRURTITIBTSH VLIS ST (Lp 5E606uT 6001 0BG STit
QUIGTLOS STEOUIT 3} (GHTrUGTOT TOT & & Qi
“ T OO G S IS S SIWIGUGT I &61T- L6V T Q6T ourb &) >
“aSunPuTiions SQIPUTUILIIBE  SDUMLHLS  S%VLLIT
TLELBBE SFEISULD Qb meur >

47. Journal of the University of Bombay, Arts, October, 1968, No. 76, Vol.
XxXxXvii, p. 341.

48. sprdlaill uETLTFHSTH, HACQMLBFHeTT) o NUILILED o 655
ewseir D. 23. (Sadasiva Pandarathar, Kalvettukkalal Ariyappadum Un -
maikal, p. 23).
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place.*® It is important to note that the word occurs in several
inscriptions of the Vijayanagar kings where some Muslim traders are
stated to have belonged to the Hanjumana.®® The term Hanjuman
is used in the sense of a trade guild. That the Anjuvannathar
were trading in the Cola port of Negapatam is clear from an
old Tamil verse.S!

The Muslim traders of Negapatam as successors of the Budd-
hist traders from Srivijaya who played an important role in the
cultural contact between South India and their country played no
less a role in the propagation of Islam in the Far East. Though
tradition represents Islam as having been introduced into Sumatra
from Arabia there is no historical basis for such a belief. All
the pieces of evidence go to show that only from the South
Indian Muslim traders the people of Sumatra derived their know-
ledge of the new faith.°®> Most of the Muslims of Sumatra and
other islands belong to the Shafia sect which is predominant

49. IL.A., Vol. XLI, 1912, p. 174.

50. Panchamukhi R. S., Kaikini inscription, Karnatak Inscriptions, Vol, I
pp. 101, 102.

. BLsdlafld sypmisun as&afld Hedmspd

3

(&S H6OTI60  L157 bGIIT 6T gy LD © 5 86 5 D&y upib
919 LILIFLILISDL 58605 5GRT & aIGUT 6O0T LT & b &S
B G QUGTIT GTTT (Lpib S LD & & 1 S FGOT  CLISHIT 63T LDT GIT oy T
S De0T&HEGMN556) FbIATHm S @b )L eor
SVBI®THGL WEIDILIS ST 65T D] (L SRUGHT & VLD
LD 55 D% Wb &1 (PMISHYID PipdHeumui
Lsapsms oI 0L Bibg! aGumi mraos@us

52. Arnold, Preaching of Islam, p. 366. “ The provenance of Malaysian 1slam
is in fact South Indian J.R.A.S., Malaysian branch, Vol. xxiv, 1951, Part
I, Article ‘The coming of Islam to the East’. It has been established
that an old type of South Indian water vessel known in Tamil as Kendi
(with spout) is in use by the Malays and called by the Tamil name,
“I would even hazard the suggestion that it is largely owing to the
commercial activities of the Lebbaies and their ancestors that the Malays
of the mainland were first converted from Shamanism to Hindnism and
then from Hinduism to what they call in the phbraseology of curiously
mingled derivation to Agama Island (Zamil Culture, Vol. IV, No. 4
October, 1957, p. 333),

’
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on the Coromandel coast. The Muslims of Coromandel coast
were trading successfully in almost all the South-East Asian
countries. The close association with these countries is reflected
in their dress, habits and other things. The lungis worn by the
males and the chequered clothing of the females and the manner
of their wearing them are instances. The linguistic evidence of
the South Indian origin of Indonesian form of Islam is the name
for theologian, Lebbai. It is used in the same sense in Sumatra.

There is a view strongly supported by Dutch scholars that
Gujarat was the provenance .of Malayasian Islam.®® This theory
can be set aside easily. It should be noted that it was not
until 1298 that Cambay fell into Muslim hands. If we are to
believe that Gujarat was the centre from which the first Muslim
missionaries made their way to the Indies we would have in fact
to establish that Islam was flourishing there before 1298. We
know that Gujarat had been invaded by Muslim armies in 1024,
1178, 1197 A.D. but these had been grandiose raids for plunder
after which the marauders-had withdrawn and the Hindu kings of
Gujarat continued .in power until 1297 when they were finally
defeated by Alauddin Khilji and replaced by a line of Muslim
governors. Of course the Dutch theory attributes the mission to
Sumatra, to traders and it is not impossible that there were
Muslim merchants in Gujarat before 1297. Marco Polo’s observa-
tions of Cambay in 1293 however do not support such an assump-
tion. ‘ This also is an extensive kingdom situated towards the
West, governed by its own king who pays no tribute to any
other, and having its proper language. The people are idolators
(Hindus)............ the trade carried on, is very considerable ”.%*
From 1297 to 1401 Gujarat was ruled by lieutenants of the
‘Sultan of Delhi. Ibn Battuta’s accounts of Cambay indicate a
considerable change from what Marco Polo had seen 32 years
before. At the time of Ibn Battuta’s visit in 1326 the city of
Cambay was “one of the finest there is, in regard to the excel-
lence of its construction and the architecture of its mosques.

‘53. Journal of Malayan Branch of the Royal Asiatic Society, Vol. xxiv, 1951,
p- 128. ;
54. Book III, Chapter ILI.
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The reason is that the majority of its inhabitants are foreign
merchants who are always building fine mansions and magnifi-
cient mosques and vie with one another in doing so.” °® The
most significant characteristic - of Islam in both Indonesia and
South India as pointed out by Arnold is a common adherence
to the Shafi school of the Sunni sect. When Ibn Battuta visited
Sumatra in 1345 he describes the reigning Sultan Malik-al-Zahir
as following the Shafi school, taking a lively interest in the legal
discussion of his theologians which suggests that this Shafi affili-
ation is primitive. On the other hand the Muslims of Gujarat
are not characteristically Shafiyyah, but Sunnis of the Hanafiah
sect or else Shiahs.

According to two Malayan traditions embodied in Hikayat
Raja Raja Pasai,®® and Sejarah Melayu °" the Prophet gave instruc-
tions to his companions to go to ‘ Maabri” and meet an ascetic
and go to Samudra (Sumatra) to convert the people. They set
sail under the captaincy of Sheikh Ismail and met the king of
Maabri Sultan Mohamed. The Sultan abdicated the throne and
went with the companions of the Prophet to Sumatra. He was the
ascetic meant by the: Prophet. At Samudra the party met Merah
Silu who was the chief. The ascetic converted him to Islam,

What is noted as ‘Maabri’ iS nothing but Maabar. The
Malay story of the Sultan of Maabri who left the kingdom to
preach Islam in Sumatra looks very much like an adaptation of
the tradition of the immortal Perumal of Cranganore related in
the Tuhfat-ul-Mujahiddin. The whole of the Hikayat Raja Raja
Pasai is coloured by a South Indian background. Tamil Muslim
merchants, Jugglers and Pujalists feature in the tradition. So the
South Indian and particularly the Coromandel provenance of
Indonesian and Malaysian Islam is unquestionable.

55. Ibn Battuta - Travels in Asia and Africa, 1325-1354, Translated and
selected by H.A.R. Gibb, London, 1929, Vol. II, p. 229.

56. Hikavat Raja Raja Pasai-edited by I. P. Meed. J.R.4.S. Singapore
Branch, No. 66, 1914,

57. Sejarah Melayu - edited by Richard Winstedt, J.R.A.S. Malayan Branch,
Yol. 16, pt. III, 1938.
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The advent of the Europeans in India was the beginning of
the fall of the Arab trade. The discovery of the sea route to
India dealt a severe blow to the Arab monopoly of the Eastern
trade. The FEuropeans, particularly the Portuguese called the
Muslims, moors.®® The word moor as used by them referred to -
religion only and implied no nationality. When Lodovico Varthema
visited Negapatam in the early sixteenth century he found many
busy Muslim merchants,® but a few Christians—the thin end of
a big wedge.®® As we come to the later half of the sixteenth
century we find the Portugusese well established in Negapatam and
the Muslims rcduced to second class traders. The fall of the Arab
trade in Coromandel coast and the rise of the Portuguese is beauti-
fully portrayed by Zynuddhin’s Tuhfat-ul-Mujahiddin, a sixteenth
century work. ‘“The Muslim merchants were humbled and not
permitted to trade in all merchandise except in goods for which
the Portuguese had a little interest............... The Muslims were
forbidden to do business in these articles (cinnamon, clove and
other spices which yielded high profit) and to undertake sea voyages
for trade purposes to the Arabian coast, Malagna, Ashi, Danasri
and other places”.°? Though the Muslims stood diminished in glory

58. The Portuguese called them Moors perhaps because of the similarity of
religion and some racial traits with those of their old enemies in the
Iberlan Peninsula.

59, Varthema, op. cit., p. 72.

60. The statement of Varthema is attested by Barbosa and Correa. See
Barbosa II, pp. 125, 129; Correa as quoted in Hobson and Jobson, 1968,
New Edition. It is to be noted that Barbosa called the moors or Muslims
of Negapatam, the °natives of the land ’°, Barhosa, II, p. 124.

61. Nainar, S.M H., Thuhfat-al-Mujahiddin, p. 81. The Portuguese came as
the deadliest enemies of Islam and the Arab and, it is a fact of history
that the Ceylon Muslims were forbidden by the Portuguese to hold lands
and attempts were made suppress public exercise of their religion. The
fate of the Muslims of Negapatam was no better (See Arnold, T. W.,
Encyclopaedia of Islam Vol. I, p. 839). The British who occupied the
island of Ceylon in 1796 were slow to abandon this policy. It was only
in 1832 that the moors of Ceylon were allowed to hold lands in Colombo
(See Islamic Culture, Vol. 19, 1945, p. 237). The prosperity of the
Muslims of Negapatam was intimately connected with their prosperity
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,
they were carrying on trade in certain articles not monopolised
by the Portuguese. Even when Nieuhoff visited Negapatam in
1660 the Muslims were busy and important traders.®® But the
defeated and disgruntled Muslims became ubiquitous is South-East
Asian countries and carried on trade clandestinely and scuttling
the trade of the Europeans in whatever way they could. Their
ubiquity and business acumen draws out the angry words of
Bowry, a traveller of the seventeenth century.  The Choliyars
are a people that range into all kingdoms and countries in Asia
and aie a subtle and roguish people of Mohamedan sect, but
no very great observers of many of his laws. Their native land
is upon the southernmost part of the Coromandel coast viz.
Portonovo, Pullicherrie, Negapatam etc. They do learn to write
and speak of the Eastern languages whereby they very much
delude the people and not a little cheat them. They are likewise
a very great hindrance to wus, for wherever these rascals be, we
cannot sell any goods to a native of the country, but they creep
in along with them and tell them in private what our goods cost
upon the coast or in Surat or Bengala or elsewhere which doth
many Christians a great prejudice............ Batavia, Achin, Queda
Jahore, Syan and many other places they crept into”.°® Because
of the concentration of Muslims at Negapatam and Nagore and
other places nearby the. eighteen century English records call these
ports the Moor ports,®* and speak of the Muslims as Choulja
merchants.®® During the period of the British, the Muslims of
Negapatam ‘and Nagore retrieved their positions, because, unlike
the Portuguese andjthe Dutch the English company was seriously
engaged in acquiring territories in India and establishing an
empire. = They did not bother about the small trade, by their

in Ceylon and other places in South-East Asia. Naturally when they
languished in Ceylon, those in Negapatam languished with them.

62. Nieuhoff, 4 Collection of Voyages and Travels, Vol. II, p. 210.

63. Thomas Bowry, (4 Geographical account of countries ‘round the Bay of
Bengal (1669-1679) Second Series, pp. 257, 258, Vol. xii.

64. Diary and Consultation, 1753, p. 154.

65. Diary and Consultation, 1734, p. 3.
B-13
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Standards carried on by the Muslims. A letter from Richardson
to the Board of Trade dated 25th June 1813 says “The trade
with the east is conducted chiefly by the Chouliar merchants
residing at the port of Nagore and on vessels built there of the
burden from one hundred to four hundred tons.”’®®

Till recently the Marakkayars were very rich, trading with
almost ~ all South-East Asian countries especially Malaysia.®
- There has been a steady fall in their trading activities with the
appearance of national consciousness of the people ;of South-East
Asia and their slow expulsion from these countries.®® Most of
them went to the South-Bast Asian countries as labourers, but
because of their enterprising nature many of them turned business-
men and amassed wealth. Even now in Malaysia the most pro-
minent Negapatam Marakkayar is Dato Haji Ali. The title Dato
is a rare distinctinction conferred on a foreigner. But gone are
those days. Traditionally some of the Markkayars were smugg-
lers.®® Though the rich Muslims of Negapatam lived comfor-
tably, the poor Muslims lived in squalor and the town was
overcrowded with them. The British records attribute the cholera
that was prevailing there in 1818 to their filthiness of habit.”®
A detailed account of Marakkayar marriage custom is given in
Thurston’s Castes and Tribes of South India Vol. V. But the
most prominent among them and the one that reminds us their
contact with West coast is the custom of the bridegroom going
and living with the bride in her house. This custom prevails
among the Muslims of the West coast. Trade contact between
the East and West coast from early times is a recorded fact. In

66. T.D.R. Vol. 3337, p. 45.

67. In Tanjore District, the percentage of people (30.19%) mostly Muslims
who know Malay language is more than in any other district.—Census
of India, 1961, - Thanjavur, Vol. I, psLs

68. The increase of the Muslim population in Tanjore District in recent
years can be attributed to their coming home from the South-East Asian
countries. See District Census Handbook. Thanjavur, Vol. I, p.. 9.

€9. T.D.R. Vol. 3336, p. 38.

70. T.D.R. Vol. 3283, p. 85.
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fact according to Moplah tradition the Marakkayars were origi-
nally marine merchants of Cochin.””

The Rowthers of Negapatam are still prosperous. Many of
them are butchers. Some of them have been betel growers for
a few generations.”> They are sometimes called Therkathiars be-
~cause of a tradition that most of them migrated from the South™
and are considered slightly lower in social stratification than the
Marakkayars. There are separate mosques for Rowthers. There
was a rift between the two groups over the appointment of a
hathib in a mosque. The Rowthers were led by Sheik Dawood

and that was the origin of the Rowther palli or mosque called
Kamalia Jamia Maszid in 1936.

S R e S e

71. Nambiar O.K, The Kunjalis, admirals of Calicut, p. 59.
72. T.D.R. Vol. 3264, p. 127.
 93. The tradition is that there was a great famine in Tinpevelly and the
people migrated to Tapjore District, the Muslims subsequently to Nega-
patam and Nagore. It was during this famine that the great philan-
thropist Seethakkathi gave away his wealth in charity to assuage the
distress of the people






ENDOWMENTS IN FARLY TAMIL NADU

BY

D. NATARAJAN, M.A., Dip., Anthrop.

This paper seeks to portray the nature and other broad as-
pects of religious and charitable endowments in the Tamil Nadu
of early times, as gleaned from the inscriptions. It attempts,

especially, to bring into sharp focus the nature and aspects of
land endowments.

The inscriptions contribute a good deal of data for unravell- -
ing our ancient past and glorious traditions. It is no exaggera-
tion to say that but for epigraphy our knowledge of the ancient
history of our country would have been very poor. Tamil Nadu
has a very valuable wealth of epigraphical material. It is esti-
mated that there are over 25,000 inscriptions and new finds add
on to this big number. Besides their inestimable value for the
portrayal of .the general history of the region, their value for the
portrayal of the social and economic life of ancient times is also
very great.

It is true that most of the inscriptions are generally speaking,
records of gifts of lands, lamps, sheep, gold, etc.,, to temples.
This was so because -in ancient times the life of the people mostly
centred round the temples. However there are also records of
larger gifts and especially when they are made by the ruling
monarchs of the times, they are of special interest for social and
economic studies. They throw valuable light on economic and
social data like taxes remitted in favour of donees and privileges
conferred on them and other administrative details. With the
k;mwledge they contribute and with the aid of other materials
socio-economic pictures of early times may well be painted.

This paper aims to portray broadly the solicitude of indivi-
duals and the State in Tamil Nadu of early times for the
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welfare of temples,‘ institutions and individuals. Most of the
inscriptions record endowments (donations) made by kings or their
officers or by private individuals to temples, mutts, religious com-
munities, educational institutions, etc. A study of them reveals
that of all kinds of endowments, land was apparently the most
favoured kind. The reason for this is not far to seek. Land js
a very potential economic entity. It provides money, corn, w.ater
and cow-pens and therefore a donor who makes a land endowment
automatically becomes a donor of all those things.

Before proceeding to analyse the various kinds of endow-
ments, it will be useful to see briefly the prime factors that
had motivated people to make many and varied religious and
charitable endowments. It is no exaggeration to say that the
great bulk of the epigraphic materials that have come down to
us was not prompted by any desire to record the past history,
but by the religious side of the character of our fore-fathers.
It is embodied in the dharmasastras that in the kaliyuga, dana
(gift) should be preferred to yajaa (sacrifice for merit). This
dharmasastric injunction had been the prime factor that motivated
people to make endowment on every possible occasion. This also
goes to explain the existence of a very large number of inscrip-
tions which record endowments of various kinds. Apart from
endowments made voluntarily or in fulfilment of vows, there were
also endowments which were forced by the authorities to be made
by individuals in expiation of the sins committed by them. An
epigraph ! from Siyamangalam in the North Arcot District enume-
rates an interesting account of such an endowment. A certain
individual by mistake had shot with an arrow another man of
his own village. The Nattavar and the Sambuvaroyar, who
assembled together to hear the case, decided that the culprit need
not die for an offence committed through inadvertence but should
provide for the burning of a lamp in the temple of Tunandar.

The man accordingly endowed to the temple 16 cows for burning
a lamp.

L. See South Indian Inscriptions, Volume _VII, i.nscripttign number 68
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. For purposes of this paper, we may broadly classify thevari-
ous endowments into four categories, viz, (i) endowments made for.
temples and matters connected with them, (ii) endowments made for
religious institutions, (iii) endowments made for charitable purposes
-and (iv) endowments made for educational institutions.

Endowments made for temples and matters connected with them :

Generally, endowments made to temples were in the form of
lands, money or cattle. They were made for various purposes
like burning lamps, conducting worship (including specified services
and festivals), feeding of ascetics and others and, keeping the
temple premises in good repair.

Epigraphs record that sheep, cows and bulls were endowed
to temples. It is interesting to note that for furnishing the ghee
necessary for burning a perpetual lamp, (nundha vilakku), a unit
of 96 sheep was considered necessary. In the case of cows, a
unit consisted of 32 numbers and occasionally a bull was also
added on to the unit. The cattle so endowed was known by
the special appellation - Sava-miuva-p-pér-adu. The term meant that
the cattle had neither death nor senility. This implied that the
special number was regularly maintained by the replacement of the
dead and old ones with the young. Some of the inscriptions
from Madurantakam in the Chingleput District provide good
illustrations of records of gifts of cattle for lamps. An inscrip-
tion relating to the period of Kulottuaga I (1070-1120 A.D.)
records a gift of 32 cows and one bull for a lamp in the temple
at Madurantaka - Chaturvédimarigalam. Another [inscription belong-
ing to the period of Vikrama Chola (1118-1135 A.D.) refers to a
gift of 96 sheep for a lamp by Sambuvaroyar.

Gifts of gold were also madejto temples. For instance, an
_inscription * in the Tiruvalangadu temple (Chingleput District)
relating to the period of the Pallava King Nripatungadéva records

2. No. 460 of 1905 The number denotes the number of the inscription
copied in the particular year and published in the Annual Report on
South-Indian Epigraphy (A.R.E.). SRE G
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that Queen Kadavan—Madevxyarjmade a glft of 108 kalafjus of”
gold to the temple. Endowments were also made for the conduct
of special services in temp]es by kings' ‘on the days which had
their natal stars and of their ‘spouses. In the name of the sovereigns,
sometimes even their suBordiﬁates,’ made such endowments.

The chanting of T ifyppadigams. (sacred hymns) before deities-
was a regular and important feature of worship in temples and
therefore endowments were made for this specific purpose also.
The references to such ,'end'ow.‘mcnts date back to the days of
Parantaka I (907-955 A.D.).* Epigraphs record that endowments
were also made for the recitation of Védas and other sacred works
in the temple during worship.® < There are also records which show
 that specific endowments were made for the feeding of pilgrims and
tapasvins, who frequented temples. This practice of feeding appears
to be one of the regular features of temple management in those
days and for the purpose, mostly lands were endowed.

The inscriptions of Tamil Nadu reveal that land endowments
constituted the most substantial part of all the varied types of
endowments made to temples. Small and large units of agricul-
tural lands were endowed to: temples for various purposes. The
endowment sometimes consisted of a whole village or a number
of villages. For instance, the famous Tiruvalangadu Copper Plate
Grant of Rajendrachola :I (1012 - 1044 A.D.), registers the grant
of the village Palaiyaniir to-the: Siva temple at Tiruvalangadu in
the Chingleput District. Gene}aily, the families who lived on such
vDe‘vadz"?na lands and held house-sites and “house-gardens were in
some way or other connected- with the services of the temple.
The grant of the Kuram village in the Chingleput District which
‘acquired the name Paramésvaramargalam may be cited as an illus-
tration in point.® Generally, when endowments of lands or villages
-were made, the donors got them exempted from taxes also. When
endowments were made by the State, they were made as tax-free

- 3. See fdr instance, No. 176 of 1923 and No. 349 of 1918.
4. No. 123 of 1926. : o
|5 SeSLI Vol
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gifts. An incription ® from Tiruttani belonging to the period of
Aparajitavarman (879-897 A.D.) relates how Nambi Appi, the
builder of the Tiruttapi Siva temple, while endowing the God
therein with 1,000 kulis of land, also freed it perpetually from
land-tax by paying the Sabha in gold.

A study of land endowments in early times also shows that
even among them there were a considerable number of varieties.
Each particular variety of land endowment was for a specific pur-
pose and it carried a special appellation. The various kinds of
land endowments, their brief description and the reference number
to the inscriptions wherein an illustration of the particular type
of land endowment may be seen are summarized below.”

sgg}l o'?hf aﬁ?ﬂrt}ﬁgé; ggﬁt Brief description Reference®

(1) 2 3 (4)

1. Adukkalai-p-puram?® Land endowed for SEL V.
(1B 55T mib) the kitchen expen- 435.
ses of the temple.

% Amavasai-p-puram Land endowed for S R0
(SyruTEmFLIL MID) conducting festival 31
on new moon days.

3: Ambala-p-puram Land endowed to S.LE, I,
(3y1bLsvLiy mIb) meet the expenses 150.
of the temple hall.

6. No. 435 of 1905.

7. The account given is adequately representative. It however does not
purport (o be exhaustive.

8, The references are to the Volumes of the South Indian Inscriptions (S.LL.),
published by the Archaeological Survey of India. The references relate to
the inscriptions wherein ilustrations of the particular types of land
endowment may be found.

9. The term ‘puram’ is of special interest here. It may be taken to be
more or less the same as pangu, kani, patti, or vritti,

B-14
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Gl o ) 3) @
4 Aval-amudy-p-puram ~ Land endowed to S.II,1V,
(SDjousvp HILIL| WD) the temple for the 51.
offering of aval (rice
' flakes) to the deity.
3 Avi-p-puram Land endowed for S.LL, VI,:,
:  (yefLiymib) performing sacrifices 356.
(homa-qvi) in the
temple.
6. Karrali-p-puram Land endowed to (No. 45 of
(&0 mefiiLmib) the temple for con- 1928/29).
verting it into a
stone temple.
7. - Melukku-p-puram Land endowed for SIIL,V,
= (QuusELIyDL) smearing and clean- 572
or Molukku-p-puram ing the temple with S.LI., XIII,
(@NYELEIGEE ) cow dung. 225,
8. Nattuva-p-puram Land endowed for S.II,V,
(mL_@aiLiLmib) the maintenance of  278.
dance masters in the
temple.
9. Nimanda-p-puram Land endowed for a SILV,
(Blierb SLIL)mib) specific service in 240.
the temple.
10.  Olukkavi-p-puram Land endowed for SIL,V,
(ppssailiymid) meeting the expenses 572.
for the usual daily
offering of food in
: a temple.
11.  Pudukku-p-puram Land assigned for S.LL, III,
(ys&© LI DD) renovation of the 4;
temple. SL.L, XTI,

170.
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@)

(1 ) (3)
12 Puntotta-p-puram (same as Tirunanda- SILL, V,
(B8 ST L Liymib) vana-p-puram). 435.
137 Sandivilakku-p-puram  Land endowed for S.I.I., VIII,
(emFlafar s @LiLmib) burning evening  886.
lights in the temple.
14. Santi-p-puram Land endowed for S.I.I, VIII,
(ermBFliymib) performing temple 600.
rituals.
15. Satti-p-puram Land endowed for
(g538)Lmb) Sakthi or Durga
temple.
16. Sivigai-p-puram Land endowed for
(Fleflemss L1y mib) the maintenance of
the palanquin service
in the temple.
17. Srikoil-puram Land endowed for S.EL, VY,
(uBBamudsvL] mid) a temple. 855.
18. Tattali-puram Land endowed for S.LI., VIII,
(5Ll mib) playing a musical 629.
instrument so called
at the time of Sri-
bali.
19. Tevar-puram Land endowed fo a S.L.IL, VIII,
(GsauiiLjmid) ‘temple. 616.
20. ’Tiri-p-pu_ram Land endowed ex.
(Sl o) clusively for the
supply of  tiri
- (wick) for the
lamps in the temple. :
21. * Tiru- amudu-p-puram Land assigned for S.LIL, VI,
food offerings to the 19;

(DB P SILILDD)
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) (2) 3) ©)

so also Amudupadi-p-puram deity in the temple.

(S g9 L D)
. 22. . Tiru-arttasama-p-puram Land set apart for S.I.I., VIII,
. (P szsTwLYyDD)  conducting the mid- 304.
night worship in the

- temple.

93.  Tiruchchengalunir-p- Land endowed for  S.LI, VIII,
puram flower offerings to 93.
(Fw&QsmspbiLs the deity in the
LjmiD) temple.

24. Tiruchchennadai-p- Land endowed fer S.I.I., VIII,
puram provision of food  692.
(ﬁ@é@ec&rmmgu offerings to the deity
Ljmib) in the temple.

254 Tirukkaikotti-p-puram ~ Land endowed for
(Fp&ma0sTL 19U the service of singing
Ljmib) groups  such as

Tiruppadigam-
paduvar who recited
the Thevaram hymns
in groups and clap-
ped their hands dur-
ing the process.
 26. _ Tirumadaippalli-p-puram (same as Adukkalai- S.LI., VII,
(ﬁ@mmz_uuahmﬁug,mm) p-puram) 760.
27, Tirumanjana-p-puram Land endowed for S.ILL, V.,
(S ®LErear iy i) the sacred bath of 649.
the deity in the
temple.
28.  Tirumalai-p-puram Land endowed for  S.II,, VII,
: . (Bl oy o) provision of gar- Zolat
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1) (2 (3) 4

29. Tirumandirapponaga-p- Land endowed for Sell VEbE,
puram making daily food 130.
(SpondruGurarsts  offering in the tem-

Y ib) ple.
- 30. Tirunandavana-p-puram Land endowed for S.LL, 1V,
(& (mmb ST LIL| MLD) the maintenance of 222
a flower garden fer
the temple.

31. Tirunandavilakku-p- Land assigned for SIS VITE,
puram maintaining  ever- 124.
(BmmhHsTadersEL burning lamps in
L mib) the temple.

32. Tirunayir rukkilamai-p- Land endowed for ST VT,
puram Sunday services in 919
BpepTudHmisSpemwol the temple.

Loib)

33, Tiruodai-p-puram Land endowed for S.LI., VIII,

(Sm@sLiymir) maintaining odai, for 44,
supplying temple re-
quirements.

34.  Tirubali-p-puram Land endowed to  S.LL,V,
(SpLedLiymid) meet the expenses of 860.

Sri-bali ceremony in
the temple.
35 Tiruppavadai-p-puram  Land endowed for S.EL XIL
: (F@uuraute Liymb) providing a heap of  172.
boiled rice spread on
a cloth as an offer-
: ing to the deity.
36, Tiruppanikara-p-puram Land endowed for ST XIT
- (Fouuafleryiymb) providing cakes in

160.
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(1) (2) ®3) (4)
37 Tirupponaga-p-puram Land endowed for S.I.I., VII
(mLBurersiiymb)  providing food offer-
ings in the temple.
38. Tiru-unnalikai-p-puram Land endowed for S.I.L., II1.
(Sme_cvor @)L HLI the maintenance of
L) miD) the sanctum sancto-
rium of a temple.
39. Tiruvila-p-puram Land set apart for S.I.I., VI,
(S@mapr iy mib) meeting the expenses S
of celebrating festi-
vals in temples. -
40. Tiruvilakku-p-puram (same as Tirunanda- S.ILI,V,
(P@melars@LiL ) vilakku-p-puram.) 650 ;
S.I1.I., VII,
761.
41. Uruni-p-puram Land endowed for
(297 (mswofl i) mib) the purposes of
watertanks and wells.
42, Valipattu-p-puram Land assigned for
(uflum By mib) the daily worship
and services in the
temple.
Generally, endowments were under the control of temple
authorities. Sometimes, mufts attached to the temples were also

made to look after endowments. An inscription from Kavari-
pakkam (North Arcot District) relating to the period of the
Pallava King Nripatungavarman (855-896 A. D.) records that
the gift of gold for lamps in the temple was placed in the
charge of the madathu-satta-p-perumakkal *° Occasionally, private

persons who were connected with or were under the control of

10. See S.I1, Vol. xii, 79.
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temple authorities were also placed in charge of endowmen_ts.
For instance, a very late Pallava inscription'' records that the
cloth merchants of Srikanthapuram were held responsible for
looking after a Dévadana. Most probably it was their keen
interest in the temple relating to the Dévadana that had prompted
their being placed in charge of the Dévadana instead of the usual
Village Assembly.

(

Endowments made for religious institutions:

Though religious institutions like mutts (monasteries) were
generally attached to temples and shared their property, they also
did receive separate endowments. Epigraphs reveal that conside-
rable endowments were made to mutts and other religious insti-
tutions in early Tami]l Nadu. The earliest inscriptions in Tami]
Nadu are those which are found incised in Brahmi characters on
the caves or caverns in hills. These have been deciphered as
registering the endowment of such caves to some religious recluses
of either the Jaina or the Buddhist faith. Epigraphs show that
most of the important mutts of those days have been recipients
of donations and endowments. ,The Saivaite Mutt of Tirumeérralj
at Kafchipuram and the Mutt for the Kalamukha sect at Kodum-
balur may be cited as illustrations of a Pallava and a Chola
Mutt in Tami] Nadu, which had received endowments. The
Tirumeérrali inscription'® of Dantivarman (795 - 845 A. D.) is the
earliest Pallava inscription in which there is a record about a
mutt attached to a temple. Under the Pallava reign, mutfts received
considerable encouragement. During the days of the Cholas and
the Pandyas, a number of new muits were established. The
Chola inscriptions of the tenth century reveal that AMutts played
a very important role in the cultural life of the people. Besides
controlling temple affairs and providing facilities to devotees, they
served as great centres of learning. There are inscriptional refe-
rences which show that the Vijayanagar rulers also patronised
mutts ; for instance, they had made grants to the Kamakot;

11, No. 303 of 1901.
12. No. 89 of 1921,
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Peedam Sankaracharya Mutt at Kaficheepuram. Thus, epigraphs
show that mutts had been the recipients of endowments from
most of the important dynasties that had ruled over Tamil Nadu.

The following table'® gives the nomenclature of land endow-
ments specially made for religious instifutions :

i Th ticular t : S
Sﬁ(‘;ﬂ x fa%%r ﬁ;‘éﬁ@ggﬁt Brief description Reference
(1) (2) (3) 4
15 Kanimada-p-puram Land endowed for S.I.I., VII,
(sesfloL_1iLmib) the expenses of 109.
mutts.
D Tirumada-p-puram Land set apart for S.LI., VII,
(S @wLLiL)mib) the maintenance of 319.
a mutt.

3, Tiruvidimada-p-puram  Land endowed for S.LI., VII,
(S@aS Slio Liymib) the maintenance of 97 and 761.
mutts.

Endowments made for charitable purposes :

There are a number of references in epigraphs about endow-
ments made for charitable purposes. The charitable endowments
made specifically for reducing poverty or alleviating distress may
be divided into two broad groups - unorganised charity and
organised charity. Gifts made to individuals on their asking for
them or on the initiative of the donors themselves may be placed
in the first group, and gifts made to institutions which are
wholly or partly for helping the poor may be brought under the
second group. As an illustration of unorganised charity may be
mentioned the gifts made to Brahmins about which there are a
number of inscriptional references. It is interesting to note that
‘both in the granting and receiving of gifts certain standards ilaci
been prescribed. For instance, it was enjoined that the Brahmin

13. The list is illustrative but not exhaustive.
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who received a gift was to be one who to keep up his spiritual
purity confined himself to alms alone. ‘The Brahmana who
forsakes rules for receiving gifts becomes a monkey and the giver
becomes a foul-scented jackal in the 4burni1_1g ground ”. There were
a number of forms of gift like the go-dana and hémagarbha.
Epigraphs show that it was the rulers in particular, who took much
delight in granting gifts.

Organised charity, consisted of provisions made for the
lodging, feeding, clothing or nursing of the needy through institu-
tions such as temples, mutts, chatirams (rest-houses), etc. The gifts
made mainly consisted of lands, money and remission of taxes in
favour of the charity. The modus operandi by which some gifts
were made is interesting. For instance, one method was “to set
apart the grain consumed by each family in one day in the year >
~ for charitabe institutions.

Among institutions which performed considerable charitable
functions, the temple was the foremost. The distribution of food
in the temple for the ascetics, the devotees and the poor was
considered as one of its normal functions. There are a number
of epigraphic references about gifts made to temples for the feeding
of the ascetics and others. The charitable services rendered by
temples were not just these alone; the temples sometimes functioned
in a big way. There were even hospitals attached to temples as
for instance at Tirumukkadal in the Chingleput District. The
epigraphic reference '* about this hospital tells us that it had
provision for fifteen beds.

Of all kinds of gifts made for charitable purposes, the kind
most favoured was, as may be expected, land. The following
table summarises the type of land endowments made for charitable
purposes.

14. No. 182 of 1915,
B-15
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Serial ~ The particular type Brief description

No. of land endowment
(€0) (2) 3
1. Aklkirasalai-p-puram Land endowed for providing a feed-
(@15E 7578V DID) ing house for Brahmins.
2 Sattira-p-puram Land endowed for maintaining a
(&5 By iy mib) choultry.
3. Dana-p-puram Land endowed for the maintenance
(gmerLiLymib) of charity.
4. Tannirppandal-puram Land assigned for the provision of
(&6vt O TLILIB SH6UL)MID) drinking water to pilgrims and

others.

Endowments made for educational institutions :

Many are the epigraphs which speak about endowments made
for the promotion of learning. In olden times, in temples and
mutts, besides the provision for regular instruction for Brahmins
in some of the institutions, generally there was scope for popular
education in a limited way in most of the institutions. In many
temples recitations and expositions of the epics and the puranas
were regularly held. The inscriptions from Tiruvorriyur (Chingle-
put District), for instance, record about the recital and teaching
of Bharata, Prabhakara (Mimamsa), Purana, etc. It is interesting
to note that apart from sacred literature, the subjects taught
sometimes, also included astrology and Vyakarapa. Popular reli-
gious instruction was also sought to be given through the reci-
tation of Tamil hymns before deities at stated times. There are
a number of epigraphs dating back to the days of Parantaka
Chola I (907-955 A.D.), which record about endowments made
for the recitation of Tiruppadigams and Tiruvaymoli. Rajaraja I
(985-1016 A.D.) appears to have systematised this practice. There
is a reference to a Dévaranayakam (apparently, a Superintendent of
Devaram) in an epigraph of Rajendra 1 (1012-1044 A.D.) which
goes to indicate that a separate Department existed for the super-
vision and control of this service in temples.
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TS

The following are some of the types of endowments made
for the recitation of sacred Tamil hymns and the vedas in the

temples :
Serial The particular type : o
No. of T A a et Brief description Reference

1) (2) (3) (4)

1. Sri-rudrayana-puram Land granted for S
(uB S Tuwemr L mib) reciting Sri-rudra in 432

the temple.

2 Tirujaana-p-puram Land endowed for SHE NS
(SmpEpTeoT LI mibd) meeting the expenses 421.

of singing sacred
hymns in the temple.

3 Tiruvotusama-puram Land endowed for SHIETEVE
(D ®Gaur sysmymb)  reciting  sama-veda 270

in the temple.

4. Tiruppalliyeluchchi-p-  Land granted for ST X,
puram singing  Tiruppalli- 132.
(SmriusraQuiqpsds  yeluchchi  in  the
mib) temple.

55 Tiruvaymoli-p-puram Land endowed for Sk VI
(Ppours@Qurfliymb) recital of Tiruvay- 497.

moli in the temple.

6. Udukkai-p-puram Land granted for SEL.V,

(2-(Bsms L1 mib) the musical perfor~ 411.

mance of Udukkai in
the temple.

Besides, the promotion of religious learning, the learning of fine
arts like music and dance was also greatly fostered. For instance,
an inscription'‘® from Pattamadai in the Tirunelveli District registers

14a. No. 657 of 1916.
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-a grant to a dancing girl for enacting a drama on certain festival
days. In the employment of big temples there were Nattuvanars
(masters of music and dance) who taught the fine arts. The
best exponents of music and dance were mostly in the devoted
service of temples, which in turn duly maintained them.

Of ;special importance to this section on endowments made
for educational institutions, are the epigraphs which reveal about
endowments made for the maintenance of big educational institu-
tions like colleges. For instance, the celebrated inscription'® of
Rajendra Chola I (1012-1044 A.D.) at Ennairam (South Arcot
District) records an endowment for the maintenance of a College
for Vedic Studies. The epigraph tells us that provision was
made in this College for 270 junior and 70 senior students and
14 teachers. The equally famous epigraph *®* of Virarajéndra
Chola (1063-1069 A. D.) at Tirumukkudal near Kadchipuram
throws light on a college which functioned in the temple and
propagated the study of the védas, sastras, etc.

Epigraphs reveal the interesting information that there were
Ghatikas (or Ghatikasthanas) in Tamil Nadu and elsewhere in
South India. Those were important institutions of learning, where
instruction was given in the védas, and sdstras on a very
impressive scale. The most outstanding Ghatika in South
India was perhaps the one that was at Kafichipuram. An
inscription **  from Vélur-palayam in the North Arcot District
reveals that Narasimhavarman II (680-720 A.D.) established a
Ghatika at Kafchipuram, besides constructing the Kailasanatha
Temple. The inscriptions'® in the Sri Vaikuntha Perumal Temple
at Kafichipuram reveal that those belonging to the Ghatika at
Kafchipuram took part in a deputation of the elders of Kafichi-
puram to the court of Hiranyavarman of the Pallava dynasty and
also later participated in the coronation of Nandivarman II (731-

15,5 No: 333 of 1917.

165 See B I.; Vol xxi.

17. See S.LI., Vol. II, Part V, p. 508.
18. See S.I.I, Vol. 1V, p. 10, Szction A.
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795 A.D.). An epigraphical reference’® from the Kailasanatha
temple at Kafichipuram goes to strengthen the fact that the
Ghatikas were treated with great rtegard and reverence. The
epigraphical reference proclaims that the inmates of the Ghatika
at Kafichipuram were designated very respectfully as Mahajanas.
It also proclaims that the sin of killing them would attach to
those that destroyed the charity. Another inscription ®° of the 8th
century A.D., from the Gudiyattam Taluk of the North Arcot
District also proclaims that ‘“he who destroys this charity will
suffer the sin of killing all the 7,000 in the Ghatika.”

Besides the Ghatikas, there were other educational institutions
known as Salais. These were in fact residential halls of learning
or hostels for scholars. The Srivallabhapperumchala of Kanya-
kumari may be cited in illustration. Kings and other philanthro-

phists made provisions for a regular income of the salais from
time to time.

As regards the kinds of land endowments made for the pro-
motion of learning, the following types are found.*!

Serial - The particular type

No. of Land Endowment el sl Reference
(1) (2) ) 4)
e Bhat tavritti-kid ai-p- Land granted for S.LL, V,

puram study and learning. 708 and VI,
or Bhattavyritti 49.
(U9 58 S
L|mib or uL L el(® s )
2% Kidai-p-puram Land assigned for
or Kidaivritti the teaching of
HewL_Ciymp or Hew  Vedas.
kS5

19. See EI., Vol. III, p. 360.
20. See S.LI, Vol. I, Part I, p. 91.

21. The list is representative but not exhaustive.
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1) (2) ‘ (3) (4)
3 Payiliyakkidai-p-puram Tax-free land set SISV
or Bhavishyakidai-p- apart to enable a 312
puram person to reside per-

(uadflwsHan L Lymib) manently in a village
and teach Rigveda.

4. Taittiriyakkidai-p- Land endowed for SV
puram scholars in the Zait- 316.
(55 fluisHaL_L tiriya-sakha of the
Ljmic) Yajurvéda.

In conclusion, it may be observed that a study of the endow-
ments in early Tamil Nadu, as gleaned from the inscriptions, reveals
the very high solicitude of individuals and the State in Tamil
Nadu of early times for the welfare of temples, institutions and
individuals. It is also seen that most of the inscriptions record
endowments (donations) made by kings or their officers or private
individuals to temples, mutts, educational institutions, etc. The
study also reveals that of all kinds of endowments, land endow-
ments were the most favoured and that among them there were
a considerable numter of varieties.

It may also be mentioned here that there is a mine of infor-
mation in the inscriptions with which very good socio-economic
pictvres of early times can well be painted. However, ‘much work
still remains to be donme in the study and interpretation of the
social and economic information contained tn the inscriptions’,
It is time that scholars turn their attention to such studies. This
paper is an humble attempt in that welcome direction. .
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Introduction :

Prose and verse are the two main branches of literature ; but
from the early age of literature, the prestige of poetry acts as a
discouragement to prose. In the history of literature, the deve-
lopment of prose is always slower, later and more uncertain
than that of poetry. This is because, for a normal mind, it is
much easier to recall an extended piece of verse than a corres-
ponding passage of prose. In an age when the transmission of
literature depended upon memory, it is not surprising that the
great amount of literature should have been in verse; on the
other hand, nobody took the trouble of writing down prose—
namely, the speech of daily use, until such time as it became an
organised form of oratory. If we go back even to the obscure
beginning of any national literature, we come across some kind
of poetry and not of prose; but we have to wait for several
centuries before we come across prose.

Broadly speaking, ordinary utterances of mankind may also
constitute what we mean ‘ Prose’. But the connotation of °Prose’
does not refer to dialogues of ordinary conversation for daily
communication either between individuals -or groups of people.
Only those which include literary expression are accepted as
prose. Thus, though oral speech itself is a kind of prose, it is
nebulous but when the same is written it gains continuity,
clarity and coherence; and hence such written literary form is
recognised as prose. Between spoken prose and written prose,
the latter is universally accepted as prose; because it has more
retentive and refined capabilities than the former. So, speaking
also forms part of literature.
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The Latin word Prosus’ from which the word °Prose’ ori-
ginated means ‘“straightforward and matter of fact”. Hence
the primary aim of the prose writers is to write their ideas as
clearly as possible, in a lively and vivid style, in order to enable
its readers to understand the aim and object of their main pur-
pose. The essential characteristics that constitute the correct way
of prose writing are: (1) seriousness without being ponderous,
{2) informative without being dull and (3) discursive without being
casual. Careful attention to details of stylé and construction is
no bar either to fluency or originality. Prose includes all such
kinds of writings as novels, short-stories, plays, essays and articles
on topical interest of everyday conversation etc. In classical times
the art of prose was closely allied to rhetoric. Generally it may
be divided under the following heads according to function :
Narrative, Descriptive, Argumentative, Dramatic, Informative and
Contemplative. However, there can be no strict barrier between
the above divisions, for instance a narrative may primarily be
descriptive and vice versa. In any prose work almost all the
divisions above mentioned may be found.

Origin and Development :

Historically  speaking, during the early centuries of the Chris-
' tian Era, poetry dominated the entire field of Tamil ' literature
and prose held a subordinate status, for we find the colophons
or the introductory passages written to the poems of Sangam
literature are in prose. In Tamil, Grammars, Dictionaries, Bio-
graphies, Prefaces, Inscriptions, Treatises on Medicine, Building
Construction, Astrology and Astronomy are all invariably in verse,
and incidentally it may be stated here that Mayaram Vedanaya-
gam Pillai pertinently points out that this was the main cause
for the lack of adequate development of these sciences in our
Tamilnadu.

Tolkappiyam, the earliest extant Tamil Grammar, reveals that
prose was in existence prior to that work itself. It speaks about
‘Thonmai’, a kind of‘ Epic Literature interspersed with prose:
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‘““Thonmai taney
Uraiyodu punarnta pazhamai mérre .}

“Ooraraw sTGET

o rwr® yorins upmw CumnGm ™’

The above Satram (grammatical rule) defines the characteris-
tics of ¢Thonmai’ (Gsrersww). Thonmai is a type of Epic
Literature on some ancient stories, composed in verse intermixed
with prose.  Silappadikaram (Aeotiudseryw) of Ilango Adikal
(@ormBar 2jyser) may be cited as the best example of this
kind. Tlango Adikal himself says that his work is an epic where
the verses are interspersed with prose:

“ Uraiyidai yitta pattudaic ceyyul” ®

39

“o mpuiei wil L. urL(GoLg GFuiujer

The prose style of Ilango Adikal is grand and picturesque and
the expression is remarkably outstanding; the passages appear in
a poetic flow with alliterations and rhyme.

Iraiyanar Kalaviyal Urai (@ mwei sorafwe 2 ay) or the
commentary on Iraiyanar Akapporul (S®pU@i &L GLITHGT)
marks the second stage in the development of Tamil prose.
Iraiyanar Kalaviyal is a grammatical treatise on Akapporul
(<501 Qumraer) and it is supposed that Lord Siva Himself is
the author of the text. Nakkeerar of the third Sadgam is
supposed to have been the commentator of this work; and the
commentary, it is said, was transmitted orally for nine genera-
tions until it was put into writing by one Neelakandanar. The
salutary part of the work is, its commentary which is in prose,
not as isolated pieces but running to many pages. Further the
commentary has many descriptive passages of high literary value
which are very much entertaining. Simile and metaphor illumi-
nate the style; but simplicity and vividness, the two essential
features of a good prose are totally absent. It has to be

1. Thol. Ceyyul Iyal. 237. (@Qsmev. Geuiyefluisv—237).

2. Silappadikaram. Padikam. line 87. (SAsuliuglasmyb. LSlsb, eurfl 87).
B-16
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remembered however that it was the nature of the early Tamil

prose.

Manipravala Style :

In the early centuries of the Christian Era, the Jain ascendancy
in Tamilnadu was great and its influence on Tamil language and
literature also was equally great. Jain contributions to Tamil
language and literature were substantial, but their writings were
interspersed with many Sanskrit words. It was the Jains who first
began to use the bilingual or Manipravala style in writing their
religious works. Sri Purapam (uf yr7eorid) and Gadhya Chinta-
' mani (5w Abgrwasfl) were written in this style in which the
purity of Tamil diction was completely sacrificed.

This bilingual or Manipravala style consists of an admixture
of Tamil and Sanskrit words and phrases. Actually Manipravala
connotes a neck-lace of diamonds intermixed with corals. This
was also used as a vehicle of Vaishnavite philosophical thought.
<idu’ (#@) the exhaustive commentary on Nalayira Divya Praban-
dha Poems (mrevrudy e’ Syumbst ursymiser) by Periyavachan
Pillai and others, was written in this style. Vedanta Desikar, a
great Sanskrit scholar, poet and philosopher tried his hand freely
in this style. This style clearly marks an important mile-stone in
the evolution of Tamil Prose. Veera Coliyam (of5 Gsmiflwin) an
eleventh century Tamil Grammar speaks at some length about this
kind of style.® From the inscription of Raja Raja the Great,
written in this style at Sembian Madévi (Cewlwer wI8sad)*
temple (A.D. 988) it is reasonable to suppose that this style might
have appeared during the beginning of the tenth century A.D.
The direct result was two-fold; one was the enrichment of Tamil
vocabulary, especially in regard to its religious and philosophical
terms; another was a conception of style, perhaps carried to a

morbid extent.

3. “QaoBuw o Qarapsal auigd olFailusd, masr(h—sT 5%
meoL Cui g Wlsbeor wasildy curerod > (087 Bemfluib. 180).

4. Sembian Madevi is a village, situated at 10 Km. South West of Naga-
pattinam, the sea port.
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Age of The Commentaries :

The age of the commentaries indicates the inauguration of the
next stage in the history of Tamil Prose. Ilampuranar (@ar o
woewori) is considered to be the first commentator of Tolkappiyam,
the earliest extant Tamil Grammar, and his commentary takes us
a step forward from the commentary on Iraiyanar Kalayiyal in
the development of Tamil Prose. It is a well-known fact that n
the history of Tamil literature, due to the absence of Prose work,
commentaries had been occupying a prominent place. The only
complete commentary on Tholkappiyam by Ilampuranpar is fortu-
nately available; and hence he is credited with the unique title
of ‘Uraiyasiriyar’ (e_ewgwrdlflui) that is commentator par excel-
lence. His style is simple, clear and generally very precise. He
uses simile rarely and that too, only when he feels such an usage

is essential to make his points clear.

Perasiriyar, Senavaraiyar, Nachinarkkiniyar, Deivacchilaiyar
and Kalladar are the other commentators of Tholkappiyam. But
none of their commentaries is complete. Pgrasiriyar’s (Guyrdifluir)
style is graphic, grammatical and dignified; and the style of
Senavaraiyar (Bs@eusmrwi) is more elegant and descriptive. Of
all these commentators the commentary of Nachinarkkiniyar (m&&!
@isdefluir) is considered to be the best, for in it he explains only
those that require explanation and he never passes over any diffi-
cult ideas without explaining their purport. Wherever necessary he
gives apt quotations and freely uses Tamil idioms and proverbs
to make his ideas understood. His style is simple and occasionally
has a poetic flow. He is one of the renowned commentators of
Tamil works of Pattup Pattu (ussi url ®), Kalit togai (3895
@sTans) and Jeevaka Chinthamani (Feus &ibsmnest). :

Parimélalakar (uflGwsvipsi) who is considered tc be the fore-
most among the ten commentators of Thirukhural (& weT)
is also the commentator of Paripadal (ufluri_ev). His style is
clear and concise and he gives apt quotations from select works.
Adiyarkku Nallar (9guiris@ mevsunim) is the celebrated commen-
tator of the Silappadhikaram (Asviugsmyv), which is the earliest
epic containing all the three branches of Tamil language, namely Iyal
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(Buws : s Huw Gwssswwiiv: literature and grammar), Isai (@os :
Music) and Natakam (m7Lsb: Both Nattiyam and Drama);
Adiyarkku Nallar seems to have mastered almost all the books
on these subjects, for he gives many and apt quotations from 39
works on Iyal, 7 works on Isai and 10 works on Natakam. His
commentary on Vanchi-k-Kandam (eugsdlé smswore ), the third
part of Silappadhikaram (AsvLuBsryiv) is lost beyond recovery.
‘This is, indeed, an irreparable loss to scholars of Tamil literature.

When we think of the ancient commentaries the first that
comes to our mind is the commentary on Nannool (meTsTev) by
Mayilainathar (wu98v mrsi: 12th century A.D.) and Perundeva-
nar’s (QumbBgaiai: 12th century A.D.) on Veeracoliyam (oS
Gemiflunb). Sankara Namachivayar (smsy mwusdlourwii) of later
times (17th century) wrote an elaborate commentary on Nannool,
which surpasses the -earlier -commentary of Mayilainathar. The
Kandigai Urai (sreawrgoms o i ; commentary in brief with exam-
ples) on Nannool by Ramanuja Kavirayar and Arumuga Navalar
are worth mentioning [in this connection. But the exhaustive
commentary on Nannool called ¢ Nannool Viruthi (mestayrsw ofls s &),
by Sivafiana Munivar (feussrer apeflani) excels all other com-
mentaries on Nannool.

‘Christian Missionaries :

The absence of writing materials was the main reason for the
dearth of Tamil Prose from the very early times to the medieval
period. To write long prose works on palm leaves with stylus
would be very tedious and much time would be needed. The
same difficulty accounts for the abbreviation and terseness of the
commentaries on the poetical works also. If our ancestors had
writing appliances or facilities as we have now, surely we would
be in possession of elaborate commentaries and a good number
of Prose works.

We have not enough evidence to prove that there were inde-
pendent prose works before the beginning of the 17th century A.D.
Though the European contact with Tamilnadu began about the 16th
century A.D., it was only in the 18th century that the Wester
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influence was felt particularly on the mode of writing. The
Christian Missionaries played a conspicuous role in this matter.
The introduction of Printing Press by Zieganbalg, the Protestant
Missionary was mainly instrumental for the development of Tamil
Prose. The invention of the Printing Press in England made the
Education and Theology, which were in the hands of Priests,
-available to masses; so also in Tamilnadu it helped the common
people towards the enlightenment. Most of the prominent Missio-
naries like Robert-De-Nobili, Beschi, Caldwel and Pope, devoted
themselves first to the study of Tamil and then produced many
Tami] works, especially Prose wcrks.

Christian Missionaries showed a keen interest in the study of
Tami] classics primarily in order to win the esteem of the Tamils.
But incidentally it enabled them to master the Tamil literature
and to make valuable contributions to the development of Tami}
literature especially Tami]l Prose. Robert-De-Nobili who was called
as Thathuva Podhaka Swami (s5geu Burss seurll) and whose
writings were interspersed with far too many Sanskrit words and
idioms wrote about 18 prose books like the Athma Nirpayam
(25w Brecorwib), Kadavul Nirpayam (sLeyer Blicotwin), Anitya
Nitya Vithiyasam (3oflgdn wblsSw asdwnsn), Thathuvak
Kapnady (55810186 st @y ), Manthira Malai (oh8ly widv), Life
of Jesus (g&mnsi gflsgye) etc. and compiled a Tamil-Portguese
Dictionary.

Father Beschi was a Jesuit Missionary from Italy, who had
been affectionately recognised by Tamils as Veerama Munivar
(ofgwer @poofloum). Besides his unparalleled work of Thempavani
(GowuTelent) as well as grammatical treatises and Dictionary
he wrote Véda Vilakkam (Gous eferéaw), Vedhiyar Olukkam
(Baugwii pwssw), Pédhakamaruthal (Cuss wmissD) etc. He
enriched almost all branches of Tamil literature and particularly
paid a special attention and made a substantial contribution to
the development of Tamil Prose. The most popular of his prose-
works is the unique Paramartha Guru Kathai (Lpwiiss &@m 560 5),
which amuses the reader most elegantly. It seems to be a
humorous satire on the pretensions of a certain contemporary of
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his. It is just like a farce with fun and frolic, about a silly
hermit and his foolish disciples; and at the same time it is a
great addition to Tamil literature, especially the province of Tamil
Prose.

Modern Period :

Even though the Christian Missionaries contributed their best
to the growth of Tamil Prose, their writings were confined only
to the domain of Religion and Theology. But that lead was taken
up by the Tamil scholars who began to write on varied aspects
of life. This can be considered as the transitional period of Tamil
literature, clearly breaking away from that of the medieval world
with its Mythological and Theological domination to the modern
period with its emphasis on mundane things. To illustrate the
modern trend of Tamil prose, the reference to a few authors
such as Arumuga Navalar, Ramalinga Adikalar, Védanayagam
Pillai, Thiru. Vi. Kalyanasundara Mudaliar and Maraimalai Adikal
in particular will suffice to serve the purpose.

Arumuga Navalar of Nallar in Jaffna is considered to be the
father of modern literary prose. His style was simple and elegant,
grammatical without any poetic flow. This method probably
induced others to imitate him. His well-graded Bala Padam (umew
uriib) series and Ilakkapa Vina Vidai (evsesssr od@alor) were
used as Text books all over Tamilnadu and Ceylon ; his other work
Saiva Vina Vidai (wseu al@afemr_) became very popular among
the Tamils.

The prose style of Ramalinga Adikal, thkough simple and clear,
is characterised by vigour and emotion. His essay on Human
Compassion (Fousm@peorul @upssid) is a master-piece indeed. His.
Manumuraikapda Vachakam (waiipsdm soorLeurssin), the story
of Manuneethikanda Cholan (oeufdl seor@sripesr) is an
elaborat'fé' development of an episode in Periya Purapam (GQuiflus
Ly 7w ).

Among the earliest Tamil writers of fiction Mayaram Vadha-

nayakam Pillai stands first and foremost. He was the author of
the celebrated novel Prathapa Mudaliar charithiram (9y sty qps68
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wri &flg&rd). This novel portrays the life of an imaginary rich
young man who met with varied and strange circumstances in
life. The main characteristics of this novel are its rollicking wit
and its realistic pen pictures. His style is simple and direct; and
the narration is lucid and vivacious. He has employed appro-
priately many proverbs and old saws. Due to these things, the
novel has enjoyed a great popularity and this contribution to the
development of Tamil prose is indeed very substantial.

The services of Thiru. Vi. Kalyanasundara Mudaliar, scholar,
author, journalist, patriot and labour leader, in the realm of Tamil
prose are superb. His style consisting of forceful short sentences,
is simple, clear and elegant and avoids monotony by creating new
thythm ; and his writings made Tami] language a powerful vehicle
of modern thoughts.

Thiru. Vi. Ka’s editorials of Désa Bhaktan (8s& wsse) and
Nava Sakti (mev #54)) as well as his platform orations, not only
roused the people from their age long political slumber and pre-
pared the ground for the freedom struggle, but also shortened the
gap between the spoken and written Tamil to a considerable extent.
He portrays his ‘Ideal Man’, in his Manitha Valkkaiyum Gandhi
Adikalum (vefls aurpsmsun srhduigsenn) and puts a fervent
plea for the ‘Ideal Modern Women’ in his Pennin Perumai (GLissor
aof'er Guhemw), He tries to describe God, the Almighty through
Nature in his Murugan Allathu Alaku (pEBssT o0& BpG)
and gives his advice to the young in his Ilamai Virundu (Gemenw
oflpbgi). Neither the authors, nor the compilers of Tami] Text-
Books of High Schools and Colleges will fail to include his
valuable and thought-provoking essays as they constitute specimens
of the best style of Tamil Prose writing.

Since the beginning of this century, Maraimalai Adikal, scholar,
author, journalist and professor, wrote his works in simple and
clear style; as he grew older and gained much experieace his style
became more and more chaste and elegent. In addition, being
‘the founder patron of the “Pure Tamil” movement (sofl5 sl
Quismib) he spared no pains to bring out almost all his works
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in ‘Pure Tamil’® divesting words from other languages. Hence,
Adikal, was the pioneer of the Tamil revivalist movement and left
his indelible stamp on the Renaissance literature of Tamil Nation.

Modern Commentators :

Among the modern commentators, Sivafiana Munivar (&lev
@prer @posileur) of the 18th century A.D. should be mentioned
first. Besides his controversial writings on grammar and literature,
his monumental work is the exhaustive commentary on ° Sivaiana
Bodam > (Fassprer Gurmsy); it contains many long prose passages
describing the Philosophy of Saiva Siddanta. No one can fail
to note his admirable humour and the use of many a proverb
in his writings.

Maraimalai Adikal occupies the foremost place among the
commentators of modern times. He earned celebrity in the annals
of Tami] literature by his varied contributions, and did not fail
to make his magical spell felt in the sphre of commentary on
Tamil Classics.

When the Adika] was engaged in teaching Mullai-p-pattu (apso@aLs
ur'®) to the Senior B.A. Class students of Madras Christian
College, they were astonished by the penetrating interpretation given'
by Adikal. It is very interesting to note that his critical commentary
with historical notes on Mullai-p-patiu was brought out on account
of the desire of his students who subscribed in advance to defray
the cost of its printing.

Mullai-p-pattu with 103 lines, is the shortest of all the ten
idylls of Pattu-p-pattu. Adikal, in preparing his commentary
to this idyll, had followed the main lines of literary-criticism incul—-
cated by Prof. William Minto and availed himself of the views
expressed on poetry by great men like Milton and Ruskin. He
is of the opinion that the old commentary had miserably failed
to bring out clearly the pure simplicity of thought, the close and
minute observation of Nature, vivid portrait of the social, moral,
religious and intellectual conditions of the hoary Tamilians pre-
sented in that idyll. The old commentator, in his commentary on
|Sanigam works, falls into the unnecessary and a bit confusing habit
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of giving meanings of passages with words which occur at a
remote distance in the text of the work from the passage com-
mented upon by him. This, in Adikal’s view, is quite unnecessary
and spoils the natural beauty of the poem. The striking feature
of his commentary is that he had adhered closely to the original
idea conceived and expressed by the poet himself, and completely
ignored the old commentary.

In the same manner Maraimalai Adika] had written a critical
commentary on Pattina-p-palai (ui_igers wur@v) with 301 lines,
another idyll in Pattu-p-pattu. We understand from his preface to
the second edition of Pattina-p-palai that the Adikal had also
written critical commentaries on Kurinchi-p-pattu (GerAL LT ()
and Malaipadu Kadam (w2ou® &Lmb) of the same group of
Pattu-p-pattu. The commentary on the four ¢ Akavals’ (ymaum)
of Thiruvachakam (Hmeurssibo) by Adikal, known as Thiruvachaka
Virivurai ($mourss  oFflajeny : Commentary on Tiruvachakam)
stands foremost. A paraphrasing of the whole of Thiruvachakam
done by Prof. K. Subramaniya Pillai is of great use even for a
man of average education.

The services of Navalar Venkatasamy Nattar in this field is
commendable. Besides his comr'nentaries on Silappadikaram and
Manimekalai (wesGws&%v) his detailed commentary on Parafijothi
Munivar’s Thiruvilaiyadal Purapam (Feal&mwre b ygresrid) s
equal to none. Any one who is desirous of having a thorough
knowledge of Saiva Siddhantha philosophy, may certainly have it
by studying the above mentioned commentary. Among other
commentators, Avvai Doraisamy Pillai and Perumalai-p-Pulavar
are worth mentioning for their commentaries on Safigam classics.
Meanings of difficult words (gnllysy) with critical and gram-
matical explanations by unknown scholars whose identity has
not been established, of ancient Tamil classics such as Purananooru
(yomi T 1) Ainkurunooru (smie mi LT mi) ete, are very valuable.

Prose version and Translation :

Prose ' version of poetical works also played a prominent
part in the development of Tamil prose. Arumuga Navalar, the

pioneer in this art, rendered Periya Puranam (Quhlw L7 Teust ib)
B-17



130  ORIGIN AND DEVELOPMENT OF TAMIL PROSE

and Thiruvilaiyadal Puranam (Smade1wre_ m yrresrie) into Prose.
The Ptose version of the Meikanda Noolka! (Suu: &s5oTL BTGVSGT)
known as the Fourteen works on Saiva Siddhantha Philosophy
(f68155 mivssr US@aT@) by Prof. K. Subramania Pillai is
very much useful for a beginner in that line. Kamba Ramayana
Vachanam (sibu grwrwest eusero) by Thiruchirrambala Deésikar
of the 19th century and the Nallap Pillai - Bharatha Vachanam
(mevoors 19617 wigs ocuserid) by Tharangapuram Shanmugak
Kavirayar of the same century were the main cause for the
popularity of those stories among the Tamils. Prof. K. Vellai-
varananar’s prose version of Tholkappiyam (@snsvsminiwb) with
critical notes is the first of its kind and serves as the gate way
to the treasure of Tholkappiyam. His Panniru Tirumurai Vara-
laru (ustafi® Smupom eugeormy) in two volumes is a very
valuable addition to the Tamil prose as well as the history of
Saiva Religion in Tamilnadu.

The Tamil translations of Valmeeki Ramayapam aud Vyasa
Bharatam as Valmeeki Ramayana Vachanam (oureOi5# gmiomuicoor
euserin) and Maha Bharata Vachunam (w31 UTFs usarw) by
C. R. Srinivasa Iyengar and M. V. Ramanujachariyar respectively,
met with warm reception and were read with religious rites and
reverence.

Maraimalai Adikal succeeded to a great extent in translating
Kalidasa’s Sakuntalam (s7@msow) the well renowned Sanskrit
Drama into Tamil. This work ensures that any translation work
can be as good as its original, if the translator is faithful and
master of both languages. Many Tamil novels are either trans-
lated or adopted from English novels. In recent days the Ben-
gali, Marathi and Gujarathi novels have been translated and have
gained wide circulation. Kalaimagal (52vwser) may be mentioned
as the pioneer of this project for it began the publication of
such translated novels. Padmasri Thiru V. Subbaiah Pillai of
Saiva Siddhantha Works, Publishing Society is to be congratulated
for the publication of translations of works of famous authors
like Goldsmith, Scott, Dickens, Thackeray etc. - amounting to
more than forty novels, into Tamil.
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Biographies and Autobiographies :

During the Sangam period and in the early centuries of
Christian Era, the art of writing biography was totally absent in
Tamilnadu. However, since the beginning of this century. biogra-
phies began to appear and slowly became popular. Prof. K.
Subramania Pillai wrote the biographies of the four Saiva Saints,
Pattinatar, Tayumanavar etc.. Dr. Swaminatha Iyer’s biography
of his Guru, Mahavidvan Meenakshisundaram Pillai, interspersed
with Pillai’s stray verses (swofls Gsuiuj’ser) is very interesting
to read and is highly informative and his autobiography, known
as ¢ En Charitiram (ete1 &ifl$8#rib) portrays an innocent picture
of the literary world in which he moved. -° En Kathai’® (ersor
s®5) the autobiography of Namakkal Ramalingam Pillai, depicts
his life story and his exploring experiences with the learned Engi-
neer Manickavzlu Naicker, the author of the Philosophy of Tamil
Alphabets. Thiru Vi. Ka’s autobiography, without any reservation,
gives us an impartial pen pictures of the scholars and statesmen,
saints and philosophers with whom he came into contact.
Sivafiana Gramaniyar presents a clear and vivid picture of his
participation in the freedom struggle and other activities and
achievements in his autobiography, Enathu Porattam (ster sl

Gungmi_i_ib).

Short Story :

Since the beginning of this century, the authors and writers,
turned their attention to short-story writing, which proved fruitful
and had a rapid development, due to the encouragement it recei-
ved from all quarters. Now no Weekly or Monthly is published
without a short-story, and this helps the Magazines very much
to continue survival or growth and it has become a known fact,
that almost all Weeklies and Monthlies are progressing well with
short-stories. :

The basis of a short-story may be either an unforgettable
incident or personal character of an individual or any suitable
experience etc. Though there is a host of successful short-story
writers in our midst; it is very rare to find a writer who can
build the Nation and National thoughts by his inspiration.
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Mangaiyarkkarasiyin Kadal (omewswis syfludar o) written
by the Nationalist V. V. Subramaniya Iyer is considered to be
the first short-story with all its perfection. But the stories which
are full of humour and pathos and occasionally with biting
satire written by Puthumai-p-Pithan (yswl (95 %%) achieved a
decided status in Tamil literature; and Ragunathan’s stories,
which have gained wide circulation, are said to have been trans-
lated into the Czech language. Of late, the art of short-story
writing has given place to party politics and propaganda work.
Anyhow, this has not affected the development of Tamil prose.
The stories written by Kovai Ayyamuthu and Rajaji, Arifiar
Annadurai and Kalaifiar Karunanidhi and others illustrate this.

Novel ;

Vedanayakam Pillai, the author of Pratapa Mudaliar Charithi-
ram (Grstu wpsSwri sfsHribd) was the innovator of Tamil
fiction and it was called by him as Vachana Kaviyam (cuzeor
sTefluub : Prose Epic). His main aim, in writing this novel,
seems to eradicate the social evils prevalent among the Tamils.
Hence, this work may be considered as the Social History’® of
Tamilnadu during those days. His views are very modern and
the ethical note is predominent throughout the book. The novel,
with many improbabilities, is crammed with anecdoies and jokes.
The construction of the plot is loose but the prose style is
natural and readable. '

Tandavaraya Mudaliar’s Paficha Tantiram (ushs smb&gm) has
an important place in the history of Tamil prose. Its style at
the beginning is simple and clear, but gradually it becomes more
and more literary and difficult. Vinodarasa Marfijari (e98mTs5e
wepedl) by Veerasamy Chettiyar is to be mentioned next, and it
1S a narration of anecdotes concerning poets and social events
of his days.

Kamalambal Charittiram (swoorburer &f&Erio) by Rajam
Iyer, which was first published as a serial story (@srir sos)
m Viveka Chinthamapi (98 Sbsrwssh) between 1893-1895, is
the next landmark in the history of Tamil novels. It presents
a beautiful picture of the village life in Southern districts with
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vivid description of the Brahmin family life. The charicterisation
is so perfect that no reader can forget even the mincr perso-
nalities. The style is pliable which can express, in the living
rhythm, all movement’s of the mind: and on the whole, it served
as a model to be followed by other novelists. Next comes
Madavaiah’s Padmavati Charittiram (uswraus) sfs£7w) which is
still read with interest. The author conveys a message of social
reform which gives strength to the story. He resents things from
personal experience and with fervour and to that extent the
novel is forceful and interesting. There is a definite attempt at
characterisation and the prose is exceedingly readable.

Suriya Narayana Sastry (gsflw migrwenr stavdifl) was a great
enthusiast of Tamil, who even changed his Sanskrit name into
Tamil, as Paridhi-mar-Kalaifian (uflg) wrris%veser) and love
of Tamil was his religion. He felt the needs of Tamil language
then, and tried his best to cover them. He will be ever remem-
bered by the Tamils with affection more for his personality and
service than for his literary merit. He went to that extent of
condemning the arrogance of Sanskritists. The History of Tamil
(28l QuTfl euyeormi)- written by him is the first of its kind
and it stands as a monument for his sincere heart, clear thinking,
deep study and wide knowledge and above all his real enthusiasm
and magnificent services to Tamil. In short, by his writings he
has enriched all branches of Tamil language and literature.

Every one of us will agree with the fact that leiter writing
iIs an art by itself; in the same way creating a literature by letters
is an admirable art. Maraimalai Adikal conceived the idea of
creating such a literature and has written the novel Kokilambal
Kadithanga! (Gerdemburer s smsst) in the form of letter
writing. Adikal was courageous enough to introduce through this
novel, the social revolutions such as widow and intercaste marriage,
when the society was under the grim grip of orthodoxy. The style
is simple, clear and elegant without sacrificing the purity of the lan-
guage. The theme of the plot is constructive and coherent and
the presentation of characters is unique. Prof. Gnanasambandam,
gifted with admirable oratory and commendable penmanship, has
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'rendered yeoman servxce by his thought provoking articles and
excellent critical works on Kambaramayanam (sieigmoTuiserb) etc.

Abra'ham Par,lglilhar, working as a teacher, showed a keen
. interest in Siddha medicine, which made him a well-known Doctor
‘and also in Tamil music, which enabled him to bring out the famous
Karnamzrta Sakaram_ (si@yiie srsyib) in two volumes. This
work describes the various ways and means of creating new tunes
,(Ragas) ‘and one symbol of beatlng time in music (Talam : sToTD)
contalns as many as 24 tunes (Srutis=&@gser), and serves as
a source-book for the later authors on Tami] music. Vipulananda
Adikal, though-a Science Graduate of London, distinguished him-
self as .a. successful Professqrrr of Tami]l. His keen interest in music
and’traﬁnin’g at Veenai (of&vor) enabled him to bring out the
immortal Yazh Nool (wmip mred) as a result of his research for
14 years. This treatise provides every detail about the Vil Yazh
(o916 wirp) Periyazh (Bumwmip) Makara Yazh (wsy wrip) Sengdttu
© Yazh (QsrmGBsri(® wrp) in general and Sakota Yazh (sGsme wirtp)
in - .particular,” which were the forgotton Tamil musical instruments

for over a period of thousand years.

Ty K.'Chidambaranatha (T.K.C.) Mudaliar’s prose is simple,
direct and in the conversational style. His Kambar Tarum Rama-
yapéh’l-'(asLbuﬁ S(pLD FMTWGOTD) Was once very popular, and his
e‘Xplaneit_ory notes on Muttollayiram (@ps@srerermudyb) won the
appreciation of all scholars alike. Vaiyapuri Pillai was an excellent
cditof and d{]igent research scholar. He has enriched Tamil prose,
by his valuable and substantial contribution of many prose works.
‘But his views ~were mainly influenced by Sanskrit, English and
othér European languages. Dr. R. P. Sethu Pillai, well-known for
his'excellent“ oration, as Sollin Selvar (Qerevelsor @Qzeveur) has con-
tributed richly to the development of Tamil Prose. He used the
' best words i»n; the best place in the best order, so as to form a
'~livé1y, _";olegant_&nd rhythmic style. Very often he would thrill his
“audien'ce and readers by employing apt quotations and phrases
from the ancient and modern classics as well. His prominent work
Urum Perum (L@w Gu@mwn) will certainly serve as a guiding factor
for _tl’}e,future authors of History of Tamilnadu.

ot
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Dr. M. Varadarajanar, the former Vice Chancellor of Madurai
University, gave dignity and respectability to novel writing. = His
style is simple and elegent, but differs very much from that of
other novelists. By setting up his own way of writing, interming-
ling with the ideal thcughts of ancient classics, he ‘has gained
popularity and has become a successful novel-writer. However,
it appears that he is the only author who indulges 'in the collo-.
quial form of words such as Enma (o&rwr) instead of the correct
form Enamma (gwrwwr). Perhaps it might be the outcome of the
imitation of English novelists of recent days. :

Kalki (R. Krishnamurti) who was trained in journalism under
Thiru. Vi. Ka. served the Ananda Vikatan (g5 a95L 1) as
Sub-Editor and became the Editor of Kalki (ss&l). He developed
an elegant style and wrote short-stories ‘and voluminous novels,
especially historical novels. In short, anything which came out
of his pen is interesting, impressive, constructive and enjoyable.

Mayilai Seeni Venkatasamy, an ardent research scholar, has
contributed about 20 valuable treatises on Tamilian Art, Culture,
Philosophy and History. Kalaimagal Jagannathan, has done his"
best by his cultured articles, interesting short-stories and biogra-
phical sketches. Akilan began his story-writing even from his
boyhood and his first novel Pep (@usor) brought him the Narayana-
swamy Iyer’s Novel Prize. His style is simple and lucid ; chara-
cterisation is real and perfect; construction of -the plot is well
conceived and complete ; descriptions at times are lengthy but inter-
esting. In short, whatever he writes, is more than readable and
enjoyable. Deepam Parthasarathy .is an amicable speaker and
prolific writer. His novels are based on social bac,k-grc;und with
literary taste, but he seems, of late, to be yielding slowiy to pa‘rt'y
politics (which may spoil his chaste writing).

Being a patron of school children and University students;.
Vice-Chancellor, Padmasri Thiru N. D. Sundaravadivelu has produced
as many as twenty five graded children’s literature in pr‘ose‘,
besides his other works like Ulaka-t-tamil (e-ws5 28ip). His style-
is simple and elegant, and at time, turns into direct -and- conver--
sational forms. His pr_esentation is picturesque and the de_sc’riptiéns-
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are apt and his writings are fully enjoyable to children and adults
alike. Amidst his heavy official routine, he finds time for contri-
buting articles and writing books, which shows his love for Tamil.
Dr. N. Sanjeevi has enriched Tamil prose by his contributions
of about twenty books, such as Marutiruvar (w@@msur), Silamput-
ten (Aovwys@ser) etc. His recent work, llakkiya Iyal (QovssiL
@uweb) is a scientific approach to the art of literary creation and
appreciation. The theories are well explained with suitable diagrams

and this is really a new venture.

Drama :

Silapppdikaram (Fevliugdstyw), the earliest Tamil Epic extant,
represent all the three branches of Tamil language that\is, Iyal
(@web : Literature), Isai (@& : Music), as in the Kanal Vari (1160
surfl) etc. and Koottﬁ or Natakam (60551 900 g BTL &Ib) as in
the Arangerru Katai (oaGsmnm s1aws). Hence this is called as
the Muttamil-k-Kappiyam (w&swlipsd sminbuin). More than that
Adiyarkkunallar, the celebrated commentator of Silappdikaram,
refers about ten works on Koottu or Drama which were available
jn his days. But alas! all of them are lost beyond all hopes of

recovery.

The Kuram (@mw), Kuravafichi (@maishél) and Pallu (sirgs),
may be mentioned as an introduction to Drama. Though these
are all in verse form, the dialogues are in the direct speech form.
At first these were found as parts of Prabandas or minor litera-
ture (Grumsn g Fpolwsdluibn) and then they were written
as separate works, such as Meenakshiammai Kuram (Be. Aunbemw
®mik), Kurralakkuravaiichi (epmes @ meaucydl), Mukkoodar
Pallu (apsesL m usit@s) etc. However all these are of later origir;

Rama Natakam (@umiw mTLsb) by Arunachalak-kavirayar of
18th century is the next stage in Tamil Drama, but the whole
of it including dialogues, was in verse and dominated by music
and prose was very scanty. The Sathiya Basha Arichandra Vilasam
(g8 LTagT yilgengy ofeorsn) by Thirumalai Appavu Pijlai
Manmatha Natakam (weTws mrLsb) by  Thirumalai Déssar:
Valliyammai Natakam (oueneafluibemw mrisb) by Muthu Veeriyak
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Kavi etc., belonging to the 19th century, were all in complete
songs.

In the beginning of this century, plays were written in verse
form in imitation of Shakespeare and Sheridan and were not
of much use for the stage. Manonmaneeyam (wG@)6TefwiL) by
Prof. Sundaram Pillai is the best example. The art of writing
drama is a difficult one, for the author needs the talent of
story writing and at the same time he should be capable of
making the characters to speak themselves with real feeling.

Sankara Dasa Swamigal (1867—1912) may be mentioned as
the early writer of Dramas in the modern form and he has
written more than twenty plays, all suitable for the stage. Pammal
Sambanda Mudaliar, who is well-known as the ‘ Father of Tamil
Drama” (s mTL_s%s5 sbhows) has written about one hundred
plays. Maraimalai Adikal in the midst of his Research and
literary works, has also written the Ambikapathy Amaravathy
(SiwlSsrud ouwpmeugd) a historical tragedy. Viswanathan of
Tanjavar, a play-wright and actor, wrote many religious and social
plays all for the stage. Taking advantage of the freedom struggle,
Katharin Verry (ssflar Qaimm)), Déseeyakkodi (Cs8uwsGsmy.)
etc., were written by Krishnasamy Pavalar. In course of time
the Drama has become a vehicle for propaganda in all fields
such as Co-operation, Education, Health and Party-politics. Since
1950 A.D. the Drama and Cinema are gradually getting free
from the domination of music, and the dialogues, that is the
Prose-portions, have been improved very much both in rhythmic
style and diction.

Journalism :

As we have seen earlier, the efforts of the Christian Mis-
sionaries were mainly responsible for the growth of Tamil prose
and it is remarkable to note that they themselves started Tamil
Journals like Thamizh Ithazh (s @sp) etc. during the last
quarter of the 19th century. There were Monthlies, and Weeklies
of Religious and literary merit.

The Freedom struggle gave further impetus to the improve-
ment of the Regional languages and made the local news of great
B-18
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importance, and the habit of reading Newspapers gained popularity.
In the early part of this century, the Monthlies and Weeklies were
‘the vehicles of modern thought and encouraged literary criticism,
short-stories, serial-novels and popular science. As politics attained
great importance among the people the news-papers rose in popu-

larity and power.

During the First World War, the public felt the need for
foreign mews also. Hence the Tamil Dailies had a rapid growth.
The Government, in that period, published a propaganda weekly,
both in Tamil as Capdaic-ceythikal (sovieni & Gewiglrer) and in

' English, The War News ; and they were freely distributed to all
‘Government Offices and educational Institutions. ;

Maraimalai Adikal, who was the editor of °Siddhantha Deepi-
kai® (68155 Hims) for one year wanted to make the
Westerners familiar with Saiva Siddhantha Philosophy and started
an English Journal named ‘The Oriental Mystic Myna ”. It found
its circulation in Austria, Germany, France, England and America ;
but it ceased publication after one year. Then he founded the
Tamil Journal, Grana Sakaram (sprer &meyw) which was later
changed as Arivuk Kadal (20eys sLe) and through this, most
of his literary works saw the light of the world. .

Senthamizh (@#maswip) published by Madurai Tamil Sangam,’
Thamizh-p-Pozhil (sWipl Gumrifisv) a publication of Karanthai
Tamil Sangam, Tanjavir; and Senthamizh-c-Chelvi (@sbaibips
@zsadl) of Saiva Siddhantha Works Publishing Society, Madras,
all these three monthlies, are doing marvelous service to the cause
of Tamil language, literature, criticism and epigraphy. In spite of
the excellent services of these journals, their sale is not encoura-‘
ging, for they do not adopt any modern business technique.
Kalaimagal (8&vwser) is serving the Tamil prose by publishing
short-stories, translated novels and literary articles; and Manjari
(wgpsdl) published by the same management, may be said as
“ Tami] Readers’ Digest”. Kalaik-kathir (255#i) is worth men-
tioning for its articles on popular science. Dhinamani Kadhir::‘
(Sorwail 557) a weekly of Indian Express group and Kalkapdu
(ssvseor®) a children’s magazine have a fair circulation. Swadésa-!

i
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mitran (Gss0 & BHger), Dhinamapi (Herwest) Dina Tanthi (St
&bd), Alai Osai (%%v @) and Dina Malar (Herwsor) are some
of the popular dailies of to-day.

Although the Safigam classics give evidence that there were:
many poetesses in those days, we hear nothing about the women
authors up to the end of the last century; but from the begin-
ning of this century many educated women had come forward to
serve for the development of Tamil prose by writing short-stories,
novels etc. and it will suffice to mention a few of them. Prof.
E. T. Rajsswari may be mentioned at first. Her Tamil articles
on science subjects and the treatise on Sun named Suriyan
(sflwer) were very much appreciated both by the young students.
of science and ripe scholars as well. Her style is very simple and
the approach to the subject is impressive. Really she has tried
to prove that essays on science subjects can be written without
sacrificing the purity of Tamil. Swarnambal alias ¢ Guhapriyai”
was one of the earliest women writers who had written essays,
short-stories and novels. She has also translated stories from
Kannada (serercib) and Hindi (@b4) into Tamil. Her style is simple
and lucid with numerous quotations from old classics and Bhara-
thiyar. Marngai (wmiems) a monthly entirely devoted for women,
edited and published by her had a warm reception, but it ceased
publication after a few issues. Vai-Mu. Kothainayaki, the dutiful
disciple of Vaduvoor Doraiswamy Iyengar, a well-known Tamil
novelist of this century, is considered to be the earliest woman
novel writer. She closely followed the footsteps of her Guru, in
all respects regarding novel writing. A novel-monthly called Jagan
Mohini (s Gibndefl) was successfully published by her to the
very end of her life and it published serially all her novels. Her
style is simple and elegant; the rhyme and alliteration are two of
her best accomplishments; but this she gained at the cost of the
purity of languge which was not her concern.

Conclusion :
Srinivasa Pillai of Tamjavar will ever be cherished in the

memory of Tamil students by his Zamil Varald_ru' (oD ouy
ermy). Thiru M. Arunachalam’s Inraiya Tamil Vacana Nadai
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(9armmu sUlp cusarmmL) is a critical study of the prose style
-adopted by various scholars of the forties of this century. Valarum
Tamil (eler@hi s8p) by Soma Tlakkumanafi Chettiyar presents
a complete picture of the Tamil prose current in Tamilnadu with
specimens of them employed by the people in all walks of life
during this mid-century. Tamil Urainadai ($0p 2 7 meL )
written by Prof. Paramasivanandam is a treatise which sketches
the origin and development of Tamil prose on the historical basis.
Dr. K. K. Pillay has written The History of Tamilnad - Her People
and Culture (sps eupeTm: wHeepb LssTUTED) and it traces
the Cultural Hi'story of the Tamils from the Sangam Age down
to the present. The author has utilised Tami] literature and epi-
. graphy in writing this work. This work differs from other routine
historical works, for the author has brought out his experience as
a teacher of history for the past four decades in writing a work
of this kind as simple as possible, but at the same time without
losing the trend or effect of so complicated a subject. It is an
admitted fact that a book on Cultural History of the Tamils
from the Sangam age to the present is not an easy task to
- accomplish. But Dr. Pillay has ably handled the subject in a
masterly way and this book will serve as a feeder to many of
its kind by the future younger generations of historians. Dr. N.
Subbu Reddiar has given us many valuable works on Science
subjects whereas P. N. Appusamy has written a number of books
on popular science. Namachivaya Mudaliar has enriched Tamil
prose by his well graded Text books from infant to the Degree
class which were model for others to follow; even those works are
now forbidden fruits to them for the Text-books are nationalised.

As this essay is intended for the general readers to have a
bird’s eye-view on the development of Tamil prose over a period
of about two thousand years, the author craves the indulgence of
the readers for not including all the authors and authoresses and
their valuable contributions towards the development of Tamil
Prose. Yet it can be justified that the essay gives a succinct
account of the subject, though on a very small scale, without
losing the main trend of the subject.
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A Seminar was held under the auspices of the Institute at
4 p.M. on Wednesday the 10th October 1973 at Room No. 48 of
the University Departmental Buildings on ‘HUMANISM OF THE
SAIVAITE SAINTS’. The following is a report of the proceedings.

Chairmen :

Dr. K. K. Pillay, M.A., D.Litt., D.(phil.) (oxon), Director, Institute
of Traditional Cultures and Dr. N. Sanjivi, M.A., Ph.D., after 5 P.M.

Leader :

Thiru A. S. Gnanasambandam, M.A., formerly Professor and
Head of the Department of Tamil in the Madurai University.

Others present :

L

Dr. G. Appa Rao, M.a., ph.p., Dept. of Telugu, Uni-
versity of Madras, Madras-5.

Thiru M. Arunachalam, m.A., No. 3, Sambasivan Street,
Madras-17.

Thiru Pulavar A. Chitravadivelu, Tami]l Pandit, Govern-
ment High School, Govindavadi (Via) Arkonam.

Selvi V. Gandhimathi, P. G. Women’s Hostel, Madras-5.

Thiru S. Gangadharan, Asst. Professor in Philosophy,
Vivekananda College, Madras-4.

Arulmigu Gnanadesika Paramacharya Swamigal, Deivika
Peravai 8, Maharaja Surya Rao Road, Madras-18.

Thiru V. Kamalayya.

Dr. M. S. Gopalakrishnan, M A., ph.p., Head of the
Dept. of Anthropology, University of Madras, Madras-5.

Thiru R. Gopalan, Mm.A., Research Assistant, Institute of
Traditional Cultures, Madras-3.
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Thiru R. Ilanthenral, 131, TH. Road, Madras-21.

Selvi G. Meera, 11, I Trust Link Street, Mandaveli,
Madras.

Thiru S. Mohanasundaram, Nakkeerar Kazhagam,
Madras.

Thiru K. Mohanraj, Research Assistant, Tirukkural
Research Centre, Dept. of Tamil, University of Madras.

Thiru R. Ponnusamy, Dept. of Archaeology, University
of Madras.

Selvi N. Premavathi, M.A., Research Student, Dept. of
History, University of Madras.

Thiru C. E. Ramachandran, M.A., M.Litt., Head of the
Dept. of History, University of Madras.

Thiru R. Ramasamy, Dept. of Ancient History & Archa-
eology University of Madras.

Thiru D. Sadasivam, M.A., M.Litt., Lecturer in History,
University of Madras.

Thiru V. Ramasubramaniam (Aundy), No. 95, Venkata-
rangam Pillai Street, Madras-5.

Dr. Shanker Kedilaya, M.A., Ph.np., Head of the Dept. of
Kannada, University of Madras.

Dr. S. Shankar Raju Naidu, M.A., Ph.p.,, Head of the
Dept. of Hindi, University of Madras.

Thiru M. Shanmugam Pillai, Tirukkural Research Centre,
University of Madras.

Thiru C. N. Singaravelu, M.A., 28, II Cross Street, West
C.I.T. Nagar, Madras-35.

Thiru K. Sittampalam, ‘ Thirukkural ’, Maruthady Karai--
nagar, Ceylon.
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25. Thiru K. Somasundara Desikar, M.A., Deputy Commis-
sioner, Hindu Religious and Charitable Endowments
Dept. (Retd.), No. 48, Padmanabha Nagar, Madras-20.

26. Thiru S. Subramaniam, M,A., Research Student, Dept. of
Ancient History & Archaeology, University of Madras.

27. Selvi G. Sumathi, 17A, Unnamalai Ammal St., T.Nagar,
Madras-17.

28. Thiru A. Swamy, M.A., B.L., Dept. of Ancient History &
Archaeology, University of Madras.

29. Thiru S. Valavan, M.A., (Tamil Litt.), Tutor, Dept. of
Tamil, Pachaiyappa’s College, Madras-30.

30. Thiru Vallinayagam, M.A., Dept. of Economics, University
of Madras.

The Chairman in a brief speech introduced the ILeader and
called upon him to speak.

Leader : Thiru A. S. Gnanasambandam : Before entering into
this discussion on Humanism of Saivite Saints one must be sure
of its concept. The word humanism has come to denote various
things in modern days. Actually it is a philosophic mode of
thought devoted to human interests and activities. From time
immemorial man evinced the greatest interest only in knowing
about another man. If so it would be quite normal for one
to take interest in people around him. In that case one: would
be tempted to ask the difference between a humanist taking interest
in humanity and an ordinary man’s interest in his surroundings.
Whereas the interest evinced by ordinary people is born out of"
curiosity and other considerations, the interest shown by a huma-
nist is deep-rooted and has no selfish motives or considerations.
It is philosphic in the sense that the humanist tries to discern the
relationship between himself nnd others as emanating from a
common source, which is God.

" The moment he realises that the relationship between himself
and others is something sacred, he is automatically attracted
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towards the activities of others. His knowledge informs him that

he and others are the children of one God and hence he strives
to serve others. He feels that service to humanity is his duty,
assigned by God. Slowly the humanist realises that service to man
is service to God. The knowledge that God resides in every
human being helps him in this thought. It is appropriate to note
at this juncture what St. Tirumalar of 3rd Century had to say
regarding service to fellow humans. He is very particular that
only service to humanity will be accepted as service to Him, by
God Himself, and goes on to add that service done directly to
God will not be useful to humanity. He is of opinion that any
service done to humanity is service to God himself.

“Padamadakkoil Paramarkku Onru Ieil,
UL 78G5 T LwisE @8 Ml Fufs,
Nadamadakkoil Nambarkku Angu Aka

BL o7 L_5BHTuIE) MBIIITHE BIE ST

Nadamadakkoil Nambarkku Onru Ieil,

BL_107L_&BaTuded MmLITEHE T i Fudsy,
Padamadakkoil Paramarkku Adu Ame ”.
L7 5CaTuliey LFWLIsSE & BGw,

This idea seems to have had continuous validity in this part
of the country. St. Manickavasakar coming in the end of 8th
century echoes this idea: ‘We will obey and serve those who are

your Adiyars’.

¢ Avar Ukandu (;onna Pariseé Tolumbaippani Seivom .
St 2 sbs CQerarar uflGs Gsrupuwuruiliieefl OFuIGaITib..

Periyapuranam which appeared in 12th century, of which we
will refer shortly, speaks of the services rendered by Nayanmars.
St. Tayumanavar who lived in the end of 16th century speaks very
clearly of this when he says thus: ‘If I could be given oppor-
tunity to serve those who love you Redemption will automatically-

come fo me’.

Anbar Pani Ceiya Enai Alakkivittuvittal.
Sy@Tun Lesfl QFuiu T8ar P THENC Bals s med
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It is to be noted that many of these saints including the Nayan-
mars were married people with children. Their family life did not
stand in the way of their total service to others. Yet many of
them were people, who renounced the world and yet they did
not believe in running away- from society to look after their own
redemption. As a matter of fact the idea of building temples and
organising pajas and festivals were in the nature of helping people.
Epigraphic indications like the one in Tiruvorriyar temple will go
to show that temples were used as record offices, schools, hospitals
and courts.

Most of these saints never considered anyone as their enemy.
Even when some one did them physical harm either with or
without cause, these saints did not consider them as their enemies.
They never entertained any malice even towards those who directly
harmed them. They always felt that harm was done either out
of ignorance or they were destined to suffer. This is a very
ancient idea of the Tamils which is given expression to in Pura-
naniiru. That oft-quoted stanza ° All the places are our own and
all the people are our relatives’ goes on to add that none can
do one any harm.

“Yatum Uré Yavarum Kélir, Titum Nanrum Pirar Tara Vara
wr g ea@r wraumb Csafli, &aib mwrmib KGpr 57 euryT
Notalum Tanitalum Avarror Anna’.

GrTsb Sl S aUDEMT ] TT6T.

Since this idea was ingrained in them it is no wonder the
saints of Tamilnadu were free from malice and hatred. When one
is aware of the grace of god, and is also aware of the inborn
ignorance of people, one does not bear any malice to anybody,
and on the contrary, bears only love even to those who do harm
to one.

I can cite various examples to substantiate this statement of
mine but I will be satisfied with citing only one example from
the life of St. Tirunavukkarasar. This saint as many of you may
be aware was born as a Saivaite but went over to Jainism, for,
he was not satisfied with the philosophy of Saivism. Having been

B-19
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there for a long time he was disillusioned with that religion, for
the simple reason that those who practised that religion were mere
politicians, in the garb of religionists. There was no connection
between their precept and practice. They who said that they would
not harm even unseen creatures, were ready to physically harm
the saint who came away from their religion. The saint recon-
verted himself to Saivism by the grace of God. The Jains who
were having a political sway over the whole of Tamilnadu ‘then
were terrified that his returning to the old religion was not only
a blow to their prestige but also a gate opener for others to
follow suit. Hence with the connivance of the ruler, a Pallava
king, they sought to destroy the saint by all means. Two of the
tricks which they perpetrated on the saint were to administer
poison to him in milk and rice,"and to throw him into the ocean

tied to a rock.

If the saint had expressed his resentment for this inhuman
treatment we will not find fault with him. On the contrary he
does not even mention the incidents when they happened, but
refers to them long time afterwards. During his visit to Nanipalli
and Neelakkudi he remembers these incidents by chance and refers
to them in passing :

‘“ Vafijanai parcoru Akki Valakkila Amanar Tanda

QUGHET LTHBET M U5S], QULDSSIVT T &b

Nanju Amudu Akkuvittar Nanipalli Adikalarg

BEher WS BHGMSHTT, mafiueraf g sarTCr
°  “Kallinodu Fnai Patti Amankaiar '

5008 @B TSTLLLL 19 OIDGTOT ST

_Ollai Nir Puka Nukka En Vakkinal

@O%v B s BET&HS 6TGT auTsHE)6

Nellu Nil Vayal Nilakkudi Aran

@BV Bl QULID BlevsGLly 9T 6ot

Nalla Namam Navirri Uindang >

mse BT Bed DD 2 wikgsBsr

‘In the first stanza the Jains are referred to as Valakkila
Amanar which simply means UNCONVENTIONAL Jains. When
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someone offers milk and rice, the offered person will consume it
under the impression that what is offered is genuine milk and rice.
As against this convention if some one offers poison in the name
of milk and rice, what else can one call them than as uncon-
ventional people? In the second stanza referred to there is not
even this epithet for the Jains. This is a singular example of a
great man without any malice. A perusal of the stanzas will indi-
cate an undercurrent of love for those who committed these deeds.
To completely eschew malice and hold love for those who did
these acts to one, for no reason, is indicative of the fact that

the sufferer was a saint full of human kindness and love for
all.

St. Gfianasambandar, a junior contemporary of Navarasar
was second to none in doing service to the needy. Both these
saints were at Tiruvizimilalai once, when terrible famine was
raging there. If they had been like later day religionists, they
would have satisfied themselves by saying that the people there
have invited the wrath of god by committing sins and hence
they deserved the suffering which is an indication of God’s anger.
On the contrary, they stayed at Tiruvizimilalai and started feeding
the hungry till the famine was over. You would be surprised
to note that both had separate feeding centres. It was because
of the topography of the village. It was situated lengthwise and
in the hot sun if one were to come all the way to the feeding
centre situated at onme end of the city then, by the time they
returned to their homes they would feel hungry. In order to
obviate this eventuality the saints with considerable forethought
established separate feeding centres. The younger of the two
had the kindness to see that the hungry were fed in ‘time and
when, once, it was delayed he rectified the time schedule.

Giianasambandar could not brook the sufferings of even én
unknown woman who had lost her fiancee by snake bite at Tiru-
marukal. If he had satisfied himself by saying that death is
natural for al human beings be they young or old, none would
‘have thought otherwise. But once he comes face to face with
- suffering, this kind of explanations will not suffice. One has to
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remember the famous Kural here which enjoins that unless one
takes all remedial measures to alleviate the sufferings of others,
one cannot be said to have culture.

“ Arivinal Akuvatu Undo Piritin Noy
Tannoy Pol Porra-k-Kadai”
9 Hal@d YGas e anGLr Vet Cmru
SaTCE@us Gured CGurHm;s S

Va]lalar goes one step further and says that he cannot brook
the sight of scorched fields.

*“ Vadiya Pairai-k-Kanda Potellam
Ennulam Varundiya Varuttam.
gl Lulemrs s GLur® g6 D

6T GUOT IO ID (BB QU(HSSID.

St. Gifianasambandar in his infinite mercy resurrected the
dead fiancee of the woman [to alleviate her sufferings. When
all his entourage were suffering from fever at Tirunedunkulam
and Tirucherigode they pacified themselves by the thought that
all human beings had to suffer for having been born as humans.
But the saint would not accept that and took steps to cure
them of their sufferings. The song which he sung in order to
cure them is worth noting. He pleads “to the Lord that it was
His duty to alleviate the sufferings of people once they come to
Him pleading :(— :

“Tuyar Udayar Idar Kalaiya Nedunkala Msyavane ”
Swi 2 rwri Qi 6&rw OBGrIsTe Guuisu@sT

This line stands in eloquent testimony to the humanistic attitude
of these saints. If these saints had led a secluded life *far
_ from the madding crowd’s ignoble strife” none would find fault
with them, and still would call them saints. Alleviation of
sufferings, be it hunger of body or soul was their primary duty,
Nothing was too small for them when the sufferer is

: another
human being.

St. Sundarar’s_ resurrecting the dead boy at Avanasi is another
example. Even if you dispense these acts as miracles you cannot
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dispense another action of Sundarar. He tom-tommed to people
of Tiruvarur to collect all the paddy heaped before their houses
without paying anything to -anyone.

At this juncture we must understand one thing clearly. The
love and kindness which these saints extended to the people was
not discriminatory in any sense of the word. It flowed to all
both deserving and undeserving irrespective of caste or creed. To
judge whether one deserved or not was not their duty as all be-
longed to God. As far as they were concerned every individual
was the child of god and it was for the Lord to decide who
deserved what.

Amongst the 63 saints mentioned in Periyapuranam more than
a dozen did physical service like donating clothes, pots, and even
washing clothes. Many had the vow of feeding any number of
people. A genuine doubt may occur to a few at least who are
familiar with Periyapuranam, that I am stretching a point too far.
Periyapuranam says that the saints gave away these things to Siva-
nadiyars. If so, would it not become discriminatory? In situations
like this we must be extra careful in making out the meaning of
these words. One must take pains to know the exact sense in
which common words were used, especially in poetry by great poets.
The word Adiyar is used to denote any human being. In the
Ilayaikudimarar puranam a stanza occurs where this meaning is
clearly expressed.

“ Aram Enbu Punainda Iyartam Anbar Enbator Tanmaiyal
Db TGTL] LD BS QUIT SID 6T LT TGTLG ST SH65T HLOWIT 6D
Nera Vandavar Yavarayinum Nittamakkiya Pattimun
BGuGr aubsauT WraugTuiin Bs5wTse L g Sl psst
Kiura Vandetir Kondu Kaikal :

Kuvittu Niru Cevi-p-Pulatfu
som UBEs5FT C&TTTR ®&s6T

©asgieT G Grallyws s
Ira Mena Matura-p-Patam Parivaita Munnurai’ Ceitapin *’
Fr Quar waIFUUsD UfPOaIIS LT DI®F @& u 51968
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-The sentence Nara .Vandavar Yavarayinum GmGp oubseurr
wreugruiayib leaves no ambiguity regarding the interpretation of
the word Adiyar. It simply means that these saints considered
all human beings as Adiyars. This is very important because as
the Mahatma has rightly pointed out, whoever wants to serve
others cannot afford to discriminate anyone as Adiyar and others
.as ordinary beings. There are no low-born or high-born neither
good or bad, for them. The moment such a thought enters one’s
mind discrimination, likes and dislikes will set in, which will spoil
their humanistic tendencies. To avoid this pitfall our forefathers
have said that one should always think that all are born equal.
Kural says this in its famous passage :(—

“Pirappu Okkum Ella Uyirkkum
oLy @&6G0 Teeor @ ufrs @b

It is very difficult to feel this in spite of tall talks. Hence the
dictum that all are children of god.

: Our saints were realised souls and hence it was easy for them

to feel that all living beings were equal and hence service to
others came naturally to them. Without love and compassion for
others, if one were to say that he possesses Bakthi to the Lord
it is really hollow. If this is the case then one may be
tempted to ask why later-day stories did not speak of this trait
of saints. The fact is the latér-day stories did not speak of this,
because they did not believe that Bakthi had anything to do with
service to humanity. They were under the impression that a true
Baktha should renounce the world to be accepted by the Lord.
They made much of external renunciation but never bothered
about mental renunciation and selfless love. Wholehearted service
also demands renunciation of ahankara (pride) and mamakara.
(Selfishness) Why this fact was forgotton by later-day writers passes
one’s imagination. ;

The Saivaite saints were full of human kindness, love for
others, sympathy for those who suffered and all these characterised
their Bakthi. They were sure their service to humanity, who are
the wgl_king temples 'Qf God, would be taken as service done
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directly to the Lord, and this service will directly lead them to
salvation. Hence St. Tayumanavar said :—

Anbar Pani Ceyya Enai Alakki Vittuvittal,

ST Lessf] @Fuwiws 78t yoTrSS oI Bl ST
Inba Nilai Tane Vandu Eitum Paraparamé
@eru Bl2v s1@ar aubg) eTuigID LFTUFGW.

Thiru M. Arunachalam : Humanism means devotion to human
interests. Human interests change through the years. As human
society undergoes changes politically, socially and economically,
it’s interests also vary. Love of mankind and service to mankind
is the same through the years, but expression of that love and
service varies with this change in interests. What could have
been . considered as humanism two thousand years ago may not
be the same a thousand years later and certainly is mnot the
same today. We shall explain this here. The basis for tackling
the social problems in the twentieth century is indeed humanism.
Education, health, housing and employment are some of the
problems which confront an administrator today, and all of them
can easily be seen to be related to the concept of humanism ;
only, its manifestation is modern.

If we go back a few centuries earlier in point of time we
find that humanism takes the shape of feeding the hungry. Philan-
thropists and lovers of mankind then littered the Tamil country
and the whole of India, with countless centres for poor feeding—
anna chatrams and dharma $alas providing relief from the pangs
of hunger, was then considered to be the supreme goal of all
humanitarian activity. Times were then unsettled, political turmoil
disrupted the land, there were incessant wars; so cultivation of
the land was not continuous; people had to go hungry for shortage
of food. Hence feeding of the poor was considered a sacred
duty.

When we go back a further thousand years in time, the
concept is slightly different; it was then not mere poor feeding
but the feeding of the men of God, and the doing of all manual

service to them. Religion governed all human activity then and
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humanism also was religion-oriented. That was the age of the
Alvars and the Nayanmars and the wave of religious revival, which
came to sweep the land, continued to ebb and flow for several
centuries. During that period service to man meant always, service
to the man of god; because all men were expected to be men
of god. This concept is immortalised in the famous verse of
Sekkilar where he says that Sambandha called upon the ashes to
come back to life in flesh and blood as Pumpavai: Rise up
before the eyes of the world, and prove that the real goal of
all human life is the feeding of the men of God and the rejoicing
in the celebration of the festivities connected with them ’.?

Very rarely do we find the extolling of Man, without reference
to religion, as we find in a solitary verse of Avvai: ‘Let the
vast earth be an expanse of rich fields let the human habitations
reach up to the heavens; one may give me millions upon millions
in gold and pearl and gems; yet my heart cannot bear the sight
of a single person going without one meal for one day’.® Hence
we need not feel apologetic over the mention of God in humanistic
thoughts in the religious works and in the songs of the saints.

Chivalry in the West may be viewed as a parallel to this
concept of service to godly men. Chivalry in the broader sense
embraced not only the cause of women, but alse stood for the
championing of the cause of all, the suffering and the meek.

If we approach the sayings of the Saiva saints and the Saiva
hagiology, Periyapurapam, with an understanding of this back-
g,rpun‘d,r we shall find that most of the lives only exemplify this
hgmggjgm. We shall begin with Sambandha, the greatest of all
the Saints. He was also the greatest humanist in all Saivism.
If by humanism we understand love of man and service to man,
we shall see that all the acts of Sambandha were calculated to
serve man; man here meant of course the godly man.

We know Siva gave Sambandha many things in life—a pair
of golden cymbals for marking time, a pearl palanquin on which

1. Periyapuranam, verse 2930, Samajam edition 1950.
2. M. Raghava Ayyangar, Perumtokai 1935-36, verse 417,
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to ride so that he might be free .from the trouble of walking on
foot from shrine to shrine child that he was, a pearl canopy to
ward off the hot sun’s rays, and many other gifts. All these we
should remember were not asked for by Sambandha, but were
graciously given to Sambandha, the child. Critics would say that
he asked for gold to be given to his father. True. If we look
at the songs of Sambandha and the words of Sekkilar, we may
not say so. Sekkilar explains what he besought from Siva.
Sambandha does not simply go to Siva’s presence and ask for
gold to be given to his father. He said, according to Sekkilar:
““When others go to me for help, I have nothing to give them:.
I know of no succour but Thy feet’.® This is an elaboration of
Sambandha’s own words: ‘If I have nothing to give to others—
is this Thy dispensation to me?’.* He does not ask for gold fo
his father ; he merely states’that he is not in a position to give.

Now coming to the instances of miracles actually invoked by
him, we find that all of them were in the service of man. He
took the outcaste Papa, Nilakantha into his fold of intimate
devotees. We should remember it was a time when caste differences
reigned supreme. When Nilakantha sought to smash his musical
instrument, the yal, because it fed his ego, which passively made
him assent to the general feeling among his clan that his yal was
also helpful in bringing glory to Sambandha’s songs, Sambandha
stopped him and told him in an artful but yet, convincing,
manner, that the music emanating from man, a god-made
instrument, could not be contained in the yal, a man-made instru-
ment.® When he saw Appar, he felt that ““this was his” good
fortune.””® Let it be remembered that Appar was a Vélalar, a
lower caste than Sambandha, a Brahmin. When next, Sambandha
cures the dire disease, muyalakan, affecting the daughter of the
malava chief, he just sings: ‘Is it to the glory of my Lord,

3. Periya Puranam, verse 2327.
4, Tévaram Adanganmurai; Balasubrahmaniya Mudaliyar, edition 1953,

verse 2834-43. :
S. Periya Puranam, verses 2353-4.
6. Ibid. 2172.

B-20
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to cause suffering to this girl?’? Similar is his song sung in
order to bring back to life the lover of the vapiga girl, who
died at Tirumarugal. He sings: ‘My Lord, this girl has
surrendered herself to you entirely. Is it right that she should
suffer like this?’® In both the instances, he does not ask God
to intervene and relieve the [suffering or bring back the dead;
he merely voices the suffering of the girls concerned. Both reflect
not only the humility of Sambandha, but also lend a human
touch to the incidents.

Sambandha goes to the western Kongu country, with his
band of devotees. They were all unused to the intense cold there
at that part of the year and so had to suffer. Sambandha sang
a song beseeching [God to alleviate their suffering:® the cold no
longer afflicted them. Not only his followers, but the entire
country was saved from thd intensity of the cold.'® His guiding
the unmanned boat by his song at Kollambudur across river!
was also to help men who wished worship in the temple.

In the story of Tirunilanakka we see the concern of Sam-
bandha for the comfortable accommodation of Tirunilakantha
Yalppana and his wife, for the night, in the residence of Nila-
nakka.'? Being in the middle of an agraharam or Brahmin
quarters, he is worried that Nilakantha, who was an outcaste,
should not be neglected but should be properly treated.

The. song sung at Tiruvilimilalai, in order to remove the
discount on the gold coin received by him at the time of a
famine there, is also in the same spirit. He received the coin
in order to relieve the hunger of his followers; and also prayed
for the removal of the discount at their request.’® Physical

7. Tévaram Adanganmurai, verses 470-80.
8. Ibid. 1655.
9. Ibid. 1249-58.
10. Periya Puranam, 2239.
11. Ibid. 2802-3, and Thévaram Adanganmurai 2856—66..
12, Periya Puranam, 1862.
13; Tévaram Adanganmurai, 992,
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éxhaustion and hunger indeed afflict all persons; the saints them-
selves are no exception. Siva himself opens up a temporary
rest-house with a water-spring and relieves the exhaustion of Appar

fa

at Tirup-Paififiili and of Sundarar at Tirukkurugavur.'*

Sambandha is quick to recognise the devotion and greatness
of others and to pay homage to them. The songs which praise
the services of queen Mangaiyarkkarasi and Minister Kulacgirai
deserve special mention. The saint who does not sing on any
deity other than S$iva, now devotes a whole poem to these two;
the affection of the queen even moves him to sing a song on
herself alone,’®* He does not walk to the shrine at Tiruvalankadu
because the soil there was trodden by Karaikkal Ammai and
thus rendered sacred.'® So also Sundara would not set foot in
the sacred cities of Tiru-adikai and Sirkali made holy by the
services of Appar and Sambandha.

Bowing before the Lord at Kalahasti and rising up, Sambandha
saw Kannappa the hunter, as though he was seeing before his
eyes the very fruit of his salutation to Siva there.'”

Even on the occasion of his final beatitude, Sambandha
appears to care for the welfare of the people around. A huge
effulgence lit up the earth and the sky, on that occasion, obvi-
ously to grant him final release, as prayed for by him. Sekkilar
here very vividly describes how he made all the others present—
such as the few other Nayanmars present at his wedding, the
parents of himself and of his bride, the palanquin bearers, the
other servants and the many others who came there to witness,
the marriage,'® enter the jyoti and attain moksha.

The famous Pampavai incident, the last miracle performed at
his intercession, just before his final beatitude, is a very interest-
ing one demonstrative of his felicitous enjoyment of this Ilife.

14. Periya Puranam, 1575, 3314-5.

15. Tévaram Adanganmurai verses 3211, 4030-1.
16. Periya Puranam, 2911.

17. Ibid. 2925.

18. Periya Puranam, 3151-6.
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In all the verse which he sings in order to bring Pampavai back
to life out of her ashes, he says: ‘O Pampavai, will you go
away without witnessing this festival in the Mpylapore temple?’'*
The poem points out in bold relief a love of life and enjoyment
of its many pleasures, in the name of God, which is supremely
buman. The monthly festivals which Sambandha has mentioned
in the ten verses of the song are all social festivals where the
entire community participates and whose main function besides
worship, is the feeding of the people.

All these sentences in the life of this one saint go to demons-
trate what a depth of feeling he had for the welfare of all
mankind, and how he always strove to relieve the suffering of
fellow human beings. A special feature in the case of Sambandha
may be remembered here: he was a child (according to legends
he attained final beatitude at the early age of sixteen); and so
his heart always goes out to fellow beings and seeks divine
intervention in relieving their suffering.

The galaxy of all the other saints in Saivism also points to
this general trend of humanism. Many had given up their kith
and kin, wife and child, their very lives, in the service of the
men of God. Idankali, finding that the thief who stole his paddy
stocks is a servant of Siva, gives him more gold.?° Karaikkal
Ammai, the dutiful young wife, deems it proper to give away to
a servant of God one of the mango fruits given to her by her
husband,* with what results, we all know. Siva Himself, directs
the ruling monarch to postpone the consecration of a temple
newly built by him, as He was going for the same ceremony for
the temple built, only mentally, by Pasalar, an unknown devotee
in a village.?® The Brahmin Appadi does all his acts of charity and
service to society in the name of Tirunavukkarasu,?® whom he had
- not seen, but only heard of. The chief Meypporul willingly lays

19. Tévaram Adanganmurai, 1971-30.
20. Periya Puranam, 4720-2.

21. Ibid. 1741-2.

22. Ibid. 4185.

23. Ibid. 1789, 1793.



. REPORTS OF SEMINARS ST

down his own life when stabbed by his adversary and calls "him
“my kin,” just because of his dress and, takes care to see that he
comes to no harm.?* What shall we say of Saint Enadinatha who
allowed himself to be slain in combat by his adversary (an ex-
student of his), because he saw the sacred ash (Siva’s emblem)
on his forehead, but feigned a fight, holding in his hands the
sword and shield, so that the sin of slaying an unarmed man
might not attach to that adversary. Saint Appar, who had never
prayed for divine intercession for his own sake, now prays for
it in order to revive Appadi’s son who had succumbed to poison
from a serpent.?® Naminandi sees all beings in the city of Tiru-
varur as members of the retinue of Siva.?®

In the service of .the Lord, caste has mno consideration.
Kulaggirai, says Sambandha, worshipped men of caste and out-
castes.?” ‘ He made us give unto the needy and bestowed His Grace
on those that freely gave’?® sings Appar ‘and He has set apart
the dreadfullest of hells to those who do not give’, and again:
‘Oh ye wicked people, that swear by your scriptures: of what
avail are your clan and caste? Worship Siva and He will bestow
His Grace on you in a trice’.?® Appar spurns all the treasures of
the heavens and the earth, when the givers thereof have no love
for Siva ; but will worship that person as his very God who wor-
ships Siva even if that one is a leper and is of the lowest caste,
living on the meat of cows.®°

Saint Appar likens God to a fruit and says that it is sweet to
those who are faultless. He is not content with merely enjoying
it himself; he calls upon all to come and partake of the sweet

- fruit: ‘Oh ye men, come here and hearken unto me. Can you

24, Ibid. 482-3.

25. Tévaram Adanganmurai 4335. Periya Puranam, 1478.
26. Periya Puranam, 1897, 1899.

27. Tévaram Adanganmurai, 4095.

28, Ibid. 4541.

[29. Ibid. 5832.

30. Ibid. 7182.
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enjoy a fruit, if I give you one? The fruit namely the holy God,

is sweet to those who are faultless’.®!

We shall mention here certain unique features in the lives of
the Saints as told in; the Periya Puranam. In modern terms,
technical training is deemed necessary for easy job procurement:
Saint Gapanatha ran a training school for bhaktas who wished to
do manual service in temples.®® His school is perhaps a fore-
runner of this modern concept.

There is a proverb in Tami} that if you begin finding lapses
in the others, you will be left with no one to call your kith or
kin. Sekkilar recognizes the relevancy of this dictum and says in
several places that those that seek to blame the men of God for
their faults will end up in hell.®® Kalikkambar severs the hand
of his wife for her failure 'to pour water for him for washing
the feet of a bhakta, because she recognised in him a former
servant of theirs, who had run away from their services.®*

Devotion to Siva did really mean absolute surrender to God
- and men of God. But yet we find there were men who thought
fit even to question the action of such men of God. We find
two devotees, themselves reckoned as saints, questioning the action
of no less a person than Sundara, known as the Comrade of the
Lord. Sundara went to the Arur temple one day, and hastened
to the inner sanctum, without doing obeisance to the devotees of
God gathered in the Deva$iriya mandapam (hall). This enraged
Viranminda, one of the devotees in the gathering; he thereupon
cried, ‘ Fie upon Sundara, and fie upon the Lord who would be
the master of such a devotee’.®® In the opinion of this lone
critic, a real devotee should bow to God’s men even before he
bows before God. The story goes that Sundara turned back, bowed
to the assembly of devotees; this was the occasion for his singing

31. Ibid. 6128.
32. Periya Puranam, 3929-31.
33. Ibid. 3994.
34. Ibid. 4024.
35. Ibid. 4989.
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the song Tiru Tondattogai enumerating the names of Siva’s devotees,
which was the genesis the Sekkilar’s Periya Puranam. The other
bhakta was Eyarkone Kalikkama, who would rather give up his
own life than have anything to do with a man like Sundara, who
dared to send Siva as a love-messenger at the dead of night to the
house of Paravai.®*® These are two unique instances in the Saiva
hagiology, where two Saiva saints dared to raise man above God.

A last word about ‘the devotees from beyond’. Sundara
in his nine groups of saints, speaks of the ‘devotees from be-
yond ®". Beyond what? Beyond the barriers of time and space;
beyond the barriers of caste and creed. He bows to all the
lovers of God who existed earlier than he, and are likely to
live in the future; who lived not only in the Tami]-speaking
countries, but in all the lands beyond; who belong to any caste
and who belong to any creed. There are no caste barriers in
the love of God; we know there have bsen princes and peasants-
like Puga] Chola and Kochengat Chola, Séraman Perumal, Ka]al
Sifiga the Pallava, Nedumara, the Pandya, among the princes, and
Nandanar among the peasants; high caste Brahmins like Sam-
bandha and Nilanakka, and out-castes like Nilakantha Yalppana
and Kanppappa, There are not only men, but also women and
children.

When Appar says that even all the various religions, which
may3:‘be 3 founded ;by. narrow-minded people out of spite, are
acceptable to Siva, how can the Saiva saints harbour any ill
will to any one in God’s creation?®® Even Sambandha says that
jt is He that caused the Jain and the Buddhist religions, that
He is in the false tenets of those aliens, and that it is He who
sports in this manner, making them give forth false words. ®®
Sakkiya is a Buddhist and he is also classed as a Siva bhakia.
The larger heart of Sundara and Sekkilar, we may boldly say,
will embrace not only Ramakrishna Paramahamsa as a Saiva saint,

36. Ibid. 3542-56.

37. Tévaram Adanganmurai 7617-28 and Periya Puranam 41745,
38, Tévaram "Adanganmurai 4744.

39. Ibid, 1860, 2024,.:2375.
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but also Mahatma Gandhi, Jesus Christ and St. Francis of Assiss;
as Saints. Such is the largeness of their concept of humanism,

love of God manifesting itself as the love of all god’s creation.

The story of Manikkavacaka is not included, in the Periya
Puranam. It also contains a well-known anecdote about the
broader concept of humanism. The river Vaigai is in floods, a
miracle is wrought by Siva to show ito the Pandiyan ruler, the
bhakti of the Saint. Siva Himself appears in the story, as a
common labourer and goes to the old woman Vandi on the pre_
text of patching up her share of the broken bund of the river.
We know that Vandi is raised to the heavens immediately,*° but
Manikkavacaka has to go through life for some more time be.
fore attaining final beatitude. This incident also reveals the soli-
citous care of God Himself in singling out an old and destitute
woman, for the bestowal of His Grace, in the presence of the
King and his minister.

Queen Mangaiyarkkarasi is the most human of all the saints,
She was so worried at the young age of Sambandha who was
pitted against the eight thousand Jain elders, singly, that Sam-
bandha himself was moved into singing a separate song address-
ing her and assuring her of his final victorious emergence from
the contest.

Yet there are instances to show that the Saints extended
their love and service not only to men of God but also to all
humanity and to all life,. When Tilakavati desired to give up
her life on hearing of the death of her betrothed in the battle_
field, her brother, who was later to become Saint Appar, besee-
ched her to live for his sake, taking the place of both the parents
for him. So she gave up her decision and lived on, wearing
no ornaments but wearing the jewel of love to all living beings;*!
the term used here is ‘arul’ which means unbounded grace; it
is not mere love. :

40. Paraiijoti: Tiruvilaiyadal: 61 : 58-59,
41. Periya Puranam, 1304,
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We mentioned Saint Appudi. If his purpose was only to
glorify Appar as a man of God, he could easily have built a
temple for him and worshipped him. But he did not do so.
Instead, he built a rest house on the main road to enable way-
farers to rest awhile from the hot sun and, a tank having cool
refreshing water; he had provided such rest houses, tanks and
shady bowers in the entire area around.? These were useful not
only to the Saivas, but for all mankind, irrespective of caste or
creed. Appudi is not a solitary instance. Appar himself, in his
early years, had provided many such dharmasalas, rest housess
water tanks and bowers; he had fed many and given freely to
the needy. This wider humanism was indeed part of the Saiva
way of life.

The incident of Appar’s journey to Kailas is very revealing.
When all his limbs were worn out through his walking and
travel, Siva bade him rise up at Tiru Aiyaru and there witness
His form. Doing so, Appar beheld the vision of Kailas here ;
all sentient and insentient beings appeared before him as Sakti
and Siva. In this vision also, we perceive the extension of the
concept of humanism far beyond the limits of the human king-
dom. He sees the animals such as the elephant, the bear and
the deer, and the birds such as the cock, the kuyil, the parrot
and the peacock, all going in pairs, male and female, presenting
to him a wuniversal vision of Siva and Sakti. There is no
sweeter poem in the language than the one sung by Appar on
this occasion to describe the oneness of all creation.*®

When the saints have had this vision, it is no wonder service
to God’s creatures also comes to signify service to God.

The greatest exponent of this, shall we say, transcendent
humanism, is Tirumular. His saying ‘Love is God’** is deservedly
famous. No greater exposition of the philosophy of humanism
is possible than these three words. His dictum is an earlier edition

42, ibid. 1792, 1794. ibid. 1305-6.
43, Thévaram Adanganmurai 4179-88.
44. Tiru Mandiram 270,
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of the twentieth century Gandhi’s philosopby, ¢Truth is God’;
this is pure jfiana, an abstract enunciation. So Gandhi himself
qualified his enunciation and said ‘ Truth and Non-violence’. Non-
violence is a negative term; put positively, it is Love; this is un-
qualified Love and embraces all life. Tirumilar voices this positive
aspect.

That Tirumular intended his Love to include in its fold all
life, that he intended it to signify not only the spiritual plane,
| but also the humanistic plane, is evident from his other utterances.
" We shall translate here two of his mystic songs:

‘“Give unto every one. Do not discriminate as this or that.
Do not hoard. Wait for others before you yourselves enjoy.
You that are hungry, do not be hasty in going to your meals.
Look at the crow; it caws and calls the others to share its
food ”.

“Every one can offer at least a green leaf to God (if a
flower could not be had). Every one can give a handful of
grass to the cow. Every ome can give a morsel of food to the
hungry. And, every one can utter a kind word to another”.*s

We see these two verses of a mystic, unqualifyingly emphasi-
zing word and deed—as kindness and as food.

The humanism of the Saiva Saints extends even far beyond
the human kingdom it reaches upto the animal and the vegetable
kingdoms. ‘The Sivayogi, who is later to become Tirumilar, the
§aiva saint, sees at Tiru-Avaduturai, on the banks of the Kaveri,
cows crying in sorrow; A cowherd by name Malan, who was
grazing his cows there, met with his end and fell down dead.
The cows went round his body, smelling him and crying. The
Sivayogi felt that he should, with Siva’s Grace, remove their
distress. He saw that their distress could not be dispelled unless
the dead man came alive. So he left his own body in a safe place
and infused his own soul into the dead body and rose up as Tiru-

45. ibid. 250, 252,
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milar. The cows were happy and lifting up their tails they now
ran about in joy and went about grazing in their usual way.*®

This is not a solitary instance. An young Brahmin boy by
name, Vicara Sarma one day saw a herd of cows driven by a cow-
herd. A cow which had newly calved, just shook its horns at him;
without the least hesitation, he took a stick and thrashed it severely.
The young boy was much grieved and also enraged at this. He
went to the cowherd told him about the sanctity of cows in gene-
ral, and from that day onwards began to tend the cows himself.*”
He is one of the canonised saints, known in the Saiva hagiology
as Candesa, to whom the last worship is offered today in all the
Saiva temples. Images in stone and bronze are installed in all
temples and worship in the temple is considered not complete, unless
his worship is performed as the last item.

The biographer, Sekkilar, goes even further. Jfiana Sambandha
goes to Tiru Ottir and there converts all the male palmyrah trees
into female trees, at the request of a devotee and makes them
yield fruit. Concluding the story of the palms, Sekkilar sings:
‘Since the palms were sung by Sambandha, they were able to
get rid of the pasa (bonds) attached to them; they got over the
cycle of their births and in due time, were united with Siva.*®
The $Saiva concept of the unity of all life is exemplified here;
the man, the animal and the plant are all different stages in the
evolution of the soul, along the pathway to God. Love of ani-
mals is displayed in the stories of Tirumular and Candesar and
final release is also conferred on the trees here. Centuries later
we find a similar occurrence in the days of Umapati Sivacharya:
He focusses his spiritual vision on a muwlli plant, whose earthly
frame burns up by the Grace of God, and the soul inhabiting
it goes up to the heavens.

All the saints are not only confent to get immersed in the
ocean of Siva’s grace and delight in it, but also always seek to

46, Periya Purapam 3578-82.
47. ibid. 1227-34.
48. ibid. 2886.
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convert it into an ocean of the milk of human kindness and
distribute it to the needy and the suffering.

Thiru C. N. Singaravelu: The learned initiator of the dis-
cussion has given various incidents from the lives of our great
saints to show that the Saivaite saints were merciful and kind
to their fellow beings and were keen to relieve the sufferings of
the people with whom they came in contact. He has also quoted
stanzas from Tévaram, Periapuranam and T irumantiram in support
of his views.

There can be no doubt that the Saivite saints were interested
in the well being of their fellow beings and were full of the milk
of human kindness. I would like to draw the attention of this
learned assembly to only two stanzas, one from Periapuranam
and another from the Saiva Siddhanta Philosophic work Sivagiiana
Siddhiar, in support of this statement.

Sekkizhar in his Periapuranam recorded the lives of the sixty
three Saivite saints mentioned by Saint Sundarar in his °Thiru=
thondath thogai’. In this book, in one of his introductory chapters,
entitled ¢ Thirukkoota chirappu ’, Sekkizhar has given the general
characteristics of these Saivaite saints. In the stanza beginning
with ¢ Arang Kandigai, Adaiyum Kanthiah’ he says that these
saints were ‘mp oysrdert wrgidm Goo ofori’ (Era Anbinar
Yathum Kuraivilar). < Anbu’ by itself may mean love of God or
love of fellow beings. But ¢ Era anbu’ definitely means mercy and
kindness to fellow beings. Sekkizhar says in that line that these
saints were full of mercy and kindness and that therefore they had

no wanfs.
In Sivaghana Siddhiar, Arulnandi Sivachariar says:—
© FFIHE DJGTLIVVTT Iig WIQITEHSG 6T LI0e0T i
sTauuiis@n S@TLTT SWLHGD 36 LT >
; Sivagniana Siddhiar - 323.
Here, Arulnandhi Sivacharyar says that those who have no love

of God have no love for His devotees and no love for any human
being and nct even for themselves.
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I may incidentally point out that in above lines of Arulnandhi
Sivachaaryar a distinction is made between ¢ ypuwri’ (ie.) Siva's
devotees and the rest of the human beings, which does not bear
out the contention of the initiator of the discussion that ¢ oy

wimi > may be taken to mean any human being and not neces-
sarily ‘Siva’s devotee’.

But one point has to be made. It will not be correct to
say that the Saiva Samayacharyas (viz.) Thirugiianasambandhar,
Thiru Navukkarasar, Sundarar and Manikkavasagar were humanists.
They were more than humanists. Their mission in life was spiritual
and not social reform or social service. Their mission was to
bring about a spiritual regeneration and God consciousness among
the people. With this end in view they went from temple to
temple, sang songs in praise of God, increased the number of their
devotees and re-inforced their faith in God. Incidentally they
brought succour to the needy with the help of God.

In order to relieve the woes of a Chettiar girl, Saint Gfiana-
sambandar pleaded with God and brought to life her lover. In
order to rclieve the sufferings of another Chettiar, the Saint
brought to life his daughter, Poompavai. When there was famine
in Thiruveezhimizhalai, Saints Gfianasambandar and Thirunavuk-
karasar rushed to the place, got gold coins by the intervention
of God and fed the people there. But these were incidental in
their lives. Their main task was to purify the minds of men
and make them the abode of God. Their task was to bring
about Supreme happiness, in the minds of men by reconditioning
the minds and turning them Godward—please see for example the
following stanza from Thirunavukkarasar in which he says that
you will get penance, dispel ignorance, straighten the crookedness
in your heart and drink deep in the fountain of Supreme divine
happiness by worshipping the Feet of the Lord in Thirmarukal
temple :

“ Qume wrbsaubd Gusn s SFeord
s vrdl Abdg Hmss0TiD
LI5S QTbuy wrwCsT §rethsn

WBS OTATL. TS mmnﬁ)a@m >
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The material wants of the people can be taken care of even

by ordinary people with certain human sympathy. But the spiritual
wants can be satisfied only by saints and sages.

There can be no doubt that these Saivite acharyas were aware
of their fellow beings and were anxious to see that they enjoy
the Supreme Divine happiness which the Acharyas themselves were
enjoying. That is why they were moving from temple to temple
addressing the people to partake of the feast that they were
enjoying. In one of the verses Navukkarasar calls the entire

humanity to partake of the fruit of God.

“ waflai sTalmGs aub@wrer i QFmTagy GHet
sl @b STHHMA WjETaTa)n ausedGy
Yaflgar Qurmseips) reCar imisef]
Qafl g erwayb gen palislGs
5-ib S (91-7)

If the acharyas did not care for humanity they would have
spent their time in meditation only. Hence we may conclude
that if humanism includes caring for the spiritual well being of
our fellowmen, the Saivaite saints were certainly humanistic.

I would like to refer to one other point. The Saiva Siddhanta
philosophy talks of ‘Pasu Puniyam’ and °Pati Punniyam’, ‘Pasu
Punniyam’ refers to service to fellow beings. ‘Pathi Punniyam’
refers to service to God. Mere ‘ Pasu Punniyam ’ which is ethical
conformity, leads to births and deaths. °Pathi Punniyam’ leads
to the ultimate goal (viz.) Mukti or Liberation. °Pasu Punniyam’
is a stepping stone to °Pati Punniyam’ If however the fellow
beings are treated as God Himself, then service to fellow beings
becomes service to God or ‘Pati Punniyam ’.

Incidentally I may say that it will a travesty of truth to say
that one who seeks salvation is selfish. For, according to Saiva
Siddhanta, the condition precedent to salvation is annihilation of
the ego (i.e.) the sense of ‘I’ and ‘mine’.

Dr. A. Shanker Kedilaya: A devotee of God is a humanist
as he has no selfishness but love for all the creation of God.
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This humanism can be understood more by the teachings of the
saints than by their biographies with reference to the Tamil $aiva
saints featuring in Periya Puranam.

This humanism is more prominent in the Veera Saiva devotees
of Karnataka. They have taught humanism not only through their
songs but also through their lives. The history of Basaveshwara,
Allama Prabhu, Siddharama, Akkamachadévi and others are such
examples.

The slogan that they have given ‘Kayakave Kailasa’ means
* Work is Liberation’. This work is service to humanity and done
without attachment. When work is not for selfish motives but to
please God, it ends in serving humanity. Love for humanity is
more marked in Veera Saivism.

We see the caste distinctions maintained in Saivism but in
Veera Shaivism all distinctions are removed and consequently
barriers to serve humanity are not there.

Thiru V. Ramasubramaniam (Aundy): 1 am thankful to Sri
Gfianasambandam, the leader of today’s seminar, for his kindness
to let us know, through his synopsis supplied to us in advance
what he meant by the term >’ Humanism’. °Humanism’, ‘Humane-
ness’ and ¢ Humanitarianism® are three distinct technical terms
carrying different meanings; but very often used by layman, and
sometimes by students of philosophy also, as synonymous. During
the renaissance epoch of European cultural history, the intelligentia
of Europe awoke to the possibilities latent in the natural man,
and that the individual became acutely self-conscious and engrossed
with his own particular temperament and capacities and with the
problem and the means of expressing them to the utmost. For
this reason the epoch is known as ‘“ The Renaissance ”’, or period
of Rebirth, and its pre-occupation with the development of human
self-realisation there and now, in this world, within the limits set
by birth and death, has given to its spirit the name of ‘Huma-
nism ‘. This is the definition given by Professor B. A. G. Fuller
of the South California University in his book ¢ History of
Philosophy’.
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‘Humane-ness’ has been defined by Webster’s Dictionary as
compassion, tenderness, mercifulness etc. This term occurs mostly
in ethics. Let me illustrate - There was a time when stray and
mad dogs were clubbed to death. Capital punishments on criminals
were carried out by stoning, beheading, drowning guillotining,
crucifying, burning, spearing through the anus and shooting. The
horrors of the above said methods of execution did not prompt
civilized man to abolish capital punishment altogether, but made
him adopt the least tortuous means of hanging by the neck and
electrocution. Humane-ness often by-passes the tragic end of victim,
but emphasises the duty of minimising the physical pain involved
in the means. Webster clarifies by using the term °Barbarous’
as its opposite or antonym. This ethical principle is called
¢ humane-ness ’.

And the third term, Humanitarianism, means philanthropy,
charity, helping the poor, the weak, the sick and the distressed.
Analogously we can approximate humanism to the Sanskirt term
¢ Manushyam ’>, humane-ness to ‘Ahimsa’ and Humanitarianism to
“Daana’. Even though there are bound to be spheres of acti-
vity in which the three meanings overlap, they can never be
synonymous on that account.

The leader has distinctly stated in the second para of the
synopsis as follows — “The saints were extra-ordinarily humane
towards their outlook to jsociety, never condemning anyone for
his lapses.” This makes us think that, by humanism he means
humane-ness, and not the other two connotations. The Thiry-
mantiram testimony too confirms the humane outlook of the
saints.

On the other hand, when Valmeeki makes his hero Rama
declare un-equivocally “ Atmaanam manushaam manyg’. (I consi.
der myself human.) He definitely suggests the doctrine of hum-
_anism in contra-distinction to supernaturalism. The biography of
Sirutthondar, however, illustrates the ridiculousness of the literal
- interpretation of the humanitarian ideal of feeding a devotee of
Siva. It is neither humane—ness nor humanism. Here the happy
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ending cannot justify the barbarous means condoned by the
_saintly Sirutthondar.

We know that the historical Siruttondar had been a general
of the army of the Pallavas which won a victory over the
Chalukyas of Badami. And we also know that the Pallavas did
not legalise ‘human sacrifice nor condone it even if practised by
a gallant ex-army chief of his. What strikes me as un-natural
and improbable is the characterisation of Saint Sirutondar as a
barbarous ritualist. Mrs. Gnanasambandam too seems to have
noticed this incongruity. That is why he has stated in his
synopsis ‘as against most of the biographies, a few like Periya-
puranam speak of this trait (of humanism) of the saints. Later-
day biographers had lost sight of this noble quality of the saints,
because they thought religion was only rituals.’

The leader says in his third para — ¢ Tévaram’ and ° Periya-
puranam’ extol this trait of the saints and explain their activities
in alleviating the sufferings of humanity.” — I too endorse this
view generally, but sometimes I had -felt that °Periyapuranam ’
too must share the same flaw as that of the other biographies.

The well-known story of the massacre of 8000 Jainas at
Madurai finds a place in it. We know the tenets of Saiva
Siddhanta and its emphasis on Ahimsa and non-killing. How
could Saint Gfianasambandha ignore them when the impalement of
8000 human beings was going on before his eyes. This episode
is historically unbelievable. We have literary and even epigraphi-
cal evidence about the existence of a Jaina Tami] Sangha at
Madurai even after the departure of Saint Gfianasambandha from
Madurai. We have many Jaina Tamil Grammars, Lexicons, poems,
and epics composed by Jaina authors in that self-same period,
- If all the good Jainas had been massacred at the end of the
seventh century after Christ, how could Jaina Tami] Safigha
ﬂourish there to produce such a wealth of literary masterpieces ?

This is but one of the many arguments against the historicity
of the massacre episode. As this seminar is not directly concerned
ﬂx_th_‘that‘_ subject of Saiva-Jaina conflict I deliberately eschew

B-22
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‘further elaboration of the point. Even if we, for argument’s sake,
concede that the ex-Jaina monarch Arik&ari Mdra Varman, had
fanatically ordered the genocide how can we concede _ that the
non-violent Jainas too had agreed to be led at all which involved
the certain massacre of one party or the other? The whole story
bristles with improbabilities. . It militates against the humanc-neés
of not only the greatest Saint of the Saivas, but also of $aivism

itself.

'With one more point, I shall conclude. In hymns 43 and
55 of ‘Tiru-k-Koottaarru-p-Padikam’ of Giianasambandha, he
refers to the raked Jaina monks of Kootaaru (the older name of
the town cf Nagercoil) as follows — e L ulevn siLpmis &l m
@smiser . This is certainly harsh language for a saint to
utter. When Mahatma Gandhi was using the adjective ‘ Satanic’
whenever he was referring to the then Government of India, a
sensitive logician pointed out to him that the word °Satanic’
was un-becoming fcr the pen of an arostle cf non-violence, even
thcugh it might have suited the character of the then Govern-
ment. He immediately apologised for his past indiscretion and
swore not to use it thereafter. But the first impulse after read-
ing this Tevaram was to condemn the saint. On second thoughts,
I was tempted to declare that the word must have been inter-
polated by some later-day fanatic as a substitute for some other
milder onme. Thereafter, I referrcd to som: Tamil Nighantus to
know the etymology of the word Gundar. They gave the term
the meaning °Arukarkal’. Without .any etymology, obviously
this connotation must have been derived from the usage by
Sambandhar bimself. It did not therefor:, improve my knowledge.
Nevertheless, it suggested that it must have been in wuse even
before Granasambandha. After several sleepless nights, I recollec-
ted the names of two vell-known Jaina rpersonalities - Kaunti
Adigal and Kundavai - the formcr being the Jaina Nun—friend of
Kovalan and Kannzki znd the latter, the philanthropic sister of
the. great Raja Raja Cholan. Within an hour, I remembered the
name of one of the pioneers of South I dian Jaina Evangelism -
viz. Acharya Kupa-Kunda of the Ist century B.C. It dawned
upon me at once that the term ‘Kundargal” must have connoted
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the followers of Kupakupdacharya and carried no stigma about
it. Kaunti and Kundavai too might be Tami] feminine variants
of the name ‘Kunda’.

Ladies and Gentlemen, I think I have given enough provo-
cative material for you to chew upon. Thank you.

Thiru A. Uttandaraman: All Hindu saints Saivite and Vaishna»
vite were humanists who consid:red all living beings as abodes
of God. Saint Tirugfianasambandar in his Tévaram song rela-
ting to Tiruveezhimilalai in Tanjavur district has said:

‘God represented by the idol in
Tiruveezhimilalai temple is the
life of the lives of all the mighty
four hundred thousands of types
of living beings created by Him'’

This in effect means that he held every living being as the
abode of God. It is in this village that both Sambandar and
Tirunavukkarasu (Appar) happened to camp together at a time
when the people there were suffering from acute famine anc
economic difficulties’ involving soaring prices. Sambandar and
Appar extended their stay in the village solely for the purpose
of alleviating the sufferings of the people. They appealed to
God for help and secured go!d coins every day and arranged for
feeding the people (which saint Tirumoolar describes as Mahas-
wara Paja). Even here the gold coin intended for Appar was
pure while that obtained by Sambandar was accepted at a discount.
The reason for this differentiation is explaired by Sekkilar as
due to the fact that while Sambandar worshipped God both in
mind and the songs, Arpar had the additional merit of bodily
labour as, with bis Ulavarappajai he removed all the thoras
and bushes to enable devotees to go about without difficulty.
Sambandar however plzaced for rure gold coins in order that
he might also feed the people approaching him, better and more
~ quickly and his rrayer was granted.

Tirumoolar’s Tirumanthiram is, according to Saivaites the
most ancient spiritual literature. His own life bears ample testh
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mony to his compassion to animals. When he found a herd of
cattle crowding round the dead body of the person who was
tending them, he gave up his body and went into the body of
_the dead person and took all the cattle to the village but un-
fortunately his own body was inadvertently burnt by the time he
returned and he had to live in the body of the cowherd during
~the rest of his life and it was with great difficulty he could
convince the wife of the cowherd and the villagers about his
identity as a sage who merely entered the dead body of the
cowherd purely out of compassion towards the cattle.

In several songs Tirumoolar has expressed his devotion to
human interests. ‘ Anybody can worship God with green leaves.
Anybody can give a mouthful of bhay to a cow. Anybody can
give a handful of food while eating. Anybody can speak kindly
to others. (252) Love and Siva are not different. Love is God.
(270) Let me share my pleasure with the whole world. (85)
Give whatever you can to others without going into their merit
or demerit. (250). There is only one race (human' race) and
there is but one God. If offerings are made to God they may
not benefit living beings in whom God has his abode. But if
- anything is offered to living beings, it will reach God has His
abode in every living being.”

In the life of Manickavasagar there is the episode of God
: appearing in the form of an employee of a poor old woman
Vandi and getting beaten with a cane by the Pandya king and
the blow being received by all living beings including the King
himself and thereby making all people understand that every living
being is the abode of God.

In the very first song SivapurBnam of Tiruvachagam
‘Manickavasagar has said:

)

‘ “As grass and herb, worm and the diverse beasts, birds
and snakes, stone and man, the ghoul and ganas, the mighty
demons, sages and devas, all things static and mobile, have I
“been born and wearled ” indicating thereby that all living beings
~have souls and are therefore entitled to equal worth and love.
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The essence of $aiva Siddhanta is that God is both the
Mother and Father of the entire world of living beirgs. Appar
sbent all his wealth in humanitarian activities. Appoodhi Adigal
an ardent devotee of Appar used his wealth - for provision of
drinking water and other charitable purposes. Kalikambar fed a
large number of devotees every day after washing their feet. He
made no distinction between ardent devotees and his own servant
who after being dismissed for misconduct became a devotee.
Narasingamunayarayar who was a king, fed all devotees irrespec-
tive of their status and bodily purity. When he saw among his
guests one who was afflicted with venereal diseases, he gave him
much more than what he gave to others. Some Nayanars gave
what they had. Tiruneelakandar gave begging bowls as he was
a potter by profession. Neésa Nayanar gave loin cloths as he
was weaver. Tirukkuripputondar washed the clothes of devotees
as he was a washerman. Dandi who was born blind utilised
ropes, sticks and other aids and renovated the huge temple tank
of Tiruvarur for the benefit of all people of the village and
pilgrims. Kochengatcholan built over seventy huge temples for
the benefit of his subjects.

Sundarar and Paravai Natchiar fed numerous devotees and
in Avinashi where he found a couple mourning over the death
of their son and he prayed to God and got back the boy’s life.

Saint Chéraman Peruman learnt the language of every living
“being in order to help each one of them.

Chandi a Brahmin boy found the village cowherd beating
the cattle without reason and took upon himself the task of
tending the cattle,

Saint Arunagirinatar prayed to God to drown him in the
sea of happiness arising out of great compassion for other living
beings and to bless him with love born out of knowledge of God
having His abode in himself. (Tiruchendur Tiruppugal).

Saint Tayumanavar has in numerous songs stressed the imma-
nence of God in every thing. He restrained himself even from
offering flowers to God as he saw Him dwelling even in flowers.

\



Tl REPORTS OF SEMINARS

His prayers to God were invariably for enabling him to be good
and to do good to all living beings. An episode in his life
illustrates vividly this trait in him. Whent he king honoured him
with a costly shawl he gave it to a poor old woman on the
road-side shivering with cold. Evil-minded persons complained to
the king that the saint had given the shawl to a woman. When
the king asked the saint about it he calmly replied that he gave
it to Devi. When the king realised that the saint could see only
the Goddess in every woman including the poor old woman, the
king prostrated before the saint and sought his forgiveness.

On the same lines was Ramalifiga Swamigal popularly known
as Tiru Arutprakasa Vallalar. He was grieved even at the sight
of crops and plants which were fading. His constant prayer was
also for blessing him with the ability to serve all living beings.
He arranged for poor feeding irrespective of caste or creed and
the service is being continued by his devotees. He wrote a treatise
-on compassion.

The word Saivism has become synonymous with pure vege-
tarianism. Though S$aivites know that even paddy, pulses and
vegetables also have lives, they try to feed themselves as far as
practicable with ripe fruits and vegetables and sedulously avoid a
meat and all kinds of non-vegetarian diet.

Among the Vaishnavite saint Ramanuja is acknowledged as
a great Acharya. When Tirukottiyur Nambi was contacted by him
several times for learning from him the Ashtachara Mantra, his prayer
was granted with a stringent warning that if he divulged the sacred
Mantra to others he would go to hell. But Ramanuja straight-
away went to the top of the temple and proclaimed to the entire
village the sacred Mantra and when his Guru protested, he calmly
replied that he was prepared to go to hell if by his action all
those who received the Mantra could attain salvation.

G. M. Muthuswamy Pillai: The word ‘“Human'’ is derived
from the Latin word “Homo” meaning man and the word
“ Humane > is applicable to the feelings of kindness and tenderness
proper to man. Saints in the form of men are naturally endowed
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with abundance of kindness and tenderness and they are concerneéd,
apart from their intense devotion to God Supreme, with “what
is of paramount importance to man”. This is called humanism.
The nature of humanism resorted to by different saints depends
upon the principles of different religions to which they belonged.
Thus Buddha, the founder of Buddhism declared that he knew
nothing of the ‘ mystery” of God but knew some thing of the
““misery ” of man. He felt that it was his duty to relieve the
misery of man on graduated system of piety and pity based on
moral triangle of moderation, patience and love. “Do good for
its own sake. Get rid of the egoistical quest for a blissful life
after death” was his cardinal principle. Jesus preached and
practised that there is one thing in Heaven and on earth, that is
gentle heart. “Love ye one another : cease to oppress one another
in your scramble for the so-called goods on the earth”. While
the earlier prophets like Zoraster and Confucius taught ‘Do
not wish what others should not do unto you. Jesus converted
this passive justice into active love by teaching. He wanted to
establish the Kingdom of Heaven on earth. While Buddhism does
not accept the existence of God, Christianity does not believe in
the theory of Karma or its effect or the rebirth theory. Accor-
ding to Saivism, on the basis of past actions known as “ Karma *
good or evil, God clothes the souls as it were, with suitable bodieg
for their sojourn in this world so as to enable them to experience
life for the eventual redemption. But life is full of miseries and
hence the aim should be release from rebirth and, for a release
from rebirth, there should be no effect of past actions good or
bad. For this achievement, one has to worship God and at the
same time respect and love all the living beings which are also
His manifestations. Hence, one worshipping God has to be
necessarily humane and do service to humanity. But if such a
service is rendered with a feeling that it is rendered by the
individual concerned without the least thought of God, there will
be good effects on account of such a service which will have to
be experienced by the individual by being born again. For avoiding
this unenviable situation devotees resort to rendering service to
bumanity in the name of God dedicating it to God Himself. While
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the service rendered to living beings without dedicating it to God
is called “Pasu Pupniyam” that which is done in dedication to
God is called “Siva Punniyam”. This aspect has to be kept in
view when we consider the kindness or sympathy shown by Saiva
saints to human beings. Every deed resorted by them in this

direction is Siva Punniyam.

Let us examine the humanism preached and practised by
§aiva saints from the earliest times. That there were saints of
high order even at the time and prior to Tolkappiam ie. about
2500 B.C. is discernible from Tolkappiam else. They are called
Marai Mozhi Manthar. During the Safgam "period there were
saint-scholars. Even Ilango Adigal, the ascetic of Jainism in his
Silapatikaram and Sathanar of Buddhism in his Madurai Kanchj
have given priority to Lord Siva. One group of devotees is dealt
with under “Poyyadimai Illatha Pulavar” in Sekkilar’s Periyc-z
Puranam. His predecessor Nambiyandar Nambi had already indicated
this group as Kapilar, Bharanar, Nakkirar and other scholars of
Sangam age. Kapilar was an intimate friend, philosopher and
guide of King Pari, known for his unbounded charities. Sundara-
murthi Swamigal has greatly praised King Pari. It can be safely
assumed that these poets of Sangam were ardent devotees of Lord
$iva and had cultivated a spirit of humanism as seen also from
their poems included in Purandnuru. It is only from Sekkilar’s
Periya Puranam we ge. a settled view of humanism. Let us examine
this aspect beginning with the four great Saiva Saints:—

: Tirugnanasambandar : Tirugfanasambandar is the first of the
four great saints of the Saiva ieligion, hailed as “ Dravida §isy
by Sankarachariar who flourished subsequently. In all his jnvo-
cations to Lord Siva whom he considered both as father and
Fnother Tirugdanasambandar did not ask for anything for hig
own sake but yet Lord Siva conferred on him what all was
needed appropriate to the time and place. On the human side
he was very sympathetic. He could not bear the pitiable sigh;
of the daughter of a chieftain suffering from a teirible malady
He pleaded in a hymn. addressed to the Lord for her relief whicl;‘

was readily granted. At Tirumarugal, - Tirugfianasambandar



REPORTS OF SEMINARS 177

happened to see a young woman crying for the Lord’s mercy
over the sudden death of her uncle’s son due to snake bite. Her
grief was all the more intense because she had already decided
to marry him to set right the injustice meted out to him by her
father in getting all his elder daughters married to wealthy
individuals  to the disappointment of this young man. Tiru-
gianasambandar sang a hymn in a wailing tone appealing to
the Lord’s tender mercy. This had the desired effect. The lad
got up as though from slumber. At an another time, there was
a famine at Tiruvizhimilalai. Tirugfianasambandar and Tiru-
navukkarasu Nayanar prayed to God for bringing succour to the
suffering masses. Their request was amply rewarded. They got
gold coins for relieving the famine stricken people till the famine
conditions abated. At no time Tirugiianasambandar diffused any
pessimism in his teaching. On the other hand he pointed out
that though human life is a short-lived one and omne has to
quit one’s mortal garb at any time, one can live admirably well
in this world, only if his worship of the Lord is in the proper
perspective. One example will be sufficient in this direction. At
Tiruchengode in Salem district there was a terrific influenza
taking a heavy toll of human lives at the time when Tirugiana-
sambandar happened to visit this place. Pitying the agony of
the people in this locality, he addressed a set of hymns to the
Lord seeking relief to the population as a whole. At the same
time, he also pointed out in these hymns that the people should
not meekly succumb to disasters on the ground they have to
suffer in the present life as a result of their past actions including
those in the previous lives but should sincerely worship the Lord
to get out of the difficulties. The result was that the disease
disappeared from the locality to the immense relief and the
satisfaction of the people.

Tirundvukkarasu Nayanar: Tirunavukkarasu Niyanar lived
right up to 81 years. In the early part of his life he
realised that having regard to the short span of life one should
do charmes for the relief of the suffering and the needy. He
dug tanks and wells for the benefit of not only human beings
but also for the less unfortunate beings like the animals and

B-23
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birds. He planted avenue trees so that they can give shelter to
all. A lot of his resources was spent on other charitable purposes.
After his coversion to Jainism and subsequent return from it to
$aivism at the instance of his pious sister, he devoted his service
in wedding out the scrub jungle plants in temples by using his
own weeding hoe and he was also very active in worshipping
the Lord by singing humns in His praise. He advocated love
of mankind as worship of God Himself.! In one of his songs he
says that God has arranged that the rich should help the poor
and that such rich people should be rewarded with God’s Grace
and that at the same time God has arranged the worst of hells
for those who do not help others. Here help does not mean
monetary help alone. It includes every help which one can render

to one’s fellow beings. At another time, he goes further. He
puts forth a pertinent question ** What is the use of taking bath

in such holy rivers like Ganges, Cauvery, Kanyakumari and the
famous oceans, if one does not feel the presence of Lord as an
embodiment of love in every living being.? He transcended the
barriers of caste and creed. Tirunavukkarasu Nayanar declares
that though afflicted with deadly diseases though of a low caste,
'a person is a deity to me if he be a devotee of Lord Siva,®

Sundarar: Sundarar led a family life but his devotion to
Lord Siva knew no bounds. He asked from him even material
goods lLike paddy, clothes, money etc. After accepting a limited
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quantity of paddy ‘at Kundayur for his use he left a lot of it
in the street so that needy people could make the best use of it.
During one of his visits in the south, at Avanashi in Coimbatore
District, he was pained to hear the cries of parents of a boy
whom they had lost a few years ago. Sundarar learnt that this
boy had met a tragic end having been swallowed by a crocodile.
Moved deeply by the sufferings of the parents, he addressed a
hymn to the Lord to the following effect.

““Yama (the deity of Death) had taken away the life of the
boy. Oh Lord! Please ask Yama to issue directions to the cro=
codile so that it can produce the boy forthwith.”” Instantly to
the great relief of the parents and to the astonishment of people
on the spot, the tank which was dry then, got flooded and from
it a crocodile raised his open mouth from which ths boy jumpzd
out to the shore.

Manickavasagar: The life history of Saint Manickavasagar is
dealt with in the first instance by Perumpatrapuliyir Nambi
and subsequently by Paranjothi Munivar and Kadavul Mamunivar
and lastly by Maha Vidwan Minakshisundaram Pillai. Perum-
patra Puliyur Nambi’s Tiruvilayadar Puranam refers to the
several charities rendered by Manickavasagar to Saivaa devotees
and others while Manickavasagar was functioning as the Chief
Minister to the Pandya king. In Tirukovayar,* there is a poem
extolling the greatness of the hero. It compares the hero to
cloud. The cloud showers rains for the benefit of the world
without expecting anything in return; So also the hero does not
seek anything in return for the benevolence he confers on the
needy. The Karpaka tree in the Heavens grants everything asked
for. Likewise the hero is very liberal in satisfying the needs of
the poor. Like their own kinsman, the hero supports the bards,
Like the Chintamani in Heavens, which grants everything thought
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of, the hero is munificient in granting the wishes of the poor even
before they express their requests. Like the Sanga Nithi the wealth
in tbe heavens which has the capacity to confer on the benefi-
ciaries, the benefits of this world and those for the next life, the
hero serves his fellow men so as to enable them to acquire the
benefits of this life and also those which will accrue in the next
life. Unless Manickavasagar had cultivated a high sense of
sympathy towards the meek and the poor and exercised it in a
practical manner, such a thought-provoking sympathetic attitude
would not have been given expression to in his Tiruchitrambala
Kovaiyar.

Peria Puranam: The 63 Saints dealt with in Peria Puranam
by Sekkilar, the humanism of three Saints Tirugfianasambandar,
Tirunavukkarasu Nainar and Sundaramirthi Swamigal has been
dealt with already. Of the remaining saints, ten saints attained
salvation rendering service to Saiva devotees. Elayankudi Mara-
nayanar, even in extreme poverty, did not spare the paddy seeds
sown in his land or even the rafters of his residence for the
purpose of performing a well merited charity. He collected the
paddy seeds already sown in the field and arranged to cook it
by using the rafters as fireewood. Nésa Nayanar wove clothes
and supplied them to devotees for them to wear. Tirukurippu
Tondar washed the clothes of devotees willingly expecting nothing
m return. Tiruneelakanta Nayanar used to supply begging bowls
to the devotees. In short, it should be taken that the $aiva
saints dealt with in Peria Puranam lived in accordance with the
moral code prescribed by Tiruvalluvar in his immortal Tiruk-
kural for rendering service to the meek and down-trodden. One
instance will illustrate this point. Stanza No. 5 of Chapter 32
of Tirukkural points out that however intelligent an individual
might be, if he does not feel as his very own, the pain suffered
by other beings, his intelligence will be of no avail. The usual
interpretation of this stanza is that one should feel as his cwn,
the pain of others and ensure that pain is relieved. But there
may be occasions when it will be beyond the capacity of the
individual to relieve the pain of others. Then what should be
his g;ﬁﬁude,? Qr_ea; men in such circumstances subjected them.
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selves to the same pain from which the victim was suffering. This
attitude may look strange to one steeped in modern ideas. But
those who imbibed a true sense of service to humanity in the
course of their dedication to the service to the will of the Al-
Mighty came out successful in their attempts to suffer such
similar pains themselves. The life of Tirumilar is a typical
example to show how a rare kindness to cows was amply rewarded.
He was distressed to see a number of cows feeling unhpapy over
the sudden death of the cowherd. To secure a remedy for the
distress of the cows, Tirumilar cast off his body and entered
into the corpse of the cow-herd. Thereupon the cow-herd believed
till then to have been dead got up as if from sleep to the extreme
happiness of the cows. The Chola king Manu Neethi Kanda
Cholan did not spare his only son whom the king held responsible
for having caused the death of a calf while steering his chariot
through a street in Tiruvarur. The king drove his chariot over
his son with the intention that he himself should suffer the pain
the cow had, over the death of its calf.

Tirumular’s Tirumantram deals with humanism in its true
perspective. Tirumalar cannot differentiate Love from I ord Siva.®
In one poem Tirumilar depicts how this Love can be trans-
lated into action.® He points” out that one can easily secure a
petty green leaf and offer it to God Supreme Likewise one can
offer a mouthful of fooder to a cow. It is also easy for every-
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one to offer a handful of food to the hunger:striken. Above all
it is very easy to speak kind words to others especially to those
who are afflicted due to some reason or other. In another poem*
he condemns those who hoard wealth without tasting the joy and
bliss of spending it by helping others in their adversity. This
view is reflected in the observation of later writer Gay who says:
““The luxury of doing good surpasses every other personal enjoy-
ment”. In another oft quoted poem® Tirumilar exclaims that

what is offered to the Lord in the temple does not reach him
but on the other hand if anything is offered to man who is in

the form of God it will reach the Lord who presides in the
Temple.

In spite of the “fact that India had passed through several
stages of spiritualism from the earliest times, spread by the well
intentioned sages and saints, it continues to be the land of poverty,
ignorance and disease. There are many who attack spiritualism
on the ground that it is selfishness aimed at personal salvation
and that there is no difference between such attempts and the
struggle for existence in this material world. The other reason
put forth in this context against spiritualism is that it has tended
towards mere rituals or customs. In this view people want that
spiritualists should identify themselves with the joys and sorrows
of their fellow beings. In this context the view of the All India
Inter-Religious Dialogue on ‘‘ Eradication of Under Development ’
held at Bangalore from February 29th to March 3rd, 1972 may
be taken into account. It pointed out that in spite of national
endeavour to liberate all men from poverty and social inequality
we have to recognise the fact that poverty and exploitation of
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the poor has not found any real remedy. It stressed the fact that
Established Religions with their firm loyalty to traditions, holy
scriptures ‘and institutions are at present an obstacle to develop-
ment. As it is expected that Religions should provide a total
vision for man’s liberation and as there is need for planned organi-
sation of man’s poteatialities it can be a positive force for
accelerating development; there was an appeal to Temples,
Mosques, Churches, Gurdwaras, Maths and Vihars to shed their
present static outlook. Religious groups were also advised to
become aware of their social responsibilities and get actively
involved in the task of bettering the socio-economic plight of
peoples.

Though it is not long since Swami Vivékananda uttered his
weighty words that ‘“our great national sin is the neglect of
the masses and that is the cause of our downfall and that no
amount of politics would be of any avail until the masses in

India are once morz well educated well fed and well cared for”
there is no perceptible progress in the emancipation of the poor.

The fullness of human fellowship will rise to the ideal of Divine
love only when humanism reigns supreme.

Already great leaders like M. Robert McNamara, President
of the World Bank has pointed out that there is an urgent need
for an all out assault on ruril poverty and that the Governments
of the developing world had to measure the risk of reform
against risk of revolution. Our country is now experimsnting on
democratic socialism with a view to reduce the gap between the
rich and the poor. In its endeavours to achieve this result, it
is facing ever so many difficulties. In this context our country
wedded to Religion and Spiritualism can as well be trained to
conduct its humanistic activities from a purely religious point of
view. There will then be no discord nor discontentment. It will
be worthwhile to embark on a Socialism which may be called
Religious Socialism or Spiritual Socialism. In this Socialism there
will be equal opportunities to even the lowest classes for learning
and practising the salient principles of humanism and also the
sublime theories of divinity. There will be solidarity and inte-
gration not only on the spiritual side but also from the national
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point of view. Civilisation and culture are not static but are
moving forward from the individual to the universal, deriving
the pattern of development of universal love from the brother-
hood of man and fatherhood of God.

The Chairman thanked the participants in the seminar for the
illuminating discussion on the subject.
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A Seminar on “Temples and Agamas” was held under the
auspices of the Institute at 4 P.M. in Room No. 48 of the Madras
University Departmental Buildings on Wednesday the 19th December
1973. The following is a report on the proceedings of the
Seminar.

Chairman :
Dr. K. K. Pillay, M.A., D.Litt.,, D.(Phil.) (Oxon).

Leaders :
Thiru T. S. Sambamurthy Sivachariyar of Arulmigu Thiru
Kalikambal Temple, Madras-1.

Thiru K. A. Sabharatna Sivachariyar of Arulmigu Thiru Siva-
subramanya Swami Temple, Mint Street, Madras-].

Present :

Thiru R. Aiyaswami, 113-D, Vellala Street, Purasawalkam,
Madras-84.

Thiru U. Aiyasami, Economics Department, Madras Uni-
versity.

Dr. G. Appa Rao, M.A., Ph.D., Dept. of Telugu, University
of Madras.

Thiru G. N. Arulswamy, Assistant, P. W. D. Secretariat,
Madras-9.

Thiru M. Arunachalam, Tiruchitrambalam, (Via) Tirumeni-
yarkoil, Kumbakonam.

Thiru Balasubramaniam, Registrar’s Office, University of
Madras, Madras-5.

Thiru C. Bojappan, Research Scholar, History Depart-
ment, University of Madras.
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Thiru K. A. Chellappan, “ Paari Nilayam” No. 59, Broad-
way, Madras-1.

Thiru Devi Karumari Dasar, 21 Sunkurama Chetty Street,
Madras-1.

Thiru A. Ekambaranathan, -Dept. of Ancient History &
Archaeology, University of Madras. : ;

Dr. M. S. Gopalakrishnan, Reader & Head of the Dept
of Anthropology, University of Madras, Madras-5.
Thiru R. Gopalan, M.A.,, No. 9, Statxon Vlew Road

Kodambakkam, Madras-26.

Thiru K. C. Kamalayya, 5, Vaidyarama Iyer St., Madras-17.

Thxru S. Gunasingam, Assistant Lecturer in History, Dept.
of History, University of Ceylon, Peradeniya Campus,

Peradeniya, Ceylon.

Thiru R. Elanthenral, 131, Thiruvotriyur High Road,
Madras-21.

Thiru W. Jayaraman, 71, Linghi Chetty Street, Madras-1,
Thiru S. Kadirvel, 6-B, Nowroji Road, Madras-31.

Thiru Kameshwaranandha, M.A., Research Fellow, Dept.
of Economics, University of Madras.

Thiru K. Krishna Murari Rao, No. 33, Fifth St.; Kamaraj-
nagar, Ennore, Madras-57.

Thiru D. Krishnamurthy, Editor, Free India ‘Weekly’’,
77, General Patters Road, Madras-2.

Thiru R. Krishna Rao, Retd. Principal, College of Arts
& Crafts, Trustpuram, Madras-28

Thll’ll S. M. Lakshmanan Chettxar (Somalay), 22-A, Laza-
rus Church Road, Madras-28.

Thiru N. S. Mani, No. 30,  Nammalwar St., Madras-1.
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- Thiru A. K. Manavalan, Superintendent, Agro-Economics
Research Centre, University of Madras.

Thiru V. Mani Vannan, 110, Avadhanam Papier Road,
Madras-7.

Thiru C. Mohanasundaram, General Secretary, Nakkeerar
Kazhagam, Madras-1.

Thiru G. M. Muthusami Pillai, r.A.s., Retired Collector,
Plot No. 17, Kalakshetra Road, Tiruvanmiyur, Madras-40.

Thiru T. M. Narayanaswami Pillai, B,A., B.L., Commis-
sioner for H.R.E. Board (Retd.) Tiruchirapalli.

Thiru D. Natarajan, M.A., Gazetted Assistant to Member,
Planning Commission (Economics), University Buildings,
Madras-5.

Thiru K. Natarajan, Verification Officer (Assistant Com-
missioner), H.R & C.E. (Admn.) Dept., Madras-34.

Thiru Natesanar, Lecturer in Tamil, St. Joseph’s Anglo-
Indian Boy’s High School, Vepery, Madras-7.

Thiru P. M. Nayanar, No. 34, East Abiramapuram Colony,
Mylapore, Madras-4.

Thiru S. P, Palaniswamy, Assistant Professor of Econo-
mics, Presidency College, Madras-5.

Thiru T. S. Palanivelu, No. 126, Coral Merchant St.,
Madras-1.

Thiru P. Parthasarathy Iyengar, 24, Velu Naicker Stre
West Mambalam, Madras-33.

Selvi N. Premavathy, M.A., Research Student, Dept. of
History, University of Madras.

Thiru C. E. Ramachandran, M.A., M.Litt., Reader & Head
of the Dept. of History, University of Madras.
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Thiru K. Ramalingam, M.A., Municipal Commissioner
(Retd.), ‘Tamil Manam® 21, Park East St., Shenoy-
nagar, Madras.

Thiru S. Ramanathan, Assistant Electrical Foreman, Elec-
tric Tracks, S. Railway, Tambaram. =

Thiru V. Ramasubramaniam, (Aundy), No. 95, Venkata-
rangam Pillai Street, Triplicane, Madras-5.

Thitu A. Ramaswami Mudaliar, ‘Gfana Oli’, 42, Adanja
Mudali St., Madras-28.

Thiru R. Ramaswamy, Student, Room No. 33, P. G.
Hostel, Marina, Madras-5.

Thiru B. Ranganathan, Student, No. 37, Dharmaraja Koil
St., Alandur, Madras-16.

Thiru A. Rangaswamy, Student, No. 3, P.G.S. Hostel,
Marina, Madras-5.

Thiru K. N. Rangaswamy, Journalist, No. 2, Sripuram,
2nd St., Royapettah, Madras-14.

Thira T. S. Satchitanandam Gurukkal, Sri Othandeswarar
Koil, No. 126, Main Road, Tirumazhisai, Via Poonamalle,
Madras-56.

Thiru R. T. Sambandam, No. 4, North Eswaran Koil
Mada Street, Thirumazhisai, Madras-56.

Thiru Vidwan V. R. R. Sama, Retd. Head Tamil Pandif,
No. 9, U. P. Koil Street, Vadapalani, Madras-26.

Dr. N. Sanjivi, M.A., Ph.D., Professor and Head of the
Dept. of Tam_il, University of Madras, Madras-5.

Thiru Mylai Seeni Venkataswami, No. 74, Karaneswarar
Koil St., Mylapore, Madras-4.

Thiru R. Shanmugam, No. 13, Appa Kannu Mudali St.
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Thiru Vidwan M. Shanmugam Pillai, Tirukkural Research
Centre, University of Madras.

Thiru C. N. Singaravelu, Retd. Assistant Secretary to
Govt.,, No. 28, I Cross St., West C. I. T. Nagar,
Madras-35.

Thiru C. K. Sivaprakasam, Lecturer in History, 33, Venkata -
Maistry St., Mannady, Madras-1.

Thiru K. Somasundaram, Editor, ¢ Tamizh Uravu’, No. 8,
Chinna Reddi Street, Egmore, Madas-8.

Thiru K. Sridaran, M.A., 6-B, Norton I Lane, Mandavalli,
Madras.

Thiru S. Srinivasan, M.A., Research Student, No. 6,
Madanagopal Street, Abiramapuram, Madras-18.

Thiru A. Subramanian, Dept. of Ancient History &
Archaeology, University of Madras. -

Thiru A. Subramanian, Retd. Chief Engineer for Electri-
city, 103, Eleventh Cross St., Indranagar, Madras-20.

Thiru C. Sundaram, Dept. of Ancient History and
‘Archaeology, Madras-5.

Thiru M. Sundara Raj, Financial Adviser & Chief
Accounts Officer, (Construction), Southern Railway,
Madras-8.

Thiru A. Swamy, M.A., B.L., Lecturer in Archaeology, Uni-
versity of Madras.

Thiru Swami Ramadossar, No. 105, Shanmugarayan St.,
Madras-1.

Thiru R. Thiagarajan, S. E. Kalinga Colony, Kalaigiar
Karunanidhi Nagar, Madras-78.

Thiru K. C. Thiruvazhmarban, 175, Linghi Chetty Street,
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Thiru T. S. Vageesam, Assessor, Government Ophthalmic
Hospital, Egmore, Madras-8.

. Thiru T. N. Vasudeva Rao, Professor of History Presi-
dency College, Madras-5. .

Thiru T. P. Venkatachalam, Executive Officer, Arul Migu
Devi Karumariamman Tirukkoil, Tiruverkadu P. O,
Madras-77.

Thiru Vedam Venkataraya Sastry, No. 4, Mallikeswarar
Koil South Lane, Madras-1.

Thiru M. Vivekananda, B.Sc., L.T., M.Ed., 16, Salai Street,
Madras-4.

The Chairman welcomed the audience stating that the two
distinguished Sivacharyas were well known for their “scholarship
of the Agamas and were actually serving as the Chief Priests of
the two well known temples in Madras. He hoped that the
papers to be read by them would be illuminating and of great
benefit to all Hindus and other religionists interested in Temple

Worship.

Leader :

Sivacharya Kula Bhiushanam Thiru T. S. Sambamurthi Siva-
charyar : By the grace of my Guru and with my humble salutation
to the Devotees, I venture to speak on the Agamas which explain
the significance of the temples. I thank the organisers and elders
and salute the scholars and savants among the audience for giving
me an opportunity to speak here. A (<) and Layam (eowi) are
two words. A (<) signifying Atmas (souls) or pasu. Laya means
the place of refuge. The words ‘Koil’ and °Devasthanam’ are
considered to have similar meanings.

Is there any place where there is no God? But just as cow’s
milk can be had not from all parts of its body except from her
udder, similarly for the vision of God and His Grace, the temple
serves as an important place for realising Him. The Vedagamas
declare that, to follow the charya, kriya and yoga, attain knowledge
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of the attributes of Pathi, Pasu and Pasa and perceive God through
Gfiana or through the Veda-Vedanta which -explains the relation-
ship between Jivitma and Paramatma, the temple is essential.

* Tirumular’s Tirumantiram which is the essence of Védagama
says :
Pattan Kiriyai chariyai Payilvur uch
ussar Hflw sflaw  Luisaymn ois
Cutta Varular ruricarra yogattil
sds wEmTh DdepD Curssdd
Uytta Neriyurrunarginra Gfianattar
2 WHs5 Qb nmiaoTideTm GHTGTSST D
Cittan guruvarular Civamagume.
é‘?gg_;ai'r @@m@mnfp. FAaunorGGuo.

So worship is essential for salvation of souls. So, for the Atma
to get detached from Pasa, see Pasu and get merged with it and
thus obtain the Supreme Bliss of Brahmanandam and Sivanandam
through worship of God, the temple is the best means. :

Sekkilar’s Periyapuranam says':
Ennilagama miyambiya riraivanartam virumbum
sTeooTaufiovn s LAlwiblius BlewmeuET s afHbLw
Unmaiyavatu Pasanai yena vuraittarula ‘
o G WUITEU &) LLEEIT QUIT QT &S HOT \
Annalar tami yaruccanl puriya vavataritta]
TGV e wi(hsaSer yflu eueustlssrer
Penninallavalayinap peruntavak kolundu.
Qsvor susfleoT sveveuarTudeTL) QLIBHESMS G&IT b &i. :

So 'worship is the act of seeking Pati. Among such acts
worship of God (Pauja) is the best. This is of two kinds, viz.,
Atmartha and Parartha. The Saivagamas declare: *¢ Atmﬁrtam
cha, Parartam cha, Pujath vividamuchyate .

The doing of Archana (praise of God) according to the
Vedagama -through the Mantra spelt out by one’s guru after getting’
initiated and, obtaining a linga or other idol through the grace of
the Guru, is Atmartha Paja.—That is, attaining one’s own salvation
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by the worship of God, in one’s own mind through Yoga knowledge
and attaining the state of Pati (Godhead).

This is done by each in his own house or by doing charya
(good deeds) like cleaning temples, singing songs, praising and
dancing, to get the knowledge of Godhead.

Parartha is the method to attain Godhead which is variously
called Brahmananda, Sivananda (Bliss on attaining Brahman or Siva-
hood) Kaivalya (Highest State), Moksha (Salvation) Perinbam (Supreme
Bliss) for all animals, birds, sentient and insentient beings, through
the aid of Siva Dvija (twice-born) and Adi-Saivas performing religious
rites like installation, with the celebrations therefor, according to
the Vadic edicts laid down in the form of Agama Siddhanta to idols
of Gods which were made by All knowning Saints and Seers or, which
appeared of their own accord, and building for such idols the sanctum
sanctorum (Karuvarai) the mid-room (Anthralam), the lobby (Ardha
mandapam) the big front Hall (Mahamandapam), open space
(koshtam), ambulating passages (prakaram), Tower (vimanam), Flag-
staff (Kodimaram), sacrificial altar (Balipeetam), providing carriers
(vahanas) of the deities which represent the human soul (jivatma)
like the Bull etc., constructing sacrificial Halls (Yaga salai), kitchen
(Paga salai), ramparts (Tirumadil), water tank (Tirukkulam), Flower
gardens (Udyanam), cowshed (Pasu-madam), preceptor’s room (Guru-
madam) etc. This alone is Parartham or that which is made for
the sake of others. Mahadagama says:  Siddhanto Védacharath-
vath Anyat Védabahashkrtham Siddhanta Vihithacharaha”. So the
Puja performed by construction of temples according to the rules of
Agama Siddhanta and performing Mantra and Tantra rituals with
the help of an Adi Saiva, is Parartha Paja. The place where this
is done is denoted by the terms Alaya, Devasthana and Koil.

The books which lay down the rules to be followed in cons-
truction of temples, installation of deities and the rituals and
festivals connected with them are called Agama. Among the many
Agamas, only the six Agamas enunciated by Paramésa as essence
of Rg., Yajur, Sama and Atharva Vedas, viz. Ganapatyam, Kau-
maram, Sowram, Vainavam, Saktham and Saivam, pertain to the
six Vaidik religions. The word ‘ Agama’ in Sanskrit means “ that
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which came” ie. That which came from the All-knowing: Siva.
These include authoritative works on construction of temples,
houses, palaces, etc. fine arts like dances by men and women
(Thandava and Lasya) Music, vocal and instrumental, basis for
astronomy, astrology, explanations and basis for Mantras and
ritnals difficult of performance mentioned in the Karma and Upa-
sana Kiandas of the Vedas, of the Siddhanta Sastra, which is the
head of the Upanishads in Jfianakandam.

From Tirumular’s words:

Vedamo tagama meyya miraivanu
GauspBwr L 1sw Quuiurle m s oyT

lodufi chirappum poduvu: menrullana
Gour 5165 SHmliyd GLT Hiey @wisr micTeTer
nada nurayavi nadi lirandantham

BTSH @ DI BTy 6OlFeorL b
Pedama tenbar periyorkkabgtame

Gusw Gsarui CQufBwrissBusBo,

it may be derived that the Pure one gave only the two works
of Veda and Saiva. Also, it is learnt from Arulnandi Sivam that
Agamas are the essence of Vé&das and that they derive their name
because of their origin from God. Among the Agamas, Sivagamas
are 28 beginning wirh Kamika and ending with Vadulam. The
Upagamas are 207 ; but only 28 are the root ones. The Saivaite
code states that 66 eternal savants received clear expositions of
207 Agamas. These 66 Dévas were Pranavas and Trikalas who
heard these Agamas direct from ihe Lord of Heavens. They are
divided into four quarters (charya, kriya, gﬁana and yoga). Charya
comprises of meritorious deeds for the Lord like cleaning the
temple, lighting lamps, gathering flowers, stringing galands etc.
Kriya comprises of Siva puja etc., after receiving initiation which
are Samaya, Visgsha & Nirvana (Ordinary, Special and Emancipatory).
Yoga is Yama, Niyama (Discipline and Observance of divine
codes) and pranayama (control of vital Breath) by practising
control of inhalation and exhalation and doing Antaryoga (internal
practice). Gfiana is the attainment of Divine feeling, in aiming at
Salvation after knowing the attributes of each of the three padar-
B-25
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thas (states of existence) viz. Pasu, Pati and Pasa. For all souls
to attain salvation, rituals for erection of temples, installation of
deities according to mantras, modes of performance of worship
in three degrees, Nitya, Naimittika and Kamya (Basic, Special
and motivated) performance of Deeksha (initiation), Kumbabi-
shekam (ablution of the sacred pots at the top of the Temple
owers for purification), Mahotsavam (the Supreme festival),
rayaschitta (penance for any faults that occurred in acts of kriya)
ave all been prescribed for worship in the temples as parartha
external) form of worship. That is why moral codes lay down
the dictum ‘Do not dwell in towns which have no temples’ and
“it is highly meritorius to worship in temples’ [ @&sruledsvsvm
ocafld Bpulmss Coamvmmi® @ ¢ yoowib @QsTipus FTVD
BT M) '],

Arulnandi says that if there is a set-back in the worship
of God in temples, Kings will come to grief, and dimunition of
prosperity, increase of deceit, theft in the world will occur. The
six states of advancement of the Atma will be symbolised thus :

1. Rajagopuram Main Tower — Sthiilalingam, Bhuthatma, Gross
state of the Soul.

2. Mahabalipeetam — Supreme sacrificial alter — Bhadralingam —
Antaratma - Subtle state of Soul.

3. Kodimaram - Flag staff — Dvajaliigam — Tatwatma — Soul in
its elemental state.

4. Malavar — Presiding diety — Sadasivalingam — Jivatma - Soul
of the being in its pure state.

5. Acarya - Preceptor - Anmalifigam Mantranma-Soul in mystic
state.

6. Paraveli - Open space — Akhandaliigam — Paramatma -
Divine Soul.

Taittriya Upanishad also mentions Annamaya Atma, Pranamaya
Atma, Manomaya Atma, Anandamaya Atma, Pratyag Atma.

The different states of Atma (Soul) and the reasons for their
states are mentioned in starza 59 of Sarva Gfianandram (Agama)
.as under;
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L5 Ull@s 5T 1,51 6Ton gpasr

(on account of manifestation he becomes living soul)
L&60 &5 5D QUIT(HbSH60 6T )b ST TETION B OLIGST

(on account of inner voice, he becomes Inner soul)

CUsLS 5551USSTE 55 SIITETION a6
(on account of various elemental attributes he becomes an
elemental soul)

afloric) g B @@ BB BFFS 5/6&MISCT

S5mCa s 568 660 &aUTETIOT 66T

(Following its inberent quality and enjoying pleasures and
undergoing suffering be becomes the soul of beings;
jivatma))

BB S5 Wb TLI LT T QUITIT Lo ZlFT 6T DT Y, 61167

(connected with holy mantras he becomes Mystic soul,

mantratma)

wWir iem oL QIGHT LIFLDTGIT DT p6MGST
(Renouncing everything he comes the Divine Soul)

THTRTWIR6u B mi & aior udlmiLim st
A single soul thus manifests as six.
[Sarvajfianendram, verse 59]

Wishes of the people in life here and hereafter, are the four
f Purusharthas (objects in life). Sivajfiana is the revelation by God at
1\ the time of creation for attaining these objects in life (Purushartha)

To attain salvation through Sivajfiana, God revealed the four
Vedas, Rg., Yajur, Sama and Atharva Vedas and 28 Agamas
through the five faces of His.

Agamas beginning with Kamika are 28. Of these ten belong
to the Siva class, Sivabheda and eighteen to Rudra (Rudrabheda)
The Sivabheéda comprise of 1. Kamikam, 2. Yogajam, 3. Sindh-
yam, 4. Karnam, 5. Ajitam, 6. Deeptam, 7. Sukshmam,
8. 'Sahasram, 9. Amsuman and 10. Suprabheda. These ten agamas
of the Sivabhéda were each heard by 3 persons, in all by 30
persons, beginning with Pranava, and ending with Sasii i
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Rudrabheda consisting of e'ghteen Agamas wer: each heard
by two, in all 36, beginning with Anadirudra and ending with
Mahakala. These Agamas are l. Vijaya, 2. Ni$vagam, 3. Svayam-
bhavam, 4. Agnéyam, 5. Veeram, 6. Rauravam, 7. Makutam,
8. Vimalam, 9. Chandragiianam, 10. Mukhabhimbam, 11. Protgee-
tham, 12. Lalitam, 13. Siddam, 14. Santanam, 15. Sarvoktham,
16. Paraméswaram, 17. Kiranam, 18. Vadhulam.

The Upagamas following these are 207 in number beginning with
Mrigéndram and ending with Viswatmagam. Tt is stated that for
Saivaism “20 are the core, the subdivisions are 207 as heard by
sixty six persons beginning with Pranava ”.

Tirumular, at the rate of one mantra per year, has enun-
ciated 3000 mantras in 3000 years depicting Veda Agamas as the
supreme authority. All these point out to the code of Veda-
Sivagama. Panchiaksharam is the essence of Veda Agama:

2L g Tp5Cs5 92T 5 51 Gou 5HMmisEHD
All Vedas comprise of fifty letters
2LIG) TSI S &I S 51 45 IDMEISEHID
All Agamas comprise of fifty letters
DDLSD®SIL| LT &) 2 Wb S5LI0T
After learning these fifty
2LLOS WS Sib CuTL) EHEFWPs 5766w
these fifty letters will vanish and become five letters.
All are contained in Veda agamas. But Véda Agama is not con-
‘tained by any other—
Wi & Fwwiid Uit T
wIT 5 6TRIGS iy @) &iaui @
which is religion and which the scripture
. The answer, to which is this
<21 8]5us06v Ol @b 19607155
) et Bl B Huz6v: @ ew G I6b6TID ST evor B DL &I
@l 585 wr@sTk gwwib e ?
% For the riddle this is not that, ‘but by reason of nof.
being that, there stands for clear perception; that one single
religion : :
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&) SIFwWID QU HTDTE 9 506T @mau 6TE6TID

S LD DWITSHWSE S wiL_BISWD

Uy TIT@BID TG 19.SELPL Mi@HD

that religion is also the scripture and all this are
contained in the sacred Vedas and Agamas which two are
at the feet of Haran.

So the Lord sought to fulfil the four Purusharthas (objects in
life) through Charya, Kriya, Yoga and Jfiana and through the 28
Agamas and 207 Upagamas. The Agamas proclaim that these
Purusharthas can be obtained by Puja; that of the two kinds of
Paja, Parartha Poja is obtained for all souls; that to do this
Parartha Puja, temples are established through various rituals
beginning with Karshana and ending with Pratishta, again from
Pratishta to Utsava and from Utsava to Prayaschitta. Both
experience of the majority and the authority, of religious texts
like Agamas and Tirumantiram point out, that, to do Parartha
Puja only Adi Saivaites who are Sivadvijas are competent.

With this I conclude my speech.

Sivagama Ratna Thiru K. A. Sabharatna Sivacharya :

_ The word " Tlrukkoil> evokes the taught in everybody’s mind
that it is the residence of God. The word &L aor (Kadavul) is
'generally taken to indicate that which is beyond human abilities,
having powers beyond comprehension, eternal omnipresent, omni--
potent and all pervading being. The question then arises why
there should be a temple for God who is omnipresent. Just as
we draw out the underground water existing everywhere through
ponds, wells or store them from rivers and lakes for our wuse;
Just as ‘we harness electrical energy in power—houses for our use,
so we require temples to worship the all-pervading God. So a
temple is essential for worshiping the omnipresent God.

Believers in the worship of a God without form, doubt
-whether it is necessary to worship images made of copper, stone
-or mud. Once the need for a temple for worship is concéded,
in as much as a temple or Darga or Church ha»srlto be erected
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with stone, mud and metal, so worship of God with form as
well as without form is conceded.

@sm (ko) means God @ (Il) is its residential place. In the
word Tirukkoil “ Tiru” means Lakshmi-like, Siva-like and auspi-
cious. ‘Ko’ means God and, ‘I1’ dwelling place. Thiru is taken
to mean Lakshmi; the word Lakshmi is a Sanskrit word derived
from Lakshma meaning aim, attributes. Veédas give the meaning of
Lakshmi as with attributes, with aim, auspicious. Similarly the
word $iva is derived from the Dhatu, (Root) Vasikarane in which
Vasi became S$iva, which means auspicious, that which attracts.
So if the word Tirukkoil is separated as Tiru and Koil it means
the dwelling place of God which is Sivam, auspicious, which has
attributes and is attractive.

The word Alaya also means the place to which Atmas are
attracted by God, when Anava (Ego) is suppressed, giving place
to bliss. So the distinctive treasure-house of Bharat viz. the God’s
scriptures, the Veédagamas have, within them, the idea of God, com-
mon to all religions and also special to each religion and are
encyclopaedic, showing the ways to salvation and worship of God.
The place where this true knowledge is manifest is the temple.

The Vedagamas and Silpa S$astras teach the ways of worship-
ping the omnipresent God who manifests himself as Preceptor,
with gross form, in holy places, water sources and in one place
namely, the temple.

Temples built in accordance with rules of Silpa Sastra con-
sist of :—Rajagopuram (Entrance), 7, 5, 3 or 2 passages, inside the
ramparts called praharas (i.e. passages for circumabulation clockwise
meditating on God), Vahanas or conveyances, which Gods ride, at
the top of the ramparts, flag staff, sacrificial altar, the Nandi
(Bull), Mandapam (Hall), Asthana mandapam (the front Big Hall),
Nritta Mandapam (the Dance Hall), Snapana Mandapam, Ardha
Mandapam (lobby) Garbhagraham (Sanctum Sanctorum) and Vima-
nam (Canopy).

The question arises on the authority of the scriptures which
mention all these. Without any (pramana) criterion or standard
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for authority, there can be no Premeya (standardised things). These
standards are perCeption and inference. Those which cannot be
perceived or inferred, are explained by Authcrity. Vedagamas are
sabda pramana i.e. those heard from Authority. It is stated that
Veédas are without beginning and emanated from God. The Veédas
consist of 3 parts of Karq]a, Giiana and Upasana (work, know-
ledge and worship). The meaning of Karma Kanda is classified
as Tantra, that of Gfiana as Upadésa and that of Upasana as
Mantra. Upasana Kanda teaches methods  of worship by concen-
tration and meditation on the Deity. Jiana Kanda teiches that
‘God is without beginning or end, is in all, contains all and,
nothing exists without him. The Mantras denote the deit'es, all
birds, animals, plants, men, dévas. There is no teing which is
without a prescribed Mantra. The Vedagamas frescribe Mantras
for chanting and worshipping God, to attain wcrdly desires, as
well as for salvation, for all sentient and non-reatient beings.
The Vedagamas are the authoriy for the design and erection of
Temples through Silpa Sastras relative to the, Mantra, Tantra,
Kriya and Bhavana methods. The authosity for Silpa (Architecture),
Bharata (dance), Gita (Music) Vadya (Instruments) are all found
in Agamas. Not only that; the Visitls temple rep:e-ents the subtle
and very subtle, as well as the gross. A keen examination of
general, special and very special aspects of the scriptures also
shows the unity of all faiths, of Vedas, Vedanta, Siddhanta and
the essential basis of all.

According to Upanisads ‘ Himsayam Duyaté Yasaha; Hindu-
rithyabhideeyate ’—that person who suffe:s at the sight of others’
suffering alone, is a Hindu. The Vedsgamas :re the authority for
the aim of Hinduism namely, to remove the sufferings of sentient
and non-sentient begings. It is only thcre, that methods for search
of the Atman and for eradicating suffcring are adumbrated.

Thirumilar, Manickavasagar, Thirunavukké¢rasar, Sund¢ramurthi
‘Swamigal, Arulnandi Sivachafya have all in their works proclaimed
that Védagamas are the chief and prim:ry works of God. In
those Agamas all the mantras are in Sans! £t and zre not sus-
.ceptible of alteration. So in order that all sentient and non-
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sentient beings may attain salvation, through Parartha Paja the
temple is essential and, for this, the temple has to be erected

under the authority of Silpa Sastra.

It may be stated that the God’s Grace will come like the Cow
feeding its calf, spontaneously and without any external incentive
and the place of such spontaneous Grace is the temple. Saints
like Pasalar Nayanar and Vayilar Nayanir worshipped God in
the temple of their hearts and, hence the body itself is a temple.

Paja is of two kinds—Atmartha and Parartha. Even in
Atmartha paja there are four stages of charya, kriya, yoga and
Jfiana. Before the open ritual, kriya pidja, Antar yoga (mental
yoga) according to Yoga marga is an essentiality. Also the
Jiiana puja, after charya, kriya and yoga, is also .a mental pgja.
Saints like Pasalar followed the fourth Jdana path (mental puja).

Thayumanavar’s poem exemplifies this:—
o\ mby Fflsous (1p 56> GUOUIGHGEHTET BT GHT (&
9Y(HIDL, W&V, ST, FeBLmevaT Gy LFTLgGw
Virumbu chariyaimudan meigiana nangum
Arumbu malar kai kani polame Paraparame

(Charya, Kriya, Yoga and Giiana these four are comparable
to Bud, flower, unripe fruit and the fruit).

The Puja (worship) done by the ant, fly, bee, elephant, peacock,
Kalpa tree, Kamadhenu, serpent, tiger and spider were all Jfiana
marga pija only. Agamas declare that even in kriya marga,
everyone who does the puja in isolation, separately with a Kshanika
linga is performing only Atmartha puja. Temple is the place for
the performance of the four charya etc. ways of worship, by
those who cannot perform Atmartha pija.

Outer structure of the temples : By study and close examination
of Agama Sastras, it will be noticed that in order to symbolise
the soul, Atma, obtaining salvation of the type of Saloka, Samipya,
‘Sariipa and Sayujya (l%eing in God’s world, being near God, attaining
identity with God’s form and getting entirely absorbed in God)
various portions of temples have been designed. Vimana (Temple with
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its towers) have been sought to be created and not for the sake of
God. The place where the chief deity is installed in the sanctum
is called Garbagraha and the tower over it is called Vimina
Gopura and is the Sthila litgam (Gross linga). ‘Vi®’ means with-
out, Manam means measure, degree. The gross Vimana for God
indicates that, His immeasurable form pervades all (Viratsvariipa)
and is everywhere (Viswarapi) and hence this indicates his immeasur-
ability. He is the greatest of the great and the atom of atoms,
according to Védas @emmrasfuirar wam3sTwaniuirear (Anoraniyan
Mahatomaiyan) and hence it is not possible to describe his bodily
form. The gross tower which is visible denotes not only the visible
sthila but also the invisible Sikshma and Karana bodies which
are immeasurable and hence it indicates the invisible aspect of
God.

Gopura: This word is made up of two words; Go meaning
Pasu (soul) and puram indicating Sukshma Sarira. The Agama
says :

“§abdas cha sparéas cha Ripas cha
Raso Gandhas tu Pancha matra Mano Buddhistu

Ahankaraha
Puryashtaka mudahrutam ”.

Puryashtakam is the Sakshma Sarira, (subtle body). Without God's
grace it is difficult for Souls (Atma) to understand Sakshma
Sarira. Hence it is that Poetess Avvaiyar prays in her ¢ Vinayagar
Agaval” for making her understand yiweay. srTwb YyoliuL g s
¢ Puryashta kayam pulappaja Enakku . Hence to indicate souls
(Atma = Go = Pasu) i.e. the Sukshma Sarira, are contained in
the Almighty God, Gopurams have been devised.

: Vimana is installed by Agamas with mantras to denote the

.va;ious aspects like Pada (word), Varpa (colour), Bhuvan (cre-

ation) and Tattva (essential nature of things) as the Divinity cannot

be defined or measured by gross standards. The Agamas declare

‘the Vimana as the Body (Déha) and God as the Soul inhabiting

thxs body as the Dehi. The Gopuram is the Sthglalingam (Gross
- B-26 : :
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liiga) with the Sukshmaliigam embodied in it and it should be
worshipped as such as according to Tirumalar :

s awTRTApB STOWLSTE LT
Spw 31dal WIGBD F5d WD

urws Ledf b LiSys9mismiHwT
wrweuyaASwrdnh g @srarauris Ca,

What we should understand of the Vimana, an important part
of the Temple, is the Divinity existing in the lotus of the heart
made of Thirty-six Tatvas. Similarly the Rajagopuram is for
worship, as the feet of the Lord. Its various tiers indicate the
various regions of the human body. It has been erected to denote
the twelve stages which have to bz traversed before reaching and
becoming one with Godheiad and attaining eternal Bliss at the
12th stage of Divine Space (ugdeuaf). In the word Raja Gopuram,
Go, signifies the Pasu or human soul which starts from Muladhara
climbs up the vcrious regions and mingles with Divine Space
(ur@euaf) at tle 12th (Dvadasantham) and enjoys Sivananda
(Divine Bliss), the Word Raja m:aning Shine. So the tall Raja
Gopuram signifies this inner meaning.

Going into the inner meaning more deeply the Agamas declare,
Rajagopuram as Prasadam and, according to Saivaite literature,
Prasada mantram which is the Mahamantra is as under:

Akaras ca Ukaras ¢a Makaro Binduréva ca

Ardha Candro Niredhi ca Nado Nadanta eva ca
Sakthis ca Vyapini ca éva Samana ca Unmana “taths
Samanantam Pasa Jalam Unmanyante Parasivaha.

The first eleven viz. Akara, Ukara, Makara, Bindu, Ardhachandra,
Nirodhi, Nada, Nadanta, Sakti, Vyapini, Saman are feitered by
attachments. But Siva is in the Uimanfya stage where, without
attachments, the soul merges with Siva. So the worship of Raja-
gopura has the benefit envisaged by the Prasadamantra.

The flag mast stands out in similar way. At the top of the
flagmast the flag depicting the sacr:d carrier of the Lord of a
particuleg creed, like the Bull or the Eagle: or Pea-cock etc., flies
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and this represents, the human soul, Pasu which seeks to attain
Godliead and peace, at the middle Sushumna of the Yoga without
any movement, with the reinforcement of the Prana.

Nandi, Balipeeta and the Lifiga in the Sanctum Sanctorum
indicate respectively the Pasu, Pasam and Pati of the Saivaite
creed. Before birth of all living beings, they were in the Karu
(®) embryo. The soul which has to be embodied in the life
according to its Karma is embedded in this Karu (sm) embryo.
The sanctum sanctorum (Garbha Graha & meum ») is called embryo
room as the God installed therein is the point of creation of the
manifested creation. The word Malasthanan (apvevsTers) is
derived from the word ‘Ma'am’ meaning @i (Root). The place
is so called because the Root from which the Tree of creation
viz. the World, is stationed there and that is the placs where
God is. Just as the root is not visible but only the tree, leaves,
flowers, fruits, branchss etc. are visible, similarly God, the roof
cause of creation is invisible, but his creation is visible.

In the ante-room, next to the sanctum sanctorum (called
Antarala) Goddess Manonmani and a screen are placed. The screen
depicts the Miya which hides the God and that only through the
Grace of Goddess Manonmani, the screen or Maya will be
removed and the God seen. The Prakaras indicate that only after
piercing through the Pancha Kosa (Five sheaths) Godhead could
be realised.

Analogous to the sense of sight and the Light of the Sun, the
soul, the body, wisdom and brilliance God, is one with the
world and at the same time separate from it. The God is both
with and without form. God in his formless state is differentiated
in four ways, as Siva, Sakthi, Nada and Biadu. With form, He
is Mahgsa, Rudra, Mal (Thirumal), Ayan (Brahma) and, in this
state with, as well as without form appears as, Sadasiva and
Manomani in the Liagam. Li in the word lingam indicates Layam
(getting into Union) and Gam in that word means ‘comes out,
manifests’. The word lingam denotes @ ¥ Kuri (symbol) derived
from the Sanskrit derivative root Linga Chitreekarané i.e. that which
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performs wonderful acts, as, God’s act of being with all living
beings and at the same time apart from them, is wonderful.

Lifiga symbolises the union of the formless and form, Siva
and $akthi and is termed, Karma Sadakyam, which is derived from
Sada meaning Always, Akyam meaning -worship of the spaceless
indefinable one with name and shape given to it. Worship of
Lifiga through rituals laid down by Vedas and Agamas, were pres-
cribed for this purpose.

What are benefits of worship in temples? By worship of Liaga
through Mantra, Kriya and Bhavana, the sufferings of all sentient
and non-sentient beings are alleviated and salvation from being
born again and again is attained, apart from fulfilment of all
other prayers. If on account of worship at temples philosophical
enquiry results, then there is scope for attaining Godhead. ~Also,
one can accomplish'the Dasa Karyas Ten Tasks viz. Tatva rupa,
Tatva Dar$ana, Tatva suddhi, Anma rupa, Atma Darfana, Atma
Suddhi, $iva rapa, $iva Daréana, §.va yoga and Siva bhoga through
the six ways of Mantra, Pada, Varna, Bhavana, Tatva and Kala
each one of which is contained by the next, thus finally making
the soul merge with Siva [called Sivayoga]. Sivabhoga the highest
is the experiencing Siva in all forms. All these are signified by
the worship in temples and, the authority for these viz. the Vedas
Agamas are contained by the Grace of Lord’s Feet.

The number of Siva temoles called Sivalayas are 1008 and that
of Vishau temples called Tirupatis are 108. Among the Siva temples
the most celebrated from Himalayas to the South is Chidambaram
and that among the Vaishnavite temples is Srirangam. The word
‘Koyil’ usually signifies only these two.

The word Chidambaram is derived from Chit meaning, Atma
and Ambaram msaning Akasa (space) and Chidambaram is called
Chitrambalam where God Nataraja is resplendently dancing. The
deity of the Sanctum Sanctorum is Sri Malanathan. Similarly the
word Srirafigam is derived from Sri meaning Auspicious. Arafigam
meaas stage for dancing. The Lord here is Sri Ranganatha
Perum3) in tas lying posz-aad acscording to Paranas He is in
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Yoga Nidra (Yoga sleep) with all beings in the Universe waiting
near Him. It may be stated in this connection that each Atma
of each being, is sleeping in a Sukshma Sareera (subtle body)
called Puram and hence all Atmas are called Purushas according
to ““Purau Sathe ithi Purushah Purau” (Purusha is one in whose
Puryashtaka, the Atma, is asleep). So God represents this sleep
by his lying as if in sleep, to indicate that if all Atmas forget
everything and meditate on God, Sailvation could be obtained.
Similarly Lord Natardja at Chidambaram depicts His manifestation
in the space of the heart (Ambaram meaning space and chit indi-
cating Atma).

In the Saivaite religion which includes all faiths, three forms
of the Almighty are mentioned, according to the Siva-agamas.
They are (1) Dakshinamirthy, (2) Bikshadanamarth, and (3) Nata-
rajamirthy. The attributes of these three forms are manifested
through the three Mudras (Mystic symbols) the Chin Mudra, San
Mudra and Ananda Mudra. In the Bhikshadana form with San
Mudra, the Lord indicates that He alone is capable of conferring
all earthly benefits, In the Dakshinamurthy form with Chin Mudra,
He teaches that Atmas can get united to Him only after elimi-
nating Anava (Ego), Karma (action) and Maya (Attachment). In
the Nataragja Pose with Ananda Mudra, He indicates that, for
all Atmas united with Him, He confers Ananda or Bliss. Thus
the Lord being in the Heart indicates all this in Chidambaram
through these poses and Mudras. The Maula Natha at Chidam-
baram is Sivalinga indicating Karma Sadakyam. The formless
Sivaliiga is Sadasiva. If it is realised that this symbolises Siva
and S$akthi, Nada and Bindu, then by the movement of Bindu,
Nada (Sound) comes in and, at the midst of Nada there is
Mirtham (form) and in the Midst of the form are 36 Tatvas.
At the midst of the Tatvas is Swva in whose midst there is
Nritta (Dance) and in its midst in Santhi (Peace) i.e. Atma’s
rest and in the midst of Santhi is, what is beyond Santhi, the
Divine Ananda or Bliss which is Sivananda. :

It will thus be seen that temples according to the Vada agma¥®
are intended for achievemsnts beginning with the removal of
suffering of all sentieat and non-sea ieat. bzings through Charya.
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Kriya, Gaana and Yoga, to the attainment of Sivagfianabotha or
Sivananda.

Mahavidwan Pandit Natésanar: Agamas are the pronouncements
made to Rishis by Lords $iva and Vishnu. <, (A) means Atma or
Pasu: &ww (Gamam) means fills. Agama is one of the six
pramanas (authorities), Agamam is ripe wisdom. Alayam (temple)
is the place where Atma finally merges. Even from ancient times,
even though knowledge was derived form Vedas, Sastras etc. the
knowledge of methods of worship was derived only from Agamas.
Agamas are sacred writings, Divine Sciences and Sastras, prescribed
by the Deity and emanating from His words. Agamas are the
iTantras of Saiva, Vaishnava, Saktha and Jainas. Sivagamas are
la set of sacred works connected with the Siva Sect, twenty-eight
{in number, containing directions for the various rites of the
system and much other abstruse matter.

The special kinds of worship are four viz. Rahasyam
(Esoteric), Mantram (Formula), Maurthi (Form) Alayam (temple).
Agamas indicates all these four ways. Archana is the term applied
to Abhisheka (ablution), Alankara (Decoration), Neivedya (oﬁ'er-
ings), Aradhana (Worship), chanting of Namavali (Namas) etc.
In ancient Buddhist literature the word Agamas was used only
to indicate ancient habits. This usage can be seen in Milinda
and Mahavastu. 1n the 5th century A.D. the word Agama indicated
the Suddha Pitaka Division. There are a number of Agamas
having the names of particular Gods worshipped like Saivagama,
Vaishnavagama, Sakthagama, Bucdhagama, Jainagama etc. The
Saivaites say, that Saivagamas were made by God Himself to
show the path of removing the impurities of the Atma and the
path to salvation. Only some worship God who is beyond the
' mind, words and body. Of these, only some worship according
to Vedic rituals. So, Agamas were created for people to worship
according to Vedic rituals. Saints perform worship regarding
““the body as a temple and the mind as the linga”. These
belong to those defined by Tirumilar as (et oni fufer,
e uigri yflani) Udalar Aliyin, Uyirar Alivar. But all cannot
,. worship in this manuer. Hence Agamas were created only for
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those others, to worship through the methods prescribed for cons-
truction of temples and to indicate and clarify the installation of
images of stones, Gold etc.

Agamas can also be regarded as describing the signficance of
and rituals in the worship of deities in private homes and in temples.
They describe the rules for performance of rituals, for installation
of images, worship, daily, weekly, monthly and Annual festivals,
construction of temples, Ablution of the vessal capping temple
towers (Kumbabhisheékam) apart from the attributes of devotees,
benefits achieved by them etc. Somsz divide the 108 Agamas into
Samhita (group) and Taatra (rituals). Agamas also deal with five
seasons, Grand festivals, carriers of deities, temple architecture,
temple cars, [bowl shaped with §ri Chakra as in the Kaliamman
temple at Madras]. The 28 Agamas emanated from the five faces
of $iva (Panchanana). These are differentiated into two as of Siva
and Rudra. Just as in each religion there is a higher and lower
order, so also in worship there are two kinds, ¢ Atmartha’ and
¢Parartha’. Paja removes Papa (sins) and earns Punya (virtue).
A Paja done for one’s own ben:fit is Atmartha and that performed
by priests in temples for the benefit of the world in Parartha.
Yogasa, Sindhya, Karana, Achita, Deepta, Sukshma, Sahasra,
Amsuman, Suprabhéda etc. belong to the Sivabheda division
among the Agamas while Vijaya, Nisvasa, Swayambhi, Agnéya,
Veera, Raurava, Makuta, Vimala, Chandragfiana etc. belong to
the Rudrabheda division. Vaikhasana and Pancharatra are Vaish=
nava Agamas. The Vedas describe God and Agamas describe the
methods and rituals for attaining God.

The ancient Agamas and Silpa Sastras contain elaborate rules
and rituals. They describe what type of temple should be built
in a particular type of soil, what material should be wused for
temples of stones or mud, what are the measurements of images
for worship, the stones to bz used for such images etc. Temples
erected, images installed in violation of these rules will result in
antold sufferings to the architect as well as the devotees according
to the Agamas.
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Agamas are denoted as the scriptures describing ancient reli-
gious practices according to ** Sivaditha Vedagama Tatva Védam .
Agamas are also called Tantras. Agamas contain ancient practices
and meanings of Védas. Monier Williams defined Agama as * Tradi-
tional truths heard, unwritten descriptions, practised by ancients
for worship”. Bhadragiri in the chapter on ¢ Agama Pramana”
in his utterances states that Agamas are only rendering of meanings
of Vedas. But it may be stated that Agamas and Vedas are
different. Agamas are separate works describing how to worship
$akthi and Siva which can be termed Tantra. The corresponding
Vaishnava Agama is ¢ Samhita’. Tantra are rules and imagery.
Agamas contain ancient rituals. Samhita is a compilation of
various scripture. Tantra is the authority for Sakthas, Agamas
for Saivaites and Samhita for Vaishnavaites. There are people who
say that Tantras were written for the Kali age. Saivaites say that
28 Agamas were propounded by S$iva after creation.

A student who wants to study iconography and temple archi-
tecture cannot ignore the Agamas. The Agamas are encyclopaediac
in nature. It deals with worship by crores of people in India.
Each Agama has an Upagama. Even though they teache the
_significance of acts of worship, they deal with worship and rituals
unconnected with sacrifices. The Vedas do not deal with worship
in temples and of idols and, hence it may be concluded that
' Agamas came after the Veédas. So Vedic methods of worship are
quite different from those of Agamas. The two methods always
existed and exist even now and it is not correct to differentiate
them as Aryan or Dravidian or North and South Indian.

During the Védic period people lived with Nature and wor-
shipped God as Five Elements and invited God to .heir sacrifi-
cial place through songs. The Yagasalas were in open spaces
and no buildings were erected for them. So, there is no mention
of erection of temples and installation of images in the Védas.
They believed that the Gods descended from the Heaven to the
places where they were invoked. Only by pouring Havirbhaga
(oblation) into the sacrificial fire Gods were satisfied. They believed
that Agni was the mouth of Gods. But during the Agamic
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period people had their individual worship as well as community
worship for the welfare of society through temples where they
offered sandalwood, flowers, silk, incense, food, lights etc. It is
clear, that these rituals had as their basis, the images and temples
erected for the purpose.

Temples are places where souls rest in God. The term &lau
‘$iva’ and (o) ‘Irai’ indicate that God dwells in everybody.
If the alphabets in the word #eu Siva are reversed, the word eudl
Vasi is obtained. Irai means dweller. Alayam is the feet of the
Lord where Atmas can dwell. <& A signifies Atma and layam,
place of refuge. It is also stated to be the place where Anava
Mala is suppressed. Gam ‘Ko’ plus @ ‘I’ is Kovil ie. dwelling
place of World’s Lord and, just as Milk of the cow comes out at
the udder, so also God’s Grace is given to Atmas at the Temple.
Just as all pervading subterranean water is obtained from wells
dug for the purpose, the all pervading electrical energy is generated
and delivered from the power house, temples are the reservoirs
of God's Grace. Only through proper wiring can we get lights
through electricity ; otherwise darkness would result. Hindu temples,
only when erected according to Agamic principles, will confer
spiritual knowledge. The Tower, Flagstaff, the Prakaras, Halls etc.
were all intended to teach esoteric meanings. The temple is a
college for adult education. There is very great significance attached
to rituals (Pajas) like Pancha-Suddhi (five-fold cleansing) Neivédyam
(Offerings), waving of lights, festivals etc. It is stated that secing
of temples removes sins and confers sight of Lord’s feet.

Gopura Darsanam Papu Vimochanam
Gopura Darfanam Pada Darfanam,

Bhaktas on seeing a Gopura salute it as Gross or Earthy Lifiga.
The temple signifies a Yogi’s body. Its various parts signify feet,
head, body and the heart wherein God dwells. In our countries
temples are intended to make Yogis of even lay people. It should
be realised that Gods in our temples have no birth, growth or
death. The images in the temples of other ieligions are those of

leaders who, were born, grew up and died. The English call
B-27
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these as statues. But our images are icols and a statue is diffe-
rent fiom an idol. The images in the temples define God and
seek to explain the inner ideas of God. Those who have, seen,
~erected and realised these images in temples, are Gaianis.

The Westerners call our places of worship as Temples, a
- derivative of Latin word Templum, which means square or
rectangle. Prognosticators of the future always do so after drawing
a square or a rectangle. The drawings made by the priest of
Lord Muruga’s temple at the time of Veriyadal belongs to this
class. The rectangular, clrcular, square and triangular forms drawn
at sacrificial places all indlcate the temple as ‘““God’s dwelling
place.”

Devasthanas or temples consist of Garbhagraha where the
image is installed, Ardha mantapa (Lobby) and the Mahamantapa
or hall. In Greece and Rome, people worshipped their Gods, in open
space and at sanctified places inscribed with a square or rectangle.
It is such sacred open space which we mnow call “ Chidembara
Rahasyam”. As knowledge improved the people built protected
temples and gave silk ornaments and gold jewsls to the deity.
The sthala Vrikshas (tree sacred to the temple) signify, open
- worship in parks and groves. If there are no Agamas, there will
 be no temples ard if there are no temples, Agamas have no use,
Only at the time of Agama worship, God without form changed
to one with form. Temple may be defined as worship of God
without an image in a rectangular or square space-See p. 236
of * Encyclopaedia of Religious and Sculprures by James Hastings,
part 12. The Malasthana (Sanctum Sunctorum) is called &@ e m
Karuvarai. In all Siva temples the Sivalifga is the chief image
. and this indicates worship of Siva both with and without form.
‘_The flame of camphor indicates this formless state, the Nataraja,

the state with form and Linga, His state with form and without

form. The sages installed these three in the temples for the
benefit of all types of worshippers according to their mental deve-
lopment. The Linga in the Malasthana indicates that he is the
God of Gods, if according to Saivagama “S$iva alone is entitled
“to be ’re;')resented by Lidga; He alone is the Paramatma.”
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The sanctum sanctorum when compared to other parts of the
temple should be the smallest and be dark. The Agama lays
down that the deity should be seen only with aid of a lamp.
Only people unaware of Agamas build the sanctum with ventila-
tion, and windows. The sanctum where the chief deity is installed
may be compared to the Womb or the heart, the smallest puncture
in which will entail loss of life be it of man or animal. This
is the idea conveyed in the Agamas. The sanctum should have
just space enough for the $ivacharya alone to enter. There should
be space for circumambulation by the priest, after ablution,
decoration and offerings to the deity in the sancrum. In short
the sanctum should be a small and narrow place. Ardhamantapam
(lobby) in front of the sanctum should be a bit bread for the
assistant to stand, light the lamps and offer it to the priest for
worship. Mahamantapam where all people congregate to worship
the idoJ, is in front of the Ardhamantapam.

The carrier of the deity, altar and the flagstaff should be
directly opposite the idol and no one should cross the space bet-
ween them. Two entrance guards (Dvarapalakas) should stand at
the Ardhamantapam. In Siva temples figures of Dakshinamarthy,
Lingodpavamirthy and Durga should be installed on southern,
western and northern walls of the sanctum and in front of the
Durga, Chandikeswarar or, Chandiswarar should be ins alled, in
a small temple according to Agama specification.

The place built for worship should aid concentration of mind
and pujas should be done well and the place should be kept
clean. The archakas who worship should be orthodox. Even to-
day we can see all these observed in old temples. The worship
of God beneath trees, at riverside and banks, at ponds have now
been transferred to temples erected in stone or cave temples,
This period of transformation is the one in which the Agamas
came into force. The temple constructed according to Agama
specifications, represent the structure of the human body and the
Worship of God in our minds have been translated into worship
in temples. It should be noted that the body itself 15 a temple
and its -oxi;ward manifestation are the temples erected. Agamas
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declare that the temple should reflect the nature of the human
body. The Rajagopura is called the Sthulaliiga or Prithvilinga.
The tower over the Milavar, (chief idol) should not be like the
Rajagopuram but should be a triangle based cone with a single
kalasam (pot) at the top like a figure pointing upwards which is
intended to exhort devotees to look up to God and not to lowly

things.

The Rajagopuram contains representation of all beings in the
world. According to Agamic dictum, it indicates the need to
conquer enjoyment through senses and, think of God. The three
tiers represent the three stages of mind in the waking, dreaming,
and dreamless states and five tiers indicate the need to control
the five crgans of senses and seven tiers to get beyond the
mind and knowledge in addition to the five senses accirding to
Agamic rules. Agama states that though there are various paths
followed by devotees, only the Mulalinigam (the chief deity) in the
temples perform the five divine deeds.

It is impossible to clearly indicate the period at which worship
according to Agamas began. They were eternal because they were
enunciated by one who is beyord time. They appear to have been
the religious rituals of the majority. Generally we can infer that
there was idol worship and that therefore, the art of sculpture
developed. The Mohenja Daro excavations of gold and silver
images indicate that these were worshipped 3 crores of years back
and worship of Siva and Sakthi were in vogue then.

Temple worship is in the blood of Indians and is innate
in Hinduism. Idol worship is not mentioned till 4th century B.C,
- It is only aft_er that period mention is made in Kriya Satras and
Brahmanas. Agamas were written after the mixture of Aryan and
Dravidians after 4th century B.C. Only after the 5th or 6th century
A.D._people like Tirumalar wrote their works in conformity with
the Agamas. Vision, Inspiration, Purity and Experience form
religion but these qualities are not common. Even an uneducated
inan wants to see God and be religious, It is only for this purposé
A_g?._mic_ metbods were made. Niyamas (Védas and Upanishads)’
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and Agamas speak the truth relating to God and if there are no
temples, Agamas are useless.

Thiru P. Alalasundaram: 1t is really praiseworthy that Siva-
charyas who perform worship in temples are participating in the
seminar. I am participating in this seminar with that little experi-
ence I gained in 35 years in connection with religious rites in
Sri Mallikeswarar temple in Muthialpet, Madras and 25 years as
trustee of Sri Karpaga Vinayaga and Sri Kandarperuménar temples
at Tambaram.

Our religious rituals are? of two kinds, Vaidika and Agamic,
the former following the Védas generally followed by Brahmins
who had Upanayanam, initiation and the pdja performed by whom
is called Vaidik pija. In some villages such pijas are being done.
The right of performing Paja according to Agamas in temples
belongs only to Adi Saivaites who are also termed as $ivacharyas,
Gurukkals and Bhattars. Even among these, only tho who have
been administered Samaya Diksha, Visesha Diksha, Nirvana
Diksha, and Acharya Abhishsekam bhave the right to perform
special pujas. But now we find young boys who have not been
initiated performing pijas in temples. In some temples the stipu-
lations of Agamas are not observed.

The basic Saiva Agamas are 28 in number starting with
Kamika and there are 207 sub-agamas which are variations of
these. Vaishnava Agamas are of two kinds, Vaikhanasa and
Pancharatra. The basic 28 Saiva Agamas contain 99,33,44,000
(Ninety nine crores, thirty three lakhs and forty four thousands)
of slokas. Learned men have abridged these into small texts
called Paddhatis. 18 such persons have written such Paddhatis,
At present the Paddhatis of Bsana Sivacharya and Agsra Siva-
charya are in common use and the Sivigama Siddhanta Pari-
Jpélana Sangam of Deévakkottai have translated and published at‘
a small price Agora Sivacarya’s *Parartha Paja Vidhi”, which
every temple and trustee should possess. Those who want to
Jearn about structure of the temples and rituals will beneﬁt by
reading this book.
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There are two kinds of Pajas, Atmartha and Parartha. Atmartha
is done by one-self for his own benefit and Parartha is done in
temples for the benefit of the world. The Gurukkals and Bhattars
should perforin Atmartha puja everyday and commence doing the
Parartha Paja only afterwards. Sivapija is Atmartha paja and
‘Atmartha piija shows the way to Parartha pija.

"_.')‘ There are two kinds of Pujas in temples, one done daily
"""(Nitya) and the other on special occasions (Naimittika). These
"“can be compared to the daily meals at a students hostel and
the terminal dinner given at the end of a term. The terminal
‘Dinner compensates for the shortcomings of the daily meals.
Similarly Naimittika Pnoja compensates for defects in Nitya pija.
The Nitya plija is of Bhakthi and Giana paths while the Naimit-
tika and festivals are of Karma path. All the related rituals
from the opening of the rest chamber (Palli Arai) to the Pija
at midnight, depict the Panchakriya (Five Acts) of God viz.,
'Crea,tion, Protection, Destruction, Concealment and Grace.

After the Palli Arai Paja (when God is invoked to rest)
Bhairava should, according to the Agama. be worshipped by
offering Rice Payasam (Rice-Milk gruel) to protect the village and
combat all diseases and evil. Then the seal of the temple should
be entrusted to Bhairava. Some regard Bhairava as watching the
temple against theft.

Early in the morning the temple premises should be swept,
all dirt removed and sprinkled with water—deeds which Saint
Tirunavukkarasar did, setting an example to wus. The first Puja
in the morning is to Bhairava called Balanugfiai (LTevT @usmEn)
by bathing, clothing, offering of Neivedyam, waving of lights etc,
and then obtain the Seal of the temple for performing Siva Paja,
Then the Rest chamber (uerefluemm) should be opened and Milk
offered in Puja to the Sun is also one ordained by the Agamas.
Next, Ganapathi Puja and Sivalifga Pgja follow.

The rituals for worship of each deity is as unders—
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(1) Vyapaka Paja or Atma-mirthi Bhavana
(2) Dvara Paja

(3) Garbhavarana Pija

(4) Bimba Suddhi

(5) Adhara Sakthi Paja

(6) Asana Puja

(7) Avatanam

(8) Doopa, Deepa, Argya Upacaram

(9) Abhishgkam

(10) Decorations

(11) Avarana Paja

(12) Doopa, Deepa Argya

(13) Neivedyam

(14) Deepa Aradhana

(15) Stotras, Archanas

(16) Puja Samarpanam and Nirodhargyam.

An elaborate pija is called Bhoganga puja. According to the
Agamas this should be done three times a day at the dawn,
noon and at dusk. In big temples as at Chidambaram, Madura1
and Tiruvarur, this paja is done six times a day.

(1) Vyapaka Nyasam: Vyapaka Nyasam is important in ido]
worship and is an invitation to the deity in one’s heart to establish
itself in the idol mentally. It is also called Atma-murthi Bhavana,
The right of inviting such deity, is only for those who have received
initiation to perform Atmartha Puja or Parartha Pija.

(2) Diara Puja: The number of Gods and Goddesses
invited to the Puja are twenty and they protect devotees.

(3) Garbhavarana Puja: This takes place in our temples
separately for each of Bhairava, Surya, Pillayar etc. By this we
secure the Grace of many Gods.

(4) Bimba Suddhi: This is removal of old flowers etc. on
the deity and is a subtle way of cleansing the idol.

(5) Adara Sakthi Paja: This is for various Dava Gangg
Bhita Ganas ie. Retinue of Dévas and Bhutas (Demons).
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(6) Asana Puja: This is worship after invoking them.

(7) Mirthy Avahanam: This consists of three rituals viz.,
Mantra, Mudra and Bhavan. At the time of this Avahana (invo-
cation) the Priest will chant the Mala Mantra of the deity. The
Deity will then appear. Then meditative verses on the deity should
be sung and the verses should .clearly describe the form, colour,
clothes, ornaments etc. of the deity. Then Prana Pradhista and
Gayatri Japa will take place. The Agamas warningly declare that
after this the priests and Devotees should forget the existence of
the idol and feel the actual presence of the deity.

(8) Deepa, Doopa, Argyas: There a number of ceremonies
performed by the Archaka to the deity. Argya will take place
after Doopa (incense smoke) and Deepa (display of light). Argya
is of three kinds, Padya, Achamaniya and Argya. Padya is
washing the feet by sprinkling water at the idols feet, pronoun-
cing the word Namaha. Achamaniyam is offering water to drink
and is done by sprinkling it on the hand exclaiming Svaha. Argyam
is giving to eat and is done by sprinkling water on the head of
the deity exclaiming Swadha. Namaha means *‘1 salute”; Swadha
means ‘I offer myself” and Svaha means “May You accept

"
0

me

(9) Abhishéka: (Ablution of Deity): It is better that
Abhisheka is done according to Agamic rules. In Chidambaram
six Abhishékas are perform=d excellently. The Abhishékas take
place 1 the months of Chitrai, Ani, Margazhi on the Star days
of Tiruvonam, Uttaram and Tiruvadirai respectively and in the
months of Avani, Purattasi and Masi on the 14th day of the

moon.

(10) Alankaras (ornamentation) : This is done to capture
the devotion. The decorations at the “63 saints festival” at Mylapore
and to the five principal deities and those at festival time to Nataraja
at Chidambaram are noteworthy. It is regrettable that ornamen-
tations are sometimes done against Agamic rules just to please
the people. [Each deity should be decorated with the flowers
permissible and, flowers not permitted should not be used.
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Deity Flowers permitted Flowers prohibited
Parvathi () Blade grass, Nelli
(Omsved) Phyllanthus emblica.
Vinayaga  (<=2u®) Blade grass (sard) Thulasi Basil.

Tirumal (&4 Thulasi Basil (@y7o9m5) Rice mixed with
Turmeric or sandal powder.

Siva (a9svaub) Crataeva (srwpiry) Thalambu.
Religiosa.
Sun (eflevaub) Crataeva Religiosa.
Bhairava (mBFuralt s Sib) Nerium
Coronarum.

Details of these can be gathered further from Arumuga Nava-
lar’s ¢ Pushpa Vidhi’. The deities should be adorned with pure
cloth and not dirty or torn ones. Among the ornaments, those
made of gold and precious stones help in the flow of Grace. The
deities should not be decorated with ornaments worn by us.

(11) Avarapa Puias: Each deity has its own subsidiary
surrounding deities. Siva has five deities immediately surrounding
him. Ashta Vidyeswarar in the second circle, Ashta Gana Nadhas
in the 3rd and the Ashta Digpalas and their consorts in the 4th
and 5th circles according to the Agama sastras.

(12) Deepa, Doopa, Argyas: These are ceremonies done when
invoking the Avarana Devatas and the Marthas.

(13) Neivédyam: Offerings are made not to appease God’s
hunger but to seek his Grace. At present this is not done properly
and with fervour.

(14) Deeparadhana: (Worship with lights): Each Deepa-
radhana is related to the deity concerned. Pushpa Deepam (Rathar
thi) the light with 5 or 7 tiers has 51 wicks related to the 51
Akshara Devatas. According to $aiva Agamas when $iva and
$akthi manifested themselves as Nada and Bindu, 51 sounds with
corresponding symbols or Aksharas (Alphabets) emanated there-
from apart from various Mahamantras. Thus all the Deepas are
divinely related.

B-28
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(15) Stotras: After Deeparadhana (waving of lights) there
will be recitation of Arya and Dravida Vedas. This is termed as
Mantra Pushpa. I have heard in one temple a priest chanting in
Sanskrit thus “Lord, I am chanting mantras lest I do not do
puja punctually nor with patience. I request you to overcome my
shortcomings and accept my virtues. I pray to you to protect
the world”. After this is done, in Sanskrit, Pancha puranas in
Tami} will be chand. Strictly speaking, only after chanting the
Pancha Puranas, Sanskrit Mantras should be chanted. But in a
number of temples, Pancha Puranas in Tamil are chanted after
‘Sanskrit Mantras are chanted. Pancha Puranas are l. Tevaram,
2. Tiruvasagam, 3. Tiruvisaippa, 4. Tiruppallandu and 5. Periya-
puranam. It is praiseworthy that in certain temples the Priest
himself chants the Pancha Purana.

(16) Pitja Samarpanam: Parartha Paja is for the world’s
welfare. God has no wants and all that is offered to Him will
devolve to the world. Paja Samarpana is a “ Shodasa kriya ”
(sixteen rites) at the end of the Puja for each deity. In some
temples Pajas are done six times. Each time it will end with Paja
to Chandeswara. The Pajas end with expression of gratitude to
the deities invoked during the Paja.

Arujnandi Sivagarya in his Sivagfiana Siddhiyar says:

ysEr LITSHD L1560 H S eleriGum s
Ljem & @arfl IDGHERTID B(LPSI(PSV OoTTT®, @b i
F5H0FU1 8 UFRTD APT HS APT S S0TeT b
Bar Apwiyib LITal S &1 AAUTH S BIS &S S
s Hul@T ST He 11 Lyl Gum m Ml
LfeQ@®@b eTHludled eumsTfluEphd LissoT oot
hssib Gediflawsiar GuibmiGauritaer
BT 6VEHT ST B pLILIT BT mISTC6V,

We should not ignore Tirumilar’s warning that if Pajas are not
performed! in temples in accordance with Agamas, the country and
its people will suffer.

- - Thiru M. Arunachalam: Siva, the Absolute of Metaphysics in
Saivism has no form and no attributes. He is the Nirguna. How-
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_ever, for the comprehension of the mortals who are limited to
sensory perception, Siva who is beyond comprehension is conceived
of in §iva religion in three aspects—the Ariipa, the RiZpa and the

- Riparipa. Ariipa is the Absolute, the Formless one. The Rupa
is the image in the temple, the Saguma, that which has form,
such as the Chandrasskhara, Dakshninamurti and the other 25
miarti-bhedas. The Ruparipa is the Formless form, a concept
peculiar to Saivism; it is the Sivalinga, Sadasiva, a form which
is quite formless. All worship in Siva piZja—be it personal or
congregational - atmartha, or parartha—is only to this aspect. The
Siva linga is one of the three objects of ritualistic worship named
in an assonant language as the sthamba, the bimba and the kumbha.
The sthamba is the Siva linga; the bimba is the image (what is
called the Archavatara in Vaishnava parlance); and the kumbha is
the pot of water where the Supreme Siva is invoked temporarily
and then after Pwja is transferred to the permanent image or
linga. Other objects like the chakra, which is outside of these
three, have no place in Siva pija.

Siva p@ja, be it in the temple or in the home, seeks to
integrate the thought, word and deed of man. It consists always
of three components; contemplation, performance of various
ritualistic acts and utterance of the mantra. Contemplation is the
invoking of the omnipresent Being to abide in the Sivalinga for
the duration of the pu#ia and receive the devotee’s worship; this
is a thought process. The various acts such as abhishéka, alankara,
floral archana, dipa, dipa, neivédya and ringing of the bell are
all parts of kriya, actions of deed. For every little act, the appro-
priate mantras are required to be said; this is word. No Dija
is considered right without these three processes of thought, deed
and word. Hence even in a limited sense, we may say that the
pija kriya as laid down by the agamas effects an integrationrin
the personality of the worshipper. This, as educators well know,
is a rare and unique educative force.

When the deity is invoked through the chanting of the appro-
priate mantra, the agama ritual clearly lays down three steps ;
the asanam, the Mirti and the mirtiman. Asana is the seat



220 REPORTS OF SEMINARS

“offered to the deity. Even as a visitor is offered a respectable
seat, so is the invoked deity first given a proper seat or place
on which he is to arrive and abide. There is no p#ja without the
offering of an asana to the deity. The second step is the maurti:
this is the object on which the deity is requested to abide. As
already pointed out, this is the image, or the kalasa, or even the
shapeless handful of sand and the’like. It is here clearly under-
stood and defined, that the image is the murti, the possessed and
not the ‘possessor’. It is mot God but God is requested to
appear and abide temporarily in this object. (The nature of the
object—bronze or stone or sand or kalasa water—is immaterial).
The third invocation is to the deity or the particular God -
miurtiman: this is not the image,” but is God whom we pray
to appear before us and to condescend to accept the form
which we have now given to Him. Thus the three mantras for
the invocation make it unmistakably clear that it is not the image
that is worshipped, but some other force to which the image serves
as a temporary residence. Saivism has idols in its worship but it
does not imply idol worship. Idols serve only as symbols, sometimes
as simple ones, sometimes as very complex indeed, but always
only as symbols and nothing more, nor less. The idol is just a
visual symbol which helps:'to lead the mind of the worshipper
to That, which cannot be grasped through the senses, the incom-
prehensible. The Upanishads in theory and Agamas in practice,
make this concept very clear.

Mantras are mystic; syllables. They should not be interpreted
as mere words or word-meanings derived. They are potent syllable
or syllables; may be a word or a combination of words; the
combination is done with the aim of helping in the realisation of

- the Truth for which the mantra stands as just a symbol. In the
mantra it is the sound that is important, and not the word.
Pranava is prefixed to all mantras ; next comes the bija mantra,
appropriate to the deity; then the deity is invoked by name; and
lastly comes the reference to the act which is performed along
with the utterance of the mantra, for example, namaha, salutation.
‘The whole is one single unit. The utterance of the whole, is the
mantra which has the potency to invoke the deity and make it show er
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its grace on the devotee. In this sense, the mantra is beyond language.
The mantra is not translatable. Sages in the past had been guided
by the mantra towards realisation of God. It had been handed
down through generations by word of mouth and had continued
to have the same potency. Hence we shall also continue to utter
it in the form it has come down to us. We may certainly offer
our prayers in our own language; this is quite right and proper
and there is considerable force in the statement that prayers should
be uttered in one’s own mother tongue. But mantras, which trans-
cend language, should continue to be uttered in the form in which
they have been done so long. It is the form and the sound that
have the potency.

The whole temple is conceived of as a S'ivaliiga. The temple
is the place where the Supreme Siva manifested Himself in times
of yore to some devotees and graciously continues to show His
mercy on persons who offer their prayers there. The temple or
the Sivalaya embodies five forms or lirigas; the vimana is the
sthizla liniga; the pitha is the sukshma linga ; the bindhu and nada
symbolised therein, the prana linga; the balipitha is the badra linga ;
and the form worshipped in the sanctum is the murti lingam.:

The Sivacarya is the person set apart from time immemorial
for the due performance of the parartha puja; he is not a Brah-
min, as the Brahmin is conceived today. By family tradition,
training, and imparting of knowledge from father to son, he is
considered to be the best fitted to perform this p@ja. He is the
Sivacarya to whom Sundara pays a special homage in his song
listing the servants of God, as those previleged to touch the form
of God in the morning, noon and evening. Agamas lay down that
the Sivacarya performing p#ia in the temple should have had all
the dikshas—samaya, visésha, nirvana and acharya abhishéka ; it 1s
regrettable that many performing the duty of worship today havei
not had these dikshas. Further, he should perform his own per-|
sonal worship (afmartha puja) in his home, before entering the
temple and starting the parartha pija.

The Sivapuja of the individual, the atmartha piija, is always
for moksha ; it is never for bhoga. The four objectives of all
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human pursuits have been specified as aram, porul, inbam and vidu :
virtue, wealth, happiness and ultimate liberation. Hence it is in
the fitness of things that the goal of all Siva pi#ja is moksha,
release from the cycle of births and deaths; the parartha pija in
the temple is for the welfare of all. This is the greatest contri-
bution of the Saiva concepts to the modern socialistic thought.
Pija in the temple is not done for any individual. The agamas
lay down that the pi@ja is for the welfare of the ruler. In a
democratic set up, there is no ruler and the ruled. People govern
themselves; and so pizja is for the welfare of all the people. Not
only that. The scriptures definitely specify that the p#ia is not
only for the welfare of all mankind, but also for the welfare of
all creation—birds, animals, the plant world, the animate and the
inanimate beings. Saivism had always considered all creation to
be one and it had always sought to serve God through service
to all creation. A verse from Tirumilar is very significant in this
context. Says he: “Every one can offer at least a green leaf to
God (if a flower could not be had). Every one can give a hand-
ful of grass to the cow. Every one can give a morsel of food to
the hungry. And, every one can utter a kind word to another”

Thiru A. Uttandaraman :
1. Structure of temples :

Temples are constructed on the model of the body of a
human being in a lying posture or in a sitting posture. Man is
not merely the physical or the subtle body but also the soul
which gives him life. ‘I’ in man includes both the destructible
and indestructible parts ot a living human being. The living
human being has six different states which are denoted by the
various parts of a temple: r

1. Gopuram, Sthoolalingam‘ Bathanma, Annamaya, Atma

2. Balipeetam; Badralingam, Antharanma, Pranamaya Atma

3. Flagstaff, Dwajaliigam, Tatvanma, Manomaya Atma

4. Moolamurthi, Sadasivalingam, Jeevanma, Vigiianamaya Atma
5. Archaka, Anmalifigam, Mantranma, Anandamaya Atma

6. Vimanam, Akandalinigam, Paramanma, Prathyak Atma
(paravch)
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The presiding deity (Sivalingam) in the sanctum sanctorum
(garbagraham) is the centre of life for the temple. ‘Ullam
perumalkoil, oon, udambu, alayam’ is Tirumoolar’s Tirumandiram.
The heart is the abode of God. The Temple is the human body
of flesh and blood. Without the deity installed in accordance
with the rules and regulations in the Agamas, the temple will
be like a human body without the soul. Tirumular’s reference
is to sitting posture where mouth is gopura vasal (entrance).

There are normally one, three, five or seven prakarams
(avaranas) in a temple depending on its size and importance.
The avaranas denote the various states of a human body which
act as impediments or concealment ;to our relaisation of divine
bliss.

No. of avaranas (States of the body)

1. Combined whole, of the state of the body.

3. Sthala, sikshma and karana states of the body (physical)
(subtle), (real).

5. Annamayakosam, Pranamayakosam, Manomayakosam,
Vigiianamayakosam, Anandamayakssam.

7. Annam, Pranam, Icha, Rapam, Ariipam, Vigfiagnam and
Anandam states of the body.

The following parts of the temple denote the various parts
of the human body :
1. (a) Head - Garbagraham.

(b) Vimanam - Brahmarandram on the top of the head
(like a lotus bud).

Neck - Arthamandapam.

Shoulders - Dwarapalakas.

Body (chest, abdomen) - Mahamandapam.
Heart - Nataraja.

Spinal chord - Flagstaff.

Pl SR el

Gopuram - Feet.
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The seven adhdrasthdnams in the human body are denoted
by different parts of the temple as follows:

1. Mooladharam - Base of the spinal chord (Flagstaff &
peetam).

2. Swadishtanam - (a) Rectum - Balipeedam:.
(b) Spleen - Dévi

Manipirakam - Navel - Nandi.
Anahatam - Chest (heart) - Nataraja.
Vishuddi - Neck - Nandi.

o w s oW

Agfiai - Forehead (middle of the space between eyebrows) -
Sivalingam. :
7. Sahasraram - Top of the head - Vimanam.

The temple tank will generally be in front of the temple or
on one of its sides. The nandavanam (flower garden) will be on
the north and the Gosala (cow-shed) on the south of the temple.
Around the Garbagraham the following Koshtavigrahams are
installed. Nritha Ganapathi and Dakshinamurthi on the south,
Lingotbavar or Vishnu on the backside, Brahma and Durga
on the north, Chandiswara shrine will be near the Niche of
Durga. In the prakara around the garbagraham on the backside
there will be Vinayaka shrine on the south-west, Muruga in the
middle of the backside and Lakshmi on the north-west. Nava-
grahas are installed in the north-east corner of the outer prakaram.

There are various other shrines for Bairavar etc.

2. Védas and Agamas are Sabdapramanam :

It is said that the Vedas emerged from the four faces of
Lord Siva facing the four directions (Tatpurusham, East,
Agoram, North, Satyojadam, West Vamanam south) and that the
28 Agamas from BEsanya mukam (North East). There is also
another version that from each of the four faces came five agamas
and that the remaining eight emerged from Esanya mukam. Both
Vedas and Agamas were handed down from generation to gene-
ration by word of mouth. ‘“Sruthi” means that which was heard.
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Attempts have however been made to reduce them to writing but
they have not been available in complete form.

3. Significance of Vimanam, Gopuram, flagstaff, Balipeetam, Nandi,
Garbagraham, Antharazhi etc.

Gopuram denotes the sthiula sareeram, also called Dehanma
or Boothanma. While entering the Gopuram we should remind
ourselves that we are not the physical bodies and that in each
one of us there is the self (atman) which is immortal.

Balipeetam denotes the Antaratma in which state the devotee
realizes the evil effect of sensuous pleasures and the mind should
sacrific them and divert its desires towards the attainment of the
Feet of the Lord. This place between the Balipeedam and flag-
staff is where he has to prostrate and invoke the grace of the
Lord.

Flagstaff denotes the Tatwanma. By exercising his mind and
his knowledge the devotee realises the futility of wordly pleasure,
the existence of suffering, disease, decay and death and gradually
discovers that he is neither the body nor the senses nor the mind
but something transcending all these and that the real self can
control and direct the fafwas with the grace of God. Balipeetam,
Nandi and Sivalitgam are invariably in a straight line. They
denote respectively Pasam, Pasu (soul) and Pathi. In the Antha-
razhi, next to the Garbagraham there will be no Balipeetam between
Nandhi and the lingam. If there are three nandhis, there will be
two Balipeetams denoting Maya and Kanmam in front of the
Nandhi. In the next place there will be only one peetam (Kanmam)
and in the third place adjoining the Garbagraham there will be
no peetam. The devotees’s endeavour should thus be to discard
his pasas or malas (attachments) and to attain the Feet of the
Lord.

4. God is our birth and apart from the Universe :

~ The Sivalitgam in the sanctum-sanctorum denotes the aspect

of God apart from the universe. God is also omnipresent—in

land, water, fire, wind and air and in the sun including all stars,

moon (including all planets and satellites) and in each soul—
B-29
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Ashtamurthi - He is smaller than the smallest atom and larger jhan
all the Universe and beyond. He transcends all space and time-
(infinite and eternal). The word ‘Kadavul’ brings out the imma-
nent and transcendental aspects of God.

5. Lingam: For purposes of conferring grace on devotees God
assumes different Tatvas - Siva Tatva, Sadakya Tatva and Mahas-
wara Tatva. Sivam is formless. Sadakyam (Sivalingam) is formless
form. It has no distinct form; yet it has an indistinct form of
Lingam. Sadakyam is of five kinds - (1) Siva Sadakya, (2) Amurthi
Sadakya, (3) Murthi Sadakya, (4) Karthiru Sadakya and (5) Kanma
Sadakya. Maheswara Tatva is of 25 kinds of form in which Siva
is worshipped. These include Chandrasekara, Umamahs$wara,
Nataraja, Ardhanari, Somaskanda, Dakshinamurthi, Bikshandar etc.
¢ Lifgam’ means that which creates and dissolves in itself all that is
created and from which creation starts again. Lingam also implies
adornment or decoration denoted by the fivefold actions - creation,
protection, destruction, concealment and grace. Sadakyam is that
which is ever adored. God who is beyond thought, word and
deed and is formless and nameless is given a form and name to
enable devotees to worship and to meditate. Siva Sadakyam is
Jyodirmayam. Amiurthi Sadakyam is also Jyodirmayam but in the
form of Divya Lingam. Maurthi Sadakyam is Lingamarthi with
one face, three eyes and four hands with - deer, fire, abhayam
and varadam. Karthiru Sadakyam is Gifiana Lingam with four
faces, twelve eyes and eight hands. Kanma Sadakyam is Lingam
with five faces including Esanyam and ten hands. Sivaliﬁgam has
three parts—one part underground, four sides representing Brahma
the Creator, the middle part is eightsided representing Vishnu the
protector and the upper part (lingam) is Rudra and the circular
part with Gomuki (avudaiyar) represents Parasakthi. The three
parts also denote Pranavam OM = A + U + M Lidgam denotes
¢Nadham ’> and Avudayar ‘Bindu’ Tatva. -

6. Dasakaryam: (1) Tatva roopam (2) Tatva Darshanam
(3) Tatva Suddhi (4) Atmaroopam (5) Atma darfan (6) Atma
Suddhi (7) Sivaroopam (8) Siva Darshan (9) $iva Yogam
(10) Sivabogam.
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The Gopuram, MNandhi and Lingam represent Tatvam, Atman
and Sivam (Prakruthi, Soul and God) (Pasam, Pasu, Pathi).

7. Tirugitrambalam (Nataraja shrine) and Tiruvarangam
(Ranganatha Shrine)] are the principal Siva and Vishnu temples
in Tamil Nadu. When a Saivaite refers to temple without speci-
fying the place, it will refer only to Tirucitrambalam. Similarly
Vaishnavites refer to Srirangam as Koil or temple. The sanctity of
every Siva temple is supposed to be absorbed in Thillai Nataraja
shrine after artha jama puja every night. The existense of shrines
for Nataraja and Govindaraja in the same temple in proximity
enabling devotees to worship both simulianeously is a unique
feature explaing the basic concept of one God—the reclining posture
of one and the dancing pose of the other denoting the static and
dynamic aspects.

Temples and Agamas

1. Temple (Alayam) is Aaa + layam = the place where souls
stay. When a devotee enters the temple all his senses should be
controlled and his mind should contemplate only the murthi for
whom the temple has been built. There should be no distractions.

2. Abodes of God: Everybody knows that God is omnipresent
but as the mind cannot contemplate on void and God, like milk
in the udder of a cow and electricity in the Power House is
manifest in the following places:

(1) Guru—Deekshaguru Vidyaguru and Bodagaguru etc. are
acharyas in whom the disciples should see Siva who is the soul
of all souls, life of all lives.

(2) Lingam—Sivalingam which is formless form of God.

(3) Sangamam—Devotees who have had ordinary, special
and Nirvana Deekshas and acharya abishegam. The 12th sutra of
Sivagiiana Botham specifically refers to devotees and temples as
worthy of worship.

(4) Mirthi—God is worshipped not only as lingam but also
in various forms each of which emphasis particular aspects of
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God—Nataraja, Umamahéswara, Somaskanda, Bikshandar etc. The
presiding deity in each kshétram also bears a distinct name and
saints like Sambandar, Appar, Sundarar and Manickavasagar have
sung in praise of each murthi separately.

(5) Sthalam—The places (villages and towns) where temples
have been built in strict accordance with the directions in Agamas
are sacred and worthy of worship.

(6) Teertham—There are sacred rivers and tanks in the
vicinity of temples which are also worthy of worship as they re-
present the overflowing grace of God. Saints Appar and Manicka-
vasagar describe God as represented by Teertham which cleanses
the body in the same manner as the souls are cleaned of their
impurities by God’s grace.

3. Liigam: Siva (God) assumes three forms for conferring
grace on souls—the omnipresent, omnipotent, omniscient—Almighty
transcending time and, space is described by Agamas as (1) Form-
less Sivam (Nishkalam). (2) In form (Sakalam) He assumes various
names Chandrasekarar, Somaskandar, Ardhanari, Dakshinamirthi
etc. In formless form (3) (Sakala-nishkala) He is Sivalinga which
has no definite form and is yet perceptible as lingam for purposes
of worship and dhyana by devotees. Lingam represents pranavam
(Om, A U M). The base is Akaram, the Gomuham is Ukaram
and the circular part is Makaram.

4, Agamas: are twenty-eight beginning with Kamikam and
ending with Vadulam. Kamikam is common. Karmam and Mahu-
dam are in force in some temples. Other Agamas are mot generally
followed. Many of these are mnot available. It is necessary to
collect and publish them. Mathas can very well take up this task
as a labour of love, service and duty:

5. Anmmartha and Parartha: Anmartha pija is what an in-
dividual does for his own salvation. Every devotee is required to
perform anmartha paja. But, for parartha pija in temples intend-
ed for the benefit of all souls, only Adisaiva acharyas who have
had Sadarana, Visesha and Nirvana Deekshas and Acharya Abi-
shegam are entitled to perform the pijas in accordance with the
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Agamas. Anmartha pija is essential for those performing Parartha
pija.

6. Agamas came from Siva’s faces: It is said that the Agamas
came from the five faces of Siva—five from each of the four faces
facing east, north west and south and eight from Esanyamukam.
It is also said that the four védas came from the four faces and
all the Agamas from Esanyamukam. In any case it is common
ground that the Agamas came from Siva (God). Veédas are general
and Agamas special religious scriptures. Agamas deal with charya,
kriya, yogam and giianam but emphasis is mainly on kriya and
gianam.

7. Those for whom Siva gave the Agamas are ten Sivars and
18 Rudras. Each of the first ten Agamas was heard by three and
each of the other cighteen were heard by two. Thus thirty Sivars
and thirty-six Rudras heard the Agamas. From these, Dévas and
Rishis heard the Agamas and from the Rishis other human beings
heard the Agamas.

The Chairman thanked the participants in the Seminar for their
learned exposition of a subject in which all Hindus were deeply
interested especially the significance of each act of worship at the
Temples and of the Temples themselves.
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OBITUARY NOTICE

We deeply regret to record the death of Professor
K. A. Nilakanta Sastri at the age of 83, on 15th June, 1975
at Madras.

He was the Director of this Institute since its inception
in 1957 till 1971 and, if today the Institute and the Bulletin
enjoy the regard of all cultural Institutions in the world it
is in no small measure due to his pioneering and untiring
efforts.

A recipient of the Padma Bhushan award for his works
in Indology and Indian History which were his first love ever
since he started teaching History in the Hindu College in
Tirunelveli in 1913 after a brilliant academic career, he held
high academic positions in the Institutions of higher education
in Benaras, Chidambaram, Mysore and Madras and also
organised a department of Indian Studies *in the Malaya
University.

He was a visiting Professor of Chicago University in
1959, General President of the Indian History Congress, Patna,
in 1946 and of the All India Oriental Conference in Lucknow
in 1951. He was an Honorary Fellow of the Royal Asiatic
Society, Great Britain and Ireland and had travelled widely
in the Continent and participated in International Seminars.
He has several publications in History and Indology to his
credit well-known among which are The Pandyan Kingdom,
Studies in Cola History and Administration, The Colas, Foreign
Notices of South India; South Indian Influences in the Far East,
History of India, History of South India, Sources of Indian
History, Age of Nandas and Mauryas, Culture and History of
the Tamils, and Essentials of World History.

In his death the Institute has lost its first Director and,
South India, one of its versatile historians.
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