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ABSTRACT

THE CONCEPT OF LIVING LIBERATION IN THE TIRUMANTIRAM
Maithili ?’iayanithy
Doctor of Philosophy, 2010
Department and Centre for the Study of Religion, University of Toronto
This dissertation examines the concept of living liberation in the Tirumantiram, a work
recognised as one of the Tamil Saiva canonical texts composed around the ninth century.
Modern scholarship has thus far attempted to comprehend the Tirumantiram in terms of the
post-Tirumantiram traditions that developed after the thirteenth century: Tamil Saiva Siddhanta
and Tamil Siddha. Consequently, the unity and coherence of the text are subjected to question,
and the dual literary and cultural roots of the Tirumantiram remain largely uninvestigated.
Besides, the significance of the Tirumantiram as one of the earliest vernacular works directly
dealing with the question of soteriology for Tamil speaking populace, most of whom are not
qualified for liberation and preceptorhood according to the Saivagamas with which the text
identifies itself, is not fully recognised. This dissertation argues that the concept of living
liberation constitutes the unifying theme of the Tirumantiram, which is an outcome of the
synthesis of Tamil and Sanskrit traditions, and demonstrates that the Zirumantiram-which does
not apparently promote the ideology of temple cult around which the Tamil bhakti movement
and Saivagamas of Southern Saivism developed—exemplifies an alternative religious vision
centred on the human body. This dissertation consists of four chapters. The first chapter
examines the Tamil legacy to the concept of living liberation. The second examines the

ambiguous relations between the Sanskrit traditions and the Tirumantiram. How the Tamil and

Sanskrit traditions are fused together to produce a unique version of yoga, the means to attain
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living liberation, is the concern of the third chapter. The final chapter establishes through an
analysis of sexual symbolism expressed in connotative language that the Tirumantiratm is an
esoteric text. Thus, the Tirumantiram reflects the blending of an esoteric tantric sect with the
leading mainstream bhakti religion, probably to win approval of and recognition in the Tamil

Saiva community during the medieval period.
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To
Chelva Kanaganayakam

vinninrilintu vinaikkitay meykontu
“Descending from Heaven clothed in body”
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ABBREVIATIONS

Aka. Akananiiru

Aink. Ainkuruniiru

Ciru. Cirupanarruppatai
Kali. Kalittokai

Kuri. Kurificippattu

Kuru. Kuruntokai

Ku. Kularpavatantra
Maturai. Maturaikkanci
Malai. Malaipatukatam
Makuta Makutagama

Manu Manusmrti

Nar. Narrinai

Pari. Paripatal

Pati. Patirruppattu
Perum. Perumpanarruppatai
Pura. Purananiiru

Tiru. Tirumurukarruppatai
™ Tirumantiram
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A NOTE ON TRANSLITERATION

The names of figures, concepts, and places occurring exclusively in Tamil sources have been
transliterated according to the scheme provided in the University of Madras Tamil Lexicon: e.g.
anpu, Tirumilan, Tiruvavatuturai. The standard transliteration for Sanskrit is mostly adopted
for Sanskrit terms whenever they occur in Tamil sources: e.g. jiana for idnam, yoga for yokam,
guru for kuru, Siva for Civa.
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GENERAL INTRODUCTION

This dissertation is directed towards a discussion of living liberation in the
Tirumantiram, one of the Tamil Saiva canonical literature known as the T irumu_rai.1 The
concept of living liberation constitutes the central theme of the Tirumantiram which is the
outcome of the synthesis of Tamil and Sanskrit traditions. The analysis of the concept of
living liberation demonstrates that the Tirumantiram - which does not apparently promote

the ideology of temple cult around which the Tamil bhakti movement’ and Saiva

All translations in this dissertation are mine unless stated otherwise.

! Though the term murai has several meanings in Tamil, it denotes, in this context, a body of religious texts
arranged in a certain order or an individual text placed in that order. “7iru” means divine, sacred or
auspicious. Saiva works are grouped into 12 classes known as Tirumurai. Though the whole Tamil Saiva
canon is in metrical form, a distinctive terminology is used for individual components of the canon. The
first seven Tirumurai are known as Tévaram, the eighth comprises Tiruvacakam and Tirukkovaiyar. The
ninth Tirumurai includes two texts Tiruvicaippa and Tiruppallantu and the Tirumantiram is known as the
tenth Tirumurai. Whereas various compositions are included in the eleventh Tirumurai, a single text called
Periyapurdanam constitutes the twelfth Tirumurai. The Saiva canonical works cover approximately a
period of 700 years. See Kamil Zvelebil, The Smile of Murugan: On Tamil Literature of South India
(Leiden: E.J. Brill, 1973), 185-87.

* The Tirumantiram belonged to the bhakti era that began in the Tamil linguistic —cultural area in the 6™
century C.E. The region lying south of the Venkata hills was recognised as the Tamil country during the
bhakti period, as in the Cankam age. Two or three centuries immediately following the Cankam period is
designated as Kalabhra interregnum in the history of Tamil literature, during which “the zenith of Jaina and
Buddhist influence in South India was achieved.” Stein notes, “these cults [Jainism and Buddhism] co-
existed peacefully with each other and with indigenous forms of religion.” The late classical works
Paripatal, and Kalittokai, several didactic works and the twin epics Cilappatikaram and Manimékalai were
composed during this period. This period of relative peace in the religious arena was followed by the
bhakti period which was marked by religious acrimony and violence spurred by the conversion of kings to
Saivism by saints. The Tamil bhakti movement that was spearheaded by the three “Tévaram™ saints was
centered on temple and pilgrimage, and Siva, the presiding deity of the temple constituted the theme of
devotional hymns. Poet-saints called upon all members of Tamil society to participate in the worship of
Siva envisioning the formation of devotional communities irrespective of gender and caste distinctions.
Thus, the object of the movement was to unite the Tamil society under the banner of temple-based Saivism,
thereby to enervate Jainism and Buddhism that had wielded influence in the Tamil country from long
before the Common Era. See Peasant state and society in Medieval South India (Delhi :Oxford University
Press, 1980),78; Indira Peterson, Poems to Siva: The Hymns of the Tamil Saints (Delhi:Motilal Banarsidass
Publishers, 1991, 2001), 9-10.



Siddhanta agamas of Southern Saivism developed— exemplifies an alternative religious
vision centred on the human body.”

Medieval Tamil Saivism was shaped and nurtured by the synthesis and
amalgamation of two literary cultures springing from separate language texts: Sanskrit
and Tamil. It is generally argued that its ritual, theological or philosophical, and mythical
content is derived from the Vedic, agamic/tantric and puranic literature in Sanskrit
whereas its emotive content can be traced to the Tamil Cankam literature. By creating an
intimate link between these two distinct conceptual universes that are claimed by the text
to be equal in value, the Tirumantiram emerges as a foundational treatise in Tamil
dealing with the subject of soteriology. The primary concern of the dissertation is to
illuminate the nature of the synthesis between the Sanskrit and Tamil traditions
undertaken by the text, thereby demonstrating how the path to and nature of living

liberation are influenced by it.

Living liberation, which is the ultimate goal of sanmarga path is characterized by
the turiya samadhi, the fourth and the final stage of consciousness in which polarities are
transcended. The highest state of yoga is interpreted both as self-realization and as non-
dualistic union with Siva (Sivayoga) marked by both the blissful vision of the
pervasiveness of Siva, and the acquisition of power (siddhi). One who attains this state
is known as a cittar (Siddha). Living liberation is intimately associated with the concept
of bodily immortality or deathlessness, because the Siddha becomes free of change by

transcending all elements (fattvas)® in the turiya samadhi. Thus, he succeeds in

3 “Realization emanates from [Tiru] mantiram that gives rise to the consciousness of the body.” (TM 85 ).
* Reality comprises a number of principles or elements called tattvas. The Tirumantiram mentions five
Siva-tattvas, seven vidya-tattvas and twenty-four atma-tattvas. See verses 2190, 2191,1714, 1737. Another



conquering death, or in reversing the natural process of aging. Since a changeless state is
sought in the world that perpetually changes, living liberation is described in paradoxical

terms in the Tirumantiram.

Different Readings of the Tirumantiram:

The question of textual unity and coherence is, in general, disregarded or
inadequately dealt with in commentaries and secondary works on the Tirumantiram. The
Tamil Saiva Siddhanta scholarship considers the Tirumantiram to be the earliest source

of the tradi‘[ion,5 the canonical works of which are known as Meykanta Sastras.® The
Y

verse (2179) states that fattvas are ninety-six in total. Saivas reckon 36 tattvas whereas Vedantins, and
Mayavadins recognize 28, 24, and 25 tattvas respectively.

> To understand the various dimensions of controversy surrounding the Tirumantiram, it is necessary to
have a rudimentary knowledge of Saiva Siddhanta, which is described “as the central tantric Saiva
tradition” enshrined in the corpus of revealed texts known as dgamas or tantras. The three entities-God,
soul and bondage- are held to be true and eternal. Liberation is explained in terms of the soul being rid of
its bonds. The Saiva Siddhanta privileges ritual over knowledge and maintains the ontological distinction
between the soul and God even in the state of release (dualism). The agamas deal with the two types of
ritual: ritual performed for the sake of others (pararthapiija), the prime example of which is the pizia held
in public places like temples, and ritual performed for one’s own benefit (atmarathapiija). See Gavin
Flood, The tantric body: the secret tradition of Hindu religion (B. Tauris, 2006), 120; Helene Brunner,
“Jiana and Kriya: Relation between Theory and Practice in the Saivagamas,” in Ritual and Speculation in
Early Tantrism, ed. Teun Goudriaan (New York: State University New York Press, 1992), 1-59.

A regional school called Tamil Saiva Siddhanta emerged in the period spanning the 13-15" centuries, and
its cardinal doctrines are found in the fourteen Meykanta cattirankal ($astras) composed by three of the four
cantana kuravars (samtandcarya) and two authors preceding them. Prentiss states that the endeavours by
the Tamil Saiva Siddhanta school to canonize the devotional literature and compose philosophical works in
Tamil were motivated by the desire to create a Tamil lineage for the school and to distance itself from the
Sanskrit Saiva Siddhanta school that flourished in the Tamil country. The Sanskrit Saiva Siddhanta school
is a temple-based tradition that underscores the primacy of ritual (kriya) for attainment of liberation. As
opposed to the pan-Indic, ritualistic school of Saiva Siddhanta, the Tamil Saiva Siddhanta school developed
as a regional tradition finding its inspiration in Tamil medieval bAakti literature and privileging knowledge
(jiiana) over ritual as a means of liberation. Prentiss notes that by means of underplaying the role of ritual
in the realm of soteriology, the Tamil Saiva Siddhanta tradition is seen to be more on the path of identifying
itself with advaita Vedanta. See Karen Prentiss, The Embodiment of Bhakti (New Y ork: Oxford University
Press, 1999), 134-135. The Tamil Saiva Siddhanta embraces the doctrine of Suddhdadvaita, and thus
distinguishes itself from the advaita Vedanta. The suddhadvaita mukti is characterised by the union of the
soul with God, which is beyond description. In the state of liberation the soul is indistinguishable from
God; at the same time, the soul maintains its own identity. The merging of the soul with Siva is compared
to the coalescing of two words tal and talai as tatalai. See Tiruvarutpayan 8: 4-5. Indigenous scholars have
Tamil Saiva Siddhanta in their mind when they discuss the Tirumantiram.



origin of this perspective lies in political debates about the question of Tamil national
identity held in Tamil Nadu during the late nineteenth and early twentieth centuries. The
Tamil/Saivite revivalist movement that emerged in the late nineteenth century was
influenced by Dravidian ideology’ advocated by the Madras school of Orientalist
scholarship (anti-Brahman missionary Orientalism), which proposed a pristine Tamil past
unsullied by Brahmanical elements.® This regional movement was born of the fear of
marginalization and of degradation harboured in the minds of elite non-Brahmans in
relation to their political and social future in predominantly Aryan, Sanskritic and
Brahmanical Hindu India. The fear was created by colonialists who disparaged
Dravidian beliefs, and by neo-Hindu writings that “reduced ‘India’ to a Hinduism whose
pure and authentic manifestations were limited to the Sanskritic scriptural tradition

% The Tamil Saiva Siddhanta was identified as the original

characterized as “Aryan”...
religion of Tamils and was used to combat the growing influence of Neo-Vedanta which
was “considered by many Christian missionaries and Dravidian ideologues as the new

19 Non-Brahman scholars constructed a

liberal face of a resurgent Brahmanism in India.
purely Tamil lineage for Saivism and Saiva Siddhanta in their writings and celebrated the

Tirumantiram as the earliest Tamil work embodying the Tamil Saiva Siddhanta

% T.B. Siddalingaiah goes as far as to say that almost all concepts found in Tamil Saiva Siddhanta literature
could be traced to the Tirumantiram. See Origin and Development of Saiva Siddhanta up to 14" century
(Madurai:Madurai Kamaraj University, 1979), 70.

7 The foundation of Dravidian ideology was laid by R. Caldwell’s in his monumental work, 4
Ccomparative Grammar of the Dravidian or South Indian Family of Languages. Caldwell uses the term
Dravidian to denote south Indian languages and the speakers of these languages, who are non-Brahman
people of South India.

¥ R. Vaitheespara, “Caste, Hybridity, and the Construction of Cultural Identity in Colonial India:
Maraimalai Adigal and the Intellectual Genealogy of Dravidian Nationalism 1800-1950” (PhD diss.,
University of Toronto, 1999, 28-29.)

’ Sumathi Ramaswamy, Passions of the Tongue (Berkeley: University of California Press, 1997), 25-27.
V. Ravindiran [R. Vaitheespara], “Discourses of Empowerment : Missionary Orientalism in the
Development of Dravidian Nationalism,” in Nation Work: Asian Elites and National Identities, ed.

Timothy Brook and Andre Schmid (Ann Arbour : University of Michigan Press, 2000), 54.



doctrines.'' Writings on the Tirumantiram were inspired by this perspective during this
period. The fundamental principles underlying living liberation were conveniently
overlooked or misconstrued.'?

The view that gained momentum since the late 1960s holds that the Tirumantiram
constitutes the fountainhead of Tamil Saiva Siddhanta as well as Tamil Siddha tradition."?
Two seminal works on Tamil Siddhas, one by A.V. Subramanya Aiyar (1969) and one by
Kamil Zvelebil (1973) were responsible for setting a new direction in the studies of

Tirumantiram.'* Aiyar underlines both the Siddha nature of the author Tirumdlar and the

'"'R. Vaitheespara, “Caste, Hybridity, and the construction of Cultural Identity in Colonial India,” 118.

2 Scholars have shown at the expense of fundamental esoteric principles how the Tirumantiram has
influenced the Meykanta $astras of the 12-14™ century. Their writings identify the following doctrines
common to both the Tirumantiram and Meykanta $astras: nature of the eternal entities -God, the soul and
bondage, the role of grace and guru in the soul’s pursuit of liberation, significance of the paiicaksara
mantra and the four-fold hierarchized paths: carya, kriya, yoga and jiiana. Nonetheless, they usually ignore
or do not adequately explain the following aspects of Saivism professed by the Tirumantiram: the human
body being privileged in the text, twin goals of immortality and liberation, the interrelationship of yoga and
Jjfiana or attainment of jiiana through yoga, temple worship being relegated to the margin of religious life,
and recognition of sexual intercourse without emission as a means to living liberation. See K.
Vellaivaranan, Panniru Tirumurai varalaru, Part 11 (Cidambaram, Tamil Nadu: Annamalai
University,1997), The Tirumantiram edited and commented by P. Iramanata pillai (Tirunelveli Caiva
Cittanta Nirpatippuk Kalakam , 2007 [1942]).

13 Tamil Saivism consists of two streams: one is Tamil Saiva Siddhanta and other is Tamil Siddhism, also
known as Tamil Siddha tradition or Tamil Siddha cult. Zvelebil regards Tamil Siddhas “as an integral part
of a pan-Indian movement and tradition.” See The Siddha Quest for Immortality (Oxford: Mandrake of
Oxford, 2003), 6. However, R. Venkataraman recognizes the contribution of indigenous culture to the
origin of the Tamil Siddha cult.

The Tamil Siddha cult, like any other, is the product of an evolution and a fruit deriving from
different roots. The period of evolution would go back to Tamil proto-historic times. The roots
are diverse and belong to different soils, and so, the nourishment has been qualitatively different,
producing what has cropped up as the sanmarga siddha school in the 10™ -11™ centuries, and after
a pause, settled down as the Tamil Siddha cult around the 15™-16" centuries."® Of these different
roots, four are important and identifiable (a) The proto-historic native beginnings (b) the kapalika
cult (3) the Tantric Buddhism (4) the Natha siddha cult. See A History of the Tamil Siddha Cult
(Madurai: N Ennes Publications, 1990),23.

The highest goals of siddhas are “freedom, perfect health and immortality-all gained in this life.” (Kamil
Zvelebil, The Poets of the Powers, 9.) The Tamil Siddhas have authored works on yoga, medicine,
alchemy and astrology. They observe various types of yoga and meditational practices and tantric ritualism.
Most of their poetry contains symbolism which is comprehensible only to the initiated.

'* The interest in Tamil Siddhas was kindled in Tamil Nadu following the emergence of two movements
focussing on the task of creating a new Tamil identity bereft of Brahmanical elements. Both E.V.R Periyar
who headed the self-respect movement, and Maraimalai Atikal of the Tamil revivalist movement regarded
rationality to be the central quality of Tamils and attributed the downfall of “rational” Tamil culture to



differences between the Tirumantiram and other devotional poetry included in the Saiva
canon. According to Aiyar, Tirumillar, along with Civavakkiyar and Pattinattar, form
“the great Siddha triad of the hymnal period.”"> Zvelebil who appears to be the first
scholar to employ the term tradition'® in connection with Tamil Siddhas, considers it as
an offshoot of the pan-Indian tantric-yoga movement'’ inspired by the new revelation
that emerged between the seventh and the eleventh centuries by way of re-interpreting
and synthesizing “the elements of Vajrayana and Sivaist tantrism, magic, alchemy, and

9518

hatha yoga.” "~ The aforementioned period coincided with the development of Siddha

tradition in South India with Tirumilar being the first Tamil preceptor of “that new

Brahmans and Sanskrit. However, their ideological differences lie in their views about religion. While
Periyar thought ancient Tamils to be atheists, Atikal projected them to be followers of the strictly
monotheistic religion of Saiva Siddhanta. Tamil Siddha poetry and the Tamil Siddha medical system were
celebrated as the creations of the Tamil rationalist mind and attempts were made to find modern scientific
facts in Tamil Siddha writings. The Tirumantiram is considered one of the earliest Tamil Siddha works.
See Richard Weiss, “The Reformulation of a Holy Science: Siddha Medicine and Tradition in South India”
(PhD diss., University of Chicago, 2003), 124-165.

> Poetry and Philosophy of the Tamil Siddhars: An Essay in Criticism (Cidambaram: Manivasakar
Noolakam, 1969),7.

"I agree with the use of the term “tradition” in regard to Tamil Siddhas. By tradition is meant paranpara
in Sanskrit or paramparai in Tamil. The Tamil Siddha tradition lacked a strong institutional basis in the
formal sense. However, its teachings were handed down from guru to disciple in informal settings. Hence
it is through and through a guru-centered tradition. Without the intervention of the guru, one cannot be
enlightened. Initiation by the guru is followed by a rigorous spiritual practice or sa@dhana as directed by
him. Pattinattar distinguishes other religious paths from that of the Siddhas in terms of the spiritual
preceptor, guru.

I identified myself with the blind

whose path was not guru-centred

Following the path leading to birth

I was ruined; my intent was defeated (Arul Pulampal)

See A. Ramanathan, ed., Cittar Patalkal (Chennai: Préma piracuram, 2005 [1959]), 95.

Almost all Siddhas have referred to a guru, either by name or by title. Jiianasiddhas do not mention their
guru by name. But with regard to kayasiddhas, Venkataraman has constructed a genealogy based on their
writings. According to the Tirumantiram, Nandi had eight disciples including Tirumilar who in turn, had
seven students. Though individual variations among Siddhas are discernible in Siddha poetry, three
elements - common goals, means to achieve them and the mediatory role played by the guru - enable us to
speak of Siddhas as belonging to a single tradition. See R. Venkataraman, A History of the Tamil Siddha
Cult, 42-165.

7" The Poets of the Powers, 16.

' M.Eliade, Yoga: Immortality and Freedom ( Princeton: University of Princeton Press, 1969),

304.



revelation reinterpreting the timeless doctrines within the framework of Tamil language,

» 19" 7velebil describes the author of the text, Tirumilar, “as the true

culture and literature.
forerunner of the Tamil Siddhas” and his work “contains .... all or almost all the typical
features of the Tamil Siddha movement”.”” At the same time he acknowledges that “the
Saiva Siddhanta philosophy springs from this marvellous text as from its direct source.”'

The survey of secondary literature on the Tirumantiram since the publication of
Zvelebil’s work shows that even those who wanted to examine the text from the
perspective of later Tamil Siddha tradition have conceded that it is basically a Tamil
Saiva Siddhanta classic.”> More than half of the work (5-9 Tantras) is proclaimed to be
dealing with Tamil Saiva Siddhanta philosophy whereas the first four Tantras are linked
to the Tamil Siddha tradition.”

These studies are based on the premise that Tamil Saiva Siddhanta and Tamil
Siddha doctrines are incompatible with each other. Yet, they do not propose an
explanation as to how the text came to reflect two divergent religious traditions.
Besides, they tacitly imply that the Tirumantiram lacks fundamental unity and coherence
in its structure and content. Some scholars are critical and outspoken in their comments.

Aiyar argues that the Tirumantiram does not have “cogent reasoning for the development

of a theme, creed or philosophy.” Rather, he suggests that it is “a compilation of certain

' The Poets of the Powers,73.

20 Ibid., 74

*! bid., 73.

** “Though the Tirumandiram is treated basically a Saiva Siddhanta classic, i.e. a classic of Tamil Saiva
philosophical tradition, it has the unique privilege of being called a pioneer work on the Tamil Siddha
tradition as well.” See T.N Ganapathy and K.R. Arumugam, The Yoga of Siddha Tirumiilar: Essays on the
Tirumandiram (Quebec: Babaji’s Kriya Yoga Publications, 2006), xvi-xvii.

23 R. Manikkavacakam,, Tirumantira araycci (Chennai: Apirami Arul, 1982), 35.



prevailing ideas” about ethics, doctrines of Saivagamas, and yoga.** Zvelebil concurs
with this view by describing the Tirumantiram as an “encyclopaedia of authentic spiritual

2> However, he observes that three integrated paths to

experience on almost all levels.
liberation (knowledge, yoga and bhakti) yield a fundamental unity in the otherwise
loosely connected work.*® Judith Martin counters Zvelebil’s suggestion that the
Tirumantiram is a “mere compilation of solitary verses”, stating that Tirumilar’s efforts

to mediate between the Sanskrit Vedic and dgamic traditions, and the Tamil bhakti

tradition, shape the unified vision of the text.”’

Martin’s excellent study on the Tirumantiram does not find the co-existence in a
single text of seemingly contradictory Tamil Saiva Siddhanta and Tamil Siddha
ideologies problematic, or as one that needs further consideration. Nonetheless, it has
been an important issue to indigenous scholars because the Tirumantiram does not fully
conform to the characteristic worldview of Tamil Siddhas represented in Tamil Siddha
poetry that emerged from after the 15" century onwards. Since the Tamil Siddhas are

portrayed as opposed to scriptures™ and bhakti marga,” the presence of these elements in

4 Poetry and Philosophy of the Tamil Siddhars: An Essay in Criticism, 11.
2> Lexicon of Tamil Literature, (Leiden: E.J. Brill, 1995), 675.
*% The Poets of the Powers, 74.
*7 “The function of mythic figures in Tirumantiram” (PhD diss., McMaster University, 1983).
% The four Vedas, the six Vedangas,

Numerous tantras the puranas, the agamas

And various kinds of other works —

They are all vain treatises indeed, dance O snake! (Pampattic cittar, 98)

The one who consigns the scriptures to flame is a real Siddha

cattirattaic cuttu erintal avané cittan (Akattiyar fianam 2:5)
See A. Ramanathan, ed., Cittar Patalkal, 226, 343.
¥ “In the history of Indian thought there has always been a tension among the adherents of the path of
devotion (bhakti), those of the path of knowledge (jiiana), and those of yoga. The Siddhas are antagonistic
towards bhakti; they accept yoga as the only method of final realization. The Tamil Siddhas have
developed an openly iconoclastic attitude toward the worship of divine images (arca), which is important to
the path of devotion (bhakti). This naturally makes them critical of bhakti as a mode of final realization.”



the Tirumantiram is uncharacteristic of the Siddha tradition.’® Karu. Arumukattamilan’s

work grapples with the issue of the identity of the author of Tirumantiram:

“ The question is if Tirumiilar was a Siddha or a Saiva Siddhantin. The Siddhas are negatively
defined as those who condemned and denounced scriptures, religion and bhakti. However, it
appears that Tirumilar who is acknowledged to be a Siddha does not conform to these
definitions...*!

To resolve the issue pertaining to the nature of the Tirumantiram, it is imperative
to recognize the textual unity of the Tirumantiram, to be cognizant of the complex
cultural process involved in the making of the text and to appreciate the dichotomy of
esoteric/exoteric content embedded in the text. This is undertaken in the four chapters
that follow. The remainder of this chapter deals with authorship, structure, and general

content of the text.
Authorship:

According to autobiographical verses in the prologue (73-94), the Tirumantiram is
based on the spiritual experience of the Siddha Tirumiilar. He represents himself in these
verses as a yogi who has attained embodied liberation and as an ardent seeker of true
knowledge. He claimed to be conversant with the Sanskrit @dgamic literature and the three
facets of Tamil: iyal (literary Tamil), icai (verses set to music) and natakam (literature

pertaining to dances or to dramatic representation of stories). My reconstruction of the

T.N. Ganapathy, “The Way of the Siddhas,” in Hindu Spirituality: Postclassical and Modern ed. K.
Sundararajan and Bithika Mukerji ( New York : Crossroad Publishing, 1997),239. Also see T.N.
Ganapathy, The Philosophy of the Tamil Siddhas (New Delhi: Indian Council of Philosophical Research,
1993), 69-70.

*% The Tirumantiram does not reject religious scriptures: “The Vedas and the @gamas are revealed texts
having general and special authority.” (vétamotu akamam meyyam iraivan nil 6tum potuvum cirappum
enru ullana 2397:1-2). Karu. Arumukattamilan shows in his work that bhakti (he interprets bhakti as anpu)
is an integral aspect of Tirumiilar’s religion. See Kalattin Kural (Chennai: Tamilini, 2004), 21-28.

3 Tirumiilar: Kalattin Kural, 112.



10

author’s biography differs in certain details from the one found in the Periyapuranam of

the twelfth century. (See fn. 56)

Two verses —one in the prologue and the other at the end of the text- apparently
refer to the author as Miilan.>> Two more verses in the text quote Milan as the authority
on the subject they deal with. *> Miilan appears to be a popular name among Cankam
poets.’® According to the autobiographical verses, the author, who was born of the mind
(cittacan), was previously a religious personage called civamuni or munivar endowed
with all-conquering wisdom; both terms are evocative of the body-enervating penance he
had undertaken. To become a disciple of Nandi was a great turning point in his life.
Being initiated into a tantric tradition, he was given the title of Natha.”> He received
instructions in dgamic literature,’® and through the practice of yoga® he became
caz‘dcivag38 himself.** It was only then that he declared himself to have had attained true
knowledge.* Having abandoned his previous all-conquering wisdom (velkinra fianam),

he resorted to true knowledge (meynrianam). His yogic experience is expressed in terms

32

miilan uraiceyta muvayirant tamil (TM 99:1; 3046:1).
33

atta navatirtta matum paricu kgl

otta meyfi fianattuyarntar patattaic

cuttama taka vilakkit telikkaveé

muttiya menrunam milan molintate (TM 1829)

vittaka makiya vetattar untaviin
attan ayanmal aruntiya vannamam
cittam telintavar cétam parukitin
muttiya menrunam milan molintate (TM 1866)
** The word miila is found in the names of the following Cankam poets: Avilr millankilar (PN 38, 40, 166,
177,178,196,261,301), Aiyur mulankilar (PN 21), Mamdilanar (PN 14, 75), Milankiranar (Nat.73).
According to Periyapuranam, an unnamed Sivayogi from the Kailasa entered the body of the cowherd
Miilan to redress the distress of the cows and assumed his name.
** nanti arulalé natanam pérperrom (68:1)
°TM 84.
*7 nanti arulalé milanai nati (TM 92:1)
*¥ Sadasiva is worshipped in the form of linga. The significance of Sadasiva is explained in chapter III.
*% nanti arulalé catacivanayinén (TM 92:2)
0 nantiarulal meyfinanattu] nanninén (TM 92:3)
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of witnessing the dance of Siva in the sabha, after which he claims to have lived for
millions of years.*' He also indicates that this dance constitutes the theme of his work.*
Several verses in the prologue capture his remorse for his misspent life. In verse 76, he
regrets his dismal ignorance of sadasiva tattvam (alternatively known as linga tattvam),
and of the knowledge of the three types of Tamil (muttamil vétam) at the time he
tormented the body through fasting.* In Tantra one he repents the neglect of his physical
body.** However, he takes comfort in the thought that he was liberated from that
disillusioned life, and that he was able to appreciate the new knowledge he came to
possess. This prompted him to embark on an evangelical mission of spreading the word
about the teachings he received from Nandi.* Since Tirumiilar portrays himself as a
Jjivanmukta, his work probably came to be known as mantra (Tiru+ mantiram). The

utterances of a jivanmukta are generally deemed mantra. *°
The Text

The Tirumantiram consists of a prologue and nine Tantras (Tantirams) of unequal
length dealing with diverse subjects. Of the nine Tantras, the sixth Tantra is the shortest
(131 verses), and the fourth Tantra is the longest (535 verses). The total number of

verses, according to the text itself, is 3000.” The Tirumantiram, as it is available to us

4 tappilla manril tanikkiittuk kantapin
oppil elukdti yukam irunténé (TM 74: 3-4)

2 TM77.
“T™M 76.
j: utampinai munnam ilukkenriruntén ....... utampinai yaniruntdompukinréné (TM 725:1-4)

TM 85.
% Paul Muller-Ortego, “Aspects of Jivanmukti in the Tantric Saivism of Kashmir,” in Living Liberation in
Hindu Thought, ed. Andrew O Fort and Patricia Y Mumme (Albany: State University of New York Press,
1996), 196.
*" milan urai ceyta mivayirant tamil ( 99:1; 3046:1)

mutti mutivitu mavayirattile (100:20)

Tantraonpatu carpu miivayiram (101:3)
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now, has a little more than three thousand verses composed in kaliviruttam metre. This

study does not take up the question of whether the text exists in its original form or not.*®

There are three identifiable stages in the textual history of the Tirumantiram:
(a) The period of composition:

The dating of the Tirumantiram is still a matter of unsettled controversy in
scholarly writings. Most Indian scholars place the Tirumantiram after the Cankam age
(after 300 A.D.), but prior to the saint Tirufanacampantar, who is believed to have lived
in the mid-7" century. One of the main reasons for this early dating by Indian scholars is
the conviction that Tévaram hymns were influenced by the Tirumantiram.” However,
this has not been established beyond doubt.’® Probably it was the author of the
Tirumantiram who was conversant with 7évaram hymns, as evidenced by his referring to

them as the muttamil vétam.”!

Zvelebil and Vaiyapuripillai date the work to the early
seventh and the first quarter of the eighth century respectively. However, Venkataraman

believes it to be of a much later date: a period after the 10™ century but before the 12"

century.

* Indian scholarship is of the opinion that the text has come down to us in a very corrupt form and that a
good number of Tirumantiram verses are interpolations. Several verses occur twice or thrice in the text
verbatim. There are 52 such recurring verses. Recurrence of verses, according to Nanacampantan is a
strange phenomenon that is not found in any other Tamil literary work. Secondly, there are broken links in
the antati structure of the text. The self-reference of the text as Tirumantiramalai (TM 86:3) implies that it
was composed in antati style like a tightly-woven garland. In antati, the last word or words of a verse
constitute the first word or words of the subsequent verse. Nonetheless, only 590 out of the three thousand
odd verses are found to be in antati style. These verses are scattered among all Tantras except five and six.
Thirdly, the text contains words of late origin. See A.S. Nanacampantan, Tirumantiram (Chennai: Kankai
puttaka nilaiyam, 2002), xx. Vaiyapuripillai's History of Tamil language and literature : from the
beginning to 1000 A.D. (Madras : New Century Book House, 1988. 2nd rev. ed.), 77; Zvelebil, The Smile
of Murugan: On Tamil Literature of South India, 74.

* Siddalingaiah, Origin and Development of Saiva Siddhanta up to 14" century, 51.

K. Vellaivaranan merely provides a list of common or similar phrases occurring in the Tirumantiram and
other Tirumurai compositions including 7évaram. See Panniru tirumurai varalaru, Volume IL

>0 J. Martin, “The Function of mythic figures in Tirumantiram,” 25.

' TM 76.
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The earliest possible date for the Tirumantiram may be the ninth century.
Cuntarar, one of the Tévaram saints who is placed in the ninth century, pays homage to

52 in the

one Millan, saying “I am the slave of slaves of my master Tirumiilan
Tiruttontattokai, but fails to provide any hint of Millan’s authorship of Tirumantiram.
Venkataraman is, therefore, of opinion that the saint mentioned in the hymn of Cuntarar
is different from the purported author of the Tirumantiram.>® This suggestion was also
made previously by Vaiyapuripillai.>* However, it does not constitute a cogent reason to
place Miilan after the 9" century.

Milan is again mentioned in a composition called Tiruttontar Tiruvantati,
composed by Nampiyantar Nampi of the tenth century. Nampi was the first to
mythologize the life of Tirumiilan, mentioned in Cuntarar's Tiruttontattokai. =~ Nampi’s
work represents an intermediary stage in the development of the Tamil hagiographical

tradition which attains full maturity and perfection in Cekkilar’s Periyapuranam. His

verse on Milan reads:

Having entered the body of the cow-herd

Of Cattaniir of good citizenry

and extolled in pure Tamil

the One bearing the crescent moon on his head

in harmony with the eternal Vedas

he who planted his feet on my head,

was my master Milan, who was gracious-eyed. (36)”

52 nampiran tirumiilan atiyarkkum atiyén, 7:39:5.
The term piran usually refers to Siva in Cuntarar's Tévaram : entai piran (7:21:1) ; enkal piran (7:22:1);
piramar kumpiran marraimar kumpiran (7:4:9). However, he makes an exception in the case of Campantan
and Tirumilan in his Tiruttontattokai.
>3 History of Tamil Siddha Cult, 47-48.
> Vaiyapuripillai's history of Tamil language and literature: from the beginning to 1000 A.D., 103.
53 kutimannu cattaniirk kokkula m&yppon kurampai pukku
mutimannu kiinar piraiyalan tannai muluttamilin
patimannu vetattin corpatiy€ paravittenucci
atimanna vaitta piran miilanakiya ankanang (36)
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The first work that explicitly links the Tirumantiram with Tirumilan is the
Tiruttontar puranam (popularly known as Periyapuranam) composed by Cekkilar of the
twelfth century. Cekkilar belonged to the Veélala caste in Tontai country and functioned
as a minister in the court of Kulottunkan II (1130-1150). His hagiography is based on the
works of two of his predecessors: Cuntarar and Nampi. Twenty-eight verses in the
Periyapuranam provide a detailed hagiographical account of Tirumiilan’s life (3564-
3591).%

(b) The date of canonization:

According to the Tirumuraikanta puranam of questionable date and authorship,
Nampiyantar Nampi of the tenth century was responsible for compiling and classifying
Tévaram (1-7 Tirumurai) on the basis of melody (pan) and for adding four more books
(8-11 Tirumurai) to it. The Tirumuraikanta puranam is attributed to Umapati Sivﬁcﬁrya

of the fourteenth century.’’ Karen Prentiss argues that the desire of Tamil Saiva

*® Twenty-eight verses in Cekkilar’s Periyapuranam provide a detailed hagiographical account of
Tirumtlan’s life. He is portrayed as an ambiguous figure, representative of both the hegemonic Brahman
caste and the marginalised cowherd caste. The story begins with a description of a yogi who was one of the
disciples of Nandi on the Mount Kailasa. He was well-versed in the four Vedas and endowed with the
eight types of siddhi. The Periyapuranam refrains from mentioning the yogi’s name or caste. However, the
caste of the yogi could be conjectured as that of the Brahman from the subtle allusion to the yogi’s
proficiency in the four Vedas. One day, this unnamed yogi wanted to pay a visit to his friend Agastya,
supposedly a Brahman hermit and the father of Tamil grammar, who took up residence on the Potiyam
mountain in the South. The yogi’s journey to the south is described in the Periyapuranam as a pilgrimage
in accordance with the Tamil bhakti tradition. Having visited several sacred places on his way, the yogi
arrived at the banks of the river Kaviri and in the vicinity of Tiruvavatuturai, his journey was interrupted as
he witnessed in the nearby grove a herd of cows, grief-stricken due to the untimely demise of their master
Miilan, a native of Cattantir. Milan belonged to the family of cowherds. The yogi took compassion on the
lamenting animals, and through his power/siddhi entered the dead body of Miilan and became Tirumilar.
Here Tiru is an honorific title and the proper noun Miilan has been changed to Milar. Milan had been
metamorphosed into a person of good standing. Seeing their master rising from the ground, the cows
became jubilant. When Tirumilar looked for the body he left, he found it missing. He realized it was
God’s intention that he be unable to recover his body. Thereafter, Tirumiilar practised Sivayoga at
Tiruvavatuturai and composed the Tirumantiram comprising 3000 verses at the rate of one verse per year.
Thus, Tirumilar is believed to have lived for three thousand years.

°" The Tirumuraikantapuranam composed by Umapati Sivacarya speaks about the canonization of the first
eleven books. It narrates dramatically how Tévaram was discovered, canonized and set to music. The
Periyapuranam must have been added to the sacred canon later. Nér_lacampantan, however, doubts the
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Siddhantins to create a Tamil lineage for their philosophy had resulted in the canonization
of Tamil devotional hymns. She is of the opinion that Umapati Sivacarya assembled the
entire Tamil bhakti canon as it exists today.”® Hence, the Tirumantiram must have
attained canonical status around the 14™ century. Though the Tirumantiram contains
theological expositions, it was made part of the bhakti canon Tirumurai and not of the
Saiva Siddhanta canon Meykanta cattirankal. Also, the author Tirumiilar does not find a
place in the preceptorial lineage (cantdna kuravar) established by the Tamil Saiva
Siddhantins. These facts suggest that the medieval Tamil Saiva Siddhantins considered
the Tirumantiram only as an exemplary work of bhakti towards Guru who is none other
than Siva himself.

(c) Preparation of modern editions and commentaries:

It is probable that Saiva Vélala mathas that were established since the 16™
century, in particular, the Tiruvavatuturai Adhinam, > functioned as the custodians of the
Tirumantiram.**Yet, there are no indications that these marhas were engaged in preparing
exegesis on the Tirumantiram. Their interest primarily lay in Meykanta cattirankal in
Tamil and Saivagamic literature in Sanskrit.’' It is not known as to what extent the
Tirumantiram was held authoritative pertaining to religious matters. The study of the text

seemed to have fallen into disuse long ago. No medieval exegetical literature was

authorship of the Tirumuraikantapuranam. He believes that the anonymous works Tirumuraikantapuranam
and Cekkilar puranam were ascribed to Umapati by later editors of the Periyapuranam. Hence, he
dismisses the discussion of tirumurai on the basis of the Tirumuraikantapuranam. See A.S.
Nér_lacampantar_l, ed. Tirumantiram, 1.

*  The Embodiment of Bhakti, 1996, 231-257.

** Tirumiilar’s camati is found at Tiruvavatuturai. It is a solitary structure located to the north-west of the
Macilamani temple. See Kathleen Koppedrayer, “The Sacred Presence of the Guru: The Velala Lineage of
Tiruvavaduturai, Dharmapuram and Tiruppanantal,” (PhD.diss., McMaster University, 1991).

% Tiramanata Pillai blames the Tiruvavatuturai Adhinam for not taking interest in publishing the work
which was in its custody. See his commentary on the Tirumantiram.

6! Kathleen Koppedrayer, “The Sacred Presence of the Guru,” 164.
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available for the Tirumantiram save for the gloss written only for a hundred verses by
Kannatiyar Kampaliccattai Kailaya Cittar sometime in the eighteenth century. Since the
commentary was found unsatisfactory, Cérrur R. Cuppiramaniyak Kavirayar® produced a
new commentary for those hundred verses in 1913. A number of modern commentaries
are available now.

The Tirumantiram was first published by Sanmuka Cuntara Mutaliyar in 1869 and
subsequently in 1887. V. Vicuvanata Pillai © who allegedly embarked on the project due
to the paucity of reliable versions of the text, published the Tirumantiram with short notes
in 1912. Other authoritative editions are those published by Chennai Saiva Siddhanta
Mahasamajam (1933),** Tennintiya Caiva Cittanta Nirpatippuk Kalakam, Tirunelvéli
with commentatorial notes by Tuticaikilar A. Citamparanar (1942), and with a
commentary of P. Iramanata Pillai (1957), and Tiruppanantal Kaci Matam with a
commentary of Tanikaimani Ravpakatir va. cu. Cenkalvaraya pillai (1951).

The following works were consulted for translation and interpretation of the
Tirumantiram :

(a) The Tirumantiram edited by Professor A. S. Nanacampantan in 2002. It is

based on the text published by Chennai Saiva Siddhanta Mahasamajam in 1933.

52 He was a Tamil Pandit at the Tiruvavatuturai Adhinam and an examiner of Saiva works at Madurai
Tamil Cankam.

% V. Vicuvanata Pillai was the disciple of Capapati Navalar of Vatakovai, Jaffna who was attached to the
Tiruvavatuturai Adhtnam.

64 According to the secretary of Chennai Saiva Siddhanta Mahasamajam, five manuscripts were used for
publishing the Tirumantiram in addition to five printed versions of Tirumantiram. These were a
manuscript found in the Department of Government Archives and manuscripts sent by Alvar Kuricci
M.P.S. Turaicami, BA, B.L., Late Tamil Professor Ti.Ta. Kanakacuntaram Pillai and two manuscripts
submitted by S. Anavaratam Pillai. He mentions only the Vicuvanataha Pillai edition of the Tirumantiram
in his foreword. (A.S. Nanacampantan, ed. Tirumantiram, Xxvii-xxix).
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(b) Tirumantiram: A Tamil Scriptural Classic translated into English by
B.Natarajan (Sri Ramakrishna Math, Madras, 1991).

(¢) The Tirumantiram with a commentary by G. Varatarajan (Three Volumes)
(Palaniyappa Brothers, Chennai, 1978, 1983, 1985)

(d) The Tirumantiram edited by Tirunelvely Caiva Cittanta Nirpatippuk
Kalakam with the commentary of P. Iramanata Pillai and with notes by A. Citamparanar
in 2007 [1957].

This edition differs from the preceding three works in respect of the total number
of verses and of the re-ordering of stanzas in the preface. The reason for this is that the
editor has attempted to solve two textual controversies surrounding the Tirumantiram.
One is related to the number of verses it contains. Though the work references itself to
have 3000 verses, a slightly larger number is available now. The other issue is related to
the authenticity of the 112 verses in the preface. The idea for recovering the original text
was first conceived by Ramana Sastri who claimed the Tirumantiram to be a translation
of the Sanskrit text Sri Mantramalika and it was executed by his ideological opponent

Iramanata Pillai, a Tamil/ Saiva Siddhanta revivalist.®

% Dravidian ideology as well as an anti-Dravidian stance has an impact on the studies on the Tirumantiram
in the first half of the twentieth century. In the preface to the Tirumantiram edited by V. Vicuvanata Pillai
in 1911, R.Ramana Sastri asserts that the Tirumantiram is a translation of the Sanskrit work Sri
Mantramalika and cites two verses from the Tirumantiram in evidence of his claim. He notes that
according to these stanzas, theoretical works were not plentiful in Tamil at that time and this prompted
Tirumtlar to translate the Sanskrit text into Tamil. Sastri, whose intent was to recover the original three
thousand verses of the Tirumantiram out of 3047 in the edition of Vicuvanata Pillai, dismisses the verses
including the ones that equate Tamil with Sanskrit in section The Greatness of the Agamas and the verse
that begins with the expression muttamil vétam (the Vedas of the three-fold Tamil) in the preface
(payiram) of the text, as interpolations. The reason for the suggestion to eliminate these verses is obvious;
they do not corroborate his stance that Tamil was indebted to Sanskrit intellectualism.

We find a contrary position in the preface written by Iramanata Pillai to his edition on the Tirumantiram.
Iramanata Pillai, who was also interested in finding the original three thousand verses like Sastri, deleted
from his edition the same verses that speak of parity between Tamil and Sanskrit. He reduces the total
number of verses to three thousand and re-arranges them according to logical sequence, and omits the same
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The Tirumantiram - General Content

The classification of the text into nine Tantras and into further internal chapter
sections is attributed to Tirumilar’s students.®® Each Tantra deals with a number of
topics.”” A summary of each Tantra is presented here:

Prologue: This section opens with an invocation to Siva and is followed by
descriptions of Vedas and agamas, recognised by the Tirumantiram as general and
special texts, respectfully, for sammarga Saivism. Then, the author recounts his
autobiography, the preceptorial lineage to which he belongs and the establishment of
seven gurumathas including Milan matha.

Tantra One: Since the sanmarga Saiva tradition is a guru —centered tradition, the
Tantra begins with section titled “Divine instruction” (113-142) which provides an

elaborate description of sivasiddhas who have attained liberation while living in this

three verses in his edition as interpolations among others. Iramanata Pillai, who opposes the notions
perpetuated by Brahman scholars that Tamil language was born of Sanskrit, that the Vedas exist only in
Sanskrit and that Tamil Saiva Siddhanta works are translations of Sanskrit texts, considers only Tamil as
the sacred language. See J. Martin, “The Function of mythic figures in Tirumantiram,” 137-147; Iramanata
Pillai’s commentary on the Tirumantiram.

% T N. Ganapathy, and K.R. Arumugam, The Yoga of Siddha Tirumiilar:Essays on the Tirumandiram, 10-
11.

67 No. of No. of
Classification Verses Verses themes discussed
Invocation to Ganesa 01
Prologue 1-112 112 09
Tantra I 113-336 224 24
Tantra IT 337-548 212 25
Tantra 111 549-883 335 21
Tantra IV 884-1418 535 13
Tantra V 1419-1572 154 20
Tantra VI 1573-1703 131 14
Tantra VII 1704-2121 418 38
Tantra VIII 2122-2648 527 43
Tantra IX 2649-3046 399 22
Total 3048 229

Source: The Tirumantiram edited by G. Varatarajan.
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world and the role of sivaguru in the attainment of their spiritual goal. Verse 115 speaks
of the three entities- pati, pasu and pasa- and the succeeding verse identifies the
preceptor as Siva, who is a dweller in the body and a remover of bondage. The first step
to siddhahood is to realize the fleeting nature of worldly life. Hence, sections dealing
with the impermanence of body, wealth, youth and life are found in this Tantra.
Fundamental ethical principles to be observed by aspirants of siddhahood are laid down
next: non-violence, abstinence from eating meat and consuming intoxicating drinks, and
not committing adultery. Highly cryptic verses reinterpret sacrificial act performed by
Brahmans and the virtues such as ampu, (love), aram (dharma), natuvunilaimai
(impartiality) and kalvi (learning).

Tantra Two: The first section of this Tantra is devoted to recounting Saiva
myths that extol the greatness of Siva. These verses can also be subjected to esoteric
interpretation. Having established the supremacy of Siva, the text proceeds to expound
the doctrine of paiicakrtya, the five cosmic functions of Siva: creation, maintenance,
destruction, obscuration and granting salvation. This is followed by a description of how
human embryo is formed. The remaining sections deal with the classification of souls
into three groups based on the number of bonds they are bound with, identifying
Sivajiiani as eligible persons to receive gifts, denouncement of pilgrimage in favour of
internal worship, the connection between the institution of temple and kingship, the
vision of the downward-looking face of Siva, condemnation of those who slight Siva,
guru and devotees, and reinterpretation of the virtue of patience, and the necessity to

associate with the great who seek after god.
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Tantra Three : This Tantra is solely devoted to the subject of yoga. Three types
of yoga are elaborated in this chapter: (a) astariga yoga (eight limbs of yoga, the fruits of
yoga, and the eight great siddhis) (b) paryarnga yoga (sexual intercourse without
emission), and (c) candra yoga, the purpose of which is to unite the kalas of the sun and
fire with the kalas of the moon. Other subjects discussed include Khecart yoga, the acme
of the practice of yoga, amuridharana, a rejuvenating technique that involves imbibing
semen or urine, benefits accruing to the body from the practice of yoga, how to conquer
time (kalacakra), techniques relating to the reckoning of longevity and checking the
movement of prana within the body.

Tantra Four: This is the longest Tantra, mainly focussed on mantras, and
yantras referred to as cakras in the text. It begins with an exposition of ajapa mantra
(hamsa mantra) which is followed by a description of a yantra called Tiru-ampala-cakra.
The term ampalam is a tamilicized form of the Sanskrit word ambara meaning sky
(akasa) or ether. Mystical meaning of Sanskrit alphabets, pranava mantra, paficaksara
mantra and the six-lettered mantra om -namah-Sivaya are elucidated. The next section
privileges internal worship over external worship and relates sacrificial fire to the
kundalini within the body. In sections that follow, Sakti is worshipped as Tripura,
pitrnasakti and Sivasakti. The Tantra ends with an account of various yantras with their
bija mantras: ér-oli- cakra, bhairava cakra, Sambhavi-mandala -cakra, bhuvanpati cakra
(puvanapati cakkaram) and navakkari cakra (the nine-lettered yantra). The worship of
these yantras is undertaken to obtain siddhis.

Tantra Five: This Tantra, an expos¢ on Saiva sadhand, celebrates the path of

sanmarga. Tt deals with the four types of Saivism-suddha, asuddha, marga, and katum
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Suddha, the four pdadas- carya, kriya, yoga and jiiana, their corresponding margas-
sanmarga, sahamarga, satputramarga, and dasamarga - and the four types of release -
sayujya, sariipa, samipa, and saloka - that result from adhering to them. It also discusses
four types of descent of Siva’s grace: manda, mandaratara, tivra, and fivratara. The
section ends with the condemnation of faiths that fail to realise God within the body.

Tantra Six: This Tantra mainly deals with monastic asceticism. Knowledge
(jiiana) 1s attained through the grace of Guru, whose greatness is expressed in several
verses. The one who is endowed with knowledge embraces renunciation and practises
penance. The insignia of ascetics and jiianis, and the fit and unfit disciples for the receipt
of knowledge, are discussed. Men of false robes are vehemently condemned.

Tantra Seven: This Tantra can be considered a continuation of the sixth Tantra,
mostly focussing on the practical aspects of sanmarga Saivism. After dwelling on the six
adharas, six lingas, and Siva’s grace, the Tantra discusses Sivapiija, gurupija,
mahesvarapja to be held at mathas as well as samadhi rituals for yogis and jiianis. The
Tantra ends with the description of true Guru, which is preceded by esoteric instructions
on sublimation of semen and subduing of the senses.

Tantra Eight: This is the second longest Tantra providing theological support to
the concept of liberation. The first two sections discuss the nature of human body: gross
and subtle. This is followed by an exposition on various states of awareness (avasthas).
In the turiya state, the soul becomes civam and is freed of the three impurities (nirmala-
avastha). By interpreting the nature of liberation through Upanisadic mahavakyas, the
differing Siddhanta and Vedanta doctrines are reconciled. The final sections of this

Tantra stress the importance of bhakti and giving up attachment.
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Tantra Nine: The mystical vision of God and the resultant bliss constitute the
themes of this Tantra. The vision of God is experienced in two ways: in the form of light
and in the form of sound. Several representations of visionary experience are mentioned:
Guru, his monastery and pranava samadhi are connected to the visualization of God in
the form of light whereas the five lettered mantra and the dance of the Lord represent
Siva in the form of sound. These visionary experiences give rise to the dawn of jiana,
and to the state of sar-cit- ananda- the realization of one’s own blissful nature. This
destroys fate and confers liberation. The section called ciniya campasanai, which may be
considered key to the esoteric teachings of the Tirumantiram is found here.

Chapter Outline

The Tirumantiram is the earliest Tamil text that is concerned with both theoretical
and practical aspects of living liberation, the theme that lends unity and coherence to the
seemingly disparate topics addressed by the text in each of the Tantras. This dissertation
is divided into four chapters, each of which deals with aspects of the central concern of
the dissertation, living liberation. The notion of Tamil-Sanskrit opposition, an
inalienable, integral aspect of Tamil thought, plays a key role in the conceptualization of
the Tirumantiram.®® This dissertation argues that the Tirumantiram is the outcome of the
synthesis of Tamil and Sanskrit traditions. The text affirms the excellence of both

languages by stating that the agamas were also revealed in Tamil and that Tamil is also

%8 «The contrast of the ‘Northern speech’ (vatamoli) as against the ‘Southern speech’ (fenmoli ) which can
probably be basically reduced to [a contrast between Sanskrit and Tamil]...has indisputably been present in
Tamil cultural consciousness since the earliest times; and, although not always antagonistic, it has always
been an ever-present opposition, frequently explicitly formulated..” K. Zvelebil, Companion studies,
(Leiden: E.J.Brill, 1992)), 255.
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an excellent medium to realize God.” However, the Tirumantiram displays a highly
ambivalent attitude towards Sanskrit scriptures. Efficacy of ritualism and the hierarchical
varna system are rejected and a Brahman is redefined as Siddha. Selective absorption
and reinterpretation are the strategies the text adopts to deal with the Sanskrit texts.

The first chapter traces the antecedents of living liberation to the Tamil Cankam
literature. The primary argument of this chapter is that the notion of the sacred and its
relation to humanity as conceptualized by ancient Tamils, and their yearning for
immortality in the form of fame contributed to the formulation of living liberation in the
Tirumantiram. The earliest Tamil literary works known as Cankam corpus constitute the
primary sources for this chapter. Though the Cankam works display the influence of
Brahmanism, Jainism and Buddhism, autochthonous elements of Tamil thought are
discernible in older layers of the corpus.

The second chapter explores the ambiguous relationship between the
Tirumantiram and revealed texts. This chapter has three parts. The first part argues that
the objective of the Tirumantiram was to challenge certain agamic traditions’® that do not
consider the majority of indigenous Tamil-speaking populace, identified as Sidras,
eligible for liberation, preceptorhood or standing in close proximity to God in temples.
The second part analyzes the conceptual framework of the Tirumantiram that was

borrowed from Sanskrit agamas. Two significant concepts on which the agamas stand

% William Davis discusses three perceptions pertaining to the relationship between Tamil language and
Tamil culture and Sanskrit and Sanskritic culture as reflected in the Agastya cycle of myths: (a)
Affirmation of excellence of both Sanskrit and Tamil. Sanskrit functions here primarily “as a benchmark to
measure the greatness of Tamil”(b) claim of superiority of Tamil (c) an outright rejection of the
contribution of Sanskrit. See “Agastya:The Southern sage from the North” (PhD diss., University of
Chicago, 2000), 316.

7 Each agama should be treated as representing a distinct tradition. For instance, the Kamikagama warns
against tantra-samkara (mixing different agamic injunctions) which brings about ruin to the king and his
country (1:113).
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are a cycle of births and deaths (samsara) and liberation (mukti); both are conspicuously
absent in the autochthonous layers of Cankam poetry. Living liberation is discussed
within the parameters of Saiva theology found in the a@gamas. The final part of the
chapter argues that the Vedic sacrificial theology is revised in the light of living liberation
to conclude that the Vedic tradition differs little from the essence of the Tirumantiram.
The third chapter illustrates the synthesis of Tamil and Sanskrit cultural traditions,
or more specifically the synthesis of a tantric sect with the bhakti tradition. This chapter
is devoted to examining the underlying reasons for the Tirumantiram privileging anpu
over bhakti in connection with yoga. It argues that despite the fact that the term anpu is
an autonomous and a focal concept in Tamil culture, it is generally subsumed under
bhakti. The chapter traces the origin of the themes of bhakti - pilgrimage, praise and
service - to the puram literature, and points out that the relationship between Siva/guru
and devotee/disciple is modelled on the relationship between patron and bard in the
Cankam literature. The second part of the chapter, which is an exposition of anpu as
reflected in Cankam literature clarifies that ampu is an emotional disposition that exists
only in a relationship and is common to both akam and puram genres. The final section
elucidates the meaning of yoga in the Tirumantiram. It is argued that dualistic bhakti
(Siva/guru and devotee/disciple) does not accord with the theology of yoga that aims at
non-dualistic union with God. Hence, “love in union” is chosen among many
representations of anpu, and substituted for bhakti in the discourse connected to yoga.
The chapter highlights the fact that the concept of anpu expands the parameters of yoga,

which results in the transformation of the meaning of civam.
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The final chapter argues that connotative language is a vehicle of esoteric
knowledge, and deals with three concepts connected to esoteric knowledge: secrecy,
symbolism and subversion.  Though connotative language is closely allied to
sandhabhasa found in Sanskrit Tantras, this chapter also points out that the Tirumantiram
is indebted to the classical Cankam literature in this respect. Through the analysis of
symbols, double entendres and extended metaphors drawn from Sanskrit myths and
ordinary life scenarios in rural Tamil Nadu, the chapter argues that the essence of yoga is

sublimation of semen, fundamental to living liberation.



CHAPTER ONE

LIVING LIBERATION-TAMIL LEGACY

Living liberation is the central doctrine of the Tirumantiram that emerged out of
the confluence of two different linguistic and literary traditions: Tamil and Sanskrit. This
chapter argues that the fundamental aspects of living liberation expounded by the
Tirumantiram could be traced to the notion of the sacred and its relation to humanity, and
the concept of immortality as conceptualised by ancient Tamils. The earliest Tamil
literary works designated as Cankam' corpus, alternatively called canror ceyyul by

medieval commentators constitute the primary sources for this chapter. The Cankam

' A detailed reference to the carikam is found in Nakkirar's commentary on the grammar of love before
marriage known as kalaviyal enra Iraiyanar Akapporul. According to the legend narrated by Nakkirar of
the ninth century, the three cankams were instituted by Pantiya kings: the premier (mutal) cankam, the
middle (itai) cankam and the final (katai) cankam. The premier cankam consisting of 549 members
including sage Akattiyar, Siva and Murukan met for 4440 years at Maturai until the sea destroyed the city.
Akattiyam was the reference work for the premier cankam. The middle cankam comprising 59 members
including Akattiyar and Tolkappiyar lasted for 3700 years. Tolkappiyam, Icainunukkam, Mapuranam and
Pita puranam served as reference works for this cankam, in addition to Akattiyam. Kapatapuram where
the middle cankam flourished was also claimed by the sea. The final cankam consisting of 49 members
remained in session for 1850 years in the city of upper Maturai. Tolkappiyam and Akattiyam were its
reference works. Hart, however, dismisses the legend as devoid of any historical credibility citing reasons
that none of the early literary works mentions the cankam or the large body of literature supposed to be
composed there. He is of opinion that the legend was fabricated on the historical Jain cankam, established
in Maturai in 604 A.D. Zvelebil states that the legend must have been based on some historical academy
that existed at some point in time, probably in the pre-Pallavan era (before the sixth century). It could be
the Tiravita cankam founded by a Jain named by Vajranandi in the year 470 A.D. One of the Saivite poet-
saints Appar mentions Siva as one of the Cankam poets: nanpdttup pulavanayc cankam éri (6:76:3).
Vaisnava saint Antal also refers to her composition Tiruppavai as a garland of carkattamil: pattarpiran
kotai conna cankattamil malai muppatum (Tiruppavai 30:4-5). A pantiya king is eulogised in the
Cinnamantr plate of the 10 th century C.E. for setting up a cankam at Maturai and for getting the
Makaparatam translated into Tamil. The Cankam legend is now accepted by some scholars to be an
allusion to the codification of Cankam poetry. Kailasapathy is of opinion that an academy of Tamil poets
that existed under the royal patronage in Maturai, is responsible for the collection and compilation of earlier
Cankam poetry. See David C. Buck and K. Paramasivam, trans. The Study of Stolen Love (Atlanta,
Georgia: Scholar’s Press, 1997), 4-6; George Hart, The Poems of Ancient Tamil: Their Milieu and their
Sanskrit Counterparts (Berkeley: University of California Press, 1975), 9-10; Kamil Zvelebil, The Smile of
Murugan: On Tamil Literature of South India, 48; and Tamil Literature, (Leiden:E.J. Brill, 1975), 60 ; K.
Kailasapathy, Heroic Poetry (Oxford: The Clarendon Press, 1968), 3.
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works are a “product of a mixed and composite culture,” and bear unmistakable evidence
of the influence of Brahmanical religion, Jainism and Buddhism; yet they do possess
distinctive characteristics that could be reckoned as autochthonous.” Zvelebil describes
the earliest literature in Tamil as “a model unto itself-it is absolutely unique in the sense
that, in subject-matter, thought-content, language and form, it is entirely and fully
indigenous, that is, Tamil... 3

This Chapter is divided into three sections. The first contains a justification of the
study of classical Tamil sources for the Tirumantiram, a text modelled on the Sanskrit
agamic literature, and a brief exposition of the concept of living liberation. The second
part dealing with the issues of the identification of autochthonous layers and the presence
of religious elements in the Cankam corpus, serves as a prelude to the final section. The
final section considers the following elements of indigenous Tamil culture as possible
antecedents to the concept of living liberation: this worldly orientation, the concept of
immanence of the sacred, interpenetration of humanity and divinity, divinization of
human priest, conception of the sacred as heat, and immortality conceptualised in the

form of fame.

The magnitude of the Cankam Poetry for succeeding periods cannot be over-

emphasised. Dubianski observes,

The significance of the early Tamil poetry for the Tamil literature of later periods is enormous. Its
canon of themes, its imagery, its style exercised a profound influence on medieval didactic poetry
and contributed to develop in court poetry. Its ideas were later modified to be adopted by the

* See Friedhelm Hardy, Viraha-bhakti: The Early History of Krsna Devotion in South India (New
Delhi:Oxford University Press, 1983), 120-121; Kamil Zvelebil, The Smile of Murugan: On Tamil
Literature of South India, 1-22.

3 Zvelebil, The Smile of Murugan, 4.
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bhakta poets and strongly influenced the specific character of the devotional bhakti poetry. Thus,
there are reasons to view ancient Tamil poetry as a cornerstone of Tamil verbal culture in general.*

Medieval Tamil devotionalism is described as the result of the marriage between
the secular Tamil tradition and the Sanskritic religion and mythology. Scholars have
made a note of how secular themes and motifs have been appropriated by poet-saints in
their devotional poetry. Ramanujan acknowledges that the dual genre of Tamil poetry,
akam (love poetry) and puram (heroic poetry) set precedence to the Vaisnava bhakti
literature of the medieval period.” He also notes that the munificence and heroism of
warrior chiefs of the Cankam age were later attributed to Visnu, and that their chaste wife
came to be regarded as a personification of Visnu’s consort Laksmi. He points out the
striking parallels between the poetic genre called @rruppatai, and the Saiva and Vaisnava

bhakti poems.

It is significant that the first long bhakti poem is an arruppatai, a “guide poem.” Just as the
classical Tamil bard wandered, visited, and praised patrons, the saints, too, wandered to the holy
places and sang of them and the gods there.’

The influence of the classical Tamil Tradition on the Tirumantiram is, however,
not as evident and pronounced as that of Sanskrit traditions. The Tirumantiram is the
first Saiva theological work that was composed in Tamil. It is, therefore, a scripture

($astra) rather than a devotional hymn meant to be recited at public worship.” In the

* Alexander M. Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry (the Netherlands:
Egbert Forsten Groningen, 2000), xii.

> A.K. Ramanujan, Hymns for the Drowning : Poems for Visnu by Nammalvar (Princeton, New Jersey:
Princeton University Press, 1981), 111-112.

®Ibid., 112.

" However, Saiva Siddhanta scholar Civappirakaca Tecikar remarks that the twelve Tirumurai which take
the form of twelve mantras are recited at Saiva temples on the occasions of daily and special worship. Of
the twelve mantras, the Tirumantiram is an embodiment of the tenth mantra known as the netra mantra.
The netras of Siva which are three thousand in number, represent the omniscience of Siva. ~Although all
Tirumurai are in the form of mantra, only this particular work takes the mantra in its title, thus subtly
indicating that what precedes and what follows in the sequential order of Tirumurai are mantras
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preface (cirappup payiram), it designates itself as an dkamam (agama)®, civakamam
(Sivagama)’, and mantiramalai (mantramala/the garland of sacred syllables).'” The nine
internal divisions of the work are known as tantra, a synonym for agama. These facts
suggest that the work is emulative of Sanskrit dgamas in form, content and spirit.
Hence, one is tempted to look for its precedence in Sanskrit agamic literature, as opposed
to Tamil Cankam literature. In other words, the possibility that the Tirumantiram looked
for precedence in the classical Tamil literature seems rather remote and slender.
Nevertheless, the question of influence of the Cankam literature cannot be
altogether dismissed as the Tirumantiram does make a serious effort to relate itself to the
Tamil tradition. Tirumilar,'' the author of the text, declares that he was born to sing

about God in Tamil,'? which is glorified as centtamil®® and muttamil'® in the text. The

themselves. See G. Varatarajan, Tirumantiram Vol. I (Chennai: Palaniyappa Brothers, 2006 Seventh
edition), viii-ix.
Scintaicey takamaf ceppalur réné (TM 73:4)
? ceppuii civakamam ennumap pérperrum (TM 74:1)
' marappilar neficinul mantira malai (TM 86:3)
" The motif of transmigration plays a key role in ensuring an intimate relationship between Sanskrit and
Tamil in the hagiographies of Tirumdilar found in Tiruttontar Tiruvantati and Periyapuranam. In
Periyapuranam the author of the Tirumantiram was originally a yogi from North proficient in the four
Vedas. But his association with Northern India and Sanskrit is balanced by his act of transmigration into
the body of indigenous Tamil personage called Miulan and of composing the garland of mantras in sweet
Tamil. He is thus portrayed as a Vedic scholar and an expert in Tamil. The same notion was already
expressed by Nampiyantar Nampi who states that Milan, having transmigrated into the body of a cowherd
of Cattaniir composed Tamil poetry in praise of Siva in consonance with the spirit of the Vedas. See
“General Introduction.”
"2 “God created me so that I could make exquisite works about him in Tamil.” This is an approximate
rendering of the following lines:

ennainan raka iraivan pataittanan

tannaina nrakat tamilceyyu mare (TM 81)
" centtamilati (TM 1089)
The earliest occurrence of the term centtamil is found in Tolkappivam. Centtamil is the “ the standard,
‘correct’, ‘polished’ language sanctioned by the norm of ilakkanam and used in ilakkiyam as the linguistic
vehicle of high literary culture... in contrast to kotunttamil.. lit. ‘crokked’ (in contrast to ‘straight’)
language, the unpolished, non-standard, non-literary language obviously exhibiting features of
regional/local (horizontal) and social (vertical) dialects.” See Kamil Zvelebil, Companian Studies to the
History of Tamil literature (Leiden:E.J.Brill, 1992), 135.
' muttamil vétam (TM 76:1);  muttamil 6caiyai (TM 2115:1)
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Tirumantiram itself is styled as miivayiram tamil (three thousand verses in Tamil)."” It
places Tamil on equal footing with devavani Sanskrit. The divinity of Tamil is suggested
by linking it to both Siva and his consort. Siva is the embodiment of the sound of the
three-fold Tamil (muttamil)'® and the goddess is identified as the source of refined Tamil
(centtamil). ' Besides, the text claims that God can be realised through both Tamil and
Sanskrit.'® It asserts that Tamil, too, is in possession of revealed texts. The prologue of
the text contains a mythological allusion to the creation of d@gamas by Siva both in
Sanskrit and Tamil.'” Finally, the knowledge of the three -fold Tamil (muttamil) is
denoted by the term Veda, symbolic of sacred knowledge, and is juxtaposed with the
theology of Sadasiva: catacivan tattuvam muttamil vétam (TM 76).*° Similar utterances

which are, of course, observable in Tévaram®' evidence the heightened Tamil

"> milanurai ceyta mivayiran tamil (TM 99:1, 3046:1); tankimikamai vaittan tamilccattiram (TM 87:3)
' muttiyai fiagnattai muttamil Gcaiyai (TM 2115:1)
He is emancipation, gnosis, and the sound of the three-fold Tamil.
' centamilati telintu valipatu (TM 1089:3)
' tamilccol vatacol enumiv virantum
unarttum avanai unaralu mameé (TM 66:3-4)
"% ariya muntami lumuta nécollik

karikai yarkkuk karunaicey tané (TM 65:3-4)

To date, however, we have no other dgamas in Tamil, save for the self-proclaimed Sivagama.
“Tirumantiram.” The 12™ century hagiographical work Periyapuranam also confirms the fact that not a
single Tamil dgama existed prior to the Tirumantiram. According to the Periyapuranam, Siva wanted
Tirumilar to systematically expound in Tamil the substance of the dgamas, revealed by Him.

tannilavar cataiyar tamtanta akamapporulai

manninmicait tirumilar vakkinal tami] vakuppa (3586)
%0 catacivan tattuvam muttamil vétam (TM 76:1)
In this particular verse (76) the author regrets his ignorance of Sadasiva theology and of the three-fold
Tamil. However, the commentators assume that the above line refers to the three types of knowledge:
theology of Sadasiva, muttamil and the Vedas. My reading differs from them on the following grounds:
Verse 83 in the prologue portrays the author as a mind-born (parthenogenic) sage of all —conquering
wisdom performing severe penance. Hence, it is unlikely that the author who describes himself as
Sivamuni (TM 83) remained ignorant of the Vedas. Secondly, though the muttamil vétam is a queer phrase,
the expression tamil vetam is found in the Periyapuranam denoting the Tevaram hymns of Campantar
(...tami] vétam patinar talam perrar 2158:4).
*! ari yanttami [oticai yanavan (5:18:3) ; ariyan kantay tamilan kantay(6:23:5) ; muttamilum nanmaraiyu
manan kantay (6:23:9) ; centamilotariyanaic ciriyanai (6:46.10) vatamoliyum tenramilum maraikal
nankum anavan kan (6:87:1).



31

consciousness that was the hallmark of the Bhakti era (6™ -9 centuries C.E.).? 1,
however, contend that these statements also imply an underlying nexus between Tamil
religious thought and the Tirumantiram, which constitutes the central theme of this
chapter.

This chapter is based on the premise that the cardinal principles underlying the
doctrine of living liberation are traceable to the classical Tamil tradition whereas Saiva
Siddhanta concepts expounded by the text are appropriated from Sanskrit agamas. As we
see shortly, esotericism in the Tirumantiram is a privileged form of practical knowledge
whereas Saiva Siddhanta theology constitutes exoteric knowledge. Two verses from the
prologue of the text illustrates this point: In the first, Tirumiilar proclaims that the goal of
his work is to enable the world to enjoy the bliss he has experienced. In the latter, he

mentions the major theological concepts he has covered in the text.

May the world attain the bliss I have experienced.

Let me speak of the esoteric knowledge that leads to heaven/ambrosia.”
If one steadfastly clings to [practises repeatedly]

The mantra, tied to the consciousness of the body,

It [knowledge] would gradually dawn.**

I have explained in full what is to be known [the object of knowledge]
Knowledge and the knower,

Mayai*’, parai ayam *’that arises from mamayai’’,

Siva and akocara viyam®>® ( TM 90) *

** The Tamil bhakti movement is generally described as signifying “a revival , a reassertion of distinctively
Tamil elements, which may have been suppressed during a period of Jain and Buddhist cultural and
political hegemony. ” See Glenn Yocum, “Buddhism through Hindu Eyes: Saivas and Buddhists in
Medieval Tamilnad,” in Traditions in Contact and Change, ed. Peter Slater and Donald Wiebe (Waterloo:
Wilfrid Laurier University Press, 1983), 157.
> The term van signifies both liberation and immortality. It also stands for the preceptor without whom
living liberation cannot become a reality.
** yanperra inpam peruka iv vaiyakam

vanparri ninra maraipporul collitin

Gnparri ninra unarvuru mantiram

tanparrap parrat talaippatuntané (TM 85)
> Maya is one of the three impurities (mala).
%% Parai ayam (parayaya) refers to the five evolutes from suddhamaya: para, adi, iccha, jfiana and kriya.
*7 Maya is of two kinds: suddhamaya and asuddhamaya. Mamayai refers to Suddhamaya.
¥ Agochara veeya stands for Siva’s splendour.
29 fi€yattai fianattai fiaturu vattinai
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The former verse could be taken as a direct reference to the personal experience of living
liberation of the author, while the second represents his attempt to situate the theme
within the theological framework of Saiva Siddhanta. If the preceding verse is contrasted
with the latter, the following would be evident. In the former, all the terms except one
(mantiram, Skt. mantra) are Tamil whereas the latter contains only theological concepts
found in Sanskrit agamas. While the first verse mentions a hidden knowledge
(maraipporul), the second states that the knowledge has been made explicit (murrum
vilakkiyitténe). Besides, the concepts occurring in the preceding verse cannot be said to
be compatible with those specified in the latter. For instance, the body (iin) cannot be
equated to the knower (7iaturu). The term fianam (Skt. jiana-knowledge) in the second
is rather vague; in the first it is clearly stated that knowledge is aimed at attaining heaven
(immortality) and that it arises from the body (é#mparri ninra unarvu). The preceding
verse also emphasises that knowledge does not dawn all of a sudden, but emerges slowly
and gradually depending on how resolute and determined a practitioner is, whereas the
latter does not concern itself with practical aspects of religious instruction, and the
concepts it mentions belong to the theoretical domain alone. Thus, the Tirumantiram
deals with two types of knowledge: exoteric and esoteric, and prioritizes knowledge from
the body (esoteric) over logical or rational knowledge. The rest of this chapter examines
the doctrine of living liberation hinted at in the first verse and traces its fundamental

elements to the Cankam literature.

mayattai mamayai tannil varumparai
ayattai accivan tannai akocara
viyattai murrum vilakkiyittené



33

Living Liberation

In Tévaram®® liberation is counted among the merits accruing from its recitation, as spelt
out in its last verse.”' It is spoken of in terms of the attainment of Sivaloka (the world of
Siva).*?

They [who recite the patikam) will attain civalokam (Sivaloka).”
They will reach civalokam.**

It is certain they will reside in civalokam

There is no misgiving for them to attain civalokam in next life.*®

Liberation is also described in terms of reaching the feet of God.’” Since it is
characterized by the absence of miseries,”® cessation of birth and absolute bliss®’, Dorai

Rangaswamy interprets it as the union with God.

“It is clear that the final goal is in God being in final communion or attaining identity with him —
“parandotu kututal.” It is also clear that this spiritual experience is spoken of in terms of a spatial
simile as abode, or city or world. The idea of its being the supreme goal is expressed in terms of
height or vertical ascension. *

No cogent reason however, exists to suppose that Sivaloka connotes living

liberation in 7évaram. The terms immai (this life or present birth) and ammai (future

%% The devotional hymns sung in praise of Siva by Campantar, Appar and Cuntarar are collectively known
as Tevaram. A devotional hymn is usually made up of ten stanzas. Hence it is called patikam. Some
patikams have eleven stanzas. The final stanza in a patikam is called Tirukkataikkappu, which mentions the
rewards (phalasruti) for reciting or listening to the patikam.

*! Other merits from the recitation of Tévaram include kingship over celestials (vanorkkumor kovumaki
...vinmulutalpavarg 7:2:11); cessation of confusion (tatumarrilaré 7:4:10); eradication of sins (paraiyum
tam ceyta pavantané 7:5:10); attainment of heaven (vanularé 7:6:10) severance of the bonds of karma
(tamvinai kattarume 7:17:11) etc.

3% Tevaram also employs other terms to denote the highest state attainable from the worship of Siva.
paralokam (8ttuvar cerparalokame 7:12:11); amaralokam (artirannati nayurai vallar amara lokattiruppavar
tame 7:59:11); parakati (parakati tinnam nannuvar tamé 7:54:10); nanneri ulaku (narramilivai Traintum
vallar nanneri ulakeytuvar tame 7:61: 11); tavalokam (vanor ulakir cala nal inpameytit tavalokattiruppavarg
7:97:10); mutti (pattaray mutti tam peruvaré 7:56:11).

3 civalokam eytupavaré ((7:9:11).

** civalokam cérvare (7:21:10).

% civalokattiruppatu tinnamanré (7:42:10).

%% ammaiy@ civalokmalvatarku yatumaiyuravillaiye (7:34:1).

37 patal pattunni innicai patuvar umaikelvan cévati cérvare ( 7:36:11).

%% tontan dran collivai colluvarkkillai tunpamé (7:48:10).

%% pokkillai varavillai yaki inpa vellattul irupparkal inite (7:68:10).

*0 The Religion and Philosophy of Tévaram (University of Madras, 1990, 2nd edition), 1256.
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birth or heaven) occurring in 7évaram that are antithetical in meaning, suggest that

liberation is attainable only after the soul disengages itself from the body.

One who confers heaven when (we) worship (Him) in this life.
immai &tta ammai namakkarulum (7:7:6)

(He) gives food and clothing. Let us praise. Distress will vanish.

There is no misgiving about possessing the world of Siva in the next birth.
immaiy€tarum corumkiraiyum &ttalamitar ketalumam

ammaiyeciva lokamalvatar kiyatumaiyura villaiye (7:34:1)

In contrast, the Tirumantiram speaks of Siddhas,”who are also known as
Sivayogi** and Sivasiddha,* perceive this very world as Sivaloka.
Siddhas envision the Sivaloka here [on earth].

cittar civalokam inke tericittor (TM 125:1)

They do not seek liberation from the world; instead, they attain emancipation while living

in the world.

They attained the great salvation of non-separation from the world.
perrar ulakir piriyap peruneri **(TM 132:1)

Hence human birth is described as joyful.* The Siddhas do not disparage the human
body because it is the instrument through which they accomplish their goal, becoming
immune to the debilitating, inevitable natural factors such as old age, disease, and death.

They [Siddhas] are eternal, pure (rid of the triple impurities), diseaseless and liberated.
nittar nimalar niramayar nilpara muttar (TM 125:3)

*! The term Siddha is derived from the Sanskrit root sidh to accomplish. Hence Siddha in Sanskrit or cittan
in Tamil means one who is accomplished, enlightened or perfected. Nevertheless, Tamil scholars interpret
the term cittan differently. They consider it as a derivative of the Sanskrit term cif meaning intellect or
consciousness or citta, the heart or the mind. One of the medieval commentators translates the term as
arivar (wise or knowledgeable). The mythical personage Agastya who is connected to both Tamil
grammatical tradition and to Tamil Siddha tradition is considered an arivar. See R. Venkataraman, A4
history of theTamil Siddha Cult, 1-5.

*2 civayoki yarkale (TM 121:4)

# civacittar (TM 124:4). Both civayoki and civacittar are used interchangeably in the text.

*“ One of the meanings of the term neri is salvation. See the University of Madras Tamil Lexicon.

* inpappiravi (TM 281;432) inpappirappu (TM 287; 1586; 1629)
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The Tirumantiram is the first Tamil work that places a high premium on the
human body. The supreme reality which the Siddhas yearn to identify with, does not lie

outside the body, but within it. Hence the body should not be loathed, but treasured.

If the body perishes, the soul will perish too.

True knowledge cannot then be attained.

I ascertained the technique of cherishing the body.

I preserved the body, so the soul was preserved too. *°

Once I regarded the body with disfavour
But I perceived the One within

He has taken up residence in my body
Hence, I keep preserving it with diligence.’

The discourse on liberation is characterized by paradoxes and contradictions in
the text because Siddhahood is based on the principle of reversal of nature. Siddhahood
symbolises an immutable body in the world governed by the law of change. The body
becomes imperishable when the Siddhas effectively stop the outward flow of energy in
the form of breath or semen and reverse their course upward in the body. This also
enables them to enter the fourth and the highest state of consciousness called furiya™
while they are in the first state of waking consciousness. The turiya samadhi leads to
Sivayoga which is characterized by the transcendence of polarities and opposites® or by
the union of Siva and Sakti. The distinctions between cit and acit fade away, and the

Siddhas see only civam —symbolic of the union of Siva and Sakti- in the turiya samadhi,

* utampar aliyil uyirar alivar
titampata meyfifianafi c€ravu mattar
utampai valarkkum upayam arinte
utampai valarttén uyir valarttene (TM 724)
47 utampinai munnam ilukken riruntén
utampinuk kull€ uruporul kantén
utampul@ uttaman koyilkon tanenru
utampinai yanirun tompukin rén€ (TM 725)
* viyakkiratte mikac cuttat turiyam pirantu” (TM 121:1-2).
* civayokamavatu cittacittenru (TM 122:1).
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and in turn, become civam themselves, and envision civam everywhere.”® The state of
Jjivanmukti (identification with Siva while living in this world) is characterized by both
the blissful vision of the pervasiveness of Siva, and the acquisition of power (siddhi).”!

Everywhere is His sacred form, everywhere is Siva-Sakti
Everywhere is Cidambaram, everywhere is His sacred dance
Everywhere is civam; hence, everywhere is present

The sport of the grace [arul ] of Siva.’?

The Siddhas, despite their continued, ambiguous association with suddha and
asuddha mayas, are liberated, and partake of the nature of Sadasiva. The thirty six tattvas
constitute a ladder which the Siddhas ascend in pursuit of their goal and at the end of the

upward ascension they see the light which is pure joy itself.”

Siddhas are those who have seen civam.

Though coming into contact with suddha —asuddha (mayas)
They are not subjected to their influence.

They are liberated; they are also the source of liberation
They are an embodiment of energy residing in the mizladhara
They partake of the nature of Sadasiva. >*

The transcendental state of consciousness is also referred to pure space (cutta
veli), characterised by inactivity. Siddhas, seated in pure space, experience neither day

nor night.”> They merely look on the paficakrtya performed by Siva, and thus become a

30 ceppariya civam kantu tan telintu
apparicaka amarntirunttaré (TM 126:3-4)
iruntar civamaki enkum tamaki (TM 127:1)
enkum civamay iruttalal (TM 2722)

' TM 2722, TM 1584.

32 efkum tiruméni enkum civacakti

enkum citamparam enkum tirunattam

enkum civamay iruttalal enku enkum

tankum civan aru] tan vilaiyattu ate (TM 2722)
>3 muppattu arum pati mutti eniyay

oppilla ananttattu ulloli pukku (TM 126:1-2)
3% cittar civattaik kantavar cirutan
cuttacut tattutan toyntumto yatavar
muttaram muttikku mulattar malattuc
cattar catacivat tanmaiyar tame. (TM 2526)
> irappakal arra itam (TM 80:2).
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witness to the happenings of the past, present and future.’® Their inactivity is denoted by
the term caompu; hence, the Siddhas are called compar.”’ Abstinence from action (ceyal
arriruttal ) leads to the bliss of Siva.’® There is a synchronous rhythm between the breath
and the functioning senses.”” As the breath slows down, the senses loose contact with
their objects. Hence, Siddhas appear dead to the world while they are alive.”” The
expression tinkik kantar (seeing while asleep) in verse 129 refers to yoga-nidra.®' In that

state, the Siddhas envision Sivayoga, Sivabhoga and and Sivaloka within themselves.

While asleep, they (Siddhas) saw Sivaloka within themselves
While asleep, they saw Sivayoga within themselves

While asleep they saw Sivabhoga within themselves

How to describe the state of those who saw while asleep®

Several yogic techniques are discussed in the work. In the final limb of
Astangayoga known as samadhi, the practitioner raises the kundalini Sakti dormant in his
miiladhara, and unites her with Siva in the mystic sphere known as the sahasrara.
Immortality is attained as he partakes of the ambrosia that flows from the sahasrara by
means of khecari mudra. The second method called paryarngayoga refers to a passionate
sexual intercourse lasting for two and a half hours, in which seminal emission is retained
through breath control (825-844). The third method is called candra yoga in which the
kalas of the fire and the kalds of the sun merge with the kalas of the moon (851-883). By

means of yogic and meditational practices, and the initiation granted by Guru a

*TM 127:2-3
T TM 127:4
>¥ ceyal arrirukkac civa anantam akum (TM 219:1)
> ottup pulanuyir onray (TM 121:3)
%9 utampotu cettittiruppar civayokiyarkale (TM 121:4).
% See Varatarajan’s commentary.
62 tankik kantar civalokamum tammullé
tankik kantar civayokamum tammulle
tankik kantar civapokamum tammulle
tankik kantar nilai colvatevvare (TM 129)
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practitioner (sadhaka) becomes a Siddha, one who has attained freedom from bondage

and realised union with Siva, while alive.

Jiva and Siva are not separate
Jiva does not know Siva

When Jiva knows Siva

He becomes Siva himself (2017)

The Tirumantiram speaks of jiana, but is rooted in the yogic realization of oneness with
Siva. This is also known as self-knowledge and Siva-jiiana,”> which is the key to eternal
bliss. Tirumiilar who came to possess this knowledge through the grace of his Guru and
the practice of yoga sings “I knew myself and bliss am I’ (ennai ariyalurru inpurravaré
TM 2288:4). The emancipated Siddha is an embodiment of love because civam is
understood as love (anpu).®* Thus, the Tirumantiram manifests a religious tradition that is
this worldly- oriented and body—centred.

From the above brief exposé of living liberation, the following become evident:

(a)  According to the ideology of the Tirumantiram, this world is the sole locus
of experience. The human and the divine occupy the same space.

(b) Liberation does not involve abandoning the body, because the body is a
medium through which the divine is experienced.

(c) Since the divine is immanent in the body, it is vain to seek IT outside the
body. This implies that external worship of images and other ritualistic practices are of
little value as far as embodied liberation is concerned.

(d) The highest state of realization proceeds from the mingling of two

converse principles: the male principle of Siva and the female principle of kundalini

83 cittar civaiianam cenru eytuvorkale (TM 1446:4)
64 anpum civamum irantenpar arivilar

anpe civamavatu arum arikilar

anpe civamava tarum arintapin

anpé civamay amarntirun taré (TM 270)
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Sakti. The union of the opposite principles based on love (anpu) result in an ecstatic state
(inpam).
11
The Cankam Corpus

In the preceding section I argued that despite the fact that the Tirumantiram
identifies itself with Sanskrit agamas, its explicit references to Tamil can be construed as
alluding to its indebtedness to indigenous Tamil worldview, as represented in the
Cankam corpus. The significant difference between the Tamil sources and Sanskrit
sources is that the former is generally considered secular literature whereas the latter is
through and through religious in character. Besides, the classical Tamil texts are not
independent of the influence of Sanskrit traditions. Hence, this section aims at clarifying
two issues prior to discussing Tamil legacy to living liberation: the possibility of tracing
autochthonous layers of the Cankam literary corpus and the presence of religious
elements in the overtly secular literature.

The sources for this chapter belong to two literary collections known as Ettuttokai
(eight anthologies)® and Pattuppattu (ten different lays).®® The internal chronology of
these texts is far from settled. Various chronological levels are traceable in the Cankam
poetry.  For instance, Hardy detects four chronological strata in Ettuttokai and
Pattuppattu. According to the dates he proposed for various works, the classical Cankam
poetry was composed between the period from the first century to the sixth century C.E.

However, he assigns a much later date to Paripatal and Kalittokai (5™ to 7™ centuries),

85 The eight anthologies included Narrinai, Kuruntokai, Ainkuruniiru, Patirruppattu, Paripatal, Kalittokai,
Akananiiru, and Purananiiru.

% The ten lays are Murukarruppatai, Porunararruppatai, Cirupandarruppatai, Perumpanarruppatai,
Mullaippattu, Maturaikkarici, Netunalvatai, Kurificippattu, Pattinappalai and Malaipatukatam.
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and Tirumurukarruppatai (7™ to 9" century).”’” He assumes that these later works belong
to a “renaissance” period of the Cankam poetry, associated with Maturai.®® Tieken who
establishes that the Cankam poetry is a ‘relatively late offshoot of the Sanskrit Kavya
tradition,” dates the Cankam corpus in the 9™ or 10™ century.®” Hart, however, repudiates
his arguments stating that none of his contentions with regard to the dating of the
classical texts can be corroborated.”” The dating of Cankam texts is beyond the scope of
the dissertation. This dissertation rather follows the periodization of the Cankam corpus
suggested by Zvelebil who defines the classical period to range from 150 B.C. E. to 400
C.E.”" Zvelebil’s dating of the Cankam texts appears reasonable in terms of subject-
matter, language and spirit of the poetry. Three later works (Paripatal, Kalittokai and
Tirumurukarruppatai may be placed at the end of the classical Cankam period, as they
differ in content and form from the earlier Cankam works and also manifest signs of
Brahmanical religious tradition. Dating these texts beyond the fifth century is less
convincing in light of the fact that the native tradition always regards them as belonging

to the Cankam corpus. Zvelebil observes,

It may ultimately appear that the indigenous tradition regarding the Par. [Paripatal] and the TMP
[Tirumurukarruppatai] as genuinely belonging to the corpus of ancient bardic poetry will prove
correct, and the positivistic, history-oriented, empirico-critical attitude will prove inappropriate.”

It is inevitable that one has to draw on works on Tamil poetics as the Cankam

corpus cannot be understood on its own terms. It displays highly conventionalised poetic

%7 Hardy, Viraha-bhakti:The early history of Krsna devotion in South India, 125.
% bid. 124-25.
% Herman Tieken, Kavya in South India: Old Tamil Carkam Poetry (Groningen : Egbert Forsten, 2001),
235.
7 George Hart, “Review on Kavya in South India: Old Tamil Cankam Poetry by Herman Tieken”, Journal
of the American Oriental Society, Vol. 124, No. 1, (Jan. - Mar., 2004), 180 -184.
2 Kamil Zvelebil, Tamil Literature (Leiden: E.J. Brill, 1975), 107.
Ibid.
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features that entail a de-personalized, formal literary style. Though the relationship
between Cankam poetry and the works on Tamil poetics remains a complex issue, the
classical poetry is mostly appreciated through the texts on Tamil poetics and
commentaries written on them during the medieval period. = Cankam poets were
restricted in their choice of themes and imagery due to rigid poetic conventions; yet,
inconsistencies between their literary compositions and the treatises on poetics heavily
influenced by Sanskritic sources are discernible.”” There are three fundamental works on
Tamil poetics: Iraiyanar Akapporul or Kalaviyal, Purapporul Venpamalai and the third
part of Tolkappiyam known as Porulatikaram. Though Iraiyanar Akapporul is the first
treatise on the grammar of Tamil love according to Nakkirar's commentary of the eighth
century, Tolkappiyam is celebrated as “the first literary expression of the indigenous, pre-
Aryan Indian civilization” and “the essence and summary of classical Tamil literature.”’*

The question as to what extent highly conventionalized Cankam poetry would
reflect socio-religious conditions seems fair and valid. It is assumed that the relation
between literature and society is not totally imagined even in highly idealized literary
forms. The Cankam corpus does not have anything that would disprove the data drawn
from archaeological findings or ancient European writings.” Besides, the corpus appears
to give a fair amount of material to reconstruct the past, despite the fact that certain

concepts (war and love) are valorised in the poetry.

7 Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry,xii.
74 Zvelebil, The Smile of Murugan, 131.
> Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 1.



42

Tracing autochthonous layers of Cankam corpus

The worldview of ancient Tamils represented by the classical literature was
complex and multi-layered.”® The Cankam works attest to the fact that the ritualistic
Vedic tradition gained momentum in the Tamil region at a time Buddhism and Jainism
had already taken roots in the soil. 7 Ina poem addressed to Pantiyan Netuiiceliyan, the
poet Mankuti Marutanar makes reference to two types of sacrifice the king performs.
The first is war sacrifice in which crowned head serves as a hearth; blood is poured into
pots and the flesh of the warriors is stirred with ladles made of severed arms adorned with
bracelets. Thereafter, the king performs a Vedic sacrifice surrounded by Brahmans well-
versed in the four Vedas while his vassals wait on him.”® Another poet Karunkulal Atanar
says that Colan Karikarperuvalattan successfully executed Vedic sacrifices involving
sacrificial posts.” Two verses, classified as parppana vakai*® in Purananiiru (166, 305)
reflect the role played by Brahmans in the ancient Tamil society. Verse 166 is addressed
to parppan called Vinnanttayan of Kauniya gotra, a resident of Puficarriir in the Cola
country, who is eulogised as a performer of countless sacrifices. His ancestors are

credited with perfect execution of twenty-one sacrifices and with countering the influence

7 Ibid., 3.

" Thennilapuram Mahadevan discusses two waves of migration of Brahmans into the ancient Tamil
country, belonging to separate srauta traditions. The beginnings of the Christian era saw the first wave of
Brahman migrants from North India, whose distinctive mark of appearance was the hair tuft worn in the
front of the head (piirvasikha). Subsequent migration of Brahmans with the hair tied at the back
(aparasikha) took place around the 5™ century and continued for several centuries. See “The Southern
Recension of the Mahabharata: Brahman Migrations and Brahmi Palacography” Electronic Journal of
Vedic Studies, Vol. 15:2 (July, 2008).

8 mutittalai atuppakap punal kuruti ulaik koli ik totittd] tutuppin tulanta valciyin atukalam vetta
atuporcceliya anra kelvi atankiya kolkai nanmarai mutalvar curramaka mannar &val ceyya manniya velvi
murriya vay val vénte. (PN 9-15)

7 yiipa netuntiin veta velvit tolil mutittatd um (PN 224: 8-9)

% Parppanavakai refers to the theme describing the greatness of a learned Brahmin, attained through the
performance of sacrifices (See University of Madras Tamil Lexicon).



43

of Buddhism and Jainism.*" Verse 305 succinctly refers to the success of a Brahman
youth in dissuading the king from undertaking a war against his enemy, through verbal
means. All these show that the Brahmans exerted considerable influence on Tamil
society during the classical period.

The influence of Jainism and Buddhism is also discernible in the Cankam
literature despite the absence of explicit references to them. The Tamil Brahmi
inscriptions evidence the penetration of these religions into the Tamil country by the
second century B.C.E, probably before the Brahmanical ideology took hold in
Tamilakam. Zvelebil, therefore, considers the poems, demonstrative of the influence of
Buddhism and Jainism as chronologically earlier than the ones influenced by
Brahmanical notions.*” Verses classified under kapicittinai, especially those under
perunkarici that discuss the ephemeral nature of worldly existence, seem to have been
inspired by these religions. In short, the ancient Tamil society, mirrored in the literature
was a complex society subjected to the influence of pan-indic religious ideologies,
Brahmanism, Jainism and Buddhism.

Doubts are, therefore, expressed as to the possibility of tracing indigenous
concepts in the Cankam literature as it already exhibits signs of heterogeneous culture.
Nilakanta Sastri states, “the most striking feature in the pictures is its composite
character; it is the unmistakable result of the blend of two originally distinct cultures, best

described as Tamilian and the Aryan; but it is by no means easy to distinguish the

81 hanru aynta ni] nimircatai mutumutalvan vay pokatu onru purinta 1r irantin aru unarnta oru mutu nil ikal
kantor mikal caymar mey anna poy unarntu poy oratu mey koli i mii €] turaiyum muttinru pdkiya uraical
cirappin uravor maruka (PN 1-9)

82 Zvelebil, The Smile of Murugan, 118.
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9983

original elements in their purity. Burton Stein also declares that Tamil never

represented a culture that was free of Sanskritic influence.

“..the Sanskrit language and ideas derived from its texts were balanced by non-Sanskritic cultural
elements in South India...To state the matter in this way is to suggest two independent traditions —
Sanskrit and Dravidian-which is a false conception, for even in classical Tamil culture the two are
so inextricably interwoven as to defy disaggrgation into autochthonous, interacting phenomena.”*

I, however, agree with Hart’s position that despite the fact that Northern elements
found their way into the ancient classical Tamil literature, they could be still identified as
alien elements and that the literature shows that the fusion of cultures is not yet
complete.”> Dubianski also concedes that the nucleus of the Tamil worldview as
identified in the Cankam literature remains unaffected and untouched.®® According to
Zvelebil who traces the development of thought-content in the classical poetry, the poems
that contain “straightforward descriptions of fighting, mating nature etc.” are probably
the oldest ones.”” He is emphatic that diagnostic features of Tamil culture predate the

advent of Sanskrit into the Tamil country:

“... there are some sharply contrasting features which are typical for Tamil classical culture alone,
for the Tamil cultural and literary traditions as opposed to the non-Tamil tradition-in this respect,
the Tamil cultural tradition is independent, not derived, not imitative; it is pre-Sanskritic, and from
this point of view Tamil alone stands apart when compared with all other major languages and
literatures of India.*®

It may be noted that politically, the ancient Tamil society retained a strong sense

of Tamil identity in terms of language and the land in which it lived. The land where the

83 A History of South India from Prehistoric Times to the Fall of Vijayanagar, 3™ edition (London, 1966),
129.
% Burton Stein, Peasant State and Society in Medieval South India (Delhi:Oxford University Press, 1980),
S1.
% Hart, The Poems of Ancient Tamil: Their Milieu and their Sanskrit Counterparts,12.
% Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 4.
87 The Smile of Murugan:On Tamil Literature of South India, 118.
88 :
Ibid.,11.
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Cankam corpus was composed was known as Tamilakam *° or tan tamil varaippu akam®®
bounded by Cape Comorin in the south, the Vénkata hills in the north and the sea to its
cast and west.”’ Rulers of the three South Indian kingdoms -Cera, Cdla, and Pantiya- are
identified as speakers of Tamil language.”> The capital of Pantiya kingdom Kiital
(Maturai) and the river Vaiyai (Vaikai) are especially associated with Tamil.”> Thus, a
spirit of unity based on language, and the clearly demarcated region where Tamil reigned
supreme possibly contributed to the cherishment of indigenous thought in the Tamil

works, despite the continuing influx of alien cultural elements.

Presence of religious elements in Cankam poetry:

The other issue connected to the study is how religious notions could be traced to
the Cankam corpus, which is regarded as the perfect “example of Indian secular
literature dating from some ancient period.”* In comparison to later Tamil literature,
the Cankam literary works are described as devoid of religious sentiment. Zvelebil

observes,

Let me mention another and very typical and characteristic feature of the pre-Aryan Tamil
literature —its predominantly secular inspiration, the absence of any “religious” sentiment. The
earliest extant poetry is emphatically not ritualistic at all.....The original secularism and the
absence of almost any religious inspiration is the one feature that later disappears from Tamil
literature, and Tamil becomes what has been called “the language of devotion” and of religious
philosophy.”

Both Western and indigenous scholars treat the Cankam literature as secular in

character as it revolves around the thematic bifurcations of love and war. On one hand,

% vaiyaka varaippil tamilakam kétpa (PN 168:18)

" PN 198: 12

°! tenkumari vataperunkal kuna kuta katala vellai (PN 17:1-2) vatavayin véinkatam (AN 6-7)
%2 tamilkelu mavar (AN 31:14) tan tamilk kilavar ( PN. 35:3)

% tamilkelu katal (PN 58:13) tamil vaiyai (Pari. 6:60)

% Zvelebil, Tamil Literature, 81-82. (Emphasis is his.)

% Zvelebil, The Smile of Murugan, 20-21.
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Western scholars highlight the continuity of classical Tamil thought into the medieval
bhakti poetry stating that the early medieval bhakti poetry drew inspiration from the

secular Cankam literature. For instance, Karen Prentiss observes,

The Cankam poems are fairly clear-cut examples of sources that the hymnists were likely to have
quoted in their bhakti hymns. Their use by the bhakti poets is uncontroversial, not only because
the connections between their structures and contents are a good match but also because the
Cankam poems are not religious texts, and thus it is relatively straightforward to suggest that the
miivar contributed a religious perspective to known poetic conventions. The early Cankam poetry,
like the early Tamil grammar, the Tolkappiyam, does mention gods, but it does not focus on them;
the gods are part of a constellation of characteristics that signify particular landscapes.’®

On the other, the majority of indigenous Tamil scholarship sees a rupture between
classical Tamil anthologies and medieval bhakti literature dominated by Sanskritic
religious notions and ideals. Ii is worthy of mention that a section of the indigenous
Tamil scholars of the twentieth century attempted to demonstrate the superiority of
Dravidian culture by interpreting secular conventions of the Cankam works in terms of
anti-ritualism and rationalism as opposed to Aryan, Sanskritic sacerdotal religiosity. °’
Only two works in the Cankam corpus, Tirumurukarruppatai and Paripdtal, are
recognized as religious poetry. Tirumurukarruppatai is a devotional poem composed by
Nakkirar. It is a guide-poem (arruppatai), directing the devotee to various shrines

associated with Murukan. It is one of the devotional works signifying the end of the

% Karen Prentiss, The Embodiment of Bhakti (New York: Oxford University Press, 1999),.54.

7 1t should also be mentioned that socio-political factors in the twentieth century did play a role in
strengthening the notion that the Cankam literature is secular in character. Bishop R. Caldwell’s 4
comparative Grammar of the Dravidian or South Indian Family of Languages marks a watershed in the
history of South Indian Studies. His thesis that Dravidian languages constitute a distinct language group
had momentous implications for Tamils politically, socially and culturally. The discovery of the cankam
texts and their publication in the latter part of the nineteenth century as well as the emergence of the Tamil
Resurgence Movement in the twentieth century gave impetus to Tamil nationalism. Subbiah notes that “ a
neat, but historically questionable set of equations gained currency among South Indian Academics:
Brahman=Aryan=Sanskrit=North and Non-Brahman=Dravidian=Tamil=South.” One of the consequences
of the socio-political movements was that religion was narrowly interpreted as one, represented in Sanskrit
sources. Since Brahmanical influence is minimal in the Cankam corpus, it came to be opposed to Sanskrit
texts as secular literature and was celebrated to be a representation of Tamil rationalist mind. See Subbiah,
Roots of Tamil Religious Thought (Pondicherry: Institute of Linguistics and Culture, 1991), 13.
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classical period and the beginning of the bhakti era. The other work Paripatal is
considered “probably the earliest testimony of the Bhakti movement in south India.””®
Only 24 out of its seventy poems have survived and they are addressed to Tirumal (6),
Cevvel (8) and Vaikai (8). They abound in mythological allusions and references to
temples and shrines. The principal reason for Tirumurukarruppatai and Paripatal being
recognised as religious poetry is that they represent the devotion to personal deity which
is the dominant characteristic of medieval Tamil bhakti movement.

Though the Cankam literature is not outwardly as religious as medieval bhakti
poetry, there is ample evidence to suggest that religious beliefs played a major role in the
worldview of ancient Tamils. Foundational religious elements that are central to our
understanding of Cankam poetry are discussed by Hart,” Dubianski'® and Subbiah.'”' I

summarize them as follows: The ancient Tamil religion was concerned with the

supernatural, often considered malevolent, which I refer to as “the sacred.” The sacred

% Zvelebil, Tamil Literature, 101.

% According to George Hart, central to our understanding of the Cankam poetry is the concept of anariku,
the sacred force. See The Journal of Asian Studies, Vol. 32, No. 2, (Feb., 1973). 233. V. S. Rajam who
analysed the usage of the term ananku more extensively makes the following conclusions: “Ananku was
not necessarily an inherent quality of entities, but could be acquired..... Ananku did not necessarily make
an entity dangerous or sacred...chastity (karpu) was not mandatory for a woman to have ananku,,” She
reinterprets the term amnarnku as an “an anxiety producing source/agent.” See “Ananku:A notion
semantically reduced to signify female power,” Journal of the American Oriental Society, Vol.106, No.2
(1986), 257-272.

1% Alexander Dubianski attempts to link the genesis of ancient Tamil poetry to myth and ritual in his book
Ritual and Mythological Sources of the Early Tamil Poetry (2000). He contends that despite the fact the
Cankam literature is governed by a well —established system of conventions, “it is permeated with a deeply
archaic and a very distinct ritual meaning that has not been eroded in the process of its use by professional
or semi-professional performers.” Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry,
XVi.

"1 Subbiah attempts to establish in his work Roots of Ancient Tamil Religious Thought that there was
continuity between Classical Cankam literature and medieval bhakti works. He argues that the Cankam
corpus is classified as secular literature since it demonstrates a positive attitude towards the world.
However, this classification is based on the misconceived notion that the essence or norm of Indian
religions lies in renunciation. He specifically criticises Louis Dumont, who contrasts in his classic essay
“World Renunciation in Indian Religions (1957)” the two modes of life: man-in-the-world vs.
renunciant. Subbiah attempts to establish that three inter-related themes - space and place, hero, and gift -
constitute the foundation of religious life of ancient Tamils.
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which was regarded dangerous had to be kept in control; otherwise, it would spell
disaster to the holder and others. The sacred, well-guarded or propitiated, would render
immense good. Though it was immanent in the universe, it was not equally concentrated
in all places. Humans too possessed this sacred force. As the nature of the place had
certain effects on its residents, the sacredness of the place enhanced when it became
related to a hero or a king. The sacred immanent in the king was propitiated through
panegyric performance that involved recitation of verses, music and dance. The dance
was also an effective medium not only to placate but also to identify with the sacred force

immanent in the cosmos.

I
Antecedents to the Concept of Living Liberation

Apart from identifying the textual sources for the study of Tamil religion during
the pre-bhakti era, the preceding section conceded the possibility of detecting the
autochothonous layers of the Cankam corpus, despite the penetration of alien religious
and cultural elements into the Tamil country as early as the beginnings of the Common
Era, and provided some indications of the religious nature of the classical poetry. This
section is devoted to the discussion of the following indigenous religious aspects that
could be considered as antecedents to the concept of living liberation in the
Tirumantiram:  (a) This worldly orientation (b) immanence of the sacred (c)
interpenetration of divinity and humanity (d) identification with the divine through ritual

dance (e) the sacred in the form of heat (f) immortality in the form of fame. The sacred
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denotes in this context malevolent, supernatural powers immanent in nature as well as in
humans, which ancient Tamils sought to placate or keep under check.'*

The concept of transcendental, distant deity is almost absent in the indigenous
layers of the corpus. Two allied notions, namely, the immanence of the sacred and its
close physical relation with humanity establish the fundamental character of the classical
Tamil religion. A strong relationship existed among the sacred, space and humanity in
ancient Tamil religion. The Tirumantiram relies on this classical model to describe the
relationship between the deity, the body and the Siddha. The first element I discuss is
“This worldly orientation of the literary corpus”. As I indicated earlier, the classical
literature is interpreted through the works on Tamil poetics and this sub-section embodies

the literary conventions laid down in them.

This worldly orientation of Cankam Poetry:

Ancient Tamil culture and ethos were oriented towards this world alone.
According to the classical theory of literary discourse the ancient Tamil society was
intently focussed on two worldly functions, war and love. The functional space is
divided into five physiographic regions: kufirici (hills), neytal (the seacoast), mullai
(forests), marutam (cultivated lands) and palai (wastelands) and the human life is
classified into akam and puram. According to the Dravidian etymological dictionary,
akam means inside, house, place, agricultural tract, breast, mind. But, in the context of
classical Tamil literature it encompasses all aspects of love between a man and a woman.

Akam divides into kalavu and karpu. Kalavu denotes premarital love and karpu deals

192 The terms “the sacred” and “the divine” are almost used interchangeably to denote abstract powers as
well as anthropomorphic gods , eg. Murukan.
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with love situations within the institution of marriage. Puram means outside, exterior, or
that which is foreign. Puram poetry is mainly concerned with life outside home and
deals with the themes of war and bounty.

The following table shows that akam and puram have seven poetic situations
each; of them, five correspond to landscape. The association of human feelings and
heroic action to different landscapes led to the both being dubbed as tinai. Thus, tinai
that originally meant land or region came to denote conventional rules of conduct
associated with a particular landscape. Three elements integral to love poetry (akam)
are: mutal (first things: region and time), karu (native things), uri (human situations and
feelings). They differ according to the tinai of the poetry.

The sacred plays a minor role in the classification of the subject-matter. Specific

manifestations of the sacred allocated to each region are as follows:

Tinai Deity
kurifici Murukan
neytal Varunan
marutam Intiran
mullai Mayon

palai Korravai
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Correspondence of Akam- Puram to various landscapes of Tamil country

Landscape

Kurifici  (hills)
Neytal ( The sea coast)

Mullai (forests)

Marutam (cultivated lands)

Palai (wasteland)

No landscape assigned

No landscape assigned

Akam phases in love
correspondence to the
landscape

punartal (union of lovers)

irankal (A woman bemoans
separation from her lover.)
iruttal  (patient  waiting-A
woman bears patiently
separation from her husband.)
atal (sulking- quarrel between
husband and wife, mainly
arising from  husband’s
infidelity and wife’s jealousy)
pirital (elopement, separation
from lover, lady -love or
parents)

peruntinai (mismatched love)

kaikkilai (unrequited love)

Puram

vetci
to war)
tumpai (battle)

(cattle —lifting, prelude

vaiici (preparation for war)

ulifiai (siege)

vakai (victory)

Kafici (struggle for excellence
and endurance)

patan (elegy, asking for gifts,
praise)

The above classification of tinai exemplifies the fundamental worldview of

Tamils who maintained close connection with the land they lived in. Self-identity of a

person was intertwined with the place he or she resided in and the space/land determined

the conduct and types of activities one could engage in, whereas in a migrant

Brahmanical society the varna in which one was born determined one’s svadharma. The

concepts of bondage and liberation found in Sanskrit Tantric literature are contrary to the

spirit of ancient Tamil society which was grounded in the positive worldview that

valorized violence and liberality as the means to remain immortal on earth. Only later
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layers of the classical literature contain poetry dealing with the ephemeral nature of
worldly life that is evidently influenced by Buddhism and Jainism.

The basic binary classification of akam and puram reflect the two incompatible
worlds the hero has to mediate.'” Abandoning one or the other realm is never a
possibility. One is obligated to find a fine balance between his duties outside home and

104 .. . . . .
In a similar strain, the Tirumantiram mediates

conjugal, marital duties at home.
through the concept of living liberation the two mutually exclusive notions: being in the
world (samsara) and being outside of it (mukti). Impartiality (natuvu nilai/the middle
path) is consequently celebrated as the foremost of virtues in the text that confers
knowledge (jnana)'”® and immortality. '

Unlike the devotional lyrics of Tévaram that reflect the pain of separation,'”’ the
Tirumantiram gives expression to the unbounded joy resulting from the union with God,
founded on love (anpu). Hence, it is said that “in bhakti the heart weeps for what is lost

108 .
”? The concept of punarcci

whereas in jiiana the spirit delights in what it has found.
(union) related to the landscape of kurifici is used to describe the theistic yoga advocated

by the text. This theme is extensively dealt with in Chapter III of the dissertation.

19 Kailasapathy states that akam and puram “ were not mutually exclusive. For heroic poetry is normally
‘concerned with persons of princely rank-their exploits, adventure and experiences.’ ....the love situations
and themes in the Anthology poems, too, concerns the heroes and heroines of that age, thus dealing with
the experiences of the persons of princely rank. That this was felt by some at least of the medieval
glossators is evidenced by an analogy they used of their inner palm of the hand and its back, namely that
these are two but two sides of the same coin.” (Tamil Heroic Poetry , 5).
1% Equity (natuvunilai ) is one of the virtues celebrated in the classical Tamil literature. The explicit
reference to equity is found in Paripdatal in which Tirumal is depicted as being partial to devas when
allocating amrta: “natuvunilai tirampiya nayamil oru kai” (3:34)
105 natuvu ninrarkkanri fianamum illai (TM 320:1)
1% natuvu ninrar nalla tévarumavar (TM 320:3)

See also Appar Tevaram 4:30:7 Aianamum natuvum vaittar
197 See the hymns composed in the akam tradition: cataiyay enumal (2:18:1), ciraiyarum matakkiliyé
(1:60:10).
1% TN Ganapathy and K.R. Arumugam, The Yoga of Siddha Tirumular, 148.
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Immanence of the sacred:

The concept of immanence of the sacred connotes that the same space is shared
by divinity and humanity. Of several terms denoting the divine in the Cankam literature,
katavul and ananku are important as they signify immanent sacred powers. There is little
consensus among scholars about the exact meaning and nature of these concepts. Hardy
rightly points out that they “appear to be generic, denoting a category, not an
individual. "% Murukan, Korravai and Mayon are specific individual manifestations of
the sacred, celebrated in the Cankam corpus.

Katavul is represented as inhabiting the mountain, water reservoirs and trees in

the Tamil country.''?

It is not clear about the identity of the god referred to in fn. 108.
When katavul is related to the mountain, it might be taken as a reference to Murukan.
However, it is certain that these examples illustrate the concept of “the localised
conception of the supernatural.”''' The sacred was felt to be manifest and present in
particular areas and natural phenomena in ancient Tamilakam.

There are several interpretations regarding the etymology of the term katavul.
Kata is a verbal root meaning to traverse, or to transcend. U/ is a base of the verb

meaning to be inside, interior of a place. Hence, the roots kata (to transcend) + u/ (to be

inside of a place) signify the paradoxical qualities of immanence and transcendence of

' Hardy, Viraha-bhakti:The Early History of Krsna Devotion in South India, 133.

10 katavul onku varaikku okki (Aka. 348:8) katavul onku varai (Nar. 165:4):

Making oblations to the mountain in which resides the katavul

nilaitturaikkatavu] (Aka. 156:15) : katavul established in a reservoir of water

katavul mutumarattu (Nar.83:2): An old tree where katavul dwells

venkaik katavul (Nar.216:6): katavul who resides in the Venkai tree

tonrurai katavul c€rnta pararai manrap pennai (Nar. 303:3): The old katavul who lies in the large trunk of
the Palmyrah palm.

netuvi] vitta katavul alattu (Nar. 343:4): katavul who is located in the banyan tree with aerial roots
alamar katavul (Pura. 198:9): katavul who rests on the banyan tree

kalli nilar katavul (Pura. PN 260:5): katavul who is in the shadow of a prickly pear

illurai katavu] (Aka. 282:18): katavul who resides in the house

""" Hardy, Viraha-bhakti:The Early History of Krsna Devotion in South India, 135.
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God.'"? According to another explanation noted by Hart, katavul is interpreted as “that
which transcends mind.”'"®  When considering the evidence provided by the Cankam
corpus, Hart is right in his assertion that the term katavul does not denote a transcendent
deity, comparable to Siva and Visnu of the medieval Bhakti literature. He, therefore,
offers a new interpretation of the term citing a reference from Kurun. 218 in which katan
is used in the sense of sacrifice:''* “Katavul would mean that to which sacrifice or debt
pertains, a meaning well in accord with the character of the ancient Tamil deities”'"
Thus, katavul is made up of the noun katan followed by the suffix u/, which is often used

to make a noun from a root. ''¢

But Dubianski points out the grammatical flaw in the
coalescence of the words, katan and u/. They would be conjoined as katanul, not as
katavul, as Hart claims. Hence, he suggests that katavul denotes the dual nature of Tamil
divinities and spirits: staying within a circumscribed place (u/); and leaving the
designated boundaries of the place (kata).'"’

However, 1 contend that the term katavul signifies an immanent deity. Since
katavu means a path or a way, katavu/ may be interpreted as something one encounters
on the road. Thus, the term katavul denotes a sacred force confined to a particular space,

which people encounter when they move about in their daily activities. The same thing

could be said of the term iyavu/ meaning God. Iyavu also means a path or a road.''®

"2 This type of construction expressing paradoxical qualities is rather common in Tamil. For instance, cufu
tannir, warm (cold) water; arituyil, conscious sleep (a state of sleep in which the person is conscious of
outer world).
"> The Poems of Ancient Tamil:Their Milieu and their Sanskrit Counterparts, 26-217.
14 viralkelu calikkuk
katanum punatu (Kuru. 218:1-2)
"> Hart, The Poems of Ancient Tamil: Their Milieu and their Sanskrit Counterparts, 27.
1% He cites two examples: ar (to be full) + ul = arul ; poru (to put together) + ul = porul. See The Poems of
Ancient Tamil: Their Milieu and their Sanskrit Counterparts, 27.
""" Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 8-9.
''¥ Aka. 218:10, Pari. 6:37, Malai. 20: 323.
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(katavu + ul and iyavu + ul). These two are related to the expression valipatal that stems
from the compound noun valipdtu meaning ‘worship’.'"” Vali has the same meaning as
that of katavu and iyavu. Hence valipatu means paying obeisance to the sacred that one
happens to experience on his way. Hence, the Tamil terms - katavu/ and iyavul - denote
sacred powers immanent in natural habitat, frequently encountered on the way.

Thus, the literary genre arruppatai is connected to the Tamil ideology of katavul
and valipatal. Aru means a path. In d@rruppatai the bard directs a fellow bard to a
generous patron from whom he received gifts. The Tirumurukarruppatai, one of the
latest of the Cankam corpus, reveals “the intimate connection between particular place of

worship and the god’s “local” manifestation.”'*

The work has six parts of
disproportionate lengths dealing with six places of worship: Tirupparankunram (1-77),
Tiruccur (78- 125), Tiruvavinankuti (126-176), Tiruveérakam (177-189), Kunrutoratal
(190-217) and Palamutirccolai (218-317)."!

It may be noted that Sanskrit terms are also used to denote an immanent sacred
force in the classical Tamil texts. The term teivam, derived from the Sanskrit term deva
(from div to shine),'** does not refer to a resplendent or transcendent god in the Cankam
literature.'> Instead, it signifies a god located in a natural habitat. For instance, Verse

309 in Akananiiru describes an animal sacrifice being performed to a teivam inhabiting

the neem tree:

' Subbiah, Roots of Tamil Religious Thought, 70

120 7velebil, The Smile of Murugan,125.

"2l Ganapathy is of opinion that the Arruppatai concept possibly inspired the composition of the
Tirumantiram. The author of Tirumantiram who reveals to Tamil audience for the first time the means of
realization of god within one’s own body, claims that his object is to enable the world to enjoy the bliss he
has experienced. See The Philosophy of the Tamil Siddhas (New Delhi: Indian Council of Philosophical
Research, 1993), 190.

'22 Hart, The Poems of Ancient Tamil: Their Milieu and their Sanskrit Counterparts,.26.

123 Hence the term might have derived from the verbal root tikai to be taken aback, confused, perplexed,
bewildered, be astonished, amazed or the noun tikil, tikir fright, terror
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The dwellers of the Palai region sacrificed a corpulent cow to the feivam occupying the neem tree
with a large trunk, worshipped it sprinkling the blood and ate the raw meat scorched in the fire.'**

Another term denoting the sacred is ananku which is highly polysemous.'* It also
denotes an indwelling power in consonance with the Tamil conceptualization of the
sacred. It is mentioned in connection with the bodies of water and mountains. For
instance, in Ainkuruniiru (28), mother considers ananku presiding over springs or streams
from which people take their drinking water, as the cause of her daughter’s affliction.'*
Verse 241 in Akananiiru refers to the mother and female attendants paying obeisance to
anarku located at a body of water.'”” The hero asks the bashful beloved who waits for
him in the grove on the sea-shore if she were the ananku who overlords the great sea.'*®
The mountains are also controlled by anarnku, as the bodies of water.  That “the
mountain in which ananku is domiciled” is a recurrent phrase in several Cankam

130

129 . . . . . 131 . .
works. ”" Ananku is also inherent in heroine’s breasts °° and shoulders, ” warrior’s big

teyvail c€rnta pararai vémpir
koluppa erintu kuruti tauyp
pulavup pulukkunta (Aka. 309:2-6)
'2> The University of Madras Tamil Lexicon provides fifteen meanings for the term ananku: (1) Pain,
affliction, suffering (2) disease (3) fear (4) lust (5) killing (6) deity (7) celestial damsel (8) demoness that
takes away one's life by awakening lust or by other means (9) beautiful woman as resembling a celestial
damsel (10) devil (11) dancing under religious excitement, esp. possession by Skanda (12) Low-caste
person (13) beauty (14) form (15) young offspring.
126 un turai ananku ival urai ndyayin (Aink. 28:1)
27 anankutaip panitturai kaitolutu &tti yayum ayamotu ayarum (Aka. 240:8-9)
128 ten tiraip perunkatar parappin amarnturai anankd (Nar.155: 5-6)
anankutai munnir (Aka. 207:1)
129 anankutai netunkottu (Nar 288:1; Aka. 272 :3; Pura.52:1)
anankutai netuvarai ucciyin (Aka. 22:1-2)
anankutaik kavan (Aka. 72:11)
anankutai uyar nilaip poruppin kavan (Aka. 338: 6)
anankutaic cilampil (Aka. 198:14)
anankutai varaippakam (Aka. 266: 19)
anankutai varaippil (Aka. 372:3)
anankucal atukkam (Pura.151:11)
10 anankutai vanamulai (Aka. 177:19)
13t karumputait tolum utaiyaval ananke ( Nar. 39:11)
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hands (Pati 62:11), gods Murukan (Pura. 299:6), and Indra (Kali.105:15), elephant’s head
(Kuru. 308:2), snake’s hood (Aka 108:13), and strong bow (Aka. 159:6).

Zvelebil sums up the notion of ananku thus:

The sacred was thought of as a force immanent in certain places, objects and beings, and not as the
property of well-defined transcendent gods. The term used for the sacred was anarku, originally
conceived of as an impersonal, anonymous power, an awe-inspiring supernatural force inherent in
a number of phenomena but not identified or confused with any one of them in particular. The
sacred power was so completely independent of particular objects and persons in which it was
believed to dwell or inhere that it might have preceded or survived them. It was impersonal,
capricious, dangerous, neither auspicious or inauspicious in itself, among the various places, it
was found to inhere in awe-inspiring localities-mountain tops , the sea, the battlefield, the
threshing floor used as the place where orgiastic and sacred dances were performed; among
objects, it was thought to dwell in dangerous and exceptional things like weapons and musical
instruments; it also inhered in certain fear-inspiring animals (lion, tiger, snake), and in certain
(probably totemic, sacred) trees. Among the early gods, it was connected most frequently with
Murukan; also with Ml and Indra. '*

The important characteristic of ananku noted by Dubianski is that that it could

move in space. For instance, in Narrinai midnight is represented as a time of distressing

133

darkness during which ananku wanders. ”~ The power of mobility is attributed to katavul

99134 < s 135

as well:  “katavul leaving the pillars a gloomy night when katavul is abroad.

Dubianski states that in these instances, katavul could be considered a synonym for

136

ananku. The notion of mobility of the divine is also found in the Tirumantiram: “If

they know the art of fixing breath below the navel region the lord enters the body

99137

shouting in joy. “As one entered the mother’s home, he entered my body”"*® (TM

1728).

132 7Zvelebil, Literary conventions in Akam Poetry (Madras : Institute of Asian Studies, 1986), 190.
133 anankukal kilarum mayankiru natunal (Nar. 319:6)
13 katavut pokiya karuntat kantattu (Aka. 307:12)
% Malai. 651.
1 Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 9.
137 tapikku mantirant tannai arintapin
kuvikkon tican kutiyirun tang (TM 579:3-4).

138 tayil kontarpdl talaivan ennutpuka (TM 1728:3).
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The dichotomy of localization vs. movement is central to the understanding of the
sacred in the Tirumantiram. The localization of god in a particular space is a
distinctively Tamil notion. Comparing Vedic divinities with ancient Tamil gods, Hart
observes,

...the gods of the ancient Tamils were not transcendent beings, but rather immanent powers,
present in objects encountered everyday and involved in every aspect of ordinary life. They are to
be distinguished from the gods of the early Aryans in that their potential danger was stressed more
than their benevolent aspect, and their transcendent character is far less important.'*

Hardy too agrees that the Cankam sources do not attest to a fully developed concept of
transcendence of the divine. '*

On the contrary, Vedic sacrifice and transcendence are strongly inter-related and

the object of sacrifice is “to mediate between the human and the transcendent world.”""!

Brain explains how this transcendental sacred realm is constructed in the Vedic sacrificial

system:

According to the Veda, the ritual realm is to be spatially and conceptually set apart from the
nonritual realm. Spatially, this is achieved by the de-marcation of a distinct space for the ritual (a
science that was developed in those appendices to the Veda called the Sulba Sitras), thereby
creating a visually recognizable enclosure for the ritual activity. The ritual arena is thus made to be
a world unto itself, a delimited realm where activities are focused and controlled. '**

Everything to be used in the sacred realm has to be separated from the profane

world and the human is transformed into the divine to take part in ritual functions.

Conceptually, the ritual is distinguished from the sphere of ordinary activity by a series of acts
also designed to mark the yajiia, or sacrifice-and all the things and beings that participate in the
yajila- as clearly distinguished from the extraritual sphere. Participants undergo preparatory
consecration rites that bestow special standing on them. .............................. Most important,
the sacrificer is said to take on a new identity as a divine rather than human being: He passes from

13 George L. Hart, The Poems of Ancient Tamil:Their milieu and their Sanskrit, 26.

0 Hardy, Viraha-bhakti:The Early History of Krsna Devotion in South India,135.

141 J.C. Heesteman, The inner conflict of tradition (Chicago:The University of Chicago Press, 1985), 81.
142 Brian K Smith, “Ritual Perfection and Ritual Sabotage in the Veda”, History of Religions, Vol. 35, No.
4, (May, 1996), 287.
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the world of men to the world of gods” when he is consecrated for his ritual duties (SA 1.1.1.4).
143

Besides, there is no idea of a fixed sacred site in the Vedic ideology. Every time
Srauta ritual is performed, a new sacred space is constructed and demolished at the
conclusion of the ritual. Hence, the Tamil conception of the relatively permanent abode
of the divine is antithetical to the Vedic notion of constantly changing sacred realms.'**
Ramanujan links the concept of immanence of god to the development of temples: “the

Tamil sense of the sacred, immanent in particular things and places, led soon to the

95145

building of temples.” ™ However, in the Tirumantiram, the body is treated as the temple,

the abode of god.

The heart is the sanctum sanctorum; the fleshy body is the temple

The mouth is the tower- door to the bountiful god.

To those who have understood very clearly, the soul represents Sivalinga
The delusive five senses are lovely lamps [studded with] precious stones.'*®

The Tirumantiram critiques the six faiths “as a pit of illusion” (mayakkuli) for
their failure to get a glimpse of the god'*” who dwells in the body —temple, like the rising

spark that stays within a bamboo.'**

Tirumular claims that he caught sight of the god in
the shining body-land.'* Another verse designates the divine as the ruler of the body-

land —kayanannatan” (2550/2071), as a hero in the akam poetry is spoken of as kunra

'3 Ibid.
" David Shulman, Tamil Temple Myths: Sacrifice and Marriage in South Indian Saivism (Princeton:
Princeton University Press, 1980), 48.
145 Ramanujan, A K., Poems of Love and War from Eight Anthologies and Ten Long Poems of Classical
Tamil (New York: Columbia Press, 1985), 295.
' ullam perun koyil anutampu alayam
vallal piranarkku vay kopuravacal
tellat telintarkkuc civan civalinkam
kallap pulan aintum kalamani vilakke (TM 1823)
147 ayattul ninra arucamayankalum
kayattul ninra katavulaik kankilar
mayakkuliyil vilvar (TM 1530:1-3)
148 veyin elumkanal pdléim meyyenum
koyil iruntu kutikonta kon nanti (TM 116:1-2)
...... enkal celvanaik
kayaminnattitaik kantukonténg (TM 2982:3-4)
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natan (36:2, 38:3, 74:2 90:6, 241:7), onkumalai natan (88:1, 217:5), cirmalai natan
(105:5), malaikelu natan (170:4), and perunkal natan (288:2) in Kuruntokai.

In the Tamil worldview, space does not have an intrinsic value of its own. It
becomes hallowed and worthy of worship as a result of its identification with the divine.

The Tirumantiram illustrates the idea when it says:

Once I regarded the body with disfavour

But I perceived the One within

The supreme being made my body his temple
Hence, I keep preserving it with diligence. '*°

Thus, the indigenous conception of immanence of the sacred is one of the fundamental
principles on which the doctrine of liberation is based. I show below how the poetic
expression “katavul domiciled in the house” illurai katavul (Aka. 282:18) is appropriated
by the Tirumantiram to communicate this notion. // and illam are synonyms meaning

domicile in classical Tamil as well as in medieval Tamil.

That One does not have another abode there except This One’s [body]
Let [them] ascertain if That One has any other abode.

Even after [they] determine that This One’s [body] is That One’s abode
They keep on blabbering “That One is extrinsic [to This One’s body]”""!

In this verse, demonstrative, proximate/remote masculine pronouns avan (that one) and
ivan (this one) are used to indicate Siva and the soul respectively. I interpret the term
illam (abode) as the human body, in keeping with the fundamentals on which living
liberation is founded. However, Varatarajan takes it to mean the heart or the mind, which

is evocative of bhakti ideology.

150 . . . _
utampinai munnam ilukken riruntén

utampinu kkul€ uruporul kantén

utampul@ uttaman koyil kontan

utampinai yanirun tdompukin réné (TM 725)
151 jvanilla malla tavanukkan killai

avanukkum verillam unta ariyin

avanuk kivanilla menren rarintum

avanaip purampen rararru kinraré (TM 2650)
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The Tirumantiram reflects the centrality of the human body in the conceptual
scheme of ancient Tamils. The significance of the body cannot be overemphasised in
ancient Tamil society that valorized the ideals of love and war. The body is variously
referred to as utampu, utal, mey and yakkai in the texts. It is perceived as the primary
medium for expressing emotions. In Akam poetry the tight embrace of the lovers is often
mentioned: “They embraced each other as if their bodies would enter each other’s.”
meypukuvanna kaikavar muyakkam (Aka. 11:10; 305:6; 379:15). Sensual pleasure is
referred to as meyval uppu (Aka. 390-11). Emotions are linked to the body: Joy pervades
the body: meymmalintu ana uvakaiyem ayinem (Aka. 262:12), meymmali uvakai (Aka.
56:13); anger that fills the frame utarcinam (Kuri. 159). When there is a conflict between
the heart and intellect, the body that is caught between the two suffers. (Nar. 284:11).
Classical Tamil poetics discusses an element of poetry meyppatu (physical manifestation
of emotions)'** and the legend in [raiyanar Akapporul Urai shows that the body plays a

vital role in determining the quality of poetry.'>

132 See Martha Ann Selby, “Rasa and Mey-P-Patu in Sanskrit and Tamil Poetics” Journal of Oriental
Research, LXVIII (1998):15-40. Norman Cutler, Songs of Experience: The Poetics of Tamil Devotion
(Bloomington: Indiana University Press, 1987).

'>3 There was a famine in the Pantiya kingdom for twelve years. The king summoned the poets and said
that he was no longer able to support them and asked them to go somewhere else and return to the country
when it is fertile again. When the rains fell, the country flourished once again and the scholars returned.
But the king was saddened to find no scholar among those returnees, who was versed in the field of
subject-matter (porul). The God at the Maturai decided to remove the distress of the king by composing
the work called Kalaviyal. The jubilant king appealed to the scholars in his court to comment on the work.
But the scholars could not find consensus on the interpretation of the work. Again the God at the Maturai
temple helped the scholars find an arbitrator who would decide on the best commentary. They heard a
voice saying: “In this city there lives a five —year-old boy with innocent eyes and thin hair; he is
Uruttiracanman, the son of Upptri Kuti Kilar, and he is a mute. Do not deprecate him for that, but bring
him here and cause him to sit upon this seat. Then, when beneath him you utter the true meaning of a
verse, tears will come to his eyes, and his body hair will bristle; when he hears a commentary that is not the
true meaning, he will simply sit quietly. He is really the God Kumaran, who has been made to appear here
through a curse.” ( David C. Buck and K. Paramasivam, trans. The Study of Stolen Love, 8). Accordingly,
Uruttiracanman was brought and seated on the dais. The boy sat unmoved as scholars read their
commentaries. When Maturai Marutanila Nakanar gave his interpretation of the work, at certain points the
boy showed some bodily changes. But when Kanakkayanar’s son Nakkiranar started his interpretation of
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Interpenetration of Divinity and Humanity: The King and God

The notion that the king and woman are considered as bearers of the sacred in the
classical Tamil literature exemplifies the close connection between humanity and
divinity. Let me focus on the king first. The following verse illustrates the predominant
position occupied by the king in Tamil society.

Neither paddy nor water

But the king is the life of vast earth

Hence, to understand that “I am the life”

Is the duty of the king, possessor of spear-wielding army
nellum uyir anr€ nirum uyir anré

mannan uyirtte malartalai ulakam

atanal yan uyir enpatu arikai

venmiku tanai véntarkuk katane (PN 186)

Dubianksi points out the differences in the conceptualisation of kingship in Vedic
tradition and Tamil tradition, despite the fact that in both traditions the king is bearer of
the sacred force. ™ The king derives his sacred force from the boundless energies of the
cosmos in the Vedic tradition; thus, he is a representation of cosmic power, that is, the
cosmic overlord (Prajapati), and accordingly, the ritual symbolism of the radjasiya
sacrifice is cosmic in character. The king’s relation with the cosmic force is mediated by
the Brahman. On the contrary, the king in the Tamil tradition draws his sacred force
from within:

For an ancient Tamil the sacred force anarku is devoid of a cosmic dimension; it is close at hand,
is inherent in humans and in certain objects surrounding them and can be perceived by the senses
as something very domestic. Hence concrete and down-to-earth symbolism employed in the
ritual. A Tamil king is very much alive, too: a character who represents the sacred force directly
and personally. He somehow embodies this sacred force, personifies it thus becoming an active
participant in the ritual, for example, by performing a victory dance with his warriors. At the same
time —it should be borne in mind- his status, in accordance with the ancient Tamil concept of the
sacred , is not essentially different from the status of the divinity[Hart 1975:12]."%°

the work, his eyes watered throughout the session and his body hair stood on end. Thus the scholars
readily accepted Nakkiranar’s commentary as the one that carries true meaning of the work.
3% Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 60.
155 :
Ibid., 61.
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As katavul and ananku, the king embodying the sacred force is also linked to a
place or a landscape. For instance, the heroine expresses her mental anguish due to

separation from her lover whom she refers to as chief of the four types of landscape:

O evening that breaks heart!

You appear with more intense heat than before

As the lover

-whose land abounds in forests streaked with a host of streams
-Whose land is dotted with small hills

-Whose land is surrounded by paddy fields

-Whose land borders on the sea

Has separated from us. '

In one of the Purananiiru poems, the bard wonders how he would sing his patron.

All epithets that figure in the poem relate the king to various landscapes.

Will I address Kothai as chief of hilly tract
Or the head of agricultural tract

Or the maritime tract

patimil panikkatar cérppan enko
yankanam molikd onkuval kotaiyai'>’

The expressions frequently occurring in the akam poetry-as malaikelu natan
(Pura.135:13) nalimalai natan (Pura.150:28) perunkal natan (Pura.157:13) vanpulanatan
(Pura.172:8) valamalai natan (Nar. 25:5)- suggest that as the divine, the king is always
seen in relation to the region he rules.

The identity between divinity and humanity is enhanced by human ideals being

projected on to the divine plane. Murukan is represented as canron (the best of men, the

136 kanankol aruvik kankelu natan
kurumporai natan nalvayal Giran
tankatar c€rppan pirintenap pantaiyir
katumpakal varuti kaiyaru malai
kotunkali neytalum kiimpak
kalai varinum kalaifiaro ilaré
(Aink. 183)
157 hatan enkd Gran enkd
patimil panikkatar ceérppan enko
yankanam molikd onkuval kotaiyai (Pura. 49)
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hero or falaivan) in the Cankam literature.'™®

The abstract generic concepts occurring in
the texts—youth, beauty, love, vigour, and heroism -are applicable to both Murukan and
canron. Murukan is also depicted as having embraced the Tamil ideal of premarital
union (kalavu manam). One of the Paripatal verses (9) speaks of his marriage with Valli

as superior to his marriage with Devasena.

...and it is no exaggeration to speak of him as the Tamil “god” par excellence, in whom the
Tamils of the classical Cankam age envisaged the divine in a personalised form, and who at the
same time represented their human ideals on a divine plane. Thus it would not seem to be correct
to label Cankam society secular; awareness of supernatural forces may have been more typical of
the common people, while the canror would add a humanistic accent to those forces, but a certain
interpenetration (particularly in the figure of Murukan) can be detected.'”

Subbiah claims that no other notion reflects the interpenetration of humanity and
divinity than the notion of falaivan that is expounded in the works on Tamil poetics. '*
“In a sense, the notion of talaivan was a point of convergence that enabled the Tamils to
identify and define the intersecting dimensions of the divine and the human....it was (and
is) a notion that remained the bedrock for expressing the experiential relationship with

the “other” in Tamil culture.”'®!

That talaivan (patron of bards) could be human as in
Perumpandarruppatai or divine as in Tirumurukarruppatai, reflects the deep-lying belief
of early Tamils that dimensions of humanity and divinity are interconnected. Subbiah
notes that “it is one of those seminal notions in which the Tamils sought and achieved a

synthesis of particular (puram hero), the universal (akam hero), and that which is neither

or both (the divine).” '

'8 The term canror (plural of canron ) originally referred to warriors and heroes. The primary sense of the
term is “capability, endurance and sufficiency.” There was a shift in the meaning of the word during the
medieval period. It came to denote the learned and the noble. The poets of the Cankam anthologies are
called canror. See K. Kailasapathy, Tamil Heroic Poetry, 229-230.

¥ Hardy, Viraha-bhakti:The Early History of Krsna Devotion in South India, 134.

10'Subbiah, Roots of Tamil Religious Thought, 111.

11 Tbid.

12 Tbid.
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The interpenetration of humanity and divinity may also be observed in the
following verses: Referring to Kalittokai verses 103-106, Hardy points out that kuravai is
performed in praise of the god and the king at the end of the ceremony of bull-fight.'®?
Subbiah provides an example of vallaippattu (pestle song) from Kalittokai (43) in which
the heroine and her friend praise the hero on the pretext of extolling Murukan.'®* He
explains how humanity and divinity converge in the concept of falaivan in the multi-

layered classical poetry.

It is noteworthy, however, that it is the colophon that suggests the narrative frame and turns it into
a love poem. Concurrently, it is a religious poem too, and, as the girl friend says, it is meant to be
a poem in praise of Murukan to the unsuspecting listeners. The poem could well have been
rendered a puram one if the hero had been identified in the colophon, if not in the poem itself.
What is more significant from our point of view is that the poem not only affords a good example
of the multivalent character of the poem itself as it puts ‘frame within frame’, but also shows how
the corllécsept of talaivan was a multi-layered one that encompassed both the human and the
divine.

The concept of interpenetration of humanity and divinity suggests a fundamental
unity between the two, which is one of the central presuppositions of the Tirumantiram
and which is expressed in several ways. On one hand, the divine Siva is considered as
indwelling in the human body. On the other, the human who experiences the truth

(Siddha) attains the state of divinity (civam) and is worshipped as the divine. '

Besides,
the human preceptor who confers knowledge is none other than Siva who is immanent in
the body. At times, this identification is very confusing to a point at which one cannot

recognize if reference is made to the deity or the preceptor. Tirumilar uses the same

term Nandji to refer both to his preceptor and Siva.

' Hardy, Viraha-bhakti:The Early History of Krsna Devotion in South India,188.
1% Subbiah, Roots of Tamil Religious Thought, 112-114.

1% Ibid., 114.

1% poyvanankum porulayiruntanamé (TM 2674).
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Identification with the Divine
Another concept that explains the close relation between the human and the divine

1S ve_ri.167 Ramanujan defines veri as a frenzied mood that characterised Tamil war

168

poems and bhakti poems. ™ Yet, veri has several connotations in the Cankam literature;

of them two are significant to our discussion. One is possession and the other is frenzied
dance of Velan. In the following examples, the term veri is used in the sense of
possession. VElan (mis)diagnoses the lovesickness of the heroine as the state of being
spirit-possessed: veriyena vélan uraikkum (Nar. 273:4) veriyena unarnta vélan noy
maruntu ariyan (Kuru..360:1-2). In order to cure her of possession, VElan performs a
dance called veri. Thus, the malady and remedy are denoted by the same term (veri).

The events that lead to V&lan’s dance is vividly described in the Cankam works.
Following separation from her lover, there appear visible changes in the body of the
heroine. The love-sickness called pacalai destroys the beauty of her forehead.'®’

170

Bracelets slip from her arms; the eyes lose their lustre. Malicious tongued women

171

utter slander about the physical state of the heroine.”” The heroine’s mother is perturbed

2

over the emaciated body of her daughter.'”” Unfortunately she is not aware that the

1" The University of Madras Tamil Lexicon attributes eighteen meanings to this term: toddy, intoxication,
giddiness, bewilderment, insanity, frenzy, anger, hastiness, fragrance, dance of a priest possessed by god
Murukan, song sung in veri-y-attu, wildness, devil, deity, sheep, ignorance, fear, and disease.
18 A K. Ramanujan, Hymns for the Drowning: Poems for Visnu by Nammalvar, 117.
19 hutarkavin alikkum pacalai (Nar. 73:10)
170 t51& totikotpu ana kanne
valir vatiyin vativilantanavé (Nar. 133:1-2)
! vevvayp pentir kavvai tirra (Nar. 133:6)
172 varkal
cerintilanku elvalai nekilntamai nokkik
kaiyaru neficinal ..... (Aka. 98:6-8)
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disease was caused by the lover'”® and that the union with him would bring an end to her

daughter’s suffering.'”* She therefore, consults female soothsayers:

The women of traditional wisdom
Adept in lying

Shake the rice and divine

“This disease is caused by Murukan

99175
Sometimes the mother would invite a male priest and a diviner VE&lan to diagnose
as to what ails her daughter. He uses kalanku (Molucca beans) to diagnose the distress of

the girl.'”

He tells the mother that the disease has been caused by the deity and he
knows the cure for it. 7" Then, the place for V&lan’s dance (kalam) is prepared; a large
pantal is constructed where the frenzied dance (veri) takes place.'” The mother worships
the arena where Vélan’s dance takes place by sacrificing a lamb;'”’ the millet mixed with

blood is strewn across the sacrificial ground. Vélan wears the garland of kadampu and

dances to the beat of drums reciting the names of Murukan. '*

173 .aru noy

katalan tantamai ariyatu (Nar.3-4)
7% munitaka nirutta nalkal evvam
clirurai verpan marpurat tanital
arintanal allal annai ..... (Aka. 98:5-6)
173 .....mutuvayp
poyval pentir pirappuularpu irT i
murukan ar ananku enralin  (Aka. 98:9-10)
anankuru kalankin mutuvay vélan (Nar. 282:5)
77 emmirai anankalin vantanru innoy
tanimaruntu arival (Aka. 388:20-21)
'8 veri ayar viyankalam (Aka. 98: 19; 182 :17; 242:11)
velan veri ayar kalattu (Aka. 114:2)
velan punainta veriyayar kalantorum (Kuru. 53:3)
veriyayar kalattinil tonrum (Kuru..318:3)
vélan taiiya veriyayar kalanum (Tiru. 222)
....annai
veriyayar viyankalam poliya &tti
mariyuyir valanka alavai (Aka. 242: 10-12)

176

179

....toli verunarntu

anankari kalankin kottam katti

veriyena unarnta ullamotu mariyaruttup  (Nar. 47:9)
'8 veripuri &til vélan (Aka. 292:4-5)
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Both in possession and dance, the human comes into contact with the divine. The
heroine’s misdiagnosed state of sickness known as veri is rooted in the belief that young
girls are susceptible to the influence of malevolent gods or spirits and that the involuntary
possession by these spirits produces symptoms in the girls’ body. On the other hand, the
priest VElan voluntarily decides to deal with the spirit/god in order to remove the
suffering of the girl. Dressed like Murukan who is supposed to have caused the disease,
he performs veri. In that frenzied state the deity is deemed to have descended on him.
(vélan venta veri manai vantoy - Nar. 37:9). The priest Vélan is supposed to have the
power to cure the disease in the state of possession. It is notable that the one who causes
the disease and the one who seeks to cure it bear the same name Veélan.

Possession is related to the indigenous cult and worship of Murukan. Ramanujan
explains the state of the priest being possessed by Murukan as depicted in lines 190-209
of the late classical poem Tirumurukarruppatai (A Guide to Lord Murukan). In the
section kunrutoratal (dancing on each and every hill) from Tirumurukarruppatai, the

priest Velan is first described.

The One with a spear (Velan)

wears a chaplet made of

a beautiful cluster of tailed pepper,
fragrant wild jasmine, and

white three-lobed nightshade,

strung on the tender creeper
interspersed with nutmegs (190-192)

Ramanujan introduces him as a possessed shaman who bears the name of his deity
(Velan). The initial ambiguity that originates from the name pervades the remaining

section of the poem. Following the descriptions of tribal men drinking toddy and
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. . . . . 181
performing kuravai, and of women dancing in leaf-skirt,

a meticulous portrayal of the
deity is given. Here Ramanujan brings out the notion of identification of the priest with

the deity, which is latent in the poem.

the shaman
is the Red One himself,
is in red robes;'*

The section ends with a reference to the women with whom the god/priest dances

embracing their tender shoulders on the hills.

He dances the god's dance, he wears the Red One's robes and insignia, carries His lance (vEl)
imitating the god till he becomes Him, simulating him until he is assimilated. The words of
Murukan and Vélan ( the one with the lance) mean both the god and the shamanic priest who is his

devotee.
As Ramanujan observes, “when the poem ends, the chief dancer and the god have
become one. The dancer does not simply worship or adore the god; he invokes the god

by representing him.”'®*

Thus, the ritual dance of V&lan reflects the religious experience
in which the priest totally identifies himself with the deity. This is not much different
from the ultimate goal sought by Siddhas in the Tirumantiram through the practice of
yoga.
Nature of the sacred : Heat

Ancient Tamils conceived the sacred as a malevolent power inherent in various

objects found in Tamil country. Since it was dangerous, it had to be kept under control ;

otherwise it would bring about disaster. Objects and persons, invested with anarnku were

"*!' The hill-tribe men
of brightly-hued chests smeared with fragrant sandal,
given to the cruel practice of hunting with strong bows.
drink the sweet, clarified toddy fermented in long bamboos
in the company of their kindred from a hilly hamlet
And perform kuravai to the beat of small drum tontakam (193-197)
'82 Ramanujan’s translation.
1:2 A.K. Ramanujan, Hymns for the Drowning: Poems for Visnu by Nammalvra, 115.
Ibid.
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regarded spiritually significant. Certain categories of persons imbued with ananku had
the ability to manipulate it. The two most concentrations of ananku were the king and
woman. Low caste bards played a key role in controlling the sacred powers of the king.
Except the king, other persons and objects infused with anarnku were considered
dangerous to anyone above their status. Hart compares this sacred power to Polynesian
mana —a sacred impersonal force concentrated in persons, animals and inanimate objects.
However, Dubianski treats ananku as a natural power rather than a supernatural force.
He interprets ananku as natural heat and links it to fire and fiery nature. Thus, dry land
(palai), sexual passion, death, blood, and suffering are associated with ananku.'®
Dubianski finds support for his theory in Brenda Beck’s anthropological research on
South Indian ritual.

According to Brenda Beck, “Heat is associated with life and fertility. The energy
that can both activate and nullify life is a kind of heat. The heat, when taken alone,
however, can be highly dangerous. It must be focussed and controlled in order to become

186 Heat is also related to

a source of power which humans and superhumans can utilize.
illness, suffering and sexual passion. Whereas impurity is related to heat, for instance,
menses and child-birth, recovering from pain or impure state is interpreted as channelling
and controlling heat. Thus, sexual intercourse is deemed cooling as it controls the
passions of fire.'"”” Beck also points out that a colour scheme is used for a symbolic

expression of heat related conditions: fire is associated with the colour red, while

coolness —with the white colour. Accordingly, the structure of a typical ritual may be

'%5 George L. Hart, III, Some Related Literary Conventions in Tamil and Indo-Aryan and Their
Significance Author(s), Journal of the American Oriental Society, Vol. 94, No. 2, (Apr. - Jun., 1974), 157-
167; Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 10-11.

'8 Brenda Beck, “Colour and Heat in South Indian Ritual” Man 4 (1969), 553.

"7 Ibid, 562.
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presented as “the progression from an inferior condition (white) through a point of
transition (red) to a new superior condition also white.”'™®
The Tirumaniram often refers to the power of fiery nature inherent in the body:

“the red flame emerging from below the navel.”'*’

This power is denoted as kanal —fire
(1949), milattu alal “the fire at the base” (1962). Though this fiery power could be
identified as kundalini, it is not mentioned by name in the text. The term kuntali occurs in
verse 580, pointing to the seat of the fiery power.

As we see in the Tirumantiram, the Siddha is the one who has complete mastery
over this fiery power in the body. As the king’s sacred power is tended by panegyric
performance accompanied by music and dance, or as the woman’s sexual power is
regulated within marriage, this fiery power is brought under control by uniting it with

Siva in the head. This is compared to sexual union (punarcci) between man and woman

based on love (anpu).

Becoming immortal: conquering time

The singlemost phenomenon that defines and distinguishes divinity from
humanity is deathlessness. In this section I argue that the concept of immortality forms
part of the worldview of the ancient Tamil society. I define the term immortality as
“unending life on earth”, which is an integral aspect of the doctrine of living liberation.
Primary objectives of yoga enunciated in the Tirumantiram include immortality which is

highlighted in the third Tantra: Those who practise yoga will spurn the God of death,'*’

' Tbid, 557.
1% kolitta kuntaliyull elum ceficutar (TM 580)
190" karrai utaikkum kuriyatu vame. (TM 571:4)
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vanquish death,'’ exist in eternity (they will experience neither day nor night),'**
q y y p y g

conquer time,'” stay young forever,””* and live for an acon.'”> Their body will be

imperishable.'”® They will not hear the word death even in their dream. '’

Desire for unending life on earth is quite strong among Tamils as evidenced by
the Cankam literature and is expressed in three ways. Firstly, the Cankam works contain
mythological references to amrta, the nectar of immortality that was churned out of the
milky ocean by gods. For instance, Paripatal (2:69-71) mentions Tirumal as the bestower
of immortality to gods. By means of amrta, the gods attained non-senility, eternal vigour
and the state of immortality.

Six different forms of the term amrta are found in the classical literature without a

9 0 1

. . . . 198 . 19 . 20 . 20
pronounced change in their meaning: amirtam, amirtu, amiltam, amiltu,

2 203

amutam,”® and amutu They are mostly used in connection with sweetness or
longevity in the Cankam works. Usage of the term does not seem to differ from that of
amrta in Sanskrit. Since it is connected to Sanskrit mythology, it falls outside the purview

of the indigenous notion of immortality.

P! namanillaittang (TM 574:4)
192 pakaliravillaiye (TM 577:4)
193 kalattai vellum karuttitu tang (TM 583:4)
194 palanum avan (TM 590:4)
193 i irukkalumame (TM 591:4)
196 tekattukkenrum citaivillaiyame (TM 581: 4)
7 mélai vacal veliyurak kantapin
kalan varttai kanavilum illaiye (TM 622)
%% Pari. 8:120; 2:69
199 Pari. 3:33; 8:121; 12;57; Maturai.532; Pati. 16:12
200 Aka. 207:2; 332:13; 335:25; Kali. 81:14; Kuru.83:1;201:1; 206:1; 286:2; Pura. 182:2; 392:20
2 Aka. 169:6; 170:5; 213:18; Kali. 4:13; 20:11; Kuru. 14:1; Ciru. 101,227; Nar. 230:3; Pati. 17:11; 51:21;
Pari. 3:15; Pura. 10:7; 125:8; 150:14; 361:19; 390:17; Maturai. 197.
292 Nar.65:1; 88:4 ;Maturai.601
*% Pura.399:21; Perum.475
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Secondly, it was believed that certain edibles would confer immortality. For
instance, Auvaiyar praises her patron Atiyaman Netuman Afici for being unselfish in

gifting her a myrobolan fruit that might rescue her from death.

In the fissure of the ancient great mountain

Grew a small-leaved myrobolan plant, hard to reach

Without thinking to eat its delicious fruit yourself

And suppressing the desire in your heart

You gave it to us so that we might conquer death (Pura.91:7-11)

Thirdly, immortality is sought by heroes (falaivan) in the form of fame. This
subject needs to be discussed within the framework of the relations between patron and
bard as immortality could be found only in the words of bards. The panegyric poetry
constitutes the bardic function of regulating the sacred powers of the king. Immortality is
interpreted as acquisition of fame which is highly valued by heroes. Though fame is one
of the highly desirable qualities in many societies, the degree of importance placed on
this concept by ancient Tamils made it a distinctive mark of their culture.***

Purananiiru attributes two types of existence to heroes: one is physical or material
existence, and the other is conceptual existence, rooted in fame. Several words connote
fame in Cankam corpus: pukal, icai, urai, perumpeyar, and cirtti. The term pukal stems
from the root pukal meaning to state or to sound. Hence, pukal connotes an existence in

the laudatory words of bards. The poet Perunkatunkd speaks about a warrior thus:

If you ask
Where is the one of great deeds,
Who fulfilled his duty towards his country?

He has established his good fame in all directions
He is alive in the words of oral bards®”’

*% Hart, The Poems of Ancient Tamil: Their Milieu and their Sanskrit Counterparts, 67.
293 ¢&n vilanku nallicai nirfi
nanavil pulavar vay ullane (Pura.282:12-13).
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Pukal is achieved through deeds difficult to accomplish, specifically through

7

208 209 - . 210
unregrettable acts,”®® valour,””” wealth, magnanimity, vanquishing enemies,

212

fulfilling one’s arduous duty®'' and victory.”'> The heroes establish their fame on earth

by means of these feats.*"

Fame is eternal and everlasting. It defies the limitations of space and time. The
fame of the valiant ruler of Varici reaches the heavens (vin poru pukal viral vaiici Pura.
11: 6). It is spread far and wide on earth (cén vilanku pukal Pura.10:11). Thus, it
transcends all limitations of physical world and is linked to natural phenomena: the sun
and the earth. (Pura.6). Poetess Auvaiyar grieves over the death of her friend Atiyaman
Netuman Afici in Verse 231 in which she acknowledges inevitability of death, and at the
same time asserts that his fame defies death.

The fame of the one who is analogous to the bright Sun, will not die. *"*

The conceptual existence of heroes has a religious dimension that often gets

overlooked. The reason for the words of a bard being highly valued is that he is also a

215
t

possessor of the sacred. The poets are described as those who possess lofty words,” ” true

216

words,*'®and subtle wisdom to choose beautiful words.>'” The poet Kapilan who orally

2% Pura.10-11

27 pyra.:32

*% Pura.47:9

2% Pura.39:4;127:9; 151:5; 159:20.

210 Pura.39:7

! Pura.282: 2

*12 PN.63:3;159:26

13 tam pukal nirfi, Pura.18:3

214 on fiayiru annon pukal mayalavé (Pura. 231:6)

antu n1 peyarnta pinnum Tntu nitu vilankum nT eytiya pukal@ (Pura.359: 17-18)
oru tam akiya perumaiydrum tam pukal nirTic cenru mayntanaré (Pura.366:4-5).
1% uyar molip pulavir (Pura.394:5)

216 yaymolippulavir (Pura.221:10)

7 aficol nun térccip pulavar na (Pura.235:13)
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composes poetry on many subjects and who possesses abundant knowledge*'® is

. 219
celebrated as the one whose tongue never lies.

In this context, another epithet
mutuvay™® (possessor of ancient wisdom) is significant as it links the bards with the
power of divination. The term mutuvay is used as an adjective of elderly women
priestess, V&lan priest, and a lizard to denote possession and prophesy. When the same
epithet is used for bards, it can be construed that bards are also considered prophetic and

possessed.”?!  Kailasapathy rightly points out that the bards were engaged in some

mantic activity that conferred them a state of divinity.

We have seen that the epithet ‘ancient wisdom’ is used for bards and minstrels. ....The natural
and perhaps the obvious inference one can make is that a poetic tradition with a pre-dominant or
very considerable mantic element stood behind the usage of the epithet. This association of
possession and prophesy with the bards, which thereby ascribed a touch of divinity to them,
vestigial though it might be in later times as in the Heroic Age, had still enough sanction to make
them considered sacred.””

Because of the state of divinity inhered in them, the bards were able to channel
the sacred force of the king through their panegyric performance and also to curse and
caste spells. For instance, for gifting her a myrobolan fruit Auvaiyar glorifies Atiyaman
Netuman Afici as a hero who garners victory by destroying his enemies with his sword
on the battle field and blesses him with long life : “May you live as long as He who has
the resplendent crescent moon on his head lives.”?*® On the other hand, the poet Kapilar
indirectly curses king Irunkové] for his failure in meeting the obligations towards him by
reminding him of the calamity that befell on the long-established city Araiyam because

one of his ancestors offended the bard Kalattalai, author of renowned poetry. *** The poet

218 cerutta ceyyul ceycen navin verutta k&lvi vilankupukalk kapilan (Pura.53: 11-12)
1% boyya navir kapilan (Pura.174:10)

2% mutuvay iravala (Pura.48:6; 70:5; 180:9)

**! Kailasapathy, Tamil Heroic Poetry, 63-65.

*2 1bid.,67.

*2% Pura.91: 5-7.

2% nitunilai araiyattuk kétum kel
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concludes his statement requesting the king "Mind not my statement; let your lance be

* 22 Byt the poet means the opposite of what is said. Kailasapathy points out

victorious.
that the medieval commentators have identified the statement as satire.”*® Satire is a
figure of speech known as kurippumoli which is treated in the Tolkappiyam along with
compositions of charms and spells. Satire is dreaded as it is intended to bring upon ruin
on the person about whom the poet composes his poetry. On the other hand eulogy is
desired as its central aim is to “render support to the king’s vital breaths of life.”**” Thus,
the bards who were of sacred nature were capable of immortalizing the king, granting
him longevity by keeping the sacred force of the king under check and also brining
misfortune to their benefactor if he failed in pankatan.

The primary objective of this chapter was to highlight the Tamil legacy to the
concept of living liberation in the Tirumantiram, which is regarded as the outcome of the
synthesis of Tamil and Sanskrit traditions. It was demonstrated that the interrelationships
between divinity, humanity and space as reflected in the Cankam literature appeared to
have played a vital role in shaping the doctrine of living liberation. The notion of the
sacred cannot be considered in isolation, but within the broad framework of literary
conventions governing themes and motifs, oriented towards this world. The influence of
Tamil notions on the Tirumantiram were examined under the following sub-titles: this
worldly orientation, immanence of the sacred, interpenetration of divinity and humanity,

identification with the divine through ritual dance, and immortality in the form of fame.

numpdl arivin numaru] oruvan

pukalnta ceyyul kalattalaiyai ikalnttatan payané (Pura. 202: 8, 11-13)

**3 Kailasapathy, Tamil heroic poetry, 69.

2% Tbid.

**7 Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 61.
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The next chapter evaluates the contribution of Sanskrit traditions to the making of the
Tirumantiram and locates living liberation in the overall conceptual framework borrowed

from agamic texts.



CHAPTER TWO

THE TIRUMANTIRAM AND REVEALED TRADITIONS

This chapter analyzes the relationship between Sanskrit traditions' and the
Tirumantiram,” which has not been hitherto dealt with adequately in secondary literature.” By
Sanskrit traditions, I refer primarily to the revealed textual traditions in Sanskrit. Kullikabhatta
of the fifteenth century states in his commentary on Manusmrti 2:1 that there are two types of
revelation ($ruti): vedic and tantric.® The Vedic tradition is centred on sacrificial ritual, the
ideologies of which are embedded in the orally transmitted repositories of mantras or liturgical
formulae (samhitas), ritual instructions and expositions (brahmanas), and esoteric sections
explicating hidden meanings of liturgical acts and terms, and philosophical speculations

(aranyakas and upanisads). On the other hand, the Hindu 7antra is a theistic tradition which is

! Sanskrit represents a spectrum of pan-indic traditions such as the Vedic, puranic, tantric and yogic. Sanskrit
traditions came under the influence of indigenous cultures since very early times. “Whatever tradition one studies in
the classical Sanskrit sources, almost always there are indications of popular cults, local usages, and little traditions.”
(J.F. Frits Staal, “Sanskrit and Sanskritization” The Journal of Asian Studies 22, No. 3, (1963): 268). Hence, the
composite character of Sanskrit traditions is an indisputable fact. Sanskritization is now explained as a two-way
process in which there has been a continual interaction between indigenous and Sanskrit elements. One cannot,
therefore, speak of a transcendental, elitistic Sanskrit cultural register unaffected by vernacular traditions. (V.
Raghavan “Variety and integration in the pattern of Indian culture” The Far Eastern Quarterly 15 (1956) : 497-505).
* It is not that all scholars acknowledge the role played by Sanskrit in the conceptualization and presentation of the
Tirumantiram. For instance, in the commentary of [ramanata Pillai, one of the ardent advocates of Neo-Saivism, who
subscribed to the vision of a glorious and independent Tamil past, all references to the Vedas and dgamas occurring
in the Tirumantiram are taken to denote those composed in Tamil.

? Only brief statements about the relationship between the Tirumantiram and the agamas are found in secondary
works. Narayana Ayyar states, “What Tirumilar did was to render into Tamil the Saiva doctrines as they were found
in the Sanskrit Saiva @gamas which were current both in Northern and Southern India for several centuries past.” See
Origin and Early History of Saivism in South India (University of Madras, 1974), 205. The view that the nine
Tantras of the Tirumantiram represent the nine dgamas mentioned in Verse 63 is not based on any concrete
evidence. Hence, Vellaivaranann suggests that the Tirumantiram be considered as the essence of the dgamas in
general. He treats the Tirumantiram as a primary text that was composed to convey the subject-matter of the
agamas in Tamil. See Panniru Tirumurai varaldru, Part II, 553-559. Three types of treatises are mentioned in
Tamil: original treatise (mutal nil), secondary treatise (vali nil) and carpu nil (supportive treatise). Arumugam
considers the Tirumantiram an original/primary work, “very much influenced by the agamas.” See “Introduction”
in Yoga of Siddha Tirumiilar (Quebec: Babaji’s Kriya Yoga and Publications, Inc., 2004 ), 17. None of the scholars
has, however, examined in detail how the Tirumantiram was influenced by the adgamic tradition.

* vaidiki tantriki caiva dvividha Kirtita $rutih.

A tantrika (a follower of the tantric tradition) is distinct from a follower of the Vedas who is known as a vaidika.
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mainly focused on the cult of deities and is categorised into three groups: Saiva, Vaisnava and
Sakta. While Sakta tantras retain the generic title tantra for their scriptures, Saiva and Vaisnava
tantras are known as dgamas” and samhitas respectively. Though the term Saiva means ‘relating
to the deity Siva’, it does not preclude the worship of Goddess (Sakti), who is regarded as an
inherent power of Siva. Tantra and agama are held synonyms®; however, the agamas relating to
Southern Saivism’ are rarely called a tantra.®

This chapter is confined to the revealed textual traditions which exist only in Sanskrit.
Tamil has divinely inspired poetic compositions,” and legends that ascribe the authorship of
certain literary/grammatical works to Siva.'’ Yet, it never claims to possess a religious tradition

that developed from the textual sources, which are believed to be revealed. '

> The term dgama is explained in several ways: agama means “something that has come forth.” Since it emanates
from Siva, it is called an agama. A Sanskrit verse explains the meaning of the term agama as follows: “The agamas
originated from the faces of Siva, fell on the ears of Parasakti, and spread in the world as the mata (religion) of the
Sivabhaktas.”

agatam Sivavaktrebhyah gatam ca girijamukhe

matam ca $ivabhaktanam agamam ceti kathyate ||

See M. Arunachalam, The Saivagamas (Mayuram, Tamil Nadu: Gandhi Vidyalayam, 1983), 12.

% Tantra and agama are used interchangeably in this dissertation.

71 borrow this term from Brunner who mentions the two branches of Agamic Saivism : Southern Saivism and
Northern Saivism. ‘‘These convenient appellations do not indicate the birthplace of the two schools, but the country
where they finally took root.” See “Jiiana and Kriya: Relation between Theory and Practice in the Saivagamas" in
Ritual and Speculation in Early Tantrism, ed. Teun Goudriaan (New York: State University New York Press, 1992),
38.

¥ Héléne Brunner, “Importance de la literature agamique pour 1’étude des religions vivantes de 1’Inde.” Indologica
Taurinensia Vols.3-4 (1975-76):108.

’ The devotional hymns are generally believed to have been inspired by Siva or Murukan, creators of the Tamil
language. (Kamil Zvelebil, Companion Studies to the Tamil Literature,251) For instance, one of the 7évaram saints
Cuntarar is dumbfounded when he is commanded by Siva to sing to him. Siva, then suggests that he begin the
composition with a word pitta (the insane) as Cuntarar has berated him as pittd at the time Siva intervened at his
wedding. Thus, Cuntarar's first hymn is pitta piraiciti (O the insane! One who wears the moon on his head!). See
Periyapuranam, Verses 216-220.

' For instance, according to Nakkirar's commentary on the [raiyanar's Kalaviyal, the Lord of Alavay himself
composed the treatise on the subject matter of Akattinai (Tamil love-poetry).  In addition, three metrical
compositions are attributed to Siva: (a) a verse beginning with konkutérvalkkai in Kuruntokai (b) Tiruvalavay
utaiyar arulic ceyta Tirumukap pacuram incorporated in the eleventh tirumurai. (c) A solitary stanza atiyarkku eliyan
commanding Umapati, the last of the cantana kuravar, to perform nirvanadiksa on Perran Campan.

H Ariya mumtami lumuta n&collik

karikai yarkkuk karunaicey tané (TM 65:1-2)

The above lines from the Tirumantiram claim that the dgamas were also revealed in Tamil. However, we do not have
any evidence to substantiate it.
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The Tirumantiram is a medieval Tamil text that explicitly identifies with the agamic
tradition by designating itself as an agama, and its internal divisions as fantra. In one of the
autobiographical verses found in the prologue of the text, Tirumiilar states that having daily
contemplated Siva wearing a crescent moon, he began to compose the agama.'> He also
maintains that he was renowned for his capabilities for enunciating a Sivagama."”> This is
supported by Verse 101 which states that Milan delivered a beautiful (Ta. cuntara, Skt.sundara)
agamic discourse in three thousand verses, grouped into nine fantras.'* However, the text
distances itself from the establishment of temple and temple ritual, the focal points of the agamas
of Southern Saivism.

In this chapter, I argue that the Tirumantiram betrays an ambiguous attitude towards the
agamas by recognizing their authority and appropriating their conceptual framework for the
exposition of living liberation on one hand, and challenging the fundamental presuppositions of
Saivagamic culture on the other: the primacy of ritual, unequal access to God and liberation
dictated by class/caste (varna/jati) considerations. According to the agamas of Southern Saivism,

kriya constitutes the primary means of liberation after death.'” Though ordinary initiation (diksa)

12 tanti matipunai aranati natorum
cintaicey takamam ceppalur rén€ (TM 73:3-4)
" ceppum civakamam enumap pérperrum (TM 74:1)

.....mulan...
tantiram onpatu carvu ayiram
cuntara akamac col molintang (TM 101:2-4)
Nonetheless, the Tirumantiram seems to suggest in the following lines that the Veddagamas are the primary texts and
any work that emerges to interpret them is a fanfra. Hench, each Tantra of the Tirumantiram may be considered an
illumination of the primary text. The Vedas and the dgamas are spoken of together because the Tirumantiram
maintains that there exists no distinction between them.
akum anati kalaiya kamavétam
akumat tantira mannil valinirral (TM 2379: 1-2)
Beginngless are the treatises the agamas and the Vedas
Tantra is to act in accordance with them.
S Kriya is privileged in agamic Saivism whereas jiiana is celebrated by the Tamil school of Saiva Siddhanta. A
more balanced view is observable in the Kashmir Saivism “which, although giving Jiiana a certain superiority over
Kriya at Siva’s level, sees no divorce between reflection and action, and whose highest speculations were always
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is granted to all four varpas, and mixed castes, the dgamas are divided on the issue of
accessibility of liberation to the majority of non-dvijas, who are debarred from the nirvanadiksa
and the acaryabhiseka. Besides, public worship done in temples (pararthakriya) is the exclusive
domain of Sivabrahmanas or Adisaivas and the rules regarding proximity to God are governed by
class/caste considerations. By foregrounding the classical Tamil concept of immanence of the
sacred in the body-space and by establishing the dual path of yoga and jiiana to realize the divine
within and become divine, the Tirumantiram sets forth a new theory of liberation that eliminates
caste elitism and that shatters the primacy of ritual in the soteriological domain.

Another important aspect connected to its ideology of liberation is the propagation of
monastic Saivism. Richard Davis observes, “Emission and reabsorption are ubiquitous principles

»16 I the ritual

of the manifest cosmos and so may be observed in many different domains.
domain, he continues, “the householder and the renouncer mirror, by their own actions and the
purposes with which they undertake them, Siva’s activities of emission and reabsorption,
respectively.”'’ The Tirumantiram identifies yoga with the path of reabsorption, and lays down
ascetic values as a pre-requisite to the attainment of living liberation. By inculcating the ideals of
renunciation and penance in the indigenous population of Tamil Nadu, generally classified as

Siidras whose intent is enjoyment (bhoga) alone, the Tirumantiram paved a way for non-

Brahman (Vélala) dominated Saiva monasteries (mathas) to emerge later in the Tamil country.

nourished by a sustained practice.” See Helene Brunner, “Jiiana and Kriya: Relation between Theory and Practice in
the Saivagamas”, 38.

' “Becoming a Siva, an Acting as One in Saiva worship” in Ritual and Speculation in Early Tantrism, ed. Teun
Goudriaan (Albany:State University of New York Press, 1992), 109.

"7 Ritual in an Oscillating Universe: Worshipping Siva in Medieval India (Princeton: Princeton University Press,
1991), 47.
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At the same time, Sivayoga (one of the terms in the text denoting liberation), as conceptualized
by the Tirumantiram is not at all devoid of bhoga."®

The Tirumantiram’s relationship with Vedic revelation is also highly complex and
ambiguous. The text does not reject Vedic revelation, but assigns a lower position to it. It
reconceptualises Vedic sacrificial liturgy, intended to sustain the universe, as a yogic means to
personal salvation, and interprets liberation in terms of its own Vedanta-Siddhanta doctrine. This
is generally interpreted as an attempt by the text to reconcile the differing Vedic and agamic
traditions by introducing a fresh soteriological exposition ‘“Vedanta-Siddhanta” in Tamil.
However, by adopting the basic stance of inclusivism, the Tirumantiram asserts the superiority of
the agamas, with which it identifies itself, over the Vedas. The Tirumantiram’s efforts in this
direction have to be understood in the background of a far more complex relationship between
the dgamas and the Vedas. The tantric revelation is seen “in contrast to the ancient, orthodox
Brahmanical revelation of the Veda that the Tantras reject completely or accept as a lower level

919

of scriptural authority.”” For instance, the Mrgendragama begins with a discussion of “how the

9920

old Vedic forms of worship became superseded by the Saiva cult. The more esoteric a cult is,

less it sees itself in line with the Vedic revelation. The purity rules of Brahmans are contravened

'8 The monastic life envisaged by the Tirumantiram is not devoid of sexual elements as paryarigayoga is recognized
as one of the primary forms of yoga. This antinomian practice might have been one of the reasons for
“Siddha”Tirumiilar or his colleagues not being accorded recognition in the preceptorial lineage of orthodox Saiva
Velala mathas that were established in the sixteenth century or later. Though Tiruvavatuturai and Dharmapuram
adhinams (Ta. atinam) claim to be belonging to the Kailasa lineage as Tirumilar does, and trace their preceptorial
line to Nandi, the guru of Tirumdilar, they do not include Tirumiilar in their spiritual lineage. This is in spite of the
strong connections Tirumilar has with Tiruvavatuturai where he is said to have performed yoga according to the
Periyapuranam. His samadhi is also located at Tiruvavatuturai. “They know [those at the Tiruvavatuturai adhtnam]
the present institution was founded by the sixteenth century Namacicivaya, and they are willing to take his lineage
back through the legends of the earlier lineage preceptors (santanacarya) to Parmaesvara Himself, but when it comes
to historical or quasi-historical figures, they draw the line at Meykantar ...” The Tiruvavatuturai adhinam betrays the
same kind of ambiguity towards another Saiva saint Tirumalikaittévar, connected to the the adhinam, who was also
recognized as one of the Siddhas. See Kathleen Koppedrayer, “The Sacred Presence of the Guru: The Velala
Lineage of Tiruvavaduturai, Dharmapuram and Tiruppanantal,” 167-68, 157-208.

' Gavin Flood, The Tantric Body, 8.

2% Surendranath Dasgupta, A4 History of Indian Philosophy (Cambridge: University of Cambridge Press, 1954), 21.
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in some of the fantric cults. Sometimes the Vedas are condemned as false teachings.”' In
contrast, the Saiddhantika tantras proclaim that they are the essence of the Vedas.”

This chapter is divided into three sections: In the first I demonstrate that the
Tirumantiram differs in content and form from temple —centered @gamas of Southern Saivism,”
that are generally deemed to have been divided into the four pddas. This is followed by a
discussion in which I suggest that the concept of living liberation, as articulated by the
Tirumantiram, can be considered a reaction to the application of the Vedic system of social
hierarchy (varna) by the agamas to determine the eligibility for having access to God in the
temple, and for liberation and preceptorhood. In the second, I explain the four elements that
constitute the agamic conceptual framework adopted by the Tirumantiarm. The final section is
devoted to the discussion on the treatment of Vedic revelation in the Tirumantiram. Through the
strategy of reinterpretation, the text illustrates that no fundamental differences exist between the

two divine revelations, the Vedic and agamic.

! For instance, see the following excerpts from the Kularnavatantra:
vedasastrarnave ghore tadyamana itastatah

kalormigrahagrastasca tisthanti hi kutarkikah (Ku.1:88)
vedadyanekasastrani svalpayurvighnakotaya (1:102a)

na vedadhyayananmuktirna $astrapathanadapi (1:104a)

2 vedasaramidam tantram tasmad vaidika acaret |

Vedantaryamidam jfianam siddhantam paramam Subham lIMakuta 1-22 ||
trdhvasrodbhavam $resthamastavimsati tantrakam |

vedasararthadam jfieyam...... Makuta Il 1-23 Il

3 The primary ritualistic form of agamic worship is pija, which is of two types: atmarthapiija (worship undertaken
to attain personal ends) parartha pija (worship done for the benefits of others). Brunner defines them as follows:
“The atmarthapiija is the cult one performs in private, on one’s personal image of Siva, which is usually the
moveable linga one has received from the guru on the day of the diksa; pararthapiija is the cult performed in a
temple, on the steady image of Siva sheltered in the inner sanctuary, by an officiating priest (gurukkal in Tamil
Nadu).” Though Brunner points to the difficulties in classifying pij@ on the basis of moveable and immoveable
images, she agrees that armarthapiija and pardarthapija largely correspond to private worship and temple worship
respectively. See Helene Brunner, “Atmdrthapiija versus pardrthapija in the Saiva Tradition” in The Sanskrit
Tradition and Tantrism, ed. Teun Gaudriaan (Leiden:E.J. Brill, 1990),.6-7. The expression “temple-centered”
agamas of Southern Saivism refer to those that deal with pararthapiija.
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I
The Tirumantiram and the gaivdgamas

This section explores the relation between the Tirumantiram and the Saivagamas. Hence,
the structure and the content of the text are the foci of discussion. Though the agamas and the
Tirumantiram were composed for different categories of audience, both of them share a common
conceptual framework. I shall first show by undertaking a comparative study of the text with the
Suprabheda- one of the nine agamas mentioned in the prologue of the text- that the
Tirumantiram differs in structure, content and spirit from the temple-centred agamas of Southern
Saivism and that the Tirumantiram shifts focus away from temple and ritual to the human body,
yvoga and jiiana. Secondly, whereas the Sanskrit agamas adopt the varna classification of the
Vedic tradition to decide which categories are eligible for liberation and preceptorhood, and
contain contradictory statements on the eligibility of the indigenous Tamil populace for liberation
and preceptorhood, the vernacular agama Tirumantiram pronounces that its message is for all
who inhabit the five Tamil mantalams or regions.24 Thus, the Tirumantiram embraces the whole
Tamil community disregarding the concept of varna in its discussion on liberation and
preceptorhood.

The Tirumantiram emerged during the period in which the Saivagamic culture had taken
roots in Tamil soil. It is evident that the agamas had existed before the Tirumanitiam was
composed. Dasgupta is of the opinion that most of the dgamas were completed around the ninth
century,” though they cannot be dated before the sixth century C.E. Brunner endorses this view

by stating that the dgamas of Saiva Siddhanta School were redacted between the 6™ or 7" and the

** Tirumilar states “ Let this world enjoy the bliss I attained” (nan perra inpam peruka iv vaiyakam TM 85:1) 1 take
the expression iv vaiyakam (this world) as referring to the five Tamil mantalams (tamil mantalam aintum taviya
fnanam 1646:1). According to Narayana Ayyar, they are Céra mantalam, Cola mantalam, Pantiya mantalam Tontai
mantalam (Pallava) and Konku mantalam (Origin and Early History of Saivism in South India, 218).

** Dasgupta, A History of Indian Philosophy, 16.
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9™ centuries.”® Epigraphic evidence suggests that many dgamas existed as early as 700 C.E.*’
The inscription on the Kailasanatha temple at Kanchipuram refers to the Pallava king
Mahendravarman II (695-728) as the one who got rid of all his impurities abiding by the path of
Saiva Siddhanta. The king calls himself as an adherent of Saiva Siddhanta and the one who is
knowledgeable in the dagamas. Rajasimha Pallava (686- 705 A.D.) refers to himself as
agamapriva.®® A proliferation of the agamas by the tenth century is attested by a wealth of
references drawn from the agamic corpus, found in the works of Abhinavagupta.

The Tirumantiram contains direct references to the @gamas.” It regards them as revealed
texts’® that deal with the three eternal entities: God, the bound soul, and bondage.31 Sadasiva is
held to be the provenance of these texts.”> The expression aiicamukam® occurring in verse 57

identifies the fifth face i$ana of the Sivalinga as the source of the @gamas. The total number of

*% Helene Brunner, “Atmarthapiija versus Pararthapiija in the Saiva Tradition”, 5.
*" Richard Davis, Ritual in an Oscillating Universe, 12.
B M, Arunachalam, The Saivagamas, 5.
%% Tgvaram attests to the fact that the agamas were in vogue even before the period of the Tirumantiram . Siva
created both the Vedas and the agamas: tokuttavan arumarai ankam akamam vakuttavan (3: 23:6 ) . In this hymn
the verbs foku and vaku occur in the sense of making or creating. Siva taught the dgamas to Uma: inaiyild itai
mamarutillelu panaiyilakamam colluntan parkikke (5: 15:4). Siva favours akamacilar (Ggamasila) with his grace:
ammané dakamactlark karul nalkum pemmané (7:96:6). The Vedic recitation is mingled with the singing of
devotional hymns by those who are knowledgeable in agamas: akamankalari varari tottirankal viraviya vétaoli
(7:100:8).
3% attan civanconna akama nalneri (TM 247:2)
annal arulal arulum civakamam (58:1; 64:1)
annal arulal arulum tivyakamam (60:1)

cf. “§astram sivamukhodgatam” (Kamikagama. 1:10); ajitam nama yattantram Sivatpraptam (Ajitagama 1:11)
*! patipacu pacankal akamam (TM 895)
3% varé cataciva marila akamam (TM 894)
3 There is little consensus among the dgamas as to which dgamas were emitted from which face of Sadasiva.
Usually the commentators of the Tirumantiram interpret the aficamukam as 1§ana from which the dgamas originated.
This reading accords with the information found in the Kamikagama :
However, according to the Ajitagama, the Vedas and the dgamas were emitted from the five faces of Sadasiva (a)
Isana : Kamikam, Yogajam, Cintyam, karanam. Ajitam, Diptam, Siksmam, Sahasrakhyam, Amg$umat,
Suprabhedakam and the four Vedas with their angas

(b) Sadyojata: Vijayam, Paramesam, Nisvasam, Prodgitam, and Mukhabimbam

(c) Vamadeva: Siddham, Santanam, Nnrsirhham, Candrabhasakam, and Vimalam

(d) Aghora: Svayarmbhuvam, Viram, Rauravam, Makutam, and Kiranam

(e) Tatpurusa : Lalitam, Agneyam, and Vatulam
(Ajitagama, 1:106-113).
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agamas known to the Tirumantiram is twenty-eight. ** A gradual development of the agamic
tradition is suggested in verse 1429 of Tantra five, which states that the primary agamas were
nine in number and they expanded into twenty-eight over the course of time.>> The nine dgamas
mentioned in the Tirumantiram (Karana, Kamika, Vira, Cintya, Vatula, Yamala (Ta.Vyamalam),
Kalottara, Suprabheda, and Makuta)’® are considered the basic texts of Suddha Saivism, the

religion represented in the Tirumantiram that envisions the unity of the Vedanta and Siddhanta.”’

The Structure of gaivﬁgamas

The Periyapuranam identifies the subject-matter of the Tirumantiram to be related to the
four-fold structural classifications of the dgamas.”® Richard Davis states, “A proper Saivagama
should stand on four feet (pdda): the feet of knowledge (jiana), ritual action (kriya), proper
conduct (carya), and disciplinary practice (voga).”” Nevertheless, the statement that the agamas

are made up of four sections is not always true or valid. Among the Saivdgamas available to us

34 aficanaméni arivaiyor pakattan
afico tirupattu miinrula akamam
aficali kiippi arupat taruvarum
afica mukattil arumporul kéttate (TM 57)
%> In addition to the number of Ggamas, the Tirumantiram also speaks of the total number of letters inscribed in the
agamic corpus.
annal arulal arulum civakamam
ennil irupatten koti ntrayiram (TM 58:1-2)
annal arulal arulum tivyakamam
vinnil amarar tamakkum vilankaritu
ennil elupatu koti niirayiram (TM 60:1-3)
This aspect is also found in Sanskrit @gamas. For instance, the Ajitagama (1:61-105) speaks of a total number of
letters contained (granthasamkya) in each of the agamas.
3% perranal akaman karanan kamikam
urranal viram uyarcintam vatulam
marrav viyamala makunka 16ttaran
turranar cuppirafi collu makutamé (TM 63)
7 TM 1429
*¥ fianam mutal nanku malar nal tirumantira malai (3589:2)
nalam ciranta fiana yokak kiriya cariyai yelam
malarnta molit tirumilat t€var kalal vananki (3589:2)
3% “Becoming a Siva, and Acting as One, in Saiva worship” in Teun Gaudrian, ed. Ritual and Speculation in early
Tantrism (New York: State University of New York Press, 1992), 107.
The Agamas also speak of the four-fold knowledge: kriyacaryasamopetam yogajiananvitam param (Kamikagama
1:13)
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now, only two milagamas (primary agamas), the Kirana and the Suprabheda, and two upagamas
(subsidiary agamas), the Mrgendra and the Matangaparamesvara, have all four sections intact.
This quadripartition of text is absent even in unpublished primary or subsidiary agamas.*
Brunner is, therefore, of the opinion that the majority of the @agamas dealing with temple Saivism
had only sections called patalas of ritualistic material interspersed with sections, mainly
concerned with knowledge.*!

That the Tirumantiram differs from the temple-centred dgamas will be evident if we
compare the text with one of them, the Suprabheda, mentioned in the prologue of the
Tirumantiram. The Tirumantiram is divided into nine tantras whereas the Suprabheda is
classified into the four padas. The largest section in the Suprabheda is the kriyapada containing
54 patalas. It is mainly concerned with temple ritual, that can be classified into three groups: (a)
rituals relating to the construction of temples and consecration of images, dealt with in the
following patalas: gramadi laksana, karsana (ploughing the site), prasada-vastu laksana,
adyestaka, garbhanyasa, prasada laksana, linga laksana, sakala laksana, ankurarpana, linga
pratistha, sakala pratistha, sakti pratistha. (b) daily rites: After the installation and consecration
of deities, daily pija is performed according to the rules laid down in Section 13 titled nitya-
utsava vidhi (c) Annual festivals: Siva utsavavidhi, Krttikadipavidhi, asadhapirakarmavidhi
deal with special festivals. On the other hand, the Tirumantiram does not discuss pararthapiija

though it is not antagonistic to it.**

40 Helene Brunner, “The Four padas of Saivagamas,” 262.

“! Ibid., 273-74.

*2 Five verses in Tantra Two (515-519) discuss temple worship. Verse 515 speaks about the dangers of uprooting
the permanent /inga in the shrine. The next says that removal of even a stone from the temple wall will spell disaster
to the kingdom. Verses 517 and 518 warn of dire consequences (famine, epidemic, loss of king’s valour) of the
failure to perform piijas regularly or abandoning them in entirety. The last verse alerts to the dangers of unqualified
Brahmins as priests in the temple .
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The caryapada is a less clearly defined section in the Suprabheda. It more or less
resembles the kriyad section in content and contains descriptions of rituals such as diksa,
sodasakriya, vratacara, and pavitrarohana, and funerary rites such as pitryajiia and
sapindikarana. However, these rituals are not always found in the caryd section of agamas.
Brunner points out that though the Kiranagama includes diksa and related rituals in the
kriyapada, it describes rituals connected to the establishment of images (pratistha) in the
caryapada. She also notes that the yogapada of the Kirana incorporates mortuary rites as well as
lingoddhara rites that allow a non-Saiva entry into the sect, along with diksd. Variability of
content in the kriya section is one of the grounds on which she decides that the four-fold division
of the agamas was a late innovation. Considering the fact that eighty percent of extant agamas,
both published and unpublished, deal with ritual, she arrives at a conclusion that the agamas
were, in the first instance, composed to lay down rules relating to ritual, both private and
temple.*

However, this cannot be true of the Tirumantiram, which may be aptly described as a text,
primarily composed to elucidate the concept of living liberation and the means to attain it. The
fourth Tantra, despite the fact that it mainly deals with kriya in the form of cakrapiija reveals that
kriya alone would not lead to liberation unless it is associated with yoga and jiana.** It may be
noted that yoga and jiiana pddas in the Suprabheda are very small and insignificant compared to
its bulky kriya pada.

The absence of material on pararthakriya in the Tirumantiram is very conspicuous when
considering the power and influence wielded by temples in the early medieval period between

700-1200 A.D. “Pallava, Calukya, Rasttrakuta, Paramara, Kalacuri, Candella, and Cola kings all

*3 Helene Brunner, “The Four padas of Saivagamas,” 260-78.
*TM 1008-1014.
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constructed imperial-scale temples for the worship of Siva, under the guidance of Saiva
rajagurus” and the Saivagamas “articulated detailed, complex systems of ritual centered around

ptja offerings made in their grandest forms in temples.”*

The temple remained to be the
expression of the divine power with which the king was invested. Karen Prentiss states, “There
was a presumed homology between the king and God. Just as the imperial temple system
manifested the overlordhip of the king, the defined space of the temple itself manifested the
overlordship of God.”® Though the Tirumantiram acknowledges the relation between the temple
and kingship and stresses the importance of performance of piija without interruption, it does not
advocate temple worship as Tévaram saints do. This may be interpreted that in the Saiva religion
envisioned by the Tirumantiram, the Sivabrahmana looses his privileged position conferred by
the @gamas and is replaced by the jiandacarya (the preceptor who confers knowledge), probably
presiding a matha."’

The Sivabrahmanas became a prominent religious category in the medieval period due to
the emergence of public worship held in temples in accordance with Saiva Siddhanta principles.

They were brought into the Tamil country from various parts of India. The dgamas distinguish

them from other Brahmans and categorically state that only the Sivabrahmanas®® could perform

* Richard Davis, “Cremation and Liberation” in History of Religions Vol. 28, No. 1 (Aug., 1988), 40-41.
* The Embodiment of bhakti, 120.
*" The agamas speak of two types of dcarya. The description of the first category is usually found at the end of the
chapter on acaryabhiseka in the adgamas that are concerned with armarthapija. Diksa (granting initiation), pratistha
(installation of the image of Siva for those who seek it and vyakhyana (interpretation of Scriptures- dgamas)
constitute his three primary duties. Brunner identifies him as “the guru of a limited community of disciples centered
round a matha, each occupied with his or her own sadhana. Often likened to a king, whose majesty and authority he
must have had, the dcarya is nevertheless, above all, a highly respectable spiritual and religious teacher, into whom
Siva descends at the time of giving diksa.” The second category of dcaryas are those who perform pararthapija in
temples and they must be Adisaiva brahmanas by birth. (See “Atmarthapiija versus pararthapiija in the Saiva
tradition,” 15-16).
* adau Sivastavamastiti adisaiva udiritah

sivena diksitascaite te Sivabrahmana smrtah (Suprabhedagama, caryapada 1:43)
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public worship in temples. Prentiss explains their prominence in reference to liturgical service of

the temple:

The adisaivas are a privileged group, for they are the ones who are pure enough to be priests by virtue of
their birth in one of five gotras (lineages). As priests, they have the authority and capacity to perform
agamic rituals in temples for the benefit of all other categories of Saivas. The dgamas make the specific
point that this category ritually encompasses all other categories of Saiva worshippers: “Worship on behalf
of others must always be done by a Saivabrahmana. A pious ddisaiva, best among the brahmans, does
worship regularly, but if others should perform worship other than for their own behalf alone, the
worshippers will be destroyed.” Thus, the Saivagamas invest a certain category of brahmans with the pre-
eminent role of worship in the temple, where they perform piija to Siva on behalf of a public audience.*

Prentiss also notes that proximity to God in the temple is determined by the factor of
varna/caste. Saivas are classified into five groups in the agamas: andadisaiva (Siva), adisaiva,
mahasaiva (Vedic brahmans), anusaiva (ksatriyas and vaiSyas) and antara Saiva (Sudras). Only
the adisaivas have access to the garbhagrha, the most sacred part of the temple. Other categories

of Saivas take their place away from the sanctum sanctorum in the less sacred parts of the temple.

In agamic understanding, the closer one is to Siva, the source of emission, the closer one is to salvation.
The adisaivas are with Siva in the sanctum, and they recite dgamic mantras. The mahasaivas, “who have
gone on the other hand [of the ocean] of the Vedas, must praise and make a mental representation of the
God, avid for a view of Him.” The anusaivas stand out at the forefront of the mahamandapa, able to view
the lingam directly. And the sidras, who sing the Tamil hymns (dravidastotra), stand at the back of the
mahamandapa, able to view Sambhu (the source of happiness, a name for Siva) : “In the mahamandapa, in
the farthest region up to Nandi, the avantara sat-siidras [the highest category of Siidras] are able to sing the
Tamil hymns while looking at Sambhu, consistent with good practice.’’

Those who transgress the rules related to spatial hierarchy in temple are threatened with
serious consequences. “The one who, out of perversity, leaves his own place and goes [too far
into the temple], although he has been told not to, will certainly go to hell, tossed there by Siva.
And even if one goes too far out of ignorance, there will nevertheless be some disturbance in the

9951

kingdom.

* The Embodiment of bhakti, 123.
> Tbid., 124
> Richard Davis, Worshipping Siva in Medieval India, 70.
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However, the Tirumantiram’s restrained approach towards the institution of temple and
the absence of material pertaining to pararthakriya mask an opposition to the centrality given to
the temple and to the privileged position enjoyed by the Sivabrahmanas or adisaivas who claim
ownership to the revealed knowledge enshrined in the dgamas. The Tirumantiram implicitly
questions the fundamental criterion of a Saiva priest that he should be born of one of the adisaiva

lineages.

This is what the great Nandi declared:

Epidemics multiply in the war-torn country

Famine stalks the land

If the Brahman only in name [devoid of any other qualities]
Worships the Lord [in the temple] **

Furthermore, the Tirumantiram does not endorse the view of Saiva Siddhanta that the human

»3The two

body “represents that which is farthest from the true and pure nature of Siva.
principles - emission (creation) and absorption (destruction) -represent converse paths of
movement: Emission denotes the path from unity and purity to differentiation and impurity,
whereas re-absorption represents the inverse. According to the principle of emission, the human
body remains at the farthest end of impurity on the purity-impurity continuum. However, the
Tirumantiram disagrees stating that by realizing God’s presence within the body, one could attain

embodied liberation.

He who mingles in the body

Lord of the excellent country called the body

He who emits fragrance within the body

He, the Nandi,

They seek him in land all

Not knowing the truth that he is within the body.™*

>% perkonta parppan piran tannai arccittal
perkonta nattukkup polla viyatiyam
parkonta nattukkup paficamumam enré
cirkonta nanti terintu uraittang (TM 519).
>3 Karen Prentiss, The Embodiment of Bhakti”121.
4 kayak kulappanaik kayanan natanaik
kayattinullé kamalkinra nantiyait
teyattule enkum tetittirivarkal
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The Tirumantiram categorically states that only the ignorant talk about impurity (@ciicam)’®, and
that there is no point in categorizing people as pure and impure because human birth itself is
impure. °° The concept of dciicam is not applicable to those who observe the paths of carya,
kriya, yoga and jaana.’’
Social categories and Liberation

Class/caste (varna/jati) considerations remain so influential in the agamic religion® that
social classification of four varnas, initially mentioned in the Vedas is used to frame the
discourse on initiation, preceptorhood and spatial hierarchy in temples. According to the
purusasiikta of the Rg Veda (10:90), various elements of the universe, including the four varnas
emerged from the dismembered body of the purusa who was sacrificed by devas. This is

reproduced in the jatibhedavidhi section of the Suprabheda.”® The duties (dharma) of each varna

are also enumerated in the Agama in conformity with the Dharmasastras.®’

kayattul ninra karutta riyare (TM 2550, 2071)
> TM 2551.
*°TM 2551.
3" TM 2552. The four categories mentioned in the verses -niyamattan, aranai arccippavan, anki valarppér, idni- are
interpreted as the followers of carya, kriya, yoga and jiiana respectively.
¥ Even in the bhakti religion of Tévaram separate modes of worship are adopted by people of different classes:
Brahmans worship Siva with milk, curd, and ghee (3:1:1) whereas non-brahman Tamil bhaktas adore him with

water and flower (1:5:7). Everyone is invited to venerate Siva, but in keeping with their social stations. However,
liberation after death is guaranteed to Tamil devotees in Tevaram.

Clear you mind of all doubts

If you strew the blossom of devotion to Siva at Ariir

It will result in liberation.

cittam telivirkal attan artiraip

patti malar tiva mutti yakumé (1:91:1)

> mukhesu brahmanajatastat bahvoh ksatriyastatha || 2-2 ||
vaiya trusca vijiieyah padayoh $tdrajatayah |
caturvarnasya samyogat pratilomanulomatah || 2-3 ||

60

laukikacaramargena sarvesam vartanam $rou || 2-8 ||
addhyanaficaddhyapanam yajanamyajanam tatha |
danam pratigrahaficaiva tesam karmani cocyate || 2-9 ||
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It should be mentioned that the tantric tradition, in general, confers the right to study the

Scriptures and to execute ritual to all, irrespective of class or caste distinctions.

One’s secular social standing is of no consequence whatsoever within the sphere of truly spiritual hierarchy.
Moreover, women as well as men are eligible not only to receive the highest initiation but also to confer it
in the role of guru. ...In striking contrast to the Vedic texts, wherein even the hearing of the Veda is
forbidden to a Stdra, and wherein women are consigned to a secondary (though highly praised and
sentimentalized) sphere of spiritual competency and aspiration, the Tantras transcend the limits of social
and biological differentiation.®!

The Kularnava Tantra categorically states that initiation destroys caste identities, and hence,

caste distinctions do not exist among the initiated.”> The Kamikdgama too agrees that the

initiated, irrespective of caste, have access to dgamic knowledge.

diksavihinavipradyastrivarnasstdrajatayah

savarnadyanlomasca Silpinah karukadayah

pathanti §ivasastraficettatpapannrparastrayoh

acirena vinasah syattasmadraja nivarayet (kamikagama 1.111-112)

The king and his country will be quickly destroyed because of the sin resulting from the study of Saiva
scriptures by uninitiated members of the first three classes starting with Brahman, $tidras, people born of
mixed parentage, architects and carpenters and the like. Hence, the king must forbid them [from reading the
scriptures].

Initiation is the most important religious act as far as liberation is concerned. Surdam

Wayne thus explains:

It is not an exaggeration to describe the diksa as the central religious act in the life of a Saivasiddhantin. All
of a devotee’s religious actions make sense in terms of his initiation, since it is through the initiation that he
gains the potential for liberation. All of his devotion, all his rites of worship have as their goal the fruition

of the process of liberation set in motion by the diksa. Without initiation, liberation is impossible.”*’

jayante brahmabahvos$ca ksatriyastu mahamate |
......................................................... | 2-10 ||
...................................................... |

jagatah palanantesam svadharmaparipalanam || 2-11 ||
brahmana trvorvai$yanafijananantu vidhiyate |
..................................................... | 2-12 ||

..................................................... || 2-13

®! Heinrich Robert Zimmer, Philosophies of India, ed. Joseph Campbell ( 572-73.
62 gatam $iidrasya $tidratvam viprasyapi ca viprata |
diksasamskarasampanne jatibhedo na vidyate || 14:91
% South Indian Saiva Rites of Initiation: The Diksavidhi of AghoraSivacarya’s Kriyakramadyotika (PhD diss.,
University of California, 1984), Lxviii-Ixix.
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Since Suidras are eligible for initiation, they are entitled to perform atmarthapiija and to
study Saiva Siddhanta.

Unlike the Vedas, which exclude S§iidras from learning or participating in the sacrificial program, the
agamas insist that siidras also are eligible to receive initiation and thereby become “twice-borns” according
to Saiva reckoning. As such, they may-indeed, must-study the Sivajiiana and perform the round of daily
rituals prescribed as the common code of conduct for initiated Saivas. **

Three categories of initiation are mentioned in the agamas: samayadiksa, visesadiksa and
nirvanadiksa,® and the first two could be conferred to all without consideration of social classes.
Samyadiksa is a general initiation into the sect and the initiate is given a new name and the right
to perform armarthapiija except agnikarya.®® Visesadiksa is a continuation of the ordinary
initiation and the initiate who is reborn “from the womb of Sakti established in the fire” is
entitled to execute agnikarya, but not pararthapija.®’ Samyadiksa and visesadiksa are seen “as
preparatory to nirvandiksa,” and one who undergoes it is designated as diksita or putraka (Siva’s
son).®® In nirvandiksa, the bonds of the initiated are severed with the power of mantras and the
soul, cleansed of its impurities, is elevated to the realm of Siva.*’ The nirvandiksa is followed by
acaryabhiseka, which grants one the right to perform pararthapiija and to grant initiation to
others.

The agamas hold divergent views on the eligibility of the Sudras for the third level
initiation called nirvanadiksa and for the acaryabhiseka.”’ The Kamikagama categorically states

that only the first three castes can undergo nirvanadiksa and that the Brahman who extends it to a

%% Richard Davis, Ritual in an Oscillating Universe, 41.

6% “The use of the term nirvana alongside of its equivalent, moksa, or mukti, is suggestive of a Buddhist or more
precisely the Vajrayana context and its impact on the Saivaite tantric literature.” V.N. Drabu, Saivagamas, A study
in the socio-economic ideas and institutions of Kashmir (200 B.C. to A.D. 700) (New Delhi : Indus Pub. Co., 1990),
70-71.

% Surdam Wayne, South Indian Saiva Rites of Initiation, 1xvii.

57 Tbid, Ixvii-viii.

% Tbid., Ixviii.

* Tbid.

70 Koppedryer notes “Not all Agamic texts raise the question, and not all texts agree on the sudra’s rights” (See The
Sacred Presence of the Guru, 313). The agamic texts Kamika and Suprabheda 1 take up for discussion are
mentioned in the Tirumantiram (TM 63).
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Siidra degenerates into the sidra varna.”' The Suprabheda permits only satsidras to undergo
nirvanadiksa. A Satsiidra is defined as one who is not a drunkard (amadyapa) and who is born
of good family (kulina) and is deemed equal to a_vai§ya.”” The $iidra who is denied nirvanadiksa
is not qualified to receive dcaryabhiseka and become a preceptor.”” The fact that the
Kamikagama does not envisage a Stidra as preceptor is clear when it debars him from taking the
gotra of his guru at the time of initiation.”* One of the main considerations for the eligibility of a
guru is the lineage to which he is attached. The Kularnavatantra states that lineage is received at
the time of initiation and that no preceptorial lineage could exist without initiation. Deities too
favour the preceptor coming in a succession of teachers (parampariyapravarttakam).”

The unsettled position of the Saivagamas on the eligibility of sidras for the nirvanadiksa
violates the general spirit of the Tantric tradition. Wayne remarks that no levels existed in diksa
initially. Had that been the case, the nirvanadiksa must have become the prerogative of dvijas

only at some later period. Yet, it continued to be a controversial issue in later medieval period.”

! tato nirvanadiksayamadhikari bhaveddvijah
stdram hi diksayitva tu vidhanevagrajanmanah
so'pi $udratvamapnoti diksadananna samsayah (20:91)|
7 caryapade,
kathitascathasiidrastu sat§idram vai§yavat smaret |
amadyapah kulinastu sat$iidraste prakirtitah || 2-16 ||
7 “More importantly, the nirvanadiksa qualifies the initiate to undergo either the dcarya or sadhaka abhiseka,
special ceremonies that confer the status of dcarya or sadhaka upon the initiate.” (Surdam Wayne, South Indian
Saiva Rites of Initiation, 1xxiv).
74 ksatriyanam tu vaiS§yanam gotramacaryajam tu va

naiva $idrasya gotram syadevam gotravidhau matam (25:6)
7 vina diksam na moksah syattaduktam §ivasasane

sa ca na syadvinacaryamityacaryaparampara (14:3)

devastameva Samsanti parampariyapravarttakam

gurum..... (14:5)
7 Even in the bhakti tradition the concept of universal liberation has been a contentious issue in the Tamil country.
In the Periyapuranam, Siva himself finds a solution for the issue of caste that prevents his devotee Nantan, pulaiyan
(outcaste), from entering the sacred city of Cidambaram, where Siva is worshipped by Brahmans (diksita) instead of
adiSaiva brahmans. Siva wants his devotee Nantan to visit him at the temple; at the same time, He does not want him
to break the rules relating to purity-pollution, strictly adhered to by Brahmans. Hence, his proposal that Nantan
should sanctify himself in the fire prior to the entry into the sacred city is accepted by both Brahmans and Nantan.
Accordingly, the outcaste Nantan enters the fire made by Brahmans and emerges as a Brahman sage. Thereafter, the
re-born Nantan enters the temple and mingles with God. (See Periyapuranam, 1046-1082)
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According to a legend connected to Umapati Sivacarya of the 14™ century- the fourth and the last
of the Tamil Saiva Siddhanta preceptors (cantana kuravar), a person of lower birth named Perran
Campan, was given the nirvanadiksa at the behest of Siva himself. Siva is said to have
dispatched a letter through Perran Campan directing Umapati, the fallen Brahman who accepted
the Vélala Maraifianacampantar as his preceptor, to confer liberation to bearer, a letter to which
Umapati complied. The letter written by Siva reads thus:

[This is] the letter written to [Umapati] of Korrankuti by Cittambalavan who is easily accessible to
devotees. It is in order on earth to confer liberation on Perran Campan by performing initiation on him that
would remove all differences.”’

Besides, the text Varnasramacandrika of the eighteenth century which argues for the eligibility
of suidras for all levels of initiations reveal that liberation and preceptorhood for non-dvijas
remained as unsettled issues in the Tamil country even after the emergence Saiva vélala mathas
in the sixteenth century.”®

There is hardly any evidence to suggest that the Tirumantiram too espouses the category
of varna as a criterion of eligibility for liberation.” On the contrary, it may be concluded that the
Tirumantiram advanced the concept of living liberation to counter the dgamic injunctions that

deny Sidras the nirvanadiksa and preceptorhood. Hence, the object of the presentation of this

7 atiyarkku eliyan cirrampalavan korran

kutiyarkku elutiya kaiccittu-patiyin micaip

perran campanukku p&tamarat tikkai ceytu

mutti kotukka murai.
78 Kathleen Koppedrayer, “The 'Varnasramacandrika' and the Sidra's' Right to Preceptorhood: The Social
Background of a Philosophical Debate in Late Medieval South India,” Journal of Indian Philosophy, 19:3
(1991:Sept.):297-314.
7 Though verse 1721 in the text mentions different types of linga for private worship of the four varnas, it is
immediately followed by an esoteric verse that speaks of Siva taking up abode in the body of the author. The
homology between the body and the universe is stressed. “Having identified the eight worlds with my body, HE
took up abode there.” (....puvanankal ettum itu unarntu ennutal kdyil kontan€ 1722:3-4). The verse also suggests
that God is inscrutable to those who seek him only through external worship of linga. (atu unarntdon oru tanmaiyai
nati etu unaravakai ninranan ican 1722:1-2).
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doctrine was to remove the inequities and biases created by certain @gamas in the religious sphere
of the indigenous population through jiianadiksa in place of kriyadiksa.

Asceticism and Matha (monastery)

In the Tirumantiram that glorifies the guru-centered sanmdrga tradition, temple is
replaced by matha and Sivacarya by jAanacarya. In other words, matha emerges as an important
institution that enables the indigenous population to make liberation the final goal, work for it,
and instruct others on it. It was previously noted that the entitlement of sitdras to these activities
is severely restricted by the Saivagamas.

The Tirumantiram discusses the establishment of mathas, lineage, and renunciation in the
prologue and sixth Tantra. The expression Miilan matam (Skt. matha) in Verse 101 could be
taken as a reference to the ancient monastery headed by Mﬁlar_l.80 Verse 102 mentions the
following as heads of seven mathas: Kalankar, Akorar, Tirumalikait T&var, Natantar,
Paramanantar, Pokatévar, and Milar. The matha in this instance should be interpreted as an
institution “based on a teacher-disciple relationship whose tradition can be traced back several

81 Pirumilar refers

centuries, and whose lineage defines the authority that governs the institution.
to his lineage as Kailasa parampara.” His guru Nandi, who received instructions in nine Agamas

had eight students including Tirumiilar,*> who in turn, had seven disciples.** Since preceptorial

lineages are connected to particular sites, Mitlan matam might have been located at

80 yanta mataméelum mannufican markkattin
munti utikkinra miilan matavarai
tantiram onpatu carvu ayiram
cuntara akamac colmolintane (TM 102)
8! Koppedreyer, The Sacred Presence of the Guru, 2.
%2 valappil kayilai valiyil vanténg (TM 91:4)
8 The eight disciples of Nandi are Sanantikal nalvar (Canakar, Canantanar, Canatanar, Canarkumarar), Civayoka
mamuni, manru toluta Pataficali, Viyakramar and Mular. (TM 67)
¥ Tirumalar’s seven disciples are Malankan, Intiran, Coman, Piraman, Uruttiran, Kanturuk Kalanki, and
Kaficamalaiyan (TM 69).
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Tiruvavatuturai where Tirumilar’s camati is now found.®®> There exists no indication in the text
that the mathas maintained strong links with temples, though this had been the case in the
medieval period.

The Tirumantiram lays down turavu (renunciation) as fundamental to the pursuit of

liberation.*® The text reminds that Siva himself exemplifies the concept of renunciation:

He is virtuous, unborn, and an orphan

He resides in burial ground and lives by alms.
Know him to be a renunciant himself,

Know him also as demented

who sunders the bonds of

those who thus renounce.?’

The expression turakkum tavam in Verse 1614 identifies renunciation with penance, which is a
pre-requisite to acquisition of knowledge.”® When Sivajiiana dispels the darkness of maya, the
renuncinat becomes a jivanmukta, who is described as “utaluru fianat turaviyan “ (Living
renunciant -jiianin).*

The notion of renunciation found in the Tirumantiram is significant in two ways. Firstly,
the renunciation of sidras is generally considered an illegitimate act by Dharmasastras, and the
epics. Stdra renunciants are coupled together with monks belonging to heretical sects, and both

. . . L e . 90 .. .
groups are deemed to have acted in violation of §astric injunctions.” Secondly, renunciation in

the Tirumantiram is a highly ambivalent topic. Though the text advocates renunciation and non—

% The Tirumantiram spells out in 13 verses (1910-1922) the rules relating to where and how the body of a jnani
should be buried and how his camati should be maintained and worshipped.
% irappum pirappum irumaiyum ninkic
turakkum tavam kanta cotippiran (TM 1614: 1-2)

The luminous lord who revealed the penance of renunciation in order to transcend death, birth, and twofold karma
[merit and sin, consequences of good and bad karma].

7 aravan pirappili yarumilatan

uraivatu kattakam unpatu piccai

turavanun kantir turantavar tammaip

piraviyaruttitum pittan kantiré (TM 1616 )
¥ tavam ventum fanam talaippata ventil (TM 1632)
* TM 2694.
% Patrick Olivelle, Collected Essays II: Ascetics and Brahmins: Studies in Ideologies and Institutions (Firenze:
Firenze University Press, 2008), 277-278.
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attachment (parruvital, acai aruttal), it should not be interpreted as saying that the senses and

their objects should be abandoned completely. This aspect is discussed in detail in chapter three.

[Only] the ignorant say “Curb, curb the five senses.”

No immortals are to be found there [in heaven] who have their senses in restraint
One becomes only insentient if the senses are reined in

I came to possess the knowledge of how not to control the senses.”"

The Tirumantiram also reveals that conflict, competition and rivalry marked its relations
with other religious renunciant groups, in particular, with Brahmans. The text directs its criticism
at those who are devoid of the liberating knowledge the Tirumantiram speaks of, but wear the
insignia of renunciation to delude the world. Their purpose of donning ascetic garb, the
Tirumantiram says, is to fill the belly.”” Their false ways of living harm others. The
Tirumantiram warns that the pretentious behaviour of pseudo-ascetics bring upon ruin to the
entire country. Dearth of rain and drought experienced by the country are direct results of the
ascetics who falsely claim higher knowledge. Hence, the Tirumantiram is persistent in its call

that these pseudo-renunciants be de-robed.”” Not all groups of pseudo-ascetics are mentioned by

! aficum atakku atakku enpar arivilar

afcum atakkum amararum ankillai

afncum atakkil acetanamam enrittu

aficum atakka arivu arinténé (TM 2033).
%2 poyvétam piinpar pocittal payanaka (TM 1659:1)
atamparam kontu aticil unpan payan
vetankal kontu veruttitum pétaikal (TM 1655:1-2)
»TM 1656
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name except that of Brahmans.”* One of the foremost duties of a king, according to the text, is to
punish the hypocritical ascetics.”

The text’s seemingly harsh attitude towards other renunciants stem from the conviction
that redemption is only possible through unflinching adherence to the divine Saivite path
enunciated by Nandi.”® The text proclaims ‘“There exists nothing except Siva and there is no

tapas except that is for him.””’

It also declares that even if you search, there is no deity that
proves a match for Siva and there is none at all here to equal him.”® It dismisses other religions as
inadequate and ineffective. The text in particular mentions the six religions (aru camayam) as a
group and states that they would not lead to the goals they boast of”” as they are nothing but a

100

waste.  These six religions might be a reference to six systems of philosophy: samkya, yoga,

nyaya, vaiSesika, piurvamimamsa and uttaramimamsd. The text also berates the learned, devoid

4 If Brahmins, from folly unredeemed, flaunt the tuft and thread
That land drops and fades, its ruler’s glory runs to waste
So, scanning deep in wisdom’s light, the king shall clip
The thread and tuft for empty show kept and possessed (TM 241)
The senseless fools donning sacred thread and matted locks
And with chanting phrases pretend to wisdom unprocessed
Them the ruler of state shall, with wise men’s help take and test
And, for the country’s good, impart words in wisdom rest. (TM 242)
(Translated by Natarajan)
> TM 247.
% The peerless master Nandi
Of Saivam honoured high
He showed us a holy path
For souls’ redemption true
It is Siva's divine path, Sanmarga's path
For all world to tread
And for ever be free (TM 1478)
Do seek Nandi of mighty penance
You shall indeed be redeemed truly. (TM 1534:4)
(translated by B. Natarajan)
°7 civamallatillai araiyé civaman
tavamallatillai talaippatuvarkkinku (TM 1534:1-2)
%8 civanotokkum teyvam tetinumillai
avanotoppar inku yavarumillai (TM 5:1-2)
” TM 1537
1% avamallatillai arucamayankal (TM 1534:3)
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of Sivajiiana as scoundrels: karrum civananamillak kalaz‘ika,l.101 The Tirumantiram believes in
the possibility of transferring the divine knowledge through the medium of guru and in the
necessity of replacing inferior knowledge produced by other religions. Thus, it denies the
proposition, vital to a thriving pluralistic religious environment, that knowledge is diverse in

character.

The mighty live in pursuit of the one only path
Others say knowledge is diverse.'”

The Tirumantiram also claims sustenance for Sivajiiani or Sivayogi from lay
householders, pronouncing that those who have realised the divine within their body are worthy

of veneration; they, not gods, are an object of worship.'”

If one donates to the deity in the storied temple with a banner

It does not benefit the perfect souls [Siddhas] who are walking-temples.

If one offers to the perfect souls [Siddhas] who are walking-temples

It is fit to be an offering to the deity in the storied temple with a banner. '**

The text, therefore, urges the householders not to perform separate sacrifices to gods and
ancestors because whatever is offered to the Sivajiiani is counted as an oblation to the above two

categories.'® Thus, the act of feeding devotees of Siva (mahesvara piija ) is deemed higher than

1 TM 318:1

102 vallarkal enrum valiyonri valkinrar
allatavarkal arivu palaenpar (TM 311:1-2)

19 kovanan kumpati kovana makippin
navanan kumpati nanti arul ceytan
tevanankom inic cittam telintanam
pOyvanan kumporu layirun tome (TM 2674)

04 patamatak koyil pakavarku onru Tyil
natamatak koyil namparkku anku aka
natamatak koyil namparkku onru 1yil
patamatak koyil pakavarku atu amé (TM 1857)

1% TM 1858, 1859

1
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devayajiia, pitryajiia or Sraddha™ prescribed by Brahmans for householders. The text also

deprecates making donations to temples and Brahmans, and constructing temples.'”’

Of what use is to gift Brahmans abodes in thousands
Of what use is to erect towering temples in thousands
It is beyond doubt these [acts] do not equal

The merits of feeding a jiiani at noon. '*®

The Tirumantiram claims that feeding the devotees of Siva and partaking of left-overs of their
meals would result in liberation and elimination of sins.'” The section titled mahesvara pija , as
a whole, constitutes an appeal to the indigenous population to abandon Brahmanical religious
practices and support the activities of vernacular matha, instead.

It is therefore reasonable to conclude that the religious tradition represented in the
Tirumantiram was a monastic tradition that sought protection from the kings and received
maintenance from the laity. The treatise was probably in circulation within a monastic
community for their own use. As we see later, the text deals with only personal sadhana,
privileging yoga. Brunner mentions some texts that arose around the eighth century within
monastic communities, having yoga as an element of ritual.''® This is clearly seen in the fourth
Tantra, concerned with the worship of Sakti, which combines ritual with yoga. However, in the
overall conceptual structure, yoga is given pre-eminence as a means of liberation whereas ritual
is relegated to a subordinate position. The Tirumantiram might have been used as an
instructional manual at mathas as the object of the treatise is professed to share the author’s

experiential knowledge of liberation with others.

1% 1t is a religious ceremony observed for the benefit of dead relatives.
"7 TM 1857, 1860, 1861.
1% akaram ayiram antanarkku Tyil en
cikaram ayiram ceytu mutikkil en
pakaru fiani pakal Gn palattukku
nikarilai enpatu niccayam tané (TM 1860)
' TM 1866
" Helene Brunner, “The Four padas of Saivagamas”, 274.
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II
Conceptual framework of the Tirumantiram

Despite the fact that the Tirumantiram does not follow the four-fold agamic structure, it
subscribes to their general conceptual framework which is rooted in the concepts of bondage and
liberation, concepts that are uncharacteristic of indigenous Tamil thought. The four elements of
the conceptual framework are identified as follows: (a) A pessimistic outlook on worldly life (b)
bondage (c) liberation (d) paths leading to liberation. While they are reminiscent of the four
Great Truths of Buddhism, the text also shows evidence of influence of Buddhism, which may be
summed up as follows: As Siddhartha Gautama attained enlightenment under the bodhi (fig) tree,
Tirumilar claims to have achieved the highest state of consciousness under the Sivabodhi.'"!
Nirvana is used to denote liberation in one of the esoteric verses of the text.''> As in Tantric

Buddhism,'" the male and female principles are sometimes identified with the dynamic and

static aspects respectively.''* A section in Tantra Two called adhomukhadarsana refers to the

" cérntiruntén civapotiyin nilalil (TM 79:3).

"2 TM 2864

'3« the Hindus assigned the static aspect to the male principle, the dynamic aspect to the male female
principle....The Indian and Tibetan Buddhists did the opposite of the Brahman panditas: they assigned the dynamic

aspect to the male, the static to the female principle.” See Agehananda Bharati, The Tantric Tradition, pp.200-201.

e Though the term kundalini does not figure in the text, reference is often made to the dynamic female energy in

the mildadhdra. At times, Siva is connected to the miladhara. For instance,

She belongs to the region of sahasrara
[She is] the damsel of refined gold
He awakes in the land of mizladhara.
Rouse him well and let him meet her
See [The aged ] become young [again]
[T]avow on Nandi

m¢lai nilattinal vetakap penpillai

mila nilattil elukinra mirttiyai

€la eluppi ivalutan canttikkap

palanum avan par nanti anaiye (TM 590)
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downward-looking face of Siva. Natarajan notes, “The term adhomukha corresponds in function

and purpose to the AvalokiteSvara of Mahayana Buddhism where he is the Lord of Great

9115

Compassion. The affinities between Avalokitesvara and Siva have been already noted by

% Besides, the Periyapuranam claims that the cowherd Miilan in whose body the

scholars."'
Sivayogi from the North entered hailed from Cattanir. Cattan is a Tamilicized form of the
Sanskrit term sasta (Sastr) meaning a teacher. Paul Dundas states that the word is of Jain and

118
” Later

Buddhist origin.''” It “ has been a synonym of the Buddha from ever since its origin.
Cattaniir came to be known as Tiruvavatuturai (Tiru +a (cow/soul)+ atu (to resort to) +turai (the

place near a body of water which is frequented by cows) and as Navakoti Siddhapuram (the

abode of ninety million Siddhas).

(a) A negative perspective on worldly life:
Fundamental to the teachings of Tantras is the notion that the world is misery. In the
Kularnavatantra Parvati deplores the inevitable fate of all living beings: birth and death in an

unbroken succession.

Taking various forms

Innumerable clusters of living beings

Are born and die.

No path exists for them

To secure release from this miserable state.

"5 Tirumantiram:A Tamil Scriptuaral Classic, 81.

1% “There is undoubtedly an iconographical and quite possibly an historical connection of Avalokite§vara with the
Hindu God Siva. We have seen already that Avalokitesvara bestows upon Siva his place in the Hindu pantheon.
Nevertheless, Avalokite§vara himself is also called Mahe§vara in the Karandavyiiha- Great Lord, a standard epithet
of Siva. He is described as a beautiful man ‘wearing a diadem on his matted hair, his mind filled with the highest
friendliness, and looking like a disc of gold.” This could be a description of Siva, for whom the matted hair is a
symbol of as Lord of the Yogins. In a lovely Kashmiri brass sculpture from ¢.1000 CE, Avalokite$vara is shown
seated on Potalaka, his mountain home, with matted hair and deer. Behind is what initially looks very much like
Siva’s trident. Siva too dwells in the mountains as a yogin, and is associated with animals in his role of Lord of the
Animals. Elsewhere Avalokitesvara is described as ‘blue-throated’, a term for Siva embedded in Saivaite
mythology. Siva too could find himself worshipped as a Bodhisattva as indeed can Visnu.... ” See Paul Williams,
Mahayana Buddhism:The doctrinal foundations (London: Routledge, 1989), 222.

""" The Jains (London: Routledge, 1992), 126.

"8 S N. Sadasivan, 4 Social History of India (New Delhi : APH Pub. Corp., 2000), 121.
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O God!

They are always afflicted with sorrow
Nowhere is seen a happy soul among them
O lord of gods! My master!

Tell me by what means

They may be liberated '’

The cycle of births is referred to as samsara,’* which is said to be the source of sorrow
(duhkhamiilo hi samsarah). One who clings to the samsara becomes dejected; but the one who

abandons it finds happiness.'”'

Samsara

The source of all misery

The seat of all misfortunes

The receptacle of all sins

Hence, samsara should be abandoned, my dear! (KU.1 :60)

The Tirumantimam that identifies itself with the agamic tradition also holds a gloomy
outlook on worldly life. Fifty- four verses in the first Tantra (143-196) deal with the ephemeral

nature of the body, wealth, youth, and the life. The body is compared to a fragile clay vessel,'** a

4 5

rotten roof,'” a temple with strong compound walls,'** a leather bag,'” and a mud drum."®
These verses discuss the inevitability of death, indifference to the memory of the dead, the
solitary journey of the soul after death, the necessity to undertake acts that would be helpful in

the next life, and the disintegration of bodily elements at death.

119  _ _ . ‘o= - [
nanavidhasarirastha ananta jivarasayah 1

jayante ca mriyante ca tesarh mokso na vidyate 11 (KU.1:4)
sada duhkhatura deva na sukhi vidyate kvacit 1
kenopayena devesa mucyate vada me prabho 11 (KU. 1:5)
120 tasys éravanamatrena sarnsarat mucyate narah 11 (KU. 1:6)
2! duhkhamiilo hi sarhsarah sa yasyasti sa duhkhitah 1
tasya tyagah krto yena sa sukht naparah priye 1l (Ku. 1:60)
122 mannonru kantir iruvakaippattiram
The body is a clay pot made up of good and bad karma. (TM 143:1)
123 kiirai palaki viluntakkal
When the roof falls to pieces (TM 144:1)
kiirai piriyum
The roof gives way (TM 146:3)
124 ceppa matilutaik koyil (TM 154:2, 3)
125 61 pai (TM 167:3)
12 mattali (TM 189:4)
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The whole village came together wailing aloud

Denied his name, called him corpse

Carried him to the burning ground and cremated him
After taking a ritual bath they ceased thinking of him'?’

They made refreshments, ate the cooked food

Had secret [dalliance] with beautiful creeper-like maidens
Said “The left side aches a little”

Spread the bedding to lie down and lay for ever'*®

The thirty and thirty and thirty six [ninety -six tattvas)
Dwelt within a temple of sturdy compound walls

When the temple with strong compound walls crumbled
All of them took to their heels [the tattvas left the body] '

One’s own shadow is of no use to the self

Still knowing that, the ignorant claim “The wealth is mine”
The soul leaves the body in which it was born.

Perceive the light by which the eye sees.'*°

The sun that rises in the east sets in the west

Even though the unwise see it, they do not understand

The young calf matures into a bull and dies in a few days

Though men on the vast earth see it, they do not understand [the truth]"'

Doubts have been expressed as to whether the verses dealing with the impermanence of

132

worldly life originally formed part of the text. ”~ In fact, these verses resonate with the general

127 @r elam kati olikka alutittu
perinai nikkip pinam enru périttu
curai ankattitaik kontu poyc cuttittu
nirinil malki ninaippu olintarkale (TM 145)
atappanni vaittar aticilai untar
matakkotiyarotu mantanam kontar
itappakkamg irai nontate enrar
kitakkap patuttar kitantu olintaré (TM 148)
129 muppatum muppatum muppattu aruvarum
ceppa matil utaik koyilul valpavar
ceppa matil utaik koyil citaintapin
oppa anaivarum ottetuttarkale (TM 154)
tannatu cayai tanakku utavatu kantu
ennatu matu enru irupparkal €laikal
un uyir pdm utal okkap pirantatu
kannatu kan oli kantu kollre (TM 170)
B! kilakku eluntu Otiya fidyiru mérke
vilak kantum terar vili ila mantar
kulakkanru mittu erutayc cila nalil
vilak kantum terar viyan ulakoré (TM 177)
B2 ALS. Nﬁr_lacampantar_l Tirumantiram, XXii.

128

130
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spirit of the @gamas that were revealed by Siva “for the sake of suffering souls.”'”> The
Tirumantiram often mentions that those who do not know the correct path undergo untold
agony."* The text was composed to relieve the human suffering by sharing the knowledge of the
means to attain eternal bliss: yan perra inpam peruka ivvaiyakam.13 > Hence, it is appropriate that
the text incorporate the sections that speak of impermanence and misery of earthly life.

(b) The causes of human misery

The Tirumantiram conceives reality in terms of the three distinct, permanent entities: pati
136

(god), pacu /pasu (bound soul) and pacam/pasa (bondage).

Three entities pati, pacu and pacam are spoken of.
Of them, pacu and pacam are beginningless like pati
Pati is separate from pacu and pacam

If pati approaches [pacu], pacam cannot stay [with pacu]. '’

The cause for a miserable existence of souls is identified as pdsa in Saiva Siddhanta.'*®
The commentary on the Mrgendragama refers to the bondage of the soul as pasajala (a snare of

cords)."”” The term pasa has several meanings in Sanskrit: cord, fetters, snare, noose, trap, net,

133 Gavin Flood, The Tantric Body, 64.

134 [ The adherents of ] the six faiths, rooted in suffering,
Do not see God immanent in the body.

[Consequently] they fall into the pit of illusion.
Fettered by the attachment to wife and children

They suffer intensely.

ayattul ninra aru camayankalum
kayattul ninra katavulaik kankilar
mayak kuliyil viluvar manaimakkal
pacattil urrup pataikkinra varé (TM 1530)
> TM 85:1
1% The theology of the Tirumantiram is deemed pluralistic by Indian scholars whose commentaries I follow in this
dissertation, whereas Kauvai Hindu monastery in Hawaii established in 1970 by Satguru Sivaya Subramaiyaswami, a
disciple of Jaffna Yogar swami assumes it to be monistic.
17 patipacu pacam enappakar manrir

patiyinaip pdrpacu pacam anati

patiyinaic cenranu kappacu pacam

patiyanu kirpacu pacanil 1avé ( TM 114).
138 The term siddhanta refers to the school represented by Saivagamas.
139 “pagajalamapohati ” Mrgendragama,.198.

Pasabandha Makutagama 1:75
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the edge and the border of anything woven.'*’ It is generally translated to bondage in English and
is used in two senses in the Tirumantiram: one is fetters and the other is devotion.'*' Pdacam

(pasa) is also known as malam (impurity),'** and kalimpu.'*® The Tirumantiram also attributes

144

the cause of misery to pasa (bondage).”™ The body is referred to as the sorrow —house of vexing

145 6

—, . ... 14 . . . .147 -
pasa.'* The three impurities'*® mentioned in the text are: karma or vipai'"" anavam'*or

mitlamalam and mayamalam.'* Sometimes impurities are counted as five in the Tirumantiram."°
Commentators add may&yam and tirotayi to the existing three impurities. The Tirumantiram
classifies souls into the three classes, vififianar, piralayakalar and cakalar, based on their
association with the impurities."”'

(¢) Liberation (moksa)

The supreme goal of the dgamic tradition is moksa or mukti (liberation from bondage), the

2

concept which is entirely absent in classical Tamil literature."”> Of the two types of release

140" See Vaman Sivaram Apte, The Student’s Sanskrit —English Dictionary.
' ican ariyum irappaka luntannaip
pacattul vaittup parivucey varkalai (TM 288:1-2)
2 TM 117, 118, 1432 (palamala), 1598, 1817, 1985, 2052, 2053, 2062, 2066, 2192, 2241 (The impurities are
named), 2230, 2233,2234, 2244, 2245, 2247, 2254,2259, 2262

143 T™ 113-115.

144 pantaficey pacattu (354:3)

mayaficey pacattum (405:2)

tunpaficey pacattuyar ( 432: 2)

palipala ceykinra pacakkaruvai (463;3)

ottiya paca unarvennun kayappai (473:2)

tunpuru pacattil (487:2)

pacac cutarppampu (908:3)

tunpak kulampil tuyarurum paca (1128:3)

tunpuru pacattuyar manai (TM 453:2) man tunpak kalacam (TM 468:1-2)

140 TM 116, 496, 930, 1527 (tirimalam),1907 (tirimalam), 2054 (tirimalam), mummalam marri (TM 116: 3)

YT TM 113

“TM 2183

" TM 2007

BOTM 118, 1481, 1689, 2021, 2059, 2060, 2160, 2166, 2177, 2182, 2183, 2207, 2211, 2213, 2236, 2253, 2257,
2293, 2710.

T TM 498

132 The classical Tamil literature mentions Heroes’ heaven (Valhalla) which is the final destination of warriors who
die in battle. It was also believed that the spirits of departed warriors reside in the memorial stone built in their
memory. The Brhamanical tradition also initially recognised only three ideals of life, dharma, artha and kama
(trivarga). The final goal of liberation was added to it later.

145
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available to souls, videhamukti is deemed higher than jivanmukti except in a few tantric
traditions. André Padoux explains,

.. liberation in a Tantric context is not necessarily jivanmukti. Even in such a completely Tantric work as
Abhinavagupta’s Tantraloka, the best and highest adept, who benefits from the most intense grace of Siva
(tivrasaktipata), is instantly liberated and dies: a condition higher than jivanmukti. The typical Tantric
Jjivanmukta, totally free of a world he dominates and transcends, is to be found in some tantras only-for
example, in the Bhairava or Kalt Tantras, in Sahajiya Vaisnavism or in Buddhism too- that can be viewed as
“hardcore”Tantrism. In the more staid Saiddhantika Agamas where the term jivanmukti seldom occurs, the
liberated adept acquires sivatva, the condition of Siva, a condition of similarity (samanta’”) with Siva, not
one of total fusion (ekatva) 154

On the other hand, the Tirumantiram is concerned with living liberation alone and does
not discuss videhamukti. Two significant factors that could have influenced the Tirumantiram’s
preference of jivanmukti over videhamukti are this worldly orientation of classical Tamil thought,
and the immanence of the sacred in the world and the human body. As explained in the previous
section, the concept of living liberation was introduced by the text to serve the stereological
needs of indigenous population, most of whom were not qualified for liberation in terms of the
criteria determined by the agamas.

Freedom from bondage (pdsa) and suffering is called moksa. Richard Davis notes that
not all humans aspire to moksa in this life time. Accordingly, Saiva ritualists are divided into

> In contrast, a

bubhuksu (seeker of earthly pleasures) and mumuksu (seeker of liberation). "
Jjivanmukta in the Tirumantiram, who is liberated while living in this world, does not shun bhoga.
He experiences Sivaloka, Sivayoga and Sivabhoga within himself in the state of furiya samadhi
(TM 128).

In order to attain liberation, it is necessary that a living being is human. Only after human

birth is the soul aware of its bondage and capable of making efforts to sunder the bonds.

'33 T am unable to trace the term samanta in the Sanskrit dictionaries. I assume that this is a typographical error and
the correct term is samyata.

3% The Roots of Tantra, 20.

155 Ritual in an Oscillating Universe, 170.
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Fourteen $lokas in the first ullasa of the Kularnava Tantra speak about the significance of the
human body in relation to liberation. The human birth is highly valued among eighty-four lakhs

" The Tirumantiram refers to human birth as

of births,”® as it is deemed a ladder to liberation. "
“joyous birth” (inpap piravi,TM 281;inpap pirappu TM 287). Liberation becomes a reality only
if one realises God residing in the human body. It, therefore, devotes a separate section to the
creation of body in Tantra two (451-491), which follows the delineation of macrocosmic
creation.

The expression “becoming civam” (civamatal) refers to the soul in a state of being rid of
the three impurities by means of diksa or initiation. However, the state of ‘becoming civam”
through initiation is short-lived. The sadhaka permanently attains that state only through the
practice of yoga. Hence, the expression “becoming civam” denotes the process as well as the
final goal of liberation. This final state is also known as cayucciyam (Skt. sayujya). The text
asserts, “cayucciyam is to become civam” (cayucciyam civamatal, TM 1513:3).

The ultimate end as conceptualised by the Tirumantiram — “to become civam”">* -should

be distinguished from the final goal of the Saiva ritualistic tradition enshrined in the dgamas, “to

become a Siva.”

The Saivas define moksa precisely as the process by which the soul is released from its bondage and
becomes a Siva. When one attains liberation, they say, the soul becomes completely equal to Siva. It
acquires a form identical to that of Siva. A liberated soul does not merge into the divinity or become united
with him, as some other systems of Hindu philosophy assert. Nor does it enter again into the manifest

POKu. 1:14

17 Sopanabhiitam moksasya (Ku.1:16)

'8 tirimalam tirntu civanavanamé (2659:4)
tettamum illai civanavanameé (604:4)
cittant tirintu civamayamakiy€ (652:1)
terul vanta civanar cenru ivarrale
aru] tanki accivamam avatu vite. (979:3-4)
pavamatu akanru paracivanamé 2711 :4
pettamarac civamaki 2833 :3
civamay avamana mummalam tira 2834:1
tan€ civamana tanmai talaippata2314:1
tan avanakum camati kaikitinal 2320:1
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cosmos. Rather, it remains as an autonomous theomorphic entity, separate from Siva but with all his
powers and qualities. In this senses, the end point of the soul's ‘career’, its final and most desirable
destination, is to become a Siva."”’

The Tirumantiram itself explains the difference between the two goals: “to become a

Siva” and “to become civam.”

There are dual realities- the Self and the other (He)
Having perceived both of them in your own self

If [you] offer the flower of yourself to Him

[Then] it is not correct to speak “you” and “He.” '

The concept of “becoming civam” is likened to space intermingling with space, nectar
drowning in nectar, and light dissolving in light. This doctrine of liberation is designated as
Vedanta-Siddhanta in the text. The following verses speak of the merging of the soul into cosmic

consciousness. One of the synonyms of the soul is arivu.

Space intermingles with space
Nectar drowns in nectar

Light dissolves in light

The Siva-Siddhas are those who
Perceives the highest state as such.'®!

The fierce rays of the Sun beating upon the water
The dissolved salt does in crystal shape emerge

That salt in the water dissolved becomes liquid again
So does Jiva in Siva get dissolved.'®

I did not know that my form is arivu (consciousness or knowledge)

Compassionate Nandi taught me that my [natural] form is none other than arivu itself
I realized through His grace that my true form is arivu

Then I remained established in arivu, my own true form. '®

139 Richard Davis, Worshipping Siva in Medieval India, 83.
160 tan enru avan enru irantakum tattuvam
tan enru avan enru irantum tanir kantu
tan enra plvai avanati cattinal
tan enru avan enkai nallatu onru anré (TM 1607)
o1 veliyin veli pOy viraviya varum
aliyin ali pOy atankiya varum
oliyin oli pdy otunkiya varum
teliyum avar€ civa cittar tamé. (TM 124)
12 TM 136 —the translation by Natarjan
163 arivu vativu enru ariyata ennai
arivu vativu enru aru] ceytan nanti
arivu vativu enru arulal arinté
arivu vativu enru arintu irunténé (TM 2357)
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Arivu (consciousness) is neither destroyed nor created
Arivu [the soul] has no other mainstay but arivu
Arivu itself [the soul] knows arivu

Thus say the Upanisads. '**

According to the agamic tradition, diksa or initiation plays a key role in liberation as it
unveils the true nature of the soul. The soul’s failure to realise its innate omniscience and
omnipotence is caused by an imperceptible impurity anava, which is a substance (dravya).
Hence action alone in the form initiation will eliminate it. As the power of poison is destroyed
either through mantra or drugs, the bonds are instantly shattered by a guru who is knowledgeable

in mantra.'® Hence the Kularnava Tantra proclaims that there is no liberation without

166

mitiation. ~ The one who receives initiation becomes united with Siva; nonetheless his liberation

occurs only after death.'®’
The Tirumantiram, however, prescribes jiiana diksa in place of kriya diksa.  The first

verse in the first Tantra discusses the removal of bondage (kalimpu) by God who descends to

168

earth taking human form. ™ Knowledge which is bestowed through diksa is often compared to

169

the light of the Sun.”™ The Tirumantiram also agrees that in order for the bonds to be sundered,

170

Siva’s Sakti should be first established (saktinipata /sattinipatam)."” Saktinipata is homologised

1% arivukku alivillai akkamum illai

arivukku arivu allatu ataramum illai

arive arivai arikinratu enrittu

araikinrana marai Trukal tamé (TM 2358)

mantrausdhairyatha hanyadvisasaktim kulesvari

pasupasam tatha chindyaddiksaya mantravit ksanat (Ku. 14:83 )
vina diksarh na moksah syattaduktarn Sivasasane (Ku. 14:3:1)
tasyarpitadhikarasya yogah saksat pare Sive

e ey

165

167

168
™ 113

1 Siva is also compared to the Sun. Nandi is described as the Sun rising from the sea of compassion or love:

tayaennum toyama tayelum ciiriyanamé (TM 116: 3-4). Hence it is apposite to compare the knowledge of Siva to the

Sun.

17 kalimparuttan arutkan vilippittu (TM 114:2)
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to a marriage between an old blind man (the soul) and a young maiden (Sakti),'”" which destroys

172

karma and anava malas and grants pleasure and knowledge. '~ At times, the guru who grants

initiation is identified with Sakti. Equanimity towards meritorious and sinful deeds is a

prerequisite to Saktinipata in its highest form.

When one is neutral to good and bad karmas

The sweet Sakti of compassion

Comes in the form of Guru,

Eliminates many a quality, [which are an impediment to salvation]
And bestows knowledge.

[Because of that knowledge,] if one abandons egoistic deeds

He will be Siva, being rid of the three impurities. '

The initiation is said to be leading to a transformation of the self. It may be recalled that the
womb and gestation symbolism employed in Vedic initiation, denotes a new birth for the initiate.
The preceptor symbolically carries the disciple in his womb for three days and gives a new birth
to him. In contrast, the Tirumantiram states that the soul approached by Guru attains sivatvam

as iron that comes into contact with mercury becomes gold.'"

All that the alchemist touches

Turns into gold, likewise

The whole world, touched [blessed] by guru
Attains the state of Siva [Sivatvam or $ivagati]
Being rid of the triple impurities.'”

T TM 1514
2 TM 1518
'3 jruvinai nér oppil in arul cakti
kuruvena vantu kunam pala nikkit
tarum enu fianattal tan ceyal arral
tirimalam tirntu civan avanamé (TM 1527).
"7 rasendrena yatha viddhamayah suvarnatarh vrajet
diksaviddhastatha hyatma $ivatvarh labhate priye (Ku. 14:89)
'3 paricana véti paricitta tellam
varicai tarum pon vakaiyakumapor
kuruparicitta kuvalayamellam
tirimalam tirntu civakatiyamé (TM 2054)
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(d) Paths leading to the removal of human misery

Ritual and knowledge are recognised as the twin paths to liberation in the dgamas.
Dualistic Saiva Siddhantins hold that liberation is not attainable without recourse to ritual.
Kashmir Saivism “which, although giving Jfiana a certain superiority over Kriya at Siva’s level,
sees no divorce between reflection and action, and whose highest speculations were always

95176

nourished by a sustained practice. Though the Tirumantiram discusses the four paths- carya

(dasamarga), kriya (satputramarga), yoga (sakhamarga), and jiiana (sanmarga), only the last two
are acknowledged to be leading to living liberation. Yoga and jiigna are often mentioned
together and at times, the path of jiana is evidently identified with that of yoga. Also the last of
the eight —limbed yoga, samadhi, leads to knowledge:

Sanmarga [jiiana] itself is Sakhamarga [yoga].177

The clear vision of truth in Sanmarga [jiianalis

Is to be united with Sakti [kundalini] in Sakhamarga [yoga]. '’

sarupa goal [related to yoga] is achievable in the eighth step of samadhi
But it cannot be attained except by those who stand on the path of jiigna.'”

Without vacillating between this way or that way
Proceed on the path of eight-limbed yoga and remain in samadhi
This is the good path that leads to knowledge [jiiana]"™

The role of carya and kriya in the spiritual practice towards liberation is not quite clear in
the agamas. According to Brunner, the agamas are primarily ritualistic manuals. Discipline,

yoga and meditation and theology hold a subordinate position to ritual. In other words, they form

'7° Helene Brunner, “Jiiana and Kriya: Relation between Theory and Practice in the Saivagamas™, 38
177 canmarkkantané cakamarkka manatu (TM 1488:1)
T8 cakamarkkat
teviyotonral canmarkkat telivate (TM 1495: 3-4)
" TM 1510.
180 anneri inneri ennatat tankat
tanneri cenru camatiyi 1€ninmin
nanneri celvarkku fianatti 1ekalam (TM 551:1-3)
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part of the elaborate ritualistic system elucidated in the agamas. They are meaningful only if they
are perceived in relation to ritual. In contrast, the four padas are clearly defined and hierarchized
in the fifth Tantra of the Tirumantiram. The bhakta begins with the practice of carya and kriya
and through Siva’s grace, embarks on the path of yoga and in the end attains unity with Siva.'™!
The notion that these four padas are graded steps is absent in the Saivagamas.'®  This is an
attempt made by the text to bring devotees and ritualists into the fold of Suddha Saivism, a new
religion formulated by the Tirumantiram.

The four paths are thus defined in the text: Those who follow the path of carya are called

bhaktas.'® They adore Siva in love'®

and undertake pilgrimage. It is declared as the most
fundamental to Suddha Saiva.'® Kriya is characterised by activities like investing an image with

spirituality,'® and worshipping an image of Siva.'®’ It is a path of filial piety'®® Yogis are those
who practise kundalini yoga with single mindedness and sit immobile like a wooden stake.'™
Jiiana is the realization that “I am Siva”; thus a jigni becomes Siva, i.e united with Siva.'’
Transcending the polarities is characteristic of jigna,'”' which is alternatively known as

- - 192 yx=_.: e Q- . 193
sanmarga and gurumarga. - Jhanis are practitioners of Sivayoga and known as Siddhas.

Devotion to guru is characteristic of this path.'**

One becomes Siva, gets rid of the five impurities
Becomes liberated observing silence

181 TM 1448, 1455, 1469.
'82 Karen Prentiss, The Embodiment of Bhakti, 134.
133 TM 1446:1

184 TM 1444:2; TM 1448:4
135 TM 1443

136 TM 1444:3

137 TM 1448:1

138 TM 1445:1

139 T™M 1457

190 TM 1469

Y1 TM 1474:2

92 TM 1478

193 T™ 1477

194 T™ 1479
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Bliss in the experience of knowledge blemishless
This is the sanmarga in which one is completely identified with Siva.'*

The Tirumantiram expounds the concepts, generally considered as the four types of

release - saloka, samipa, sariipa and sajujya- attainable from observance of the four paths, in

_____

into aruljiiana in samipa. This is transformed into patijiana in sariipa, and in sajujya it becomes

196

dissolved in Siva. '*° The final mukti is celebrated in the Tirumantiram as living liberation and is

inseparably linked to the concept of immortality.

As noted earlier, the one who is a follower of carya path is called bhakta, whereas the one
who adopts the paths of kriya and yoga are known as sadhaka. The one who has attained jiiana is
called a Siddha. The term sadhaka, especially, denotes the one who has undergone
sadhakabhiseka. The agamas dealing with pardarthapiija are temple liturgical texts, primarily
meant for temple ritualists Sivacaryas, whereas the dgamas that focus on private worship offer
guidance to sadhakas."”’ Brunner furnishes an elaborate description of the sadhaka, his goal and

his activities.

...on this particular initiate, the sadhaka,... He is the one who, after his diksa, attaches himself to a
definitive divinity (his “chosen deity”, istadevata), devoting all his time and energy to win over this God or
Goddess, by means of meditation (dhyana), cults (pujas), fire sacrifices (homas), and especially lengthy
recitations of His or Her mantras (japas). This practice (sadhana) sometimes of a kind better known from
extreme marginal sects, often implies severe asceticism. It is done in a secluded place and must be pursued
up to the advent of what is called success (siddhi or mantrasiddhi), which consists in the complete mastering
of the mass of Energy represented by the chosen deity. The sadhaka, henceforth is to free to make use of
his power at will, but the kind of siddhi thus acquired varies according to the intensity of the sadhana and
the nature of the divinity involved, ranging from the possession of some supernatural powers to a total
divinization, '**

195 T™ 1481
19 T™M 1509

"7 Brunner, “Jiiana and Kriya: Relation between Theory and Practice in the Saivagamas, ” 28.
198 11.:
Ibid.
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The vernacular agama Tirumantiram was composed for the sake of Tamil s@dhakas who
inhabited the five Tamil mantalams or regions."””® In the Tirumantiram the sadhaka (catakan) is
connected to kriya, and yoga. The above description of sdadhaka almost perfectly fits the

kriyasadhaka who is chiefly a worshipper of Sakti in the fourth Tantra of the Tirumantiram,

which is described as “a practical exposition of the Mantra Sastra or the Upasana Marga.”*"

Venkataraman is of the opinion that the origin of Tamil kayasiddha school of later period that
deals with mantras and yantras could be traced to this tantra.”®" Though Sakti is praised as
supreme Goddess in her own right, the text emphasizes that she be perceived as consort of Siva,
sharing half his body (pakam paracatti TM 1217:1). Moreover, the path of kriya is deemed

inferior to that of yoga and ampu in the text.

Those who have becomes slaves

of the One who is [eternally] devoid of the impurities
Do not seek kriya

Those who are not [naturally] inclined towards [kriya]
Do not seek kriya

They who are great Siva Yogis

Do not seek kriya

Those who have great anpu for Siva

Do not seek kriya. 202

The sadhaka in the Tirumantiram is more interested in becoming civam than in attaining
worldly powers. Having his bonds burnt through initiation by the preceptor, the sadhaka works

towards becoming civam through a sustained practice of yoga.””> He is explicitly connected with

199 According to Narayana Ayyar, they are Céra mantalam, Cola mantalam, Pantiya mantalam Tontai mantalam
(Pallava) and Konku mantalam.
290 C. V. Narayana Ayyar, Origin and early history of Saivism in South India, 231
' 4 History of the Tamil Siddha Cult, 90-93.
292 ventarkal kanmam vimalanukku atpattor
ventarkal kanmam atil iccai arra pér
ventarkal kanmam miku caiva yokikal
veéntarkal kanmam mikutiydr aytanpé (TM 1008)
29 tarpara mévuvor catakaramé (TM 2059:4)
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the practice of the eight-fold yoga and hatha yoga in the text.”** Another verse defines sadhaka

as the one who stays in samadhi:

He is not conscious of the times that pass by

He [merely] looks at [sits through]

Great [the timeless] moments that continue to expand
He directs the breath

Through the channel susumna

To the space in cranium

He is the sadhaka who

Remains there absorbed with his ego destroyed. **°

Religion of the Tirumantiram:

We have thus far noted that though the concept of Living liberation is expounded within
the agamic conceptual framework, it is greatly influenced by Upanisads called Vedanta. The
religion of the Tirumantiram is known as Suddha Saivism which is explained in terms of the four
padas. Based on the sub-headings found in Tantra Five, it is argued that verses 1420-1442 deal
with the four forms of Saivism: Suddha Saivism, Asuddha Saivism, Marga Saivism and Rigorous
(katum ) Suddha Saivism. > However, the descriptions in respect of these forms of Saivism,
especially those in respect of Marga Saivism and Rigorous (katum ) Suddha Saivism are vague
and incomplete. Of the twenty three verses dealing with the four-fold Saivism, only one verse
mentions Rigorous Suddha Saivism (1425). Of the eleven verses given under the title of Marga
Saivism, the term marga appears only in verse 1427; one verse describes Asuddha Saivism
(1435) and the rest is concerned with Suddha Saivism. Only AsSuddha Saivism and Suddha

Saivism are clearly presented in the text.

294 cutta viyamati catakar tayokar (TM 1446:3); TM 1140.
295 jrukkinra kalankal &um ariyar
perukkinra kalap perumaiyai nokki
orukkinravayu oli pera nirkat
tarukkonri ninritum catakanamé (TM 716)
2% The expression “nalvakaic caivamumamg” (TM 1419:4) does not mention the four types of cults by name.
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According to verses 1423 and 1424, followers of Asuddha Saivism adopt the paths of

7

carya and kriya. The text identifies them as devotees and ritualists respectively,””’ who give

prominence to religious insignia. They wear twin golden ear rings, ornaments, twin colourful
garlands, and a double string of rudraksa. In addition, they have a rudraksa on the heads and
holy ashes besmeared on their bodies. Upon initiation, they recite sacred scriptures. Their
Siddhanta (philosophy) does not show any sign of influence by Vedanta.*”® Hence, they are
considered inferior to adherents of Suddha Saivism and are also referred to as ordinary Saivas:
vetantamallata cittantam kantulor cataranamanna caivar upayame (TM 1435:3-4).

In contrast, Suddha Saivism is associated with the paths of yoga and jiana. Its philosophy
is called Suddha Siddhanta which is heavily influenced by Vedanta. Followers of Suddha

Saivism seek the transcendental state of Sivoham in which distinctions of polarities disappear.

Suddha Saivas distinguish between cat, acat and catacat

They transcend the binaries of cit and acit

Though living in the world they are not associated with suddha and asuddha maya
Eternal Para is dear to them. (1420)

The Tirumantiram also reinterprets the means and the goal of agamic Saiva Siddhanta.
Ritual is replaced by yoga and jiiana and the goal of ‘becoming a Siva’ is substituted with that of

‘becoming civam.” Besides, the philosophy of Suddha Siddhanta is claimed to be Vedanta itself.

Adherents of Saiva Siddhanta,

Having studied all that must be learnt,

practised Sivayoga that deals with the kalas of the moon,
secured the knowledge of bindu and nada in due manner,
reached the kala made known by pranava,

and got rid of impurities,

Realise the state of civam (1421)

Vedanta is Suddha Siddhanta itself
Those who adopt this path are those who
Have a vision of civam, that is nadanta. (1422)

27 TM 1446; TM 1444 and TM 1448
2% The term vedanta refers to the Upanisads here, in particular, the mahavakyas.
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Both carya and kriya are connected to temple worship which is not held in high esteem
by the text. In this classificatory system, Asuddha Saivas practising carya and kriya are opposed
to Suddha Saivas who are practitioners of yoga and seekers of knowledge. The Siddhanta of
Asuddha Saivas is dualistic whereas Suddha Saiva description could be considered as non-
dualism. In the verses under consideration, liberation is denoted by different expressions:
tarparam kanal (1421:3), civokam (1431), civamatal (1434,1437, 1440), cayucciyam (1442).
All may be taken to denote the identical goal of Suddha Saivism.

I
The Tirumantiram and Vedic Revelation
The Vedas and the agamas are referred to as Vetakamam in the text*”. Only in one

210

instance are the @gamas placed before the Vedas.”~ The path shown by these two revelations is

known as Vétakama neri?'' Their divine origin is affirmed by the Tirumantiram.*'> These
scriptures are held authoritative as they are revealed by Siva. Compared to the Vedas, the
agamas, however, exercise a far greater authority in Suddha Saivism. It is decreed that the Vedas

and the dgamas have general and special authority respectively in the religious domain.?"> The

text considers the agamic revelation exhaustive, perfect, and superior to Vedic revelation. While

2% yetakamam (TM 2755) pati elukinra vétakamankalum (TM 2317) vétakamam kiirum (TM 2057) vétamey
akamam ellam (TM 1335:2)
*1% akama vétam (TM 2379:1)
' TM 2044:2.
*12 mutalakum véta muluta kamamap

patiyana ican pakarnta tirantu (TM 2404:1-2)
The primal Vedas and the perfect agamas
The texts revealed by the lord of souls are, thus two.
vétamotakamam meyyam iraivan niil (TM 2397a)
Both the Vedas and the agamas are deemed divine revelations. However, in Tantra four Parasakti is referred to as the
creator of the Vedas and Vedafigas: vaittanal aranka nalutan tanvétam (TM 1180:2). Parasakti, the mother of tattvas
(tattuva nayaki ,TM 679:1), shares Siva’s form (TM 1217:1) and renders support to those who seek knowledge (TM
1057).  She is capable of leading devotees to the state of Sivatvam (TM 1066). She comes in the form of guru
(kuracatti kolam TM 1169:4). She dispels the darkness of the mind caused by anavam (TM 1246), and confers mukti
and siddhi (TM 1309:2)
213 vetamotu akamam meyyam iraivannil 6tum potuvum cirappumenru ullana (TM 2397:1-2)
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attaching a lower position to the Vedas, the Tirumantiram claims that the Vedas are not contrary
to the general spirit and tenor of the text. By interpreting the Vedas in the light of its own
doctrines, it shows that its conclusions are those of the Vedas.

214 and the Tirumantiram, the

In order to bridge the doctrinal gap between the Vedas
following notions are declared common to both texts: (a) Siva constitutes the epitome of the
Vedas (b) The Vedas confer liberation (c) Vedic sacrifice is identified with yoga (d) The path to
liberation elucidated by the Tirumantiram is none other than the one expounded by Upanisads
(Vedanta). Thus, the Vedas are reinterpreted as soteriological texts.

The Vedas and Siva

The Tirumantiram declares that Vedic revelation has dual purposes. One is a practical
purpose to be used in sacrifices; the ultimate purpose, however, is to unveil the true essence

1> The expression meypporul refers to Siva in verse 52.°'° The Vedas are

(meypporul).
represented as a sectarian literature having Siva as the supreme deity. Siva has stable links with
the Vedic tradition.”'” He is the creator as well as the reciter of the Vedas.”'® Sometimes his

consort is associated with the Vedas.”'” Since Siva is consciousness itself, the Vedas are nothing

other than the expression of this consciousness in the form of nada.

1% The Vedic literature can be classified into karmakanda and jiianakanda. The karmakanda is concerned with
sacrificial ritual and the Upanisads are known as jiianakanda. The Tirumantiram refers to the Upanisads as Vedanta.
213 ygtam uraittanum vétiyar vélvikkay — vétam uraittanum meypporul kattave (TM 52 :3-4)

*1% The expression meypporul appears in verses 52, 675, 676, 689, 952, 1354, 160, and 1822. In most instances, it
denotes Siva, but in 1360 it refers to Sakti.

217 vétattil ati (TM 2756:2) Siva dances in the Vedas.

vétattin antamum ...civanatamamé (TM 2792) The end of the Vedas signifies the dance of Siva.

vétakkan natiyil vére velippatu (TM 2986) Siva appears in the glass of Vedic knowledge.

véta mutalvan (TM 2604:2; 2994) Siva is the primal one of the Vedas.

vétappakavan (TM 2447:3) The Lord of the Vedas.

civa vétattiri (TM 2578:2-3) the Vedic torch of Siva.

*!¥ aranka mayvaru mamarai otiyai (TM 55a).

219 yeta mutalvi (TM 1161:3) Sakti is also referred to as chief of the Vedas kittanaik kanta ak komalak kanninal
...parttana] vetankal patinal tan€ (TM 2800) Siva dances while his consort sings the Vedas.
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In the beautiful Vedas of metrical form
The three-eyed god rises

As melting Consciousness.

He is the essence embodied

In the mantras chanted by the Brahmans.
His form instills awe.**

By establishing the links between the Vedas and Siva, the text emphasizes the fact the
Brahmans whose prerogative is the study of the Vedas are not extraneous to the path of Saivism.

However, the author deplores the fact that the Brahmans are apathetic to the concepts embodied

221

in Siva’s ardhanarisvara form or the aniconic form of /inga.**' Both are symbolic of the highest

state of consciousness the Siddha attains in yoga.

The Vedas and Liberation:

Having established Siva as the true object of the Vedas, the text reinterprets them as
Scriptures of liberation. The following verse distinguishes Vedic religion from other creeds that
place an emphasis on logical reasoning, and declares that liberation is attainable through the

study of the Vedas.

There is no higher wisdom (aram) than the Vedas

The Vedas contain all knowledge (aram) that should be recited
Turning away from the science of reasoning

The wise secured release through the recitation of the Vedas ***

The term aram has several meanings including wisdom or knowledge according to the University

223

of Madras Tamil Lexicon.””” Both Natarajan and Varatarajan interpret the term as dharma and

220 jrukkuru vayelil vetatti nulle
urukkunar vayunar vetattu] onki
verukkuru vakiya vétiyar collum
karukkuru vayninra kannanumame (TM 53)
The inner or esoteric meaning of the Vedas is denoted by the term marai (the hidden) in the poem addressed to
Tirumal: vetattu marai n1 —You are the essence or the hidden meaning of the Vedas (Pari.3:66).
! aranka mayvaru mamarai Gtiyaik
kiiranka makak kunampayil varillai (TM 55:1-2)
vetattai vitta aramillai vetattin
otat takumaram ellam ula tarkka
vatattai vittu matifiar valamurra
vetattai otiy€ vitu perrarkalé (TM 51)

222
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niti respectively.”* Thus, they seem to suggest that the verse is evocative of the classical notion
“The root of the whole of dharma is the Vedas” found in the Manusmrti 2:6. Yet, aram in this
instance needs to be reinterpreted as knowledge or wisdom revealed by Siva, through which
alone liberation is attainable.
Reconceptualization of Vedic Sacrifice as Yoga:

As pointed out earlier, one of the purposes of the Vedas is to be used in sacrifice. The
Tirumantiram acknowledges the fundamental belief underlying the sacrificial ritual, i.e. the

cosmos is upheld by Vedic sacrifice. **°

The sky and the earth

all directions and

the gods who hold sway there

will flourish

if sinless Brahmans offer oblations into the fire
as per the Vedas, the flawless sublime truth.**°

Nonetheless, the limitation of the Vedic sacrificial tradition is that it is not concerned with
liberation from samsara. The one who executes the sacrifice is elevated to heaven through the
merit acquired from the sacrifice. However, he is constrained to descend back to earth upon the
exhaustion of his merits. Performance of sacrifice cannot secure the performer release from
samsara. The only way for an individual to determine his own fate is to seek self-knowledge,

and thereby extricate him from the web of rites. The text states,

The Brahmans proficient in the Vedas

offer oblations and give others before they eat™’

%3 Moral or religious duty, virtue, performance of good works according to the Sastras, duties to be practised by each
caste, merit, that which is fitting, excellent, religious faith, wisdom, feeding house, fasting, letters or words in a
verse which cause harm, Goddess of virtue, and Yama.
% See Natarajan’s translation on p. 9 and Varatarajan’s commentary on p.27.
2 My interpretation of verses 214 and 215 are based on Varatarajan’s commentary.
2% yacaiyil vilupporul vanum nilanum

ticaiyum ticaiperu teévar kulamum

vicaiyam perukiya véta mutalam

acaivila antanar akuti vétkile (TM 214)
7 puram kotuttu unnal is interpreted by Varatarajan as making dana before eating. 1 suppose that this phrase is
connected to the concept of paficayajiia: brahmayajfia (Study and teaching of the Vedas), pitryajfia (offering of
oblations to the manes, daivayajfia (fire ritual), bhiitayajiia (offering of food to beast and birds) and nryajiia
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in pursuit of heaven (where the stay is transitory).
Yet, the true path that determines their own fate
Is achieved only through knowledge ***

The above verse speaks of the inadequacy of paiicayajiia®’ for the attainment of
liberation. The expressions akuti vetkum and arumarai antanar refer to daivayajia (fire ritual)
and brahmayajia (Study and teaching of the Vedas) respectively. The phrase puram kotuttu
unnal is interpreted by Varatarajan as making dana before eating. However, it can also be taken
to refer to the remaining three yajias: pitryajiia (offering of oblations to the manes), bhitayajiia
(offering of food to beast and birds) and nryajiia (hospitality). One cannot attain release through
the performance of the five sacrifices, the goal of which is heaven. Hence, the text advocates self-

knowledge as the means to liberation.

If one knows himself, no evil befalls him
But one is ruined without self-knowledge
Once self-knowledge dawns on him
He remains venerated by himself *

Yoga is the only true and correct path that confers self-knowledge. One of the esoteric
verses containing the theme of fire-ritual is interpreted by Varatarajan as advocating paryanga
yoga:**' “The Brahmans who are house-holders, having realized the principle of external fire
worship, engage in the ritual of sexual intercourse at night treating their wives as the consort of
2232

Siva. Though sexual intercourse (maithuna) is one of the paiicamakaras in left-handed tantra,

it is designated as one of the yogas (paryarga yoga) in the Tirumantiram, in which sexual

(hospitality) Manu II1:67, 70; V.169. Accordingly, the phrase may be taken as a reference to bhiitayajiia and
nryajia.
**%3kuti vétkum arumarai antanar
pokati natip puram kotuttu unnuvar
tam viti véntit talaippatu meynneri
tamarivalé talaippatta varé (TM 215)
** Manu I11:67, 70, V.169.
230 tannai ariyat tanakkoru kétillai
tannai ariyamal tane ketukinran
tannpai ariyum arivai arintapin
tannaiy€ arccikkat taniruntané (TM 2355)
>! Paryanga means bed.
7 See Varatarajan’s commentary in Book I, p.114.
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emission is suspended. Thus, the notion of fire ritual is redefined as one in which the person
kindles the fire of mitladhara in his body by engaging in sexual coitus with his spouse. ***

Gurumarga is Vedic

The term Vedanta refers to the Upanisads that are placed at the end of the Vedic books™*

235

and the school of Vedanta™" (the last of the six dar§anas or systems of philosophy). Firstly, the

Tirumantiram declares that the upanisads recognize only one path that leads to liberation. It is the

Great Saiva path identified as the Gurumarga (kuruneri) .

[Let me explain] what the divine path is.

Having transcended [the dualities] of cit and acit

Contemplating the Lord who is great salvation itself*°

[one ] follows the Great Saiva path called Guru-marga (kuruneri)
This is the one and only path recognised by the Vedanta.”’

Secondly, the Tirumantiram asserts that doctrinal differences do not exist between
Vedanta and Siddhanta (conclusions of dgamas) because their goals are identical, that is, to
become civam.”® In the following verse, the text ascribes to the upanisads its own formulation

of the doctrine of liberation.

The beginning-less soul,

Rid of the five impurities

Transcends the knowledge of maya,

Realises Itself, and

Becomes Siva,

When the eternal impurity, anava,

Becomes [completely] extinct, and

When tattvas are transcended.

The water [the atman) mixed with milk (brahman) becomes milk**’
This is the truth of the Vedanta.**

P TM 216
2% The Tirumantiram denotes the upanisads by the term Vedanta, but does not mention any of them by name.
25 TM 2172, 2179
% Neri also means salvation. Hence peruneri is translated as great salvation.
57 tiruneri yavatu cittacit tanrip
peruneri yaya piranai ninaintu
kuruneri yamciva maneri kiitum
oruneri onraka vétantam dtume (TM 54)
¥ civamatal vétanta cittantamakum (TM 2393:1)
cittanta vétantam cemporulatalar
cittanta vetantam kattum civanaiy€ (TM2394:3-4)
% See Varadarajan’s commentary.
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The ideological consonance between Vedanta and Siddhanta is further suggested by
alluding to the “Great Statements” found in the Upanisads: fat tvam asi (tont tat taci) and so ham
(cokam). The Sivayoga (becoming civam) is said to have been originally conceived by great

Vedic Brahmans who intone I am He.

This is Sivayoga

The pre-eminent [principle of]

Those who follow the established Great Vedas

That intone “soham”

Such [principle] is the Great secret of the Siddhanta,

That appears in the agamic scriptures laden with [Vedic] meaning.**'

Thus, the text is emphatic that the unequal status assigned to the Vedic and agamic revelations

should not be construed that they are of separate goals.

Those who examine the scriptures revealed by the Lord say
that the ends of these works are diverse.
Yet the truly learned see no difference between them.***

Conclusion: The objective of this Chapter was to evaluate the influence of the Sanskrit
traditions on the Tirumantiram. The study was confined to the Vedic and the agamic traditions.
It was first shown that the Tirumantiram is not oriented towards public worship; but it provides
instructions for one to realise the truth and become civam. Hence, its teachings are restricted to
initiates alone, known as sadhaka. The Tirumantiram was composed for the benefit of sadhakas
who were proficient only in Tamil. The text also amply suggests that that these sadhakas were

attached to some monastery.

4% anati civan aimmalam arru appalay
anati atakkit tanaikkantu aranayt
tan atimalam ketat tattuva atitam
vinavu nir palatal vétanta unmaiye (TM 2401)
4 manniya cokama mamaraiyalartail
cenniyatana civayokamam Ttenna
annatu cittanta mamaraiyayp
porul tunniya akama nitlenat tonrumé ((TM 2403)
242 natan uraiyavai natil irantantam
petamatu enpar periyorkku ap&tamé (TM 2397 3-4)

2
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It was also demonstrated that the Tirumantiram, which designates itself as an dgama,
embraces the conceptual framework of the @gamas, but does not adopt its fourfold classification.
The following fundamental distinctions are observed between the texts in terms of content.
According to dualistic agamas, the soul regains its original nature once it is rid of triple
impurities, and becomes a Siva. Even in the state of liberation, the soul does not lose its
individuality, but maintains an identity separate from Siva. This is achieved purely through
ritual. The Tirumantiram conceptualizes liberation different from the agamic videhamukti. The
ultimate aim of the sadhaka is to transcend dualities and become civam. The knowledge the
Tirumantiarm speaks of is self-knowledge that is derived from the practice of yoga and from the
grace of Guru. Hence, yoga and jiiana are the inseparable means to liberation. However, the
Tirumantiram admits that the soul can be freed of impurities by means of diksa, though this
confers only partial divinization. In order to attain full divinization and merge with Siva, one
needs to practice Sivayoga that will lead to liberating knowledge. Those who are united with
Siva are called Siddhas.

Another distinction between the Tirumantiram and the dualistic agamas is that the four
steps (carya, kriya, yoga and jiiana) are considered graded paths in the Tirumantiram, whereas in
the agamas, carya, yoga and jfiana are integrated into the ritualistic path. By means of the notion
of hierarchized religious paths, the Tirumantiram enhanced its ability to embrace almost all
members of Tamil society, who possess differing psychological attitudes and capabilities for
religious instructions. Varna or jati is not considered a criterion to be admitted to higher paths or
to become a preceptor.

The Vedas, especially the Upanisads, have contributed to the fine tuning of the doctrine of

liberation in the Tirumantiram. The text does not accept the stance of the dualistic agamas, that
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in the state of liberation the soul and Siva remain apart. It insists that there is a total
identification of the soul with Siva which is illustrated through the Upanisadic Great Statements
tat tvam asi (You are That) and so’ham asmi (I am He). These Great Statements identify the
Atman with the Brahman, the ultimate essence of the universe. By designating the liberation as
Vedanta-siddhanta, the Tirumantiram underscores the fundamental and common nature between
Siva and the soul, i.e. consciousness, and the nature of the soul’s identification with Siva. The
term advaita is absent in the text, but several verses express the idea very clearly. The Vedanta—
Siddhanta is a descriptive term of the state of liberation in which the soul losses its separate
identity in Siva.

Nonetheless, the text holds a disparaging attitude towards the Vedas, especially to the
sacrificial portion. They are subordinated to the agamic scriptures, and the Vedic prescriptions
are superseded by agamic injunctions. At the same time, the text also reinterprets the Vedic
sacrificial system as Sivayoga, and attempts to show that the Vedas are a Saivaite sectarian
literature by identifying Siva as the meaning and essence of Vedic revelation.

Yoga occupies an insignificant place in the overall conceptual scheme of liberation
devised by Saivagamas. Given the facts that yoga is an independent religious tradition capable
of securing release for the souls, and that the Tirumantiram is a text dealing with various types of
yoga, it is essential to look at fundamental principles governing yoga. Anpu constitutes the basis
of yoga enunciated by the text. Thus, the next chapter is concerned with how Tamil and Sanskrit

traditions interact with each other through emotional and sensual love during the bhakti era.



CHAPTER THREE

The Synthesis of Tamil and Sanskrit : Bhakti, Anpu and Yoga

This Chapter is devoted to defining and elucidating yoga, the sole means of attaining
living liberation, and its relation to bhakti and anpu as represented in the Tirumantiram.
Despite the fact that Tirumillar seems to have based his exposition of yoga on Patafijali’s
Yogasiitras and other Sanskrit texts, his treatise was, to a greater extent, influenced by the
Tamil literary tradition, notably by the notion of anpu. In other words, his work is not merely a
translation of yogic techniques discussed in Sanskrit texts, but a sequel to the synthesis of two
divergent traditions: Sanskrit and Tamil. Hence, Tirumiilar’s conceptualization of yoga is, as
he claims, fresh, new, and hitherto unheard of (ravayoga). (In fact, he attributes it to his
preceptor Nandi).! The question I examine in this chapter is why the concept of yoga is
connected to the notion of anpu instead of that of bhakti, as evidenced by the text. In other
words, why does the author privilege the use of the term ampu in connection with yoga? Does
he imply that these two terms (bhakti and anpu) have different connotations as far as yoga is
concerned?

Zvelebil is of the opinion that the Tirumantiram celebrates a triple path (knowledge,
yoga and bhakti) to liberation, which confers the text fundamental unity in content.” Bhakti that
embraces a dualistic theology is understood to be service to God or to take part in the
experience of God through serving him.” It is rooted in the hierarchical patterns of relations

between God and the devotee and is deemed a gratuitous gift of God.* Besides, one who

'T™M 122.

patipani ceyvatu pattim;ii kane (TM 1454:3-4).
# pattiyum natan arulir payilumé (TM 1575:4).
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observes bhakti, said to be the chief characteristic of carya path,’ is not destined to attain union
with Siva, but only saloka mukti.® On the contrary, yoga is non-dualistic both in essence and
in outlook. Its goal is to identify with Siva, having risen above the polarities. In bhakti the
object of focus is externalised and seen as different from the self, whereas in yoga the centre of
focus is the self itself. Detachment from external stimuli is one of the integral elements of
yoga. Thus, the fundamentals of yoga are at variance with those of bhakti. 1, therefore, argue
that in view of the incompatibility of ideologies of bhakti and yoga, the Tirumantiram chooses
to associate yoga with a classical Tamil concept called anpu, the general meaning of which is
love. Hence, this Chapter examines how this secular concept of anpu is used and interpreted in
the theistic text Tirumantiram and how it adds a new dimension to the ideology of yoga found
in Sanskrit texts. I argue that the concept of yoga in the Tirumantiram should be interpreted as
unarcciyul otukkam (TM 283), meaning to be absorbed in the emotion of ampu, and that the
ultimate goal of yoga is to become civam, an embodiment of two contradictory principles:
knowledge/arivu and emotion/unarcci (anpu or love).

Anpu and bhakti are intertwined concepts and it is not possible to discuss one without
referring to the other. Ampu is an overarching secular concept that embraces both akam and
puram poetry of the Cankam literature. It is erroneous to identify anpu with akam genre alone.
Tamil Siva bhakti that took definite shape in the medieval devotional poetry Tévaram has its
roots in anpu, which is represented in both classical akam and puram poetry. The hierarchical
relationship between patron and bard based on anpu in the puram poetry, constitutes a model

for the relationship between Siva and his devotees in Tévaram. Anpu in the public puram

> pattar caritai patuvor (TM 1446:1).

6 caloka mati cariyati yirperum (TM 1507:1).

Saloka mukti is described in terms of the transformation of consciousness, that is, realizing that one is distinct from
the material world and its objects with which one is in constant contact.
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poetry assumes the appellation of bhakti in the religious setting of the early medieval period.
Thus, the concept of bhakti in Tevaram and the Tirumantiram may be interpreted as reverential
devotion or affectionate regard expressed by a person of a lower rank (devotee/disciple)
towards one of higher rank (Siva/guru) in a hierarchical, formalistic relationship characterized
by pilgrimage, praise, and service. It should not, however, be interpreted that bhakti in
Tévaram and the Tirumantiram lacks representations of anpu belonging to the akam genre. The
feelings of love related to the five landscapes are dubbed as ampin aintinai and may be
subsumed under the two headings: love in separation and love in union. Whereas Tévaram
expresses the pain arising from separation in which lurks the desire to be united with Siva, the
Tirumantiram completely disregards this mode of love and speaks of the joy arising from the
union with Siva. Since love in union results in bliss, anpu is deemed appropriate to be
associated with yoga. Thus, the yoga that is enunciated by the Tirumantiram is a theistic one
steeped in anpu.

Bhakti (Tamilicized as patti), that appears for the first time in 7évaram, is a very
complex and ambiguous concept, despite the fact it has been subjected to scrutiny in Western
scholarship since the latter part of the nineteenth century. The ambiguity of the term may be
ascribed to the fact that it was influenced by a number of factors. As Ramanujan states, “Early
bhakti movements, whether devoted to Siva or Visnu, used whatever they found at hand, and
changed whatever they used. Vedic and Upanisadic notions, Buddhist and Jaina concepts,
conventions of Tamil and Sanskrit poetry, early Tamil conceptions of love, service, women,
and kings, mythology or folk religion and folksong, the play of contrasts between Sanskrit and

the mother tongue: all these developments were reworked and transformed in bhakti.”’ While

" A.K, Ramanujan, Hymns for the Drowning, 104.
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not denying the influence of the diverse elements on bhakti, I trace its origin to the Tamil
classical poetry.® In this chapter, my focus solely lies on the Tirumantiram and the Tamil
sources preceding it, i.e. the classical Cankam works’ and Tévaram. Tamil works belonging to
Jainism and Buddhism'® are beyond the scope of this study."’

Most definitions of bhakti emphasize its emotional content. For instance, Krishna
Sharma defines bhakti as “a generic term meaning loving devotion and attachment. It signifies
a feeling and a sentiment, i.e., an emotive state of mind.” 12" Zvelebil defines Tamil Saiva
bhakti of the medieval period in parallel terms: “Bhakti is a personal and emotional approach to
God; the individual character of such contact with the Divine means that it occurs outside of
any corporation which has a specialized and privileged knowledge of sacred texts and ritual.”"
Zvelebil thus distinguishes Tamil Saiva bhakti from the ritualistic bhakti of Sivabrahmanas who
are entitled to perform sivapiija in temples according to d@gamic injunctions. Contrary to

Zvelebil's characterization of medieval Saiva bhakti as an emotional approach to Siva, Frangois

Gross conceives love in Tévaram as service and respect. He states,

“..the exegesis of bhakti lyricism, as well as its emotional content.. essentially rests on an analysis of
Vaisnvavite literature while the Saivite texts are almost always victims of an analogical reading whose
Vaisnvavite presuppositions,.. referred to as .. “lyric temptation” are to be discounted....the most
apposite example, the chapter entitled Bridal Mysticism” in Dorai Rangaswamy’s thesis devoted to the
work of Cuntarar, The Religion and Philosophy of Tévaram of Cuntaramurtti Nayanar, a chapter built

¥ See AK. Ramanujan and Norman Cutler, “From Classism to Bhakti” in The collected essays of AK
Ramanujan,232-259; Indira Peterson Poems to Siva, 33; Karen Prentice, Embodiment of Bhakti, 53; AM.
Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, Chapter IL

° The traces of heterodox religions can be found in the classical Cankam works. However, I take into account the
poems that reflect the Tamil ideals: love, heroism and liberality.

10 Tirukkural, Cilappatikaram, Manimékalai etc.

" In Tirukkural that was composed around the 4™ century, the eighth chapter is completely devoted to anpu, one of
the virtues laid down for the householder who is the mainstay of renunciants, the indigent and the dead (42).
Anpu is prerequisite to practice pattin (sharing one’s food/fruits of one’s labour with others), the notion on which
the householder ethics is based in Tirukkural.

'2 Bhakti and the Bhakti Movement: A Study in the History of Ideas (New Delhi:Munshiram Manoharlal, 1987), 5-
6.

" The Smile of Murugan, 195.
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entirely upon Vaisnvavite quotations....we should not lose sight of the specificity of Tamil lyricism in
which love is service and respect rather than the mystic union of being. ... *.

I accord with the observations made by Gross and emphasize that we should not lose sight of
the particularities of Tamil Saiva bhakti in order to make it conform to its general definition.

In this Chapter, I treat bhakti and anpu as separate, but inter-related concepts. I contend
that the term bhakti found in Tévaram and the Tirumantiram is a technical term that reflects a
dualistic, hierarchical relationship between the deity (or any authority figure) and the devotee
(or a dependent) in an institutionalized setting, characterized by panegyric, pilgrimage and
service. At the same time I do not, however, deny that Tamil Saiva bhakti reflects the
fundamental principles of anpu.

I also trace the term bhakti to its origins in the classical Tamil literature. I presume that
though bhakti is a loaned term from Sanskrit, usage and interpretation of the term were
considerably influenced by the indigenous literary tradition. It is worthy of note that Hart

maintains separate origins of Sanskrit and Tamil bhakti:

An outstanding of the difference in meaning between Sanskrit bhakti (loving devotion or worship) and
Tamil anpu (affectionate love for those with whom one is familiar) gives much insight into the different
approach of the two traditions. A careful exegetical analysis would show that Tamil devotion to God was
an extension of love within the family, which was for the early Tamil the chief locus of the sacred, while
Sanskrit bhakti developed from an impersonal concept of participation, in keeping with the transcendent
nature of the sacred in the Sanskrit tradition."”

While I endorse the role of anpu in the development of Tamil bhakti, 1 would highlight the

contribution of bardic tradition to some of the formalistic aspects of bhakti.

' T.V. Gopal Iyer (ed.) with an introduction by Frangois Gross, Tévaram (Pondichéry: Institut Frangais d’
Indologie, 1984), xxxviii.

' “Love of God according to Saiva Siddhanta : A Study in the Mysticism and Theology of Saivism” by
Mariasusai Dhavamony (Review) The Journal of Asian Studies, vol. 31 No.1 (Nov., 1971),211.
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The fact that the common term bhakti is found in two different language texts does not
mean that its representations are identical, because different languages texts emerge to fulfill
different purposes in different cultures in different historical contexts. = Though it seems
paradoxical, one can bring more insight into the thesis of bhakti if indigenous literary texts are
consulted. In other words, it is more appropriate to trace the origin of bhakti to classical Tamil
literature, rather than to the Bhagavad-Gita, as the central issue of the Gita - the observance of
svadharma - is not compatible with the spirit of the ancient Tamil culture.'®

This Chapter is divided into three sections. The first section is devoted to the discussion
of bhakti in Tévaram and the Tirumantiram, which is preceded by a sketch of the contribution
of Tamil bardic tradition to the emergence of Tamil bhakti. The second presents a brief
analysis of anpu found in the Cankam literature, 7évaram and the Tirumantiram, and the final

section explores the relation between anpu and yoga.

Bhakti

Patan Poetry of the Cankam period:

'® Karen Prentiss explains that bhakti is presented in the saints’ poetry Tévaram, as a theology of embodiment, the
essence of which is that “engagement with (or participation in) God should inform all of one’s activities in worldly
life.” She traces the origin of the notion of embodiment in the Bhagavad-Gita that defines bhakti “as a religious
perspective that can inform all actions at any time and in any place.” (The Embodiment of Bhakti, 5). My
contention is that karma in the Gita should be understood in its own context and in the light of the overall objective
of the text. Karma does not mean any action in the Gita; it has a very specific meaning of varnadharma. Hence,
the definition of bhakti, derived from the Gita cannot be applicable to Tamil bhakti which is based on anpu.
Bhakti is introduced into the Gita to reconcile the mutually exclusive domains, pravrtti (life as a member of society
ruled by varna-asrama-dharmas) and nivrtti (ceasing to be part of the society renouncing varna-asrama-dharmas in
search of a higher goal of liberation from a cycle of birth and death). This dyadic perspective on life is quite
foreign to the indigenous Tamil worldview. Nicholas Sutton explains, “By drawing the conflicting views of
pravrtti and nivrtti into its own value system, bhakti places itself in a position from which a reconciliation of the
two becomes possible, and the key passage in which this synthesis is attempted is the Bhagavad-Gita. Actions
based on sva-dharma are judged as non-binding in the sense of generating future karma so long as they are
performed as without desire for material gain. Such actions are placed on the same footing as the Yoga techniques
of moksa-dharma, for the acts demanded by svadharma are to be understood as expressions of devotion to the
deity and hence a path towards ultimate salvation.” (Religious Doctrines in the Mahabharata ( Delhi: Motilal
Banarsidass, 2000), 14) .
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Texts interpret bhakti in diverse ways and each text’s interpretation needs to be

7 However, the ideologies of bhakti represented

considered a distinct representation of bhakti.'
in the medieval Tamil bhakti literature share some common elements, the root of which can be
traced to the classical Cankam literature. 1 argue that the public poetry called puram of the
Cankam literature serves as the primary model for the medieval devotional literature, and that
the relationship between the devotee and Siva in Tévaram and in the Tirumantiram is modelled
on a hierarchical relationship, one that existed between a bard and his patron-chieftain as
represented in the Cankam literature. Thus I seek to distinguish Tamil bhakti from Sanskrit
bhakti, which Biardeau claims to have emanated from the Yajur Vedic ritualistic tradition.'®

My attempt to trace the model of Tamil Saiva bhakti to the classical Tamil works is not
intended to give the impression that it is free of the influence of Sanskrit tradition. Bhakti in the
medieval Saiva literature is directed towards the pan —Indic deity Siva,'” the descriptions of
whose form and deed draw on a number of Sanskritic purdnic legends.”” Nonetheless,
knowledge of how the saints attempt to relate Siva to Tamil cultural milieu can be gathered

only through the study of Tamil literary sources. It has been pointed out that Siva is

conceptualised as a local Tamil heroic chieftain who through his munificence, endears himself

7 Karen Prentiss, The Embodiment of Bhakti, 4.

'8 According to Biardeau, bhakti structures are incomprehensible unless they are seen connected to Vedic
revelation. She regards the Yajurveda as the fountainhead of bhakti (Hinduism : the Anthropology of a
Civilization, Oxford University Press, 1989, 28).

" A very few references to Siva are found in the Cankam literature. All epithets attributed to Siva save one, are
based on Sanskrit puranic mythology. However, the epithet alamar celvan stems from the Tamil concept of
immanence of the sacred. Cuntarar mentions a few Siva temples of banyan tree : tirukkacciir alakkdyil (7:41)
alak koyil ammané tiruvalankatu (7:52) alan nilalil amarntay amara (7:3:6).

%" A hermeneutical devised by A.M. Pyatigorsky is applied to Tamil Saiva poetry by Zvelebil in his work The
Smile of Murugan (199-206). Zvelebil shows that each stanza in a patikam contains the following classifiable
information: S; —the interior state of the subject[saint]; S, the external actions of the subject; O; the object’s
reaction to the particular object [Siva]; O, the state, qualities, or actions of the object irrespective of the relation to
the object. O, is mainly derived from Sanskrit Puranas.
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to loyal bands of bards, who are proficient in verse-making, singing and dancing.”’ Thus, the
concept of bhakti is understood and applied by the saints in a way that is unique to Tamil
culture, represented in the autochthonous layers of the Cankam literature. Hence, the classical
Cankam literature holds as much importance for the understanding of medieval Tamil bhakti
literature as Vedic revelation holds for the understanding of epics and puranas, which are
considered bhakti works.

I do not look into the etymological meanings of the term bhakti because etymological
exegesis>” is of little help in comprehending the nature of Tamil bhakti. As John Cort observes,
“Bhakti is a highly complex, multiform cultural category, which is differently understood and

»2  Thus, cultural variations account for the

practised in different times, places and texts.
uniqueness of Tamil Saiva bhakti.

I contend that the genesis of Tamil bhakti can be found in Patan poetry of the classical
Carnkam literature. The Cankam period covers roughly the first three centuries of the Common
Era. The poetry that emerged during this period is classified into akam (inner) and puram
(outer). These terms are defined by Ilampiiranar, a medieval commentator on 7Tolkappiyam, as
follows: “The author [Tolkappiyar] called it Akam (the Inner) since its content is the

enjoyment of sexual union, and its results realized by only two persons concerned; He called it

Puram (the Outer) since its content is indulgence in acts of war and acts of virtue and its results

! Indira Peterson, Poems to Siva:The Hymns of the Tamil Saiva Saints, 33 -36.

** The term bhakti is Tamilicized as patti or pattimai in the Tirumantiram. See verses 75 and 98.

According to the University of Madras Tamil Lexicon the term patti means devotion to God, guru, king; service;
worship; moral conduct.

\bhaj has a number of meanings according to the M.Monier Williams' Sanskrit —English Dictionary: to divide ,
distribute ; to grant , bestow; partake of , enjoy (also carnally); experience, undergo; to pursue, practise , cultivate;
to fall to the lot or share of; to declare for , prefer , choose (e.g. as a servant) ; to serve, honour, revere, love ,
adore.

3 John E. Cort, “Bhakti in the Early Jain Tradition: Understanding Devotional Religions in South Asia” in History
of Religions 42:1 (Aug., 2002), 62.
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comprehensible to the others.”

Akam poetry represents idealised characters in different
landscape settings rather than historical personages in specific places. No proper names are
assigned to them. These idealised characters are only identified by their roles, i.e. talaivi
(heroine), talaivan (hero), toli (female friend). The speaker in Akam poetry is not the poet
herself, but a character whose persona the poet assumes. On the contrary, “puram, the so-
called ‘public poetry’ is allowed names, places, expression of personal circumstances in a real
society, a real history, and freedom from the necessities of poetic convention both in u/lurai
(implicit metaphor) and in the landscapes. Thus it is the ‘public’ puram poetry that becomes
the vehicle of personal expression and celebration of historical personages.”

The classical poetry is highly structured and conventional in character. Its composition
was based on pre-determined poetic themes. As Kailasapathy points out, “the entire corpus had
come into being on the basis of definite themes. For in all the collections of bardic poems that
have come down to us, each poem has a colophon which, among other information, gives the
theme of the poem. This reinforces the contention that that they were originally composed on
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the basis of themes. Tolkappiyam identifies the following poetic situations (tinai) and

themes (turai) in puram poetry. >’

Poetic Situation (tinai) Number of Themes (furai)
vetci (cattle-raid, 14
recovery of cattle) 21
vafici (invasion) 13
ulifiai (siege, 08
defence of fort) 12
tumpai (pitched battle) 12
vakai (victory) 18

** K. Kailasapathy, Tamil Heroic Poetry (London: Oxford University Press), 4.

* A.K. Ramanujan, “Form in Classical Tamil Poetry” in Symposium on Dravidian Civilization, ed. Andree F.
Sjoberg (New York:Jenkins, 1971), 97.

*® Tamil Heroic Poetry, 192.

* Tbid., 194.
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kafici (transience) 20
patan (praise) 20
Total 138

Of all the seven poetic situations mentioned above, the most relevant to our discussion and the
most popular among classical poets is patantinai (praise poems). For instance, more than one-
third (35 percent) of Purananiiru (four hundred poems in the puram genre) belongs to
patantinai and is devoted to the praise of a hero. Arruppatai is also one of the themes (turai) of
patan poetry. “Arruppatai is a guidance poem in which a bard directs his fellow professional to

the generous patron from whom he had earlier received gifts.”*®

There are altogether twenty-
one darruppatai poems: fourteen in Purananiiru® and seven in Paz‘i_r_rum?az‘z‘u.30 Apart from
these individual short poems, there are five long poems belonging to the arruppatai genre in
Pattuppattu.®’ Subbiah notes that the objective of @rruppatai poetry is to extol the king or the
hero in a ritualistic or a ceremonial setting.’> To support this claim he reproduces the thematic
situations suitable for patan poems from Tolkappiyam (porulatikaram, purattinai nirpa 30:1-

12).*> Subbiah distinguishes patantinai from the praise poetry found in other poetic situations

in Puram, stating that patantinai is concerned with the hero’s entire personality, whereas other

¥ G.Subbiah, Roots of Tamil Religious Thought, 34-5.

** Purananiiru contains three types of @rruppatai poems: panarruppatai ( 68,69,70,138,141,155,180)
pulavararruppatai (48,49,141), and viraliyarruppatai (64,103,105,133).

*% Patirruppattu has only two arruppatai genres: panarruppatai (67) and viraliyarruppatai (40,49,57,60,78,87).

*! Tirumurukarruppatai or pulavararruppatai, porunararruppatai, perumpanarruppatai, cirupanarruppatai,
malaipatukatam or kiittararruppatai

*% Roots of Tamil Religious Thought, 40.

3«Songs sung by siita(s) to awaken sleeping kings, wishing them unblemished fame; situations when actors, bards,
war-bards, or female dancers, while returning from a patron, meet fellow —professionals who suffer from poverty,
and suggest to them how they may also obtain the riches as they themselves have; the occasion of the birthday of
the king, festive days when avoids anger; the occasion of annual coronation ceremony; praising the protective
powers of king’s umbrella; praising the sword that is aimed at the enemies; the occasion of ritual bath that kings
take after destroying the enemy’s fort...52” (Subbiah, Roots of Tamil Religious Thought, 40).
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praise poems discuss only a specific act of the hero.”* “As the focus is on the total personality,
it is not only a hero’s physical prowess, but every quality that makes him special and marks him

off from others can form the theme of pdtan poem.”’

This patan poetry appears to be a
precedent to medieval devotional poetry. In the following pages, I will briefly discuss the main
thematic elements of patan poetry- pilgrimage, praise, and mutual obligations- as they figure as
prominent features of Tamil bhakti.*

It was noted in the first chapter that the sacred was considered immanent in ancient
Tamilakam and not transcendent as in the case of Vedic divinities.”’ Gods and spirits haunted
mountains, stones, bodies of water, trees, forests, battlefields and cemeteries. The concept of
immanence of the sacred implies that places and objects are not inherently sacred; rather they
become suffused with sacredness due to their association with some sacred power. The king is
the “central embodiment of the sacred powers that had to be present under control for the
proper functioning of the society”.”® The bards keep the sacred powers of the king in check.
This leads Dubianski to consider the bards’ acts of glorifying kings as being ritualistic, the aim
of which is to “render support to the king’s vital breath of life, or in other words, to cool or
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channel the king’s sacred force. Fertility and prosperity of the land are emblematic of the

king’s sacred powers.”’ Irrespective of the size of his kingdom, the king is deemed to be the

* Ibid., 117.
> Ibid.
*® A.M. Dubianski deals with these three aspects in detail in chapter II of his work Ritual and Mythological
Sources of the Early Tamil Poetry
z; George L. Hart I1I, The Poems of Ancient Tamil : Their Milieu and their Sanskrit Counterparts, 26.
Ibid., 13.
% AM. Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 61.

%0 The following is a description of country ruled by Vattarru Elini, a Tamil chieftain:
Lord ! He rules vattaru
Of the rich waters where they frighten the birds with drums
Sharply beaten in the growing fields
That are circled by the tidal pools
Where the fish dart under the water
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soul of the world as he is responsible for its prosperity. The earth under his rule is considered
to be his body. 1 Another poem in the Purananiiru reiterates the notion that the fecundity of
the country relies on her male inhabitants, or rather, her rulers.” The king is primarily
identified with reference to the land under his dominion.*’

The king belongs to the category called canror (the noble),** a politically, economically
and socially powerful elite group, that was well-known for its magnanimity. Common epithets

. 45 7. - 46 =4 - 48 - 49 . .
such as kilavan,™ kilavon,” kilan, " ko,*® and kon® are used to refer to him. He is addressed as

And the flowers blossom on the surface
Like so many eyes and from the sand
Heaped by the great waters, birds
Fly off on soft wings in cool wind.( Pura.396-translated by Hart)
! Food [rice] is not life; neither water is
This boundless world has king as its life
Hence, understand that I am the life
This is the duty of the king
Possessing men wielding spears (Pura.186)
2 Let you be a country or a wild tract
Let you be a mound or a hollow
By which means men are good
You too become good by the same means
Long live the land! (Pura.187)
*# yanar vaippin nannattup poruna (Pura. 2:11)
aru tolil antanar aram purintetutta ttyotu vilankum natan (Pura.397:20-21)
kaviri anaiyum talnirp patappai
nel vilai kalani ampar kilavon (Pura.385: 8-9)
karumpan tiran kinaiyém (Pura. 384: 10)
kunru pala keltiya kan kelu natan katuntter aviyan (Pura.383: 22-23)
oli vel aruvi veénkata natan (Pura. 381: 22)
tifi culaip palavin naficir porunan Pura.380:9)
The classical Cankam works are known as “canror ceyyul” in medieval commentaries. Kailasapathy notes that
the term “canror” came to denote the authors of the poems only in the post-heroic period (Tamil Heroic Poetry,
92, 229-30). In the Cankam corpus the term denotes valiant kings or chieftains. For instance,

All Canror who rode the chariot died
Their eyes were covered with shields
ter tara vanta canrorellam tol kan

maraippa orunku mayntanare (Pura.63:5-6).

45 konperun kanattuk kilavan (Pura.155:7)

* natu kilavoné (Pura. 400:23)

7 konkanan kilan (Pura. 155)

* tonrik kove (PN 399:4) parai icai aruvip payal kove (Pura. 398:30)
4 viruntu irai nalkum natan enkon (Pura. 374:15)
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entai,”® peruma,”’ and poruna.®  Munificence is the single most important act that
distinguishes a canron from others in society. Thus, he receives the epithet puravalag.5 I

In contrast to the prosperous patron who is inextricably associated with the land, the
bard of no fixed abode™ is represented as an impoverished wanderer who makes an arduous
journey to the country of his patron in the hope of ending his misery.” The poet Mutamociyar

says that he went in search of patrons inquiring :

...who were canror who might
be willing to take upon themselves the weight of supporting
this miserable life I live of begging and of eating™

Dubianski observes that the humble status of the bard “is made of interwoven motifs of extreme
poverty, misery, hunger, and exhaustion brought about by a long and tiresome journey.”’

The mutual obligations of the king and the bard towards each other are denoted by the
term katan.”® The king’s duty towards the bard is known as pankatan.” The king is supposed
to fulfill the bard’s plea to feed and clothe him and remove his poverty with generous gifts.®

The bard is also conscious of his own obligation towards the patron.

> Pura. 396:24, 400:8

> Pura. 393:19, 395:21, 396:4

> Pura. 375:10

>? natukal ayinan puravalan (Pura. 221:13)

% Several types of bards are mentioned in the Cankam literature: panan, virali, kotiyar, vayiriyar, kannular,
akavunar,kinaiyar and tutiyar. The term porunan denotes the bard who has forged intimate ties with his patron.
See A.M.Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, Chapter Two.

> Poverty is known as ilampatu ulanta en irum pér okkal (Pura.378:14)

°% §l irantu unnum uyaval valvaip puravu etirntu kollum canror yar (Pura.375:7-8)

" AM. Dubianski, Ritual and Mythological Sources of the Early Tamil Poetry, 62

>% Hart observes that katan, the primary meaning of which is debt, denotes sacrifice in Kurunttokai 218. See The
Poems of Ancient Tamil: Their Milieu and their Sanskrit Counterparts, 27.

pan katan arriya oliyar kannip pulikati ma al! Pura.201:14;

pan katan irukkum valliydy (Pura. 203:11) ; 106

You should tear juicy, fat meat into pieces and offer them those chunks

White with fat like the cotton of summer carded and packed into dense

Bundles! And you strip me of my old ragged garments that is split

Like the tongue of a serpent that has laid its eggs at its time to breed

And you should clothe me then in a broad garment with folds like the petals

Of newly blossoming pakannarai flowers that have sprung upon their bids!

And you should give away wealth without holding anything back, (Pura.393:11-19, Hart’s translation)

60
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In the pond the flower bud bloomed
The bard, conscious of his duty, played
Lute called ...with his hand *'

In appreciation of the bounty made by the king, the bards bless him and sing his praise.®* They
affirm an emotional allegiance to the patron, proudly declaring that they belong to him.*> They

vow that they would neither forget their patron, nor seek refuge with other kings.

Having thought of Killivalavan of undying fame
The lord of Kaviri, [we] would resort to him.

[1] would not go to others.

[1] would not [even] look at their faces.®*

Showing [me] to his wife,
the maiden resembling Laksmi
He told[her] “Treat him as she would me.”

Hence [I] will not forget him
[1] will not also think of others [other patrons]®’

It is also noteworthy that in the Cankam poetry, the term @/ (feet) emerges as a striking

symbol of protection offered by the king.*®

May I gain a life shaded by his feet
May he receive, from my tongue, the accounting of his glory®’

Giving abundantly to those who reach his feet®®

Long live the feet [of the king] who knows what we need [without us telling him]*

61

poykaip piimukai malarap panar kaival ciri yal katan arintu iyakka (Pura. 398:4-5)
62

“chant, “Long life to Valavan whose sword never fails”
And again and again we will sing of your great and strenuous achievements (Pura.393: 23-25)
63 Lord ,We are Cattan’s drummers.
He who is famous for righteousness hails
From Pitaviir, ruled by his father. (Pura.395: 20-21)
kavirik kilavan maya nal icaik
killi valavan ulli avar patartum
cellén cellén pirarmukam nokkén (Pura. 399:12-14)
.................. tanmanaip
ponpdl matantaiyaik katti ivanai
enpdl porru enrdoné atarkontu
avan maravaléné pirar ullaléng (Pura.395: 29-32)
6 We rest in the cool shade of his mighty feet with their handsome anklets. Long live his feet (Pura. 395:40;
386:25).
7 Hart’s translation of the lines yané peruka avan tal nilal valkkai avané peruka en na icai nuvaral (Pura. 379:1-
2); mutual obligation is mentioned here.
68 tal cérunarkku initu ttum (Pura. 362:10)
%% yam véntiyatu unarnton tal valiyavé (Pura. 386:24-25)

64

65
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The term tal also signals the end of wandering life for bards. For instance, the bard sings “We

rest in the cool shade of his mighty feet with their handsome anklets.””

Sometimes tal is a
metonym for the king: Long live his feet”' The bard would often indicate his carefree life
enjoyed at the feet of his patron through a motif of his studied indifference to the movement of
the planets or the Sun in the sky. 7

Tevaram”

After the Cankam age, the notion of the king invested with sacred powers was
transferred to the deity in the temple, bringing forth a flood of devotional poetry called
Tévaram.”  Tévaram treats the pan-indic Siva as a king celebrated in the classical puram
poetry.” Hence the relations between Siva and his devotees in 7évaram mirror the hierarchical

relations between the king and his bards. Like a heroic, magnanimous king of the puram

poetry, Siva is identified with the places in which he resides.’® Descriptions of his sacred

7 avan tiruntu kalal non tal tannilaleme (Pura. 397:26-27)

! valka avan talé (Pura. 395:40)

72 Let the Silver Planet rise in the east and then move westward
Or let it rise in the west and then move toward the east
Or let it appear in the north and then move toward the south
Or let it rise in the south and remain there without moving

Let the Silver Planet stand anywhere it wishes! (Pura. 386:20-24, Hart’s translation)

Even if the end should dawn of the great sea

Heaving with its waves or the sun of blazing rays appears in the sky

Of the south, we will not fear and wonder what to do! He has power

To win victories with his conquering spear in hard battle

We rest in the cool shade of his mighty feet with their handsome anklets (Pura. 397: 23-27, Hart’s translation)

7 The 1-7 Tirumurai called Tévaram comprises a total of 796 hymns composed by Campantar (383 hymns), Appar
(313) and Cuntarar (100).

7 Hart notes, “Many Tamil terms for the North Indian god first meant king or still can mean either king or god; the
temple is constructed like a palace; and the deity is treated like a king, being awakened in the morning by
auspicious music, getting married, and receiving many of the same ceremonies as the human king.” See “The
Nature of Tamil Devotion,” 13.

* Indira Peterson, Poems to Siva:The Hymns of the Tamil Saiva Saints, 33

7% neyyatiya perumanitam neyttanam eniniré 1.15.1

attan namai yalvanitam alanturai yatuvé 1.16.5

mata mamatil ciilvanni yiirarg 5.26.1
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localities constitute an integral part of 7évaram. As the bard guides his colleague to the
wealthy patron whose bounty he has already enjoyed, so the saint-poets direct fellow devotees

7 Hence, Siva- bhakti in

to Siva who has a number of abodes all over the Tamil country.’
Tévaram cannot be appreciated unless it is associated with the concept of temple. Saints
publicly acknowledge their loyalty and allegiance to Siva, as well as their commitment to and
steadfastness in his worship, and discourse on where to find him, how to serve him, and how to
remember him.

As the rendering of a panegyric by the bard is public performance, so too the eulogising
of Siva by saints constitutes a public act. Hence, “Tévaram fulfills the specific function of
praise, more ceremonial than doctrinaire.””® Christian Novetzke argues that “all manifestations
of bhakti are performances and, more to the point, public ones, that is, performances that are

part of, or help form, publics of receptions.””

Norman Cutler who acknowledges the public
nature of the devotional poetry states, “The prevailing intent of many bhakti poems is to
establish contact or “communion” between the poet and an addressee, who in many instances is
the god who inspires the poet’s devotion, but who may be also an audience of devotees or

9580

potential devotees. He also explains the structure of Tévaram in terms of a triangular

communication linking the poet with the deity and the audience.®’ “The saint speaks not to a

tontark keliyar aiyarare 5.27.5

tirupparaytturai méviya celvaré 5.30.1

arulkotuttitum anaikka annale 5.31.8

ennardr iraivanaiye 7.51.1

anta alankatavun atiyark katiyén avéné 7.52.3

77 Ari yanttami] 6ticai yanavan

Kiri yakunat tarkuri ninravan

Kari kaiyutai yankatam panturaic

Ciri yal attar cenratai minkale (5.18.3)

"8 Gros, Tévaram, XXxvii.

" “Bhakti and its Public”, International Journal of Hindu Studies, Vol.11:3, December 2007, 255.

:(1) Songs of Experience: The Poetics of Tamil Devotion, 19.
Ibid.
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fictive or implied listener but to a god and/or audience that inhabits the real world.”® Cutler
shows the following variations in the triangular communication®: (a) The poet speaks to the
deity. In this variety, the audience is sidelined but overhears the poet’s speech. (b) The poet
speaks to the audience. Second person pronouns and verbs are used in this type of verse. (c)
The poet speaks to his own heart. The deity and the audience overhear the words addressed to
the heart of the poet. (d) The poet speaks to an unspecified addressee. (e) Neither the speaker
nor the addressee is specified in the poem. Cutler’s conclusion is that (a), (b) and (c), in which
the audience is clearly identified, are used by Tamil Saiva and Vaisnava audiences “as a
standard for interpretation of poems” because these three varieties “could be interpreted as a
confessional document of the poet’s quest to obtain the lord’s grace or as a sermon in which the
poet shows his audience the way to find the lord.” **

The saints’ poetry promotes pilgrimage. Appar underlines the importance of temple
worship declaring that villages in which a Siva temple is not found are veritable jungles.

The village that does not have a temple lacks in lustre

The village that does not wear holy ashes is lost on its beauty

The village does not sing out of deep devotion

The village that does not have many shrines

The village that does not blow the conch with affection

The village that has neither a canopy nor a white flag

The village that does not gather buds and flowers [for the worship of Siva ] before dining
They are not villages, but veritable jungles. (6.95.5)

The ultimate end of human birth is, according to Appar, to adore Siva in the temple. He
muses “Of what use is the body, if it does not circumambulate the temple of Siva, shower
flowers [at his feet] with hands and praise him?”* Two of his Tiruttantakam (sixth Tirumurai)

are important in respect of pilgrimage and temple worship. Whereas Tiruttantakam (70) lists a

82 Tbid., 21.

% 1bid., 22-27.
% Ibid., 27.
85.4.9:8.
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number of sacred places in the Tamil country where one could see the Lord of Kailasa,
Tiruttantakam (71) categorises them under various types of shrines and temples that existed at
that time: palli, virattanam, kuti, ir, koyil, katu, vayil, iccuram, malai, aru, kulam, kalam, ka,
and rurai.®® Prentiss observes that many of the places visited by the saints were open,
unstructured.””  “Thus, both natural (yet social) and constructed places are included in the
poet’s places of pilgrimage; only some are specifically religious buildings.”*®

Sivabhakti involves a contract of mutual obligations between Siva and his devotees.

One of the Tévaram saints Appar sings,

Your duty is to sustain me, your slave
My duty is to remain rendering service to you.*

Our duty is to be a servant to the dancing lord”

Your duty is to remove the distress of those who worship you.”!

He is there dispelling afflictions of slaves who render service through patttimai.’*
He removes the distress of the slaves who render service”

Devotees are known as ton;‘ar,94 a,z‘iya'r,95 and paz‘z‘ar.96 Tontar are an embodiment of
bhakti.”  Service performed by them in temples is called tontu’® or pani,99 which is portrayed

as a meritorious act. The following hymn lists the tasks to be performed in temples:

506:71:5.

87 The Embodiment of Bhakti, 52.

* Ibid., 58.

% tankatanati yenaiyum tankutal enkatan pani ceytu kitappate (5:19:9).

% kittanuk katpat tiruppatan ronantan kiilaimaiy€ (4:81:5).

9 toluvar avar tuyar ayina tirttal una tolil€ (7:1:9).

%2 pattimaiyar pani ceyyum tontar tankal &tankal tira iruntar polum (6:2:10).

%3 tontupatu tontar tuyar tirppan (6:65:8).

1T

% 7:53:10.

% All these terms refer to devotees. For instance, pattaray vanankum tontar(6:68:7); Dorai Rangaswami states that
these terms correspond to the following concepts:

atiyar - atimai -absolute self-surrender; tontar- tontu - service; pattar -bhakti —reverential love; cittar-citti
(siddhi) — spiritual realization; anpar - anpu-love. (The Religion and Philosophy of Tévaram (Madras: University
of Madras, 1990),1087.

°7 pattakiya tontar tolu (7:80:1).
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O heart, come if you think of being firmly established [in God]
Having entered the temple of our Lord daily

Before the day-break sweep and smear ground with cow-dung
Make a garland of flowers, extol, praise and sing

Worship abundantly with the head and perform a dance

And keep on shouting “hail to Cankara!

To the Supreme Being with red matted locks,

The receptacle of billowy Ganges

And to the one who belongs to Ariir” (6:31:3)

0

4 . . . e . . . _ 10 .
Siva is said to be rejoicing in the menial service (kurréval) of tontar. Dorai

Rangaswami thus observes, “Atiyars are the life of the Bhakti cult. From this point of view,

55101

Saivism becomes a religion of service. Unlike antanar (Brahmans) who perform piicai

(pija),'”* the devotees undertake a very simple form of worship, that is, adoration of Siva with

3

water and flowers. This is called true tapas.'” Singing and dancing are also predominant

forms of bhakti worship.'® Patti is compared to a flower that confers mutti (mukti).'”

Several terms meaning serfdom and tenancy occur in Tévaram. They are kuti, al and
atimai. The term kuti is mainly used in three senses in 7évaram. Several localities that are held
to be the abode of Siva end with the term Aufi meaning a village or a hamlet, e.g.
Tiruccenkattankuti, Tirumankalakkuti, Tirunilakkuti etc. Secondly, the term may also indicate
the act of taking up residence. For instance, “[Siva] who has taken up residence in the heart of

the devotees (pattar manam kuti kontanai, 6:68:4). Thirdly, kuti refers to a bonded slave living

on the land owned by a person of higher social rank. The state of bondage which is called

%% tontupatu tontar (6:65:8).
% corrut turaiyarkké patti yayppani ceymata neficamé (5:33:2).
1% tontar kurréval tamakilnta kulakar polum (6:21:1) tontar tolappatuvay enrén nané (6:37:5)
" The Religion and Philosophy of Tévaram (Madras: University of Madras, 1990), 1095.
192 poyyata vaymaiyar potippiicip porricaittup piicai ceytu kaiyinal eriydmpi maraivalarkkum antanartan
karuppariyalar (7:30:6)
19 koytupattarmala rumpunalunkotu tivittuti ceytu

meytavattin muyalvar (1:2:10)

paththaroadupala rumpoliyammalar angkaippunal thoovi (1:3:1)
1% patiyatum pattarkkanputaiyanai (6:67:2) pattarkal patiyatap parintu nalkinir (7:88:5)

attan artraip pattimalar tiva mutti akumeé (1:91:1)
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ku,z‘imai106 is attested by a document called otti or orri.'"” Siva is depicted as Chief of a local

108

village, and his devotees as his subjects or tenants. It may be noted that the expression arci

kol is used in connection with Siva’s ownership of Tamil lands.'®
Another term that is connected to kutimai is al which, as a noun, simply means a person.

However, in Tévaram it indicates a person of inferior rank in a hierarchical relationship. Thus it

10 12

‘. . _ 1 . - 111 _ 1
denotes a servant or a slave of Siva in Tevaram. The expressions atkol " and atcey

3

connotes the process of becoming a servant of Siva.'>  Similarly the terms afimai and atiyar or

atiyar that are ingrained in the bhakti theology stem from the word afti (a foot, base or bottom)

and denote a slave of Siva.

4

The devotees form a cohesive community pledging allegiance to Siva,''* whom they

5

reach after a long period of wandering.''”> They would not worship any deity except Siva.

Appar declares that “we will not resort to minor deities; we have reached the feet of Siva.”''®

Almost in all of his compositions Campantar refers to the myth that asserts the superiority of

1% mannilavumati yarkutimaittolil malkumpuka liirg (1:2:3)
197 atiyar tamakkor kutiyé ottiyal (7:4:4)
1% Kitattai mikappatum atiyarkal kutiyaka (2:44:5)
pannonra icaipatum atiyarkal kutiyaka (2:44:8)
atiyar kutiyavar (6:17:6)
kutiyakap patinin rataval larkkillai kurramé (7:50:10)
aricir perunturaiy€ atci konta
cittan kan (6:87:4)
atikai virattanam atci kontar (6:96:1)
tenpal venney nalliir arutturaiyul atta unakkalayini allén enalamé (7:1:1)
" antanai atiyénai alak kontu(6:54:1)
"2 umakkatceya aficutumé (7:2)
'3 umakkatceya aficutumé (7:2)
" tontar kulam tolut&tta arul ceyvanai (6:90:3)
'3 peyayttirintteyttén (7:1:2)
16 cenru nam ciru teyvam c€rvo mallom
civaperuman tiruvatiye c€rap perrom (6.98.5).

110
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Siva over Brahma and Visnu. The bhaktas follow the path of bhakti''” and Siva bestows his

grace on them amidst the slander and reproach made by Jains and Buddhists.''®

The Tirumantiram:

The Tirumantiram differs from the redacted version of 7évaram in form and content.
Tévaram is fundamentally a book of hymns composed on Siva, and the recitation of which has
been part of public worship in Siva temples since the medieval period. In contrast, the
Tirumantiram, as it is available now, appears to be a work meant for serious students of
theology in a monastery. It sets forth Saiva doctrines concerning God, the soul and the bondage
that keeps the soul in samsara eternally and the means of getting rid of it. Whereas Tévaram
is, in general, composed in a simple and lucid style, free of ambiguity, the intelligibility of the
Tirumantiram is marred by abstruse symbolic expressions and unfamiliar terminology, mostly
borrowed from Sanskrit tantric literature.

The fundamentals of bhakti presented in the Tirumantiram do not differ materially from
those found in 7évaram. Regular bhakti themes, i.e. pilgrimage, praise and service occur in the
Tirumantiram. The text provides three versions of bhakti: temple-based bhakti, Siva-bhakti
and guru-bhakti.  Bhakti is defined as performing service for the master (pati).'"” As in
Tévaram, bhakti in the Tirumantiram represents a formal, unequal relationship between
Siva/preceptor (guru) and a devotee/disciple. The devotee is exhorted to be meek and humble

in heart.'*°

"7 pattarkal pattimai ceyya (1:42:5)
"8 cirutérarum cilcamanum purankiira neriy€ pala pattarkal kaitolutétta (1:32:10)
puttarotu pollamanac camanarpuran kiirap pattarkkarul ceytanavan (1:14:10)
19 itupani manutar ceypani ican
patipani ceyvatu pattimai kané (TM 1454:3-4)
120 pattikku vittu paninturrap parrale (TM 2506:2)
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3

Siva- bhakti: Siva is conceptualised as a king and called ka,"*" kon,'** ventan'® and

mannan.'** He is also referred to as annal, talaivan, piran, iraivan, irai, nayakan, ican and
natan. The Tirumantiram speaks of two strategies to become a devotee of Siva. One should
know him and think of him constantly. To know him means that one should acknowledge the

three fundamental theological facts about Siva. Firstly, Siva holds supremacy over other

deities. He is sovereign ruler of the universe.

civanotok kuntteyvam tetinum illai
avanotop parinku yavarum illai (TM 5:1-2)

Even if you search there is no deity equal to Siva
None is on par with him here.

No celestial stands above him
No arduous penance is done if not for him
Triple deities cannot achieve anything without him (TM 6:1-3)

Secondly, only Siva is capable of granting liberation and bliss. Whereas the fifth Tantra
informs us that only an inferior type of saloka mukti is available to devotees, the devotional
hymns in the text proclaim that the highest goal of liberation is attainable. The outcome of the
acts of bhakti is liberation from samsara,'” purging of sins and removal of darkness of
ignorance.'*® Thirdly, Siva is accessible only to his devotees. The text says “God seeks those

. 12
who seek their souls to save.”'?’

I TM 546 1314
122 TM 21;112; 116; 277; 443; 917; 1055; 1426; 1453
> TM 1503
14 TM 540; 1346
' tiraipacu pacac celunkatal ninti
karai pacu pacam katantteytalamé (49:3-4)
12 pakalitat tumira vumpanin tétti
ikalitat t€yirul nmki nin réne (TM 4:3-4)
127 pilaikka ninrar pakkam péni ninrané (Tm 22:4)
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The second strategy to become a devotee of Siva is to contemplate him. This is
expressed by the verbs: cintai ceytal (46:2), ninaittal (47:1), ullutal (49:1), unnutal (3:1),
munnutal (48:2). Eulogizing or singing of his praises also helps the devotee to remember Siva.
The following verbs are used to indicate this activity: kirutal (2:4), porri ceytal/porrutal (2:1;
3:4; 41:4), icaittal (2;1) éttutal (4:3; 36:3; 37:1), pukalutal (21:4, 34:4; 42: 1), valttutal
(39:1;40:3), paravutal (48;1) and patutal (50:2). The act of eulogising may be accompanied by
malar titvutal (50:2) and atutal (50:3). In addition, the text employs several verbs in the sense
of worship in general: iraificutal (39:3), vanankutal (48:2), cevittal (75:3), panital (50:2) and
tolutal (9:3).

Temple-based Sivabhakti is theorised in Tantra five. Of the nine Tantras contained in
the Tirumantiram, the fifth Tantra stands apart from the others as a systematic presentation of
Saiva padas: carya, kriya, yoga and jiana. According to that Tantra, bhakti is the foundation
of the religious hierarchy envisaged by the Tirumantiram. Hence it follows that the
fundamental quality one has to cultivate is bhakti that would enable one to attain the highest

form of liberation —sayujya.

[When] the devotee, having practised carya and kriya,
Through pure grace, having attained faultless yoga,

The means that ensures salvation, realizes knowledge (jiiana)
His mind would become civam through the grace of Guru. '**

Carya is characterised by bhakti and those who observe carya are called bhaktas.'*’

The Tirumantiram reiterates the fact that bhaktas consider themselves as slaves of Siva,

'8 pattan cariyai kiriyai payilvurruc
cutta arulal turicarra yokattil
uytta neriyurru unarkinra fianattar
cittam kuruvarular civamakume (1455)
129 pattar caritai patuvor (TM 1446:1)
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130

engaged in temple service (falitolil). ™ Hence, carya is known as tacamarkkam (dasamarga,

the path of the slave).
Two main activities of the bhaktas are pilgrimage and temple service."”' Verse 1445

urges devotees to make pilgrimage to temples to secure the grace of Siva.'*?

Roam through village and town and beautiful temples
Seeking him and sing “Siva”

Adore Him by singing, after the worship

He will make your heart as his temple '

Temple service (talitolil), comprises several acts of devotion performed for Siva.

Lighting the lamp, simple and good, gathering flowers,
Smearing [the floor] with mellow paste [of cow dung],
Sweeping the floor, praising,
Kindling the camphor, [bringing water for performing] ablutions [of the deity]
Thus Carrying out [various]deeds at temple constitutes dasamarga'>*

However, temple- based bhakti defined by pilgrimage and service is relegated to the

bottom of the hierarchical paths leading to liberation. Carya is linked to a lesser soteriological

goal of saloka mukti,"* in which pasajiia

130 talitolil ceyvatu tan tacamarkkamé (TM 1502:4)

! The last line in verse 1447 nérnta cariyaiyér nil nilattoré is interpreted that pilgrimage constitutes the path of
carya: “cariyai neriyil nirpavar talaydattivai puripavar @var.” See Varatarajan’s commentary.

12 The text also draws attention to the futility of pilgrimage motivated by bhakti for Siva, in favour of the practice
of yoga.

There is no point

in circumbulating the earth

girded by roaring ocean

With feet sore by walking

otam olikkum ulakai valamvantu
patankal nova natantum payanillai (TM 707:1-2)

"3 natu nakaramum nar tiruk koyilum

tetit tirintu civaperuman enru
patumin patip panimin panintapin
kiitiya neficattuk koyilayk kolvané (TM 1445)

eliya nal tipamital malar koytal

alitin melukal atu tarttal valttal

palimani parral panmaficanamati

tali tolil ceyvatu tan tdca markkame (TM 1502)
13 caloka mati cariyati yirperum (TM1507:1)

134
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lead to patijiiana or Sivajiiana which is the source of salvation. The other form of
institutionalised bhakti is gurubhakti which is given a higher place than temple worship in the
text.

Several reasons could be adduced for the Tirumantiram not valuing highly the popular
mode of temple worship. The saints imagine Siva as a deity present in various locations all over
the Tamil country, and these sites, intimately associated with Siva worship, are held sacrosanct.
This constitutes the primary reason for pilgrimage to emerge as a key theme in the devotional
genre, Téevaram. On the contrary, the Tirumantiram treats the human body as the abode of
Siva'?” and this result in Siva being addressed as kayakkulappan, kayanannatan, kayattinullé
kamalkinra nanti (2071) and kdayana nanti (2658). The body-shrine concept enables the
practitioner to withdraw from social space which is not conducive to the effective practice of
yoga. Instead of undertaking pilgrimage, the text urges the practitioner to practise pranayama to
reach the deepest state of consciousness, samadhi. The practice of pranayama may be
compared to the act of pilgrimage. The verb ¢iri denotes both the movement of the air within

139

the body'*® and pilgrimage to temples (kayil)."*" It follows that adharas in the body constitute

sacred shrines. The pilgrimage of the air begins in the miladhara and ends in the highest plane,
sahasrara. Thus, the cult of body-shrine that has replaced the cult of sacred places diminishes

the significance and validity of temple worship, celebrated in Tévaram.'*

13 pacam pacuvana takumic calokam (TM 1509:1)
7 matattu 1analan mantapat tanalan
kitattu 1analan koyilul 1anavan (TM 2614)
utampul@ uttaman koyil kontan (TM 725:3)
ennutal koyil kontane (TM 1722:4)
1% purappattup pukkut tirikinra vayuvai nerippata vullé ninmala makkil (TM 575:1-2)
’ natu nakaramum narriruk koyilunt tetit tirintu... (TM 1445:1-2)
0 ullattinulle ulapala ftirttankal
mellak kutaintu ninratar vinaiketap
pallamum m@tum parantu tirivarg
kallamanamutaik kalviyiloré (TM 509)
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Secondly, temples are a symbol of royal power, which is inferior to the powers (siddhi)
yogis attain through the practice of astarga yoga.'*' Verses 515-519 in Tantra Two reflect
several of the popular beliefs regarding the link between temple and kingship. The /inga in the
main shrine of the Siva temple represents king, and the temple represents his palace. The king
in turn represents his subjects. Pijas are performed in the temple to enhance or sustain the
sacred powers of the king. Hence, the text warns of dangers that are likely to befall the king
and his country in five worst case scenarios involving the linga, the temple, and pija.'*?
However, the king is deemed inferior and lower to those who are walking —temples (natamatak
kayil).'* In other words, it is the kings who give obeisance to yogis who are Siva in mortal

144
frame,

not vice-versa. Thus the Tirumantiram subtly asserts the superiority of yogic
renouncers over kings by undervaluing the institution of temple that plays a key role in
legitimizing the status of king.

Thirdly, around the fifth century the classical notion of the Tamil king imbued with

sacred powers was transferred to the deity in the temple, that in turn was replaced by the

Jjiianacarya, celebrated in the sixth Tantra. The guru represents both Siva and king.'®

kayakkulappanaik kaya nannatanaik

kayattinullé kamalkinra nantiyait

teyattule enkum tetit tirivarkal

kayattul ninra karuttariyaré (TM 2071, 2550)
' Siddha who practise the eight —limbed yoga attain the eight types of siddhi: anima, ilakima, makima, piratti,
karima, pirakamiyam, icattuvam, and vacittuvam (TM 668-692).
'42 Transplanting the /inga, established in a temple, is forbidden as it brings about disaster to the kingdom (aracu)
(TM 515). The temple should be maintained properly. Even the removal of a stone from the temple wall spells
disaster for the king (TM 516). Pajas should be performed in the temple regularly; otherwise, the king would lose
his powers, rains would fail, diseases would multiply, and theft and crime would proliferate (TM 517, 518). A
knowledgeable Brahman should function as a temple priest, failing which famine would strike the land (TM 519).
' natamatak koyil nampar (TM 1857:2, 3)
14 kovanankumpati kovanamakippin

navanankumpati nanti arul ceytan (TM 2674)
5 kuruve civanumayk konumay nirkum (TM 1581:3)
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146 A Saiva priest functions only as

Tirumilar refers to his own preceptor Nandi as kon (king).
an intermediary between devotees and Siva in a temple; but the human guru who is Siva
himself descends to earth for the benefit of those desirous of mukti and siddhi.

Gurubhakti: The Tirumantiram is premised on the notion that liberation is not
attainable without the mediation of the liberated one.'*” The soul (jiva) does not know on its
own as it is enveloped in ignorance. It will not realise its own true nature until its veil of
ignorance is lifted by one who is knowledgeable. This gives rise to the concept of the guru who
ensures the liberation of the soul. The following verse emphasizes that it is of no use if one
worships Siva on his own, that is, without the guidance of a guru.

The countless celestials worshipped Siva

Having worshipped Him [thus], they gained nothing.
[They did not aware of the means of worshipping Siva].
If one worships the preceptor who,

worshipped Him, [Siva as shown by his Guru]

Reveals the path so that

One can be united with Siva.148

The text is emphatic that the preceptor (guru) is none other than Siva himself:

kuruve civamenak kiirinan nanti (TM 1581:1)
cittam iraiy€ civakuru vame (TM 1573:4) .

verse 113 describes Siva who transcends all worlds'®’

as descending from heaven in
human form (vinninrilintu ..meykontu) to eradicate all impurities (kalimparuttang€). Whereas

Tévaram urges devotees to visit temples to have a vision of Siva, the Tirumantiram proclaims

140 konanti entail (TM 1583:2)
7 kuruvanri yavarkkum kiitavonnate (TM 2840:4)
% civanai valipattar ennilat tevar
avanai valipattu anku amaru onrillai
avanai valipattu anku amaru kattum
kuruvai valipatil kiitalumameé (TM 2119)
149 ella ulakirkum appalon (TM 1576:1)



156

that Siva takes the form of human guru to meet his devotees down on earth."”’ Hence

Tirumiilar refers both to Siva and his preceptor as Nandi.

He placed his holy feet on my head
Through his compassionate gaze
He gave me the great form

He was Lord Nandi, my king

I saw Him in the form of Guru

I found Him as the [means of] deliverance from birth [samsara]""

152

The text also remarks that the grace of Siva comes in the form of guru."”> Those who fail to

realize the divinity of the preceptor, which is often highlighted in the text, are condemned as

idiots of faulty vision.

The untainted Siva comes taking the form of Guru

Purifies [the fit of triple impurities]
And grants his good grace in great measure.

The fools, without understanding that

[comparing themselves to Him]

say, “ He has falsifiable knowledge as we do [ He is not different from us]

Only those of great religious merit worship his feet

Saying “He is Siva [himself].153

The identification of guru with Siva stems from the fact that through the practice of

Sivayoga,'* the guru has himself become civam. Only the one who transforms himself into
yog g y

130 Vinninru ilintu vinaikku 1tay meykontu ....kalimpu aruttang (TM 113:1).
151 tiruvati vaittu en cirattu arul nokkip
peruvativait tanta pér nanti tannaik
kuruvativir kanta konai em kovaik
karuvalivarritak kantu konténe (TM 1597)
"2 When the soul treats good deeds and bad deeds as equal, then Siva’s grace descends in the form of the guru
conferring knowledge. (iruvinai néroppil innarut cakti kuruvena vantu kunam pala nikkit tarumenu fianattal.. TM
1527 1-3)
'33 cutta civan kuruvay vantu tiiymai cey
tattanai nalku aru] kana ati mutar
poyttaku kannan namar enpar punniyar
attan ivan enru ati panivaré (TM 1578),
'3* The Guru is the one He is Guru Holy,
Who, entranced in bliss
The Vedas and Agamas speak of
Enters into Siva yoga
And all thoughts stilled,
Removes the bondage of pasa
Leads you to Lord. (TM 2057 translated by Natarajan)
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civam could instruct others in the ways of becoming civam."”>  Since the knowledge of

becoming civam is acquired from a guru, the path enunciated in the text is called kuruneri,"®

which is none other than canmarkkam, the path inaugurated by Nandi."”’

As Thomas Thangaraj points out, the concept of guru is eminently a theological concept
as it is spoken of in relation to the supreme deity Siva; however, it is also a soteriological notion
as the primary task of the guru is to confer the knowledge required for salvation and for
purification of the self.'”® Thus the terms kartutal (revealing) and mdrrutal (transforming)
reflect the fundamental functions exercised by the guru in respect of the disciple. The guru

reveals the distinctions between the three permanent entities- cat (God), acat (the impurities)

159

and catacat (the soul)- the doctrine of liberation,'® and the ways to sunder the bonds of

pds’a.161 He also transforms (marrutal ) the souls into civam, liberating them from the triple

impurities as an alchemist turns anything he touches into gold.'®

Liberation is available to all irrespective of caste distinctions. Hence, the text declares

95163

“onré kulamum oruvané tévanum. The guru is said to be working for the benefit of all souls,

referred to as nallar.

He is beyond all worlds. [Yet]
He is here bestowing his grace in abundance to the good.
Since he shows his favour to redeem all

[The object of] praise is the good Guru who himself is pure Siva. (TM 1576)'**

133 cittan kuruvaru larciva makumé (TM 1455:4)
156 kuruneriyam civamam neri kiitum (54;3)
17 caivap perumait tanina yakan nanti
uyya vakutta kuruneri onruntu
teyvac civaneri canmarkkam (TM 1478:1-3)
"% Thomas Thangaraj, “The Word Made Flesh: The Crucified Guru: An Indian Perspective,” in One Gospel,
Many Cultures: Case Studies and Reflections on Cross-Cultural Theology, ed. Mercy Amba Oduyoye and Hendrik
M. Vroom (New York : Rodopi, 2003), 113.
159" cattum acattum catacattum kattalal (TM 1573:3)
1" mélaikkati (TM 2413:1-2) meyyatiyarkkup patiyatu kattum paraman ninrané (TM 710:3-4)
1! pacupaca nikkam (TM 2413:2); pativali kattum pakalavan (TM 45:4) nanti vali katta (TM 68:4)
192 TM 2054
1% One the family,
One the God (TM 2104:1)
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Vision is an important element of bhakti in temple worship and guru worship. In
Tévaram it is centred on visual images of Siva; in contrast, in the Tirumantiram it is focussed
on the human form of guru. Seeing Guru’s body, pronouncing his name, listening to his holy

' The following are

speech, and contemplating his form contribute to the dawning of wisdom.
recognised as acts of piety: seeing the guru, adoring him, touching him, meditating on him,

singing his praise, and bearing his holy feet on the head.'®

I
Anpu
The emotional content of devotional literature is the result of the influence of the
concept known as ampu. Anpu is a Dravidian term meaning love, which figures in Tamil,
Kannada and Malayalam.'®” It is predominantly a term describing an emotional disposition
towards others. The exact nature of anpu is disputed in South Asian religious scholarship.

Bror Tiliander is of the view that anpu cannot be entirely free from an erotic touch, even if a

1% ella ulakirkum appalon ippalay

nallar ullattu mikku aru] nalkalal
ellarum uyyak kontu inke alittalal
collarnta narkuruc cutta civamé (TM 1576)
telivu kuruvin tiruméni kantal
telivu kuruvin tirunamam ceppal
telivu kuruvin tiruvarttai k&ttal
telivu kuruvuru cinttittal tané (TM 139)
1 tericikkap piicikkac cintanai ceyyap
paricikkak kirtikkap patukam ciitak
kurupatti ceyyum kuvalayattorkkut
tarumdrttic carputtum canmarkkantané (TM 1479)
17 Dravidian Etymological Dictionary:330 Ta. anpu love, attachment, friendship, benevolence, devotion, piety;
anpan friend, husband, lover, devotee; awni love; anam love, friendship, affection; anu attachment, affection. Ma.
anpu, ampu love, affection, trust, devotion; anpan lover, friend, husband; anpuka to be fond of, connected with.
Ka. anpu, anpita relationship, friendship; ammu to be willing, wish, desire; n. desire. DED 279.

165
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sublime meaning is given to it.'® Vamadeva, who challenges this proposition, asserts that anpu
is the idealistic love of Tamils, bereft of erotic connotations.'® Neither position can be proved
wrong as more than one representation of anpu is found in classical and devotional literature.'”

The term anpu is not confined to the akam genre alone, even though it is the genre in
which the term occurs the most. The term anpu signifies affection in puram works such as
Purananiiru, Patirruppattu, Maturaikkarici, Tirumurukdarruppatai and Paripatal. For instance,
the king’s affection for the bard'”' is denoted by the term ampu.'”> The deity Murukan

173

addresses the devotee with words dipped in anpu. ” Arul and anpu are said to be two vital

attributes of the king in Purananiiru. 174
As mentioned earlier, anpu is an emotional disposition that stems from a human desire
for warmth and intimacy. The Dravidian term nesicam or nericu (the heart or the mind) is the

. 175 . . ~ 176
seat of emotion.'’ Anpu that arises in neficam 7

is based on certain principles. The first
principle is proximity or closeness in physical space, which is a symbolic expression of

likeness, intimacy and kinship or relationship. One feels ampu for those who live in close

proximity to them. In other words, sharing physical space and having face-to-face interaction

18 B Tiliander, Christian and Hindu Terminology :A Study in their mutual relations with special reference to the
Tamil area (Uppsala: Religionshistoriska Institutionen, 1974), 208.
1 Chandraleka Vamadeva, The Concept of vannanpu “Violent love” in Tamil Saivism with special reference to
the Periyapuranam, Uppsala: Uppsala Univeresity, 1995), 22.
170 Modern interpretations of anpu can be found in the anthropological work Notes on love in a Tamil family by
Margaret Trawick. See Chapter 11, The Ideology of Love, 89-116.
"1 The term kdtal is employed to denote the poet’s love for the king: katar kilamaiyum utaiyavan (PN 216:10).

The bard tells his patron that he praises him out of love (katal) for him, though his art has not reached
perfection: murrilen ayinum katalin &tti (Pura. 373:32)
72 anputaimaiyin em pirivu aficit (Pura. 381:7)
173 afical ompumati arivan nin varavena

anputai nanmoli alai i vilivinru (Tiru.291-92)

"7 In this poem, the poet advises the king not to associate himself with those who are devoid of aru/ and anpu as
they are surely destined for hell, and to safeguard his subjects as the mother would protect her infant. (Pura. 5).
175 heficam perumalakkurumé (Kuru.194:5) allal neficam alamalakkurumé (Kuru.43: 5) alunkal neficam (Kuru.
307:8) ndm en neficé (Kuru. 202:1, 5) neficam valippa (Kuru. 341:6)
176 anputai neficam tam kalantanavé (Kuru.40:5)

anpin neficattu (Aka. 107:2)
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play a crucial role in generating and sustaining ampu. The bard says, “We spent our time
happily eating and drinking as the guests of Karumpaniirk Kilan. When we told him that we
wanted to go to our country that was due to celebrate a festival, he who was affectionate to us,
said thus in fear of separation.”'”” Thus, being together is vital to a lasting relationship.

Physical presence of the loved one is emphasized in a relationship because anpu springs
and grows from seeing and being seen.'”®  Anpu cannot sustain itself if one withdraws from the
physical space one shares with the other. This is perceived to be highly problematic for lovers,
especially by women, because one who withdraws from the common physical space is believed
to have lost feelings for the other. For instance, in akam works the heroine assumes that her
lover who has left her in search of wealth does not love her at all and calls him anpilar
(loveless).'” A female friend tells the hero to let the heroine accompany him on his mission to

180

find riches abroad instead of leaving her behind as a loveless person would do. ™ In another

verse, the female friend assures the heroine that though the lover went away in anticipation of

181

rare wealth, he does hold great affection for her. ™ The poet calls his patron amnpilala (loveless)

as the latter asked him to return to him only after his wife [poet’s wife] gave birth to a son.'**

"7 anputaimaiyin em pirivu afici (Pura. 381:7).

'78 Tamil idealizes mutual love at first sight (e.g. Meeting of the eyes of Rama and Sita in Kamparamayanam). In
contrast, love between man and woman stems from hearing about excellent qualities of each other in Sanskrit
literature. (See Nalopakhyanam in the third book of the Mahabharata.) The influence of Sanskrit convention can be
seen in Appar’s Tiruttantakam 6:25:7: munnam avanutaiya namam kettal (First, she heard about his name).

179 Nar. 277:10; 281:11; Aka. 331:9

180 ivalotum celind nanr€ ...anpilir akarir ayin (Nar. 37: 4, 7)

181 arumporul vetkaiyin akanranar ayinum perum pér anpinar toli (Aka. 91:8-9)

'82 After the glory for parents that is a son has been born to your beloved wife

she who never leaves the shade of your body and her body glows

with radiant ornaments burnished in fire, come back then”

you said and you were heartless to send me away from here! (en ivan olitta anpilala)

You must know how much I feel for you!

You who long for renown! Where shall I take my place? (Pura. 222, Hart’s translation)
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Secondly, anpu that thrives on familiarity finds itself expressed in a relationship.'®® The
relationships found in the Cankam poetry can be classified into four groups; three of these are
from the akam tradition: (a) heterosexual relationship (b) parent-child relationship and (c)
relationship between hero/heroine and their same- sex companion, and the last is from the
puram tradition: patron/king -bard /subject relationship. ~ Mutual love between a man and a
woman is denoted by the term anpu: “Though the lover is away in a far away country, he has
great anpu for you.”'® “This is the village in which she who contemplates me in her mind with

loving fondness resides.”'™®

The daughter’s love for her family is also denoted by the term
anpu (Aka. 49:2). The patron is said to have made a donation to bards out of great affection:
atunarkku itta peran pinané (Pura. 221:2); akavunarp puranta anpin (AN 97:11). Thus the term
anpu refers to the love and affection between family members, lovers and friends in akam
poetry, and to the love and affection between the patron and the bard in puram situations.

Only anpu in heterosexual relationships has been subjected to scrutiny and theorised by
Tamil grammarians who acknowledge the connection between anpu and physical space. Five
basic love situations are connected to the five physiographic regions: union- kurisici
(mountainous region), pining in separation-neytal (sea-shore), patient waiting- mullai (forest),
wife’s sulking on the return of the husband -marutam (cultivated fields), and separation -palai
(dry land). They are known as anpotu punarnta aintinai or anpinaintinai. Manickam states
“The love theme of aintinai is morally good, universally acceptable, humanly possible, and

95186

poetically fit for imagination. Unreciprocated love too (kaikkilai and peruntinai) finds a

'3 Kinship terms are abundantly encountered in 7évaram and in the Tirumantiram. They are used by Tamils to
address strangers or people who are not related to them.

8 katalar tavac céy nattar avinum mikappér anpinar (Nar. 115:7-9).

185 anpu kalantu nam vayin purinta kolkaiyotu nenicattu ullinar uraivor iré (Nar. 59:6).

'8 The Tamil Concept of Love (Madras : South India Saiva Siddhanta Works Pub. Society, 1962 ), 24.
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place in the akam poetry.'"*” However, it is excluded from anpinaintinai and not linked to any
physiographic regions.

88 1t follows

Anpu primarily manifests as a delight in union and sorrow in separation.
that one who causes sorrow to another is deemed loveless, and that one who safeguards another
from misery is considered affectionate. For instance, avaricious hunters ready to kill the
wounded elephant for its tusks are described as anpil kanavar (AN 21:24). Protective function
is ascribed to ampu: the one who wears kalaltoti protects the bards [from the tribulations of

poverty] out of affection (anpu).'®’

The function of protection attributed to anpu is sometimes
denoted by a separate term aru/ meaning granting a wish or rendering a favour to a seeker.
Like anpu, arul also occurs mostly in akam works. Both anpu and arul are paired together in
the literature and attributed to talaivan as desirable characteristics. In the akam genre the hero
is expected to show aru/ for his beloved by abandoning his plans to leave her in pursuit of
worldly goals.190 In puram contexts, he is required to possess arul for bards and his subjects,
who are his dependents.'”' Thus, akam and puram genres can be considered to be the two sides

of a single coin as they reflect the challenges the hero faces in both the domestic and public

realms.

87 Unreciprocated love falls into two groups: kaikkilai and peruntinai.

'8 The emotions associated with union and separation are expressed through the eyes. The Cankam literature
treats briefly the first meeting of lovers: kan tara vanta kama olloli (Kuru.305:1). He looked at her again and again
disregarding her gaze : parimutuku tavirtta t€ran etir maruttu ninmakal unkan panman nokkic cenron manra ak
kunru kilavoné (Aka. 48:20-23). The affectionate look of the heroine is often mentioned: c€yari malaikkan
amarntinitu nokkam (Nar.16: 9-10) ; kuru makal kuvalai unkan makilmata nokke (Nar.77:11-12) . When the hero
makes plans to go abroad, tears stream down like rain from the eyes of the heroine that signal him not to go.
(Nar.5) When the heroine realises that she would not able to accompany her lover who goes on the mission of
amassing wealth, her eyes become sorrowful in response to impending separation: aruficeyal porutpini munni
yamé c€rum matantai enralin tanran neytal unkan paital kiira ....kalankafiar uruvol pulampukol nokke (Nar.113: 5-
6, 12).

'% akavunarp puranta anpin kalaltoti (Aka. 97:11)

1 arulum anpum nikkit tunai turantu porulvayir pirivor uravor ayin (Kuru. 20:1-2)
P arulum anpum nikki (Pura.5:5)
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Whereas the Cankam literature reflects the tension between the man’s worldly pursuits
and conjugal life, Tévaram advises him to rise above this conflict and focus his attention on
Siva. The most significant semantic change that took place during the bhakti era in this regard
was that secular love, denoted by the term anpu, is referred to as acai in Tevaram and anpu is

> In Tevaram Siva is equated to a local Tamil hero (talaivan)

interpreted as divine love."
liberating his devotees from the misery and suffering of worldly life. Saint-poets imagine
themselves as bards who sing his praise and /or his beloved who pines away in separation from
him. Thus both akam and puram themes and motifs find a place in Tévaram.

Both Siva and the devotee are denoted by the term anpan in Tévaram. Only those who

193 Since anpu is influenced by factors like proximity and kinship,

love him can reach his feet.
it is not surprising that Siva is easily accessible to those who love him.'”* Anpu operates in a
relationship. Hence, one enters into a relationship with Siva, this mostly being a being a master-
servant relationship.'”> Since Siva is the sole refuge of the devotee, he represents all kinship
relations: Siva is father, mother, elder brother, uncle and aunt.'”® Siva reciprocates the love of

his devotee: he binds them with his love."’ Hence, he is called anputaiyan (affectionate).198

192 yacam malku kulalinarkal
vafica manai valkkai
acai nikki anpu certti (7:7:7)
193 If there is pleasure there is pain
Domestic life is [the result of ] ignorance
O dry-hearted! [it is so because] you earlier uttered words of ridicule
Those who do not love him will not reach the feet of the deity adorned with konrai [Siva]
Let us reach the temple of Etirkolpati. 7:7:8
194 anpaki ninrarkku aniyay porri (6:26:2)
anputaiyarkku elimaiyatay (6:96:7)
aiyanarkku alaki anpu mikku 6:26:2.
% annaiyaiyum attanaiyum pola anpay atainténai (6:91:1) anputaiya mamanum mamiyum ni (6:95:1)
tayuniy€ tantaintye cankaran€yatiyén ayuninpal anpuceyvan atarik kinratullam (1:50 7)
7 atta un atiyénai anpal arttay (6:95:8)
1% anputaiyanai aranai (1:7:11)

195
19
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9

Siva never leaves the thoughts of his devotees.'”” Since their thoughts are always

299 it is said that Siva takes up abode in the heart of his devotees.” When their

centred on him,
anpu for Siva becomes intense (ampu mikutal), the heart melts, tears flow and the body
perspires. These are taken as physical manifestations of anpu.*’> Constantly thinking of Siva
day and night with bones melting results in an uninterrupted flow of anpu for him.*"*

The discourse of ampu in the Tirumantiram closely adheres to the one found in the
Cankam literature and 7évaram. A number of concepts are paired with anpu in the text; these
pairs are as follows: (a) anpu and arul:*** It has already been noted that in the Cankam literature
the hero is required to show anpu and aru/ for both his beloved and his subjects. (b) anpu and
cintai*®®: Cintai means the mind, the locus of emotion. The heart of the lovers is referred to as
anputai neficam in Kuruntokai. (c) ampu and kalavi (sexual union)™®: Kalavi is known as
punarcci, one of the five phases of anpu according to Tamil grammarians. (d) anpu and arivu
(Knowledge):*"" The notion that ampu issues from knowledge can be traced to the Cankam
literature. The heroine in her address to the crane says that the bird would feel anpu for her if it
comes to know of her pangs of separation from her lover in the evening.**®

Anpu takes time to grow and mature- anpu paluttal. ** Tt is a very slow and gentle

process. Siva is accessible to those who love him dearly.”'® He is father,”'' and a peerless

1 anputaiyar cintai akalar polum (6:89:1)

299 nalum ulkip piriyata anparay (7:90:3)

201 atiyar neficinullé kanrappiir natu tariyaik kanalame (6:61:7)

292 anpu mikku akam kulaintu meyyarumpi atikal patam kaiyinar tolum atiyar (6:61:7)

203 enpelam nekki irappakal€ ninru inparay ninaintenrum itaiyara anparam avarkkanpar artrarg (5:7:4)
2% TM 280, 1469

2% TM 267, 282

206 TM 281, 283

27 TM 416, 1471

208 parunkal venkuruku enava kénmati perumpulam pinr€ cirupunmalai atu ni ariyin anpumar utaiyai (Nat. 54:4-6)
299 atiyil anpu palukkinra vare (TM 1977: 4)

*1% aniyan nal anparkku (TM 8:3)

! tannai appayenil appanumayulan (TM 7: 3)
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212

eldest son>'? (both are authority figures in a family). Siva’s love is superior to maternal love.>"

The text contrasts the love of Siva with the love of kinsfolk. Relatives do not love one who has
lost his wealth; they would only love him if they were able to benefit from him materially.
Hence this self-interest cannot be compared to the selfless love shown by Siva to his
devotees.”*

There are four distinctive aspects of the representation of ampu in the Tirumantiram.
Firstly, the text classifies anpu into two types: violent love and tender love. The Tirumantiram
denounces a violent expression of anpu for Siva. Since the text lays stress on the preservation

of the body, it disapproves of the mode of demonstrating anpu through self-harming acts.

The bones are the fuel;

Having cut the flesh of the body

Even if one fries it in the fire glowing like gold

The gem like Siva cannot be attained

unless one melts with love and his mind becomes tender. 272

The love that melts the heart is preferred. In this sense anpu is followed by the verb

215 216

uruku or urukku (causative).” > Melting with love is a common expression found in the text.

The heart should become tender (akam kulaital) with anpu.”'’ Weeping and shedding tears are
taken as signs of love.”'® As the love for Siva is intense, the devotee wants to experience him

with his mouth as well.

I melt with love, cry and bewail

I adore day by day with my bones melting
He is my gold, the gem, Lord, and God

I will eat, bite and chew him. (TM 2980)

*12 tannai oppay onrumillat talaimakan (TM 7:2)

...... nal anparkkut

tayinum nallan ta] cataiyané. (TM 8:3)

2 T™M 209.

13 anpotu uruki (272:4) anpu urukki (274) anpin urukuvan (1456:1) anpul uruki (2980:1)
*1® anpotu uruki (TM 272: 3) ; anpin urukuvan (TM 1456:1)

2" TM 272:3

218 anputaiyarkal alutu akanrarkale (TM 152:4)
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Secondly, the text underlines the mutuality of anpu. The one who loves and the person

219

who is loved are denoted by the same term in the text: ampan.”  Bhakti does not have a

220

common terminology for the devotee and Siva. The Tirumantiram thus speaks of mutual

love:

Whoever could rejoice in the burning anpu for him ,
to such, well-pleased he awards his grace of aﬂpu.zz1

Worship the lord with heart melted in anpu;
seek the lord with anpu,
when we direct our anpu to God,

he too approaches us with aﬂpu.2

99223

This reciprocal love is referred to as “icainttu elum anpu (rising love in harmony) in the

text. Those who stand in such love are referred to as icaikkinra anpar.*

Thirdly, anpu is used in connection with yoga in the text. Forming bonds of love with
Siva is a prerequisite to yoga. One’s heart should melt with anpu if one wants to practise
kundalini yoga® or enter the samadhi with the goal of becoming civam.”*® Finally, anpu is

identified with the transcendental state of civam. The third and fourth aspects will be elaborated

in the next section on Yoga.

219 Siva is referred to as anpan: inpatitai ninriratikkum anpanai (286: 3-4). His devotees are also referred to as
anpar (plural of anpan): neriyana anpar nilai arintaré (617:4;2471:4) icaikkinra anpar ((1692:4) aran anpar
(2391:1)

20 Siva is addressed as patt (the one who has pattars-devotees!) 7:25:3

21 TM 280;

22 TM 274 —Natarajan’s translation.

*2 TM 1590:1

The expression1692:4 refers to those who stand in love and in accord.

2% TM 1692:4. Icaikinra becomes icaikkinra -the doubling of the consonant ka-in poetry.

225 rkkinra ullam uruka alal matti (TM 1937:2)

226 cittam urukkic civamam camatiyil (TM 325:1)
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111
Yoga

The term yoga is employed in two senses in the Tirumantiram: (a) Yoga as the ultimate
end (liberation), and (b) Yoga as a means to the end. Yoga as the ultimate end is referred to as
Sivayoga in the text, the very purpose of which is to transcend dualities and to become civam.
The highest form of yoga mentioned in the Tirumantiram is samddhi, meaning union,
completion, silence, intense contemplation of any particular object (so as to identify the
contemplator with the object meditated upon).”*” Samadhi is identified with the fourth and the
final stage of consciousness called furiva, which transcends the other three stages of
consciousness- jagrat (waking), svapna (dream), susupti (deep sleep). “The word Cit
(consciousness) applies both to waking and dream consciousness and the word Acit
(unconsciousness) as the ground of Cit (consciousness) is not to be understood as devoid of

228 Sivayoga is turiya Samadhi in

consciousness. Turiya is beyond the concept of Cit and Acit.
which the dualism of cit and acit** is transcended.

Symbols representative of the supreme state:

The text provides two religious symbols, ardhanarisvara and linga that represent the
transcendental furiya state the practitioner strives to achieve. 7Tévaram attests to the fact that
the development of Saiva bhakti in the Tamil country was centered on the temple and that one

of the images of Siva celebrated by the saints was that of ardhandrisvara. Several expressions

. . — - 230 . 4 . . .
occurring in Tévaram™" evoke the image of Siva as androgyne. Besides, his androgynous

**7 Monier-Williams Sanskrit -English Dictionary.

¥ 1.C. Sharma, “The Four Dimensional Philosophy of Indian Thought and Plotinus, Paulous Gregorios (ed.),
Neoplatonism and Indian Philosophy (Albany : State University of New York Press, 2002), 193.

** tiruneriyakiya cittacittinri....turiya camatiyam (TM 232:1-4)

civaydokamavatu cittacit tenru (TM 122:1)

230 veyanatd] umai pankan, 2: 48:2; matilanku tiruméniyinan 1:2:2
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image is vividly captured in several of the hymns through a juxtaposition of male and female
symbolism.

A earring of bright new gold glows on one ear;
a coiled conch shell sways on the other.

on one side he chants the melodies of the ritual Veda,
on the other, he gently smiles.

matted hair adorned with sweet konrai blossoms
on one half of his head,

and a woman’s curls on the other, he comes.

the one is the nature of his form,

the other, of hers;

and both are the very essence

of his beauty. (IV.8.10)**!

Ellen Goldberg who analysed the image of ardhanarisvara observes,

...it leads the devotee to an inner apprehension or progressive awareness of his’her own subtle and
essential likeness with the deity (e.g. Ardhanari$vara). The fundamental goal for Saivites is to attain
moksa by recognizing one’s essential self as a “second” Siva . This involves the self-realization of one’s
own so-called androgynous nature. The Tamil poet-saints, by utilizing the marks of Siva’s male and
female nature, imply an androgynous counterpart in the listeners’ own essential being.....*>

The image of ardhanarisvara is symbolic of the ultimate goal of yogic ideology

5233

propounded by the Tirumantiram “to become civam, which refers to the transcendental state

embodied in the turiya samadhi.* The term Civam which is an irrational singular noun, is

different from the rational masculine noun Civan (Siva) in Tamil. The state of being civam

235

results from the union of Siva and Sakti within one’s body. Siva and Sakti are referred to as

! Translated by Indira Peterson. See Poems to Siva, 105.
2 Ellen Goldberg, The Lord Who is Half Woman : Ardhandarisvara in Indian and Feminist Perspective (Albany:
State University of New York Press, 2002), 99.
3 jruntar civamaki (TM 127:1); civam ayinaré (TM: 1799:4); ..camati civamatal.. (TM: 2713:4)
2% civamam camatiyil (325:1)
ceppariya civamkantu tan telintu
apparicaka amarntiruntare (126:3-4)
233 catti civamam irantum tannul vaikkac
cattiyam encittit tanmaiyumamé (TM 333:3-4)
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nada and bindu respectively.”

Thus, the turiya samadhi is characterised by the union of nada
and bindu in the sahasrara, called the mount of Meru.”’

Civalinkam®® also symbolises the goal of becoming civam, which is homologised to the
transformation of copper into gold.> It represents the unification of ndada and bindu,**" or Siva
and Sakti.**' Realization of the union of Siva with Sakti within the body constitutes true
knowledge.”** Once the knowledge is achieved by means of yoga, the body itself becomes

civalinkam.** The Tirumantiram discusses the three techniques to realise the unification of

nada and bindu within the body: astanga yoga,”*'paryarga yoga and candrayoga. Tt may be

236 “binduh Saktih $ivo nadah.” “bindu-nadatmakam lingam.” (Candrajfiana-Agama, kriyapada Patala 3.13,16).

Quoted in Guy L Beck, Sonic Theology :Hinduism and Sacred Sound, Columbia, S.C.: University of South
Carolina Press, 1993,153.
Nada dwelling in the sahasrara cakra represents Siva: ucciyil 6nki olitikal natattai nacciye inpankol varkku
namanillai (TM 442:1-2). However, Tantra Seven that discusses the conquest of bindu or the regulation of bindu
flow, identifies bindu as Siva and nada as Sakti:
puramakam enkum pukunttolir vintu
niramatu venmai nikalnatafi cemmai (TM 1929:1-2)
27 Vintuvum natamum méruvil dnkitir

cantiyilana camatiyir katitum (TM 619:1-2)
¥ The male generative organ known as ilirikam (...ilinka valiyatu pokki (TM 346:2); viluntatu linkam virintatu
yoni (TM 455:1) ) is the symbol of Siva in stone or other material established in temples (tavara linkam, 515:1).
239 nataii civalinkam nalafi cempu ponné (TM 902:4)
240 atara vintu atipita natamé
potavi linkap punarcciya tamé (TM 1754:3-4)
vintuvum natamum mévum ilinkamam
vintuvat€ pita natam ilinkamam (TM 1757:1-2)
1 catti civamam ilinkamé taparam

catti civamam ilinkame cankamam

catti civamam ilinkafi catacivam (TM 1755:1-3)
tattuvamam vintu natam catacivam (TM 2396:2)
22 entai paramanum ennammai kiittamum
munta vuraittu murai collin idnamam (TM 1170:1-2)
tanmeni tarcivalinkamay ninritum

tanmeni tanum catacivamay nirkum (TM 1750:2)

% According to the text, Tirumiilar is not the author of the system of yoga which consists of eight limbs, found in
Tantra three. It was first expounded by his guru Nandi. The term piraiccatam is employed to denote yoga :
piraiccatam ettu (astangayoga). The eight limbs of yoga are yama, niyama, dsana, pranadyama, pratyahara,
dharand, dhyana, samadhi. Two significant benefits accrue from the practice of the eight-limbed yoga are
knowledge and liberation. Yama consists of ethical injunctions: non-killing, not-lying, non-stealing, of sturdy
character, virtuous, humble, impartial, sharing food with others, committing no faults, abstaining from intoxicants,
and being devoid of lust. The Tirumantiram provides a lengthy list of religious virtues under niyama, the first and
foremost among them is to have faith in Siva. Other twenty virtues, mentioned under the category of niyama are
as follows: purity, compassion, reduced food intake, patience, sound condition of the body and mind, truthfulness,

241

243
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recalled that in one of his autobiographical verses Tirumillar states that through the grace of
Nandi, having resorted to miilan (i.e. practice of yoga involving the miiladhara), he became
catacivam™® (civalingam), and thereby came into possession of true knowledge.**°

Concepts related to yoga- punarcci, kalavi, atakkam and odukkam

The text employs two terms- punarcci and kalavi- to underline the fact that the

fundamental principle of yoga is the union of male and female elements.”*’ According to the

248

University of Madras Tamil Lexicon, the verb punar means mating and uniting.” In the text it

d” 249 < 95250
’

has the meaning of “to we to have sexual union and “to stand united as

99251

- — . . P . 252 .
ardhanarisvara. The literal meaning of kalavi is sexual intercourse. Hence, paryanga

yoga is referred to as kalavi.*>® Both ardhanarisvara ** and linga reflect the sexual union of

Siva and Sakti, from which proceeds the universe.*>

steadfastness, abhorrence of lust, of stealing and murder, penance, meditation, satisfaction, belief in the existence
of god, charity, vows in honour of Siva, learning of siddhanta, sacrifice, $ivapija and wisdom. The Tirumantiram
acknowledges the existence of numerous d@sanas, among which only nine are mentioned by name. The literal
meaning of prandayama, is control of breath, which is the means of restraining the mind (manam). “ Let prana
merge in mind and together the two will be stilled; then no more shall birth and death be. (TM 567:1-2). This
science of breath should be taught by a guru. The benefit of practising pranayama is immortality. These last four
limbs of the astangayoga (pratyahara, dharana, dhyana, and samddhi), explained in 53 verses (578-631) contain
references to adharas and kundalini that are not previously dealt with. It is difficult to find a clear, consistent
definition of these four steps. Pratyahara is the fifth step in the astangayoga which is characterized by the
withdrawal of the mind from the objects of senses and looking inward. Dharand is to concentrate on a particular
object. Dhydna is of two types: para- dhyana (meditating on Sakti) and Siva- dhyana (meditating on the formless
Siva). The union of ndda and bindu in the sahasrara takes place in samadhi.

3 catti civamam ilinkam catacivam (TM 1755:3)

4 nanti arulalé malanai natippin nanti arulale catacivan ayinén nanti arulal meyifianattul nanninén nanti arulalé
nanirunténé (TM 92)

7 Female homosexuality is decried as folly: pennoru pennaip punarntitum p&tamai (TM 1159:1)

¥ punarmati yoturru (TM 628:3), punarmati (TM 1080:3); punar vintu (TM 879:2)

** manam punar (TM 150:1)

% matar puyaluru pullin punarntavarg yinum (TM 206: 1-2) punarcciyul ayilai mél anpu pola (TM 283:1); ankap
punarcci (TM 828:1) pavai punarvu (TM 1163:3)

21 mankaiyum tanum punarntutane nirkum (TM 1063:3) kaccarra coti katavulutan punarntu (TM 1160:3)

2 kayam punarkkum kalavi. TM 1249

3 TM 825

% pakam paracakti paimponcataimuti (TM 1217:1)

Parasakti is the half of him who sports golden matted locks (Natarajan’s translation)

3 TM 387.
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Two more concepts that are vital to the understanding of yoga are atakkam and

odukkam. Atakkam is one of the requisite qualities enumerated under the category of yama in

6

astanga yoga.™® 1Tt has very specific connotations in the Tirumantiram. Firstly, atakkam

denotes the control of senses. The Siddhas who strive to curb their senses are compared to a

257 1 258

tortoise™ ' that retracts its head and limbs into its shel

Secondly it denotes the control of breath (pira'nag,259 karru,**"vali,*®! and Ve'lyu262).

If the [sadhaka] inhales the breath and retains it in his abdomen (valiyinai vanki vayattil atakki)
The body would be as sturdy as crystal, and

Though it ages, it would remain young

If he receives the grace of the guru to calm [the mind]

His body would be lighter than air. ***

To those who can sleep [while awake] in order to dispel misery
With both the eyes focused on the tip of the nose, and
With the air restrained within, without letting it rise

No more fear of [decay ] of the body, this is the fruit of [yoga] ***

The breath is compared to a horse that can only be driven by one who has mastered the

techniques of breath control.”®> The soul (jiva) is described as the master of senses**® and the

26 atakkamutaiyan (TM 554:2)
7 Natarajan comments on the symbolism of tortoise found in verse 133: “The simile of the tortoise and the five
senses is a favourite one in Hinduism. The Goraknathis (Khanpata yogis) of the 14™ century onwards seem to
have adopted the tortoise as their symbol and emblematic mascot.” The Bhagavad Gita also uses this symbol in
Chapter I1.58.
¥ orumaiyul amaipal ul aintu atakki (TM 133:3); amaiyon réri (TM 1206:1)
2 TM 567
20 T™M 571
201 TM 569
2 TM 575
*%3 valiyinai vanki vayattil atakkil
palinku ottuk kayam palukkinum pificam
teliyak kuruvin tiruvarul perral
valiyanum véttu valiyanumame (TM 569).
4 nayanam irantum nacimél vaittittu
uyarvu ela vayuvai ulle atakkit
tuyar ara natiye tinka vallarkkup
payan itu kayam payam illait tang (TM 605).
2% TM 565
266 aivarkku nayakan (TM 564:1)

26



172

lord of the body-habitat:**" the horse the jiva rides to reach his intended goal is breath.**®

Sometimes the number of steeds mentioned is two: prana (air inhaled) and apana (air

270

exhaled).”® Both could be tamed only by the grace of guru. The text lays emphasis on

breath control as it leads to the restraint of the mind.

Let prana merge in mind
and together the two will be stilled;

then no more shall birth and death be.?"!

Thirdly, the non-emission of semen is referred to by the term atakkam. The term occurs
in this sense in connection with paryarga yoga. The practitioner is compared to a blacksmith
who takes the precaution of covering the fire with carbon so that molten silver will not mix with
gold. In paryanga yoga the practitioner should be wary of mingling silvery semen with uterine
blood (gold); that is, he should avoid ejaculating the semen into the vagina of the woman.
Instead, he should raise the semen through breath control and preserve it in the tip of the

272

tongue.”’> The blessings of this practice are denoted by the expression atakkattil dkkam.*” 1t is

regarded as the sure means of attaining immortality.*’*
Atakkam is employed in the text in the sense of restraint or control. Nonetheless, the text
is not of the view that complete elimination of sensual experience would enhance the

effectiveness of yoga. Those who lay undue stress on absolute control of senses are

derogatively called arivilar (ignorant), as it is said that there is little difference between those

267 ayviirt talaimakan (TM 564:1)

268 uyyakkonterum kutiraimar ronruntu (TM 564:2)

*%9 ariyan nallan kutirai irantula (TM 565: !)

270 kiiriya natan kuruvin arulperral
varip pitikka vacappatunt tané (TM 565:3-4)

*7! piranan manattotum pératatankip
pirananirukkir pirappirappillai (TM 567:1-2)

Translated by Natarajan.

72 TM 834

> TM 1957

274 kitakkum utalir kilar intiriyam
atakkalurumavan taneé amaran (TM 2032:1-2)
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who practise such control and an inert mass (acétanam). In other words, sensual pleasure is

75

not forbidden to a yogi’” He can practise sexual intercourse without ejaculation

(paryangayoga) that confers Sivabhoga.’’®  In Tantra five, bhoga is interpreted as the
acquisition of the four goals in life (dharma, artha, kama and moksa).””’ The yogi does not
perceive any conflict in enjoying the first three goals while his mind is set on liberation.
Hence, Tirumilar states that he came into possession of the knowledge that does not entail a

complete riddance of sensory experience.””®

79

Closely related to the concept of atakkam is otukkam.’ Both terms suggest a

progressive withdrawal from the external world. They are used in the sense of controlling

280

desire.””" They (atanku and otunku) also depict the state of non-dualistic liberation.

aliyil ali pOy atankiyavarum
oliyil oli pdy otunkiya varum®*'

In particular, the term odukkam also implies becoming calm and tranquil.***  Those whose
minds are focussed and established in serenity do not agitate.**

The text also attempts to explicate odukkam in terms of reabsorption of tattvas into the

mind. Of the five acts performed by Siva, emission and reabsorption are central to the

*7% yokamum pokamum yokiyark kakumal
...Irantum aliyata yokikke ( TM 1491:1, 4)

The immortal yogi may enjoy both yoga and bhoga.
%76 kayak kulali kalavi yotunkalan

ticit tulaiyurat tinkatu pokamé (TM 825:1-2)
277 pokam puviyir purutartta citti (TM 1491: 3)
™8 aficu matakka arivarint ten€ (TM 2033: 4)
" otunku 1. To be restrained, as the senses or the desires; to grow less; to respectfully slide on to one side, as
when meeting a superior; to move to a side; to be concealed, hidden; to be subservient ;to be lazy, inactive; to
close, as the petals of the lotus flower; to cease, as noise, bustle; to be quiet, silent ;to be weary, exhausted; to sink;
to become dissolved, involved one within another, as the elements, worlds, till all is absorbed in the great Infinite;
to grow dim, as light (University of Madras Lexicon).
%0 arutti otukki (626) avavai atakki TM 1108:4
281 As nectar drowns in nectar

As light dissolves in light (TM 124:1-2)

82 vitunkan munaintuint tiriyanka laippol natunkatu iruppanum (1942:1-2)
283 otunki nilaiperra uttamar ullam natunkuvatillai (TM 1624:1-2)
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%% Richard Davis explains the emission and reabsorption of

tattvas as follows:

As with the emanation of the tattvas, any movement along the path of “path of emission” (srstimarga)
involves a transformation from unity to differentiation, from one to many, from pervasiveness to
increasing particularity. By contrast, the “path of reabsorption” (samharamarga) reintegrates that which
has become separated; it reinstates the unity lost through differentiation. Emission indicates a movement
from subtle (siksma) to gross (sthitla), from pure to impure, from superior to inferior; reabsorption
indicates the converse. Emission and reabsorption also relates to the disposition of things in space. The
path of emission is represented visually as a descending motion from high to low, or as a radiating
movement proceeding outwards from a centre toward peripheries. Reabsorption ascends or moves inward
toward a centre.”®

Dharana, one of the steps in the astangayoga, is presented as being based on the

principle of reabsorption of tattvas into the source, within one’s mind.

To contain body s harassing senses five
In elements of five

To contain elements of five

In organs cognitive internal

To contain cognitive organs internal

in their tanmatras

To contain the tanmatras

in their Being Uncreated

That, verily, is Dharana

In stages practised (TM 597)**

Cheever Brown explains the link between the process of liberation and that of

reabsorption. “Liberation entails a reversing of the cosmogonic process through the practice of

meditative dissolution.”**’ Tattvas merge or dissolve into preceding tattvas successively until

the unity of nada and bindu is realised in the sahasrara, which culminates in the dawn of

Knowledge (jiana). Paryangayoga also gives rise to jiiana.

He (who is engaged in paryangayoga) becomes master of jiiana 288

When nada and bindu are raised to the Meru [saharara]

There will be samadhi as a result of the union [of them]

The endless, excellent Light which is the great object of knowledge
Will verily appear [in samadhi ] **

% Richard Davis, Ritual in an oscillating universe: Worshipping Siva in Medieval India, 109.

>3 Ibid., 110.

2% Natarajan’s translation.

7 The Devi Gita: the song of the Goddess(Albany : State University of New York Press, 1998),15.

288

talaivanumayitum tanvali ianam (TM 829:1)
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Yoga and amnpu: Yoga that gives rise to knowledge is founded in ampu. The literal
meaning of the expression anpir kalavi ceytal occurring in verse 281 is to engage in sexual
union, being immersed in love. Since sexual intercourse is recognised as one of the yogas, the
phrase could be taken to denote paryanga yoga; alternatively, the expression may be construed
as simply implying yoga which is interpreted as “an internalization of sexual intercourse
between a man and a woman.””° Appu is especially linked to samadhi, the final limb of the
astarigayoga.

He is our own; he is the primal one; he is the reciter of the Vedas

He is the light that shines within the purest gold

Having restrained the desire they conceived anpu for him

They scaled the horn,**! united the palms*and merged with him (TM 626)

Thus, yoga and ampu are inseparable elements of religious sadhana the Tirumantiram deals
with.

Unlike bhakti that is regarded a gratuitous gift of Siva,™”

the secular concept of anpu is
suggestive of human free will. The verbal roots that accompany ampu in the Tirumantiram

(anpu cey,” anpinai akku,””> and anpu vai*’®) imply that the emotion of anpu is intentional. Tt

28 vintuvum natamum méruvil onkitin

cantiyil ana camatiyil katitum

antam ilata arivin arumporul

cuntarac cotiyum tonrituntang (TM 619)
20 David White, Tantra in practice (Princeton, NJ : Princeton University Press, 2000), 15.
' susumnd nadi or sahasrara
2 ida and pingala
%3 pattiyum natan arulir payilumé (TM 1575:4).
Through the grace of Siva (Guru), [one] will be endowed with bhakti.
Humans have no power over bhakti. It will be bestowed on the person select. Nonetheless, a person could engage
in activities that would ensure his chances of being endowed with bhakti. For instance,
ottu mikavum ninranai uraippatu patti kotukkum (TM 1639:1-2).
Praising the One [who is resident in the body] is instrumental in the production of bhakti.

* makilntu anpu ceyyum arul (TM 280:4)

avanpal anukiy€ anpu ceyvarkal (1880:1)
3 TM 626:3
% anpu vaittilai (TM 544:2)

atittan pattiyul anpu vaitténé (1465 :4)

anpu vaittu unnatatillai (TM 2095:2)
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is within the power of the person to create love for the object he chooses. In other words, the
underlying premise is that a person is endowed with the capacity to direct and control his

emotions.

The Lord knows who despises Him and who possesses [loves] Him.

The best of Lords will grant His grace accordingly.

To those capable of tender love for Him in abundance,

Pleased, He [who is an embodiment of] benevolence reciprocates the love.*"’

Anpu and kamam: The Tirumantiram distinguishes anpu from kamam (lust) which is
one of the five great sins.””® Kamam is excessive passion, whereas anpu is regulated by
atakkam. Kamam tends to make one swerve from the right path to the chosen goal. While the
text recommends sexual intercourse as one of the yogas, it distances itself from vama tantric
practitioners by condemning their ritual sex practices *° and ritual drinking.’® Disapproval of
vama tantric ritual sex stems from the perception that practitioners of that sect do not observe

sex without emission. The abstinence from kamam and kal is counted as one of the virtues

301

belonging to yama in the text.*' The union with Siva is possible only if the semen is conserved

302

and internalised within the body.”™ Hence, yoga is defined as follows:

Two bodies in union may unite,
Yet if he emits not Bindu
That union is Yoga way; *”

ammalarp porpatattu anpu vaipparkatké (TM 2744:4)
ikalntatum perratum ican ariyum
ukantu aru] ceytitum uttama natan
koluntu anpu ceytu arul kiira vallarkku
makilntu anpu ceyyum arul atuvamé (TM 280).
kolaiye kalavu kal kamam poykiral
malaivana patakamam (TM 200:1-2)
kamam 1is also counted as one of the three blemishes along with veku/i (wrath) and mayakkam (mental
delusion) TM 2436:1.
9% Copulation, one of the paficamakaras, is referred to as kamam in the text.
*% kamamum kallum kalatikat kéyakum (TM 326)
vamattor tamum matuvuntu malpavar
kamattor kamak kallunte kalankuvar
! Yama is the first step in astariga yoga. See verse TM 556:3
302 kamat tolil ninru
matavan inpam maranttolintarkale (TM 2091:3-4)
* Translated by Natarajan.
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Anpu and inpam: The text often emphasizes the link among anpu, yoga and inpam.
Punarcci or union produces an immense pleasure with which Siva is identified. Siva is
described as the orgasmic sexual intercourse (inpakkalavi)®®™, inpam (pleasure)’® and inpan
(one who gives pleasure). The Tirumantiram postulates that inpam or pleasure experienced in
the union with Siva is parallel to the pleasure derived from sexual intercourse in which seminal
emission is arrested.

Tirumilar proclaims that he seeks to impart the knowledge of the means through which

he attained inpam (pleasure).

Let this world experience the bliss I experienced

The esoteric teaching that leads to heaven is this:

If one steadfastly clings to the mantra

Rooted in the sensual perception of the body

It will result in the unitive experience with Siva. (TM 85)

However, the emotion of anpu is not disruptive of the mental concentration required of
yoga as the sadhaka is exhorted to practise the virtue of temperance. Phrases such as cittam,
kalankatu,’" unarcciyilat’® lay stress on the unruffledness or equanimity of the mind in the
act of paryangayoga. The text also advocates the attribute of naduvunilai (middle path) for
practitioners of yoga. Naduvunilai means impartiality. I, however, interpret the term as middle
path because yoga as envisaged by the Tirumantiram means transcending dualities by following
the middle nadi, susumna, that is, in the course of pranayama, ida and pingala become united

308

with susumna. Unless one stays on the middle path, knowledge is inaccessible. Tirumilar

% inpamum inpak kalaviyumay nirkum (TM 416:2)
% inpamum inpak kalaviyumay nirkum (TM 416:2)
3% vaitta iruvarum tammin makilntutan

cittam kalankatu ceykinra anantam (TM 835:1-2)
7 unarcciyil latu kulavi ulavi

anaittalum inpam atuvitamamé (TM 283:3-4)

308 natuvunin rarkkanri fianamum illai (TM 320:1)
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refers to himself as a practitioner of middle path.** It is worthy of note that naduvunilai is
identified with sa@ntarasa by Tamil grammarians. According to the Tirumantiram, the sadhaka

who has his emotion under control becomes an embodiment of love in his state of jivanmukti.

Anpu (love) and civam are separate,”* say the ignorant;
None knows that anpu itself is civam

Realizing that anpu is none other than civam itself,
They remain as civam which is anpu itself. (TM 270)

This verse depicts the state of civam in which the dualities are transcended. It also
suggests that civam is to be known as well as to be felt because civam is the embodiment of the
contradictory principles: knowledge (arivu) and love (anpu); >'° both are defining elements of
God and the Siddha. The concept of atakkam is the moderating principle of the emotion
anpu.’'' In the light of the discussion of the relation between yoga and anpu, the term yoga in
the Tirumantiram should be defined as unarcciyul otukkam, the absorption in the emotion of
anpu. When deeply absorbed in the emotion, categorical distinctions fade away and self-
realisation dawns. However, this is not a transitory state of the mind. The Tirumantiram
contrasts anpu (love) with kamam (lust) and cautions against intense emotion that dissipates
one’s life-energy. Ampu is a carefully guarded emotion that constitutes the basis of the final
state of samadhi in which the soul’s bondage is shattered and unity with the ultimate reality is
realised.

I recapitulate the main points of my argument in conclusion. Ideological differences
between bhakti and yoga are conspicuous and undisguised. In bhakti the deity is perceived to

be external to the worshipper, who considers herself inferior to the deity in all respects. This is

one of the reasons for scholars to define bhakti as reverential devotion. Bhakti does not arise in

309 natuvunin rarvali nanumnin réné (TM 320:4)

*1% anpum arivum atakkamumay nirkum (TM 416:1)
I arivam atakkamum anpum (TM 1471:1).
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2 The Tirumantiram uses the term

the heart of the devotee without the intervention of Guru.”'
bhakti to refer to the form of devotion displayed in public, institutional or formal settings. In
Tantra five, bhakti is linked to the institution of temple. Gurubhakti is also demonstrated to be
related to matam (monastery). The Tirumantiram itself was composed by the Head of a
monastery called mitlanmatam.>"> One verse states that having a vision of the monastery

confers salvation.’'*

In contrast, the practitioner of yoga does not see God as external to and
distinct from him. He does not go out to the world in search of God because God resides within
his body and he attains liberation by realizing his own divine nature. The divine is an
embodiment of the union of male and female elements, known as Siva and Sakti respectively.
By means of yoga, the practitioner becomes civam himself.

Yoga is premised on the notion that dualities are transcended in sexual intercourse
without emission. In the Cankam literature, it is anpu that constitutes the basis of sexual union.
Hence, anpu is a more appropriate notion than bhakti to be employed in connection with yoga.
Besides, anpu is spontaneous whereas bhakti is taught. Anpu is personal whereas bhakti is
impersonal. In bhakti the deity and devotee are in a hierarchical relationship. In anpu that
leads to sexual union, compatibility of the partners is emphasized. Tirumantiram declares that
those who follow the path of bhakti, based on duality of worshipper and the worshipped, would

315 The next

not be in a position to appreciate the signification of the text, Tirumantiram.
chapter is concerned with another strategy of indigenizing the yogic tradition- use of

connotative language distinctive to Tamil literary culture.

*12 pattiyum natan arulir payilumé (TM 157.5)
B TM 101.
1 TM 2649.
315 muttikkirunta munivarum tévarum
ittutan vera iruntu tuti ceyyum
pattimaiyal ip payan ariyaré (TM 98:2-4)



CHAPTER FOUR

LIVING LIBERATION AND CONNOTATIVE LANGUAGE

The objective of this chapter is to bolster the previously made argument that the
Tirumantiram displays a body-centered tradition that is distinct from both the temple-
based ritual tradition enshrined in Sanskrit dgamas and the pilgrimage-based bhakti
tradition celebrated in Teévaram. The core teachings of the text reflect the fundamental
belief that male semen epitomizes the divine presence in the human body. Such a belief
necessitates the retention of semen through the practice of yoga as the means to
immortality and freedom. This explains why extraneous religious practices are
disparaged in the text.! The text resorts to a symbolic and profoundly enigmatic mode of

language to disseminate living liberation, its central teaching, which is fundamentally a

! “Extraneous religious practices” may be defined as those which, in the opinion of the Tirumantiram, are
not conducive to finding God, immanent in the human body. I give below a few examples:

(a) pilgrimage (firtha):

Within the mind [body] are many holy waters

They do not take a dip in them to destroy karma

They wander about the hill and the plain

They are misinformed men of perplexed mind. (TM 509).

There is no point

in circumambulating the earth

girded by roaring ocean

With feet sore by walking (TM 707:1-2).

They wander everywhere in the country looking for him.

[But] they do not perceive the fact that he is indwelling within the body (TM 2550/ 2071 3-4).

The dumb despises the body as impure

See! [They] remember [go about seeking] something else as a holy shrine.

malam enru utampai matiyata Gmar

talam enru veru tarittamai kantir (TM 2137)

(b) Wearing external insignia: Brahmans are condemned for wearing the sacred thread and tuft without
possessing true knowledge (TM 230). Those who pretend to be jiianis by donning the sacred thread and
matted locks are condemned (TM 240-242, TM 1665, TM 1668-69)

(c) Ritualistic practices of left-handed tantrikas : Sexual intercourse and consumption of intoxicating drinks
and meat are despised (TM 326- 330, TM 332, TM 1452).

(d) Observance of purity (TM 2551-2552).

(e) Penance unaccompanied by yoga (TM 2565, TM 1568).

(f) Reading scriptures, gathering flowers, performing worship without love for God (TM 1506).

(g) Reciting stotras without comprehending their true meaning. (TM 33).
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transformation of consciousness through “the transformation of sexuality.”® The
downward flow of the semen has to be reversed and sent upwards for the self to transition
into a higher plane of consciousness. It should be noted that the practice of retaining
semen constitutes an integral part of the kundalini yoga this Chapter is concerned with.

The passage quoted below explains the role played by kundalini in attaining immortality:

In her sleeping state, she is associated with death as vital energy is drained away. When
she is awake, activities of the ida and pingala, that are connected to the markers of the
passage of time, i.e. the Sun and moon, cease to exist and the susumna nadi opens up.

The semen is raised to the sahasrara along the channel of susumnd; consequently,
immortality is attained.

...the kundalini, when she sleeps, is identified with kalagni, the fire of time that cooks all creatures
to death, through the aging process. ..... the fire of yoga (yogagni) that destroys the fire of time, is
identified as kalagnirudra, the “Rudra of the Fire of Time,” that is, a fire which is greater than,
which consumes, the fire of time. When she sleeps, the kundalinT is associated with the fire of
time, a time whose passage is marked by the movements of sun and moon in the subtle body;
when she awakens, sun and moon (here the ida and pingala nadis) are immobilized, and the
kundalini, doubling as the susumna nadi, is said to “consume time.” .....when the kundalinT rises,
she also siphons upwards the semen that had previously remained inert and subject to loss in the
yogi’s abdomen..... what happens when the kundalini rises? A “column” of ambrosial semen is
raised, via the susumna nadi to flood the cranial vault.’

Two kinds of language are employed for the exposition of fundamentals of yoga
in the text: technical language and connotative language. The connotative language,
mostly dominated by colloquial expressions and by images of man and nature drawn
from the rural life of the Tamil country contrasts sharply with the technical language
whose vocabulary is borrowed from Sanskrit tantric texts. This chapter is concerned with

the connotative language, which is comparable to Sandhabhasa® found in Tantric

* Gopi Krishna, Kundalini: The Evolutionary Energy in Man (Berkeley: Shambhala Publications, 1971),98.
? The Alchemical Body (Chicago: The University of Chicago Press, 1996), 232-233.

* Sandha is an abbreviated form sandhdaya, a gerund formed by a verb dha prefixed by sam. Agehananda
Bharati notes that though sandha is more prevalent than sandhdya, the latter occurs in important passages.
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literature. Sandhabhasa’, translated as intentional language, is defined as “the language
literally and apparently meaning one thing, but aiming at a deeper meaning hidden
behind.”® For instance, in sandha terminology, vajra (thunderbolt) and padma (lotus)
represent the phallus and the vulva respectively. It is difficult to find an appropriate
Tamil term to describe the esoteric language of the Tirumantiram. The text’s highly
symbolical and metaphorical language may be called kuriyittu moli” in Tamil, though it is
not an ideal one. The term kuri® in this expression means symbol. The description of the

symbolic language by Will Coleman is applicable to kuriyittu moli:

Linguistically, it seems to be a system, for lack of a better expression, of picture words and
imagistic metaphors. And finally, all symbolic language says something other than what it seems
to- that is, it is polyphonic (Bakhtin) or poly voiced. The symbol itself has the semantic structure
of an immediate or apparent sense, a material, physical sense that also intends an existential one,
one that is deeper and therefore non-verbal. Furthermore symbolic language says more than what
it says, something other than what it says, and consequently, grasps the individual because it has
created new meaning in its expression or articulation, multidimensionally speaking.”

In this chapter, the term connotative language refers to both sandhabhasa of the Tantras
and kuriyittu moli of the Tirumantiram. The connotative language of the Tirumantiram is

not monolithic and homogeneous. The text makes use of several literary

He also points out that the shortened form sandha could be explained in terms of a certain linguistic pattern
in Pali in which the final letter is dropped: e.g. abhififia, abhififiaya (Skt.abhijiaya). See The Tantric
Tradition ( Connecticut: Greenwood Press, Publishers, 1965), 168, 181-182.

> The language used by esoteric dgamas is known as sandhabhdsa or sandhyabhdsa. The term
sandhyabhasa was proposed by Haraprasad Shastri in 1916 to denote the language in which the songs of
the Buddhist Caryapadas and Dohas are composed. Sandhyabhasa. is interpreted as twilight language
meaning semi-concealed and semi- revealed. However, M.M Vidhusekhara Sastri contends that the correct
term is sandhabhasa or intentional language: Sandhabhdsa is also translated as “enigmatic language”,
“mystery” and “hidden sayings.” S. Dasgupta, Obscure Religious Cults (Calcutta: Firma K.L.
Mukhopadhyay, 1969,3d ed.), 413.

¢ S. Dasgupta, Obscure Religious Cults, 413.

" The language of the siddhas is referred to as kuriyittu moli. See T.N. Ganapathy, cittarkalin kuriyittu
moliyum tirumilarin ciniya campasanaiyum (Chennai: Ravi Publications, 2006).

¥ The male or female generative organ is also denoted by kuri. Upward ascension of the sperm is referred
to by the expression kurivali cenru (TM 2848:3).

® Tribal Talk (Pennsylvania State University Press, 2000), 158.



183

devices including symbols, extended metaphor, and double entendre to treat esoteric
themes.

The chapter is based on the presumed notion that connotative language is a
vehicle of esoteric knowledge. Defining esoteric knowledge is beset with several
difficulties. Though secrecy and initiation do play a part in defining esoteric knowledge,
they represent only one end of the continuum, that representing the distribution of
knowledge. The actual production of esoteric knowledge is mostly overlooked. In this
chapter, 1 define esoteric knowledge as self-knowledge derived from both one’s own
spiritual experience and from interaction with a guru. The first part of the chapter deals
with the claim made by the text that self-knowledge is higher than revealed knowledge.
The second part looks at the reasons for the emergence of connotative language. From
the perspective of a preceptor, esoteric knowledge could be imparted only to those
worthy students who are initiated into the tradition and hence, it may be asserted that
connotative language is meant for the initiated alone. Yet, from the perspective of
disciples or practitioners, connotative language serves as both a mnemonic apparatus and
also a medium to express those experiences that surpass words. Besides, if we assume
that choice of a particular mode of language is socially meaningful and significant, the
connotative language of the Tirumantiram reflects a desire to contest and subvert the
existing social order of the society. The final section deals with the theme of sublimation
of semen, fundamental to living liberation. Firstly, I explain how myths are exploited to
convey principles of yoga by making use of the technique of double entendres. I point
out that the overt and hidden meanings of select mythological verses are incompatible.

Secondly, I demonstrate how the theme of sublimation of semen is expressed through



184

three symbols -milk, snake, and fruit — and through extended metaphor that involves
agriculture. This section ends with a discussion on the symbolism of the dance of Siva.
I
Esoteric Knowledge and the Tirumantiram

The term esoteric is used to describe tantric cults in Hinduism. For instance,
Peter Hees states “Given the number and diversity of Hindu tantric texts, one is obliged
to speak not of a single system but of many different ones...... The chief purpose of all
tantras is to present the rituals of esoteric cults, which are said to be more effective than

10 Nonetheless, Alexis

the rituals of the Veda, particularly in this present, debased age.
Sanderson points out that not all tantric cults are esoteric. Of the two major tantric paths,
Atimarga that excludes Goddess worship is meant for ascetics alone. In Mantra marga,
which is followed by both ascetics and householders, the hierarchy of various cults is
determined according to the degree of proximity in which each of them stands in relation
to the concept of Sakti, because goddess-centered traditions offer “a more powerful, more
esoteric system of ritual (tantra) through further initiation (diksa).” '' The less removed a
tradition is from the concept of Sakti, the more esoteric it is. According to this principle,
tantras dealing with Kali are more esoteric than those of Siddhanta. The Siddhanta
tantras (ten Siviagamas and eighteen Rudragamas), that are concerned with the cult of
SadaSiva or Linga, are seen as exoteric revelations, whereas Bhairava tantras connected

to various manifestations of the Goddess, Tumburu cult, Bhairava cult etc, are reckoned

as esoteric revelations. Factors that contribute to the Saiva Siddhanta being reckoned

1% Peter Hees (ed.), Indian Religions: A Historical Reader of Spiritual Expression and Experience (London
: Hurst, 2002), 193-94.

' «Qaivism and the Tantric Traditions” in The World’s Religions, ed. Stewart Sutherland, Leslie Houlden,
Peter Clarke and Friedhelm Hardy (London: Routledge, 1988),6609.
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as exoteric revelation include the subordinate position occupied by feminine power, and
the absence of rituals that make use of impure substances such as blood, meat and
alcohol."

However, the term esoteric is used in relation to the Tirumantiram, connoting
incomprehensibility and vagueness of the text. Judith Martin argues in her Ph.D thesis
that “certain portions of the manual dealing with advance techniques in tantric yoga are
deliberately written in guarded esoteric language and consequently, remain largely
unintelligible to the uninitiated.”’>  She states that “such opaqueness, however, is not

characteristic of the work as a whole”!*

and only less than 10 percent of verses contribute
to the ambiguity of the text. Since the Tirumantiram was composed in the Tamil
language and made use of the idiom of the masses, she concludes that “the Tirumantiram
was an intelligible document of considerable social relevance, not an elite atemporal

. . 15
manual of esoteric instruction.”

The notion of intelligibility of the text is vital to
Martin’s argument that the text emerged as a book of popular instruction with a vision to
reconciling Vedic, agamic and bhakti cults through the use of myths.

The understanding of the adjective ‘esoteric’ merely as abstruse or obscure is,
however, misleading. The term is derived from the Greek word es6 (or esoterikds),
meaning the inner, and is first encountered in a satire by Lucian of Samosata of the

second century C.E., whereas its antithesis exoteric was already present in ancient Greek

philosophy.'® However, the term esotericism came into vogue only in the early part of

"> Ibid. 668.

" The Function of Mythic Figures in Tirumantiram, 25.

* Tbid., 126.

" Ibid., 129.

' Kocku von Stuckrad, “Western Esotericism: Towards an integrative model of interpretation” in Religion
35 (2005), 80.
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the nineteenth century. “Scholars described the esoteric as a kind of subculture, as a
tradition that had formulated alternatives to the Christian mainstream from the
renaissance onwards.  Like ‘Gnosis’ and mysticism-in fact terms often used
synonymously in earlier scholarship for what today is discussed as esotericism — esoteric
currents were regarded as having been suppressed as heretical by orthodox
Christianity.”"’

In this chapter I argue that the term esoteric is intimately connected to the
notions of higher knowledge, secrecy, symbolism and subversion in the sense of

“destroying and reinventing language.”'®

(The social significance of this aspect is dealt
with in Section two.) This section deals with “self-knowledge” and contends that self-
knowledge constitutes esoteric knowledge which is privileged over revealed knowledge
or exoteric knowledge in the text. As explained in the first chapter, the Tirumantiram
discusses two types of religious instruction and provides us with a clue as to how to
distinguish the esoteric from the exoteric. To shed light on how a work may contain both
esoteric and exoteric teachings, Sanderson explains that an esoteric text might incorporate
exoteric teachings, but an exoteric work cannot include esoteric teachings, as esoteric
teachings are deemed higher than exoteric ones. In verse 90, Tirumilar asserts that he
has explained in detail the theological concepts that are the fundamental precepts of Saiva
Siddhanta (exoteric teachings).

I have explained in full what is to be known,

Knowledge [that facilitates that understanding) and the knower,
Mayai, parai ayam that arises from mamayai,

Siva and akocara viyam'’

"7 Tbid.
'8 Mircea Eliade, Yoga: Immortality and Freedom, 251.
19 fi€yattai fianattai fiaturu vattinai

mayattai mamayai tannil varumparai

ayattai accivan tannai akocara
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In contrast, the expressions-mantiram (mantra) and marai or maraipporul
(esoteric knowledge or esoteric substance)-occurring in verse 85 are suggestive of the

esoteric nature of the teachings related to living liberation:.

May the world attain the bliss I experienced

Let me speak of esoteric knowledge that leads to heaven/ambrosia
If one steadfastly clings to [or practise repeatedly]

The mantra,” tied to the consciousness of the body

It would slowly emerge.”!

The above two verses represent two types of knowledge the text is concerned
with: propositional or revealed knowledge, and personal or empirical knowledge. The
Saiva Siddhanta concepts referred to in verse 90 could be traced to jiana pada of
Saivagamas which embodies the knowledge revealed by Siva to humanity.** It is dubbed

tattuvaiidnam® (tattvajiiana). However, revealed knowledge in Sanskrit remained little

viyattai murrum vilakkiyittené (TM 90)
% One might be tempted to identify mantra with intentional language since both are considered secret
instructions and remain inscrutable to an ordinary reader. Agehananda Bharati agrees that intentional
language may be taken “as a specialized extension of mantric language.” He cautions, however, that it is
not identical with mantric language. A wrongful identification of intentional language with mantra might
have arisen “from the fact of outward analogy: both mantra and sandhabhdasa are cryptic, clandestine
utterances, unintelligible to the non-initiate. On a more sophisticated level, the confusion could have arisen
from the enormous amount of instructions and directions about the correct formation of mantras, which fill
all tantric texts. Such secondary instruction is frequently couched in sandha terms and works as a sort of
mantric meta-language.” See The Tantric Tradition, 164,101-102.
*! yanperra inpam peruka iv vaiyakam
vanparri ninra maraipporul collitin
Gnparri ninra unarvuru mantiram
tanparrap parrat talaippatuntané (TM 85)
annal araintta arivu (TM 64:3).
2 tattuva fianam uraittatu talvarai (TM 98:1).
However, the meaning of tattuvarianam is modified in the text in Tantras three, eight and nine. According
to Varatarajan, tattuvaiianam denotes true knowledge derived from the practice of khecari yoga. His
commentary on verse 816 runs thus: “When the creeper-like kundalini Sakti that confers kamajaya
(winning of desires) stays happy in ethereal space conjoined with civam, then true knowledge that leads to
the attainment of asthasiddhis would blossom. Siva whose form is knowledge exists in knowledge together
with cit- Sakti (The kundalini sSakti takes the name of cit- Sakti as it completes its upward movement in
sahasrara).” Tattuvafianam denotes the knowledge of tattvas as well as true knowledge in verse 2330.
Varatarajan states, “Tattuvaiianam [true knowledge] dawns on those who lead their lives with the goal of
possessing the knowledge of thirty-six fattvas and the manner of their functioning. The soul that attains
tattuvananam [true knowledge] becomes civam and tattuvarianam [true knowledge] leads to the state of
Sivananda.” The term tattuvaiianikal may be interpreted as those who possess fattuvaiianam or those who
have self-knowledge: tannai arintitum tattuva fianikal (TM 2611:1).

22
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understood by the Tamil populace for several reasons including restrictions imposed on
its learning by non-Brahmans.

In contrast, verse 85 speaks of empirical knowledge to realize the one hidden in
the body. This knowledge is called tannarivi*® (self-knowledge) that can be accessed
both by mediation and by individual experience. Self-knowledge does not result from
scriptural study, but from inward scrutiny and reflection of the self, as well as from the

25

intervention of Guru.” The fact that it is celebrated in the text as liberating knowledge

implies that it is higher than revealed knowledge.

If one knows himself, no harm befalls

He perishes without knowing himself

When he attains the knowledge of knowing himself

He remains [as knowledge or civam] being worshipped [by others]*

Self-knowledge is also referred to as Sivajiiana (civaiidnam) which is explained
as civamana nianam in verse 1587, which may be interpreted as ‘civam itself is
knowledge’. The physical body is indispensable to attaining Sivajiana,”’ which is also
known as meyiiiianam (true knowledge).”® The one who possesses Sivajiiana is called a

Siddha,” atiyar (slave),” Sivajiiani,”’ monattan (the silent)’* and muttan (the liberated).*

*TM 2224:2.
> akamukam ayntta arivu (TM 2654:4).
2 TM 2355.
* utampar aliyil uyirar alivar
titampata meyifianafl céravu mattar (TM 724:1-2).
* Jiiana is of two types : true jiana and false jiiana. True jiana can be subjected to critical scrutiny
whereas false jiana cannot. Only sivajiiani is the true jiiani and others are imposters who should be
punished by the king (TM 242).
*9 cittar civafianam cenreytuvorkalé (TM 1446:1).
%% The term atiyar generally means devotees. However, the Tirumantiram reinterprets atiyar as those who
possess Sivajiiana: atiyar civananamavatu perror (TM 1672:3).
*! Ranattinar pata nannum civaiani (TM 1674:1).
2 TM 1674:3.
* TM 1674:3.
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Sivajiiana,”® is conferred by a guru who is a sivajiiani himself, without whom
liberation is unattainable and remote.”> Tirumilar fondly refers to his guru as “our
Nandi” (erikal nanti) when he is first introduced in the text,’® and states that he attained
true knowledge through the grace of his guru,’” who is eulogized as chief of knowledge.*®
Nandi is credited with inaugurating a new path to liberation (known as cammarkkam,
kuruneri and teyvac-civane_rz).”

Mediation by the Guru is essential in order for the disciple to have access to true
knowledge, as the latter is afflicted with impurities, especially with ignorance. The only
difference between the soul and God is that the former is enveloped in ignorance whereas
God is omniscient.** As the Sanskrit term Atman in the Upanisads denotes both the
supreme entity and the soul, the Tamil term arivu represents both God and the soul,
highlighting the fact that both are not fundamentally dissimilar in character. In other
words, in the highest state of consciousness, the subject (jiiatr, the soul) identifies itself
with the object of knowledge (jiieya, i.e. Siva), and knowledge (jiana).*' Guru is the one
who invests the disciple with the knowledge that enables the latter to realize his own true

nature and become civam.

I knew not that my form is knowledge

Nandi taught by his grace that my form is knowledge
When I knew through his grace my form as knowledge
I experienced the form of knowledge.

[I became knowledge itself]**

** karrum civafianamillak kalatika] (TM 318:1).
* TM 2937.

%% nava akamam enkal nanti perrané (TM 62:4).
" nanti arulal meyfifianattul nanninén (92:3).

*¥ nantiyai entaiyai fianat talaivanai (TM 2801:1).
*TM 1478.

40 arivu irantum onrakum (TM 892:1).

*! figyattai Nanattai daturuvattinai (TM 90:1).
*TM 2357.
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Mediation and individual experience are complementary means to the attainment
of knowledge. Whereas yoga represents individual experience, the guru stands for
mediation. Hence, we find statements in the text to the effect that yoga leads to jiiana®
and that jiiana is conferred by Guru. Verse 2346 uses a metaphor that compares
Sivajiana (self-knowledge) to a horse. The commentator explains that Sivajiiana itself is
kundalini, thus he points to the close connection between yoga and jiiana.** Sivajiana is
the root of immortality and bliss. Unlike propositional knowledge, self-knowledge that is
based on personal experience, is subjective, and expresses itself in vernacular tongues.
Tirumular, having been initiated by Nandi and attained eternal bliss through self-
knowledge® decided to share his experience with his fellow-beings in Tamil.*

It was briefly noted that the Tirumantiram discusses two types of knowledge:
revealed knowledge contained in the Agamas and self-knowledge known as Sivajiiana
that alone liberates the souls. Self-knowledge is attained through the practice of yoga and
through the intervention of Guru who is Siva himself. Self-knowledge which is
experiential knowledge is regarded higher than propositional knowledge found in the
revealed texts. Self-knowledge is also associated with the notions of secrecy, subversion

and symbolism which are examined in subsequent sections.

*3 nanneri celvarkku fianattilekalam (TM 551:3) ;TM 320.
# civafiana mavinait tanérit tantic civanutan caralumame (TM 2346:3-4).
4 ennai ariyalurru inpurravaré (TM 2288:4).
46 ennai nanraka iraivan pataittanan
tannai nanrakat tamil ceyyumare (TM 81:3-4)



191

I
Secrecy and Subversion

The term marai, as a verb means to hide or conceal, and as a noun denotes the
Vedas (the etymological meaning of Veda is knowledge), the hidden, hence, the secret.*’
The Upanisads are also considered esoteric texts, referred to as arumarai antam,”™ or
eluta marai yz‘_ru.49 The text’s use of the term marai to indicate the Vedas suggests that
the Brahmanical religious scriptures were confined to particular varnas, and that access
to these sacred revelations was restricted to inhabitants of the Tamil country, identified
with members of the sidra varna. The agamas are also signified by the term marai in
the Tirumantiram: cittanta mamarai.”® Sivabrahmans who had the privilege of studying
the agamas are denoted by the term mazaiyavar.51 Thus, the use of the term marai was
confined to revealed knowledge, which was the exclusive property of Brahmans, and
Sivabrahmans in the case of the agamas.

The text, however, redefines the term marai as self-knowledge characterised by
mediation and experience. In Tantra three dealing with yoga, the text advises the student

not to reveal the secrets of his training:

Unless one perseveres in the due manner as instructed [by the Guru]
It is impossible for anyone to become God.

Self-knowledge (marai) is the sole ground, none other than that
Accomplish in meekness without trumpeting >

*" nan marai (TM 1148:1); pannu maraikal (2005:2); perumarai (TM 2546:3) marai (2789:3).
* TM 234:1.
“ TM 1426:3; TM 2358.
The term Vedanta meaning the upanisads is literally translated as marai Tru (the end of the Vedas) in the
text (TM 2358).
0. cittanta mamaraiyayp porul
tunniya akama niilenat tonrumé (TM 2403:3-4).
°! maraiyavar arccanai vanpatikantan (TM 1721:10).
52 muraimurai ayntu muyanrila rakil
iraiyirai yarkkum irukka aritu
maraiyatu karanam marronru millai
paraiyaraiyatu panintu mutiyé (TM 748).
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The text also interprets maraiyavar or maraiyor™ denoting Brahmans, as Siddhas

who have attained turiya samadhi by following the path of guru.

The pure maraiyavar are those

By means of the supreme gurumarga,
Resorting to the refuge of guru

Transcending cit and acit (polarities)

And abandoning religious rites and injunctions
Attains turtya samadhi. (TM 232)

These concepts seem to have been revised during a period in which Tamil tantric
practitioners resented brahmanical dominance in the socio-religious sphere of the
coun‘[ry.54

The reasons for the text’s use of connotative language, though nowhere expressly
stated in the text, can be accounted for. The fact that self-knowledge is denoted by the
term marai suggests that it is deemed esoteric. One could reasonably assume that, similar
to its counterpart esoteric tantras in Sanskrit, the text is meant for the initiated alone. The
very purpose of the text is to disseminate the means of achieving blissful liberation while

alive. This knowledge is accessible to all irrespective of varna and caste distinctions, but

>3 These terms maraiyavar or maraiyor refer to Brahmans in general.
>* Verse 229 depicts Brahmans as innately avaricious or materialistic. The term vétkai used to describe
their materialistic inclination, is connected to the act of gobbling food rapidly without sharing with others.

O the greedy! Do not hasten to eat [your] food!
Know the eating time of the crow during which
it calls out to other crows [to share the food]
vetkai utaiyir viraintu ollai unnanmin
kakkai karainttu unnpum kalam ariming (TM 250:3-4).

The rapt focus on satisfying sensual needs stands in the way of ascertaining the truth (vétkai mikuttatu
meykolvar inkillai TM 175:1). The text prescribes the study of Vedanta for the dissolution of worldly
desire. Those who have truly understood Vedanta abandon desire. Yet, Brahmans, even after the study of
Vedanta, are enveloped in desire, a trait the text attributes to their hypocritical leaning.

vétantam kétka virumpiya vetiyar
vétantan k&ttum vetkai olittilar
vetantamavatu vetkai olinttitam

vetantam k&ttavar vetkai vittare (TM 229)
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with initiation. A graded initiatory system is set forth in Tantra five. Followers of carya,
kriya, yoga and jiiana should undergo samaya diksa, visesa diksa, nirvana diksa and
abhiseka respectively.” The text lays an injunction on the disciple not to share his
knowledge with unauthorized people, blatantly telling him not to trumpet his knowledge
(“parai araiyatu,” TM 748). The parai is a percussion instrument associated with
funerals in the second Tantra.”® Hence, the use of parai in connection with the teachings
of yoga might be taken to suggest that disclosure of esoteric practices brings upon the
revealer misfortune and misery. This also emphasizes the fact that one needs to receive
knowledge from the preceptor alone.

Furthermore, the text admits the inadequacy of verbal language to describe “the
intuitions and perceptions that often lie beyond consciousness.”’ Verse 2944 speaks
about the eye of the body and the eye of the mind. True knowledge emanates from
perceptive experiences of the mental eye, whereas the physical eye is related to the
superficial survey of the material world, the conclusions of which are bound to be
unreliable.  While language is the medium of expressing the mundane world as
experienced by the physical eye, the experience of the inward-looking mental eye defies
words. The union of the soul with Siva, homologized to the union between a man and a
woman, cannot be adequately expressed as this experience can only be grasped by the

mind.

O fools who [only] see [things] with eyes on the face (fleshy eyes)
Bliss is to see with the eye of the mind (inner eye)

If a mother is asked to tell her daughter

the pleasure derived from the union with her husband

How (in what terms) would she describe it?°®

> TM 1450.

°TM 153.

" Edward C. Dimock, The Place of the Hidden Moon, 4.
% mukattir kankontu kankinra matarkal



194

Thirdly, connotative language was possibly used to serve as a mnemonic device

in the text. For instance, pranayama is described in the text using animal symbolism:

irantu katavuntu ivviri nulle

irantu katavukkum onr€ tolumpan
irantu katavum iruttip pitikkil

irantu katavum oru kata vame (2889)

Two rams are in this hamlet [body]

Only one slave the two rams have

If the two rams could be controlled [and merged ]
One ram would they become.

In the above verse, the two rams denote ida and pingala nadis or piiraka and recaka. The
hamlet and the slave stand for the body and the soul respectively. Regulating the breath
is the key to restraining the activities of the mind. Inhalation is called piraka and
exhalation is called recaka. Since the transcendence of dualities is the object of yoga,
both piiraka and recaka merge in kumbhaka. In other words, ida through which breath is
inhaled and pingala through which breath is exhaled unite to form a central nadi called
susumnd.” The unification of nadis should be understood in terms of the larger yogic
goal of the transcendence of dualities in order to find a middle path.®’

Agehananda Bharati cites an example from a Buddhist fantra to illuminate the use

of connotative language as a mnemonic device. He notes that several Buddhist tantras

akattir kankontu kanpat€ anantam

makatkut taytan manalandtu atiya

cukattaic col enral collumaru ennang (TM 2944)
> Ellen Goldberg, The Lord who is half woman, 79.
% Goldberg observes, “bipolar pairs as prakrti and purusa, ida and pingala, sun (sirya) and moon
(candra), prana and apana, guru (natha) and disciple (chela), inhalation (piiraka) and exhalation (recaka),
left (vama) and right (daksina), northern and southern, and so on, all based on the conventional, underlying,
hierarchical gender paradigm of masculine and feminine. ....In a more extended sense, we also encounter
triads in yoga tradition in so far as the members of the aforementioned pairs unite to form a third unified
field. When the dyadic homologues become unified (emptied of duality), then and only then can Sakti
ascend through the medial channel of the subtle body (susumnd) to unite (yoga) with Siva and to attain
emancipation. As mentioned previously, it is in this sense that the susumna or central channel (middle
way) is not a separate nadi but rather the union of the ida and pingala.” (See The Lord who is half
woman,78-79).
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begin with a statement that “once upon a time the Lord of all Tathdgatas was dwelling in
the vulvae of the vajra- woman.” The translation of the commentary runs thus: “..the
intuitive knowledge is the vajra-woman due to its nature as undivided wisdom (prajiia...)

01 He therefore,

and “vulva” is (used on account of its) destroying all afflictions (k/esa..).
concludes that it is easier to remember the teaching couched in sexual terms,
representative of typical sandha-diction.®® In contrast, the Tirumantiram uses non-sexual
symbols to convey sexual themes, as will be seen in the next section.

Evidence is also available to show that the connotative language of the
Tirumantiram was partly the result of an attempt to mask sexual aspects of the Saiva
yogic cult. Several verses found in ciniya campdasanai are concerned with the sexual
potency of a yogic practitioner. For instance, the ram mentioned in the verse quoted
above is recognized as a universal symbol of male sexual potency and phallic deities.®®
This subject is dealt with in detail in the next section.

Finally, connotative language is connected to the subversion of normative values
of the society. Conventional poetry subjects itself to rules of language and produces
meanings in consonance with a dominant system of values. Thus it reflects the symbolic
order underlying the socio-economic system in which it takes shape. On the other hand,
symbolic and metaphorical poetry is not bound by ‘common-sense’ rules of the language
and in almost every case attempts to undo the meaning traditionally ascribed to words.

This type of poetry is often courted by people, marginalized by influential sections of the

society and, in a way, reveals their unconscious will to subvert the symbolic order of the

1 The Tantric Tradition, 170.

% Tbid.

% Hope B. Werness, The Continuum Encyclopaedia of Animal Symbolism in Art (New York,
: Continuum, 2004),341.
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orthodox society. As far as the Tirumantiram is concerned, it may be said that it aims at
the transformation of society through the transformation of sexual practices that
ultimately lead to transcendence of polarities.**

Several examples can be furnished to show that the text has rejected the
fundamental values of Vedic culture. The text does not endorse the varna system
introduced by the Brahmans. It maintains that one is not born a Brahman and that a
Brahman should not be identified on the basis of the distinctive hereditary insignia of
wearing a sacred thread and having a tuft of hair.”> It thus negates or trivializes the
significance attached to the sacred Vedic upanayana ritual, only after which one is
considered a full Brahman and entitled to wear the insignia.’® The text also condemns the
performance of temple ritual by one who is a parppan only by name and warns of drastic
consequences that would result from it, such as deadly wars, epidemic and famine.®” The
text insists that only the possession of certain qualities makes one a Brahman and places
stress on attributes rather than on birth and deed. Brahmans are portrayed as lacking in
qualities critical to performing their functions and are called pittérum miitar (demented

fools).

[They] are not truthful, lack in singular wisdom

[They] are without self-restraint [they wander off from the fit objects of senses]
They want in scrutinizing consciousness

[they] are not pious; they do not grasp the truth supreme

64 See Toril Moi, Sexual/textual politics :Feminist Literary Theory (London: Methuen, 1985), 11. In this
she summarizes the argument made by Kriesteva about symbolic order and modern symbolic poetry.
% niilum cikaiyum nuvalir piramamo (TM 230:1)
% niilatu karppacam nuncikai fianamam (TM 230:2)
The thread is but cotton and the tuft is but hair.
Instead, the Vedanta and jfiana are recognized as the sacred thread and the tuft of hair respectively.
niilatu vétantam nuncikai fianamam (TM 230:3)
67 perkonta parppan piran tannai arccittal
por konta nattukkup polla viyatiyam
par konta nattukkup paficamumam (TM 519:1-3)
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Insane simpletons are verily the Brahmans

The major concepts relating to Brahmanical ideology have been revised by the
text. As we noted in this section earlier the term marai, used to denote the Vedic corpus,
is reconsidered as self-knowledge one attains both through the practice of yoga and the
grace of a preceptor. Hence, maraiyor are those who have reached the highest state
called turiya samdadhi in which ideational and phenomenal polarities melt away. In other
words, the term maraiyor refers to those who have attained living liberation, jivanmuktas.
The Tirumantiram also redefines the notion of fire ritual as one in which a person kindles
the fire of miladhara in his body by engaging in sexual coitus with his spouse.®’

The superiority claimed by Brahmans over other varnas or castes on the basis of
purity rules are also challenged by the text. Brahmanical fear of pollution stems from
two sources: bodily discharges and excrements, and contact with impure substances and
persons.”’  The Tirumantiram does not regard bodily fluids, especially the semen, and
menstrual blood and vaginal discharges, as impure. The semen is identified as bindu and
menstrual blood as nada. These two are the purest of all tattvas and the union of them
leads to living liberation and a state of eternal bliss. Hence, the text does not agree with
the view propagated by Brahmans that some people are purer than others, or that an
individual from a high caste would be polluted by coming into contact with a person born
of low caste. It argues that since human birth itself is pollution, one cannot entertain fear

that another person could pollute him as he or she is already in a state of pollution.

o8 cattiyam inrit tanifianantan inri
otta vitaiyam vittu orum unarvu inrip
pattiyum inrip paran unmai inrip
pitterum miitar piramanar tam anré. (TM 231)
“TM 216.
70 Patrick Olivelle, “Deconstruction of the body in Indian Asceticism,” in Vincent L. Wimbush and
Richard Valantasis (ed.), Asceticism (New York: Oxford University Press, 1985), 190.
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The ignorant say impure, impure

None knows where impurity lies

If one knows the locus of impurity

It is humanity [human birth] that is impure.”"

Since the concept of physical impurity is absent in the text, the term aciicam occurring in
this verse should be interpreted as three types of impurities that afflict the soul: anava,
karma, maya.

The Brahmanical concern and anxiety about bodily impurity is rooted in the
unconscious fear of threats to the social order that privileges the Brahmans. Olivelle

observes,

Especially within the Brahmanical tradition, maintaining the purity of the body was and continues
to be a major element of ritual and morality. Mary Douglas (1982) again has argued, convincingly
I believe, that anxiety about bodily margins and the pre-occupation with keeping them clean
express anxieties about social integrity and concern for maintaining social order. This anxiety and
the resultant preoccupation with bodily purity increase with the increase in the perceived threat to
the integrity of the social body. 7>

The text not only rejects the purity-impurity paradigm and but also declares, “One the
lineage; one the God.”” Instead of the hierarchical varna system, the text seems to favour
the indigenous classification of the populace into different occupational groups. The fact
that self-knowledge is accessible to all is reflected in the representation of the soul as a
member of different occupational groups in the text: temple priest,” farmer,” robber,

fowler and fortune-teller,”’ goldsmi‘[h,78 charioteer,”” warrior™ and trader.®'

" dclicam aciicam enpar arivilar

actica mamitam arum arikilar
aclica mamitam arum arintapin
aciica manitam aciica mame (TM 2551)
72 Patrick Olivelle, “Deconstruction of the body in Indian Asceticism,” 189.
3 onré kulamum oruvané tévanum (TM 2104)
7 panavan (2874), parppan, (2883)
> ulavu ceyvar (2871)
78 kallar (2900)
7 kuravan (2923)
"8 tattan (2876, 2924)
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Finally, I end this section on a note on secrecy, which can be defined in two ways.
One is privileged information, intelligible to all, but accessible to the initiated alone. The
other constitutes of deliberately obfuscated statements or poetry, and uses various literary
strategies such as multiple symbolisms, double entendres, and extended metaphors.
Though the latter may be accessible to all, as in the case of Tamil Siddha poetry, few are
capable of comprehending its meaning. Even among the initiated, it is subjected to
various interpretations as noted out by Urban (2001) who studied the esoteric teachings
of the Kartabhaja sect in Bengal. In this chapter, I focus on both the form and content of
secrecy, and propose to uncover the hidden meaning of the Tirumantiram’s esoteric
verses with the help of technical jargon used in the text and through the study of symbols
in vernacular literature. The technical jargon, abundantly used in the text, should be
distinguished from the connotative language that speaks with two voices: the surface
meaning and the underlying meaning of what is communicated are not identical in
connotative language. For instance, ida and pingala and natu nati (susumna), may be
cited as instances of technical language. Yet, in connotative language, they are referred
to as left hand (itakkai), right hand (valakkai), and trunk (tutikkai)®, or two intractable
rams that need be made into one as shown in verse 2889. Secondly, religious symbolism
and metaphors are interpreted on the basis of their use in Tamil culture. For instance, to

understand the reference to a lizard occurring in one of the verses of the Tirumantiram in

7 pakan (2926)
% maravan (2927)
81" vanipam ceyvar (2915, 2930, 2935)
82 itakkai valakkai irantaiyum marrit
tutikkaiyal unparkkuc coravum veéntam (TM 801:2)
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terms of esoteric knowledge, one is required to appreciate the things (prophetic

knowledge, divination) symbolized by lizard in Tamil culture.

I
Connotative Language

Living liberation is attainable by sublimating the bindu (Siva) and uniting it with
nada (Sakti). This section begins with an introduction to the theme of sublimation of
semen known as vintucayam (bindujaya) and illustrates how this subject is treated in
connotative language. My examples include mythological narratives taken from the
second Tantra, symbols and extended metaphor found in citniya campasanai in the ninth
Tantra and the dance of Siva (kiittu).

Sexuality lies at the heart of the religious tradition represented by the
Tirumantiram. It is not easy to penetrate the exoteric covering of bhakti or the Saiva
Siddhanta theology woven around the esoteric nucleus of sexuality. For instance, in the
Tirumantiram published by the Saiva Siddhanta Press in 1942 (with the commentary by
P. Iramanata Pillai, and explanatory notes by A. Citamparanar), the dilemma about the
interpretation of the word kayam (body) is quite palpable. The commentators prefer to
see the heart as the abode of God, rather than the corporeal body,* and denounce

practitioners of kundalini as attached to the body.** Siva is declared to be the supreme

% Line 2 in verse 1606 meykkayam itam kantal is interpreted as follows: meyyakiya utampin kan
civaperuman ullam perun kovilakak kolvon atalin... See pp. 629-630. A Citamparanar explains kayattu ul -
ullattinullé on page 807. The heart of the guru is said to be the abode the dwelling of Siva. (See pp. 1067-
68).

¥ The Tirumantiram with the commentary of P. Iramanata Pillai, and explanatory notes by A.
Citamparanar, 122.
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deity for all, and people are encouraged to worship him by means of the Tamil Veda,
Tevaram.*
The Tirumantiram states that even those who accept the doctrine of immanence of

God in the universe, are disinclined to recognize the fact that Siva is present in the semen.

Sweet-tasting Nandi stands as cosmic seed

[They] do not realise that he is present in the human seed
atuvitti Iéninran kannikku nanti

ituvitti I@yula varrai unarar (TM 1931)

If only they perceive without confusion
the seed within the seed
vittinil vittai vitara unarvarél (TM 1946:3)

The text seeks to establish the unity between the one who pervades the universe and the
one who exists in human seed, invoking the Upanisadic Great statements. “The Divine
presence in semen” is to be seen as the fundamental core principle on which the text is
built. This constitutes the primary reason for the text to underscore the preservation of
the body. As God protects the seven worlds,*® one needs to cherish the body.®” In both
instances, the Dravidian verb ompu ** is used.

The semen is often denoted by the term poru/ in Tantra three, meaning essence,
true object or significance. In verse 725, the author explains that the body became the
temple of God following his vision of porul in the body,*” which is identified as vintu
(bindu) in Tantra Seven.”® Verses 761 and 762 speak about the wasteful ejaculation of

semen.

% elliyum kalaiyum &ttum iraivanai (TM 280:3) is commented upon as follows: “iravum pakalum
yavarkkum iraivanam civaperumanaic centtamilt tirumamarai valiyakat tolunkal” 123
86 ompukinran ulaku €laiyum ul ninru (TM 2352:1)
87 utampul@ uttaman koyil kontan enru
utampinai yaniruntu dmpukin réné (TM 725:1-2)
% See entry 1056 Ta, in 4 Dravidian Etymological Dictionary.
% utampinukkull@ uruporul kantén TM 725:2).
9 They do not know the amount of Bindu [thus] destroyed
They do not look into the ways of retaining it within
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Those do not see the substance discharged.

[but] they could see that substance discharged.

If they attentively look into the substance discharged
They could see that imperishable substance (762)

Those who cannot see speed to ruin

Those who do not have shame speak rhetorically

All the substance discharged by those who cannot see
Go waste without their knowledge (761)

Sexual intercourse in which emission is suspended is hailed as paryargayoga.’
Mingling of bindu (white semen) with nada (red female blood) confers longevity and
liberation.”* The ejaculation of semen into the vagina of the woman is described as velli

1°* (The slivery liquid - velli-mingles with

urukip ponvali otutal’ or ponnitai velli talta
female blood-pon.) By coursing the breath through the susumna nadi while engaged in
sexual intercourse, one could amplify and prolong his enjoyment,” keep the organ erect
and stiff,”® and raise the semen upward preventing its outward flow into the womb of the
female partner.”’

The act of retaining the semen in the body is called amuri taranai (dharana) in
the Tirumatiram. Several commentators interpret amuri as urine. However, Varatarajan
points out that the placement of the section amuritaranai right after paryangayoga
suggests that this section is related to male sexual fluid. Besides, urine has no role to

play in yoga as expounded by the text. The semen assumes several names in the text

such as kutinir (845:1), civanir (846:1), civattin nir (847:1), uvari (848:1), vira maruntu

They who suffer and become fatigued in the perishing body

Do not know the cause of the decay and give it up (1936)

° See Tantra III and VII. Even though two bodies mingle, the union without emission enabled by yoga is
indeed Sivaboga. (TM 1960:1-2). Those who adopt the path of yoga will not waste their seed in sexual
intercourse out of lust for women.(TM 1961:1-2)

2 TM 1929

> TM 834:3

™ TM 836:3

% fcit tulaiyurat tinkatu pokamé (TM 825:4)

% tantu orukalum talaratu ankame (TM 827:4)

°7 corvillai vellikke (TM 833:3) ; turuttiyil velliyum cératu elumé (TM 837:4)
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(850:1), vinnor maruntu (850:1), nari maruntu (850:2), ati maruntu (850:3), coti maruntu
(850:4), kankai (712, 809, 832, 1774). One who practices the suspension of emission is

endowed with immortality, youthfulness and golden complexion. **

I. Mythology:

Saiva mythology is discussed in Tantra under eight titles,” and sporadic
references to it are found throughout the text. In the pages following, I discuss three
myths: The first myth “Destruction of three cities” is introduced to show the distinction
between Tévaram and the Tirumantiram in handling Saiva myths. This is followed by a
discussion of two myths to illustrate how yogic ideology is conveyed through them.

Sanskrit mythology does not constitute a very prominent literary feature of
classical Cankam works as it does in devotional genre “Tévaram.” In general, myths are
used in two ways in Carnkam anthologies. Martin points outs that deities and their deeds
are transformed into similes and applied to earthly heroes in verses eulogizing them; or
else, they are incorporated into the descriptions of places of the Tamil country.'®
Cosmic imagery is generally used when invoking blessings on the king in the Carnkam

101

works. However, Auvaiyar compares her patron-king Atiyaman to Siva who is

*® TM 846-849

% 1. The myth of Agastya (Akattiyam) 2. Eight heroic deeds of Siva (Pativaliyil virattam) 3. The linga
purana ({linka puranam ) 4. Sacrifice performed by Daksa (takkan velvi) 5. Destruction (piralayam) 6.
Offering a disc to Visnu (cakkarap péru) 7. The bone and skull (elumpum kapalamum) 8. The lingodbhava
myth (ati muti tetal).

The Function of mythic figures in Tirumantiram, 49-58.

0 0 Lord! May you live long in this world

As the cool-beamed moon and
As the sun of burning bright rays
tankatir matiyam pdlavum terucutar
onkatir fidyiru pdlavum
mannuka peruma nilamicaiyané (Pura.6:27-29)
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depicted as black-throated and as a wearer of a crescent moon on his head.'” In verse 56
in Purananiiru, a Pantiya king is compared to Sanskrit deities as well as to the Tamil god
Murukan.

Mythic material is also incorporated in the delineations of Tamil places. For
instance, in Perumpanarruppatai, the description of the city of Karici alludes to the

cosmic myth of creation (402-405):

...... The city shines

like fair seed vessels of the lotus bloom

That many —petalled springs from navel fine

Of dark-skinned Vishnu tall from whom was born
The four-faced god. '*

The puram tradition of the classical Cankam literature sets precedence to
T&varam in the phenomenon of eulogy. Siva is treated as a Tamil king or chieftain, and
his mythical acts are interpreted as acts of heroism and gallantry in Tévaram. A local
chieftain is compared to the cosmic divine in the Carnkam literature whereas the cosmic

deity assumes local identity in T&varam.'**

In the Tirumantiram, verses dealing with
Saiva mythology lend themselves to more than one reading.'” At the exoteric level the
theme is related to bhakti and at a deeper level they correspond to yogic ideology. This

brings to mind an exoteric/esoteric type of literature Paul Bagley discusses in his essay

titled On the Practice of Esotericism, which he interprets as a forgotten esotericism. In

12 May you live long

as black throated Siva

who wears the milky white

crescent moon on his head.

palpurai pirainutal polinta cenni

nilamani mitarru oruvan pola

mannuka peruma niy€ (Pura. 91:5-7)
193 See Pattuppattu, ten Tamil idylls : Tamil verses with English translation. trans. J.V. Chelliah.
1% Mythological material which is a very prominent feature in Campantar’s Tévaram is presented in epithet
form.
105 Karu.Arumukattamilan, Tirumilar kalattin kural, 61-75.
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this type of esotericism, the exoteric and the esoteric discourses are not governed by the
principle of segregation, but rather the esoteric is contained within the exoteric. This type

of literature simultaneously addresses both the initiated and the uninitiated.

The purpose of exoteric/esoteric literature exceeds the aims of other types of esotericism. It is
designed to present two dissimilar teachings at the same time: one is propounded for the majority
of readers, while the other is detected only by those who exercise sufficient effort to discern it.
Consequently, by speaking both to the vulgar and the wise in the same writing, exoteric/esoteric
literature serves the purpose of communicating certain views in a covert manner to one audience
without plainly divulging them to others.'"®

The Tirumantiram adopts this literary technique with a view to accommodating two
differing ideologies of bhakti and yoga in the presentation of Saiva mythology.
Destruction of three cities:

The following T&varam claims Siva, the destroyer of three cities or fortresses

(puram), to be a resident of Vilimalai in the Tamil country.

When the gods cried, “Save us from peril,

O Lord seated under the ancient banyan tree!”
The celestial beings united to become his chariot;
Ayan, the creator, yoked the Vedas as horses;
The world-mountain became the bow,

its string was the great snake.

Mal was the arrow, with wind for its feathers.
With swiftly kindled fire he shot at the citadels.
Vilimalai is his abode. (1:11:6)'"

Whereas Tévaram is purely concerned with the depiction of Siva’s mythic acts, and with
indigenizing the Sanskritic deity, the Tirumantiram is interested in exploring the
underlying meaning of myths and in exploiting them as a vehicle for advocating the
fundamental principles professed by the text. A clue as to how myths should be

interpreted is provided in verse 343.

“The primal lord who wears the Ganges in his red hair

1% «On the practice of esotericism”, Journal of the History Ideas 53, No.2 (1992), 236.
197 Translated by Indira Peterson. See Poems to Siva:The Hymns of the Tamil Saints, 128.
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Destroyed three cities” simpletons say
The three cities are triple impurities
Who would know that [the same lord] resides in the body

appani ceficatai ati puratanan
muppuraifi cerranan enparkal mitarkal
muppura mavatu mummala kariyam
appuram eytamai yarari varé (TM 343)

This refers to the myth in which three demons, oppressors of the whole universe,
had three flying fortresses which were burnt to ashes by Siva. According to the text, the
three fortresses made up of gold, silver and copper are symbolic of the triple impurities,
anava, karma and maya, which are removed by the guru, Siva-incarnate.'*®

My interpretation of the last line of the verse appuram eytamai yarari varé
differs from that of Natarajan and of Varatarajan. Both of them take the term puram as
alluding to the three fortresses mentioned in preceding lines of the verse. For instance,
Natarajan translates the last line thus: “It is them He burnt. Who knows this truth
thereof.” Varatarajan’s commentary does not materially differ from that of Natarajan:
“Who is capable of knowing the destruction of the fortresses by him.” However, there is
a pun on the word puram. It has the meaning of human body in addition to that of city,
temple, upper storey and house. The pun gives added meaning to the last line suggesting
that the underlying theme is concerned not only with the destruction of impurities, but
also with the immanence of the sacred. The word eytamai stands abbreviated for
eytivamai (having attained). Thus, it is implied that all three- the mythic Siva who
destroys the three citadels, the tantric guru who burns the impurities of the disciple and

the Tamil notion of the sacred that lies within the human body -are of single identity.

1% Sva takes the human form of guru. See verse TM 113.

The guru shatters all impurities: kalimparut tanenkal kannutal nanti (TM 114:1) patiyanu kirpacu pacanil
lavé (TM 115:4) mummala marrit taya ennum tdyamatay elum ciiriyanamé (TM 116:3-4) cliriyan canniti
yircutu marupdl ariyan torramun arra malankalé (TM 117:3-4).



207

Exoteric-esoteric literature:

Myth of Agastya: It was noted that the text invites readers to make an effort to
uncover the meaning buried in myths. 1 further illustrate how the text conveys two
different teachings in a single unit of poetry. The following verse briefly recounts a myth
of Agastya who, at the behest of Siva, journeys to the south to redress the balance of the
earth, disturbed by the assemblage of celestials and humans on the mount Kailasa on the

occasion of the wedding of Siva and Parvati.

natuvunillatu ivvulakam carintu

ketukinratu emperuman enna ican

natu ula anki akattiya ni pdy

mutukiya vaiyattu mun iru enrané (337)

“ Our Lord! This world which has lost its balance

and is tipped towards the side

is about to perish” said [celestial beings]

The Lord says, “Agastya who tends the [sacrificial ] fire in the centre

Go and rectify [the imbalance of] the earth
hastened [towards its destruction].'”

The double reading of the verse is possible if the special meaning attached to the

term natuvu is taken into account. In general, natuvu or natu means middle or centre.

However, in the text they refer to the susumna nadi (natunati 1% and natuvu'"

) that runs
up the spinal column from the lower back to the cranial vault. Natuvuninrar are those
who awaken the kundalint and bring it up through the susumna nadito the sahasrara by
means of the force of prana. Only they are endowed with knowledge, escape hell and

become immortal.'!?

1% natuvunil lativ ulakam carintu
ketukinra temperu manenna ican
natuvula anki akattiya nipdy
mutukiya vaiyattu munniren rané (TM 337)
"9 TM 669:3; TM 857:2
" natuvu nillamal itamvalam 6ti atukinra vayuvai (795:1-2)
12 natuvu ninrarkkanri Nanamum illai
natuvu ninrarkku narakamum illai
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The myth makes a connection between Kundalini yoga and Agastya (natu ula
anki akattiya), who is celebrated as the first preceptor of Tamil Siddha tradition.'” The
verse may be interpreted as follows. A complaint is made to Siva that people on earth are
doomed as they are ignorant of the means for transcending dualities. (natuvunillatu
ivwulakam carintu ketukinratu) . Siva commands Agastya to save the world by imparting
the knowledge of Kundalint yoga.

Destruction of Kama: The following verse narrates the myth of destruction of
Kama by Siva. Once celestial beings were oppressed by a demon called Taraka whose
end could only be brought about by the progeny of Siva. At the request of the celestials
the god of love attempted to arouse Siva, who was deep in penance; however, enraged
Siva frustrated his attempts by burning him to ashes. This valiant act is said to have

taken place at Korukkai in the Tamil country.

He sat in great tapas- like yoga at Korukkai

Foiling the attempt by the Lord of love [to tempt him]

Dismissing the path of generative organ [abstaining from sexual act]
With the mind firmly set on [meditation] '"*

According to the commentator Varatarajan, the underlying theme of this verse is
paryangayoga (sexual intercourse without emission) which is dealt with in Tantra Three.
His interpretation rests on the double reading of the word Korukkai. Korukkai can be
split into two words as koru and kai. Koru means the wicker-muzzle placed on the mouth

of a calf to prevent it from drinking milk when it stays close to its mother. Kai denotes

natuvu ninrar nalla tévarumavar (TM 320:1-3)
' K. Sundararajan and Bithika Mukerji (ed.) Hindu Spirituality: Postclassical and Modern ( New York :
Crossroad Publishing, 1997), 235.
" jrunta manatta icaiya irutti
porunti ilinka valiyatu pokkit
tiruntiya kaman ceyalalit tankan
aruntava yokan korukkai amarntaté (TM 346)
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hand. Varatarajan takes it to mean the susumna nadi. However, the hand is a

euphemistic symbol of phallus.'"

Hence, korukkai means “muzzled penis”, namely, the
sexual organ in which the downward flow of semen is suspended. The expression
aruntavayokam denotes pariyanka yokam, which is difficult to perform. The verse may
be thus interpreted: contemplating Siva in the mind, not letting the semen escape through
the generative organ, withdrawing from the act of kama, that is, ejaculation, to engage in
sexual intercourse, is known as korukkai.

1. Ciiniya campasanai (Siinya sambhasanam)

The study of ciniya campdsanai in Tantra nine is fraught with a number of
difficulties. Firstly, little consensus is found on the esoteric meaning of the poetry. More
than one interpretation is available for several obscure stanzas in modern commentaries.
The issue of deciphering symbols becomes exacerbated owing to the multiplicity of
symbols present in a single verse. It is not possible to interpret the intricate interplay of
all the symbols involved. Knowledge of the fundamental principles of yoga and Tantra is
certainly helpful in determining the main theme of the stanza. However, that alone does
not suffice to comprehend the interconnectivity of symbols. Unless this knotty issue is
tackled, the poetry appears absurd and unintelligible.

In certain ways, the symbolic poetry of citniya campdsanai resembles the classical

Carkam literature. Features common to both texts include the technique of suggestion,''®

"5 Mahadev Chakravarti, The Concept of Rudra-Siva through the Age (Delhi : Motilal Banarsidass, 1986),

123.

16 The subject-matter of the Cankam literature falls into two divisions: akam (poetry dealing with love)

and puram (poetry dealing with heroism, magnanimity etc.). The universe is perceived in terms of three
categories: mutal, karu, uri. Mutal denotes space and time. The space is divided into five landscapes and
time is classified into major seasons of the year and minor divisions of day and night. Karu represents all
things native to respective landscapes. Finally, uri stands for psychological states connected to the
landscapes. Descriptions of nature in the Cankam poetry are related to events taking place in the lives of
the hero and heroine. They are introduced to enhance the aesthetic appeal of the poetry. Two techniques,
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sexual symbolism and a complex interplay of symbols. Hart, thus, comments on the

symbolism of classical Carnkam works:

Every image in the poem has an often complex symbolic function, and the interplay of symbols
causes the poems to create a resonant effect in the reader’s mind, with each symbol reinforcing the
others to create an almost inexhaustible variety. That is why the deeper one hoes into these
poems, the more one can find in them. It is curious that this technique fits the dhvani theory of
Sanskrit poetry propounded best by Anandhavardhana of Dhvanyaloka, far better than most of the
Sanskrit poems that the alarikarikas sought to analyze by it.""’

I give below a poem from Kuruntokai (38) to illustrate how a technique of

suggestion is handled in the Cankam literature.

He was from the mountain

Where a monkey cub

Sporting in the sun

Rolls an egg

laid by a wild peacock on a boulder

His friendship was always pleasant.

I am separated from him

With tears incessantly filling my eyes painted black
He was strong —willed to leave me

Without thinking of separation from me.

The above is a poetic utterance made by the heroine who is distressed at the
hero’s procrastination to wed her and formally accept her as his wife even after her
furtive rendezvous with him has come to public knowledge. The hero took advantage of
the friendship and intimacy offered by the heroine and then abandoned her without
considering the sad plight she is placed in. She describes the hill country of the hero as a
place where a monkey cub playing in the sun, rolls the egg laid by a wild peacock on a

boulder. Through a portrayal of the ignorant and unkind act of the monkey, she suggests

iraicci and ullurai uvamam (ambient allegory) are used in the Cankam poetry. [raicci is a “suggestion or
an implication through the description of a natural phenomenon or event.” Another literary technique
present in the Cankam literature is u/lurai uvamam (ambient allegory or implied metaphor) in which
objects of nature and their actions stand for the hero, the heroine, and other humans and their actions. It is
“ constructed with the karupporul of the respective regions, except the god of the region.” See Zvelebil,
The Smile of Murugan, 102 and 135; Abraham Mariaselvam, The Song of Songs and ancient Tamil love
poems, 135.

" The Poems of Ancient Tamil : Their Milieu and Their Sanskrit Counterparts, (Berkeley: University of
California Press, 1975),169
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the wanton and ruthless behaviour of the hero. Like the monkey cub, naturally inclined
to play in the sun, does not take into account in its sport the brittleness of the egg and the
pain of the peacock in the event of its breakage, the hero, who is just a pleasure-seeker
full of youth and vigour, knowingly ignores the damage caused to the heroine’s
reputation in his flirting with her and the mental agony she suffers as a result. Hence, she
utters in despair if any one could advise such a person to marry her without delay. As the
Cankam poetry exploits events happening in nature to indicate the psychological states of
the speaker, the physical world serves as an aid to illustrating fundamental tenets of the
Tirumantiram, which will be discussed shortly.

Besides, love poems are replete with sexual imagery. For instance, the heroine
who speaks of her love for the hero describes him as “from a hillside where black stalks

support Kurifici flowers from which rich honey is made.”'"®

The act of bees gathering
honey from flowers is sexual imagery which illustrates the bedrock of her relationship
with him. In another verse from Ainkuruniiru (454), the heroine who is separated from
her husband awaits him at the onset of the rainy season. Her sexual longing is conveyed
by the imageries of nature presented sequentially in the poem: the intertwining of two
creepers, the desire of the jasmine for the rain and the jasmine nurturing its straight buds
like moonlight. The poem ends with the reference to her yearning for his chariot. The
chariot appears as a sexual symbol in the Carnkam poetry.'"” In Verse 186 in
Ainkuruniiru, the image of the chariot splashing water to water lilies symbolises love-

120

making. ~ It is notable that a male yogi engaged in paryanga yoga in the Tirumantiram is

"8 G. L. Hart, The Poems of Ancient Tamil, 165.
9 1bid., 164-65.
120 1bid., 164.



212

referred to as an excellent charioteer.'*' In Kuruntokai (25) a solitary heron eyeing the
aral-fish, its victim, represents the lover who seduced the heroine in a lonely place. With
this brief introduction on Tamil symbolism in Carnkam literature, we now turn our
attention to ciiniya campasanai.

The expression citniya campdsanai is not easy to define. The term ciniyam does
not occur at all in the text save for the titles of two sub- sections, “mucciiniyat tontattaci”
in the eighth, and “ciiniya campasanai” in the ninth Tantra. The Upanisadic mahavakya
tat-tvam-asi (Thou art that) is represented as fontattaci (tvam-tat-asi) in Tamil. (The
three terms in fat-tvam —asi- are known as tarpatam- tompatam —acipatam respectively in
Tamil). The expression mucciiniyat tontattaci is interpreted as the highest state in which
the differences between the three terms (tat-tvam-asi) are extinct or no longer valid.
Hence, it may be said that ciniyam denotes the transcendental state of a jivanmukta.
Ciniya campasanai consisting of 70 verses (2866-2935) is not constructed in the form of
a dialogue despite the suggestion made by the term campasanai. Symbolism found in
ciuniya campasanai lends support to my thesis that living liberation constitutes the
principal concern of the text. I examine three symbols: milk, snake and fruit.

Milk: Milk stands for semen in ciniya campasanai.’** Milk is mentioned in
connection with parppan or panavan, both the terms referring to a priest belonging to the
Adisaiva lineage performing piija (pardrthapija) in temples.'” T&varam speaks of Siva

being bathed with milk, curd, ghee or paiicagavya.' However, the reference to abhiseka

21 TM 826:3
122 kal kontu kattik kanal kontu mélerrip
pal kontu coman mukam parri unnatdr (TM 246:1-2)
123 pérkonta parppan piran tannai arccittal (TM 519:1)
'2* mantartam palnaru neymakilntati (1:44:5) ampal neyyGtu atal amarntan (1:99:1) tén ney pal tayirtenkila
nir karumpin teli anaficatum mutiyanum (2:6:5) tenula malar kontu meyttévarkal cittarkal pal ney aficutan
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is absent in the Tirumantiram, though milk, curd and ghee count among substances that

125

may be used for the formation of a linga. > Milk and milk products do not find a place in

127

cakrapiija either. Only flowers,'*® unguents,'?’ and water'*® are recommended for arcana.

In Tantra seven, the offerings of songs of praise (pattavi) to Nandi is favoured over milk-

sacrifice (palavi).'*

Milk has a sexual connotation as early as in the Cankam literature. Akananiiru,
one of the anthologies of love poetry, describes two activities of a new bride at a nuptial
house, which have overt sexual overtones. The freshly wedded wife boils milk on a
many -sided hearth'”® and pestles rice obtained from the paddy field.””' The act of
boiling milk is homologized to the act of raising semen by means of kundalini fire in the
Tirumantiram.

Having blocked [the downward flow of semen] with breath
raised it by means of kundlainT fire

Those who do not imbibe in the moon sphere

the milk (semen) [that turned into ambrosia]

kal kontu kattik kanal kontu mélerrip
pal kontu coman mukam parri unnatdr (TM 246:1-2)

It is noteworthy that the same idea recurs in Meyriiianappulampal composed by one of
the late Siddhas called Pattirakiriyar.'**

When will the time be I will satisfy my hunger drinking the milk

attamun atiya palvanan (2:9:5) palotu neyyatiya palvannané (2:23:3) atinaynaru neyyotu paltayir antanar
piriyata cirrampalam (3:1:1); palneyyatum paramananr€ (3:11:3);

2> TM 1720.

129 TM 1003

27 TM 1004

" TM 1828

> TM 1824

0 palkottu atuppil pal ulai irTi (Aka. 141:15)

P! pacaval itikkum irunkal ulakkai (Aka. 141:18)

"2 The late medieval centuries saw a resurgence of esoteric tantric elements in the Tamil country and
modern editions carry esoteric poetry allegedly composed by Siddhas during this period. Unlike the
Tirumantiram, the Tamil Siddha poetry wins no religious recognition. Hence, the points of differences in
scope and emphasis between the Tirumantiram and Tamil Siddha poetry that was composed during this
period, taken as a whole, are worthy of scrutiny.
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in the moon-terrace,
boiled in the fire ignited in the mizladhara (95)

mila neruppai vittu mitti nila mantapattil
palai irakki untu paci olivatu ekkalam? (95)

The following two verses in ciniya campasanai stress the importance of
producing semen in abundance. Though this might sound contrary to a popular image of
a yogi, he is entailed to produce semen in large quantity, preserve it, and then transform it

into ambrosia. Gopi Krishna states,

“Our text refers to unusual ferment in the genial parts and to the production of an increased
abundance of semen. This runs contrary to the usual notions that yoga is an acetic discipline
through which the sexual impulse is depotentiated. Just not! And we can understand why chastity
and continence and other sexual mystiques (including the orgy and black mass) belong
archetypally to the disciple of the ‘holy man’. It is not that he has less sexuality than others, but
more. ...The ‘holy man’ as ‘greater personality’ implies the endowment of greater sexuality.'*?

Let us look at the first verse involving the Saiva priest and cows in ciniya

- . 134
campasanai.

Stray cattle are twenty four in number
Young cows are seven and five

Young cows give pots of milk

Yet, the panavan has only stray cows. (2874)

The Brahman who is required to gather paricagavya (five substances derived from
cows) for the conduct of pija in temple, is mistakenly going after barren stray cattle,
ignoring young cows that are liberal in providing milk. His folly would thus prevent him

from performing his function in due manner. Similarly, a yogic practitioner who needs to

" Kundalini,98-99.

3% Verses which contain extended metaphor may be said to be making use of the figure of speech known as
piritu molital ani or oftani mentioned in later Tamil treatises on rhetorics. In offani the intended idea is
hidden; but it is sought to be conveyed by a depiction of another idea similar to that. This may be
illustrated through a couplet from the post-cankam Tamil didactic work Tirukkural: “The axletree of a cart
which though loaded with only peacock’s feathers will break, if it be greatly overloaded (475)”. The
intended meaning of the couplet is that even though a king is strong and valiant, he will be vanquished by
his feeble foes if they rise in unison against him.
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produce semen in abundance with a view to realising liberation, seeks worldly desires
represented by the twenty-four armatattvas, that would drain his vital energy, while being
oblivious to seven vidydtattvas and five Sivatattvas, both of which are conducive to the
achievement of his goal.

The second verse reads thus:

Five milch cows are in a temple —priest’s house

They roam inebriated with none to herd them

If there is one to herd them and if their wild behaviour is controlled

The five cows of the temple-priest would give milk in abundance (TM 2883)

This verse suggests that the performance of abhiseka with milk for Siva is
feasible only if the intractable cows are domesticated. Indirectly, the control of senses is
emphasized for a yogic practitioner as a prelude to the highest goal of converting the
semen into ambrosia in the sphere of the moon.

Snake: The snake occurring in ciniya campasanai is identified with kundalint by
Natarajan and Varatarajan. In Tantric literature, kundalini, having the form of a snake, is
described as kutilangi (crooked bodied), bhujargi (a female serpent).'”” David White
speaks of two kundalinis: the kundalint in slumber and the kundalini in awakening.

When she slumbers, “as if stupefied by a poison,” in a man’s abdomen, the kundalini is identified
with human mortality, with death laden existence, and the bondage of the ignorant, which is
figured by the incessant drain of semen that she, as woman, effects in man. In this role, the
sleeping kundalinT is identified with the fire of time (kalagni) because the mortal who allows her
to drain away his semen is doomed to be consumed by the fire of time and die....... It is when the
kundalint is awakened that she becomes capable of giving pleasure-and here too, it is appropriate
that she be figured as a female serpent............... The yogin in rousing her from her slumber
finds in the rising kundalinT a vehicle by which to raise himself from mundane existence to the
god-consciousness that renders him a second Siva.'*

13> The Hathayogapradipika describes the kundalini thus:

tena kundalinT supta santapta samprabudhyate
dandahata bhujangiva ni§vasya rjutam vrajet (3:68)
B¢ The Alchemical Body, 219-220.
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The term kundalint is conspicuously absent in the Tirumantiram. Instead, we find in
Tantra three a term kundali, that emits red fire. The kundali is identified with the
miladhara region which is referred to as cericutar mantalam, a red, luminous sphere
(2719:1).

Two finger length above the anus
Tow finger length below the genitals
Four finger length below the navel
Arises the red fire in the kundalt (580)

Fire is a metonym for kundalin in the text."”” The sublimation of semen'’® would
not materialise unless the fire of kundalini is ignited.”*® The seed is scorched or burnt in
the kundalint fire'** and then raised through the susumna nadi to the region of the moon

1 . .
One who preserves the semen in the aforesaid

where it transforms into ambrosia.'
manner is called vintu aliyata annal, the exalted being whose semen is not destroyed (TM
1950), Sivayogi (TM 1937, TM 1949), and the state he attains is described as givayoga
(TM 1937, TM 1949), Sivagati( 1968), Sivabhoga (TM 1960-1961) and Sivoham (TM
1969).

However, it is questionable whether the snake can be identified as kundalini in

ciniya campdsanai, in which it occurs in association with other symbols. I suggest that

in the following verse the serpent symbolizes semen.

There is a neem tree that is born of the bamboo shoot.
On the palmyrah tree that leans against the neem

7 Kundalin is denoted by the terms kanal, alal, cutar and anal meaning fire: vintuvum natamum mélak
kanal mila (TM 1963:1) ; vanta anal (TM 1963:2 ); milattu alalai ela mutti (TM 1962:3); ceficutar
mantalam (TM 2719:1); varra analaik koluvi maritterri (TM 1949:1)

138 Several expressions are used to indicate this act: maritterrutal (TM 1947) indicates the act of
sublimation of semen. vintu varral (1946); vintu malutal (1956, 1963, 1965, 1952); vintu atankutal (1969)
vittitutal (1946), vintu cerral (1954) atakkattil akkam (1957); vintu cayam 1957, 1967)

139 varra analaik koluvi marittérri (TM 1949:1); milattu alalai ela mutti (TM 1962:3); vintuvum natamum
mévak kanal mila (1963:1); alal matti (TM 1937:1)

140 kanalitaikkatti kalantu erittu (1951:3) milattu nantiya ankiyinalg nayantu erittu(1958:1-2)
varukkinravarum (1970:1)

! narricai 6ta natu nati natattd tarri amutam arunta vintimé (TM 1962:3)
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Is found a serpent. There is none who could chase and eat it.
Hence, the neem lies withering away.'**

The first line refers to a neem tree that arises from a bamboo shoot. The neem
tree known as vémpu or véppa maram in Tamil is treated as a sacred tree with medicinal
value in the Cankam literature. The wife who tends her mortally wounded husband
places neem leaves in the house, which have healing properties.'”  Pantiyan

Netuficeliyan is described preparing for the war by taking a bath in the pond and wearing

144

a garland of gentle leaves of the neem tree to the sound of drums. Akanantiru

describes how the deity immanent in the neem tree is worshipped:

Ferocious inhabitants of the desert tract...

For the sake of the deity living in the huge trunked neem tree

Killed a fat cow and sprinkled the blood [worshipped the deity offering the blood]
And consumed the flesh after scorching it'*’

A striking similarity is seen between the neem tree and the human body in that both are
deemed to be the abode of the sacred.

146 and the neem, one

To appreciate the connection between the bamboo (mirnkil)
needs to look at the primitive method of extracting oil from neem seeds. For the

extraction of the oil, the seeds were fed into the mortar, the inner surface of which was

2 munkin mulaiyil eluntatdr vémpuntu
veémpinir carntu kitanta panaiyilor
pampuntu pampait turattit tinparinri

veémpu kitantu vetikkinra varé (TM 2887)

'3yémpu manaicceri I (PN 281:1)

' mitar vayil panikkayam manni
manra vémpin onkulai milaintu
tenkinai munnark kalirrin iyali
vemporcceliyanum vantanan (Pura. 79:1-4)

145 katunkan maravar ..

teyvafl cérnta pararai vémpir

koluppa erintu kuruti ti uyp

pulavup pulukkunta (Aka. 309: 4-6)
16 Tender bamboo shoots are mentioned murra mankil mulai (AN 85:8). munkil ila mulai (Aka. 241:6) ;
mulai valar mutala munkil (Aka. 331:1).
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made with bamboo. ¥

The act of grinding neem seeds in the bamboo mortar represents
the sexual act, the result of which is a strong neem tree.

The second line reads, “Reclined against the neem is a palmayra-palm (panai).”
This might evoke an image of a mortar carved out of neem tree and a pestle made of
Palmyra, both are obvious sexual symbols. In the Cankam literature, pounding rice
(pacaval also denotes productive green land) with a pestle symbolizes sexual
intercourse.'*® The marked characteristic of the pestle (ka/, meaning a piece of wood) is
its being black. Kal is prefixed with the adjectives irumai and karumai denoting

149

blackness.”™ The Palmyrah which “has an erect, straight, unbranched almost black

trunk”">® with white sprouts'"' is a phallic symbol. In the Casikam literature, the palmyrah

154

palm is linked to other phallic symbols such as elephant’s trunk,'* birds,'”> ear'>* and

fish.'>

47 H.S. Puri, Neem : the divine tree : Azadirachta indica (Amsterdam, Netherland : Harwood Academic
Publishers, 1999),67.
148 pacaval ititta karunkal ulakkai (Kuru. 238:1)
pacaval itikkum irunkal ulakkai (Aka. 141:18)
9 jrumai kal = irunkal; karumai kal = karunkal.
130 K. Theivendirarajah, Palmyrah Palm (Scarborough, Ontario, 2008), 1.
151 irumpanai ven totu malainton (Pura. 45:1)
152 panait tiral anna paru &r erult tatakkai... yanai (Aka. 148: 1,3)
venil velirruppanai polak kaiyetuttu
yanaip perunirai vanam payirum (Aka. 333:11-12)
the upward trunk of the elephant is compared to the palmyrah palm that is shorn of leaves in the dry hot
wind.
panaimarul tatakkaiyotu...ndon pakatu (Pura. 161: 16-17)
irumpanai anna perunkai yanai (Pura. 340:5)
panai veliru aruntu painkan yanai (Aka. 187:18)
The tender-eyed elephant eating the young shoots of the palmyrah palm .

153 jnamin aruntu naraiyotu panai micai anril cekkum munri (Aka. 360:16-17) 1 —the Palmyra palm standing
in the compound of the house on which dwell white cranes and anril.
maitarum panaimicaip paitala uyavum anrilum (Nar.335:7-8)
'3 panaip pol cerl ik wearing an ear stud made up of Palmyrah palm leaf (Pura. 22:21)
155 panai nukumpu anna cinaimutir varalotu

Mature (white) eggs of a greyish green fish resembling unexpanded (white) tender leaf/flower buds of
(black) Palmyrah (Pura.249:5).
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The next imagery presented in the verse is the palmyrah palm encircled by a
snake. Both of them are symbols of immortality. Snake and tree together are male and

136 The snake that appears to

female respectively and also symbolize the earth’s fertility.
be an androgynous fertility symbol in the classical Cankam literature, is associated with
mountains, water, rain and thunderstorm.”’ The Cankam literature contains numerous
snake imageries connected to male sexuality. In the following instances the snake is
linked to water, a prominent symbol of semen: Water gliding like a snake (Aka.
324:13,339:3); water flowing from the mountains into the caves in which snakes lie
(Aka. 362:1); the gems spewed by the snakes being carried away by the river that enters
the dark caverns of the mountain (Aka. 192:11). The snakes setting out to look for food
at night is a metaphor for sexual union (Aka. 258:10; Aka. 285:1)."°® The term pokam
(Skt. bhoga) occurring in verse TM 825 meaning sexual enjoyment is a synonym for
snake. Furthermore, the snake is identified with Soul and breath in the poetry of
Pampittic Cittar of the late medieval period.”® Eliade states, “The bindu is dependent
upon the breath and is in some sort homologized to it; for the departure of the one as of
the other is equivalent to death.”'® In the Tirumantiram too, the semen is homologized
to breath mannitai maykkum pirananam vintuvum (TM 1951:2). This may be translated

as follows: The bindu that is breath itself causes death (if not properly controlled.) The

above examples confirm that the snake is a symbol of male sexuality.

1% James Hall, Illustrated Dictionary of symbols in eastern and Western Art (London : J. Murray, 1994),
46.

7 Kuru.158:1-2; Aka. 92:11, 323:10-11; Pura. 17:38-39, 37:1-4, 58:6-7,126:19, 366:3.

1% Similarly, “..the heron searching for and eating fish is often used in the poems as a symbol of sexual
activity.” (See George Hart, The Poems of Ancient Tamil, 162.)

' David Buck, “The Snake in the Song of a Sittar” in Harry M Buck and Genn E Yocum (ed.) Structural
approaches to South Indian studies (Wilson Books, 1974), 162-183

1 Yoga: Immortality and Freedom, 249.
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Without eating the poisonous snake, the text says that the neem tree cracks or
splits. In fact, the act of eating the snake symbolizes the highest spiritual experience

represented by the khecari mudra. The semen initially being poison when it leaves the

1

body becomes amrta when ingested by the body.'®" Several steps precede the act of

transformation of poison into ambrosia: kindling the kundalini fire; reversing the
downward course of the semen and sending it upwards along with kundalini. The semen
scorched in the fire of kundalint reaches the realm of the moon where it is transformed
into ambrosia. This is imbibed by the yogi through the khecari mudra.

The expression pamparintunnal (chopping and eating the snake) occurs in Tantra

Two as well.

The educated spend [the semen in vain] and speed away [to death]

Those who have a lizard [those who possess the correct knowldge] cut the snake and eat it.
[By means of yoga, they raise the semen to the sahasrara]

Day and night worship the Lord [ conserve the semen forever]

Your body will become like the one fortified by medicinal herbs (valli)'®*

The phrase palliyutaiyar (literally meaning those who have a lizard) refers to
persons who possess Sivajfiana. In the Cankam literature, the lizard is linked to prophetic

knowledge. Kailasapathy states,

The lizard was considered a creature of prophetic insight. Prognosticators made use of
the chirps of the lizard to peep into the future. Several poems speak of the use the early
Tamils made of the lizard’s clicks. Wives awaiting the return of their husbands from
long journeys looked out for the omen from the lizard. The man on his homeward
journey wishes the lizard might signify to his wife his safe return and thus console

1! “In Tamil thought, amirtam is considered to be transformation of semen, which also holds a man’s life
essence. Tamil siddha yogis are believed to bring their semen up into their heads and to carry out this
transformation of semen to amirtam at a place behind their throats. They feed only on this amirtam created
by their own bodies and dripping into their throats, in a kind of eternal narcissistic cycle. As long as they
keep themselves to themselves in this way, they will remain deathless.” See Margaret Trawick, Notes on
love in a Tamil Family, 33-34.
12 kalvi yutaiyar kalintotip pokinrar

palli yutaiyar pamparin tunkinrar

elliyum kalaiyum iraivanai &ttum

valliyul vatitta kayamumame (293)
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her.............. The lizard is said to possess a mouth of prophetic import, kanivayppalli .
It is also described as mutuvayppalli.'®

It should be noted that the epithet mutuvay used for the lizard is shared by the
male priest who appears possessed and prophetic in the Cankam works. This dance-
priest plays a key role in the exorcist cult of ancient Tamils. It was previously noted in
Chapter one that the priest identifies himself with the deity Velan in his exorcist dance
ritual according to Tirumurukarruppatai and assumes the name of his deity. The notion
of his ritualistic identification with the deity was possibly embraced and enlarged on by
the Tirumantiram. Hence, the expression palliyutaiyar may be taken to refer to persons
who have special knowledge on becoming one with Siva. Only such people successfully
impede the outflow of semen.

Fruit: The fruit of the male seed is offspring, or liberation and immortality
through sublimation. The text recognizes sexual intercourse in which the semen is
retained as one of the principal yogas and recommends ejaculation for the sake of

progeny alone.'®*

The general tenor of the text is to discourage procreation as it involves
the squandering of vital energy. The practitioner is advised to shun women who look at
him'® and to regard every woman as kizrram (death). Kiirram or kiirruvan is a Dravidian
deity who separates the soul from the body according to the Caskam literature.'® If a
practitioner cannot observe self-discipline, he may be engaged in normal sexual

intercourse for the sake of progeny alone. However, the woman whom he chooses to

deposit his seed in is discredited as a dissembling woman (mayal).'®” The auspicious day

19 Tamil Heroic Poetry (London: Oxford University Press, 1968), 64-65.
1% TM 1939

19 parkkinra mataraip paratu akanru poy (TM 1937:1)

1% George Hart, The Poems of Ancient Tamil,24.

"7 TM 1939:1
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for impregnating a woman is calculated according to the lunar calendar. Any day after
the sixth day to the twenty-first day following menstruation, is appropriate for this
purpose supposing it happens to be within the last six days of the waxing moon and the

 The text decrees against further union with the

first six days of the waning moon.'®
woman thereafter.'®

The expression vittitu (to sow the seed) has a paradoxical meaning of sublimating
the seed, rather than planting it in the womb of the woman. Two categories of persons
are mentioned in the text: vittukku_r_runpa‘g”o (one who pounds the seed and consumes it)

' (one who absorbs the seed in his body, having fried it in

and vittuccuttunpavan 17
Kundalint fire). The latter category is applauded as vittuvittan (one who has planted the
seed in his own body)'’> whereas the former is said to be unconcerned about the harvest
(vilaivu ariyatavan). The text categorically states that only those who sublimate the seed

would reap a good harvest, which symbolizes liberation and immortality.

vilaintu kitantatu mé&laikku vittatu
vilaintu kitanttatu mélaikkuk katam (TM 2879:1-2)

The seed [meant] for the supreme state was produced in abundance
In that supreme state the honey'”” was produced in abundance

18 TN 1939, TM 1940
"9 TM 1945
170 The pounding of the seed symbolizes sexual act.
7! annal utalaki avvanal vintuvum
mannitai maykkum pirananam vintuvum
kannum kanalitaik kattik kalantu erittu
unnil amirtaki yokikkarivame (TM 1951)
21 follow the interpretation of Natarajan.
vittukkurrunpan vilaivu ariyatavan
vittukkurrunnamal vittue cuttunpavan
vittukkurrunpanil veralan rravan
vittukkurrunnamal vittuvittananré (TM 1964)
'3 Katam means toddy (white in colour). The semen that is transformed into ambrosia is said to be sweet-
tasting. Hence katam is translated as honey.
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When the realization dawns on the yogi that the seed of the universe (Siva)
exists in the human seed, then the sublimated seed turns into a nectar-dripping mango
fruit. This is referred to as a mango in the garden (t6tattu mampalam),'” or the mango
that is present in the curdled milk. Mattu means both the churning rod (phallus) and the
curdled milk (semen) in the following verse. In this particular instance, it is not apposite

to consider the mango to be a vaginal symbol as suggested by Gananath Obeysekere.'”

Except for those who sow the seed

No harvest exists beyond

Except for those who sow the seed

There will be no great wisdom

If [they] realise the seed within seed

[The seed sublimated] is a mango fruit

That is present in the curdled milk (TM 1946)'"°

The following verse from citniya campasanai contains multiple symbols and ends
with a reference to a ripe banana which I contend to be the sublimated seed in sexual

intercourse known as paryarngayoga.

valutalai vittitap pakal mulaittatu
pulutiyait tontinen plcani pittatu

tolutu kontotinar tottak kutikal

mulutum paluttatu valaikkaniye (TM 2869)

The bittergourd grew as the seed of brinjal was sown
I dug up the dust; the pumpkin bloomed

Tenants in the garden darted out paying homage

The entire [bunch of plantain] became ripe.

The first two lines of the verse contrast the act of sublimation with the act of
procreation. I interpret the verse as follows: The term valutalai, literally meaning a

brinjal, represents the male sexual organ. When the seeds are planted into the womb of

74 TM 624.
'3 The Work of Culture (Chicago : University of Chicago Press, 1990), 120.
17 vittitu vorkanri mélor vilaivillai

vittitu vorkanri mikko rarivillai

vittinil vittai vitara unarvarél

matti liruntator mankani yamé (TM 1946)

=N



224

the woman, a child is born. Wife and children represent bondage denoted by bittergourd.
In Akananiiru the bittergourd creeper is used to bind cows that have just given birth, to a

7 The second line is

Kaiici tree to prevent them from consuming the ripe paddy.'’
concerned with sexual intercourse without emission. “Dust” (rajas) in tantras means
menses and genital secretions.'”® Digging the dust means arresting the outflow of semen
and stimulating vaginal secretions, the result of which takes the form of a yellow- hued
pumpkin flower, which I infer, heralds the emergence of nada (Sakti). Other tattvas
depart in the wake of the union of nada with bindu (seed). The seed sublimated is
symbolized by a ripe banana.

I end this section with a discussion of an extended metaphor using agricultural
language. Agricultural symbolism is already found in the Carnkam literature.

Descriptions connected to battle and battle- fields contain similes drawn from the

agricultural realm. Hart observes,

The battlefield itself was metamorphosed into another world for the participants, a place where
everything was charged with sacred power to the highest degree. Thus the poems describe over
and over the metamorphosis of the gruesome objects of battle into beautiful or productive things
associated with peace, especially things connected with agriculture. A warrior hindered by gust
around his feet is like an elephant whose legs are chained (Pur. 275). Elephants’ heads are cut off
and roll on the ground, so they resemble plows, the tusks being like handles and the hallow
severed trunk being like the plowshare (Pur.19)'”’

In the Tirumantiram, the term ulavu (ploughing) means to make one fit for
spiritual training. The expression ennavi ulavu kontané'®® meaning “he ploughed my life
for abundant harvest” implies that Siva, in the form of Guru, rids the soul of its

impurities. However, in ciniya campasanai it takes on sexual meaning. Production and

"7 Aka. 156: 3-6.

'8 M. Eliade, Yoga: Immortality and Freedom, 254.
' The Poems of Ancient Tamil, 32.

%0 TM 1875:4
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absorption of semen is denoted by the expression “ploughing the interior field”.'®'
Wasting the semen through sexual intercourse with women is described as kalar ulutal

182

(ploughing the wasteland). The verse given below emphasizes the need for

sublimation of semen.

There are two picottahs and seven wells
The elder draws out, the younger waters
If the water does not flow into the field
But flows into the waste land

It is like the hen

The harlot rears. (2873)'%

The interpretation of the verse is as follows: Two picottahs are the two nadis: ida
and pingala. Seven wells denote seven cakras: miiladhara, svadhisthana, manipiiraka,
anahata, visuddhi, ajiia and sahasrara. Whereas exhalation and inhalation of breath is
represented by elder and younger siblings, the semen is symbolized by water. The energy
is wasted if it is not raised by the force of breath along the medial channel. The
premature emission of semen is symbolized both by the danseuse (prostitute) and the hen
(koli). 1t is notable that koli-p-pokam denotes sexual union attended with a very early

discharge of semen.

Kiittu (Dance)
Though there are sporadic references to kiittu throughout the work, 81 verses

(2722-2803) in the ninth Tantra have been dedicated to the depiction of Siva’s dance.'®*

81 ullaccey yanke ulavucey varkatku (TM 2871:3)

182 We do not know why they plough the waste
Those who plough the waste do not think deeply
Those who plough the waste perish due to

The young vafici creeper that shoots from the wasteland. (TM 2880)

183 _ . _
€rram irantula €lu turavula

muttan iraikka ilaiyan patutta nir
pattiyir payatu palppayntu pdyitir
katti valarttator kolippullameé ( TM 2873)
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The terms kiittu and natam are pregnant with esoteric meanings. The term kiittu occurs in
the text for the first time in Verse 74 in which the author claims to have lived for seventy
million years, after witnessing kiittu in the sabha.'”  Kittu in this verse represents the
acme of yogic experience that enabled him to defy time. Subsequently in verse 77, he
declares his intention to expound the esoteric meaning of kittu performed by Siva in the

company of his blue-hued consort.

O Malanka [let me tell you] the reason why I came here

I came to proclaim the esoteric nature

Of the sacred dance, the root of everything, which he performs in the company of
The dark —limbed woman bedecked with exquisite jewels

To answer the query, “what enabled the author to have a vision of the dance of
Siva”, we have to turn to Tantra three that deals with the subject of yoga extensively.
According to verse 730, when ida and pingala are united, the consciousness of the
practitioner would undergo a tremendous transformation, the final stage of which is

marked with “the acoustic, and photic, phosphorescing drops of sound.”'™

If the left and the right are merged

In the temple [body] of one who bears a javelin

you can hear the sounds of instruments in the central place between the brows (ajiia cakra)
Siva will manifest with his rhythmic dance

This is true, we declare in the name of Nandi. 730"’

'8 Verse 2723 mentions five types of dance:
cirparaficoti civanantak kiittanaic
corpatamam antac cuntarak kiittanai
porpatikkiittanaip porrillaik kuittanai
arputak kuttanai yararivaré
Accordingly, the eighty verses are divided into five sections titled civanantak kiittu, cuntarak kittu,
porpatikkiittu, porrillaik kittu, and arputak kittu.
185 tappilla manril tanikkitfuk kantapin
oppil elukdti yukam irunténé (TM 74:3-4)
1% David Gordon White, Kiss of the Yogini,235.
17 cattiyar koyil itamvalam catittal
mattiyanattile vattiyam kétkalam
tittitta kdttfum civanum velippatum
cattiyam conndm catananti anaiye (TM 730)
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Whereas the merging of breaths gives rises to a vision of Siva dancing to the
accompaniment of musical instruments, the expression cattiyar koyil (body) signifies the
fundamental aspect of yoga, sublimating the semen. One of the meanings of catti is a
javelin and the deity Kumara is known as cattiyan (one who possesses a javelin or spear).
The change of the noun ending an to ar is expressive of respect or politeness. The javelin,
being a phallic symbol, represents the role played by sexual fluid in the attainment of the
final goal. The same notion is reiterated in Verse 666 which relates kiittu to yogic
practices of pranayama, especially kumbhaka. Kiittu becomes visible in the gjiia region
between the two eye-brows only if the air is controlled and the mind is focussed.'™
Suspension of breath is facilitated through the control of senses (ofunkutal) and the

concentration of the mind (orunkutal).'®

0

The term kittan refers to Siva, the soul imprisoned in the body,'”® and the

semen.””' In the following verse, the semen is referred to as kittan.

kalalkantu pomvali kana vallarkuk
kulalvali ninritum ktttanu mamé (TM 754:3-4)

To those who can see the path shown by (kalal)
And proceeds on that way
He [the semen] is the dancer in the susumna nadr.

The term kalal is interpreted as foot'”* by commentators. However, it also means an
anklet or a toe-ring, which evokes the image of a ring of iron placed around the penis by

Kanphata yogis with a view to avoiding sexual contact with women. Kalal cannot be

188 otunki orunki unarntan kirukkil

matanki atankitum vayu atanul (TM 666:1-2).
' Tbid.
190 kattan purappattup pona ikkiittaiyé (TM 167:4). The term kiitu (cage) refers to the body.
1 kollaiyininru kuti kollum kattanukku (TM 542:3)

192 The foot is considered a very primitive sexual symbol. See S. Freud, Three Contributions to the theory
of sex (New York : Nervous and Mental Diseases Publishing Co., 1920),34.
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taken to refer to a physical device similar to what the Kanphata yogis wore, because
sexual intercourse plays an integral part of the yogic discipline envisaged by the text.
Hence, kalal in this context means merely a stoppage of emission so that the semen
(kiittan) could be retained and lifted upward through the susumna nadi. Kulal meaning
any tube —shaped thing may be interpreted as phallus or the middle nadi.

The text attaches special significance to miladhara cakra and ajiia cakra as the

locus of kuttu. The Golden court at the sacred shrine Cidambaram is referred to as

194 6

manru,'”? pati,'** tillai'® and ampalam."”® Whereas the Golden hall denotes ajiia cakra,
the term kollai refers to the miladhara."”’ The journey of male seed begins in the
miiladhara and ends in ajiia cakra. Ampalam is defined as the place where fire and
water mingle.””® In yogic parlance it indicates a place where dualities do not exist.
Siva’s dance is generally interpreted as a symbol of his five activities known as
paiicakrtya. Siva’s drum, his right hand gesturing protection, the fire, the foot planted
down and the left foot raised, represent creation, preservation, dissolution, obfuscation
and Redemption respectively.'” Fundamentally, kittu is expressive of the state of bliss
that results from the completion of the upward journey of the semen in the @jiia cakra
from the miladhara cakra via the susumna nadi.

I have examined in this chapter the form and content of connotative language of

the Tirumantiram. The esoteric language should be differentiated from technical

3 TM 67:3; 74:3; 123:3;131:3; 2743:2

Manru is the Golden Hall (kanaka sabhd/ the golden court) of Cidambaram, the most sacred shrine for Siva
in the Tamil country: anippon manril atunt tiruk kattai (TM 131:3).

1% porpatik kiittan (TM 2723:3)

193 portillaik kiittan (TM 2723:3; 2743:1)

196 TM 2744:3; 2749:4

197 kollaiyininru kuti kollum kiittanukku

ellaiyillata layamuntame (TM 542:3-4)
1% ampalamavatu apputti mantalam (TM 2775:3). Fire and water are also mentioned in verse 2266.
" TM 2799.
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language which derived its vocabulary solely from Sanskrit Tantras. In contrast, the
connotative language drew inspiration from various sources: Tamil literary tradition,
colloquial Tamil speech and the tantric tradition. In connotative language the literal
meaning of the text is incompatible with a deeper meaning which lies beneath the surface
of the text. This appears to be a result of the deliberate obfuscation of content intended to
be communicated. The Tirumantiram makes use of several literary devices —double
entendre, symbols, extended metaphor- for this purpose.

The chapter was premised on the notion that connotative language is a vehicle of
esoteric knowledge. I defined esoteric knowledge as self-knowledge, which is capable of
liberating, hence higher than other types of knowledge, and which is derived both from
one’s own spiritual experience and from interaction with a guru. Several reasons were
cited for the emergence of connotative language on the strength of the evidence found in
the text. The final section looked at how the theme of sublimation of semen, fundamental

to living liberation, is dealt with in myths, symbols and extended metaphors.



CONCLUSION

In general, the question of unity and coherence of the Tirumantiram is either
disregarded or inadequately dealt with in commentaries and secondary works. The
scholars who treat the Tirumantiram as a unified text dealing with Tamil Saiva
Siddhanta, have difficulty in elucidating why the human body is privileged in the text or
why immortality is the supreme goal of Siddhas.' It is not that Tamil Saiva Siddhanta
does not recognize living liberation. The issue here is that the doctrine of living
liberation developed by Tamil Saiva Siddhanta is not identical with the one conceived by
the Tirumantiram. According to Tamil Saiva Siddhanta, living liberation is merely an
interim state a practitioner has to dwell in until he attains the ultimate goal of videhamukti
(salvation after death), and total freedom from bondage is only possible after death;
hence, a jivanmukta is not a fully liberated person in Tamil Saiva Siddhanta,” as in the
Tirumantiram. Besides, the concept of immortality that is integral to living liberation in
the Tirumantiram is entirely lacking in Tamil Saiva Siddhanta. On the other hand, to the
scholars who consider the Tirumantiram to be the fountainhead of both Tamil Saiva
Siddhanta and Tamil Siddha tradition, it is a work consisting of two distinct texts: the
first four Tantras represent Tamil Siddha tradition while the remaining five Tantras (5-9)
constitute an exposition of Tamil Saiva Siddhanta.” The link between the two sections of

the text, however, remains unexplored and unexplained.

' According to Tamil Saiva Siddhanta, tanu-karana-bhuvana-bhoga are created by God for redemption of
the souls bound by pasa since the time immemorial; the notion of immortality does not figure in the
discourse.

* Chacko Valiaveetil, “Living Liberation in Saiva Siddhanta” in Living Liberation in Hindu Thought ed.
A.O. Fort, & P.Mumme (Albany: State University of New York Press, 1996), 226.

3 _ . _ . o .
R. Manikkavacakam, Tirumantira araycci, 270.
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This dissertation was written to establish the textual unity of the Tirumantiram. It
analyzed how textual unity was brought about by the coalescence of two divergent
religious and cultural idioms reflected in the Sanskrit religious texts and the Tamil
Cankam literature. It was highlighted that the Tamil-Sanskrit dichotomy is integral to
Tamil thought. The Tirumantiram which identifies itself with the Saivagamas, places
Tamil on an equal footing with Sanskrit by claiming that both Sanskrit and Tamil are
capable of disclosing the nature of God and that the agamas were revealed by Siva in
both languages. Despite the fact that the Vedas and the agamas are recognized as
primary texts for Sanmarga Saivism, the Tirumantiram’s ambivalence towards them is
quite palpable.

All the four chapters in this dissertation dealt with aspects of living liberation and
its relations to Tamil and Sanskrit traditions. The interaction between Tamil and Sanskrit
takes the following forms in the text:

(a) Assimilation of autochthonous elements into the text modelled on Sanskrit
agamas

In the first chapter, I showed how the notion of the sacred and its relation to
humanity as conceptualized by ancient Tamils and the yearning for eternal life on earth
symbolized by fame possibly contributed to the formulation of the concept of living
liberation in the Tirumantiram. The notion of the sacred cannot be considered in
isolation, but within the framework of Tamil literary conventions governing themes and
motifs, oriented towards this world. Six elements of indigenous Tamil culture
represented in the Carnkam poetry were identified as possible antecedents to the concept

of living liberation: (a) this worldly —orientation (b) the concept of immanence of the
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sacred (c) interpenetration of humanity and divinity (d) the divinization of the human
priest (e) conception of the sacred as heat (f) immortality conceptualised in the form of
fame. The discussion of the Carnkam literature is crucial, as the origin of bhakti and anpu
in the third chapter and of connotative language in the fourth chapter, are traced to it.

The second chapter, which was devoted to the analysis of the relationship between
the revealed textual traditions and the Tirumantiram, argued that the text drew on the
Sanskrit agamas to construct a theological background to the doctrine of living liberation.
It was demonstrated how thematic unity was accomplished within the broad dgamic
conceptual framework, which contrasted itself with the autochthonous Tamil worldview.
The conceptual framework was rooted in two major concepts, bondage and liberation,
unknown to older layers of Cankam potery.

Despite its best efforts to integrate and reconcile the Sanskrit traditions with the
Tamil tradition, the Tirumantiram reveals an uneasy and tension-ridden relationship with
ritualistic traditions reflected in the Vedagamas and their privileged custodians,
Brahmans/Sivabrahmans. The text contests through the exposition of living liberation the
discriminatory dgamic injunctions that explicitly forbids the majority of the Tamil
indigenous populace considered siidras from seeking liberation and becoming teachers of
liberation. The text not only dissociates itself with temple ritualistic tradition which
considers the body of the siidras as the most impure of all, but also deemphasizes ritual as
the means to liberation, in favour of yoga and jiiana, thus contradicting the core principle
of Sanskrit Saiva Siddhanta enshrined in the agamas. The text draws on the Upanisadic
mahavakyas to buttress the claim of identity of the soul with God in the state of release;

but it repudiates the Vedic sacrificial lore and the supremacy claimed by the Brahmans.
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Thus, it maintains conflicting positions with regard to the karmakanda (ritualistic section)
and the jaanakanda (the Upanisads) of the Vedas. Moreover, the Vedic sacrifice is
interpreted as tantric yoga and the identity of the Brahman is converted from that of
ritualist to that of Siddha who treads the path of sanmarga.

(b) Marginalization of dualistic bhakti from the highest soteriological aim and
integration of anpu with yoga

Anpu and bhakti are related concepts and at times used interchangeably. The
third chapter discussed the synthesis of Tamil and Sanskrit that culminated in the
enrichment of the concept of yoga, one of the means to living liberation. Though a
secular concept initially, anpu added a new dimension to the ideology of yoga found in
Sanskrit texts. Despite being one of the key concepts in the Tirumantiram, bhakti was
not directly involved with yoga, the means to living liberation, as the ideology of bhakti
is in conflict with that of yoga. Bhakti, which is modelled on the relationship between
patron and bard of the classical Cankam literature is a form of devotion displayed in
public, institutional, or formal settings, and is rooted in the hierarchical patterns of
relations between Siva/preceptor (guru) and a devotee/disciple. Besides, it is linked to
the lowest form of religious worship, carya path, in the text. Dualistic bhakti, therefore,
is an inadequate concept to be associated with yoga, which aims at non-dualistic union
with God. This should have made the text privilege the term anpu in connection with
yoga.

Anpu is treated in the text as a distinct concept from bhakti, with the meaning of
sexual love wherever it is mentioned in connection with yoga, which is recognized as the

means to attain blissful union with Siva. Hence, of the two major modes of anpu: love in
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separation which is predominant in Tévaram and love in union, the Tirumantiram
embraces the latter as is deemed more appropriate to be associated with yoga. This
illustrates the text’s commitment and willingness to formulate the doctrine of yoga within
the framework of Tamil language, literature and culture. Patafijala definition of yoga
lays stress on intense mental concentration: “Yoga is the restraint of the fluctuations of
the mind.”* In contrast, the Tirumantiram that evolves an eight- fold yoga system similar
to the one found in Patafijali Yoga siitra reinterprets yoga in terms of immersion or
absorption in the emotion of ampu: unarcciyul otukkam (TN 283). Thus, one who
reaches the highest state of yoga becomes civam, an embodiment of two contradictory
principles: knowledge/arivu and emotion/unarcci (anpu or love). The Tamil notion of
anpu thus augments the concept of yoga, and also transforms the way Siva is perceived in
the agamas. However, this does not minimize the importance of bhakti in the overall
conceptualization of the text. In the Sammarga Siddha tradition represented by the
Tirumantiram, emphasis shifts from the institution of temple to that of guru, who is none
other than Siva himself: gurubhakti is regarded as the highest form of bhakti. Bhakti that
characterizes carya is deemed the foundation of the hierarchized religious paths,
recognised by the Tirumantiram. Moreover, there are indications to present bhakti as an
independent path to liberation as demonstrated in chapter Three.

(C) Indigenizing esoteric tradition

The fourth chapter further extended the discussion of yoga by examining the
connotative language which is easily distinguishable from technical language that uses
Sanskrit terms, and established that the Tirumantiram is an esoteric text. (An esoteric

manual can contain exoteric material, but not vice-versa). The connotative language that

* yogascittavrttinirodhah 1:2



235

employs myths, double entendres, extended metaphors and symbols, is concerned with
living liberation, specifically, the esoteric element of yoga: sublimation of semen. It was
also shown that the connotative language draws on both Tamil and Sanskrit traditions and
is characterized by secrecy, symbolism and subversion of the normative values of society.

This chapter also brought to light the dual nature of the text which is reflected in
its exoteric and esoteric discourses. Though the exoteric —esoteric distinctions are
acknowledged by the text itself, they are not structurally demarcated. Esoteric meaning
underlies many a verse, which is overtly devotional or at times moralistic. Hence, it is
impossible to hold that that only certain Tantras deal with doctrine and others with
esoteric practice, as claimed by certain scholars. The exoteric sections provide doctrinal
contextualization for living liberation and contain interpretations of Saiva Siddhanta
which are meant to be read. On the other hand, the esoteric material of the text cannot be
grasped through intellect alone, but should be experienced through a combined effort of
the body and the mind (s@dhana). The doctrine that bridges the esoteric with the exoteric
is living liberation.

The Tirumantiram stands out as a paramount example of a literary genre that
incorporates both exoteric and esoteric material in a single text. This literary style was
adopted by later Siddhas in their poetry, for instance, by Civavakkiyar. The extreme
form of esoteric/exoteric is found in several stanzas of the text, in which the esoteric
underlies the exoteric meaning. The method of presentation of esoteric material is unique
in the Tirumantiram because, conventionally, the esoteric and the exoteric constitute the
subject matter of separate texts and are rarely presented in the same text, let alone, in the
same stanza. The text finds a solution to the issue of communicating transgressive

content in the innovative manner of combining both. Thus, the text succeeds not only in
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eliminating possibilities of public scrutiny, but also in achieving recognition as one of the
Saiva canonical texts. In other words, this style of writing reflects the text’s conscious
decision not to oppose and challenge any theology or religious practice that was dominant
and authoritative in the society, though not in harmony with its esoteric doctrine.

Implications of esoteric/exoteric distinctions:

The findings of the research, particularly the flourishing of a parallel stream of
Saivism — independent of temple, the central feature of the Tamil bhakti movement —
justify to a greater extent the claim that the Tirumantiram is a work of Sanmarga siddhas
in its essence. Though it is highly probable that Tamil Tantric Siddha tradition existed
long before the composition of the Tirumantiram, it is difficult to reconstruct its early
history with the scant evidence available to us now. The fact that local images and
colloquial language are found in ciiniva campdasanai speaks for a broad diffusion of
esoteric practices at a popular level at the time the Tirumantiram was composed. I
tentatively suggest that the dancing priest Velan of the Cankam era, the exorcist and the
healer, could be a precursor to the Tamil Siddha. It should be noted that dance emerges
as an important symbol in the Tirumantiram through which the author conveys the
objective of his text (TM 77). Besides, the text devotes more than a hundred verses to
describing the dance of Siva, apart from intermittent references to it throughout the text.

The term Siddha can be traced to Tévaram in which it is used in several
meanings: a Tantric Siddha, a semi-divine—being, the enlightened one in Jainism, and

performer of extraordinary feats or miracles. Siva is also known as cittan’ and the temple

51:29:11; cittar (1:96:4; 5:77:7; 5:87:4; 7:52:10); tan atiyarkal cittan(2:82:4); 3:51:2; 5:2:6; 5:4:3; 5:13:4;
5:40:8; 6:87:4; 7:52:1
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he resides in is known as Citticcaram.® In Tévaram, Siddhas are mentioned along with
bhaktas as opposed to Jainas and Buddhists.” T&varam also looks for commonalities
between bhaktas and Siddhas: both worship Siva® through singing and dancing,” and
practice penance.'® Paluviir'' and Vétavanam'® Tirukkaniir'® are home to both categories.
Tenets and practices of the Siddhas also receive attention in Té€varam. Cuntarar defines
them as those who worship Siva through meditation in his Tiruttontattokai.'* Appar’s
Teévaram reflects some of the ideology of Sanmarga siddhas discussed in the
Tirumantiram: the human body being the temple,'> immanence of God in the body'® and
condemnation of external worship.'”’

Despite the portrayal of an amicable and harmonious relationship between
bhaktas and Siddhas in Tévaram, a converse picture emerges in the Tirumantiram that is
suggestive of enmity and competition between the two groups. “Siddhas never know
Him, the supreme Light; But He gave salvation and revealed Himself to devotees who
worship Him in devotion (bhakti)” (TM 284). “Though they practice yoga for eight
thousand years, they would not perceive Him who is pleasing or sweet like ambrosia to
the eyes “(TM 603:1-2). Whereas the fifth Tantra states that only an inferior type of

saloka mukti is available to devotees, the devotional hymns in the text suggest that the

°1:29:1-11

71:43: 10; 1:47:10; 1:66:10; 2:87:10; 2:118:10

¥ pattar cittar palar &tum paraman (7:52:10)

? parar pukalal pattar cittar pati atave (1:71:5)
pattar cittarkal patiyatum paifiiiili (7:36:8)

' tavamali pattar cittar (2:87:10)

' pattarotu cittarpayil kinrapalu viiré

123:76:5

13 cittar pattarkal cér tirukkanir (5:76:5)

' cittattaic civanpalé vaittarkkum atiyén (7:39:10).

" 4:76:4

19 4:43:6; 4:45:1

175:99
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highest goal of liberation is attainable through bhakti. The outcome of the acts of bhakti
is liberation from samsara'® purging of sins and removal of darkness of ignorance'’

It is probable that Tirumantiram was the fruit of the efforts invested by Tamil
Tantric Siddhas in synthesizing their tradition with that of Tamil bhakti tradition, which
upheld the agamic temple ritual system governed by the theology of Saiva Siddhanta.
The Tirumantiram reflects the challenges faced by Tamil Tantric Siddhas in the
competitive and polemic religious environment around the ninth century. The rising
ascendancy of Brahmans with their sacrificial ritual system, the social system of varna
introduced by them, and temple worship popularized by Tamil bhakti saints and extensive
temple ritual cultivated by the agamas, and the prestige enjoyed by the Sanskrit language
must have placed the vernacular Sanmarga Siddha tradition or Suddha Saivism at a
disadvantage. It seemed to have responded to the challenges in two ways: firstly, the
tradition was institutionalised. The institutionalization of tradition- that characteristically
takes place in the event of external or internal challenges- is mentioned in the prologue of
the text. Seven mathas, probably with a few bi-linguals at the head with a large gathering
of monolingual vernacular followers, existed under the leadership of seven chiefs
including Milar. Secondly, the tradition responded to these challenges innovatively
through the synthesis of Tamil and Sanskrit, alternatively speaking, by synthesizing yoga
with the notion of anpu and by identifying civam with anpu. Anpu, in a general sense, is
the bedrock of Tamil bhakti, but not related to “mechanistic” fantra at all. Besides, the

whole theological structure of the text was borrowed from Saivism. Thus, the adoption

'® tiraipacu pacac celunkatal ninti

karai pacu pacam katantteytalamé (49:3-4)
' pakalitat tumira vumpanin tétti

ikalitat t€yirul nmki nin réne (TM 4:3-4)
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of the exoteric covering of bhakti and of Saiva Siddhanta theology rendered the Tamil
tantric Siddhas acceptable to Tamil society and also enabled them to exercise some
authority in the outer social world. Besides, the esoteric/ exoteric poetry and symbolic
poetry discussed in the fourth chapter suggest that internal aspects of the tradition were
different from its external features. This means that outwardly Sanmarga Siddhas posed
as bhaktas and theologians of Saiva Siddhanta but continued to observe their esoteric
practices in secret. Thus, they assumed a dual identity that enabled them to negotiate the
legitimacy of their tradition in a competitive religious environment, while cherishing a

liberated esoteric identity of Siddha for themselves.
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