A STUDY OF THE MYSTICISM OF SERVICE AND MORALITY

IN THE PERIYA PURANAM OF CEKKILAR

by

MILROY REGINOLD FERNANDO

A Thesis Submitted to the
University of Birmingham
for the Degree of
DOCTOR OF PHILOSOPHY

Department of Theology and Religion
College of Arts and Law Graduate School

The University of Birmingham
May 2014



UNIVERSITYOF
BIRMINGHAM

University of Birmingham Research Archive

e-theses repository

This unpublished thesis/dissertation is copyright of the author and/or third
parties. The intellectual property rights of the author or third parties in respect
of this work are as defined by The Copyright Designs and Patents Act 1988 or
as modified by any successor legislation.

Any use made of information contained in this thesis/dissertation must be in
accordance with that legislation and must be properly acknowledged. Further
distribution or reproduction in any format is prohibited without the permission
of the copyright holder.



ABSTRACT

The thesis explores the mysticism of service and moral living of the nayanmar through a
comprehensive study of the Tamil literary and devotional masterpiece i.e. the Periya
Puranam or the ‘Great Epic Narrative’. As a twelfth century poetical hagiography that
reflects the lives of the nayanmar or Tamil spiritual leaders, the mysticism of this sacred
and canonical text of Tamil Saivism is neither appreciated, as it deserves to be, nor has it
been sufficiently studied in academia. The modest research is intended to fill a vacuum in
the literature of Tamil Saiva mysticism. Besides this primary purpose, the research aims
to make an academic contribution by introducing this mysticism of service and moral
living of the nayanmar as narrated in the Periya Puranam to a wider academic
community and to the Tamil Saiva religious community at large.

The claim is that this mysticism that is embedded in the text has been largely
overlooked. Through an integral approach of hagiograpghical-apologetic and thematic
exegesis, it is argued that Cekkilar, the author, by imbuing himself in the mystical quest
of the early Tamil literary, moral and devotional traditions, textured around these
nayapmar, initiates a way to Siva that was foreign to the Tamil tradition of his milieu.
Cekkilar shapes his mystical theology and ideology in the form of two aims i.e. service
and moral living. By his radical theology of Siva, he presents a theology of service and
moral living which is ‘Person’ centred and a mystical thirst for Transcendence which is
‘Divine’ oriented. This interplay of cosmic and meta-cosmic levels of mystical
experience provided a worldview, an alternative vision for political and social change in

Tamil society.
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TRANSLITERATION AND ARTICULATION OF TAMIL WORDS

The Tamil words are transliterated and based on the format given by the online version of
the University of Madras' "Tamil lexicon' from the Digital Dictionaries of South Asia.
The data for this dictionary which was originally published by Madras University 1924-
1936 and was most recently updated in June 2007. All the terms that are transliterated are
italicized with appropriate diacritics. The terms that are standardized in Anglicized form,
their conventional English spelling is used, e.g. Tamil rather than Tami/. The possessive
cases of certain Tamil words are shown in English by adding an apostrophe ‘s’ to the end
of word, e.g. Periya Puranam’s. For names of deities, because of their conventional

commonality, the Sanskrit equivalent of Tamil words are preferred; Siva rather than

Civan in Tamil.
Vowels: Consonants:
Short vowels: As in English As in English
oY = a - apple & = Kk - kindle
o1 = e - edible & = c - sit
® = i - fit L = t - tone
P = 0 - rotate & = t - tide
Ol = u - prune b = n - nut
6001 = n - new
601 = n - many
is = r - proud
Long vowels: T = r - root
1Y = n - sing
=N, = a - far 6h = A - bunion
& = 2 - make LD = m - mad
id = 1 - feet L1 = p - palm
@ = 0 - orange Ul = y - yell
o6 = a - broom 60 = | - lenses
6iT = | - loot
Diphthongs: 1D = 1 - let
;m = ai - fight 61l = % - vat
gem = au - bout



Aka.

Aink.

Kuru.

Nar.
Pari.
Pati.
Pura.
PP.
Tiru.
Tev.
TM.

TT.

ABBREVIATIONS

Akananuru
Ainkuruntru
Kuruntokai
Narrinali
Paripatal
Patirruppattu
Purananuru
Periya Puranam
Tirumurukarruppatai
Tevaram
Tirumantiram

Tayumanavatikal Tiruppatalkal

(SIBBTEITDI)
(23mi&®mHITD)
(BuIBOSTmS)
(BiBslemen)
(ufluim_sv)
(LPBBIILSS)
(LpBTEITD)
(Quiflwr yyewD)
(B BHSTHBHIILDL)
(Booumyib)

(S ®opsiTd)

(BTujoTesTeNT ) HLILITL 60&H6IT)



PRELIMINARY REMARKS

1. Primary Source: The primary source of this study is Cékkilar’s text entitled the
Periya Puranam. In its literary style, it is primarily a poetical hagiography. There are
several editions and reprints. Nadarasan’s (2007) edition of Daiva Cekkilar
Cuvamikal Aruliya Tirttoptar Puranam Ennum Periya Puranam (Qsuleng G pmi
aoumlldeT Dimellw HwmHOHTERILT Lymewid sleiienid  Guiflwiyymewno) 1S considered
authoritative. All references in this study are taken from this edition. This is the latest
edition of the complete works of the Periya Purapam in four volumes. The edition
offers a readable presentation of Cékkilar’s magnum opus in Tamil prose. This is a

further reason for the preference of this edition.

2. References and Translations: All the translations from the Tamil text of the Periya
Puranam are mine. When references are cited in the original text which is in poetry,
for readable purpose and for the flow of the thesis, the references are presented in

English prose style rather than in the original poetic form.

3. Abbreviations: References in texts in the Periya Puranam are shown as

abbreviations, e.g. (PP).

4. Verse numbers: For easy reference purpose, any references to the texts in the Periya
Purapam are shown in brackets with verse numbers. They follow the verse division
employed by Nadarasan’s (2007) edition of Daiva Cékkilar Cuvamikal Aruliya
Tirttontar Puranam Ennum Periya Puranam (Osuiensy GFobdlionm  seumidssit
Simew HmBHOBTeILT Lymewid ereiienid Quilwiyymewnbd), €.9. (PP. 00).



CHAPTER ONE

INTRODUCTION

1.1 The Purpose of the Research
The purpose of this thesis is to explore and examine the ideals of devoted service

(Gxrem®: topzu)t and moral life (penGems: nammeri)> which is embedded in Céekkilar’s

! The theme of grasping the Lord’s feet or of the devotee of the Lord blends easily into a major motif in the
Periya Puranam: service to the Lord. Cékkilar himself notes:
‘...I place my head beneath the sacred feet of that great man, and proceed to recount the deeds of
Meypporu/, kind of Céti land...” (PP. 466).

CLLooGuiwel s &ITw Sig@Renemt  HmsuBlosd Gameni(y GQWINEUTmsT GFd) Geupba et

Gewelemerr aiembLisd 2 BEMesr’ (QU.L. 466).
The most frequent word used for service (atimai : sugemio) and servant (aziyén : sugGuies) both contain the
noun for foot ati (ong). The word used to denote the devotee in Tamil i.e. atiyar (onguir) is also derived
from this root ari (=u9) meaning foot. The devotee is one who has taken refuge at the feet of the Lord, as
his slave or servant, or who has placed his head beneath the Lord’s feet (PP.1189).

‘... 6v1D  (pHeorullen peIImID DiewTemTe0NT GFeuguiledt FMTL UsH Diewesst GMLILITT  LjeviTevoflul

Cuuwid GeTewILT SHmE&sHY...” (Ou.L.1189).
‘...he had dedicated himself, in thought, word and deed to the feet of the Lord. Because of his ability to
serve the servants of the Lord...” (PP.1189).
Despite the originally disagreeable associations in Indian culture connected with touching someone else’s
feet and the degrading associations of service itself, service for nayanmar is not a disagreeable chore that
must be performed in order to gain the highest goal, but that is the end as well the means. There is no
higher goal than to serve the Lord and the Lord’s devotees. Almost all the narratives of the lives of the
nayanmar, CékKilar uses afimai (sugewio), ativen (ong8uwieir) or some variant from the same root. Related to
this is the image of the Lord taking the devotee as his captive, from the Tamil verb arko/ (eut Ganeir). The
most striking example of this is the incident Venneynalliar, where the Lord appeared as a Brahmin to claim
Cuntarar nayanar as his slave on his wedding day (PP. 174-216). It could be argued, therefore, that ‘slave’
would be more accurate translation than ‘servant,” and ‘slavery’ or ‘servitude’ than service, but it is chosen
here the more positive English term, partly because the religious meaning is so overwhelmingly positive.
What justifies this further is the other Tamil word that is commonly used for devotee in the Periya
Puranam is tonzar (Qsmemr_ir), from the noun topsu (Gsmessi®), meaning service. This term carries the sense
that the loving relationship which the devotee enjoys with the Lord is naturally and invariably expressed in
practical and devoted service. The title which Cékkilar himself gave to his epic is Tirut topfar Puranam
(FmsesTemit Lymewb) i.e. ‘The History of the Holy Servants’ of the Lord (PP.10). For further
discussion on the concept of service in the Periya Puranam, see Chapter 7.
2 The adjective moral is synonymous with ‘good’ or ‘right.” Cékkilar has dealt with moral questions i.e. of
what is ‘right’ and ‘good’ in the context of a typical Saivite motive and vocation. For this to be clear,
Cékkilar has portrayed a variety of meaningful incidents of saintly conduct of the nayanmar. Cékkilar
notes:

LLHGHBEW NLOUTS SILEE BB SATHD SHTeTalemhS QHES OhehsHio L WTTdH6s

SWHBHIGD 2 WTepPew’ (Cu.L.4164).
‘...They have subdued their five proud senses, concentrated their minds upon a single point and offer
worship at his feet. Theirs is the noble path’ (PP. 4164).
Again Cekkilar exclaims:

oD@ Semigmul wiurgid sirFHiun...” (GL.y.4165)

1



(@Faalipn) Periya Puranam (Quflw yyrenmd)®. As a twelfth century work of the Tamil
devotional and literary masterpiece, the Periya Puranam praises and honours the mystical
legacy of the canonical saints* of Tamil Saivism known as ‘Ndyanmar’ (Brwenorr) Of

‘leaders’ (plural: nayanmar: wrweinoni; singular: nayandr: srwentr)® who lived in the

‘...with unwavering love they offer worship ...” (PP. 4165).
It is evident, therefore, in the Periya Puranam, motives rather than rulers, love’s implications rather than
law prevailed in the Tamil Saiva culture to judge Saiva morality. It was on this fundamental concept of love
(anpu: syeiy) that the Periya Puranam justifies the code of life that nothing of itself can be labelled as false
or incorrect. The pathway to Siva in Periya Purapam proclaims the unique truth of how a whole nation
with one accord considered the superiority of the love for Siva as the noble path to god (2_wirGmBs:
uyarneri) and upheld it as nayanmar’s supreme goal in life. Saiva morality of Tamils, therefore, is a ‘way
of life’. It becomes evident in the Periya Puranam in particular significant situations where self-denying,
self-effacing love forms the major criterion. It must be also noted that the word ‘moral’ has several
expression in Tamil. Tamil Lexicon of the Madras University uses the words nallolukkam (sv@sor(p&besib)
or nappatattai in the sense of explaining one’s moral conduct. However, the word weiQeons (nanneri) is
used to explain one’s righteous conduct, path of virtue and moral life. For further discussion on the moral
life of the nayanmar in the Periya Puranam, see Chapter 8.
3 The title which Cékkilar, the author, himself gave to his epic is Tiruttontar Puranam or ‘The Narrative of
the Holy Servants’ (PP. 10).

¢...I shall call this work “The History of the Holy Servants of the Lord’ (PP. 10)

BSOS TEWILT Lmewid eteoiumd’ (G, 10).
But later scholars, having concerned the grand literary style and remarkable context, called it the Periya
Purapam (Quflw ygrewnd) i.e. the ‘Great Legendary History’. The word ‘Puranam’ (ygmewnd) in Tamil
literally means ‘old’ or ‘ancient treatise’ or ‘stories’ of the olden tradition. The Periya Puranam focuses its
entire attention on the virtuous lives and noble deeds of the devotees of Siva who were historical and non-
mythical personages. Though historical evidences are not available in the case of a few devotees, the names
and their marvelous deeds have been fittingly and in some cases briefly stated by Cekkilar in his work.
Hence, the word ‘Puranam’ in the Periya Puranam points out the life-portrayal of the sacred band of Saiva
devotees who lived with rich religious practices and richer spiritual experiences. Cekkilar uses the word
‘makkatai’ (onéseng) 1.6, the magnificent stories with a prefix word ‘efukkum’ (s1Gé@ip) which means to
‘start with’ or ‘uplift’ (PP. 3).

‘GIBHGID THHMS QHHODF QFUILTTUI ... BIOEG DMET CFUIHL&H HLHDB

Mhae_m_& HTPeFal...” (Qu.L. 3).
‘In our hearts we enthrone Gagpapati ... may he grants to us the honor of telling this great story...” (PP. 3).
Cekkilar prays to Lord Ganapathi to bestow his help for the successful completion of this proposed work.
The Periya Puranam is a great story; merely it is not a collection of different narrations but contains a
running description appropriate to be called a grand epic.
4 There is actually no word in Tamil or in any Indian language that carries the precise meaning of the
English word ‘saint’. The word in various Indian languages that denote’ ‘saint-like’ figure generally refers
to persons associated with specific traditions and are not applicable in a more universal sense. For example,
the Tamil term nayanmar is used in the Periya Puranam to denote ‘saint’ in a more general sense. Cekkilar
himself sings of saintly conduct of the nayanmar in a single sentence ‘Piicum nirupol ullum pupitarka/’
(yxd BEHBUTsL 2 siepd Ualsiss) i.e. ‘.. The whiteness of the ash reflects the purity or saintliness of
their hearts...” (PP. 141).
5 The origin of the word ‘nayanar’ (mmwenni) is traced to the Tamil word ‘nayakan’ (Brwser). The word
‘nayakan’ means ‘lord’, ‘master’ and ‘leader’. It is also used to refer to and to address an honoured person
and a faithful husband. The word became ‘nayan’ (Brwsi) meaning ‘faithful’ or ‘hero’; by gaining the
respectful suffix ‘@’ (eyr) and it became ‘nayanar’ (mmwenri) or leader to refer to the Tamil Saiva saints as
spiritual leaders as a way of giving respect to them. They are, as Peterson notes, ‘first "leaders" because

2



medieval Tamil period from the third to the ninth centuries after the Common Era. On its
completion, the Periya Puranam was immediately placed as the twelfth book of
Tirumurai (8mwsnms)® or ‘Holy Books’ and was venerated as the last book that formed
the entire Saiva canon’. In its reflections on the lives of the nayanmar as the historical
embodiment of such an ideal of service and moral living, the radicalism of the Periya
Purapam is considered not only as the ‘crown of Tamil epic [literature] ... great treasure
of history’ (Jagadeesan, 2001, p. 3905), the pinnacle of the Tamil scriptural canon but it
is also worshiped and venerated as the fifth Veda. As Peterson remarks, it ‘truly

completes’ (1983, p. 340) the Tamil ‘Sacred Compendia’ (Cutler, 2003, p. 148).

The author of this mystical text i.e. Cékkilar was a renowned minister in the court
of king Kulottunrka 1l (&Geonsaimatamper) (1133-1150 A.C.E), who for his religious
and social service later earned the title ‘Tonfaimandalam nindru kaththa peruman’
(OsremenL_osiieoid Bleiiml srdHs GQueomer) — the great one who saved from Thonzai
land or natu (wn®); when Topraimandalam (Qsmeseni woeii_evoib) Was attacked by
famine, it was Cekkilar who saved the country from suffering (Jagadeesan, 2001, p.

3904). Cekkilar was born at Kunrathur (geimgainit) near Chennai, in the modern state

they are the first pilgrims to Siva, and the first to give coherent and powerful expression to their experience
of God in all the places familiar to Tamil devotees of Siva’ (Peterson, 1982, p. 72).
8 Tirumurai (8mus»m) or Panniru Tirumurai (usielip Smapsos) forms the Tamil Saiva Canon which
comprises or brings together nearly 20,000 verses, the musings, meditations and affirmations of twenty-six
singers or poets of South Indian Saivite community, compiled by Nampi Antar Nampi (ca. 1000). For the
significance of the Periya Puranam in relation to Tirumurai, see pp. 61-72 of the thesis.
7 When the Periya Puranam was completed, it is noted by Cékkilar that the Cola king, Anapayan wished to
receive his book (PP. 8):

‘Buow Belie ey Osmemi(®  eNHLLDTID... HBUTWET dFFenen’ (Qu.L. 8).
The King, his officers of the state and high priest of the temple assembled and listened to the exposition of
the whole epic. After a most touching consecration ceremony in Citamparam, Cekkilar was highly
honoured by the king. Thereafter it was ordained that this magnum opus i.e. Periya Puranam consisting of
an account of the lives and works of the nayanmar should be included in the Tirumurai collection of the
Saivite canonical texts. This ordination was inscribed on copper plates along with the others and the eleven
sacred books were preserved at the Citamparam temple, see Verma, 2012, p. 43.

3



of Tami/naru (sipwEr®)® named aru/molithevar (oimsitGomPGseur). His intelligence
and scholarship came to be widely known and king Kulottunrika 11 appointed him as a

minister of state and gave him the title uttama-co/a pallavar (2_gsw8gmp Lsvev6NT).

Cékkilar was born into the community of vélalar (Gewsnmenmy) or farmers. The
community of velalar was noted for their industry, ethical excellence, fortitude and
integrity (PP. 51-85)°. Their one remarkable trait was hospitality and they were noted for
their charitable deeds for the needy and the poor (PP. 76)%°. The community of velalar
maintained their proud inheritance of integrity in all matters that they were sought after
by the rulers to fill responsible positions as administrators and commanders of the army
in various parts of Tami/natu (PP. 4139)'. Their outstanding and distinctive trait was

their loving servitude to Siva (PP. 4140)%2. Cékkilar, who is also an exemplary torch-

8 Literally meaning the Land of the Tamils or Tamil country is one of the 28 states of India. Its capital is
Chennai (formerly known as Madras), the largest city.
% In the Periya Puranam, Cékkilar dedicates a whole section i.e. verses 51-85 entitled ‘The Glory of the
Holy Land’ (®mmm ¢ Amiy: tiru natu cirappu) to sing the praises of the community of vélalar or
farmers.
10 ‘SN HOBT6T HLeiH6T YBY 0GHFH OBTewIB ipmiseT Cuenll LITe) SIMHIDBL 66T
Gummn @reumld elEbhEHID LIl alfelul &Semenujld SHTHIE alenmiaiul
GI9H6IT @EIE eUenTLeD] LOTLLD [Blg LO6VTHEIST LHE6T e’ (Qu.y. 76).
‘The citizens of the land first pay their dues to the king, and then give alms in abundance. They provide for
the worship of God and offer hospitality to visitors and to their honored relatives and rulers. Peopled with
such citizens, the critics prosper, and towering palaces spring up on every side’ (PP. 76).
“Among the nayanmar whose life stories are narrated in the Periya Purapam thirteen are from this
community of ve/alar and were all generals in the armed forces of kings. Cekkilar narrates:
‘BoulD QUBHEGD GFmeIT (B BT IQUIGSSTET GHlgGalenmewt @Geold CQUmS QIbHIHGHSHTT Gsm_Ledwimit
gTIDEUWITTT HeOEUHmESD UssuenauT HhHAwmyrul CeuBmitl Leod CUBmSHHIWT ellensniiLll
Guriralewendaill Lsipalsnsmiumt’ (Gu.y. 4139).
‘The glory of the velalar, Kotpuliyar was born at Natpulivaar in the prosperous Cola country. As
commander of the army of the illustrious Ca/a monarch, he waged war against his enemies near and far,
won crushing victories and wide renown’ (PP. 4139).
The nayanmar, mostly men but including few women, belonged to every caste and occupation in Tamil
society, from kings and Brahmins, through military commanders and petty chieftains, well-to-do-
merchants and land owners, down to the followers of menial occupations such as potter, washer man and
leather-worker. For all the sixty three nayanmar and the various strata of life they represent, see Appendix
I
12 Cekkilar sings of the nayanar:


http://en.wikipedia.org/wiki/States_and_territories_of_India
http://en.wikipedia.org/wiki/India
http://en.wikipedia.org/wiki/Chennai
http://en.wikipedia.org/wiki/Madras

bearer of his community whom he portrays as custodians of honesty, rectitude
righteousness and munificence, understood these imageries as religious expressions (PP.
81-82)%3. These were the foundational realities of a practical mystical experience, and an
intensification of the relationship with the Lord Siva rather than a religious experience
that is qualitatively divorced from life (PP. 4150)*. He understood this intimacy with the
Lord Siva is not an emotional attachment of passivity but rather an effectual activity of
service and moral living, inspired by an personal experience of Siva. In other words, an
experience which moved the nayanmar to engage in service to others having set their
hearts on Siva (féssmas AL eweusstr:  Sittattaic sivanpale vaittar) (PP.

4162)%5,

Cekkilar understood such an religious engagement and expression to be

pragmatic; he based his ideals of service (Gsmewi®: tonru) and moral living (BerGsmns):

‘He used all the generous prize money he received from the king to build up stocks of paddy in all
the temples of the Lord Siva...” (PP. 4140).
“LD6ATENTENEHTLITEY QUMD BTG QUSTIDETEVEVTID DG DIEWETUILD LN EhEHBTHID
BamulevBaHTuID HHmpHe LILLMmEF CFHOBEL WMVHGHNB PHF GCFUISIIMLD
HLueniCuw LOBEBTST CFIEH U@L Utk Ufiba @h@h Brem (Ou.l. 4140).
131t is narrated that in their land:
‘The Vedas are taught and chanted. Sacrifice is offered and ritual performed...They practice yoga and
penance ... virtuous sages walk their streets....many servants of the Lord live here, and in their homes recite
the Vedas’ (PP. 81-82).
“...Coumppd HMLUD 6IBIGD WTHIPD FLBIGWD 6IBIGD ... CUTHUPD HUUPD 6IHIGD ..
LewiTemilll (L6l 6IRIGLD ... OFHTEmILTHID S(HBemd 6MhIGID CFTevaug RmeBma simIGD’ (GIL.L.
81-82).
14 At the end of his narration of the life story of Kotpuliyar, Cékkilar notes:
“We have offered worship at the feet of Kogpuliyar who ... attained the feet of the Lord, who is father,
mother, our nectar and our very life, and who is forever free...” (PP. 4150).
‘DSBS T2 ulgmll SIDTHSHISS (PHSEMD (LPHVIET HT6T DML [HHIE N6
.. GaET_LeIWNT SlgeuemibIad Fal L GHEH60 USHSITUIL LsniaumTad LfFensmumd LGmeurid’
(OLLL. 4150).
15 |n the narration of the those who have set their hearts on Siva, Céekkilar notes:
‘..they have set their hearts on Siva. These are they who by their service have attained the feet of the
Lord...’ (PP. 4162).
.ggerouitl ugehBamg) QuTelbadl QReVmIE BIHTHHH HTTMMIWITEL Falbdl DML HE
HHHHHTT Heloaiplen ... GHmrewrgen aufl SewlpbHTT’ (Gu.. 4162).
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napneri) of the nayanmar on a practical and mystical theology of service and moral
living as both the source of its departure and the objective of its arrival; in his case it was
a thirst for a better social order irrespective of caste affiliation®. Only a person who is
attached to Siva can nourish such passion (PP. 4164)Y7. Cékkilar believed that for such a
theology to be both mystical and life giving and in order to facilitate a devotion that
overflows in moral living and service it has to be Siva-centred; it had to be one that
prompts a transformation of society towards a contemplative and conscious living of
Siva-faith (PP. 10)*. In Cekkilar’s perspective, devotion is inseparable from the concerns
of daily life. It was his intention to re-kindle the closer link between the visions of
seeking Siva, an ‘extraordinary’ mystical experience, with that of the ‘ordinariness’ of

human living or an everyday life of service and moral living.

In the prologue to his work Periya Puranam, Cékkilar himself refers to his work

as that which will ‘dispel darkness imbedded in the human thought and that the life of the

16 The religious and social mileu in which the Periya Puranam was created participation in temple ritualis
and ritual behavious demanded of an indivudal within the Tamil community was fixed by traditional rules
found in varnasramadharma i.e. ‘religious-moral system of caste duties based on caste structure’
(Vincentnathan, 1993, p. 161). Though, the origin of this traditional rule found in varnasramadharma is not
known, certainly it could be assumed that it served to legitimize variation based on family ritual practices,
racial differences and occupational specialization. The nayanmar belonged to every caste and occupation in
Tamil society, from kings and Brahmins, through military commanders and petty chieftains, well-to-do-
merchants and land owners, down to the followers of menial occupations such as potter, washer man and
leather-worker. For all the sixty three nayanmar and the various strata of life they represent, see Appendix
.
17« . They have subdued their five senses, concentrated their minds upon a single point and offer worship at
his feet. Theirs is the noble path’ (PP. 4164).

LLHGHBEW NLOUTS SILES BB DATHD SHTeTalewhS QHEISM OhehH2_mLWNTdH6H
W HH UGD 2 wiropsCw’ (Cu.y. 4164).

‘..Q612 _BSHBHI (LPEIITET HMIG @MmeT STewiged LOTHH6T FHmBUlsT FMTbHH Bleim Gummgw
Bmewen gemenll L@ e CumsEleiiul CFmsHTaIs CUTLBHEGID HMHmBHOSHTWILT...” (Gl 10).
‘...from old age there have been two kinds of darkness on the earth. The bright rays of the sun dispel the
darkness of the outer world. In like manner, the holy servants of the Lord dispel the brooding darkness in
the hearts of men’ (PP. 10).
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holy nayanmar illumine the human heart” (PP. 10)%°. Thus, the mystical ideal of Cékkilar
was inspired and narrated through the life of sixty three nayanmar. Their emphasis was
on a life of reflection and engagement in which Siva is experienced as domiciling in the
Tamil region (PP. 2)%. Intimacy with Siva is explicit in service (PP. 140). It is apparent
Cékkilar was painfully aware of the evils embedded in the flourishing of a new culture
that came into existence with the formation of the Chalukya-Colas which ruled the Cola
Empire from 1070 A.C.E until its collapse in the second half of the thirteenth century
after the Common Era. This was his historical setting that prompted Ceékkilar’s
hagiograpghy in which he recounts the lives of the nayanmar as models of religious

expression of service and moral living.

In the Periya Puranam, which includes 4286 stanzas??, Cékkilar attempts to give

a solid foundation to a true Tamil Saiva religiosity and society. He asserts that this goes

19 ‘.. UB@meT Burdalsiil QFmIsEHTaIs CUTELBEGD &HHmHEGTeILT...” (.. 10).

20 Cekkilar notes that ‘At Tillai ... he performs his dance and grants his boons. In the worship of his golden
feet, birth in this body and flesh and blood finds its true purpose’ (PP. 2).

‘ommelt DML HFH 2 L D6 LIpelul HTell DL b 2 MIFHDUIF FT(HLOTEL ... FH6LEMEVUI6IT LT

BLIDOFUI eIHTOUTET HTeTeHTY’ (GLLy. 2).
In another occasion it is narrated:
‘...The Lord of creation who took the ant-hill as His home ... dwells in the flower temple at Tiruvarir...’
(PP. 136).

“..oag Cxaum ouothsUm CGsmuledev...” (GLLy. 136).
It is this Siva who took the holy mountain Kailasa as His permanent abode (PP. 11)

“...amp sulemevd & wroswsv’ (G, 11).
For the conception and belief on Siva as domiciling in Tami/natu, see chapter 5 of the thesis.
2 ‘OHST Cauamigpell SyewIL el SGLIITE GUISSMmIPHE ATy 2 pbamasuni

MmBHH HHOHTEM(H QFUISLL UTLIQETT @RHHMBHBHAT ASNIUD  sTewtemlleonT’ (GLLL. 140).
‘Long ago our Father chose to make these devotees His own. As their thoughts lovingly dwell upon Him,
their bodies tremble and their hair stands on end. Their only duty is to serve Him...” (PP. 140).
22 Scholars vary in their opinion of the number of the stanzas that are in the Periya Puranam. Five stanzas
from 806-810 which are included in the edition that is used for this study are omitted in some other
editions. Suppiramaniya Mutaliyar’s (1937-1953) edition of Cékkilar Periya Puranam and McGlashan’s
(2006) The History of the Holy Servants of the Lord contain only 4281 stanzas. Vanmikanathan (1985, p.
35) also seems to indicate that the Periya Puranam has only 4281 verses. Whereas other editions such as
that of Rangachari (2008) and T.N Ramachandran’s (1990) St. Sekkizhaar’s Periya Puranam contain 4286

7



beyond all forms of conditioning of social systems such as caste classifications and
promotes a pursuit of a meaningful living which could be understood, as an existential
inclination for mystical service and moral living (PP. 142)%. It was Cékkilar’s belief that
his work on the Saiva religiosity of the n@yanmar could lead to a common transformation
and disposition for moral living and service (PP. 4281)%*. Hence, the focus of this study is
the explication of these ideals of service and moral living as narrated in poetic account of

Cékkilar’s Periya Purapam.

Such study of the ideals of service and moral living as explicated in the Periya
Puranam will not only enable us understand why the ideals of service and moral living as
presented in the Periya Puranam is distintive but it will also provide some additional
revelations and insight to aid us understand the distinctive contribution that Cékkilar
brought to the religiosity of Tamil Saivism. It will demonstrate, that as a follower of Siva,
Cékkilar has left a vital mystical legacy to Tamil Saivism. The ultimate significance of
Cékkilar’s ideals lies not in his emphasis on seeking Siva as an intellectual reality but it is
on his emphasis that the Siva-experience transfroms the ordinary life of a devotee of Siva

in a new and radical way. It incites the human person with a distinctive kind of active

stanzas. It is indicated that the Periya Purapam originally had 4253 stanzas and another 33 stanzas were

later interpolated into the original texts (Jagadeesan, 2001, p. 3905).

23 ¢ _They stand fast in the path of love, rock-like in virtue’ (PP. 142).

‘..@BIETH0 2 mplfsr GpBiPemrt..” (Gu.y. 142).

24 ‘GeigId 6D QUmED BT QIm BTHIGHSH ©_6TeNIpD @BISL OBH o6
SIQUITT SIQITOITETLISBID BBl G Beval 2 suedeord’ (GL.L. 4286).

‘So the celestial glory of the servants of the Lord, who dwells in the golden court, everywhere abides

throughout all the worlds’ (PP. 4286).



participation and direction; it is to exist humanly within a complex world with a vision of

Siva i.e. being with and in Siva, is to be in his service (PP. 8)%.

1.2 Originality of the Research

The originality of the study is in the very choice of the religious text i.e. the Periya
Puranam. Despite its popularity in Tamil Saiva devotional practices and as instructive
material for religious education, little academic interest has been shown and there is a

lack of scholarly publications on the subject of mysticism?® of service and moral living in

= ‘DIDHEMEMSN  SQUITEDT UITH HTHeETe0 GQUIRIEIBHD 2 euensWL 6l STl BLOLI

ydlurr...” (Qu.y. 4154).

‘With uncomplainingly love and joy they delight in worshipping God and His servants...’

(PP. 4154).
%6 The term ‘Mysticism’ is more commonly applied to a variety of religious experiences. Most of the
philosophers of religion and religious psychologists have endeavored to confine mystical experiences
within the bounds of spiritual experience. Tamil Lexicon of the Madras University defines mysticism as a
doctrine of deep thought to realize God (RempBewsv @emewioyd Gsm un®: lrainilai inaivuk kotparu). It
reflects the silence of the worshipper before the incomprehensible character of an experience of God. If this
explanation is accepted as the standard one, then, mystical experience is understood in terms of ‘passivity’
and ‘numbness’. This view can be equated with a Tamil concept known as ‘summa iru’ (swor Gm: “‘Be
quiet or still’) which has a humber of meanings with reference to the context — freedom, silence, often,
inactivity etc. Tayumanavar, philosopher-poet, mystic and scholar of the seventeenth century, and others
have brought out the significance of this concept in their outpourings.

‘FHIBGF FIDIOT SHIGL sTapIbGl CUTHHH 2 eurenoehCs CuTseil L Tul-

ATHIHE MHOHHTHSH DeL6VmTLICUTEL aITHTy ermGuiwe Lbaeuwlsiien GuTsGisiter Guim’

(s1.89. 28. 5)

‘Remain still, mind, in the face of everything!” This truth that was taught to you, where did you let

it go? Like wrestlers, bent upon their bout, you raised your arguments. Where is your judgment?

Where, your wisdom? Be gone! (TT. 28.5).
In religious nomenclature it is used in the sense of preserving silence without speech or action while
performing religious austerities. Probably, the saints of Tamil Saivism might have derived the inspiration to
keep themselves quiet in thought, word and deed from their intuitive experience as shown in their hymns.
In Tamil devotional literature the exact equivalent word for mysticism is anubhuti (sigid).
Tayumanavar uses this word in more than one place. For instance, he says: ‘unless I am bestowed with
irrevocable anubhuti, deception of mine cannot be overcome; what can | do, O Siva, the paraparam’!
[(omsr  oEmiyd  euruisde  SieveuTed  eleilowibsld CHmrsl  aar  GFuIGsaus  HauGo  LgTuyGw’ (TT.
43.23)]. Cékkilar gives a vivid picture of the Saiva saints when they worship the Lord with all sincerity, in
their psychological reactions and spiritual development. In spite of that in many places the author himself
confirms that he is unable to adequately express the experiences of the saints. However, he delineates the
experiences of Cuntarer when the latter beheld the vision of the dancing Lord at Tillai thus:

“His five senses were all subsumed in the act of seeing, the four faculties of his mind in

meditation, and the three qualities in pure enlightenment. At the awesome sight of the dancing

Lord...” (PP. 252).

‘baICUT Dfiald HHIHCem CBT6ITEN DML DB HJEIBIBET [HTHIELID
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the Periya Puranam?’. In fact, the few studies that do exist and circulate are mainly
translations and occasional articles in academic journals?®. What should be noted is that
many of these studies, for example Candraleka VVamadeva, The Concept of Varnanpu,
"Violent Love," in Tamil Saivism, with Special Reference to Periya Puranam (1995);
Glenn E. Yocum, "Tests of Devotion Among the Tamil Saiva Nayanmar" (1972-1977,
pp. 66-71); D. Dennis Hudson, "Violent and Fanatical Devotion Among the Nayanmar:
A Study in the Periya Puranam of Cekkilar" (1989, pp. 373-404); George L. Hart IlI,
"The Little Devotee: Cékkilar's Story of Ciruttonrar™ (1980, pp. 217-36); and David D.
Shulman, The Hungry God: Hindu Tales of Filicide and Devotion (1993, 18-47), have
shown a ‘marked interest in the Periya Puranam’s violence’ (Monius, 2004a, p. 167) as a
‘metaphor for the single-minded intensity of devotion demanded by Siva’ (Monius,

20044, p. 124-125); for the reason that most of the nayanmar exemplified a fanatical and

fbensw UHd GWD @ WAIBID HHHSH FTHHNBCL UH SHEIOUTD FenLWLIT6T

SABD UHSH 6Te0emeVER6V. .. (O, 252).
For Cékkilar, mysticism is oneness and madness and this is what the thesis as demonstrated and contributes
to the understanding of mysticism. Mysticism in the It implies a ‘unifying’ experience of the devotee to
Siva (Siva-jiianam : feugpremd) as well as a ‘unifying’ experience with other devotees who seeks a vision
of Siva to be in His service madly (Siva - tontu : sy Gamemi@) (PP. 342). This understanding of mysticism
of the Periya Puranam as love of God which is expressed profoundly in their service to fellow devotees in
a mystical state through the moral living is the contribution of this thesis to the understanding of mysticism.
In their ‘unitive’ experiences of becoming one with Him, and seeing the unity of all things in Siva,
therefore, the nayanmar promoted harmonious relationships with others, which is turn developed virtues of
charity, forbearance and tolerance.
2" The Periya Puranam is recited or sung at the end worship of Siva in His form as the liiga or ‘image’.
For details of the use of Tamil canonical texts in the daily worship of Siva in temples, see Cutler, 1987, pp.
190-92. However, it must be also noted that the Periya Puranam has come under much criticism. It has
been argued that the ‘Periya Purapam creates caste conflicts; Periya Puranam advocates caste differences;
Periya Puranam portrays many acts inimical to one’s self respect as devotion to god; Periya Puranam
justifies murderous deeds as service to Saivism’. For the discussion on the Periya Purapam and the
rationalist critique of Saivism, see Vénkatacalapati, 2006, pp. 116-117.
28 For a partial list of published editions and translation of the Periya Puranam, see Zvelebil, 1995, pp.
547-548.
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‘violent’ devotion as a significant religious attitude in expounding their love (anpu :

o) to Siva.

Hudson, for example, argues the shedding of blood in sacrifice is both the
supreme manifestation of love, as the offering of one’s life to the beloved, whether in
self-sacrifice or in the offering of a representative substitute; it is also the means by
which offences against the love of God, may be expiated, by a payment of an ultimate
price. Therefore for Hudson, violence has a power to cleanse one from such things that
blocks one’s vision or offends the love of Siva; whether it is a part of one’s body or
others can be cleansed through their respective removal or slaughter. What is most
pleasing to Siva, therefore, is not the “violence’ itself but the passion of devotion that led
the nayanar to perform such acts (1989, pp. 373-75, 388, 390-91). Therefore, these
extreme acts cannot simply be dismissed as the misguided enthusiasm of a few blind
fanatics or devotees of Siva. In the case of the Ciruttopsar (AmisQsrewi) nayanar for
example, it is God himself who is represented as demanding the gruesome sacrifice (PP.

3665-3752)%°: where the initiative does not lie with God himself, as in the case of Korpuli

2 The word bhakti itself occurs only infrequently in the Periya Puranam, in its Tamilized form of patti
(usg)). More often in the sense of it, is conveyed by the Tamil noun anpu (eseii), which also means love
or attachment, and which was used in the Carkam literature in the context of relationships between the
sexes. For example Cékkilar sings:

‘Db HUledr LTeLT AN UTDEISHEG DUETTID Detf...” (G, 72).

‘Just as in loving devotion the friend and servants of the Lord gather...” (PP. 72).
Less frequently the noun katal (snsev) is used, which in modern usage commonly carries an erotic or
romantic sense. The follower of this path of love is a devotee. Devotion is his/her distinguishing
characteristic. In the Periya Puranam, the word pattar (ussit) (=bhaktar, devotee) occurs occasionally.
More frequent, as noted above in the verse 72 of the text, it is the term anpar (oeuir) i.e. lover from anpu
(eiey) i.e. love, the one who loves and is loved, the friend of God.
0 This nayanar was an Ayurvedic physician and was, naturally, a scholar in Sanskrit; he was moreover
skilled in the wielding of battle weapons. Later on, from is chronicle we shall learn that he was greatly
skilled in dissecting a body. At heart and in deed, however, he was a servitor of the servitors of Lord Siva.
Once, in the course of his military duties, he led an elephant corps in a war against Vathavi in the north and
returned a triumphant victor followed by a long train of loot on the backs of pack animals. When the king
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(@smel) nayanar (PP. 4139-4151)%, God clearly gives his approval to the deed and
rewards his blood-thirsty servant. Some commentators from within the Saivite tradition
take this as a challenge to theodicy, and bluntly affirm that the ways of God lie beyond
human question or scrutiny (e.g. Ramachandran, 1990). Kirubanantha Variyar (2000)
defends Ciruttontar’s act as the expression of an enlightened attitude of mind that has
attained freedom from attachment to his own child. Vanmikanathan sees the action of the
Lord in some of the more extreme cases in a similar way: the Lord was seeking to help
them ‘wash away the the taints of the earthly attachments which bound them’ (1985, pp.

343).

In some instances, while some scholars, such as Vanmikanathan and

Gopalakrishnan, have acknowledged the Periya Puranam as ‘one of the seminal texts of

was congratulating and honouring him, the chief ministers whispered in the ears of the king that Ciruttonzar
nayanar’s main occupation and vocation was that of a servitor to the servitors of the Lord Sivan.
Straightway the king apologised for taking him away from his vocation, and promptly released him from
military service. On being released by the king, the nayvanar immersed himself in the discharge of
his vocation of serving the servants of the Lord. One day, a devotee of Siva came to Ciruttontar’s
house. The devotee told Ciruttontar’s wife that he wanted to eat the human flesh of a young boy of
handsome body and pious nature. The nayanar and his wife decided to give his own son, as food, since he
could not find any other boy. He brought his son from the school and told his wife to cut him and cook him
as food for the devotee. The nayanar‘s wife did not hesitate even for a moment. They cut the son and
cooked the body and kept the head separately. When the devotee came to consume the food, he asked for
details. When nayanar’s wife said that the body of a boy had been cooked, he also asked for the head to be
cooked! A little later, the devotee asked Ciruttontar’s to come along with his son for eating. When the
nayanar replayed that his son would no longer be available in company, he said that he would eat along
with the devotee. He was then told: ‘Go and bring him’! Not willing to disobey the guest, the nayanar and
his wife, went outside and made a mock-call! The son, to their astonishment appeared before them and sat
at the table. As the nayanar and his wife were perplexed, Lord Siva appeared with his son and His consort.
The family immediately merged in Siva’s abode (PP. 3665-3752).

3L This nayanar was a commander-in-chief of the army of the Co/a king. While he led his life in this
manner, one day the king sent him on a campaign against his enemies. Before he set out, he stored as much
paddy as he could that it might last till his return. When he was away on the war-front, a great drought set
in, bringing in its train a severe famine. His relatives decided that it is better to live by taking the grain
stored for the offering of rice to the Lord than die of starvation. Meanwhile, Kotpuli nayanar returned from
the war and learnt about the crime committed by his relatives. Without them getting to know it, he decided
to kill all his relatives. At the moment, the great Lord appeared to him and offered counsel (PP. 4139-
4151).
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Saiva Siddhanta’ (Vanmikanathan, 1985, p.iii; Gopalakrishnan, 1990, pp. 9-10) by
delineating the devotion of the nayanmar of the Periya Puranam merely as an expression
of love of Siva, others such as Prentiss, have studied the text merely as that which
‘contextualizes the life of nayanmar within imperial temple culture’ (1999, p. 117) and as
a reaction against the growing influence of Sanskrit Saiva Siddhanta in the Céla period.
Important to Prentiss’s understanding is the assertion that for ‘being a good bhakta
includes being a good Tamil citizen’ (1999, p.74). Further, asserting that the passionate
and patient lives of devotion of the nayanmar of the Periya Puranam and their
experience of Siva located at sites of pilgrimage to be understood in the sense of
conscious “participation” in the Divine (1999, p.24) and involves a ‘theology of
embodiment’, that which is intentionally developed to define their own religious identity
with the awareness of alternatives and defended over against intellectual and religious
alternatives, Prentiss notes ‘participating’ in the Divine the devotees experience ‘bhakti
embodied in words, actions, images of agents who gave it distinctive representation based

on their engagement with their own historical contexts and rhetoric’ (1999, p. 11).

Monius, for example quoting Vamadeva, affirms this assertion that the
nayanmar’s fanatical devotion “project[s] [the] kingly role of the ancient and mediaeval
Tamil region onto the lives and deeds of the nayanmar” (2004a, p. 122). Violent and
fanatical devotion of the nayammar is part of the Tamil literary tradition and that
relationship between love and violence was a core element of the identity of the hero in

the Cankam® literature. Many of the nayanmar drew inspiration from these warrior

32 For the study of the influence of the Casikam literature for the composition of the Periya Puranam, see
pp. 27-49.
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heroes of Caskam tradition to exemplify the extent of their devotion with violent imagery
and presented themselves as not just religious but also as political heroes who sustained
the Tamil Saiva religion with their own blood and devotion during medieval period in
Tami/naru. “While an understanding of this startling violence must obviously play an
important role in any interpretation of the text as a whole’ (2004a, p. 167), Monius
asserts, Periya Puranam ‘is a rich and complex literary work that interweaves its images
of violence with a number of other significant themes (2004a, p. 167). For Monius,
therefore, Periya Puranam ‘has a rich literary and intellectual agenda of its own’ (20044,
p. 168). The Periya Puranam, Monius argues, ‘offers a unique theological vision of Siva
that would prove to have a lingering impact on the Tamil Saiva tradition in the centuries
following Cekkilar’ (2004a, p. 168). ‘Drawing on the complex images of Siva found’ in
the Tamil devotional tradition, for Monius, Periya Puranam presents ‘a theology of Siva
as heroic father and warrior-lord that departs significantly from earlier poetic visions of

the deity as playful lover, charming mendicant, and devoted spouse’ (20044, p. 168).

The goal, however, is union with the Lord, where all intervening boundaries are
dissolved. The paradigm of such a boundary-less union in human relation is the infant
feeding at the mother’s breast. It is natural that the oral domain of hunger and feeding
becomes the arena in which the impulses arising from love of God is acted out. Love is
oral, both the devotee and for God (Shulman, 1993). For Shulman, therefore, ‘God
appears to generate a violent hunger that drives him continuously toward this world’
(1993, p. 38) and that ‘violent subtraction remains the favored mode of connecting with

the real’ (1993, p. 144). By giving detailed attention to the story of Ciruttonzar in
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Cékkilar's Periya Puranam, Shulman points out, that Ciruttonzar as a ‘devotee [is] also
hungry, even desperate, for the autonomy and triumph that come with successfully force-
feeding the object of his devotion’ (1993, p. 44). However what clearly emerges from
Shulman’s argument is that ‘the sacrifice proceeds out of a divine command or from a
demand made on the father, implicitly or otherwise, by the metaphysical ultimate’ and
that it has ‘no easily recognizable or comprehensible logic, above all, no utilitarian
explanation or rationale’ (1993,p. 6). Despite significant differences, all the stories of the
Periya Puranam conform to a single fact that love and hunger for God bound the
devotees into a tightly knit company of mutual loyalty and respect, in which conventional
social distinctions of caste, rank, wealth, occupation and gender were transcended. In
this perfect spiritual democracy even the one’s born of lower status of society gain entry

into the previously forbidden territory of Lord’s temple (PP. 1046-1052)%,

It must be pointed out, on the other hand, that the approach to the Periya
Purapam in Tamil academia has been largely from the point of view of Tamil literature
and history. The works of scholars such as Gnanasambandam’s (1987) Periya Purapnam:
oru ayvu (Quflw yymewrd: e <wuiey); Kantacamik Kavirayar’s (1978) Periya Puranam:
llakkiya Corpolivu (Guflw  ugmewnd: @evesdws  GFrBeumdey); Natarajan’s (1982)

Periya Purapam Muttukal (Quflw ygmewid  upHaibsmeir); Venkataramaiya’s (1999)

3 The story of Tirunalaippovar as narrated in the Periya Purapnam is significant in this regard. It is made
clear in the narration that this nayanar despite being a member of the lower caste was a devotee of Siva.
His ardent desire was to see and worship the dancing Siva at Citamparam. Since, the people of his clan
were kept away from entering the temple; he kept on delaying his visit to the temple. Finally, taking
courage, he went to see the Lord at the temple. But Nandi or the Holy cow which stood in front of the Lord
blocked his view of the Lord, as he stood outside the temple. The Lord felt the plight of his devotee and
made the cow to move aside so that the devotee could see him. While narrating the biography of
Tirunilanakkar (PP. 1834-1870), Ceékkilar emphasises that the Lord is more pleased with love than ritual
worship.
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Periya Purana Varalarukalum Mutumoli Venpakkalum (Quflw ygmesr  edyeOTEIebErHLD
WwHHev  Geuemiurdsend); Gnanasambandam’s (1999) Cekkilar Thanthe Celvam
(Bzaaptt  HpHmd  OFeveud); Paramasivam’s (1987) Cékkilarin  llakkiyathiran
(Craprilen  RevdbAUISHHMe); Kamatci’s (1993) Periya Puranam Kattum
Camutayanilai (Qufilw ygmewnd &M G FupsTwpensv) have studied the Periya
Purapnam from a purely Tamil literary perspective. Other works such as Paramasivam’s
(1992) Periya Puranam Kattum Panpatu (Qufiw ygmeond  sm_Gio usiun®);
Cuntaracuvamikal’s (1986) Periya Puranaththil Camutaya Nokku (Quflw yymemdgleo
Fswstw Grpréh@) have approached the Periya Puranam as a study of the socio-cultural
relevance of the text. The works of Krishnan (1999), Arulpetra Nayanmarkal
(o1memQuBp  Brwenortae); Supirayalu (2007), Periya Puranaththil Thiruvilaiyadal
(Guilw yyremigbdev  Hmalewsowri_sv); Civapatacuntaram’s (1978) Cekkilar Aticcuvattil
Arupattumivar Varalarum Yattiraiyum (CFsbdipnt — uHFFaI 1960  DIBILSHSICLO6MIT
eugeomId Wit Henyuyid) have studied the Periya Puranam from a religious perspective.
However, little attention has been paid to the subject of mysticism of service and morality

which is unique to Cékkilar’s Periya Puranam.

As a text that personifies the religious and cultural revolution that took place
among the Tamil Saiva community of the period, ‘historically and thematically — from
poetic expression of devotion to the philosophical formulation of the path’ (Monius,
2004a, p. 167) - the Periya Puranam presents a mystical ideology to effect a personal and

social transformation (PP. 35)%, seeking to foster a search for God in the oneness of all

34 ‘DTHaID QFUIH OHIHMF QMDA & HHIEeUTH HHHOHTMILH CHTend HLl

Gurglourst TGO DewID CUTHEIL & HTHD WMHHID BT Fulled Hewremilenti’ (GLLL. 35).
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realities and a search through unified consciousness of all things (PP. 966)* in humble
service (PP. 988)¢ and moral living (PP. 1037)*". This study offers an interpretation and
an understanding of that mysticism in the Periya Puranam which previously had received
so little attention. Indeed by the very absence of such an academic study, this present

exploration and research is a modest attempt to fill that gap.

The intention is to show that by drawing upon inspiration from the mystical
footprints of the Tamil literary, devotional and moral tradition and using their literary
characters, the Periya Puranam presents a distinctive mysticism, namely the efficacy of
service and moral living. It is achieved by integrating the innate inclinations of human
nature i.e. religious sentiments of devotion, wisdom, contemplation and action,
interweaved around a profound theology of Siva as a personal God of affection (PP.
2738), It is through a theological insight of the human person and a theology of service

and moral living, the Periya Purapam leads to an inner perfection and creates a space to

‘In the South ..., the impeccable ‘Catalogue of the Holy Servants of the Lord” were given to the world” (PP.
35).
% ‘Qeueurm BiBueeyd FilusTad @eng woTul Gl euT(pw Levsi SFswid Goaiul g6
pruiemeuTed QomuleuTs BHRIHI CBT6TeNB (PIQFFMLWITT JlgH0HTRILT GF6l euruien LOena
mISHH HHBGI6L aITenFen 2 HHH (QU.L. 966).
‘As the servant of the Lord played the flute with true devotion, all mobile and immobile living beings with
all their senses and faculties did melt by the music and merged into one single whole’ (PP. 966).
36 ‘OIbHD @evaumd Wenm QFUILIE|D DITUSITTSTID (PHeNSD (WPenmenioll Liswmll (LpLL 6o
QFWISH UBSTT SIS CLBHDLHEG ieTe Bl Friled BBESW 6bHD CLHLSSMT WIToUT
HBHH aueveomT’ (GILLL. 988).
‘In spite of all cruelties imposed on him by the King, the servant of the Lord continued his act of service
without fault. Who can prevent our heroes from doing such a chosen path of service?” (PP. 988).
s ‘euredr otefiliven emmwenT Geusiialulled euenites GHedi efiliuen BBILeLT GFM GCFpEHGFTEMEL
et el Diehad 2 HhdH UBATTHEG 66T HTer DieflILed HHOWD BEUID FTeOLD’
(Qry. 1037).
‘In the presence of God, the people of the land performed their duties, pursued justice and practiced virtue.’

(PP. 1037).

38 Cxpmenip &ML HLT el (B6lTen 6T6iILH 6B ES LBHSH @emwmul ieied osmeims

2 sileT(pd GFmgHlwimul MeTmedredl eJeiiml STWLTTSEG DRHOLTHST 61IMBHTD (GLiL. 2738).
“He is radiant light” — to those who have eyes to see, this means that while his outward form is burning fire,
he shines as the light within the hearts of those who love him (PP. 2738).
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have that mystical oneness with Siva in contemplative service and moral living. At the
same time this leads one to be a mystic in the ordinariness of human living. Cékkilar’s
ideal of service and moral living is not directed as a discipline to go beyond self but it
exists intensely within one’s self i.e. to acquire an inner perfection of one’s personality

and encourages one to strive for the fullness of being human.

The fundamental point for Cékkilar, of any mystical experience however is
service and moral living. It has in itself an intense ethical imperative to inform the
immediacy of a life in service. The true mystic embodies a joyful and unified activity in
real communion with life and the divinity; it is the origin and the foundation of all things.
Its most eminent examples are revealed in the nayanmar of the Periya Puranam. It is for
this reason, the subject of the Periya Puranam primarily deals with love of Siva of the
nayapmar and elucidates how they exemplified this love of Siva through their act of
service especially through their service to His devotees in their historic, social and
religious settings. The nayanmar were servitors of God Siva and fellow devotees. In their
daily encounter with divine and human they expresses devotion primarily serving their
fellow devotee — a service done in a mystical state and through a right conduct of life or
moral living. This is what the thesis seek to elucidate and contribute. The contention is
that by returning to the Periya Puranam’s mystical roots and by studying its mystical
heritage and mysticism, Tamil Saivism could draw attention to the na@yanmar as once who

testified to all ages, to the ineffable love of Siva and its munificence and magnitude.
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1.3 Research Methodology

The purpose of this study is to introduce the mysticism of service and moral living of
nayapmar as found in the hagiographical narration of the Periya Puranam. Hence the
method followed in this study can be said to be first hagiographical and apologetic. It is
hagiographical for the reason that the Periya Purapnam is an anthology of fundamentally
diverse biographical narratives of the sixty-three nayanmar in their historic, social and
religious settings with the theme of service and moral living as the unifying factor. The
life of each individual nayanmar is given as a separate Purapnam. In these narratives,
each saint emerges with a distinct personality. Cékkilar gives a graphic account of the
religious experiences as well as their mystical experiences of the nayammar. The
descriptions of the religious experiences of the nayammar are nothing but the
interpretative accounts made by Cékkilar. The nayanmar’s delightful communion with
Siva, their incessant efforts to achieve that goal, estrangement from empirical
phenomena, involvement in religious austerities, contemplating the Lord at every
moment in service and in their moral living, interaction among the nayanmar, and finally
realization of Siva as a sustaining factor are overwhelmingly illustrated by Céekkilar®®.
From these illustrations we can imbibe the inherent elements of mysticism on a par with
the first hand experiences of the nayanmar. This study tries to delineate these two ideals
of service and moral living through the life of service and moral living of the nayanmar

as narrated in the Periya Puranam.

3 For example, Cekkilar notes:

‘oilenmit Uy e1flHHTTe@E Dsowd 61hdHeE slemenll @6IBID DG 2 HaUTHTH

oaemrTellenTed TBHGHWD HEMEMID BT 6160 LOMHAMMTE60 HEV6L SHLEVWID HTIOFUIS

Bl ol LFeomTHTD Blenamelsner o enyohssd o mmmbd’ (.. 4176).
‘I shall now relate what Piicalar of Ninravir achieved by the employment of his mental faculties. He had
wanted to build a temple for Lord Siva, but taking the wherewithal, he decided that a temple built by means
his spiritual awareness would serve as well. So that is what he did, and it turned out to be a very fine temple
too’ (PP. 4176).
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Secondly, it is apologetic because, the study is to bolster the claim that this
mysticism that is embedded in the text i.e. Periya Puranam has been largely overlooked.
Through an integral approach of hagiographical-apologetic and thematic exegesis, it is
argued that Cekkilar, the author, by imbuing himself in the mystical quest of the early
Tamil literary, moral and devotional traditions, textured around these nayanmar, initiates
a way to Siva that was foreign to the Tamil tradition of his milieu. Cékkilar shapes his
mystical theology and ideology in the form of two aims i.e. service and moral living. By
his radical theology of Siva, he presents a theology of service and moral living which is
‘Person’ centred and a mystical thirst for Siva which is ‘Divine’ oriented. This interplay
of cosmic and meta-cosmic levels of mystical experience provided a worldview, an
alternative vision for political and social change in Tamil society. Hence, the method

employed in this study can be said to be hagiographical and apologetic.

Thirdly, this study employs both a descriptive interpretation and thematic
exegesis®®, in which the lives of the nayanmar are an interpretive tool to unravel the
mysticism of service and moral living and profound theological visions that are stated
implicitly. In this sense, an attempt is made here to study the two recurring ‘themes’ of
the Periya Puranam i.e. service and moral living which are the unifying factor of the
ndayapmar as a community in the Periya Puranam. While doing so the study offers a

critique by tracing the roots of Cékkilar’s mystical ideology and relating it to the mystical

40 Thematic exegesis is used to study the recurrent theme or the central idea of a particular text by
analyzing images, clues and symbols so as to understand the insight of the text and of the author. Taylor
and Bogdan note that in such a method ‘conversation topics, vocabulary, recurring activities, meanings,
feelings, or folk sayings and proverbs’ (Taylor and Bogdan, 1989, p.131) are discussed by ‘bringing
together components or fragments of ideas or experiences, which often are meaningless when viewed
alone’ (Leininger, 1985, p. 60). The method is largely used in Part 1l and 111 of this study on the concept of
service and morality in the Periya Puranam.
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traditions of Tamil culture, ‘religious’ movements and the historical context that shaped
and influenced his hagiographical narrative. This is to note that the Periya Purapam is a
complex text which grew out different cultural and social context and that it has to be
viewed within the context of the developing literary tradition, moral and devotional
tradition of which it is a part. This allows one not only to know the world of the author
and the text and the influence these traditions and religious ideals exerted on the
formation of the text but it also permits a comprehensive presentation of Cékkilar’s
mystical ideology from a structural point of view. It should be noted that the intention
here is not to approach the Periya Puranam as a work to be ‘deconstructed’ but to
highlight that this sacred text is a dynamic and transformative text which shaped by an

idelogoical underpinning grew up with a definite ideology to reshape Tamil culture.

The use of such methodologies is based on the understanding that the Periya
Purapnam is not a systematic treatise on Saiva philosophy or theology. It is a
hagiographical narration that expresses its thoughts and messages in poetic stanzas
through the lives of the nayanmar. However, the poems contain in them a definite
philosophy and theology. When the specific ‘vision’ or ‘worldview’ of the totality of
reality has to be expressed in human language, difficulties are certainly encountered.
Human language, which relates basically to the realms of ‘signs’ and ‘symbols’ as
understood in semiotics, falls short of comprehending the totality of reality, which is
‘signified’. The language used in such matters to explain the experience of such an
unfathomable reality cannot be ‘descriptive’ but ‘evocative’. Ordinary poetry often

makes use of metaphor, similes, stories and other figures of speech to express a certain

21



‘mystical vision’ of reality which is too deep for words and is ineffable. Therefore, when
a study of this nature is carried out to articulate in clear terms, the mystical vision of the
Periya Puranam and the power of its symbolism, another difficulty is encountered; it is
the hermeneutical difficulty of trying to read the mind, as it were of another, and of a
comprehension of a text written in an entirely different historical and socio-cultural
milieu. By paying attention to the problematic nature of religious language, as symbolic
and evocative, and by paying attention to this complex hagiographical text which offers
mysticism which has been largely been overlooked, the combined approach of

hagiographical-apologetic and with thematic exegesis is used.

1.4 Challenges and Limitations
This study is limited to the subject of the ideals of service and moral living as delineated
in the Periya Puranam. A serious research of this nature is bound to have certain

limitations.

First of all, all the translations of the verses in the Periya Puranam made in this
study are mine. Translating such a complex yet a dynamic text in prose style accurately
especially certain technical terms and phrases into English in a manner that does not lose
the original richness of meaning is a challenge. Secondly, though the Periya Puranam is
venerated in Tamil Saiva tradition as a significant religious text, there is a dearth of
research studies in English and in Tamil on the Periya Puranam and specially on the
subject of mysticism of Periya Purapam. It limits one to critically engage with other

researches. However, the concern here is primarily to engage with the Periya Puranam
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which contains such a rich material resource on the ideal of service and moral living of
the nayanmar. Thirdly, as already indicated, most of the published material available in
either Tamil or English seems to be more for religious propaganda and for literary

purposes rather than theological purposes.

As for the method of citing quotations from and reference to source materials, the
University of Birmingham School of Philosophy, Theology and Religion postgraduate
student handbook 2010-2011 recommends that the version of the Harvard system of
referencing and bibliography is used, to present a standardized writing style. However,
when the hymns of the Periya Puranam, Tolkapiyam (Ggmsvsmiiwib), Tirukkurul
(Hmwas@msin), Tevaram (Gseuryip) and similar original texts are referred to, the number of
parenthesis are the numbers of these hymns and texts and not the author, year and page
numbers. The first time such references are made, the explanatory note indicates the full
detail regarding the reference of the hymns or texts, and this is found in the list of

references preceding the bibliography.

1.5 Outline of the Structure of the Thesis
The study is divided into three parts:

The first part focuses its attention on the roots of the ideal of service and moral
living of the nayanmar in Periya Puranam and attempt is made to place the Periya
Purapam in its literary, religious, historical and socio-cultural context. It is necessary to
understand not only the context that gave birth to the Periya Puranam but it is also

necessary to understand its originality within the context. No text can be understood
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without its given ‘context’ — including Tamil literary, moral, devotional traditions,
literary characters, conventions, philosophy and theologies; these in the case of the
Periya Puranam are found in the lives of the holy nayanmar, and particularly the Tamil

Saivite milieu.

The first chapter of this first part, therefore, examines the mystical quest in early
Tamil literature. It underlines the fact that the Periya Puranam drew on original sources
from Tamil literary, cultural and religious tradition from classical texts to articulate its
ideal of service and moral living. This chapter provides evidence to show how the
aspiration of early Tamils to have communion with the ‘sacred power’ in Casikam
literature, the moral integrity as that is exemplified by the ethical treatise Tirukkural, and
the devotional ethos of Tirumurai played an important role in shaping the ideal of

service and morality in the Periya Puranam.

The second chapter addresses the mysticism of the prominent nayanmar of Tamil
Saivism. The chapter affirms that Cékkilar drew inspiration from the mysticism of these
saints upon which he was able to base and formulate his own vision of the ideal of
service and moral living. Cékkilar was a product of his own tradition; he followed the
path i.e. the affective mysticism established by the early Tamil nayanmar and considered

them as mystic giants on whose shoulders he stood.

The third chapter focuses on an inquiry into the socio-cultural or the historical

context that influenced the creation of the Periya Puranam. It affirms that the Periya
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Puranam is more than a hagiography. It seems to raise critical questions about Tamil
society that articulated a holistic insight into life and provide an ideology that will enable
Tamil society to adapt to emerging circumstances that began to define Tamil culture and
identity. As a text’s vision is always better observed in the light of events, certain
significant facts are singled out for consideration. Then, following a treatment of the
impact of the socio-cultural issues in the Periya Puranam, the investigation moves to its

second part, aimed at reconstructing the theological vision of Cékkilar.

The second part presents Cékkilar’s theological ‘vision’ of reality. This second
part is divided into two chapters. The first chapter examines Cékkilar’s unique
theological vision. Specifically, his vision of Siva. Cékkilar shapes this image of Siva by
selectively drawing upon and integrating the myths and doctrines found in the Tamil
tradition as well as pan-Indian myths. It is this vision of the Siva that proved pivotal to his
ideal of service and morality. The second chapter will focus on the goal of the nayanmar
as presented in the Periya Puranam i.e. the ultimate goal of their existence. The goal of
the nayanmar was to gain release from encumbrances of the impurities and to be a

servant to the servant of the Siva (PP. 345)*.

In the third part, an attempt is made at an analysis of the Periya Puranam’s ideal
of service and moral living. It is here, as previously mentioned, that this study finds even
greater justification. The first chapter highlights the Periya Puranam’s unique idea of
service. It explores the various facets of the theology of service as presented in the Periya

Purapam. It affirms this fundamental ideal of life which must be the basis of all genuine

4 ‘... HE0MEVAITD SIHSHITHD DQUITTESGD NgBuis” (G, 345).
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mystical and religious experiences. Indeed, to be in Siva is to live in service — Siva’s
service. The second chapter attempts to analyse the Periya Puranam’s ideal of moral
living. This is to emphasise that the rnayanmar’s mysticism cannot be separated from
their influence in the moral dimension of life. It shows that the interface of the mystical

experience and of moral living is a significant contribution of Cekkilar.

At the conclusion, the issue of uniqueness of such ideal of service and moral
living is discussed in detail, namely the originality of such a discourse and its
contemporary relevance. It is here that Cekkilar’s prophetic ideal of service and moral
living not only responds to the needs of contemporary society but it also inspires brings
religiosity to Tamil Saivism. Finally, certain other recommended areas are opened up for

further academic study and research in the future.
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PART I

THE HISTORICAL CONTEXT AND THE ROOTS OF THE MYSTICISM

OF THE PERIYA PURANAM



CHAPTER TWO

THE MYSTICAL QUEST IN EARLY TAMIL LITERATURE

2.1 Introduction

The Periya Puranam (Quflw ygmewnd) in the Tamil tradition is seen as a divinely
inspired devotional text. Legend has it that Siva himself directed Cékkilar (Gsaa\prir) to
begin his work on the heroic lives of the nayanmar (mrwesnorit) by declaring the first
word of the first stanza of the Periya Puranam as ‘ulahelam’ (2_soG@assvmib), meaning ‘all
the worlds> (PP. 1).2 The author, Cékkilar, himself attests to the fact that he heard a
divine voice urging him to compose the hymns honouring the lives of the nayanmar
(mrweimomt) or the ‘Holy Servants of the Lord’ (PP. 9).* Hence, a divine purpose guided
the composition of the Periya Purapam and it ultimately originates from Siva. As an

inspired work on the lives of the Saivite saints, it recollects the manifestations of life of

42 2 _e0BeoTD 2 _amiThel @HBE oifieieT

Blevey 2 eomaiwl BiToed Geueulluiest

SIVGHR6L CaFTHuleh DDLIVHSHI HBHEUTET

LO6UTHFGUIDL] Dilg QITDSH alewmiGeuTd (G, 1).
‘In all the worlds, no one can comprehend or tell of his greatness. In his mattered hair he holds the river
Ganges and the crescent moon. He shines the brightest of all heavenly lights, and dances in the sacred
court. His are the flower feet, circled with anklets, which we worship and adore’ (PP. 1).
It must be noted that Cekkilar obediently both began and closes this account on the lives of the holy
servants with the same divine epithet ‘ulahelam’ (2_sv@meomb: ‘all the words’) striking the chord of
everlasting remembrance of these Saivite saints.

eTIBID @6TLD QUHESID @RulsOLN6Te0

QB HTHVHEH 2 66N QRIS

LOBWmI 26T SHIQUITT  SIEUTEUTEIIL| LD

BeTmigl eiBGD Blevell 2 sudsomd (G, 4286).
‘As their bliss grows ever more intense, with hearts inspired they love the only Lord so the celestial glory
of the servants of the Lord, who dwells in the golden court, everywhere abides throughout all the worlds’
(PP. 4286).
“ oimelsr Breming HmsOsTaNE Spfomid

CBHmsTR6 BTRSHI CFLILHBES <Uld sleuiledn

GeumeT@6e0 GouIDOIDTIS aUTEIHILPEL Fnpdil

Curmeflsl U@ eTamliLBs06uTD Si6ICB (GL.L. 9)
‘The holy service of the Lord, which is my subject, is inspired by grace and lies beyond man’s power to
comprehend. So, one might ask, since | can boast no special wisdom, what right have | to tell of it? This
would be the answer | give: an unerring voice from heaven spoke to instruct me’ (PP. 9). Cékkilar, the
human author, guided by divine assistance, wrote the hagiography which the Lord Siva wanted written.
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devotion in service (Tontu: Gsmemi®) and of the moral living (peirGenns): nanneri) of the
nayanmar, how they expressed themselves, and how they responded to the Siva-
experience that remembered and interpreted their devotional experience in daily living.
In the historical context, the Periya Purapam written under the support of the royal
patronage (PP. 8)* drew upon original sources from Tamil literary, cultural and religious

tradition.

It is imperative, therefore, to research the literary history to which the Periya
Purapam is an heir. Such a research will allow an investigation of the motives of the
author and demonstrate how literary antecedents were used to form a devotional literature
to address a particular crisis of the Col/a period under the King Kulottunga |l
[(6Gursgms) (1133-1150 A.C.E)].*® In fact Cékkilar himself acknowledges his

engagement with the literary sources and their values in the composition of the Periya

a4 Guow Reie ey QBT e@HLLOTID

Bawisuetr H@LIGLITIDLISVID GFuiul

STwGurer ojemll Campsdt BHH emHlumT

WFT pUTWeT SFenel (QL.L. 8).

“The Cola king, Anapayan, won eternal fame by enhancing the holy court of the Lord with pure gold. Now,
it is stated, his royal court wishes to receive this book’ (PP. 8).

It is noticeable here that Cékkilar places the composition of the Periya Puranam during the reign of the
Cola king, Anapaya, who receives adulatory mention again in several places in the narrative. In various
places in the Periya Puranam, Cekkilar makes reference to king Anapayan as his patron (PP. 8, 22, 85, 98,
404, 552, 1218, 2750, 3954, 4215). For example in the verse 85 Cékkilar notes ‘... QureisLb GsHmenmed
melwd GQuTHIs Hha Belg STE@GID Qormmetss SpuTwss’.. (Gu. . 85) [(... Claiming the whole
world for himself, king Anapayan rules with strong arm ...” (PP. 85)]. Cékkilar also refers to his king by
other names such as Cenni Anapayan and Kulottunga Colan (PP. 1218) [(‘Gaeieil omwen &Geomsaimiss
Bampsst  Hevemevd Hmetevemev...” (GL1.L.1218)]. This has caused considerable debate among scholars as to
the exact identity of Anapaan. Nonetheless, it is generally accepted that Anapayan, the royal patron of
Cékkilar is none other than king Kulottunga 11 (1133 A.C.E -1150 A.C.E) (Subramanian K. R., 2002, p. 74;
Zvelebil, 1975, pp. 179-180). It is he when hearing the lives and works of these Saiva saints assured his
support to Cékkilar to collect and publish in writing the heroic lives of these holy men and women. When
the Periya Puranam was completed the king and the high priests of the temple assembled and listened to
the exposition of the whole epic. The king was greatly impressed by the work and conferred on Cekkilar
the tile ‘Gmewiit &1 ugeyeuri’ (the panegyrist of devotees). The Periya Puranam was taken around the
temple over the king’s royal elephant with Cekkilar also on the ride.

% For the particular historical crisis of the period, see Chapter 4.
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Puranam (PP. 48).%® This chapter therefore, will explore, examine and demonstrate the
influence of the preceding Tamil classical texts in the creation of the Periya Puranam.
The chapter is divided into three parts:

2.2 The Mystical Quest and the Literary Character of the Carikam poetry

2.3 The Mystical Quest and the Moral Discourses of the Tirukkural

2.4 The Mystical Quest and the Devotional Culture of the Tirumurai

2.5 Summary

2.2 The Mystical Quest and the Literary Character of the Carikam poetry
The fundamental aspects of nayanmar’s devotional service and moral living as narrated
in the Periya Puranam are to be found in Tamil literary antiquity i.e. canror ceyyul

(srenGurit Gauisd) known as Casikam (smisib)*’ corpus. Caskam literature, as Zvelebil

BB BSFBGL UHSID 6ITOHTERIL THTLD
UBMILGSEHI6TD LITT6mIT  Di[H6N60mTeL
CamBp QUISH®HS CHTWIL & OHTenH6T6IL I
Qums pBUSSD CHTEl QUBBSTD (GL.L. 48).
‘As the source of this narrative, I use the revered poem called “The Catalogue of the Holy Servants of the
Lord”, which Vantoprar himself composed with the aid of divine guidance’ (PP. 48).
47 These are assemblies which flourished in the Tamil environment across the period between 150 B.C.E to
600 A.C.E. These assemblies composed of poets from various strata of Tamil society gave birth to Tamil
classical literature which came to be known as Casikam literature. There exists a considerable debate on the
origin of the term Carikam, the assemblies and the timeline history of Tamil literature. According to
Zvelebil the term Carnikam appeared first in Appar’s Tirupattur Tandakam (F@iingant srewi_sid) which
notes ‘look at him who was gracious enough to appear in the assembly (Carikam) as a poet of fine poems
and presented the purse of gold of Tarumi’ (1973, p. 45). Zvelebil classifies the Tamil literary history into:
Pre-devotional

i The ‘bardic’ collection: (150 B.C.E — ca. 250 A.C.E)

ii. Post-classical period: (ca. 250 A.C.E — 600 A.C.E)
Devotional and Post-devotional

iii. Devotional texts: (ca. 600 A.C.E — 900 A.C.E)

Medieval
iv. Early Period: (ca. 900 A.C.E -1200/1400 A.C.E)
V. Later Period: (ca. 1200 A.C.E — 1750 A.C.E)
Modern Literature
Vi. Pre-modern: (ca. 1750 A.C.E — 1900 A.C.E)
vii. Modern and Contemporary: 1900 A.C.E — 1980 A.C.E) (1992, p. 17).

However, the pre-devotional period as noted by Zvelebil postulated the following Casikam periods:
i. Early-Caskam era: (150 B.C.E — ca. 250 A.C.E)
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observes, is ‘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’ (1973, p.4). Hence, Caskam literature represents the most ancient, indigenous but
ingenious form of literature, apart from Sanskrit to appear in India. Though such
assertions are debated by scholars such as Nilakanta Sastri who emphasised that Casikam
literature ‘is the unmistakable result of the blend of two originally distinct cultures, best
described as Tamilian and the Aryan’ (1966, p. 129) and by Burton Stein who points to
the fact of Sanskritic influence on Caskam literature (1980, p. 51) ‘the significance of the
early Tamil poetry for the Tamil literature of later periods is enormous (Dubianski, 2000,
p. xii). As emphasized by Dubianski

‘Its ideas were later modified to be adopted by the bhakta [devotional] 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’ (2000, p. xii).

Although the influence of these ancient literature and its literary conventions did
not govern the entire composition of the Periya Puranam, nonetheless its influence and
Cekkilar’s reference to it is discernible in the Periya Puranam. In several places Cekkilar

makes references to these Casikam assemblies (PP. 977)*® and emphasis that it was Siva

who presided over this academy of Tamil and expounded the true meaning of the Tamil

ii. Post-Carkam era: (ca. 250 A.C.E — 600 A.C.E)

The true existence of these Caskam or assemblies is debated among the scholars. It is now accepted by
some Tamil scholars that this legend i.e. the existence of these assemblies is a reference to the codification
of Canikam poetry. For Kailasapathy, that an assembly of Tamil poets that existed under the royal patronage
in Madurai, is credited for the collection and compilation of earlier Casikam corpus. See David C. Buck
and K. Paramasivam, 1997, pp. 4-6; George Hart 111, 1975, pp. 9-10; Kamil Zvelebil, 1975, p. 60; K.
Kailasapathy, 1968, p. 3.
48 ‘..o ap@ITT mITeOLTL G SHHID 2 6 Grreiisdemsv Gog) wmwi

umeoLITUl (LpseVBHTUI OGHIILIMISWID LUl 6THIGLD

Breoumul FHLHFHID o 6m GFulujen 10HE guIFhIHD’ (GLLy. 977).
*...Madurai, the home of the academies where poets read their works and where the three branches of Tamil
culture flourished in the schools...” (PP. 977).
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texts (PP. 1673)*°. By this Cékkilar seems to suggest not only the divinity of Tamil
language by linking it to Siva but also makes considerable effort to relate the Periya
Puranam to the Tamil tradition. The pan-Indian deity Siva is portrayed as the guardian of
the Tamil language. In the introduction to his narration Cékkilar implores Siva to “...
grant us the honour of telling the great story in sweet Tamil> (PP. 3),°® which is also
adored as ‘pure Tamil’ (‘Gapsifsd’ : centtamil) (PP. 260)°, divine Tamil’ (‘Osulsus
s0p’ : daivattami/y (PP. 975),%2 ‘immortal Tamil’ (‘Simass Geveons QFghSOD’
asaital illathe celuntamil) (PP. 1927),° and ‘three kinds of Tamil’ (‘apeniog SO’ :
mummaittami/) (PP. 2816)°*. Furthermore, Cékkilar refers to the devotional songs of
nayapmar in the Periya Puranam as ‘garland of Tamil praise’ (‘siliposo 1omemev’ :
tamilmalar malai) (PP. 2435)® asserting his affection for the Tamil language and of

nayanmar’s Tamilness. This shows not only the adoration that Cekkilar pays to Tamil

49 ‘OFaipl SiwemibdH HImIUTefsd HHbAU HITEL FrhiSHSHI6N

Sy AmbH SO gmibas sGefw .0 (Gu.y. 1673).
‘He moved in and came to the shrine of the Lord, who presided over the Academy of Tamil...” (PP. 1673).
%0 ‘.. 6IBHGID THEHMB RNHLODE GFUIulemTul

BLEGWD Gostend BodEE DMmeT CFWAL S ...” (Gu.y. 3).
‘... May he grant to us the honour of telling this story in sweet Tamil verse’ (PP. 3).
51 ‘. AmECHTVE ST EenmehdF

CFpBHIOD TewevsdsT umg’ (Qu.L. 260).
‘...he offered worship singing garlands of pure Tamil’ (PP. 260).
The earliest usage of the term centtami/ (‘Gspsifev’) is traced to Tolkappiyam. It is the “standard,
‘correct’, ‘polished’ language sanctioned by the norm of ilakkapam (@svéasemnb) and used in ilakkiyam
(®svséa8unb) as the linguistic vehicle of high literary culture... in contrast to kogunttamil/.. lit. ‘crocked’ (in
contrast to ‘straight’) language, the unpolished, non-standard, non-literary language obviously exhibiting
features of regional/local (horizontal) and social (vertical) dialects” (Zvelebil, 1992, p. 135).
52 ... GhTOVID SIeNbSH GloaTenLogs

Ozuweush O HEHD GFeuel wewrd GFW FrL’ (LY. 975).
‘... there divine Tamil whose glory spans the world nurtured the fragrance of kindness and beauty’
(PP. 975).
58 ... SIEQE CFPLSIODMIPGEEE SLaIpEHa SHiamBEaIsiso’ (QLLL. 1927) .
.. the cause of immortal Tamil triumphed over all other tongues ...” (PP. 1927).
54 ‘... GausLnTaEeT (pband SWPCaBSET...” (QL.L. 2816).
‘... master of the three kinds of Tamil...” (PP. 2816).
The three kinds of Tamil are iyal (@uwsb: ‘natural’ Tamil i.e. prose or poetry), icai (@sns: musical Tamil,
song) and natakam (wrsio: dramatic Tamil).
%5 ‘IDHSY CUTUIPLOAIETT SLALPLOGVT LOTENEY 6l

aelmenF FAplilshgi...” (Gu.y. 2435)
‘He sang the hymn ... with a garland of Tamil praise’ (PP. 2435).

3
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language and of his veneration of Carnkam classics but emphasised the fact that the
influence of early classical literature on the composition of the Periya Puranam cannot

be totally dismissed.

Historically, the early Casikam (150 B.C.E — ca. 400 A.C.E)*® was based on an
age of wonder and scepticism for Tamil society which was slowly emerging from its
megalithic tribal culture. It adapted and evolved to a more civilized feudal system, naru
(mr®) or state, as agricultural, pastoral and egalitarian societies, with chieftain-kings
(kurunila mannarkal: @mmlev-wsienitassit) who ruled Tamil dynasties: Céra (Gagir) (ca. 5™
century B.C.E-1102 A.C.E), Cala (Bgmpir) (ca. 300 B.C.E —1279 A.C.E) and Pantyars
(umesnguuim) (ca. 550 B.C.E — 1250 A.C.E). It was during this period of a ‘widening sphere
of social interaction’ (Ludden, 1985, pp. 3-15) and cultural fusion®’; the celebrated
mystical songs of these native bards (porunar: Qurenit) and wandering minstrels (panar
> umerit), their imageries of the human conditions of Tamil society and their vision of life

which later influenced the writing of the Periya Puranam were transformed into a lyric

%6 Tamil scholars have assigned various chronological levels to the Casikam corpus. For example, Hardy is
of the opinion there are four chronological strata in Carkam poetry. Hardy believes that the classical
Carikam poetry should be dated to the period from the first century to the sixth century B.C.E. However, he
assigns a much later date i.e. 5 to 7" centuries to works such as Paripatal (uflur_esb) and Kalittokai
(5695605 memas) in the Cartkam poetry. Tieken places the Carkam corpus between the 9th or 10th century
after the Common Era. The dating of Casikam poetry is beyond the scope of the thesis. The thesis follows
the chronology of the Casnkam poetry as suggested by Zvelebil. See Hardy, 1983, p. 125; Tieken, 2001, p.
235; Zvelebil, 1975, p. 107.

5" Hardy is of the opinion that there is clear evidence of the influence of pan-Indian religious ideologies,
Brahmanical religion, Buddhism and Jainism. However, for him, Cankam literature contains elements
which are unique to Tamil culture (1983, p. 120-121). Nonetheless, one could agree with Dubianski points
to the fact that the Tamil worldview as presented in the Carkam poetry is unique and remains largely
unaffected by external influence (2000, p.4). Though allusion has been made to the influence of pan-Indian
religious ideologies, there are no clear references to them in the Carikam literature.
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poetry; texts such as Ezzuttokai (s ®sGsmenas) or Eight Anthologies®® and Pattuppattu

(ussur_ @) or Ten Idylls®® (Wilden, 2006, p.4) aimed to construct a Tamil identity.

These bards, messengers or ‘servitor[s] of the state’®® whose life and service set
precedence to the devotional life of service and moral living of the nayanmar presented
in the Periya Puranam, were considered as having an intuitive perception of the creative,
yet ‘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’

i.e. anafiku (oemmiE)®t  (Zvelebil, 1986, p.190). It was their belief that the specific

%8 The eight anthologies and the subjects that they dealt with are:

i Aifkuruniru (maieo;EmTm) - Courtship and love

ii. Akananiiru (o1BBTEITHI) - Love and separation

iii. Purananiru (upBTEITHI) - Political and social life

iv. Kalisthokai (560505T60H) - Nuances of love experience

V. Kurunthokai (enBEesTmeE) - Love and separation

vi. Natrinai (Bmslene) - Tamil landscape

vii. Paripayal (ufumev) - Goals of Tamil land

viii. Pathituppaththu (ugBBILGE) - Glorification of the Céra king

%9 The ten idylls and the subjects they dealt with are:

i Tirumurukaruppazai (HeuwomsTBoiriumL) - Greatness of the Lord Murugan and
His dwelling

ii. Kurificippattu (®Mebdum’_®) - Splendour of Kuruifici land

iii. Malipatukatam (LemevLIBELTID) - Eulogy of chieftain Napan venman

iv. Maturaikkarnci (giemrd  BMEHe) - Glorification of the king
Neduncheliyan

V. Maullaippatiu (apsvemevriuim’ &) - Love poems

Vi. Netunalvatai (OBEBELEITENL ) - Love, landscape and praise of the
king Neduncheliyan

vii. Pattinppalai (L e ILTen6L) - Love and praise of kings

viii. Perumpanar uppatai (Qu@sUTEITHBGIILENL )- Applauds the benevolence of
Tondaiman Ilandiraiyan

iX. Porunarau upparai  (Qur@ByTBOIILEDL) - Glorifies the Cala king Karikala

X. Cirupanar uppazai  (FmuremmBmicienL ) - Tribute to the chieftain

Nalliyakkotan
8 To understand the different service and functions these bards performed, see Kersenboom-Story, 1987,
pp. 3-15.
81 This concept of anariku is considered as central to the study of Casikam poetry (Hart G.L., 1973, p. 233).
V.S. Rajam who has studied this concept considers it to be ‘an anxiety producing source/agent’ (1986, p.
261). The word is highly ambiguous. The Tamil Lexicon of the University of Madras gives different
meaning to this term anrasiku. The term could be understood to mean pain, disease, fear, lust, Killing, deity,
celestial damsel, devil, dance performed under religious excitement, low-caste person, beauty, young
offspring.
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qualities of apafiku inheres in cosmic realities; they are discernible in specific qualities of
human beings (Kur. 70)®2, in parts of human body (Aka. 177:19)%, in person’s actions or
special qualities (Nar. 386)%, in animals (kuru. 308:2)% and in god Murukaz ((pmaein°®

(Pur. 299:6)%".

The reference to arafiku as one of the qualities manifested by Murukanz or
inhabits in Murukaz in Carnkam literature is quite significant. He can cause as well as

dispel anafiku (Kur. 362)%. In the classical Tamil literature Murukaz is presented as a

% ‘QBEG T 9F @6 BIBEO GBIOBS
BOILD He0T BTl DewmhialenGer
SMUIGIT 6T DiGUET Ljsen 66| Al Guedr
oo GIevedwiBey &ema
Spememt GLoeLedWsT WTell (WWhigG 160 (&ml. 70).
‘It is difficult to describe with words the qualities of the fragrant, cool young girl with wet hair and bright
forehead. She is of few words and as soft as quilt when I embrace her’ (Kur. 70). Here anafiku is spoken as
a person who caused love.
63 ‘... DIEMIBIGEDL UG (eDeVEH ST FBledr...” (is. 177:19).
Here apafiku is presented as manifesting the breast of women. In Patirruppattu (ugsmiiuga) it is depicted
as manifesting in scary hands of the kings ‘.. owBEmLS HLé& oawy Gsmiy GFul.’ (LHDH
62:11). ‘... scary ones with big hands ...” (Pati. 62:11). ‘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
Wlth his Warrlors (Hart 111, 1975, p. 12).

.. SINHBIGML  D([HEh E6iT Q’)@'@@@J@T 6160 [h,

@_ILD(%LDF[U SIenGeuniy  gledreonTiy...”

Here anafiku is presented as manifested in the hero’s action causing distress i.e. hero’s false promise to
many women

. SIWRIGML DHHHMeL Hauels HeMPbal...” (Gmib 308.2).
Here ananku is presented as manifesting in elephants head.
® The Murukaz of this period is associated with the hills and hill people. It is this peculiarly Tamil deity
was later in the Tamil tradition became assimilated with Skanda — Siva’s son. Though Casikam classics
mention gods, it does not focus on them. Prentiss notes ‘the gods are part of a constellation of
characteristics that signify particular landscapes’ (1999, p.54). For example, Murukaz is identified with
mountain region, Tirumal with pastoral region, Vetan for agricultural region; Varuran for littoral regions;
the goddess Korravai was associated with the desert. The perception of the ‘sacred power’ and it presence
in the world is fundamental element in Carkam classics religiosity.
67 ‘. DIMMIG2_ ML (IpHBT CHM LoHgsb...  (Um. 299: 6).
‘... who have entered the temple of avenging Murugan...” (Pur. 299. 6).
“.wmb @uliuenel QUTmHEpD GUTeTEID GUTHIPLLD SisL6ED: HISTLITED
SI[HEHLD, DIEHTLID, SIBEILD, (APHIWID - © HeT Qewrfd &L b6 el HT@mw’ (ufl. 5: 80-81)
‘We implore thee not for boons of enjoyment or wealth, but for thy benevolence of beatific, love and
virtuous deeds’ (Pari. 5:80-81).

‘... BOIBIHL Bell elcwmIES e CBTHHH WITUN6T eI
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wise man (canron: snen@uren)® and a headman or warrior hero talaivan (semsveusir) Who
possess qualities such as youth, beauty and love (Pari. 5:80-81, Pur. 16)’°. This implies
that Murukan was considered as the best of men who personifies the Casikam Tamil ideal
of kalavu manan (sevey wedtenet: premarital union); he is a lover and possessor of
beautiful girls (Pari. 9)"*. When young maids fall ill i.e. when they are in love-sickness or
to obtain the men of their choices or to gain the beauty of motherhood women had
recourse to Murukan (Kur. 111:1-4) "? often in the form of dance called veriyartu
(Qeupflwm_®) (Subrahmanian, N. 1976, p. 13) or ‘Vélanadal [Geuevenmisv] an ecstatic
dance by a priest possessed by velan (Geusven)’ i.e. Murukan (Nilakanta Sastri, 1966,

p22).73

However, Murukaz was only a ‘divine’ type of human lover (Nar. 82:4-10)"* who

is depicted as ‘Lord of the hill’ (emsvalip@eureir)™ (Kur. 1) who ‘grants spiritual favours

eMewrGHmUl omoemevd  dlevibuien ..." (&mI. 362)
“You pray and offer all this to powerful Murukan (Kur. 362)
8 The term canror (smenGumsi) Which originally used to refer to heroes was later in the medieval Tamil
community was identified with learned people. The poets of the Cankam classics are called canror
(arrrsm(gmrrrr) See Kailasapathy, 1968, pp. 229-230.

..LJORYEUTETT  Lj6V] FTHF6H (WPHB6i FBBHSI &(@@&@ G®BF0!” (Lm. 16)

‘...You are like god Murugan in your anger and appearance’ (Pur. 16).
n The Paripatal 9 verses speak of his marriage with Valli as superior to his marriage with Devasena.
2 ‘Ooe@ammel CBEDHSH CF606v60 Beusvent

Geuetinl CBEBHEAIGIET 6TEITEID  DIEBTENEITULD

S15I8euew o _ewipd spulien...” (@m. 111:1-4).
‘Mother believes the soothsayer who says that you of delicate, weary shoulders, and in pain, are possessed
by the victorious” Murukaz (Kur. 111:1-4).
3 In Pattinappalai the women are depicted as dancing veriyayzu.
‘Goupwr® waelOyrd OFdwsd srTols’ (UhHS. 155).
‘o (®G Ueuimihg Quieis edsitell Gumev, Mem 2 mey wewt eIl CETHBD HBBOEVEGEN. ..
(Lr,['n. 82: 4-5).

..as Vali who loved Murukan and went away with him, ... the brilliance of your form shines in your eyes

and that is why | cannot look at you’ (Nar. 82: 4-5).

‘.. oeienBuel Hs el

Gl gJUIB@ID 2 _(BHdHemd @63 e

Opeha us afibd D &L OBBGsue..." (Hml. 1).
‘... He who wears the anklet of the brave Lord Muruga his hill takes on a red hue...” (Kur. 1).
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out of love’ as depicted in Tirumurukarruppasai (Hmapmatpmiiusn) (Tirum. 94)7,
Tirumurukarruppazai and Paripatal (uflurisd) are two prominent works of Casikam
classics which speaks about Murukaz. Though the idea of a distant God is absent in them,
these poems are the first intensely devotional poetry dedicated to a deity in Tamil
literature. They are recognized as ‘the carliest testimony of the bhakti movement in south

India’ (Zvelebil, 1981, p.101).

Subbiah observes that the reference to Murukar (w@mse) in these works as
talaivan (seweveussr) i.e. leader in Casikam literature is quite significant that it is 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’ (1991, p.111).
It reflects the deep religious belief that dimension of humanity and divinity are
interwoven in the early Casikam Tamils. In fact, Cékkilar adores the nayanmar in the
Periya Puranam as true leaders or talaivar (semsveu) pointing to the fact of divine and
human intersecting in them (PP. 141).”" Ceékkilar also makes reference to Murukaz and
the performances of dance by the devotees to obtain his benevolence in the Periya
Puranam when he states that ‘... they celebrated festivals with dancing and spirit

possessions in honour of the great Murukaz® (PP. 660)78.

76 ¢
7

BHTHI6 2 _albhgH aIROBTHSH HIB @mpsd’ (Tirum.o4).

“..4&D puBursd 2 siEmd LelaiTasei

BapHenmed eTHAeMFUID  elerds el eurit

Cus qewrewmm QUEHen Lipridenr’ (G.y.141).
‘... The whiteness of the ash reflects the purity of their hearts. Their greatness is beyond words. Their
splendour illuminates the whole world’ (PP. 141)
& ‘... Bumroiemll OBBCa GBI LSyl @GIemer SImhisl, CUT DemmbiEh DL 60 QFUIg
Gumalior 61BHS Lleitenm’ (GLLL. 660).
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A significant aspect of apafiku i.e. ‘awe-inspiring supernatural force’ is in the
Carnkam poetry; it has the potential to move in space’. This aspect of movement is
attributed to another significant term in Casikam classics i.e. kadavul (sLeysi1); a notion
that could be understood as a synonym for the concept apasku (Dubianski , 2000, p. 9).
The term kadavul (sLeyei) has been interpreted in different ways. The word Ka+da
(s+L) connote the sense of ‘movement’, ‘surpassing’ and ‘crossing over’. The verbal
derivation is that ‘to traverse’, ‘to pass’ or to ‘transcend’. The word Ul (2_sir) implies
‘interior’ or ‘the within’. Hart points out that the term denotes ‘that which transcends
mind’ (1975, p. 26-27). Hence, the word kada (sL:‘transcend’ ,‘crossing over’) + Ul
(‘interior’: 2 _sit) implies a movement of crossing over to dwell in the interior of a place
denoting a sense of going beyond all categories of existence and indwelling in the places.
This specifically underlines the paradoxical nature of Tamil divinities and spirits: they are
restricted to a place (Ul : o _qir) yet they ‘cross over’(kada : &L ) traverse the boundary of

space (Dubianski 2000, p. 8-9).

The Carikam poetry speaks about ‘kadavul moving from the pillars’ (Aka.
307:12)8, ‘inhabiting the places’ (Aka. 348:8)8" and ‘domiciling in the houses’ (AKa.
282:18)%2. This implies the conception of ‘awe-inspiring supernatural force’ inhabiting

places: an idea that points to a ‘localized conception of the supernatural’ (Hardy, 1983, p.

135) in Cazikam poetry. It indicates to an existence of a powerful relationship among the

& ’... SDIEIG HT60 &L, WG SmsT BO ,r_F,rra'T...’ (. 319:6).

. The demons wander about in this midnight...” (Nat. 319.6).
Here the nlght is depicted as the time during which apafiku moves.
. aLeel GuUTdw &mb ST HbhHHEH (B, 307:12).
.. BLOYGT QMG aUMIHEG @Hd, GBaUT (iH. 348.8).
‘... @60 2 B HLO G UHGHID, UeSCW!..." (1B, 282.18).
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‘awe-inspiring supernatural force’, space and humanity; a fundamental feature of the
classical Tamil literature. The belief in the manifestation of this ‘awe-inspiring
supernatural force’ also implies that the same space is intimately shared by the human
and that which is divine. This belief in the ‘awe-inspiring supernatural force’ i.e. anariku
(e1emmi) and conceiving the cosmos as concealing the primordial power is considered
by David Shulman as the ‘phenomenon of localization’ (1980, pp. 40-89). This permitted
space and time (talam: seuib) being considered as ‘sacred geography’ (Spencer, 1970). It
is also observable in verses like ‘karavurkarpu’ (sLeybasmL) i.e. divine chastity (Kur.
252)83 ‘karavu/ elutiya pavaiyin® (sLeyeir stapsdu Lmemsuudesn) referring to a statue made
by god (Aka. 62)%* , the word kasavu/ is used in Casikam classics to exemplify something

of excellence of this ‘awe-inspiring supernatural force’ i.e. apafiku.

The identification of religious practices that is performed to allure ‘anafiku
(e1emmi)’ in the form of a dance with particular place where god is believed to have his
‘abode’ or ‘dwell’ or have a concentrated presence is a motif which frequently occurs in
the Periya Puranam. Cékkilar’s poetry reveals the pan-Indian Siva as intimately linked to
Tamil landscape and culture crowded with local religious and cultural meaning. Siva is
depicted as the one who ‘dances in the sacred court’ (PP. 20)%, dwells in mount Kailasa

(PP. 11)® and manifests in human form (PP. 224)¥" in the Periya Puranam. Siva is

83
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‘..oLelel sBL oeuer a1y Cuenfl..” (@mI. 252).
..aLeyel sipdHwl umeneuuiler...” (Sib. 62)

‘..BreeT g CHeusnmit Gasmullsd

BTG BH 61D GuTer...” (G, 20).

*..the Lord Siva himself dances in the sacred court...” (PP. 20).
‘Qunettelledt GeueTTEH ([ HMI LIeNEHHIGT6L

ueTenIlD Heuie]  LoTeLeNENTLI LIV

Hetement WTTHGSD Siley siflwimer eT6ipiD

eiteddl, eump suUllewsvd & omoemey’ (GLLy. 11).
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described in Ceékkilar’s work as wandering in search of his devotees in the Tamil region
(PP. 90)%. Siva’s wandering around the Tamil region becomes the motif for the Tamil
saints to travel to so many places propagating their ideal of service in the Periya
Purapam. It must be emphasized, as Peterson note, the ‘love of God can become a reality
to the Tamils only if it is set in the context of the traditional Tamil correlation of
emotional and physical landscapes’ (1982, p. 74). No doubt, Cékkilar carefully built on
his expertise of Tamil tradition with its profound belief in the possibility of a personal
relationship with the ‘awe-inspiring supernatural force’ and its dwelling in places and
events. In this way, Cekkilar tries not only to build a relationship between Tamil
language, land and Siva but unites the Saiva community and links it to the broader Indian
tradition surrounding Siva. Siva is presented as dwelling in and intimately connected to

Tamil landscape and culture.

What is even more significant to Tamil Casikam community is that the bards,
whose way of life and service set precedence to the nayanmar of the Periya Puranam,

were employed by the kings and the people as messengers and mediators between the

‘The holy mountain of Kaildsa is the permanent abode of the Lord Siva, who is beyond all human
knowledge. It is part of the snow-capped Himalaya range, glittering white as though adorned with sacred
ash’ (PP. 11).
87 ‘BTEUSOTCEHBTET L MHI6H

HmeGeITTOmIU1  HeLeITTls0

Goea|d SIH6THIMB IDTHS

Cougdwit oyl GasmemiL Ll

L S0 SLD QuIWnss

HmBTaIsTT LGha CHeut...” (GL.y. 224)
‘In this way the Lord who dwells in the temple of Arugturai at Venneynallir came in the guise of a Brahmin
and made Nampi Arirar of Navalir his servant’ (PP. 224).
88 ‘OMEIG 2_HE 66 Slene] oiuguieor

SHmis6iT reflensuier @eirml FLelsr

unidlenmeT HwmFCF LFemEUWITID

LOBIHSWITT SiuHTID Gl meflewns’ (Gu.L. 90).
‘It was there too that the Lord went with message for Vautonrsar, his rebellious servant, and wherever he
walked through the brightly lit and decorated streets, his lotus feet left a lingering fragrance’ (PP. 90).
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human and the arafiku (siemii@) or the ‘awe-inspiring supernatural force’ to evoke and
control the presence of these meta-cosmic powers in the cosmos ‘from within’
(Kersenboom-Story, 1987, p. 204) for the cosmic prosperity. By virtue of their
experience of the mystical vision and by the fact that these meta-cosmic powers were
manifested in them, the bards had the potentiality of deification and its control. As the
recital of the poems of the bards and their dance end, as Ramanujan notes, ‘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’ (1981, p. 115).

In their mystical quest to embody the ineffable qualities of these forces and its
causes in anthropocentric notions, the bards identified azafiku (semmi@) and its function
in terms of love (anpu: =ieny)®® and heroism (viram: efiyib). These two terms were later
used to classify the function of the world and were attributed to the arafiku and became
ideals to be achieved. The two functions which were projected on to this apafiku were
also assigned to humans. It was thought human beings had these two powerful qualities
of love (anpu: =ieiny) and heroism (viram: efyib). Hence, the civil responsibility of the
bards of auspiciously awaking the king by beating of the drums in the morning was
considered sacred. Their songs in praise of the bravery of king (Pur. 231:1)%, their

ballads composed in memory of the fallen heroes who fell in the cause of service in

8 The indigenous concept of love in early Carikam poetry is presented of consisted of two different stages;
‘secret love’ (ka/avu : seney ) and ‘open love’ (Karpu : &mu , lit. ‘Publically known love’). In the actual
Carikam poetry love becomes public either by an indigenous type of formal wedding ceremony or by
elopement. Although it is common among Tamils to adopt the rendering of ‘pre-marital love’ for (ka/avu)
and ‘post-marital love’ for karpu for convenience, both of these terms are secondary meanings of these
terms.
% ‘il GHDENET GBS SieiTeN

sfup epadler FID @eTsipsv...” (Um. 231:1)

“The glory of our king ... will not fade, will not die’ (Pur. 231:1).
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protecting the land (Pur. 223),%! their songs sung to ignite a communion with the spirit of
the fallen heroes (Pur. 223),%? gave a mystical vision of the meta-cosmic powers abiding
in them. The forms of love and heroism were shared by divinity and humanity in the
midst of the temporality of human existence. The musical instruments lute (yal: wmp)
that accompanied their songs (pans: ueir) were also considered as cosmic abodes of the

meta-cosmic powers.

Therefore, any recitals of the poems, with the accompaniment of these musical
instruments were thought of, as functionaries of keeping the meta-cosmic powers and the
cosmos in order. Thus, the Tamil mind began early its passion for the mystical quest of
the meta-cosmic reality that moulded the nayanmar’s religious expression of service and
moral living later found in the Periya Puranam. As Ramanujan notes ‘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’ (1981, p.12). A consistent theme in the
Periya Puranam is in honouring the lives of the nayanmar who through their (arpu:
oieiiy) and heroism (viram: efyio) manifested as service and in moral living yearned for

the vision of Siva who possessed both the auspicious and fierce forces i.e. love (anpu:

o ‘LeviTd@ Bipsorad, 9 60D LBhanNs

Hmeol BT HedtenioulB Fmieutdl 1oL migd

BlenevOLm HEHO P BHETEDID

BLB OaThHH el weim-2 L 1bCur®

et ey  &Slipeniod

Cameiien LemLwiniT b2 _lpen§ 0FelGer! (Um. 223)
‘Oh king ! You were like a shadow to many, you gave, you showed your kindness and you were with great
fame. Even after your death , being enduring and deeply rooted “ Nadukal” or stone If someone goes to him
... with long standing love ... [they] will make a place for him’ . | have got the benefit of close friendship.
(Pur. 223).
92 ‘..@seuiit el@byD &ipmios

Qsmeiren’ LenLwiTT Hbe_pems 0FedGer..” (Um. 223)
‘... became enduring and deeply rooted stones. If someone goes to him ... with long standing love ...
[they] will make a place for him’ (Pur. 223).
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asiiy) and heroism (Viram: efyib) (PP.2310,567)%. When Siva and the lives of the
nayapmar are narrated, one sees the resonances of the bard’s worldviews of the Casikam
age. For example, the Periya Puranam narrates the life of the Tirunilakantar Yalppanar
(BAmBevssmi_ mmwenrr) (PP. 4220 - 4231)% who through his service of composition and
recital of music immersed himself with the vision of Siva who through his love and

heroism governed the universe.

What are even more significant in the Carkam age, which eventually influenced
the Periya Puranam, are the literary precepts that were used by the minstrel singers for
their quest to attain the meta-cosmic powers through poems; this was systematized in

Tolkappiyam (Gsmsvsmiiwib)® which is celebrated as ‘the first literary expression of the

9 ‘FmEpTaN FOLUBST HMmBEGL cpbdenen Gy ...
QuBLDTEN 6TIDEN MM 6T6HTNI
Qume @emgwrsd ugelsrmt’ (Gu.y. 2310).
‘On arrival, Campantar sang in Tamil a hymn of praise of the Lord, his heart melting with joy’ (PP. 2310).
‘QUBID WHUD Dewiuyd FenL GLosd
gmIb evenTdh HMAbHHINCH
Caupie 61 Hemeueun LJbGeHEH AelwIF
Fopip HAeweowimuit HAeugm HAeugpm’ (QLLL. 567)
“The flowers to adorn your mattered locks, the elephant has scattered in the street! Lord Siva, in your wrath
you burnt the cities of your enemies’ (PP. 567).
% He is a professional musician and devotee of Lord Siva. His hobby was to travel temple to temple
singing songs of praise for Siva accompanied by his favourite musical instrument yal (wmp). One day he
went to the a temple in Madura and began to play his yal. Blessed by his music, Lord Siva instructed the
temple priest to bring him inside the shrine. Lord Siva granted heard him sing in the shrine and granted his
blessing. At the moment a voice rang out from heaven: “if you put the lute on which the musician plays
with such devotion on the damp ground, it will go out of tune. So give him a proper wooden dais to put it
on’.
‘ObBHTHBH  TWHD @mF oeilaflsd UTemTUTEL FHHWTD Hojullsd FHb SHTHSle0aIobE
P  eTHEl FHSHIL  LUevend  (PeiIbT  @BsieNdh QFHTemiLiT @QULTT QF bSO  LTeweNTHLD
Hmaumenr QuBmIF CFpeHmT’ (LY. 4225).
When he had spent some time there, he took leave of the Lord with his blessing went place to place singing
his praise (PP. 4220 - 4231).
% The date and the authorship of Tolkappiyam (Thonmai: Ggrewenio or Tol: Gsmsd ‘ancient’ or ‘old” +
kappiyam: sminiuwib epic: i.e. the ancient epic which safeguards the integrity of the Tamil language) are
constantly debated in academic circles. While scholars like Srinivasa lyengar attributes this work to be of a
single author i.e. Tolkappiyanar (1983, p.211), a disciple of Agsthiyar, the mystical precursor who brought
from Lord Siva the Tamil grammar and language others such as Zvelebil attributes the work to be of
Carikam academia (1973, p.47).
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indigenous, pre-Aryan Indian civilization’ and ‘the essence and summary of classical
Tamil literature’ (Zvelebil, 1975, p. 131). Hence, the importance of Tolkappiyam lies not
only in its treatment of the Tamil language in its parts of speech i.e. eluttu : srp&a
(letters), col : Qgmev (words), yappu : wmiy (form) and ani : oewil  (method), porul:
Qurmeit (mMeaning), and its literary standardization of the poetic techniques of these bards
but also in its setting of the syntaxes formulated for the anthropocentric notion of the
mystical power as inferred by the bards as the poru/ (Qur@eir)y which is the substance of

Tamil poetry.

In fact, the dynamics of the now defied apafiku (oiewmig) or ‘awe-inspiring
supernatural force’ which began to be viewed as ‘sacred powers’ is spoken of,
essentially, through the medium of two broad poetic and grammatical genres. These are
akapporu/ (aisu6urmer) or akam (oisib) that which encompasses the ‘interior’ or
‘inner life’ — and purapporu/ (umriQursit) or puram (ymi) — which refer to the
‘exterior’ or ‘outer realm of life’; they constitute two intimately intertwined phases of
life, and is made on the basis of psychological and psychic experience. These two
contrasting but reciprocal phases of life, ‘paradox of embodied absence and presence’
(Cole, 1985, pp. 1-9), ‘spatial doubling’ and a ‘superimposition of one world upon the
other’ (Cole, 1985, p. 19), mirror the two essences of human living which are devotional
in nature; they are love (anpu: sieiy) and heroism (viram: efgib). It is this ideal of love
and heroism established as a literary genre that was later used as a literary precept to
explain the religious expression of service and of moral living of the Tamil saints as a

deep love for Siva and heroic service for his devotes in the Periya Puranam.
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Even more remarkable is that, though, neither is a systematized philosophical or
metaphysical speculation, this concept of love (anpu: sieiny) and heroism (viram: efyib)
captivated the Tamil mind of the period, which was emerging to carve its own identity in
the face of an influx of varying cultures into the Tamil environment. It is their
understanding of the phenomenon of life termed porul (Qur@eit) as a synthetic totality of
the bi-polarities of love (anpu: sietiy) and heroism (viram: efyib) reflected as ‘domestic’
and ‘public’, ‘passive’ and ‘active’, ‘spiritual’ and ‘material’, ‘inner’ and ‘outer’,
‘feminine’ and ‘masculine’, that played a significant role in shaping the Casikam literary
formulae. Human living in the external realm (puram: ymib) was closely interconnected
with that of the internal realm i.e. aham (ss1b). This in turn had a significant influence
in the shaping of the Tamil saints of the Periya Puranam and their religious expression of
service and of moral living as a synthetic totality of the bi-polarities of love (anpu: eisii)
and heroism (viram: efnb) as presented in the Periya Puranam. The lives of the
nayanmar as the presented in the Periya Purapam validate the dynamic integral links

between the ‘inner’ (aham: sisib) and ‘outer’ realm (puram: ymio).

The stories of the nayanmar as narrated in the Periya Puranam are all woven
around this theme of love (anpu: =ieing) and heroism (viram: efgb). The story of Miirti

nayanar (aprsg mrwemm) (PP. 973-1021)% exemplifies this, in that in spite of the

% |t was his regular practice to provide sandal paste for the adornment of the Lord Siva in the temple. In
those days, the king of varuka karunatars decided to annex the pangya country by the force of arms. The
king came under the influence of the Jainism and began to persecute the devotees of the Lord Siva. In spite
of the king’s persistent attack the nayanar continued without fail to carry out his act of service as before.
The king angered by such devotion began to cut off his supply of sandal wood for making paste. So the
saint thought to himself that ‘I can not longer grind sandal paste for the body of the dancing Lord’, ‘but my
hand will not cease from grinding’.

‘Bl LfleunT oiewil Bevgm OuitiyFs @emm plLb ufls uieid Bsuls @enio

(WLLTH 6Teml Ul LLb SHep uTenpuiel emeubhdl (Wpmensd CHUISSTT LB LmbHEHTEL
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obstacles placed before him to continue his service of providing sandal wood for worship,
the nayanar with love and courage offered service to Siva. Similarly, the narration of the
life of Tansi Arkal nayanar (sewnguwigsst mrwemmr) (PP, 3597-3622)°7 who was so
determined to serve the Lord Siva even when he was not able to see, posits the narrative
according to the literary conventions of aham (eisw) and of puram (uymw) as delineated
in the Tolkappiyam. In that whole incident and its aftermath the reader would recognise
the reference to earlier Casikam literary convention. It is within this context nayanar’s
religious expression of service and of moral living is described. In the same way the

heroism expressed by these Tamil saints are recorded in the Periya Purapnam.

As standardized in the Tolkappiyam, the aham poetries, centred on the theme of
love, addressed the ‘inner world’, the ‘interior landscape’ (Ramanujan, 1994) or inner
attitude of the human being as a person. Under this aham poetry comes what is supposed
to be the most internal, personal, and directly incommunicable human experience, and
that is love in all phases. The inner attitude of the person is revealed in the form of love

nowhere else more than within the intimate world of the household. The highest

BIOL et &enybhH CaHw’ (GLiy. 992).
With that he placed his elbow on the grind-stone and ground away until the skin and bone and sinew was
all reduced to pulp. The Lord himself could not bear the sight that appeared to him and consoled the saint
(PP. 973-1021).
 This nayanar according the Periya Puranam is blind from birth. He used to daily worship at the temple
of Arir. Now beside the tank on the West side of the temple, the Jains were extending their monastic
buildings and causing serious congestion. When Tan#i Arka/ realized what was happening, he determined to
counter it by digging operation to widen the tank. Immediately the Jains raised uproar saying that digging
into the earth would cause the death of many creatures buried in the mud. The saint went up to the gates of
the temple, prayed for redress against the shame inflicted on him, went up to his mutt and sank into
troubled sleep. Then the Lord appeared to him in the dream and consoled the saint saying: ‘do not let your
heart grieve’, ‘you will receive your eye sight’

‘OBEhde0 WEAID Houemeoulenen @B ... BerseialDddl ... STOTHEMBIUI Dlehd GeouewrLm’

QL. 3609).
. Then the saint rose to the surface praising the Lord and gained clear eye-sight and the Jains lost their eye
sight (PP. 3597-3621).
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revelation of the virtue of love within the household, as depicted in Tolkappiyam is
embodied in the chaste love of a woman (karpu: smL) (Aka.16:18-20).% This chaste
love was considered a benevolent revelation of the apafiku (oiemmi@) and was elevated
to the status of the divine, which surpasses human physicality. This chaste love, which
lies within the control of human emotion, is considered as mystical in nature. This love
and its mystical intensity, when controlled and channelled, stands the test of time in
marital separation (pirivu: pfley) that often occurred due to war and national duties and
most specifically at times of marital infidelity among the Casikam Tamils (Ain. 229).%°
Since marital separation often occurred as a result of the needs of the household, for the
love of family and service of the state, the help of the bards was sought to keep the
‘purity’ of love, and the sacrament of marriage auspiciously alive in the family; it was
kept from being defiled from other forms of ‘one sided love’ (kaikilai: swssbaemip),
‘mismatched love’ (peruntinai: Gumibgdener) and ‘clandestine love’ (kalavu: &evey)

among Casikam Tamils.%°

The quest of love, in terms of martial separation takes various trajectories

according to changing circumstances and the complexity of relationships. Love in aham

% ‘...08IPB! — QUTEISHS

DIEWHIG DAHH HLA6IT DT CeuTsiT, [Hl6or

IDHET HTUI P H6O LdIeud — WG elenbel’ (1%5.16:18-20)
‘My Lord how could I love her? Who is life, the goddess of chastity full of power in the heaven?’ (Aka. 16-
18-20).
9 ‘b aumP Csmp BIDLSIPLI
uenenmeit LIflha imedll 60m6IT6I
b e GearmoBmr @gelsd
GurenBumed elmsvmelledt QEBmeiTepBeN BHIHEG’ (2mI. 229).
‘May you live long my friend ... your unkind lover made us weep by leaving us ...yet your winning
beautiful forehead shines like gold” (Ain. 229).
100 ‘Qmeoauing) 1oTem QEmeoICHTH Eef

BIMgenL eflevmidul eibaiulem BT6TOGTRID...” (2@ 479).
‘Tell me, bard who make all your words so sweet ... tell what she, her eyes cold flowers, said for me’
(Ain. 479).
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poetry is spoken of, in different ways or in themes (turai: semm) according to the
changing contexts of space and time (tinai: glemewr). The intuitive insight of the Casikam
poets was to indentify the trajectories of this inner emotion of love with landscape which
suggests the essence of love ‘baffling in its antiquity and its singularity’ (Thaninayagam,
1966, p. 39). Thus, love is identified and characterised as: (i) furtive (punarthal :
yegev) - with an infatuated anxiety of longing, (ii) chaste (irrutal : @®m&sev) - with a
religious perseverance of waiting in trust, (iii) benevolent (udal:een_sv) - with a silent
resentment towards infidelity and empathetic reconciliation, (iv) severance
(irangal:@mmissd) - with a desolation of parting and relentlessness, and (v) mystical
(pirithal: Ygsev) - with a sorrow in the moment of separation and union in essence and

being (Patippaciriyar, 1995, p.16).

Love is spoken of, in a mystical sense as the inner movement of power, the
interior dialogue that longs in time of material separation for passionate union and
harmony. The five facets of love are perceived (katci: &m &) and conceived (karugu:
smabE1) as world views or ulakam (2_svasib) through association with vibrant territorial
imageries that are unique to the Tamil environment, such as gods, flora, deities, music,
occupation and seasons (Patippaciriyar, 1995, p.3). A persistent narration in the Periya
Purapam is the love and religious life of Cuntarar nayanar (spsyyt mrwesrr) (PP, 27-
29, 147-349, 3140-3374, 3752-3927, 4234-4286). When one reads his life story, it
resonates the events that are treated in aham (=isib) poetries of Carkam literature. For
example in the narration, Cekkilar records the meeting between Cuntarar nayanar and

Paravaiyar (upsmeuwinit) 1.e. Cuntarar nayanar’s wife (PP. 6: 284ff). Later in the
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narration when Cuntarar nayanar marries another woman Paravaiyar comes to hear of it
(PP. 35. 3473ff), her reaction to the news recalls the traditional mode of the lovers’
quarrel (udal: 2sm_sv) as presented in Casnkam literature. Accordingly, it is clear, that the
stories of the lives of the saints as given in the Periya Puranam are also set against the
backdrop of Tamil landscapes composed with the literary precepts employed in the aham

poetry of Tolkappivam (PP. 51-85, 1088-1105)0L,

On the other hand, puram poetry vividly presents the exterior or social life of the
Carikam person. The heroism expressed through tribal wars, moral integrity, loyalty,
hospitality, service and eulogies addressed to the tribal chiefs for their heroic service and
moral living are the popular themes of puram (ysw) poetry.'%? The puram literature also
records the history of Tamil society which was emerging to carve its own collective
identity in the face of tyrannical immigrant force like Maravar (omsuim)'” who by means
of instigating violence, emerged to capture land, cattle and women (Ramachandran C.,

1974, pp. 60-68). In fact, the emergence of these forces added to the stratification of

101 For Example:

‘ur(p @uwisvsiolpe _eny LUledis  sTeLeMEVU|6IT

Caml (b 2w usleumys Gepfen 2 Fduiev

GLlgwl euenTedF Gamipm smeilf

BTL{G Buistugenen Wmenr Hellevsd o mmensir.” (GLLy 51).
‘The land watered by river kaveri falls within the region where the Tamil language is in common use for
speech and song. It was ruled by the Ca/a kings, who had once planted their tiger standard on the summit
of the snow-capped Himalaya Mountains. I shall now give a description of that land’ (PP. 51).
102 ‘FEIIEI LIBHSHmS 6T6gHmevd &L Ce;

HTHICMTEH YUHGHHV HhHeNHHGHH HL_G6;

Bausvaugdhamis OBTHHHL CdTeveBEHs: &L Ger,;

HEIIEUIENL. HeLH6L BaubHBEGHd HLGeu;

Q6MMIUTET DIHEHFIOWD (LPHEBHH;

sefpleTiibgd QUWTHD ETewendGHsH &L G’ (Lm. 312)
‘To give birth to a son and nurture him is my duty. To make him gracious is the father’s duty. To make
spears for him is the blacksmith’s. To show him noble ways is the king’s. And to bear a bright sword ... is
the young man’s duty’ (Pur. 312).
13Maravar (‘grate Warriors’ or ‘punishers’) are one of the oldest martial groups in India. Legend has it that
the term Maravar is derived from the Tamil word ‘marani’ (woyewfl) i.e. sin for their sin of inflicting harm
on others without remorse (Ramaswamy, 2007, p. 143).
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society and curtailed the voice of the subaltern i.e. vélalar (Gsuenmenmiy) or farmers, who
were velalar (Beuenmermy) i.€ farmers the land owning agricultural Dravidian society. In
the face of the oppression and difficulty in safeguarding the fundamental institution of
family and the community in terms of land became paramount: heroism for the protection
of the household, service and self-sacrifice for the safeguarding of the community
became a necessity. The puram literature classifies the dynamics of heroism, not as that
which stems from a person’s desire, viz. for reputation, but as a way of asserting
prosperity for households in which the apafiku (swewm@) in the form of love abides
(Kailasapathy, 1968, pp. 230-258). Heroism was not only considered as the virtue of a
hero, but was seen as an exemplification of an all-embracing love, a symbol of a

household (Patippaciriyar, 1995, p. 75).

The significance of puram (ymiw) poetry, therefore, in terms of manifestation of
devotion as presented in the Periya Puranam lies in its presentation of the idea of service
and of moral living symbolized and amplified in the self-sacrifice made by the heroes in
defence of the interior space of love or aham. This love, in cases of the death of heroes
who die protecting the land, is kept alive in iconographic form carved on stones. These
stones were carved for those who gallantly sacrificed themselves, by serving the
community and were an indication of how their sense of service and love were highly
valued in early Tamil society.’%* The stones (nazukkal : p@&assv) Were believed to have
been emblazoned by God (kadavul eluthia kal: sLejeit eigpdw ®6v) and the spirit of

heroes was considered as descending to find a home (illam: &svevid) in them: they were

104 ‘..@aepTuim oCamer Usp omueuGe!’ (Um. 231).

*...The fame he has gained will never fade away’ (Pur. 231).
47



sculptured as an iconic presentation of love which allowed for a fostering of a union with
the deceased (Pur. 232)1%. The practise was rooted in the belief that it fostered a union
with the dearly departed, whose defied spirit was incarnated in stone. Rituals were
enacted to foster the mystical union of hearts. The union occurred through a gradual
process from an initial stage of yearning to a vision (katchi : sm_&1) of seeing the spirit of
the hero that led to the invocation of the fallen, to abide in a stone (kalkol: &60@®mev).
The stone was then sculptured, immersed into water as a sacred symbol of re-initiation
(natuthal: p®B®sv); food offerings were made as a sign of the union and a blessing in the

form of an eternal vision of enrapture (Pur. 306).1%

Though, the quest to transcend the visible realities seems quite incomplete at first
appearance in the Tolkappiyam and in the Cankam’s mind, the works of early
grammarians of the in-depth complexity of Tamil syntax with its remarkable awareness
to changing patterns of life in Tamil society, indicate that Casikam assemblies may have
reasoned from the visible sphere i.e. from the perceived phenomenon, to the invisible
unperceivable sphere. The Tolkappiyam offers a glimpse into an early Tamil
understanding of the totality of the phenomenon, in which religious experience is
conceived and based on paradigms of polar imageries of love (aham) and heroism
(Puram), as internal struggles to conquer the inner geography. These are the foundation
of the quest for union with meta-cosmic power apafiku (oemmi@) oOr ‘awe-inspiring

supernatural force’. What is observable is that as, Varadarajan notes, ‘in these poems of

105 BB 1960 @llg.. (Um. 232)

“We have placed peacock feathers on his headstone’ (Pur. 232).
106 ‘oiflmal BBH MBOSTIPS Lgab...” (L. 232).
‘The women with soft hair and a bright forehead prays to the ancestor stone ... and worships it’ (Pur. 306).
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the theme of love, the beauty of nature is blended with sentiments of love with

graciousness of imagination that defies analysis’ (1969, p.404).

In this way, significant literary images are interlaced together, ‘in a marvellously
unique and fluid blending of geography, metaphor and imagination’ (Selby and Peterson,
2008, p. 17). This portrays the profound experience of inner (aham: =isib) and outer
(puram: ymw) which is religious in nature and became fundamental to Tamil Saiva
religiosity as shown in the Periya Puranam. The nayanmar’s expression of devotional
service and of moral living in the Periya Puranam oscillates in a relationship between the
inner geography, interior phenomenon and the external outer geography, that is, Siva.
What is even more remarkable is the accentuation of the apafku (owewmi@) or ‘awe-
inspiring impersonal power’ embodying the opposite forces of love and valour in a unity
of juxtaposition. This unity in harmony is seen as a meta-cosmic correctness, which kept
the cosmic order of the world. Hence, the mediating and keeping of this harmony in
chaste love, within cosmic living, is the highest religious fulfilment of life which was

intuitively realized by the Caszikam mind, early as human consciousness.

Even though one cannot overemphasize the enormours influence the Tolkappiyam
had on the creation of the Periya Purapnam, it also definitely shaped its literary
convention for the presentation of the Tamil saints’ religious expressions of service and
morality woven around the literary genre of love (aham) and heroism (puram). These
paradigms are set against a division of landscape (PP. 1088-1128), seasons (PP. 2231-

2235) that are unique to the Tolkappiyam. The valour in which Kapnappar nayanar
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(ssewrewmiii wrwenrtt)'” pursued his worship of Siva-linga stone, resonate the hero-stone
worship found in Casikam literature. The heroism that was shown by Tiruiianacampantar
nayanpar (Hmepten FupsT) to reinstate splendour of Saivism’s in the meadival Tamil
region, echoes the valour in which the chieftain-king protected the Casnkam Tamil
community (PP. 1348-1422). Kaliyar nayanar (s6dw mrwentr)'”® filling the oil-lamp
with his own blood (PP. 4027-4043), Kotpuli nayanar (8smi sl mrwentir)'”  punishing
his relatives for the stealing of things that belonged to God are other examples of heroism
(PP. 4139-4151). Similarly one could identify Cekkilar’s careful usage of the moral
discourse of Tirukkural (Bmésamer) in the hagiography of the rayanmar which are

addressed in the following paragraphs.

2.3 The Moral Quest and the Moral Exhortations of the Tirukkural

The shift in Tamil literary conventions as an ethical treatise in the post-Caskam period
was marked by the influence of Buddhism and Jainism which began to take roots in early
Tamil history. It was during this period, drawing moral axioms from various ideologies,

that the Tirukkural [(Hms@ms) (Tiru @ &® — venerable or sacred + Kural : @msit —

197 This nayanar was a mountain dweller and a hunter. One day he went out for hunting, he came across
Lord Siva in the form of lingam standing alone in the mountain. He embraced the lingam and kissed fit.
Reluctant leave the Lord alone, he began to feed the Lord with food and guard him. This went on for six
days. On the sixth day when he returned from collecting food for the Lord, he was grieved to see blood
issuing from the Lord’s right eye. At once, with his own arrow, he plucked out his own eye and fixed it
over the right eye of the Lord. Then he began to notice the left eye was bleeding. There was only one
obstacle — how to replace the eye of the Lord when his own eye was plucked. So, he planted his foot at the
place where the Lord’s left eye was on the lingam, and began to pull his left eye out, with his arrow. At
once, moved by the saint’s devotion Lord Siva took him with both hands and placed him on his right side
(PP. 650-835).

108 He was devotee whose service in the temple took the form of providing oil for lighting the lamps in the
temples. He hailed from the family of oil-extractors. In due time the occupation that provided him with
ever-increasing wealth ceased to yield a profit. However, without being discouraged he intended to light the
lams with his own blood. So he took up the knife and slashed his own throat. At the moment the Lord
intervened and stayed his hand (PP. 4027-4043).

109 For description of the life of Kotpuli nayanar, see p. 12.
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couplets) which is considered as ‘the greatest ethical treatise written in the Tamil
language’ (Gopalan, 1997, p. 112) were composed. It is another significant work which
antedates the Periya Purapnam. Tirukkural, the revered book of wisdom, the 1330
couplets in 133 chapters, was believed to have been composed by Tiruvalluvar
(Hmousiemeut: ‘Holy Weaver’) of uncertain date perhaps in the post-Casikam period.!*
Though little is known about him, his work is non-sectarian and it is didactic i.e. intended
to teach. It points to the fact that Tiruvalluvar was eager to construct a system of practical
ethics, reflecting the positive affirmation of life on earth that is characteristic of Tamil

literature that would help the transformation of human life in all its various aspects.

In this work the Carkam categories of aham (eisib) and puram (ymi) is
discarded, and the author classifies his subject matter into three sections viz. aram (oisib)
- virtuous conduct, poru/ (Gungeir) - wealth and kamam (smoib) or inpam (@eub) -
love!'! according things that gives firm foundation for life or urutipporu/ (things i.e.
poru/ : Gumgeir that gives firm foundation i.e. uruti for life). They constitute naturalistic
but normative ideals to be achieved in human existence. The first section of book dwells
on ‘aram ‘or ‘virtue’ i.e. virtuous conduct of a ‘domestic’ (Chapters 1- 24) and of
‘ascetic’ (Chapters 25-38) life. The second section on ‘poru/’ or ‘wealth’ is divided into
three categories: here the first part focuses on the person of king (Chapter 39-63); the

second on good governance (Chapters 64-95), and the third part deals with different

10 Tiruvalluvar’s life is shrouded in mystery and his time and whereabouts cannot be determined with
certainty. However, he is considered to be one of the greatest poets in classical Tamil literature. In all
probability he lived and wrote between the second century B.C.E and the eight century A.C.E. Many
scholars point to an earlier date (Cutler, 1992, p. 550). Legend has it that he was a weaver. He lived with
his wife Vasuki, famed for her remarkable loyalty and virtue.

111 Though it is believed that the classification of the objective of life as presented in the Tirukkural may
correspond to the four purusarthas i.e. dharma, artha, kama and méksa of the Sanskrit dharma tradition,
scholars argue that they are different from them, see Cutler, 1992, p. 93.
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matters concerning human living (Chapters 96-108). The third section of the book is on
ethics of ‘kamam’ or ‘love’ expressed in different circumstance of i.e. through ‘secret’
(Chapters 109-115) and ‘public’ marriage (Chapters 116-133). It is believed that the
proper pursuit of it would preserve not only the order in the universe but lead one to an

intuitive knowledge of the ‘divine inner self” (Iraianban, 1997, p.10).

A familiar theme in the Periya Puranam as reflected in the lives of the nayanmar
is the pusuit of this normative ideals i.e. aram (o) (virtue), poru/ (Qurmeir) (wealth)
and kamam (love) which led them to the vision of intuitive knowledge of the ‘divine
inner self” and of communion with Siva, in whom is inherent all the virtues that order the
universe (PP. 218)'!2, However, Cékkilar could be seen as taking these normative ideals
especially of aram (oimpib) to a new level: aram is presented in the Periya Puranam as
intrinsically stemming from and expressing the devotee’s communion with Siva (PP.
438)*3, Likewise, the ideal of kamam (love) is given a new meaning when it comes to be
applied primarily to the relationship between Siva and the nayanmar. In this context the
ideal of kamam (love) is not used in the sense of lust or eroticism but the word anpu

(oieiry) is used in the Periya Puranam (PP. 4153)*.  Further, frequent reference to

112 ‘.Carm @eor wbs @em 26

GEILIOLIHRIBL 606V  [HTEUIGH

wirglenen  inlbleten CFTeL6VILI

UTGBHsn stewrOMABSTT (.. 218)
‘T am ignorant of the ocean of your virtues ... how can I find words to sing your praise?” (PP. 218).
113 ‘Bmevenit Hmiilear 06

HHSHOSHTEWILT HoHGD CHMMLID

ol Cpuleld  SHiLIe

LoEDIWITT HIDSHGID HbHH

Cumaw simefssr BB Cupisiebgl...” (Qu.y. 438).
‘So the Lord granted abundant grace to his illustrious servant and to his chaste wife” (PP. 438).
114 ‘... LTUememuTsd GHmabalanmsd LISOTSTEmILI LILIsTOLIIeNTT

BGuajaifiwl e lented GosvauTod@d Gsv et (GLLL. 4153).
*...In the intensity of devotion, they have no peer.” (PP. 4153)
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practices such as the worship of God, hospitality to others and paying dues to the state in
Periya Puranam as principles that uphold the cosmic order and the universal truth among

the people (PP. 76)!° resonates with the human ideals of life found in Tirukkural.

The last of the four purusarthas, the supreme aim of life according to Indian
tradition, namely moksa or ‘release’ (vitu: i) is noticeably not emphasised in the
Tirukkural. The implicit presentation of vizu, the final release from the cycle of birth and
death is rather significant, as it is central to the study of religious ideals of the nayanmar
in the Periya Puranam. The indirect presentation of vitu or ‘release’ may be due to the
fact that the author’s intention was to have a universal moral principle of life that went
beyond the divisions of race, creed, customs and language. Moral attitude and service are
indispensable for righteous living in the Tirukkural and when practiced will awaken the
mystical vision of viru or ‘release’. It is for this reason that from their earliest history ‘the
Tamils have recognised ... their own inner voice speaking to them righteousness, justice

and morality’ (Subramanian N., 1976, p. 64).

It is remarkable that even in the Periya Puranam, moral attitude and religious
expressions of service are considered indispensable values, for the mystical vision of

Siva. By narrating the lives of the nayanmar sourced from various strata of society, from

115 ‘ OTHOBTET HL 66T b

W&d Csren® SimmissT Gl

uye| SimsLealeT Gurmns

GG NHbHHID UewTLi6...

QUHILIENT LOTL LD [Hlg

LOGVTH&GIET LIFSE6T shigd’ (G, 76)
“The people of the land pay their dues to the king, give alms in plenty. They provide for the adoration of
God and offer hospitality to visitors ...” (PP. 76)
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rulers such as Pukalccolar (usip8smyp) nayanar (PP. 3947-3987)M° to ordinary citizens
such as Kannappar nayanar (PP. 650-835)7, from holy men Meypporul (GuouiriGurmsit)
nayanar (PP. 467-490)'!8 to earthly women Masikaiyarkkaraci (omisnsswitabsydlun)
Ammaiyar (PP. 4194-4196)''°, from householders Tirukuripputtonrar (Hmas@miLs
Osremii) (PP. 1083-1210)*° to ascetics Tirumilar (Hmewsoir) (PP. 3569-3596)*21, one
can recognise that the path of moral living and a true path to communion with Siva goes
beyond the binding divisions of race, creed, customs and language.'?? The path to Siva in
the Periya Puranam is experiencing the true nature of Siva in the daily living of moral

ideals.

Tirukkural, as a book of ethical ideals, begins with a chapter in praise of the

qualities of Adhi Bhagavan (eu8) ussusir) Or ‘the primal deity’, without any reference to a

116 pykalccolar had a high sense of duty and responsibility. It is he who offered eripaththar, a devotee of
Lord Siva, his sword bowing down him, pleaded to be beheaded as he, ultimately, was responsible for any
crime in his kingdom (PP. 3947-3987).

117 For the short narration of the life of this saint, see p. 50.

118 Meypporul is known for his service to the devotees of the Lord. He faithfully followed the precepts of
justice as tradition decreed. The sole objective of his concern were the devotees of the Lord Siva apart from
them, he knew no other loyalty. In spite of this saint’s piety another king named Muttandatan ((p&sbnae)
picked a quarrel with him and made war against him. However, again and again Muttanatan suffered
defeat. Knowing Meypporul nayanar’s devotion to the devotees of the Lord Siva, Muttanatan disguised
himself by putting the sacred ash and set off to kill Meypporul. Although Muttanatan had intended to take
his life, Meypporul continued to treat him as the friend of the Lord. By doing so, the king steadfastly
followed the path of virtue (PP. 467-490).

119 Marikaiyarkkaraci is unique among the women. By the grace of the Lord, she dispelled the troubles of
that beset the broad Tamil land, and promoted the use of white holy ash. Over many occasions, he guided
her king on the saivite path. Finally she was granted grace with him to dwell under the shadow of God’s
feet (PP. 4194-4196).

120 This saint is a great devotee of the Lord Siva. He would read the facial expressions of Siva’s devotees
and understand their needs. He too gains satisfaction in washing the clothes of the devotees of the Lord
whenever they come to worship in the temple. One day to test the devotee’s faith the Lord appeared before
this saint in the form of a devotee wearing dirty clothes. As usual, the saint offered himself to wash the
devotee’s cloth. The devotee expressed his concern that it was the only cloth that was in his possession,
therefore, the cloth has to be washed carefully and dried in the sun. He cautioned the saint that: if the
washing is delayed, the act of delay would harm his body. So the saint began to wash his clothes. All of a
sudden the sun disappeared rain began to fall heavily. The saint was so disappointed, he was weeping with
grief. Even he felt guilty and attempted to break his head on the washing stone (PP. 1083-1210).

121 The significant life story of this saint is narrated extensively in the chapter 3 of the thesis.

122 For all the nayanmar and the various strata of life they represent, see Appendix I.
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particular deity or God.!?® In general, ‘the praise of God’ in Tamil literature is divided
into two categories: either, it means the author’s salutation to the God whom the author
worships!?* or salutation to the God proper to the subject of that particular work!?,
Tirukkural’s praise of Adhi Bhagavan does not fall under any of these divisions; it is
‘neither an invocation nor a mantra. It has neither religious connation whatsoever in the
partisan or sectarian sense’ (Pandian, 1996, p. 56) even though Parimélalkar, the
thirteenth century commentator of Tirukkura/, places it into the second category (Senturai
Muttu, 1985, p. 107). In the Periya Puranam the ‘praise of God’ occurs to honour the

divine guidance of Siva in the composition of the book (PP. 1).1%6

The reference to the Adhi Bhagavan (eu8 wuseust) as the meta-phenomenon that
transcends any human categorization, religion or devotion is unique. Here the reference
to Adhi Bhagavan is so general and universal in character that it does not specifically
refer to any particular concept of a God in specific religion. The sublime thoughts
expressed therein lay the foundation for the betterment of humanity and affirm an
implicit trust in the higher quality of human life. This first chapter of Tirukkura/ does not
propose any significant modes of worship of Adhi Bhagavan’s majesty imploring divine

help; instead, it portrays qualities that are attributed to Adhi Bhagavan as ideals to be

128 ‘ovmy (psev 611pHOBeNTD ) usaIET WHBCH 2 @ (Gmer 1:1). ‘All alphabets start with ‘Aa’

sound, likewise, the whole universe originates from the Almighty, ADHI BHAGAVAN, the Supreme as its
beginning’ (Kural 1:1). All Tirukkural texts are from Ambrosia of Tirukkural and abbreviated as kura/.
124 The salutation is usually paid to the author’s kuladevata and following are the examples: Vispu for
Vaisnavas, Sivafor Saivas.
125 For example Rama for the Ramayana, Krsna for the Mahabharata and the Bhagavata Purana.
126 9_OseTD 2_amiThgl @FHBE& fwieuer

Blevey 2 eomaiwl BTwed Gsueuflulsi

SIVGHRL Caraluieht DbLIVSHSHI HBHEUTET

O6VTH6VIDL] Sllg QIMDSHF alewmIGaTD’ (G, 1).
‘In all the worlds, no one can comprehend or tell his greatness. In his mattered hair he holds the river
Ganges and the crescent moon. He shines the brightest of all heavenly lights, and dances in the sacred
court. His are the flower feet, circled with anklets, which we worship and adore’ (PP. 1).
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achieved in human life. Hence, the search for virtue and moral fulfilment, whatever be
the channel along which it is directed, culminates in the ultimate finding of heavenly bliss
(Kural 25: 242)'%". Thus, even though, the first chapter of the Tirukkural is in ‘praise of
God’, more than deifying a particular, personal God of a particular religion, it exalts in
the qualities of the Adhi Bhagavan as that which is universal and that which gives

meaning and significance to human existence.

Significant is the fact, that in the first chapter of the Tirukkural, the ineffability of
the ‘primordial deity’ is articulated by the use of language as a metaphor. Just as the letter
‘A’ in the alphabet, stands as the first and the primary letter of the alphabet and gives
vitality to the other letters in the alphabet, so too the world originates and is given life by
God (Kural 1:1)!?8, All knowledge and wisdom that are gained through the uttering and
studying of words are of no avail, if they do not lead one to contemplate the feet of God,
who is ‘pure intelligence’ (Kural 1:2)!%. This objective is said to be beyond the
awareness of dualism and the understanding that is gained through learning. As a word,
‘S/He’ is the beginning, the primordial and the end of all that is uttered and spoken.
Those who desire to be free from the ocean of birth have to embrace the feet (ari: @n9) of

God (Iraivan: @smssusiny (Kural 1:10).1%°

127 ‘pevsommmme BTl WbeTsies Lsbeommmrsy Csflaid o185 Sienen’ (Gmsit. 25:242)

‘A person should practise mercy by following the correct path; at it is seen by studying the teachings of all
religions that only mercy leads to heaven’ (Tiru. 25:242). Here mercy is referred to as one of the cardinal
virtues that lead to the heavenly bliss.

128 “ symp (pBHe0 e1IDSHOHE0e0MD 38 Lsaua (wHHes o @ (Gmei. 1:1). ‘All alphabets start with

‘Aa’ sound, likewise, the whole universe originates from the Almighty, ADHI BHAGAVAN, the Supreme
as its beginning” (Kural 1:1)

129 ‘gimmeanmed oy LWGTETOSTe euTsonileus HHMTsT OHTETSI eleflen’ (@mer. 1:2). ‘The wise man
must worship the Almighty who is the source of all knowledge, otherwise his wisdom is useless’ (Kural
1:2).

130 < Imelll QUEBRIBLE Bhaie] BhsTy Smmpalst uCsyT &’ (Gmei. 1:10).
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The reference to God as ‘lraivan’ (§ewmeueir)’ is also quite significant. The word
‘Iraivan’ (®s»meueii) has a plethora of meaning. Hart points out that the word iraivan is
used as an epithet to denote ‘he who is highest’, ‘Lord’, and ‘king’ (1975, p13). The word
‘Iraivan’ (emmeuei) is derived from the word iru (&), which means to ‘remain, dwell
in’ (tasikal : smisei). It also denotes ‘primacy’ or ‘superiority’ (upgsiienio: muthanmai)
of an entity. In this way the word ‘lraivan’ (enmeusir) is used to mean something of
‘superior’ ‘dwelling in all beings’ denoting the presence of something of ‘superior’ in all
being (‘ellap porulpum taskiyiruppavan: esveomt GQurmefed Hriidlulmriueuss). It is
evident in that the author of the Tirukkural wants to emphasise that those who follow the
path of virtue and that ‘those who shelter at the feet (azi: @n9) of the almighty [who is the
supreme virtue] who dwells in the innermost recesses of their heart, live forever in him’

(Kural 1:3)31,

As in the Tirukkural, the objective of nayannmar in the Periya Puranam is to
reach and attain the °divine feet’ of God through service and moral living. In the
introduction to the book, Cekkilar states that ‘His are the flower feet, which nayanmar
worship and honour’ (PP. 1)}*2. The mystical quest of the nayanmar in the Periya
Purapam and their true purpose in life is found in the worship of the golden feet of the

Lord (PP. 2).1% It is for this reason Ceékkilar frequently refers to the Tamil saints as atiyar

‘Nobody can cross the vast sea of births unless he embraces the feet of God’ (Kural 1:10).

Bl cpeoinfens  gaenmen  wremig  Gaypsit  Beoflens BGsump  euty’  (@msit  1:3). Here the word
malarmicai ikinan (wesvmfeng ealenmen) refers to the Lord who speedily enters the human hearts. The
word ‘flower’ (malar: wsof) is used as a metaphor for heart or mind (ullam : e_sitemb). The second line of
the verse, ‘[they] will live long upon the land (nilamicai nituvalvar: Beoiflens BHeaump euTy)’ to mean
simply, ‘they will live long, trouble-free lives on earth.’

132 peoirdleviby og aumpHe) euemimi@aurid’ (Gu.u.1). ‘His are the flower feet, circled with anklets, which
we worship and adore’ (PP. 1).

133 ‘...lom BLIDEFUI eurSHTELTEr HT6NOHTY’ (GLL.2).

57



(onguir), from the root ari (su9) meaning foot. They are the ones who have taken
refuge at the feet of the Lord, as his servant, one who has placed his head at the feet of
the Lord. Hence, Cékkilar notes, those who worship his feet will flourish and are worthy
to rule the world (PP. 139).1** The feet of the Lord are referred to as limitless treasures
(PP. 2326)'%; the very essence of all knowledge (PP. 3668),%® source of bondage and
release (PP. 300),'%" grace and benevolence (PP. 274),® and pursuit of the feet is the
noble path (PP. 4164).%*° It must be mentioned here, at this stage, for Cékkilar, the feet of
the Lord is Sivam. However, what is important to the scope of this research are the
qualities of goodness that are attributed to Sivam, wherein resonates, concepts originating

in the Tirukkural.

The other couplets of the first chapter of the Tirukkural speak of the ‘primordial

deity’ (Adi Bhagavan: 38 useuner) as the encompassing foundation of human living.

‘... in the worship of his golden feet, birth in this body ... finds its true purpose’ (PP. 2).
134 ‘DB VBMTEIT  HT6T  LIGw UTTHETSHTID
&0 Ceorapd eB@ o Mwi sterml’... (G.L.139).
‘These devotees who worship the feet of the creator, alone are worthy to rule the world” (PP.139).
135 ‘OIBSD @EOOLITMHET SaIeT SLIBSIMB 2_6iT
SIHENSWITT DY HHEVMIHET H6HTCBT  sTeu6T(RBHSHIT...” (OlL1.L.2326)
‘Are not the feet of our Father ... limitless treasure in themselves?’ (PP. 2326).
136 .Omemell alghdH SMlbhe CUTHST
Hloueit ®lpeded OFpiey eten@m..." (OLI.L.3668).
‘He had reached the conclusion that attachment to the feet of Siva was the essence of all knowledge.’
187 ‘UbsD &iBH (HOUT LD6THLOE0
fbemd Jald 2 eiaid slerdpbengdenuwl’ (G, 300).
‘It is the feet of the Lord that are the source of bondage and release...” (PP. 300).
138 ‘... [BT6T SOV LS HhHH S6sl
BrulGeremenl QUITHeT B 616t (G, 274).
‘Is it not your grace ... [that] enabled me to attain your feet?’ (PP. 274).
139 “LL.HMHBBEW MU L&)
oD@ DIQUTHID HT6ITEU6TIRIES
QHEFMN CBehH2_mL WTTeH65
SleNSHI UG 2 WTeHMBIGW” (GL1.L.4164).
‘They have subdued their five proud senses ... and offer worship at his feet. Theirs is the noble path.’
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The nature of God is elucidated as ‘source of all knowledge’ (Kural 1:2)'%° | ‘void of
desire and aversion’ (Kural 1:4 141 <one who has destroyed the five desires of the senses’
(Kural 1: 6)1*2, ‘beyond compassion’ (Kural 1:7)3 ‘sea of virtue’ (kural 1:8)}** and
‘embodiment of character’ (Kural 1: 9)°. The reference to ‘primordial deity’ as that
which has conquered the five senses does seem unique and anthropocentric. The chapter
succinctly portrays the characteristics of the ‘primordial deity’ quite clearly. Most
important of all is the portrayal of God as the embodiment or seat of all virtues. A person
who has realized the feet of God, who is the seat of virtue, would abide all these virtues.
This indicates that among the three objectives of life, the most significant is being

virtuous because God encompasses all virtues. In the Periya Puranam, Siva is referred to

as the Lord of all virtue (PP. 135)%4¢ and a great ocean of virtue (PP. 218).14

140 ‘BBMBHOTEL  PUI  LILIOETETOBTEL  euTevpilenTest  BBmTeT QHToTSy eefled’ (Hmsit. 1:2). ‘The

wise man must worship the Almighty who is the source of all knowledge; otherwise his wisdom is useless’
(Kural 1:2).

141 ‘CouamiiBBHe0 GousmiLmeno @evrenly CFIHSTIEHE WTaiB @GEWwamu @’ (&meir.1:4)

‘Those who are attached to the feet of Him who is desire-less and who has no hatred, shall never face
disaster which is bound to the cycle of births’ (Kural. 1:4).

142 ‘Qurilautulsh BSSEHTE QUTIIST UWHESs OBEPIMHEBTT BHMD Ty (GMsT. 1:6).

“Those shall long prosper who abide in the faultless way of him who has destroyed the five desires of the
senses’ (Kural 1:6).

143 ‘HAMEBGMID EEUOTHTE SHTeTCFIHHSTTEH He0eTe DaE:SaMmey TBBsd ifEH  (GmsT. 1:7).
‘Those who take protection in the Lord, who has no peers, will be freed from the suffering of wordly life’
(Kural 1:7).

144 ‘ot SibsHewien HTeNCFIHSTIH HeveoTed LIpeumd BhsHed iflal’ (Gmeir. 1:8)

‘The wealthy man and the sensual man cannot cross the stormy sea of life unless they bind themselves to
the feet of the Lord who is sea of virtue’ (Kural 1:8).

145 ‘Carefled QUTMuleT @emTLe0Ca 6TaMIEMMSSTE HTMET CUIHIETS HMe0™ (GMsiT. 1:9).

‘Those who do not bow down to worship the almighty who is the embodiment of character, is like a mind
which is sick and does not function properly’ (Kural 1:9).

146 ‘.. OIMANUSDISE BT b mpeurant LEiGsmafsy’ (QLLy. 135)

‘The Lord of all virtue is pleased to dwell at ancient Tiruvarir ...” (PP. 135)

147 ‘. EMIGUEHRISLme BTOWT wWrdamer ofbgee GFme0sdll LTGEHET semGmMABSTT (GL.L.
218)

‘... I know nothing of the ocean of your virtues’ (PP. 218).
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Besides these, there are other references where the Periya Puranam is indebted to
the Tirukkural. Even though these matters may not carry a direct impact on this research,
key points can be noted in brief. Clearly, Cékkilar has used several quotes from the
corresponding couplets of the Tirukkural. This may be demonstrated by the following
example: the v. 1986 of the Periya Puranam emphasises that ‘to the devotee who are
impelled by spiritual maturity to reach him, the Lord riding on the bull with his consort
who shares his body, grant the peerlessly strong currents of the sea of transmigration’148,
This resonates with the couplet of the Tirukkural 1:10 which states ‘no one can cross the
vast sea of the births unless he embraces the feet of the Lord’!4°, On another occasion in
v. 881 of the Periya Puranam, Cékkilar sings that ‘by the grace of the ... Lord ... his wife
who could command even the descent of rain.’**® In this, one hears the echoes of the
Tirukkural 6:55 which states ‘the wife worships no other God but her husband, and by

her mere utterance it will rain’.*®* Only one who is familiar with Tirukkural will be able

to recognise that it is a direct quote.

What is worth noting for the purpose of this study is that, though Cekkilar and
Tiruvalluvar, were two men who lived in a world set apart by socio-political, cultural and
religious environment, they show a keen perception of Tamil society of their own times,

their deep concern for the struggling masses of their time and their agreement on the high

148 ‘DMUMD AIbSITID SNfeQSTLkader SIQUITTLITE

MW@ LIUDSIONT HL60E6T QEHIHL BmBTeren

LI6m6mT DI(HETT  DimisSewiT GQUThellenl. SHHISW LemorTUTasd

HIDEICWITH DiemembHWIT FHBOHTLTHSH GQUmHEHTew!’ (G 1986).
‘Uimelll QUEGHRISL O BhaeN] BhHTT Devmelsst SigCayr &1y’ (Gme 1:10).
‘HMPHGH DMEVWID QHTHED FnlbBHETT DI[HENTEL

MPEGEH 2 _Hab CUBHRIBBLIET eneTsSIpSHAWNT..." (GL.L. 881)

‘Cawiald QHTOTSET QBTIPHET CHTIPESpETET

GUUIGWsT] QUUILID 1’ (GHM6T 6:55).

149
150

151
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ideals of human life, justice, virtue and service and their mystical quest for meaning in
the ordinariness of human living. But Cékkilar’s mastery lies not only in the literary
standards and moral integrity achieved in the composition of the Periya Puranam but
also in the integration of the literary conventions set in Tamil literary traditions and the
moral exhortation of the Tirukkural, and the profound devotion to Siva as expressed in
Tirumurai. The next section will examine the influence of the Tirumurai in the

composition of the Periya Puranam.

2.4 The Mystical Quest and the Devotional Culture of the Tirumurai

The third literary genre of significance which proceeded the composition of the Periya
Purapam are the devotional poetry of Tamil saints which were later compiled as the
‘mystical and canonical works of Saiva tradition’ (Manninezhath, 1993, p. xvi) i.e.
Tirumurai (Hmwens) or ‘Sacred Order’. They hold the prosaic expressions of the
nayanmar’s devotional experiences, whose biographies are narrated in the Periya
Puranam. These hymns of the nayanmar, written and sung in praise of Siva on various
occasions ‘represent the spiritual excellence of Saivism at best” (Bose, 1998, p. 147), they
are ‘extremely rich in lyrical poetry, theology, and historical legend’ (Farquhar, 1984, p.
255). Tirumurai is venerated as ‘the primary scripture (marai: wenm)’ of Tamil Saivism

(Peterson, 1991, p.15).

As a sacred compendium, the Tirumurai, was discovered and edited between the
eleventh and twelfth centuries after the Common Era. The argument regarding the

discovery and the compilation of the entire compendium of the Tirumurai vary among
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the scholars. While Marr (1979, p. 118-119) and Farquhar (1984, p. 256) give credit to
Nampi Antar Nampi (siolfwresi_nit o) for the formation of the larger body of Tamil
Saiva canon who lived in the reign of Rajaraja Abhaya Kulasekara Cala of the tenth
century (A.C.E 985-1018), Peterson gives credit to Nampi Antar Nampi only for
compiling the first seven of twelve books of Tirumurai (1991, p.16). Their discussion is
based on the confusion regarding the identity of the Cola king who induced Nampi Antar
Nampi to compile the hymns®®2. However, it is the canonization of the Periya Puranam in
the later part of the twelfth century which forms the twelfth anthology of Tirumurai that
completes the entire compendium. The entire work of the Tirumurai is a ‘canonical
collection of Tamil religious literature’ (Ebert, 2006, p. 221); it is referred to as Panniru
Tirumurai (Panniru: ussieim i.e. Twelve; Tirumurai: dmwens i.e. ‘Sacred Order’) or a
collection of Twelve Holy Texts. Zvelebil points to ‘its enormity, its heterogeneity, and
the fact that it covers a period of at least 600 years of religious, philosophical and literary
development’ (1973, p. 186) are the three characteristic features of this body of literature.
It is a work of spiritual wisdom and devotion that inform the Saiva religiosity perhaps

more pointedly than any other work in Tamil Saivism.

The first seven of the twelve books of the Tirumurai are known as Tévaram
(Bmeuryib) or Divine Garland of Praises’ addressed to Siva implying that devotion is the
‘string’ on which the numerous ‘flowers’ meaning verses are strung. Tévaram COMprises
the hymns of Tiruiananacampantar (Hmeprenaioupst) (ca. 637 A.C.E — 653 A.C. E)

whose hymns are placed as the first three books of Tirumurai, while the hymns of his

152 For the discussion of the identity of the king who induced Nampi Antar Nampi to compile the hymns,
see Zvelebil, 1975, pp. 133-134.
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contemporary Tirunavukkaracar (8mpreysbasysa), otherwise known as Appar (i) (ca.
574 A.C.E — 655 A.C.E), formed the fourth, fifth and the sixth anthologies of Tevaram.
The seventh book of Tévaram comprises the seven series of hymns of Cuntaramiirtti
(mparaprss)) (ca. 807 ACE - 825 A.C.E) who’s Tiruttoprar Tokai
(PwpHOsTem_TOHTeN®s) Or the ‘Roll of the Holy Servants’ is the primary source material
for the composition of the Periya Puranam®®:. The biographical information it contained
was an important source for the composition of the Periya Puranam. The works of
Manikkavacakar (woremilésaurgsit) (ca. 850) that include Tiruvacakam (Hmeunsgasid) oOf
‘Holy Readings’ and Tirukkovai (8®&8smenen) or ‘Holy Works of Order’ are placed as
the eight book of the Tirumurai. The collection of the metaphysical hymns of nine poets
known as Tiruisaippa (Hmulsngiiur) or ‘Holy Hymns® forms the ninth book of the

Tirumurai.

These nine anthologies of Tirumurai are categorized as sothiram (Gamervgdyib)
meaning ‘Hymns of Praise’ for Siva. The tenth collection of the Tiumurai is the mystical
poems of Tirumilar’s (Hmewsor) (ca. 200) Tirumandiram (mwbAyw) or ‘Holy
Invocation’; it is categorized as sasthiram (Fmervg&yib) meaning the philosophical
guidelines of Saiva doctrine. The eleventh book of the Tirumurai includes the various
compositions on the nayanmar, including that of Nampi Antar Nampi’s Tiruttontar
Tiruvandadi (Fms0smemi T Hmeupbsra)) which lists the names of the nayanmar. By
the time the Periya Puranam was composed, there was in existence the first eleven books

of the twelve Tiumurai. They formed the basis not only for Tamil devotional culture,

153 The significance of these Tévaram poets together with the brief description of their lives is dealt in
Chapter 3.
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inspiring Tamil devotional literature, but also proved very significant for the exposition
of the Periya Puranam. As a work of literature, that recalls the lives of the nayanmar, the
Periya Puranam ‘embodies the hagiographical traditions of the Tevaram poets and the
circumstances of the individual poem’s composition’ (Shulman, 1990, p. xxii). The
Periya Puranam was later added to the corpus as the twelfth anthology of the Tirumurai

in order to complete the entire canon.

In the prelude to his hagiography in ‘terms of history and spiritual autobiography’
(Peterson, 1994, p.199) Cekkilar writes that he uses Tiruttoprar Tokai (8 mg&H0smem it
Oxrens) Of Cuntaramirtti nayanar of the eight century, which included details on the
lives of the nayammar, and Tiruttoprar Tiruvandadi (Hms0smemit Hmeupsrd) of
Nampi Antar Nambi (polwresiimt mibll) of the tenth century, which are part of
Tirumurai, as his direct sources for the composition of the Periya Puranam (PP. 48-50,
4234).%* Tiruttonrar Tokai is an eleven canto poem in the Tirumurai VII, patikam
(ugsb) 9% it is the first collective record of information on the nayanmar with their
names, to appear in Tamil history. In it, Cuntaramartti, lists all the nayanmar with just a
brief descriptive word about each of them, and declares himself to the servant (atiyén:
a198wietr) of each one. The circumstance that led to the composition of this poem of
eleven stanzas, each of eight lines on the nayanmar is described by Cekkilar in the Periya

Purapam (PP. 491-501). As a ‘Roll of the Holy Servants’, the Tiruttonsar Tokai lists

154 ‘IoBpl HBSL LUHBID 6U6HTEGHTEIL THTID

UBMILGSEI6TD LITT6mIT  Di[H6N60mTed

CamBp QUISHHS CHTWIL & CHTenaHeTaILl

Qumm EBUSSD BTl QUBBSTD (G 48).

“The Roll of the Holy Servants of the Lord is the principal source of this present work. Its author was
Nampi ...”(PP. 48).

155 patikam (ugdsib) is poem in praise of a deity consisting generally of ten stanzas. For Tiruttopzar Tokai
(BpSHeHTamILT OFHTens), see Appendix 11.
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mystics and devotees drawn from various stages in the life and status of society who
inspired a culture of devotion in the Tamil tradition. This, not only ‘serves to illuminate
in an authentic, concrete manner the sense of community that informs the poet-saint’s
devotion’ (Peterson, 1991, p. 322), but also as Iyenger suggests make a ‘world
wonderfully held together and sustained by devotion’ and of the ‘unfailing ambiance of

divine grace’ (Vanmikanathan, 1985, p. xvi).

Cekkilar faithfully follows the Tiruttorzar Tokai in terms of its structure, chapter
division, and chapter title®® and in the order of listing the lives of the saints (Marr, 1979,
p. 271). The order in which Cékkilar presents the nayanmar in the Periya Puranam
follows exactly the order in which Cuntarar presents them in the Tiruttopzar Tokai from
beginning to the end. Each of Periya Puranam’s chapter divisions, except for first and the
last, includes precisely the same lives as the equivalent stanza in the Tiruttonzar Tokai.
For example, in the second chapter, where the correspondence between the two begins,
Cékkilar includes the six nayanmar who are listed in the first stanza of Tiruttonzar Tokai.
It is also true of the chapter titles where for each chapter from Il to XII, Cékkilar has
taken the opening words from the corresponding stanza of Tiruttonzar Tokai. However,
besides his commitment to the path of devotion manifested in the nayanmar’s service and
moral living Cekkilar adds detailed information drawn from Tamil tradition, culture
describing the beauty of the Tamil land. This makes Periya Puranam an original work

composed by Cékkilar not mere elaboration of the primary sources.

156 For the structure of the Periya Puranam, see Appendix IlI.

65



The constant usage of the refrain ‘atyarkkum atyen’ (snuinjés@io  oigBuie) or ‘I
am the servant of you, the servant of the Lord’ of the Tiruttopsar Tokai at the end of
every narrative, is also a most important element that had an impact on Cékkilar. The
word atiyén (ou9@uwietr), derived from the root of ati (sug) meaning the lowly or
submissive, signifies one who had taken refuge in the grace of God. Thus, the constant
repetition of the refrain ‘atiyarkkum ativén’ (PP. 930)'*" is an example of the devotion of
Cekkilar to the work of the Tiruttopzar Tokai. Every one of the nayanmar who are
worshipped in the Tiruttonrar Tokai is again adored in the Tiruttopsar Tiruvandadi or
‘Garland of Verses on the Holy Servants’ of Nampi Antar Nampi; this is in the eleventh
Tirumurai, in eighty nine quatrains which is fuller than Tiruttopsar Tokai, with one whole
stanza is dedicated to each saint. However, Nampi Antar Nampi adds Cuntarar who
composed Tiruttopzar Tokai and his parents to the list of his Tiruttopzar Tiruvandadi
formulating the popularly known canonical list of the sixty three nayanmar with a brief
description of their legend. Cékkilar’s reference to Nampi Antar Nampi (PP. 50)°8,
Karaikkal Ammaiyar (PP. 1721-1787) and Aiyarkal (PP. 4051- 4059) whose hymns are
included in the eleventh Tirumurai, indicate that the entire collection of the Tirumurai
proved decisive in the composition of the Periya Puranam and its mysticism of service

and morality.

157 ‘... oIbPeme Gml L QST

Sp@ememt COBHTIRH aumpdHa...” (Qu.y 930).
‘... Now I worship his feet, ...” (PP 930).
158 “..olG@Re0 FIBID QmIT Umigul
H6ve)] OHTEMILTHID dnl LD Blemmpbdh 2 emm..." (L. 50)
¢..the famours poet t0 Nampi Antar Nampi sang the eternal praise of the servants...’(PP. 50)
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Apart from the Tiruttopsar Tokai and Tiruttoprar Tiruvandadi which inspired the
Periya Purapam, the anthology of Tirumurai as a ‘Tamil religious literature’ (Ebert,
2006, p. 221) embodies a vision of life that became integral to the devotion as shown in
the Periya Puranam. This vision of life, proposed the possibility of a devotion to Siva. It
propagated azpu (o) or love as the basis of the religious life and the expression of it
as highest form of religious activity. The propagation of this religion of love in the
vernacular language brought the Saivite religion closer to the heart of the Tamil tradition.
The nayanmar inspired this devotion by drawing on a complexity of sources and
elements from Vedic!™®, Agamic'®, Puranic'®! traditions and integrating these with local
Tamil mythologies. Nowhere is this amalgam of different traditions in promotion of this
religion of love or anpu more poignantly celebrated than in the hymns of Tévaram:

He is of the empyrean, see Him!

He is far above the celestials, see Him!

He became Sanskrit of the North and the Southern Tamil

And the four Vedas; see Him!

He bathes in Paficakavviyam, see Him!

He is the sage, see Him!

He is the forester who holds fire in his hand and dance; see Him!

He graced the forester, see Him!

He is honey that springs from the lotus-hearts of those of him, See Him!
He is the wealthy one of unattainable treasure, see Him!

159 The Vedas are considered as the divine manifestation of the eternal word i.e. vak. Their origin is ‘non-
human authorship’ (apaurusya). Therefore, they are hailed as revealed text or Sruti that which is ‘seen’,
‘heard’” and ‘communicated’ by the ancient rsis or teachers. They are different from Smyti texts which are
‘remembered’ by tradition by teachers. The Vedas are four: the Rg-Veda (collection of mantras), Sama-
Veda (collection of liturgical melodies), Yahur-Veda (collection of sacrificial formulas for rituals) and
Atharva-Veda (magical mantras and spells). These corpuses of the Vedas are further categorized into
Samtas (classification of mantras), Brahmanas (sacrificial text), Aranyakas (forest treatises) and
Upanishads (philosophical text). For study of revelation and of the VVedas in Hinduism, see Staal, 2008, pp.
51-185.

160 The Agamas is an authoritative scripture believed to have ‘come down to us’ (Dasgupta, 1955, p. 96) as
a tradition or spiritual teachings independent of Vedas. They contain practical ‘religious details of the cult
of Saivism®> (Dasgupta, 1955, p. 20), guidelines for religious and social activities, manual for temple
constructions and image-making, philosophical treatises on cosmology and ontology, various mantras and
mythologies.

161 They are mythological works of ancient history that contains narratives, chronologies, genealogies and
stories of gods and kings.

67



He is Siva, see Him!

He is the opulent on of Sivapuram! (T&v. 6.087.1).162

The hymn to Siva was sung by Tirunavukkaracar at a shrine at Sivapuram
(Peuyyib). His songs of devotion are often composed in moments of devotional encounter
with Siva particularly at temples and shrines he visited. Cékkilar narrates many of these
moments that gave birth to such hymns of the nayanar and how Siva hearing the
sweetness of such hymns conferred the name ‘navukkaracar’ (mpreyssysim) on the
nayanar in the Periya Puranam (PP. 1344)'%3, Such hymns of devotion which sprung
from their encounter with Siva not only exemplify devotion but also articulate a vision of

life that the nayanmar intended to articulate through their devotion.

The first stanza of the poem is almost an imperative from the poet that one must
‘see Him! (smeir : kan) i.e. Siva. In the following stanzas in the poem, the nayanar
makes a sequence of identifications, by which he embeds Siva within certain elements of
the universe. The nayanar insist that one must ‘see Him” who became the languages of

the religious scriptures — both in pan-Indian religious language of Sanskrit and local

162 QUTEUONGITBTENT UTEAITH@GD GLO6VT G 6iTEHM60T !

aLGwmfluyb CHaBLOIPLD enBEeT HIIELD!

SLEUTEUGHISBTEN  6N6NHGEHI LD 601601856001 |

sulsisTen emBUieven Beubad) WITBmI!

GTEMCUDTHTENT HTEIMUMIS HHOTOFUI HT6dT SHT6wn!

BHBIUTT BHUWSHIS HLOVH HITBIH!

Copemeusiiameni OFIBENLUITF OF606)6IBIT 60T 6w !

Aeousnauciisreant ol rsHoseh OFsveuspmCar’ (CxHeu. 6.087.1)

In the citation while the first number - the Roman - refers to Tirumurai, the second and third
number - the Arabic - refers to the Patikam i.e. the chapter and the hymn number.
163 ‘Coaybs BeiBameoulsd MiguidiT

I LID SIOTHS LITTET  DIHEMT60

Ut BBl SIVTOFHSLOD @6 CFT6L euerLl

USHed GHTenL LMgul LITaTenLoUeTs0

BIeYSEETaH 616l 2 0@ eilenid Mleir...” (G 1344).
‘At the moment, the Lord who dwells in Tiruvirattanam, a voice was heard from among the clouds of
heaven. “Because you have sung garlands of sweet Tamil hymns, throughout the seven worlds you shall be
known by the name ‘Navukkaracu’ (PP. 1344).

68



Tamil (‘He became Sanskrit of the North and the Southern Tamil And the four Vedas;
see Him! — ‘eu Quompuyp OHemiilapld wenmse Breign’ @ vatamoliyunth tantamilum
maraikal nakum). Elsewhere, nayanar identifies Siva as ‘the sage’ (eyemeuer: Anavan),
‘one who holds fire in his hand and dance’ (‘quishisrest ensduieven Gsvbds wiTBm:
ivankan kaiyilena lanti yatung) and ‘blesses the hunter saint’ (‘@ meneueiIBTewT HTeNOUDIS
&MmENOFUI &edr’ : kunvankan kanavanukkarulcei tan) whose life is narrated in the Periya
Puranam (PP. 650-835)'%*. According to the Periya Puranam, Siva marvelled at the
hunter saint’s devotion to sacrifice his own eyes to substitute it for Siva’s bleeding eyes,
He granted him the blessings to remain in Siva’s right hand forever. So a lowly ‘hunter’
becomes a devotional paradigm for other devotees of Siva. In this way the nayanar
asserts Siva’s all-pervasiveness and presence in the world. However, the emphasis that
Siva ‘becoming the southern Tamil’ (GseBUOQD WeBSET BIeTEGW : tantamilum
maraikal nakum) ‘introduces [the idea of ] a universal godhead into the Tamil ethos’
(Champakalakshmi, 2007, p. 50). This is a phenomenon which significantly alters the
Tamil tradition in terms of religion and culture and shaped the theology of Cékkilar as
presented in the Periya Puranam. Cékkilar t0o, as the nayanar, affirms the presence of
Siva in the realities of the world and states Siva as the Lord of the Vedas (PP. 101)%°.

Siva is the innermost essence of everything in the universe.

164 For the life story of this nayanar, see p. 50.
165 ‘QuTmig TweBL UBmI S 1D OlsmemiL e
RIGLD P& SHHSHOUT LLFMHE
SImIGemT Cousmi(BlD BILHHD FTUIHSHIGTT 60
HIBIH SUHIDID QFTeiTe (pemmeniowlTed’ (G 101).
‘According to the rules laid down in the ancient texts, he made proper provision for the worship of the Lord
of the Vedas, who is present everywhere yet deigns to dwell in the ant-hill” (PP 101).
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One significant iconic portrayal of Siva in the hymn, is Siva as the ‘dancer’ (ey®w
.atum). This visual representation of Siva is crucial to the understanding of the devotion
as expressed in Tirumurai. It is rich in significance from aesthetic and theological point
of view. Siva makes himself present in anthropomorphic form as the ‘Lord of Dance’ in
early temples and manifests his divine presence in diverse ways. It also explains how
nayanmar knitted Vedic, Puranic and Agamic legends and myths in a theological
exposition of Siva and inspire azpu or love in union to Him in the local culture. In the
Periya Puranam, Cekkilar follows the standards set in the Tirumurai by drawing on
elements of Vedic, Puranic and Agamic sources to blend his vision of devotion. This
could be cited from the narration of the life of Kannappar nayanar (PP. 650-835), a
hunter, who was ignorant of scripture but became an emblem of devotion and service.
Kannappar nayanar’s adoration of Siva in the forms of linga-stone'®® is an example of
how the earliest modes of worship were reformulated in a new devotional setting of the
Tirumurai so as to instil a deeper meaning to life and to motivate a personal relationship
with Siva. Likewise, in the devotion of Cakkiyar nayanar (PP. 3641-3648)*” who threw

pebbles as offerings of worship at Siva-linga, the strength of mind displayed by Kaliyar

166 For the study of various myths in traditions, see Shulman, 1980; Peterson, 1991; O’Flaherty, 1975. One
example of such myths which appear consistently in nayanmar’s song is Siva’s manifestation in lizga: as
Brahman and Visnu were in a debate as to prove who was the Supreme one and the source of all things. At
that moment, Siva manifested himself as linga of light, which stretched from the bottom of the ocean to
high above the heavens, revealing his infinity and light of knowledge. As Brahman and Visnu, puzzled by
the splendour of the sight, began to find the beginning and the end of the lirga of light. Visnu took the form
of a swan and flew upwards, while Brahma went deep in search for the bottom of the lirga of light as the
boar and failing in their quest worshipped Siva as the lizga of light, the Supreme Lord of all. The myth was
used to introduce belief in Siva as the Supreme Lord of all.

167 1t is narrated that this nayanar happily threw stones at the Siva lingam with deliberate intent, and finally
attained the feet ofthe Lord which free us from all ills. The nayanar made it a daily rule not to eat until he
had worshipped the lingam. So one day when he saw a Siva lingam on open ground nearby, he was
overjoyed. Beside himself with exicitement, he picked up a stone and threw it at the lingam. Then one day,
the devotee sat down to eat forgetting his usual custom. Realizing the mistake he had made, at once he got
up, left his food and hurried off in love and longing mingled with anxiety, possessed by the single thought
of reaching the Lord’s presence and there picking up a stone to throw at him. At that moment the Lord
looked kindly upon him and granted him a share in the bliss of his realm with the devotees of former times.
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nayanar (PP. 4017-4043)1%® who would cut his throat to keep the temple lamp burning
must be examined in the light of the foreground of Puranic and Agamic practices and

Cékkilar’s discursive intimacy with the Tirumurai.

However, for the nayanar, as noted in the ninth stanza of the poem under
investigation, Siva is the ‘honey that springs from the lotus-hearts of those of him’ and
therefore one must see Him easily in the ‘lotus-hearts of those of him’ (&maieuny
@sLssHs H0S HTWIH :  karutuvar itayatuk kamalat turuth). Siva becomes
accessible to those who seek Him. Cékkilar too expresses the same sentiments when he
notes ‘.forever he abides in the hearts of the devotees’ (PP. 555)'%°. He who is
‘inaccessible to Visnu and Brahman is easily accessible to His devotees’ (PP. 1414)17°,

The devotee’s heart is infused with Siva’s presence, and becomes the reliable locus for

seeing Him.

As a means of strengthening their religious ideal, the vision of realizing Siva who
is accessible to all, the nayanmar proposed anpu (=ietry) or love as a way to the Lord.
This cultivated an inner attitude of reverence and gratitude that was manifested in an
outward expression in songs, as a medium of direct communion with Siva. This religious
devotion combined with the Casikam literary conventions, inspired themes of love often
fed into hymns that originated not only a novel ‘poetry of connections’ (Ramanujan,

1981, p. 166) but also a poetry of communion where the nayanmar aspired to “See Siva’.

168 For the life story of this nayanar, see p. 50.
169 ‘.Sleafll e ler 1065 QSTEILT Sb HHens BEST SBRME STETT ITPaIS
(O 555).

170 ‘ofl owais@ Siflwmemsr SiguinTédg eremuimensy ...” (OLLL.1414).
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In order to popularize the ideology of love or devotion, the nayanmar became
peripatetic singers as they wandered from place to place and temple to temple singing the
praises of Siva in poetry. Their ‘conceptual orientation to pilgrimage’ made ‘pilgrimage
as metaphor and motif” (Peterson, 1982, p. 69) so as to affirm temples as the visible
signs, which embody and mediate the vision of life. They exposed ethical, mythological,
mystical and metaphysical aspects of Siva’s cosmic and meta-cosmic presence in a
holistic way through teachings and benevolent activities. The inner movement of their
Siva experience, which sprung-up on their journeys to shrines and sacred places, the
contradictions and controversies encountered, and conversations and miracles performed,
not only created the context for a spontaneous outpouring of their ‘songs of experience’
(Culter, 1987) but also because of the sacredness attached to the places they visited

‘helped to create a Saiva sacred geography’ (Olson, 2004, p. 632).

The pilgrimages that the nayanmar made unified ‘the population and the land on a
common religious platform” (Olson, 2004, p. 632) in terms of ‘sacred geography’ and
language, as their songs were sung in Tamil. This gave a new cultural identity promoting
‘a self-conscious affection for the [Tamil] culture and the sacredness of its language’
(Olson, 2004, p. 632). They redefined their religious ideologies in terms of devotion and
religious living. In them as Peterson relates ‘we encounter a poetic iconography in which
selection of details is governed not by the canons of temple sculpture but by the aesthetic

of devotion’ (1991, p. 96).
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In the sacred narrative of the Periya Puranam, Cékkilar focuses on the aspect of
pilgrimage and temple worship in recollecting the lives of Tirurianacampantar nayanar
(PP. 1904-3159) and Tirunavukkaracar (PP. 1271-1699). In doing so, Cékkilar cites
authentic incidences related to their journeys, which forged historical, social and religious
settings to the composition of various poems in the Tevaram collections. Cékkilar too, as
did the nayamnmar sees pilgrimage and temple worship as an integral component of
mysticism service and moral living. In Cékkilar’s perception, through pilgrimage the
nayapmar grew into the love of Siva. Their pilgrimages made places sacred and oriented
their lives to Siva. Above all, they inspired and instilled faith by promoting human
interaction and service. Cékkilar presents this image in his hagiography: ‘The Lord is all
things. He is without form, and yet has form. He is the bridegroom of Uma of fragrant
hair, and loves to dwell at Tiruvarir. Those born there, perform service which goes
beyond all human comprehension ... they having quelled their five senses and endowed
with integrated consciousness concentrate their mind upon a single point and offer

worship at his feet. Theirs is the noble path’ to follow’ (PP. 4163 - 4164)"*.

2.5 Summary

This chapter provided evidence to show how Cekkilar, the author of the Periya Puranam
closely linked to the Tamil literary tradition, both in subject matter and literary genre, in
order to formulate his ideal of Saiva religiosity in the composition of the Periya

Purapam. It shows that the study of the Periya Puranam necessitates an examination of

RE ‘DHAD 2_HAH DMMBHIBGD S ULIEGTBLITT6H

LO(HSYLHLD  @HLP6VL_6WLOWITEIT  LOGTTEUTENT6N  LDSSIDHSH(HETHLD.
HopAGTL LUBbatisst HeH0sTenG 05fha 2 6wy...
SHBHIAW WOEUTY DIL&& BB DIOUTHLID HT6TeN6IRIS
QHEFM CBEhH2_mL WTTeH6H

SWbHGD 2 wTepEGuw’ (Qu.L 4163-4164).

73



its preceding literary history. This chapter points out that the aspiration to have
communion with the ‘sacred power’ arafiku in Caskam literature played an important
role in shaping the manifestation of devotion in service and of moral living in the Periya
Purapnam. It demonstrated that the experience of this ‘sacred power’ manifested in the
world was expressed in poetry. Though most of their poems were woven around the
themes of love and heroism or spoken in terms of the literary genre of akam and puram,
these literary works reflected the life of an ordinary people and gave importance and
significance to things spiritual over material. Moreover, they set precedence to the lives

of the nayanmar’s religious expression.

Of all the literature that appeared in the post-Carkam era, the Tirukkural, a
treatise on morality had a significant appeal to the Tamils. The Tirukkural was a moral
treatise in the literary form of axioms, that contained a philosophy of merit that could be
gained by the virtuous living of the three objectives of life — aram (ethics of family life),
poru/ (ethics of wealth) and inpam (ethics of love). The proper pursuit of these details
would lead one to the fourth called vitu i.e. liberation. It demonstrated that the influence
of this moral text on the Periya Puranam cannot be dismissed as it makes a concerted

effort to relate itself to the Tamil Saiva tradition.

The post-Carkam age is significant in terms of the appearance of much of the
devotional literature. This devotional literature initiated a great change in Tamil
literature, as it introduced a form of worship to a personal God Siva. The hymns sung in

praise of Siva were collected and edited into a Tamil devotional poetry known as the
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Tirumurai. The Tirumurai saw the evolution of Tamil Saiva canonical literature. It
included hymns in praise of Siva, philosophical treatise concerning the Saiva tradition
and hagiographical information about the itinerant singers. Hence, the life of the poet-
singer who propagated this faith was also sung in reverence, which in turn formed the
basis for the composition of the Periya Puranam. It proves that the Periya Puranam did
not originate without purpose: ‘it is a complex and sophisticated narrative in dialogue
with a wide range of genres and sectarian traditions’ (Monius, 2004a, p. 166). Cékkilar
utilized the diversity of conventions already established in the Tamil literary tradition, in
his composition to inspire devotion to Siva and to formulate his own ideal of devotion.
How Cékkilar goes beyond these issues of interpolation and genre to formulate his vision

of religiosity will be addressed in later chapters.
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CHAPTER THREE

THE MYSTICAL QUEST OF THE EARLY TAMIL NAYANMAR

3.1 Introduction

The chapter focuses on the mystical quest of the early Tamil nayanmar, whose devotion
to Siva had a great influence on Cékkilar. While Cékkilar was enriched by their insights,
he went further in his interpretation and understanding of their devotional service and of
moral living. In fact, in the introduction to his work, Cékkilar highlighted the inspiration
that he gained from the lives of nayanmar. Cékkilar was not only aware of this, but

acknowledges it the Periya Puranam (PP. 49)172,

As indicated in the verses, it is certainly clear, that Cekkilar closely followed the
nayanmar, wWho embodied a life of devotion manifested in their service and moral living.
Subsequently, in the very next section of the Periya Puranam, Cékkiar begins his
narration with the life story of Cuntaramiirtti nayanar, whose life was the basis for the
entire narration of the Periya Puranam (PP. 27-29, 147-349, 3140-3374, 3752-3927,
4234-4286). It was around him that the lives of the other nayanmar and especially two of
‘three masters’ or ‘mivar mutalikal’ (apaut w&Hed®sit) (Peterson, 1991, p. 269) of the
Tirumurai i.e. Tirunavukkaracar (PP. 1271-1699) and Tirurianacampantar (PP. 1904-
3159) are narrated. The life of Tirumilar nayanar (PP. 3569-3596) and of Karaikkal

ammaiyar (PP. 1722-1787) together with a host of other nayanmar is also recalled within

172 ‘OIbs GuIL UHBHS QUITTEHENET

BhHSHWD BTH6T Qb BHOLIWTeRTIL T BT

Ubd) U0 LSHB  euenasUTenTed

QHSHATH IPTIDEY SwibLeumd’ (G, 49).
‘The divine servants who are venerated and listed with inner delight and divine grace by Nampi Antar
Nampi Our leader - is for the good of the world.We shall follow his work closely’ (PP. 49).
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the Periya Puranam. It is clear beyond doubt that Cekkilar was not only influenced but
was greatly charmed by the lives of the nayammar. This chapter will address how
Cékkilar imbibed the mystical quest of the Tirumiilar nayanar and the ‘three masters’;
they are significant exponents of Tamil Saivism upon which Cékkilar was able to base
and formulate his own vision of devotion and mysticism'’3, The chapter is therefore
divided into four parts:

3.2 The Mystical Quest of Tirumiilar Nayanar

3.3 The Mystical Quest of Tirurianacampantar Nayanar

3.4 The Mystical Quest of Tirunavukkaracar Nayanar

3.5 The Mystical Quest of Cuntaramiitti Nayanar

3.6 Summary

3.2 The Mystical Quest of Tirumiilar Nayanar

Among the nayanar who had a profound influence on Cékkilar and whose life story is
narrated in the Periya Puranam is Tirumilar ($meweor) nayanar. He is thought to have
lived between the fourth and sixth centuries!’®. As a poet, he is considered as a Cittar
(@557 or ‘God realized being’ (Ganapathy, 1997, p. 232) who has attained this

perfection through divine light (o/i:gefl), power (cacti: #&4)) and yogic practices (TM

18 The Periya Puranam is the saga of the sixty-three nayanar or servitors of the Lord, who not only lived
for Him but adored Him in delightfully distinct ways. However, Cékkilar narrates extensively on four of
the sixty-three nayanar i.e. Tirumilar Nayanar, Tirufianacampantar Nayanar, Tirunavukkaracar Nayanar
and Cuntaramiitti Nayanar. For the reason, it is their poems of Siva that froms the first seven of the twelve
books Tamil Saiva scripture. It is important to study their poems of Siva and the influence they had on
Cékkilar. It is, therefore, this chapter focuses on four of the most important saints of Tamil Saivism.

174 There is considerable debate about the exact dating of Tirumiilar. Scholars such as Narayana Aiyar
ascribe 6™ century A.C.E as the actual period in which he lived (1974, p. 209). For Zvelebil the period is 71"
century A.C.E (1974, p. 55); for Farquhar it is 8" century (1984, p. 93).

175 The Tamil literary tradition associates the origin of the cittar tradition to Tirumilar. As Zvelebil notes,
he is ‘undoubtedly one of the direct and one of the most influential forerunners’ of cittar tradition (1973, p.
221). Accittar is a yogi.

7



1490)Y78.  Cekkilar recounts Tirumilar as a great ascetic who gained extraordinary
powers through yagic practices (PP. 3581)Y7 and as a result ‘attained eternal union with
the Lord’s feet (PP. 3595)18, Cékkilar notes that Tirumiilar received divine injunction to
render his work Tirumantiram (gmwbadyw) or ‘Sacred Utterance’ [tiru: & i.e.
‘Sacred” and mantiram: wpE&yb i.e. mantra or utterance meaning ‘Sacred Utterance’]
in Tamil (PP. 3591)'”. The work written in an informative style is placed as the tenth
book of Saiva canonical scriptures i.e. the Tirumurai. The Vedic tradition, the Agamic
cult and the path of devotion coalesced in Tirumantiram, which systematises the
metaphysical, ethical and devotional aspects of Saivism. Cékkilar claims that the nayanar
wrote ‘the complete garland of three thousand stanzas in Tamil’ (PP. 3595)* and that he
shall recount the glorious deeds of Tirumiilar who in crystal clear Tamil expounded the

noble path of yoga and inward realization (PP. 3568, 3596)8!,

176 ‘Curss Forgdulst o 6@ WHeILLD

Cunass FwordHullesr o _s6en wjenGiymen

Cunas FordHullesr o 66 wjenaFHa)

Curss Fworgd) Wasbseuj HHHCr° (Hm. 1490)
‘In yoga samadbhi is space infinite; in yoga samadhi is light abiding; in yoga samadhi is sakti omnipotent;
They that joy in yoga samadhi are verily Siddhas great” (TM. 1490).
L ‘Qeucire_ulTOUBEDI 6nflsd SIS UEHET G TBRIST 6leTml

et L elevHmd 2 ulleny SiemLelds Dimeyfujn

Heu(pelouT Hbe L IDLSEG DIFTOFUISH SHTIDLPUISTEI

ualaallfl Sialee L eded S ulengll uriihdent’ (Qu.L.3581).
‘Realizing that he could not achieve that unless the herdsman was restored to life, the ascetic left his own
body in a safe place, and then transferred his life into the body of the herdsman through the control of his
breath perfected by long practice’ (PP. 3581).
178 ‘oD AwrmnssTsr en b (G1.L.3595).
179 ‘HEIHeE UTFMLWTT STD ShH <UdD QUITmeNeT adieien mFsH SMmAPeoT aITHE arTed
SODeIGLILG  SHewremiul...” (G.L.3591). ‘The Lord who had revealed the sacred scriptures planed
Tirumiilar should render them in Tamil...”(PP. 3591).
180 ‘psiiefiul - SIEUTHET Temevd SO apeutuiyd Frdha)’ (@u.L.3595).
181 ‘... 2_6lD_awiiTe) U GHTEID (WHEW QHETHE 2_6wmlenio

O&p6TEnGHID HOPTEL FnmId FHHewsoT GQUEmeno &L’ (QLLy. 3568).

‘ool FmpoHren Cuirsd Sflewws Fflens eteomd 1D6VT GOTHS Hmepso CHaut...” (G 3596).
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Amongst the scriptures that inspired Tamil Saiva Siddhantam®?, it is in the
Tirumantiram, that one finds for the first time in concise form, the metaphysical and
mystical principles that are central to the theology of Saiva Siddhatam i.e. pati (ug)) or
Siva, pacu (us) or the soul and pdcam: (ursw) or bondage®®. Tirumilar nayanar
describes these principles in a number of verses in the Tirumantiram (115, 328, 1577 and
2362 etc.).'® Of the three principles, in Tirumantiram, Siva is portrayed as the ‘creator’
(260D UMLBGID Gur@eir: ulakam pagaikkum poru/) (TM. 389), the ‘divine potter’
(Fouement  Gumsveimimsil  Gamenpibay):  Kucavanaip polenkal komnanti)y (TM. 443),
‘effulgent light’ (8gra&): coti) (TM. 1872) and ‘omnipresence’ (ugmowid: paramayam)
(TM. 2076). Tirumilar declares that Siva is:

No female, no male, no neuter,

Is the effulgent light inside the veil of ignorance,

Shining within the core of the discerning mind.

This reality has no eyes but sees, has no ears but hears;

None can gauge this ability of this reality.

Mature souls at the summit of experience have
Investigated this reality’s greatness (TM. 1872)85,

182 Suiva Siddhantam or Saiva Siddhaanta in Sanskrit is the final reduction of the philosophical and the
theological thoughts of Saivite thinkers. It was systematized as a coherent thought by Maykandar
Karulturai and his student Arulnanti in the 13" century A.C.E. An entire system of thought draws on
various elements from Saiva Agamas, Upanishads, Tirumurai, Meykanda Sastra and other ancient Tamil
works. See Dhavamony, 1971, pp. 1-7.
183 For the influence and relationship of Tirumiilar to Saiva Siddhantam, see Siddalingaih, 1979, pp. 50-51.
184 ‘UFug UTFID 6TEILIS]T  CLPITNSIs0

ygulemers GuUTBLS UTFID DievTd)

yHulenend OQFeiBem STULG UTFD

uPwem Hmug urFd Blev eomBeu’ (Hm. 115).
‘They speak of the Three - Pati, Pasu and Pasa; Beginningless as Pati, Pasu and Pasa are: But the Pasu-Pasa
nears not the Pati supreme: Let but Pati touch! The Pasu-Pasa is as naught” (TM. 115).
185 ‘QLIGTTEMTEN60 Y EmTe060 GLIL6DEY (L SHEI6i

o eMpleiim GaFmd) QHAITHEG DIMBOWTeITS

semtenienled sTamid OFealuillsies GsLligmb

SieuTeniey GG HRUIbHSHHI plIBu’ (FHm. 1872).
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In the first line of the stanza, Tirumiilar denies the known categories of male,
female and neuter (Quemtemisven Semisoen  BuLsvev: pennalla apalla péralla) that are
generally attributed to a God. In the very next line he affirms that this totally ‘Other’
reality — the effulgent light of knowledge is trapped inside the veil of ignorance ‘within
the core of the intelligent mind’ (2_sihetis GF1d) @mauys@d nfCuimenimé: U/Ninra coti
oruvarkku ariyonak). Once again he describes, in paradoxical terms that Siva ‘sees and
hears without eyes or ears’ (sewiewleiniies sTemid Gaelulenmles Gsigwmb: kanninrik
kapum ceviyinrik kétfirum). These abilities of Siva cannot be gauged by human
comprehension. Yet, by declaring that Siva is accessible to mature souls at the summit of
their inner experience, it is in the last line, that Tirumilar implicitly proclaims that Siva
can be both religiously experienced and known (siewiemied GUGBEDWDEDW  HUIHSHS!

apli@u: annal perumaiyai ayntatu mippé).

Tirumiilar, furthermore, identifies Siva as Paraparam (ugrugin) i.e. God — the
most High.'® It is He who manifests himself poignantly in the form of dance (eyiG@Lb:
arum), imprinting himself everywhere (TM. 2757).38" Tirumiilar perceives the dance of

Siva everywhere. When Siva danced ‘the Vedas danced, the Agamas danced; the

186 ‘..o Libym GFTu] Ul ©_6me

Guepld ugTUTe LTEhEhaH6 6TDEREMMB

oD FHeved 2 6vliled HrGen’ (Hm. 3045).
‘He is deathless ... spark of light within the body. All these He is; He is Paraparam, He is Siva ... He is
the walking Jiva here below’ (TM 3045).
The word paraparam according to Tamil lexicon of the Madras University is used in Tamil to denote i.e
God as the most high, almighty and as a Supreme deity. Tirumiilar uses to indicate Siva as God of the most
high.
187 ‘CpauBITB 9P HHADLOSSH o
pau@rr® <o (ellFend CHTH igLl...
Carelanlell lgBID FnpHHl1 LgnGen” (Hm. 2757).
He dances with the celestials. He dances in the Holy Temple ...He dances in Jivas. He, the Lord dances
(TM. 2757).
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melodious danced, and the entire world ...” (TM. 2729)!8. However, from this outward
religious experience the nayanmar moves to one of introspection when he sings ‘...the
holy Nandi that thus danced is verily inside your heart’ (TM. 2781)'°. Therefore, the
significance of the dance of Siva is felt profoundly nowhere more immanently than ‘when
it is realized that it takes place within the heart and self. Everywhere is God: ...
everywhere is the heart’ (Coomaraswamy, 1985, p. 60). Hence the dance of Siva is both a
symbol of exterior and interior religious experience, of the wave of movement in the

macrocosm to microcosm.

Since Siva dances within the human self, the body is the temple of God
(2_L1byBenr 2 G et BsmulevGasmeamt: Ufampile uttan koyilkon). Tirumilar sings that there
were times that he used to despise the body (2_L ibilenenr (ediend Spseses MlhbGH6:
urampinai munnam i/uken tirunter). The moment he saw the Lord within, he realized that
the body is the Lord’s temple and he began to preserve it (2_Libifenenr wimefl @i
GambLsen GmGen: Urampinai yanirun tompukin réené) (TM. 725)°. The glory of
individual body lies in the realization of presence of Siva in it. The human body becomes
the locus of religious experiences and practices: care of the body is a prerequisite for

spiritual practices. Therefore most extraordinary power in life is the ability to preserve

‘Coupmisst YL HGHS, HOD L&

SHBIBET DL & ST D 6JLpmLL1

LLSMmISET L LI LU (LP(IDSTL

BTHDOGETER LMQeuTel EhTeiMbHd FndH8%h (Hm. 2729).
For all the reference to Tirumantiram, see Tirumantiram, 1991. It is, from this point, abbreviated as TM.
For Texts in Tamil, see Panniru Tirumurai, n.d.

¢ . alowl BhE LBbSEh ST (Hm. 2781).

190 ‘o _Liblenen (ipaitad GpsOmat mlmbGsei

o Libfenids @&6Bem W mIOUTHsiT semrllLedr

2 L 1DLGem 2 _HHedr Camuilevblamenst Lmeor srediml

o Libfdener wrell@pp Cambyslsn CmGer’ (FHm. 725).
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the body and extend life. It is achievable through yoga (TM. 715)*L. The practice of ysga
leads one through insights to the seat of bliss in the innermost depth of one’s true self.
Tirumilar lays great stress on the gravity of inner attitudes of devotees, whereby the
heart and mind in unison can be directed to the light of Siva to blossom in love. They
shall experience Siva wafted in the core of one’s being (TM. 1421)'%2, Therefore, in the
practice yoga devotee’s hearts melts into love (TM. 272)'% and to the final realization of
Sivam within. It stresses the inner worship of Siva that disapproves any emotional type of

devotion to Siva but could be gained through yagic practices.

It is in such a person Siva enters to have communion (TM. 275)%*. It is because
Siva himself is love. For Tirumilar love is not a quality of Siva; love is Siva (oieGu
Foud: appé Sivam). Therefore, the liberation of the soul is possible only by the
realization of the true nature of Siva as love and love as Siva (TM. 270)'%. This

realization of Sivam, as love, is a growth in human knowledge (sisiiBu suiomeugs <D

‘UL Quimesind MeiBd L& L LyTenes

WL Gwirens BledL eumuisHg eudluleh. ..

eflenLGwreind Cevlw eiBplipn HT6a’ (. 715).

‘when life breath is coursed up though the single channel of pipe [Nadi], Lord appears before you’ (TM.

715)

192 CL.IPBUS  @hTem  (LpedBpenm  HewrenGw  ..Qembus  Goels  siflemmi Geome  SHUTE

se®Genmy’ (&Hm 1421). ‘Having practiced all yoga that have to be ... and so pass into the world of
formless sound beyond; and there, rid of all impurities, envision the Supreme wafted in the core of one’s
being’ (TM.1421). The usage of the word tat param (smuyw) is quite significant. The word denotes that
which is highest in the Tamil.
193 (.OBCLTE 2 [ DBBIGMIY aunesan] aeGursd welulamer eruibeed aur6s’ (Hm. 272).
‘...but unless your heart melts in the sweet ecstasy of Love, My Lord, my Treasure-trove, you ne'er can be
possessed’ (TM. 272).
194 ‘..ol deue ST cuewTabetes i lsoBlen mrGen’ (#®.275). <...He sat enthroned in my
love, steadfast and free’ (TM. 275).
195 ‘o Heud @yewi® ereLy  @ipflefleomy

SITCL Flaulomeugsl mD  Sinslalevri

SICL Fleuomeugdsl pHD BIHSHLN6I

S8 Aauomul SioFHSHdH HTEF’ (. 270).
‘The ignorant think that love and God are two; they do not know love is God. After knowing that love of
God, they remain possessed of love which is God’ (TM. 270).
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obssit: anpé Sivamavatu arum arintal). Here Tirumilar equates love of Siva with
knowledge. It is for this reason it is stated in the poem ‘that the ignorant think that love
and God are two’ (o1 Heud @uewi(h ereiLi]  ipflelleony: anpu Sivam irantu enpar
arivilar) (TM. 270). Put it differently, loving Siva is to know him. The theme of love runs
through this entire poem. The goal of life, therefore, is to ‘praise Siva melting in love, to
seek Him melting in love and He will bestow the love of union will grant is the gift of
loving him alone’ (TM. 274)'%. For those who trod on this path of love (isGLTG®maSsL:
apporurukal), Siva grants his gifts of love of undifferentiated union. Tirumilar
understands this love of union as a mystical state, where one gets assimilated into
oneness in Siva (TM. 2182)!%". This realization occurs in human self; the whole of the
human being becomes Siva (TM. 2846)'%, Therefore, for Tirumiilar, ‘becoming one with

Siva is the goal of Vedanta and Siddhanta’ (TM. 2393).1%°

Tirumiilar’s appeal to Vedaanta®® and Siddhanta as a central teaching to affirm

his religious experience is quite significant. As the first poet to use such expression i.e.

196 ‘STEITDNGH L|Hea) Eenmeusnen &0l

(PSTSIHT LHHD (LpHeLeusnan BT (BLOled

eirois LmeSH QUBmHHMS BhHH WD

HNO6 OLeNSH8H HemevBleis eur@m’ (H.274).

CLQumiwrer sumprpl HHES OpPBaimean HFHCW FB&6WL’ (Hm. 2182).

‘... In the holy way Jiva stood, and one with him union attained’.

198 ‘BTIOTD  (LPHEOGIEHID BreiaTan 60T (8. 2846).

‘... the primal one I become, he and I one will be’ (TM. 2846).

19 ‘Aouonrgsed Causmhbs HHSThs WIGD...” (Hm 2393).

200 The Vedanta i.e. Upanishads are a continuation of thought found in the earlier Vedas and Brahmanas.
They are sacred Hindu texts that are concerned with the perennial search for the essence of existence.
Upanishadic emphasis is on inwardness and spirituality and the differentiation between the self of the body
and that of the true inner self or Atman. The word Vedanta is a combination of two words: ‘Veda’ which
means ‘knowledge’ and ‘anta’ which means ‘the end of” or ‘the goral’ of. Thus Vedanta means ‘the end of
knowledge’. In this context the knowledge is not intellectual — the limited knowledge we acquire by
reading books. Here it means the Self knowledge (Atmavidya), knowledge of the Absolute Truth
(Brahmavidya). Vedanta teaches the real or essential nature of God, the universe, and the individual being
(Self) and its oneness with God. See Flood, 1996, pp. 238-239.

197
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Vedanta Siddhanta, Tirumilar aims to synthesize both Vedanta path way to God
realization and Siddhanta i.e. Saiva Agamaic pathway. In this mystical state, one
becomes one with Siva yet without losing identity; indeed both God and the devotee are
in a communion of love. Such yogic insights of inner awareness, where the ‘seen’
disappears in the ‘seer’ are glorified in the Tirumantiram. Tirumilar himself was one
such devotee who attained that oneness, ‘with me and you’ obliterated; who experienced
the truth of ‘I’ indeed is “You’. It is the highest realisation (TM. 1441)?°, Tirumilar was
thus firmly rooted in the ‘unitive’ experience of becoming one with Siva. His
Tirumantiram is a Tamil classic which sees the unity of all things in Siva, revealing their
inter-links and inter-relationships, interacting in several gradations. This unity of the
central theme of the Tirumantiram is based on Agamic beliefs and practices on the
philosophical level, while not ignoring the metaphysical levels of understanding of the
fundamental truths of ‘Siva-expereince’ (Ffleu oigmieud: Siva-apupavam), Siva-
knowledge’ (feu ooy Siva-arivu) and ‘Siva-bliss’ (Fley eyembsd:  Siva-anantam)
(TM. 1422)%%2, This experience of Tirumilar gave a new understanding in terms of
worship where even without the knowledge of scripture or temple devotion it is possible

that one can have mystical experience of a loving union with Siva.

201 ‘BTOeNaTpID SHTOETILD BrghTsT FTi6sn SHTOEMEM BTG MiFewngsoTd SHBLISH

SHTEEHIB HTCIHIB HHEHIO HELHLTEL HTOEIHIDI HTGBIch FrBialsd GevBen’ (FHm.1441).
‘I sought Him in terms of | and You. But, He that knows not | from You. Taught me the truth, "I" indeed is
"You". And now I talk not of I and You (TM. 1441).
202 ‘CausMheeh GHSID elehd HHSTHS BISTHSH SHEICLT] BHSSHBB SISy

Usmhd GUTHTHS LTSI LemehOFiwl Brembs ey ehrarln whHsey’ (Hm. 1442).
“They who have scaled the heights of Siddhanta are the ones who had learned pure Vedanta. They have in
truth had the unwavering vision; comprehending who is the inner meaning of life to the finite end of their
knowledge, they become perfection in music. Thus they are the real searches of knowledge and experience
the supreme bliss who is beyond themselves’ (TM. 1442).
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Céekkilar narrates the life of Tirumilar as a symbol to portray the vitality of his
devotion and to extol the greatness of Siva (PP. 3564-3591). Cékkilar coherently narrates
Tirumilar as a non-Tamil speaker, who gets localized in Tamil through transferring his
life into the body of a herdsman. His aim was to render the sacred scriptures in Tamil
(PP. 3591).2%% Cékkilar narrates ‘he lived happily in this world for three thousand years
then reached the holy mountain of Kaildsa where he attained eternal union with Siva
yoga (PP. 3595)2%, Cekkilar exclaims; | pay tribute to the feet of Tirumilar who
expounded this noble path (PP. 3596)?%. What is remarkable and enduring in Tirumilar
devotion i.e. realization of Siva without the aid of institution through observance of strict
discipline. Cékkilar utilizes the unconventional path of devotion trod by Tirumiilar i.e. in
his exemplification of devotion of the other nayanmar in the Periya Puranam. For
example, the narration of Cantecurar who cut off his father’s legs for kicking at his
beloved icon linga (PP. 1211-1270)2%, the story of Ceruttuzai who cut off a queen’s nose
for smelling a flower set aside for the worship of Siva (PP. 4125-4131)% are set within
this unconventional pattern of expressing devotion to Siva primarily expressed by
Tirumiilar. What is worthy of emphasis is that Cekkilar points out that I shall recount the

glorious deeds of Tirumiilar who in crystal clear Tamil expounded the noble path of yoga

203 ‘HETHEVE] TFDLWITT HTD Hhdh RHD GUITHEET DTN 16T S & HeLP6OIT

aTdHaTed SUDaIGLUUS SHereniwl...” (OU.L.3591).

‘petteill SILEUITHST oTemevd SO ceurulyid FTHg ...

Hmssulemen Heaflsd Sienenibd RMBBTID LIflwTenodsTen DewLbSTT (OL.y. 3588).

‘beuld FpheTen Cunass dflenws Fflewus eTeumbd WeVTHS GomPdh Smewso BFHeuT

LOGVTHLEL euemImEIg..." (QU.L. 3596).

208 For brief narration of the life of this nayanar, see p. 145.

207 This nayanar was well known as a Saivite truly devoted to the feet of the Lord, and was faithful in the
path of service. This devotee used to perform notable acts of service in the court of the Lord’s temple at
Tiruvarar, which was thronged with gods and sages, and to offer worship at regular hours. In that way he
enhanced the reputation of the Lord’s service. One day, the famous queen of Pallava king Singar picked up
a flower which had fallen to the ground in the hall of flowers, and smelt it. When he saw this, Ceruttupai
came rushing up wth a bright sword in his hand. He seized the queen by her dark hair, pulled her to the
ground and took hold of her nose and cut off the queen’s nose with his sword. Like a mighty lion among
the devotees, he performed this act of service for all to see (PP. 4125-4131).
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and inward realization (PP. 3568, 3596)?%. It is clear that the yogic path that is trodden

by Tirumilar had an effect of Cékkilar.

3.3 The Mystical Quest of Tiruriana Campantar Nayanar

As we have stated, if Tirumiilar can be considered the foundation of the Saivism as a
religio-philosophical system, ‘the ‘three masters’ or ‘mivar mutalikal’ (epeut (WP&H69H6N),
that is Tirurian Campantar, Tiruvavukkaracar, Cuntaramiurtti, are recognised as its
pillars. One cannot undermine their legacy which had an impact on Cékkilar. Among
them Tiruiiana Campantar (&meprenaioupsy), also known as Campantar (swupsy), IS a
pre-eminent nayanar of Siva, as his devotional hymns constitutes the first three books of
the twelve Tirumurai. Most of his hymns appear to have been uttered impromptu when
he visited shrines propagating a devotion to Siva. All the hymns are said to contain the
distilled essence of the Vedas and are militant in spirit. Tirusiana Campantar is given the
pride of place, as Cekkilar narrates the entire history of him in the Periya Puranam. His
life story that begins in the sixth chapter, occupies a considerable space in the narration of
the Periya Puranam (PP. 1904-3159). Tiruiiana Campantar or the one who is ‘imbued
with divine wisdom’ belongs to the first half of the seventh century (637 A.C.E — 653

A.C.E).

It is recounted in the Periya Puranam, that Campantar as a child frequently
accompanied his father to the temple and, on one such occasion, his father left him on the

steps of the sacred tank while he himself descended for a bath. Being hungry the child

208 ‘... 2_6lD_awiiTe) U GHTEID (WHEW QHETHE 2_6wmlenio

O&p6TEnSHID HOIPTEL FnmId FHHewsoT GUEmen GFL’ (QLLy. 3568).
‘Boold FmpoHren Cuinsd Sflewws Fflensd et60mDd 1D6VT GLOTIAS Hmepso CHeut...” (QLLL. 3596).
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started crying, then “Siva recalling how precious the gift of this child ... entrusted to his
consort the task of bestowing on the child the divine wisdom...” (PP. 1968)%. By virtue
of this gift the child came to called ‘the child who is Siva’s own possession’ (SyEBHeDL W
Weitememuim) and ‘jAiagna Campantar’ (eprew sioupst) 1.e. ‘the one uniquely endowed
with divine wisdom’ or ‘He who is related to God through divine knowledge’ (PP.
1972).2°  With this gift of this knowledge (eprentiLimed: jAanappal) from Siva, the child
began to sing a decade of praise of Siva. The entire canon of Saivism begins with this

song of this child (T&v. 1.1.1)%1,

It is obvious, the poem begins with symbolic description of Siva, his ‘ridding on
the bull’, ‘sacred ashes’, ‘crescent moon’ not only to express the inexpressible potency of
Siva but also to affirm that Siva who gave the ‘milk of wisdom’ is no other than who lives
in Piramapuram (Qgwryyb). Then the poet personalises Siva, by addressing Siva as
‘Him’ (@euei: ivan) and revealing Siva as the ‘stealer of hearts’ (2_sfemmimouy:
u/lankavarar) indicating the poets fondness to Siva. Everything about Siva, his
conventional description of Siva as presented in first two stanzas becomes beautiful,
attractive, enchanting, because he ‘stole’ the devotees heart. The appeal is through the

sense to the soul, from the aesthetic to the spiritual.

209 ‘..HOLmMIDS HPsd GUEMID QHOBRLTE QAIBHEHTAID CSETRLILSMISE 2 _La@6hS

SIHLODB U EHML WaNenen DeflHHMmen SimenT QFuleutT’ (Hm. 1968).

“...oEmmL W LeTenemumgmul... sTe@evHaNd FalehTen FIOUBST pulemi’ (Ou.L. 1972)
‘CaprhemLuwl GFelwst ellenL CuBCWIT HITOaIMILS Gl

STHMLWFL meolIGUTIQLLF6Tel 2 6IT6NMMBIGMTT  BH6iT6M60

6J(HEMLWILD6V  JTedT(LpemebTL_Liswip CHHHMmeT OFuIsh

GsmLwiily wrygibGuoaiwl Guiboresiien eneiiCp’ (BmHeur. 1:1.1)

‘He wears a woman’s earing on one ear; riding on a bull, adorned with spotless white crescent moon,

His boy smeared with the ash from the cremation ground. He is the thief who stole my heart.

He is the Lord who lives in fine Piramapuram, where he once blessed with his grace. Brahma of the lotus
seat Who worshipped him in the distant past’ (Tev. 1.1.1).

210
211
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Tiruniana Campantar did not concern himself with religious texts — nor did he
give learned discourses or expound any philosophy. Instead, the surest response for him
is genuine love for Siva. Thus, the words, ‘He is’ the Lord (@eusit <ist@m: ivan anre)
not only emphasises poets affection for Siva but also begin the phase of dynamic Saivism
as a living way of life with its appeal to realise the goal of human existence. Thus,
Tiruiiana Campantar was initiated in the experiential knowledge of Siva and he began
the mission of spreading the excellent truths and practices embodied in the Saiva way in

Tamil.

As a devotee who followed the Saiva path, Tiruiiagna Campantar, in his songs of
praise, repeatedly affirms the primordial nature of Siva when he says that just as the letter
‘@’ (orpsevnen: akaramutalana) is the first and the most important of the alphabet
so is Siva (Tev. 1.88.5)%2. Further, in referring to the qualities of Siva, he says:

That it is the end and the only beginning, beyond the two gender differences of

male and female, the three gunas, the four Vedas, the five basic elements, the six

tastes, the seven sounds, the eight directions and yet it is the totally other that
exists by itself ... (Teév. 1.11.2).213
Thus in single stanza, the mystic, by the usage of the words ‘He is the first being’ (Fpmu
(p&@evmeisTis: rdi mutalonrai) affirms the primordial nature of Siva. Then in trying

assert the total ‘Otherness’ of the Siva, the poet sings, that He is ‘beyond gender

differences’ (@mOuewt <yewr : irupen an), ‘ the five basic elements’ (eu@uUsSID LQHSHTU

212 OB (PSHEUTEET WL @ITITenall L&  eiupslwtt  elewn  moiurGy’  (Cse.

1.88.5). ‘...who is the first cause of all things as is the first letter of the tamil alphabet; those who have the
mind to sing the praises of Sivan in beautiful @ppaniir’ (Tev. 1.88.5).
213 ‘FBTUIPES Ceoraimrui® CLIGHTEITEI @6  LPEIBITUI

(PTBIOENNS BIGTSTUIRI®H BN HWHSTUI

uprjsemer CuBprengQur GLL GHHmsF STenTil

Gaupmu emmenmedi b &fiflibidlp emevBui’ (BHeum. 1.11.2).
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. varuputam aintai)’* implying that it is from Him all thing have come into existence.
Again, at the end of stanza, the poet affirm the ‘Otherness’ of Siva by noting ‘it is the

totally other that exists by itself” (Geupmu1t 2 L 61 @iBeit GL1b : vérai utan arap iram).

After affirming the primordial qualities of Siva, Tiruiana Campantar, sings of
everything that he could conceive of attributing to Siva in his poems (Tév. 1.16.6)%°.In
this poem, the poet sings of Siva in a non-personal term when he speaks of Siva as the
‘music’ (@ema: icai), ‘shower of rain’ (empwiteneusit : Malaiyanavan) and ‘light of the
morning sun’ (@enepruipflest Gangl): ilaifiayirin coti). What is more significant in this
regard is the conception of Siva in personal term of ‘He’; ‘He is my own’ (steir Sysieveir
en anavan). Thus, Tiruniancampantar brings clarity, not only to the supremacy of the

Siva but also to its closeness to his devotees as a personal God.

Tiruiana Campantar s closeness to Siva is so profound and intimate — he address
Siva as ‘Mother and Father’ (smuyb spewswb: tayum tantaiyum) (Tév. 1.50.7). The

poet further notes, that Siva as a father and mother is accessible to those who seek him in

214 The five great elements are water (jala), air/wind (vayu), fire (agni), earth (prithvi) and space (akasha).
These elements are in fact accepted as the five basic elements or constituents of human body. The five
basic elements relate directly to the five senses in order: hearing (ether), touch (wind), sight (fire), taste
(water) and smell (earth). See Shiv Sharma, 2003, pp. 35-55.
215 ‘LDGiTGuTTameY  ERISVEIBOIST (T

enipuwiTesale Llemipuisd

QUITEITEUITENEUEIT  (LP&H6VT6MT6U 63T

QUTIELGIDLIET  LDTHINS

GTERTEUTE0EN 6ol M ULITGOTE

eflenebTuinslesr Gama)

SIETEITEE  EDIEMMBUDLOIL 1D

SevbHems wWaniGa’ (Bmeur. 1.16.6)
He is the king, a shower of rain for the world. Pure Gold, first being. He is my own; He is music, He is like
the light of the morning sun ...(Tév. 1.16.6).
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love (T&v. 11.150.3).2% It points to the fact that Tiruiiana Campantar’s approach to Siva
or the attitude of the approach to Siva, is an attitude of son to Siva. It is Siva himself
conferred this role on Tiruriana Campantar the very moment he entrusted to his consort
the task of bestowing on the child the divine wisdom. At the very moment Siva accepted
His role of fond parent. The nayanar’s early pilgrimages and his movements from shrine
resembled very closely the faltering and tottering steps which a child just learning to walk
would take. This loving parental solitude was to be manifested very remarkably in the
nayanar s life till the end of his life. Cékkilar recounts this in the Periya Puranam ‘when
the Lord saw the child chanting from Veda clapping with his hands, He bestowed on the
child a pair of golden cymbals® (PP. 2001).2'" It is obvious Tiruiiana Campantar’s
approach to Siva could be characterised by the acts of intimate service to God, such those
that a son may render to his father, with the intimate goal of attaining the nearness of

God. Tiruiiana Campantar always sings of the Lord Siva with filial feelings of a son.

The profound influence of Tiruriana Campantar on Cekkilar cannot be
underestimated, as we have seen in the introductory notes in this section; Cekkilar
devoted an entire section to Tiruriana Campantar entitled Tiruiana Campantar puranam
in the sixth chapter of the Periya Puranam (PP. 1904-3159). The highest regard Cékkilar
gives to Tiruiiana Campantar cannot be in any doubt. Thus Cekkilar sings his praises in

the Periya Puranam (PP. 1904)8,

216 ‘STTCET HHmSIL| LTI SeTenLOE6IT

SUTGe  WITWIBEL eveTLIfdh semlwimBerr...” (Bmeur. 11.150.3).

2 ‘DH DABIME PHB SWSSIL LTBSHID
HEWIL_(H6 HHMM FnllbH ... CFIDOUTET HTEMBIBET ... DBHHOHEH MbLH i6TCB’
(Qu.y. 2006).

218 ‘BaumOpn HMHSH @PEIG GMFAUSSHINB ellehisL

LSUID Lengoureduis LellGeumul oevihe s
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In the other verse of his narration, Cékkilar recalls Tiruriana Campantar as a
mystic, as the one who is completely possessed by Siva (PP. 1972).2'° Siva has gifted
Tiruniana Campantar with unique divine wisdom which even the ‘gods and sages are not
capable of achieving’ (PP. 1972)?%°, This true wisdom is the ‘wisdom which breaks the
shackles of rebirth, wisdom which is hard to comprehend, the matchless wisdom of the
arts and scriptures, and the true wisdom of the Lord Siva® (PP. 1973)?2%. Cekkilar like
Tirufiapa Campantar affirms Siva as one who activates all things, and it is those
possessed by Him are His true devotees. However, Cékkilar observes, there are some
ignorant folks who do not hold these truths and go their own way. It is to deliver them
from darkness and to impart the true knowledge of Siva that Tiruiiana Campantar came
into the world (PP. 1974).222 Cékkilar reiterates that the Siva-jianam (feueptemb) that
was bestowed on Tiruiiana Campantar was an inward experience of bliss and the

experience of the infinite Siva which is manifested in different forms (PP. 2064).2%3

It is clear that Céekkilar commended the selfless service and surrender of all the

nayanmar, while reserving for Tiruigna Campantar the crowm of Siva-jiianam. The

FHalen aIIeLH60dH F(HEHTTFIDLIH ST
LUTHLOVT HemevdHOHment(h Lyaeumd’ (G.y. 1904).
For the Vedic pathway to prosper, In them, for the Saivite way to splendour,
For the good of all the generation, Cried in pure sublime verse,
The one who hails from the fertile land of Pukali. Let us begin to narrate the essence of
His sacred service by placing our heads On the feet of Tiruiiana Campantar (PP. 1904)
218 L. olEmemLW  LeTenemumgrul.. Srey@eosHend FeuehTen FoUbBST Spuienmi’ (Qu.y. 1972).
220 ... CHaIBHGID (WalaBEsGID GFfaioiMu QuI®eT...” (GL.L.1972).
‘Housiionbu FhHe@Gn HMUOLME FeuehTad
LQID SIHMe SIBOTHBEID UThideflsd @misiul @hTerd
2 _IMIDE6VTSH HEMEVEHTEND 2 _6wiiTe)] WG IEHEHTEID
HAUD (PHeLSUT FIOUBST SHMTD 2 wIThHTT DibHensouied’ (GL.y.1973).
‘GIIGUTHEHD pHGeuTen FFGaT 6TamIlD 2 ewIToD
SILOUTHETHTET EHEDLWITT  DQUITTHETEIID DIBe|LD
@lupuimed @sIoiEmls S QensFe| CaTem( SUWsID
SILILTeY@6060TT HlewNoYBHIB6T UBF FHDBS 6TIPHSTT..." (QL.L.1974).
23 ““You have bestowed upon me the inward experience of bliss, endless and divine”, he cried, “it has
come in visible form, easy to apprehend with the senses™” (PP. 2064).

221

222
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supreme knowledge of Siva that filled the core of his life as a result of his constant
contemplation of the invincible power of Siva’s aru/ (exmsim??*; or favours sumbolised
by the lotus feet of Him, to the exculsiion of all the other preoccupations (PP. 2326-
2327)?%, 1t is this awareness that led Tiruiagna Campantar to carry his service —

tiruthonru  (Hwab0sTewm®). In order to amplfy the exemplariness of Tiruriiana

224 The Tamil word aru/ (eimsr) Which has been frequently used by Cékkilar in the Periya Puranam to
mean all that Siva undertakes. Cékkilar uses the term to demonstrate, for instance, love, benevolence, favor,
generosity that Siva has for His devotees. The Tamil Lexicon of the University of Madras categorizes aru/
as meaning ‘to be gracious to’ (BmewuGguIsed : Kirupaiceytal) , ‘to favor’, ‘to rejoice’ (w&lpgH6v:
makiltal), ‘to speak graciously’ (sweLeir Osmeogugsv: tayavurap collutal), ‘to command’
(2_saraGFuisen: Uttaravuceytal), ‘to grant, bestow’ (oiefigsmev: alittal). Its ostensible complementary
terms are defined as ‘grace’ or ‘favor’ (s@memewr: Karupai), ‘good deeds’ (Bevelemen: Nalvipai), ‘command’
and ‘order’ (geusv : éval). The etymology of the term aru/ (eimsin) is rather problematic. Don Handelman
and David Shulman observe this difficulty of tracing the etymology of the term aru/ (simer) (2004, p. 41).
George Hart identifies the root of the noun aru/ (eimen) as stemming from the verbal root ar (=) i.e. ‘to
become full’ (Hewmamev: niraital), ‘to spread over’ (ugaysev: paravutal), ‘to abide’ (smigsev: tarikutal), ‘to
wear’ (oemlisev :anital). The syllable ul (2_6v) is used as a suffix to construct a noun from a verb (1975,
p. 27). Thus, the term should be arul (exmein); however, the loss of the long vowel ‘A’ (&) is puzzling and
problematic as the word is customarily used as aru/ (eimeir) rather than arul (eumsim). The complexity of
the term’s theological tinge has forced a standardized translation into English that has the leaning to
misinterpret the concept. That translation is ‘grace’. David Shulman and Don Handelman observes this
exercise to equate and translate this complex and ‘critical’ term, often as ‘grace’ with its heavy Christian
implication (2004, p. 40). However, O’Meara points out, the confusion is not so much the with the term
‘grace’ —though it carries its own nuances — it is the standardized identification of aru/ (simeir) with a single
term ‘grace’. Though, the term ‘grace’ in Christian theological usage carry different meanings; however, it
is also used to indicate the presence of the divine, its activity and reality. It should be noted that in this
study, the term grace which is loaded with philosophical and theological nuances is used in the latter sense
to mean the presence of the divine, its activity and reality. This translation, however, is a bit unformulated
because it presupposes a Saiva theological structure to the concept. Given the nature of this study, it is
difficult to translate all the nuances of a religious perspective in a single term, let alone divine activity of
intention, the Saiva authors themselves do not present a coherent presentation of the term arul free from
contradiction. The Christian notion of grace too has changed overtime, presenting a complexity of ideas in
different historical periods and interpreters. Thus, if we keep this fact at the background, understanding
arul as ‘grace’ generally should be less troublesome. The interest here is to show how Cekkilar used the
term to arul, referred in this study to demonstrate, for instance, love, benevolence, favor, generosity that
Siva has for His devotees rather than elucidating the agreement and contradictions in the theological system
of a particular Saiva tradition. For discussion on the notion of ‘grace’, see O’Meara, 2005, pp. 3644-3648.
For the elaboration of this concept of grace in the Periya Puranam, see Chapter 5, pp. 161-164.
225 ‘SHmSWTT QomPGHL LD LEeSWT HeweoauT (Wphendbrellsy GLomHHemLo

Beneibdl  DIHET(LPETEN DibHHD Se0EUTHET yele UaIBHIMB 261

STHENSWITT  DIQHSHEVMIBET DHTEBT  6TENSTADHHTT .

Cgeiip CoauTabLIgTer &HWEHTUISL (i eTu1g Bleiim CurBmIeUTT BHeTH )

Cousmngenmid@ mFoughl @eim BBIRGC6T 2 6Toly DieL6VEHI @6iTml i3 Guiesr

a1l Simsialenel CFbHHOD aTGHSHTT (LY. 2326-2327).
‘On hearing his father’s request, the chief of Pukali remembered their previous conversation. “Are not the
feet of our Father, Lord of Avatuturai, and limitless treasure in themselves?” he reflected. With that
thought, he went into the temple and standing before the divine presence praised the ruler of the gods in a
Tamil hymn, “When my father asks me for huge sums of money,” he sang, “I have no resources but your
feet.” In these words, he was in fact addressing a prayer to the Lord for a special gift’ (PP. 2326-2327).
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Campantar’s devotion to Siva, Cékkilar gives examples of the transformation in a
devotee that the devotional experience of Siva-jiianam brings. They are the threefold
experience; the experience of unity in the suffering of other beings; the experience of
compassion towards others who are ignorant of the truth; the experience of the presence
of the divine i.e. Siva. In narrating the threefold experience through the life of Tiruiana
Campantar, Cekkilar explains that when one is able to experience the suffering of all
living beings in oneself, then one has the true experience of the unity of being in oneself.

This was demonstrated in the Periya Puranam (PP. 2214-2230)?%,

From the narration it is clear that the mystical oneness Tiruiana Campantar
achieved through an attitude of a son to his ‘Father’ i.e. Siva aided by Siva-jianam which
was bestowed on him led the nayanmar to feel one with all the realities bringing joy to
the world. Therefore, following the path of Siva means living in his presence. Cékkilar
cities various examples and descriptions in the narration of the life of the nayanar, all of
which point clearly to the influence of the devotion of Tiruriana Campantar had on
Cekkilar in elaborating the nayanmar’s devotional service and of moral living in the

Periya Puranam. And the end of the narration Cékkilar sings that he has recounted the

226 In this section Cekkilar narrates first of the few services performed by Tiruiiana Campantar. It was the
sheer compassion which impelled Tirusiana Campantar to cure the virgin afflict with catalepsy. By the
power of being a ‘divine child’, he pleaded with his ‘Father’ and succeded in persuading him to respond to
his appeal. Cékkilar narrates ‘to rid the girl of diseases, he sang in Tamil a poem of protest. “This girl is
sick ...,” he sang, “Is this the doing of the Lord with the jewelled throat?”” And if it is, how does that accord
with his justice?’ (PP. 2221).

‘..Luewiauent GFehaemL LI uUTFHeGoul LFDGUTHeT Sulemmenyll Lswlbgl LoewlleusniT &evwr_@Im  LomiendemUI
aumLmoed Gauwieu@asr Seul omewiLg et6ip Hewfley@ev LlelGaliTd@d LSSHSHWILLOD LITIQeTT F6uiTenL
BI&T  (QLLy. 2221).
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history of Campantar, the repository of pure Tamil, as I have learnt it at his holy feet (PP.

3159)22,

3.4 The Mystical Quest of Tirunavukkaracar Nayanar

Another significant proponent of Tamil Saivism who had a significant influence on
Cekkilar is Tirunavukkaracar (Hmpreyssyst) or ‘King of Sacred Speech’. He was an
older contemporary of Tiruriana Campantar. It was by the latter that the former was
lovingly called ‘Appar’ (ewur) or ‘my Father’ at their very first meeting; since then he
has been known by that name??®. He was born in 574 A.C.E died in 655 A.C.E. His
composition of the hymns of Siva are placed as the 4", 5" and 6" of the Tirumurai
compendium. In Tirunavukkaracar, Cékkilar sees a man of intense devotion and service.
He notes that this sage and ascetic came into the world that the sacred service of the Lord

might prosper (PP. 1266)%%°

Tirunavukkaracar’s life was full of events. It is paradoxical to understand that this
poet who was so totally abosorbed by his vision of Siva, converted to Jainism in his life
as a youth and became a master of Jain doctrine being popularly knwon as Tarumacénar

(smoBsenir). Cekkilar himself narrates that at the very early age this nayanar set him to

221 ‘OBHBHOWTHEIT Flend DNgBUIamIHE ITUTHID

SmbuiFred by HHCFUICHE...” (OL.L. 3159).
228 Cekkilar narrates:
‘With deep affection Tirunavukkaracar made obeisance at Tirusiana Campantar’s feet. He in turn,
invoking the Lord in tears, and addressed Tirunavukkaracar simply as ‘My father’. ‘I am your servant’,
Tirunavukkaracar replied’ (PP. 1452).
‘CBTWRH SImaBBI UKL DTS DL BHHD QHTEHILT GTHH RenlCw CFeamI LWHIEs0
CLIBRISTHMIL 6T DiQLIETIWIL LiewibH SUTHD SImGsT Ubpl siwpdl Sifl weThemnswTsd G5
Qeomehd allewLulelr Gsbd  euBEUTT LMD DUPH AMWPHHIS COHTERILTHTD DLLCT 6160 DisUHLD
SlgBuish e1edtmT’ (L. 1452)
229 ‘DmBTaSEIs et HmSHESTags GBI T amETas sSauipaisir... (PP. 1271).
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practice charity. He established centres where the poor could find lodging and so gain the
wide reputation for generosity (PP. 1305)%°. However, through realizing this world is
impermanent, he gave up the practise of charity. After years of study of religion to
understand which of them the best is, he embraced the Jain religion which forbids the

killing of any creatures (PP.1307).%!

It must be pointed out that during Tirunavukkaracar’s time Jainism had
established itself as leading religious faith in Tami/rnaru with the support of the Pallava
kings who had been themselves been won over to that faith. Jainism whose chielf
doctrine is ahimsa — not harming any creature in the least manner — became a
proselytizing religious using a method of coercion, including destruction of temples of
Saivism.?*? Tiruiana Campantar’s, whose devotion is presented earlier, father was
deeply disturbed in his heart at the state of religious affair in the country prayed Siva to
offer him a son who would put an end to the humiliation of Saivism and restore its

ancient glory. Siva granted him a son. Tirunavukkaracar came, as a fore-runner to

230 OTHEES AIHSIWT QW G Beawnt Birblis

BxhF0mM MemeowTenlD H6WIB DBBIG6T CFUISITITUIS

&1faNBosd sl alenmmhis B iefidbad smensmrulermed

F0 DBF FTMELHEHID HEwIewiT Lb HHID Demoliut’ (.. 1305).

‘MeL6VTH 2 _608UIGIL HEWIHB HeNOWT TGS 160GV 616NN IABHHIBHE!

FIDWIRIBET Y eueBrled Heoeorml OHflbadl 2 6wy HIOUT DimHeTTenLOUTl6Te0

QBTEL6VTEMID LDMBHBH! 2 MHBUD DDEFIOUID GHBIGTT  (OL.L.1307).

22 Cekkilar points to this fact in the narration of Tanti Arkal. This nayanar according to the Periya
Purapam is blind from birth. He used to daily worship at the temple of Arir. Now beside the tank on the
west side of the temple, the Jains were extending their monastic buildings and causing serious congestion.
When Tanti Arkal realized what was happening, he determined to counter it by a digging operation to
widen the tank. Immediately the Jains raised uproar saying that digging into the earth would cause the
death of many creatures buried in the mud. The saint went up to the gates of the temple, prayed for redress
against the shame inflicted on him, went up to his mutt and sank into troubled sleep. Then the Lord
appeared to him in the dream and consoled the saint saying: ‘do not let your heart give’, ‘you will receive
your eye sight’. Then the saint rose to the surface praising the Lord and gained clear eye-sight and the Jains
lost their eye sight (PP. 3597-3621).

231
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Tiruniana Campantar. The missson was therefore to tour most of the shrines to prepare

people.

Tirunavukkaracar conversion from being a Samana (gwew) or Jain was not a
consequence of his own deep devotional experience of Siva, it is due to the acts of piety
of his sister (PP. 1311)%3. Cekkilar speaks of the several incidents and of trencherous
plans of Jain monks to take revenge on Tirunavukkaracar for his desertion (PP. 1351)%4,
Many of Tirunavukkaracar’s compositions offer intensely personal reflection on the
religious journey that brought him to Siva. They reveal how he has to overcome
insurperable obstacles by his pledge of servitude to and unfailing love to the feet of Siva
in perfect self-surrender (Tev. V.072.7)>®°. The poems also treat domestic life, the
perishable nature of human body, and the pleasure and luxuries of life that hamper the
quest to be with Siva. This is witnessed in one of his hymns (T&v. V1.098.1)?%® which ‘has

become a kind of battle cry of Tamil Saiva bhaktas® (Zvelebil, 1974, p. 96).

233 ‘..OTEEME SUEWILHEHD BT AAed oneCuisht LeT eubHeumeT R eNenal LIFFLOWIS

GWHSIBID 61hHal en Causwipd’ (OL1.L.1316).
..0sTemud Gumuienoud @ev eTeniyl QBTHenoBu LNGeuT
Hemeould LTeluid Smpaubdl @m FHewm FrihHTT (Ou.L.1351)
‘6060 GeumOILemanl Ly 19 WILDEWTNHUI] 6606060 HILIE [BITSHSOI6U6I  6UTdHEBI6uT6D
OBV [HETAILIED HLdH GIQUITET Hevev HIDID BBl o uip CxemetGm’ (Tev. V.072.7).
“Tying me to a stone column and throwing me into the sea with indecent haste, | chanted with my lips the
name of the Lord...” (Tev. V.072.7).
236 ‘BIOTSGH GloWws0BeomD HLomaNLEhCFTD BrHHs ILTlLGLTbBLmev uNsdGsurid
gomiGumd WemlwmlGuwimd Liewll Gaumosb@eaumd GeiiGo QuibBTEHH  HISTLILSELENEL
SHITOTTHGSMH  GHIQUIGO6UTSH HEIeNID WITE AIRIST6IBB Fhisbleusmr @GsnpuimT &ran
GamorB8s BTOWsTEID enm enmulsh GaETUIDLeTFCF lg@RenemCu GmIESCeumd (CHeur.
V1.098.1)
‘We are slaves to no man, Nor do we fear death. Hell holds no torments for us,
We know no deceit. We rejoice, we are strangers to disease, We bow to none.
Joy alone is ours, not sorrow, for we belong forever to Sankara, who is the supreme Lord’ (Tév. V1.098.1)

234
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Most of Tirunavukkaracar’s poems generally rejoice in the beauty of Siva. These
poems are devotionally charged and bristle with metaphors and symbols calling Siva as
‘milk’ (umsv:pal) or ‘honey’ (@seir: ren) (Tev. V1.024.1)%%. Siva is also spoken of purely
in subjective terms, calling Him, ‘father’, ‘mother’, ‘brother’ and ‘uncle’
(Tev.V1.095.1)%8; He is of all the things that are loved and treasured in the world.
Tirunavukkaracar’s poems reveal that he employed localized form of pan-Hindu myths
to affirm the presence of pan-Indian deity Siva in Tamil places as a ‘local god’. The
appeal to the story of Siva wanderings about for alms is peculiar to Tamil country (T&v.
IV.019.5)%°. Elsewhere, Tirunavukkaracar also uses purely local myths i.e. myths which
have no correspondence or versions outside Tami/naru. A fine example such a local myth
with cosmic dimensions is Siva's reincarnating as devout spider as king Koccerikar Colan
(Tev. IV.046. 3 and 8). Cékkilar dedicates whole section to narrate this episode in the
Periya Puranam (PP. 4202-4219)?*°. Every manifestation is a work of Siva’s love. It is

Siva’s love that pours out in abundance in every fulfilment of life.

237
238

.. 0sflures ssaeumans Coemell LTmevd... < (Bxeur.V1.024.1).
‘OIILGHE DIDIOPB Ul IR DieiLenl Wl omogid wmd upbps...” (BxHeur.V1.095.1).
“To me! Father you are, mother you are, affectionate uncle and aunt you are...” (Tév. V1.095.1).
239 ‘HTHRICHTEL GeusTOemabL] L eBSD CoGmmil

UTRIGBTEN 6 Teh0Be060MDEH OFsoauid Lgwenir...” (Bmeur. 1V.095.5).
‘Adoring himself with the beautiful white bones riding on a bull which belongs to him, he goes to all the
villages that are nearby’ (T&v. IV.19.5). Siva wandering as ‘beggar’ is a popular icon in Tamil Nadhu. The
story of Siva taking this (Bhikshatana) depicts Him in an amorous light. It is related that to subdue the
arrogance of the sages of the Daruka forest, Siva assumes the form of a naked mendicant, and seduces the
wives of the sages. The sages fueled by anger rushed to destroy him by sending a deer, a tiger and a snake
to kill him but he defeats all of them. The deer he bears on one hand and as for the tiger, he Kills it, flays it
and wears its skin. The serpent becomes his garland. See Kramrisch, 1981, p. 155.
240 For the story of this nayanar, see p. 144.
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If Siva is everywhere ‘seeing Him’ in everything is the ultimate significance of
human life (Tév. 6.087.1)?*!. Significantly, one has to ‘see Him’ in one’s mind and heart.
This Siva ‘within’ is the God Tirunavukkaracar (Tev. V1.08.5).2*2 This realization
allowed the nayanar, who once considered the ‘world as impermanent’ (PP. 1307)%%, to
consider birth as a human being is worthwhile (Tev. IV. 081. 4)**4. Appar commands

every one of his organs and limbs to worship and adore his God (T&v. IV.09.1)%*.

However, such a search is possible only for the humble and repentant person who
begins to acknowledge his or her own ignorance of the true nature of Siva and the cosmic
realities (T&v. 1V.079.1).2%® Siva will grant his assistance to such a repentant person and
remove the veil of ignorance and allow him to possess a true knowledge of Him and of
all realities. Therefore, Tirunavukkaracar in many of his hymns implores divine
assistance that leads to this profound experience of being united to the Siva (Tev. IV.

095.6)%*’. Even before wickedness overpowers him, the Lord in benevolence must

241 ‘QUTEITEUCIIBTENT  GUTEIONTEHGHID BLosVT  6uTT6dT BT 60T !

‘He is of the empyrean, see Him! He is far above the celestials, see Him!... (Tév. 6.087.1).
242 ‘DM HHBHBHTE  HEmeVGLOTE QUTHES gISTENTET aUTWLITTSH Heteng@ui Lmhp QFHmewiL i’ (6.
V1.08.5).
‘... in my mind’s core is He, (with His feet) on my head is He, in speech is He, and in the hearts of the clan
of devotees’ (Tév. VI.08.5).
243 ‘BleveuTd 2 _60BWIEOL] HEWIH Heneowm eumpoHems” (G, 1307)
244 ‘.oelss Ipelun GouemBen Cxulhs wrHes8s” (Bmeur. 1V. 081.4).
¢...even birth as a human being on this great earth is desirable...” (Tev. IV. 081. 4).
245 ‘HMELBU HEUHIRIBTUI - FHEM6V LDTEN6V HeNeVSHHMNbHEI ... HMmeLBW HeuemmisTul’ (Ggheur.
1V.09.1).
‘O Head of mine! Bow down to the Head of all the universe ... O eyes mine! Behold Him...” (Tév. IV.09.1).
246 ‘... OIDOTMEIUBSET  meien  WTSenwibgs T QFbworer  Cauref0sTamGoals b
Qermess Bledis  eTiboTeneiBleneuil om G GeneiiGguIeuTeiGrTeiGaGu’ (Bmeur. V. 079.1).
‘... Once, a slave of past karma, | failed to remember my Lord. Now having gone mad, | babble like a
fool...” (Tév. IV.079.1).
247 ‘SmoUTUIS FLHHeT HPC60 BlewaTuBl &mHHHIemL Guiew
o meuTuld QFHFhHIB o LufleiiGp  aniemamenTeo
FHmeurui GQurelwd deurwt BLOGUTH  HB6wHE 60
ool fausd Bur Hfted wyrGer’ (Gseur. 1V. 095.6).
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imprint his feet, on his heart. In the absence of the Lord granting him this favour, he

paradoxically suggests that the Lord’s auspiciousness will be “doubted” as a Lord (T&v.

IV. 097.6)24,

Later, Tirunavukkaracar who sought divine assistance declares that the Lord has
been benevolent to him and granted him the gift of the mystical experience of being
united to the Lord’s ‘sweet gold foot’ (Tév. V. 81.4).2*° This union of the devotee to Siva
is compared to the conjugal union of man and woman, which lasts forever without
separation. Siva owns the devotee as the lover owns his beloved and the beloved
surrenders to Siva as his protection and love. Tirunavukkaracar sings of this experience
in the persona of the female lover of classical poetry and gives a fine and powerful

expression to the emotional aspect of Tamil Saiva religion.

In this state of having received the assistence of the Lord, after having the
mystical experience of being one with him, Tirunavukkaracar searches for words to
express his mystical experience. The ineffability of such an experience leads him to
various expressions of delight. One such expression of delight is found in the narration of
Tirunavukkaracar’s vision of Siva seated at mount Kailasa. Cékkilar narrates that after
‘seeing the inexpressible yearning with the blissful sight, he held his hand above his head

and fell to the ground. Then he rose to his feet, sang, danced, and wept before the

‘Lying in the womb, | thought only of your feet. Committing it to memory, | recited your name.
Through your grace, | chanted “Hail Siva,” And wore the sacred ash as the sign of my blessing.
O Aran of Patirippuliyir, Give me your own state of Siva!” (Tév. IV. 095.6)
248 ‘.ombemio wigBWiB &mEhd GuiLg B STyeTy

QF b HHFHH WBBH HwBuleh FeudbOsTiphes’ (BxHaur.lV.097.6).

249 “.@a5s WL CaBssUTH UTSIph sSrauicurbEpred’ (Cseur. 1V.081.4).
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presence of the Lord’ (PP. 1650)%° ‘tears poured like rain’ (PP. 1657)%°1. Such
expressions of the experience of divine assistance, also includes expressions of courage

and fearlessness before the power of evil and suffering.

Tirunavukkaracar also compares the experience of joy that is achieved in seeing
Siva in everything, to that of the soothing effects of the experience of nature (Tév.
V.014.10)%2, Thus, in poetic imagery and diction, the comparison made between the
ineffable experiences of joy, to the experience of nature indicates the profoundness of
Tirunavukkaracar’s experience of Siva. Such an experience for Tirunavukkaracar is a
gift of the divine and the profundity of such an experience is felt because of its
ineffability. However, what is clear is that, these divine experiences are péyrinpam
(Bufeinnb) or a great delight which is far beyond all other joyful experiences that the
world can offer. This experience of great delight is an inner experience because Siva
manifests Himself in the very depth of oneself (Tév. VI. 028.10)%%%. Such a mystical

experience is a dialogical process between Siva and the devotee. It is Siva’s duty on the

250 ‘BWIL  UMbBHH BHL IS HEWIHENTE (PHHBHI CHT6m B

wEGHSH HTNPbHSHI 6T(IPHSI GLOUIGHMEVL DISWILT (Lp6dIL|

BT SLIQENTT LITQETT SIPSTT QHTERIL IMTHEG DBIG BSPHSHO W CFrsveusveorT’
(Quym 1650).

oo DTS HETERIT OMID HITEIG...” (Qu.L 1657).

‘Geiul eimiBLl 19 UL SHHIDLIEID LD 60JH@GIOB LITenaBhed 60Tfanid

Sl 19&eldh HTeh WIfaid Selule SHereenl b HTFSemL  1omHSHE6ar

(Bmpeur. 5.014.10).

‘Sweeter than sweet fruit, raw cane sugar, Lovely women with fresh flowers in their hair,
Sweeter than sole dominion over vast lands, Is Itaimarutu’s Lord To those who reach him’
‘I hold no one who deserve me. Than myself; yet within myself. There is one dear to me —
Innampar’s Lord Who is the breath of life, Which enters and leaves me, Abides within’
(Tev. VI. 028.10)

251
252
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one hand to hold to his devotee, and on the other hand it is the duty of the devotee to

completely surrender to Siva’s protection (Tév. V.164.1).2%

The profound experience of the Siva’s presence in one’s self effects
transformation in life, prompting a desire for service of Him. Service to Siva is the motto
followed by Tirunavukkaracar. He carried a hoe with him as a symbol of this service.
Therefore, Tirunavukkaracar wandered from temple to temple singing the praise of Siva,
proclaiming the futility of pilgrimage to sacred palces and the need to have a deep and
abiding love for Siva. He performed menial service in the shrines — washing and
sweeping the temple floors, gathering flowers and making garland of various types,
cutting grass to clear the path for Siva devotees. He approached Siva as a humble servant.
Siva is the master; the devotee is the servant ever alert to obey his Lord by loving and
submissive service. He never forgot his daily duties to Siva (Tév. V.019.9, 1V.01.6)%.
Tirunavukkaracar in the course of his life spiritualized this ‘Siva-tontu’ (feu GsTem),
work as worship for Siva and enlighten many seekers to experience divine love as the

goal and the fulfilment of life.

What is worth noting is that Cékkilar in exquisite imagery and poetic diction
makes one witness coalescence of the two brilliant seers Tiruiiana Campantar and
Tirunavukkaracar at the sacred temple of Vedaranyam hollowed by the Vedas. It is not a
mere confrontation of a younger truth-seer meeting an older servitor of Siva. Their

spiritual animation and love of Siva blazed in radiance in their gleaning countenance

24 “Once he sought me out, came to me, and gave me his sign. The dear Lord ... asks me to come to him
there’ (Tév. V.161.1)

255 CLEHMB Lealy GUah STHIGH0 e Lewemi Qg &Liuts’ (Bsar. V.019.9).
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covered with holy ash in the ‘Five Letters’®>® they chanted continuously connoting the
divine name, and in the vivifying currents of the faith of the devotees who followed them.
The self fulfilment seen in Tiruriana Campantar and the self-denial of Tirunavukkaracar
converged in mid-point, and blazed a trail of compelte interaction of two-in-one love is
Siva. In a beautiful stanza, Cékkilar delianates the evolving world with it dense
obscurities and the two most intimate lovers of Siva, Tiruiana Campantar and
Tirunavukkaracar in the one pointed consciousness. The love-enegery of Siva in Sakti,
the moving principle of divine assistance, clears the clouds of unknowing before the the
unifying and unanimous vision of truth perceived by the ‘child of wisdom’ i.e. Tirusiana
Campantar and noble Tirunavukkaracar (PP. 1446-1458). Truly both the nayammar
stepped into divine omnipresence in a upsurge of love ineffable and experienced the bliss

of Sivan (fleu euembsd - Siva-anantam) i.e. the bliss of being in Siva.

Cekkilar even narrates the nayanar as one, who never grew tired of seeking the
Lord’s assitence and records the time when the Lord did not bestow his kindness; he
remonstrated with Siva in his desolation. He expostulates the Lord as one ‘without
mercy’ (@b @am @evssT : irakkam opru illiar) (PP. 1538)%%. He takes a further
step by demanding from the ‘Lord of the Vedas, who has vanished in the heavens, to

bestow the favour to draw near to him and thereby to behold his form with his own eyes’

256 The five letter prayer is (Bodleutut) ‘na ma si va ya’ (NB in roman script, this is five syllables of two
letter each, but in Tamil script each syllable is a single letter). The syllables ‘na’ (5) and ‘ma’ (o) represent
the bondage in which the human soul is trapped, ‘si’ (&) and ‘va’ (eur) represent Siva and his Sakti, and
‘ya’ (w) represents the soul in between the two.
257 ‘..QsaBT SINhSTT HHESMIY Bhod SMpoHes SHMHeHHmLLIL

oruiteniT @QJbsId @eim @evesT ety umg... (Gu.y. 1538). Cekkilar uses the word ‘@yésid’ €.
‘mercy’ to mean that the ndyanar sought Siva as a merciful God.
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(PP. 1638)?%8. Cékkilar portrays Tirunavukkaracar as the one who tirelessly begged for
Siva’s favour, and continued to assert that even before a favour was granted it was
received because he was confident the Lord was sure to grant him what he desired.
Cékkilar uses the actual words of Tirunavukkaracar ‘not only has he saved my life, but
he has also showered his favour on me” and “I have done such wrong” but yet ‘his flood
tide of kindness reached even me’ (PP. 1341-1342)%°. Cékkilar narrates various
transformations that occurred in Tirunavukkaracar as the result of receiving divine

favour (PP. 1290 -1699).

However, it must be emphasised that, Cékkilar does equate the experience of
favour to the expression of emotion or the experience of worldly reality. Drawing
congruence between the external expressions, enjoyment of worldly realities and the
experience of favour, Cekkilar expresses the ineffability of the experience of support. As
a result, he states that the experience of benevolence is beyond all the pleasures that are
gained from experiencing worldly realities. It makes one crave to be in the presence of
the Lord (PP. 1648-1670). Cékkilar in narrating the life of Tirunavukkaracar honours
him as the one who ‘was transformed in the likeness of Siva’s joy and wisdom, the

ultimate attainment’ (PP. 1697)?%°. Cékkilar sees Tirunavukkaracar as a mystic who saw

258 ‘.olemBe elemen ueWIH OHTewiG Smelu DG

alentenfl@sv oemmhHHmeT Lflul Gough BrTuISHEG6T

HemtenienTed FHevdbsulmeuuled SmisH HlerGevmsevid

bewtenll BIe QBT BWhdH imeryfl sert LslibsrT...” (G 1638).

‘.. OIBBM BHemevbHa DBEMILID SigBuieht o uiym®h SimeT HhHH etentd ... (G 1341)
‘...BRIGeTe QFwWeL2_BBLIMOLL DUSHeTe0 gBTedH CUHBHSILT

gilLBeT HRIGID HHemewill QLmHOaIsTeND @& H&SHOWT eTen Redt ereIHTID GLomPleutit’

(O 1342).

‘.pasraiflw Heutebd EhTeaNgBUL d DiewTewieonT BFeulgdhadiD

SUEWIL. DITF  SADTHSHHHSTT (Gl 1697).

259
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Siva in everything and everything in Siva. His mysticism had a profound influence on

Cékkilar. He acknowledges this in his work (PP. 1455)%51,

3.5 The Mystical Quest of Cuntaramiirti Nayanar

Apart from the nayanmar mentioned above, another nayanar whose mystical legacy
influenced the shaping of the devotionalism of the Periya Puranam is Nampi Ariran
(oL eymyer), populary known or Cuntaramirtti (&pbsy — apisd)  nayanar.
Cuntaramutti or ‘Handsome Lord’ lived in the ninth century after the Common Era.
Though his life span was short, his contribution to the Tamil Saivism equalled that of
other nayanmar. His composition of songs of praise of Siva, one thousand and twenty six
of them, are canonized as the seventh of the twelve Tirumurai. He initiated the tradition
of hagiographical literature in Tamil Saivism by listing the exemplary worshippers of
Siva. His hagiography which was known as the Tiruttoprar Tokai (&5m&6sTewiLi
esmens) or the ‘Roll of the Holy Servants of the Lord” was used by Cékkilar as a
primary source for his master piece i.e. for the mystical narrative of the Periya Puranam

(PP.48)2%,

‘DImeT QUBHEG HANBBLEID 9 _60GHE 61606OMID

DI QFNS BLEVIDTID 6TEIID @PRIGLD

QUT@msTFIOW (LpHevender QBTN LB

Leuitemilics HewT SJewi(h eTald Ljguemd 2 Uiul ST HH2_6WIL oI SIHEHID B 6VLD
6T606VMLD  FEOIMBTGIT H6dT HHAUMEDHID 6IUND Fnlgdh OH[HET HEWMEVEHTNDH HOWBID JFD OFeiml
CamiFenL. wrereuT Gamulsy amihbaTT GG’ (OL.L. 1455).

They are a unique ocean of grace, inseparable and incomparable,

They are a sea of love ever expanding; they are a pair of eyes,

They are the essence of Saiva pathway.

They are the embodiment of the grace of the one who drank poison to grant life eternal, whose
consort is her who gave life to all that exists.

They are to be emulated (PP. 1455).

‘IoBpl HBSL LUHBHWD 6U6HTGIHTEIIL THTID

UBBILSHSHI6TD LITTEmIT  Di[H6N 60mmed

CFmBs CLWSHHS CHTEmIL S OClBHTenaH6TaIL

OuBs BBUSNSL ST CUBBSTD’ (GLLL 48).
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In the prologue to his work the Periya Puranam, Cékkilar recounts the
circumstances which led Cuntaramirtti to sing poems in praise of devotees who had
melted in love for him and their matchless servitutde to Him (PP. 11-50)?%. In end of the
narration Cekkilar notes, willed by Siva, and ‘that the whole world might find salvation
and the Saiva religion flourish, the famous poet Nampi sang the glory of the servants of
the Lord’ (PP. 49)?%*, Cuntaramiirtti thus composes the garland of verses, listing the well
recognised servitors of Siva in his famous Tiruttopsar Tokai?®® which forms an authentic
source for Cékkilar’s Periya Purapam. It is through Tiruttonrar Tokai, Cuntaramirtti
initates a tradition of venerating the servitors of Siva and composing poems about them.
What makes this work distinct from the rest of the nayanmar, apart from the poetic
excellence and musical quality of the poems which were in varing degree common to all

the poets, is the biographical dimension which emerges involuntarily.

This biographical aspect may be taken for granted as a natural outcome, though
his intention was only to celebrate them as commissioned by Siva and not to write their
lives. Armed with humility and integrity, he tunes himself joyfully in worshipful

reverence to carry out Siva’s injuction and sees in it a flawless pathway to rid himself of

‘The Roll of the Holy Servants of the Lord is the principal source of this present work. Its author was
Nampi ...’(PP 48).
263 Cekkilar makes Upamanyu Muni, a famous hermit, relate the account. It is narrated that one day,
Upamanyu Muni and his disciples saw a beam of light streak across the sky. The disciples requested the
Muni to explain the effulgence. He replied “Nampi Ariiran! indeed a noble man who had conquered the
five senses”. “He is worthy of worship”. Upamanyu concluded that Cuntaramirtti, once lived as
Alalacuntarar, an attendant of Siva, in his celesial abode, Kailasa. Siva sent him to live on earth to fulfil his
love for two damsels and serve Siva as a human devotee. “In order the the South country where the
penances abound might prosper, and the faultless ‘Roll of the Holy Servants of the Lord’ be given to the
world, aided by divine favour Cuntaran’s attention lit upon them. “His is returning after enjoying in the
guise of a human person the company of damsels”.
264 ‘s eu&lD o _UIWAID MFID BED @EED GO ETHDL SumIT Lmgu

Blove)] OHTERILTHD Fnl LD BledBhH 2 0B 606 SHEWIL|ems0 BT 6wl FnpieuTd’

(O 49).
25 For Cuntaramiirtti’s Tiruttontar Tokai, see Apendix I1.
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pain and imperfection. He is filled with melting love towards the holy band of Siva
devotees and takes the pledge of loyal service to each of these mighty warriors. These
two strands — one, worshiping of the servitors of Siva, and two, the biographical account
in his work — were picked up by Cekkilar. Cékkilar enlarges upon the tradition set by
Cuntaramirtti and gives him due recognition as the originator of these two strands of the
celebrated tradition making Cuntaramirtti the ‘hero’ or ‘seweveusi’ of his work and

contantly repeating his indebtedness to Him.

The influence of the servitors of Siva on Cuntararmiirtti’s life is further evidence,
as he makes use of many of their ideas, metaphors and similarities to present his own
experience of Siva. However two significant events mark him out among the nayanmar.
These were the experience of Siva taking him captive as his servant (afkol: <u Ganein)
by obstructing (tazuttu: s®san) his marriage?®®, and his sending of Siva as a messenger
to settle his domestic dispute?®’. Cuntararmirtti’s differing yet familiar relationship with
Siva earned him the name ‘harsh devotee’ or ‘violent servant’ (vanrontan:

suemGsmenLair) (PP. 216)%%, while his casual loving companionship as a friend (G mipsir:

266 |t js narrated in the Periya Puranam on Cuntarar’s wedding day Siva appeared in the assembly
disguised as an old man, showed the bridegroom a contract of bondage, and claimed that Cuntarar had
been promised to him as his slave since generations past. Cuntarar denied the claim calling the old man
“madman” (pittan: Nssen), but the old man persisted, and the argument erupted into a violent quarrel.
When the old man suddendly disappeared into the aruffurai (‘shrine of grace’) temple at Venneynalliir,
Cuntarar realized tthe true identiy of the old man as Siva, he sang a hymn declaring that he would forever
be the slave of ‘the madman’ (PP. 147-227). The Lord called Cuntarar his ‘rude or aggressive devotee’
(vanrontan) and commanded him to sing a song addressed to Him as “madman” (pittaz: (ésein)’.

267 On another occasion Cuntarar sought Siva’s help in marriying yet another women, Casnkili. Siva
punished him with blindness when the poet broke his promise to Casikili and restored it in respose to his
pleas. Siva infact served as Cuntarar’s messenger to appease Cuntarar’s first wife’s anger at the saints
infidelity

268 ‘oBm B eustienio GUF CUSTOHTEHIL 68 6T6lIEmID BIIDD CUBBEne HLOGHSID Siediled” (G 216).
“because you spoke such violent words, you have earned the nickname ‘Vapntognfar’, or violent servant’ (PP
216).
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tolan) (Tev. VI1.51.9)%%° with Siva made him known as ‘the Lord’s comrade’ (tampiran

tolar: swlyrenr Gxmmpedr) (Staal,1988, p. X).

Intitiated into a life by a transformative event in which he was claimed as Siva’s
‘harsh devotee’, Cuntaramiirtti embarks on his journey to sing poems of devotion to Siva.
Just as other nayanmar, Cuntaramirtti too sings in praise of Siva. Siva is praised as the
‘utaman’ (2_ssieir) (Tev. VII. 100.2-10)%°. In Tamil the word ‘utaman’ (2_&gLosir) is
used to cannote an execellent or virtuous or great ‘man’. An execellent or virtuous
women is refered as ‘utami’ (2_gs10). This execellent man i.e. Siva for Cuntaramirtti is
also loving father. Most of Cuntaramiirtti poems sing of Siva as a father in the masculine

personal pronoun sense (Tév.VIL.34.1)>",

For Cuntaramiirtti Siva as a father is also a good friend (Bsmpsn:tolan) Who
knows the heart of his friend. Hence, Cuntarar willed to be ever closer in an intimate
friendship with the Lord. It was for this reason at every juncture of his life, when
subjected to conflict and deprivation he turned to his faithful friend (Gsmps: tolan) i.e.

the Siva (Tév. VIL. 51.10)?"2, Such friendship for Cuntarar dispels the inner darkness that

269 ‘giflenFwmnul GengliLwieul SeTeIIPSTUI cTaTenIenl Wl GHMpaIomul

wrest QFUIWb HIFHEHS GLMTH  OTMPOITERISNT LFenalenwid... (@Heur. VI1.051.10).
‘T am an ignorant wrentch, parted from my God Artr, from him who is the seven notes of music, the fruit
of my song, my sweet ambrosia, the dear friend who aided me in my crimes...’(Tév. VII.051.10).
270 ‘Loaaul] CamOsuisTer Opms sreoemsy 2 s’ (Gxeaur. VI1.100.1).
‘...He elevated my body and life within it. How great is He! (Tév. VII.100.1).
2n ‘Boemd Cuiysph HFma Budlaieh FTiTa IHOBHTWILT HHae0mLl

QumTunbento wimeenyil LMLT GHWOWIHmS LSt ur@Gilsr Leveltame” (Bmeur. VI1.51.1).
‘Poets! Though you speak flattering words praising them and though you are always by their side.
Without praising the hypocrites who are bundle of lies and who are slaves to worldy pleasures praise the
greatness of pukaliir of our father’ (Tev. VIL.51.1).
22 ‘GOSN @nFUILTENTUI ETeT(LPSTUI  6T6TanIenL (L

Bampemiomul wWTeGFUIWB HiflFsend GLamd..” (Bseur. VI1.51.10)
‘From him who is the seven notes of music, The fruit of my song, my sweet ambrosia,
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prevents that perfect union with the Lord and impels one to constantly yearn for Him
(Tev. VIL51.1)?7%. It is because as a friend Siva is in love with his devotee. For his love
for his devotee, Cuntaramiirtti makes a point of calling Siva as ‘the mad one’ (pitta
piraiciti: Wssmismmsae) (Tev. VIL1.1)2"4. Hence, like his predecessors, repeatedly but
uniquely, speaks of the Siva as love. Cuntaramirtti, therefore, enacted a vast range of
incredible acts and subjected himself to immense obscuriations but as a faithful servant of
Siva, severd Him as a loving companion. In one of the poems, he sings that his
relationship with the world was not to split but to unify and harmonise in love (Tév. VII.

51.1)27S,

This intimate companionship, which is so often a single-minded devotion, is
fostered by the constant remembrance of his presence, by the constant calling of him and
by the constant recital of his name within the innermost self; it was a means by which one
can ever remain in blissful union with the Lord (T&v. VII. 48.1)?’6. Hence, single-minded

love to Siva is one of the recurring themes in the hymns of Cuntaramiirtti (Tév.

The dear friend who aided me in my many crimes...” (T€v. VIL 51.10).
213 ‘USHSDOWD  LoemsdWILBI enEHalBeuTer LmellGuiss GUITSHSHCHT WG SHemell

CurmemBIHCHe CUTUISOHTIYBT (LpSHSMSILOT  LoswT GHeiTene eUUTTSHend

aoHoCaran sihHmanbrern LT wmeECsan saiaymy RemmaienaGu’ (Bsear. VI 51.1).
‘I know the nature of the disease that afflicts me, and makes me a sinner, makes me stop loving and serving
the Lord; I hasten to worship him. How long must |, a fool, be parted from my Lord ... (Tév. VIL 51.1).
274 ‘Vhsmilenp gleum TG enmemT 1HSHTETom IT6H K enend

SHACBIoNS HieTma maSSHTIOLTmaS OsmmseaamiGeal..” (Bsem. VILLI).
‘O madman with the moon-crowned hair, God of grace, O Lord, How can I forget you?’ (Tév. VII.1.1).
275 ‘LGHSemould WIgemmWLILB mEalGeourer LTalCuer QUTSHSaCHT WHEsmal

CuTmemBIBECHeT CUTUISCSTICT (LPSHSHMEILOT  Lo6wT Hetenenr euUTTSHens

ApiEHGeIaT eTHHMmBTT LNJHaHHCH catonmi Renpeusna@u’ (Bxeau. VII. 51.1).
‘I know the nature of the disease that afflicts me, and makes me a sinner, makes me stop loving and serving
the Lord; I hasten to worship him. How long must I, a fool, be parted from my Lord ... (Tév. VIL 51.1).
276 ‘Iopmill UBOBeTs Sei) Merdm uTs Guoweo LTeN &GS 6T

CuBp ebLIBh CHIR aflliB eursd Heiteniosun 6lgUISGsmedr

&BB afosTw CodHseh Fibsmp will ureigs CaTbply

BBB QT2 e B0 Mhdaieh OFTeoabdbT BHsFd eurwiGen’ (Bxheur. VI1.048.1).
‘Renouncing all my ties, I think only of your feet. Thinking of them, | have achieved the purpose of my
birth ... Even if | forget you, my tongue would still say: “Hail Siva!” (Tév. VII. 048.1).
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VI1.051.9)?"". The nayanar pleads guilty to his many failings in expressing this single-
minded devotion to Siva. He sings that, showing no gratitude to Siva and his devotees, he
has been wasting his life ‘wandering, committing crimes and insulting other men true to
Him alone (Tév. VIL 69.1)%8, He regrets ‘having gone astray from the right path and
spoken only lies (Tev. VII. 001.4)%"°. With deep sense of regret and humility, openly
calling himself lower than a ‘nayen’ (prwsesr) meaning dog, he considers himself as the

lowest of the devotees (Tév. VIL069.8)%,

This sense of lowliness does not prevent an optimism that results from the placing
his full trust in the forgiving of Siva (Wewpuwsiten GuTEISHGeuy : pilaiyallana
poruttizuvar) (Tev. VI1.89.1)%L. He bodly asserts his confidence in Siva. The source of
his optisim is his faith that the devotee has Siva for support refuge (Teév. VII. 54.1)%%,
Cuntaramurtti further sings ‘I worship no god other than you. I am blind, but if you

would give vision, it is you that | want to see. You who can make the blind see! (Té&v.

27 ‘masusail. QL Bmienermui LNESmECHer e umT Remmaiemau’ (Gsaur. VI1.051.9).

‘...How can I live far away from my god in Arur? ... The god whom I love with all my heart? (Tév.
VI11.051.9).
278 ‘HHbOUI QUITHEHEH CFeaIIPD sabEN FHmmLd HIPEB6TsI6 Cipeem
QHEUD LHWT HIBTENLOH6T QFUISHID 2amguid 2 enpliumeTid HiflGeus
WPHBF BFTemeL FHIPH(® (LP6LsWeY euTuNeuTul suruiemed o 6iTenentL
urel® ougBuwisi LE&IWT Sememuimw LTET STugeh &Gy’ (Gseur. VI1.069.1).
‘Taking your glorious feet for my blessing and lasting wealth and treasure, | wander, committing crimes,
insulting other men, true to you alone, O Lord of holy Mullaivayil of fragrant groves! Since I am your
devotee, free me from suffering, O Lord of Souls, Supreme Light! (Tév. VIL. 69.1).
279 ‘....QsmeBuwisiiiey QuTIBw2_ewylt Buenend@me Osrss... (Bseur. VI1.001.4).
‘BouBsr Sieml GeuewrQemuiBsy euimfled BTUNGemer MedTewer el QBmewi FbLGel...”
(@xpeur. V11.069.8)
‘Vemipujermesr QUTBISHA BT eTenmigCuieh LNewpdHHHMe0 Liluigheneull LmyTég’
(@meur. VII. 089.1).
‘DlpdE OCLUWIGESTST SHmelly WenLHEH6T DIFHIOD BITEILILMB LTeOOHTET Mremmsd’
@meur. VII. 54.1).
‘Burdened with a foul body, I take refuge in your holy feet — if this is what | derserve, remember, O Lord!’
(Tev. VIL54.1).

280
281

282
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VII. 92.8)?%%. The higher experience of this love of Siva is expressed by in terms of
delicate affection and Cuntaramirtti too compares the expreince of the Siva to the
enjoyment of matrial objects and taste and sweetness that accrues by eating various

edibles (Tev. VIL. 24.1)%4,

What should be noted is that the path followed by Cuntaramairtti is the path of a
friend. One of the well-known names of Cuntaramirtti is ‘tolar’ (8smpir) (Tev.
VI1.51.9)?8 which means the friend of the Lord. Cuntaramiirtti obyed the dictum of
entering into a diologic relationship with Siva and exemplified, in his realisation that
relationship of a friend with Siva as a boon companion. Siva was his best friend.
Although he won friendship of the Lord and took liberties with Him that one normally
takes with a friend, he never forgot the supremacy of the Lord. His frineship was rooted
in Siva’s supremacy, and it is not of the usal commonplace variety. Siva was his friend
and at the sametime his Lord. In one of the verses of his poem, he expresses his intense

longing for union with him and asks, “When can I approach Thee O Lord?” (Té&v.

283 ‘Buewm OeMABCHET o _amanoiseonmbLIn Chaiemys sremm GCHTpBGHET &M B
BuIsb@)6iTenThI  HTETLIGIHTEH LLemiTedl Feum LsosTeiuljsiel amd6u Smemimg SHemiabsit
SN L ausoevsenmd Henil_Gen” (Bxheur. V11.092.8).
‘UessTemilenl_g SOGOTIUTUI LPSHH 6B FemauGUUITILITUI & 6T6ul enL
wemlGwimiumus sGeNGL. &L EFTILTUI D6wTeRNenL.  WIQUITTE6IT
wersALT aurgr@o elewienilent & @GmameyT Geusienent BuwieiCn’ (BxHeur. VI1.29.6).
“You are like the sweetness in music; you are like the sweet taste found in fruits.
You are as precious as the apple of the eye. You are like the light in the midst of dense darkness.
You who are in the outer-space, is the protecting Lord, vellatai in Kurukavir, so that sufferings may not
enter into the minds of devotees in this world’ (Tév VI1.29.6).
285 ‘giflengwimil SenaFrILwemil S6TeTLpSTUI sTaiaienl W CHTIpEIomUI
wredt QFUIWLD HIfFHEHS GLMTE OTPROUWITEIHT LUFenalemwd... (Exeur. VI1.051.10).
‘I am an ignorant wrentch, parted from my God Ardr, from him whois the seven notes of music, the fruit of
my song, my sweet ambrosia, the dear friend who aided me in my crimes...’(Tév. VII.051.10).

284
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VI1.84.9)%%, The poems composed by Cuntaramirtti reveals a sense of friendly

familiarity and at the same time they are inspired by a deep devotion.

Just as the other nayanmar who influenced his vision of mysticism, Cekkilar
devoted considerable attention to Cuntaramiirtti nayanar. His life story is narrated in the
form of a biography and is used as a single plot that unifies the other biographies of the
nayapmar in the Periya Purapam. This is evident in Cekkilar’s clear placement and
praise of the life story of the Cuntaramirtti in the narration. His life story appears in
verses 22-29, 147-349, 3160-3374, 3753-3927 and 4234-4286 and forms the centrifugal
force around which Periya Puranam is created. This admiration of Cékkilar is easily
discerned by his constant referrals to the Cuntaramartti in various other places (PP. 550,
972, 1270).%87 Cékkilar venerates Cuntaramiirtti as a ‘devotee of the feet of the Lord’, as
the one ‘who had the Lord in his heart’, a ‘great man’ and a one ‘worthy of imitation’

(PP. 29)2%,

What is even more significant in the Periya Purapam, in the biography of
Cuntaramiirtti, is that such a Siva manifests himself in human form (PP. 231)%, to claim

friendship with his devotees. His spiritual essence comes in human form to dispel the

286
287

‘...BrwgBuie eruIgIe OHaTHIOBTCT BTeauuwlsd Fipsmel..” (Bmeur. VI11.084.9).

“..UeOTUBLD OeuelTOQemrul [HELEVITT SeU6wILl LIPEMIDSTL 1Y © 60@& 2 UIul Semi(h

C&meitenl  GUBBEUT UTHD 2 6N HMULIMHF MUSHHI EUTIPLD  HEVEVEDID BLD  HENEVEMHLD
UG’ (G, 550).

‘For the salvation of the world, the Lord ... produced the ancient deed of ownership at Tiruvepneynallir,
and there took possession of his servant. Now we place our head beneath his servant’s feet and mediate
upon them’ (PP. 550).

288 .oITend H6i 2 _6iend SIEGWielsT BIDLT SwHI6T BID GHTIpD Heienowite’ (GL.L. 29)
289 ‘OIHIEMTB ...QUTHIDL ST 2 _MUGHSH ... LbHSTIT6T SmUppGosd LIGIDETHSTST melsSEIL
uesitel Qasmeiteunm Gumed LulewmT’ (G, 231).

‘Seeing this, the Lord ... unkown to all entered the monastery. There he made as if to lie down to sleep with
his lotus feet ...” (PP. 231).
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darkness of his devotees and to claim oneness with him (PP. 407).2%° This spiritual
essence of God is a redemptive grace (aru/) of His love. When a devotee gets entangled
by this love, the Lord abides in this love (PP. 337)%Y. The influence of Cuntaramirtti on
shaping the composition of the Periya Puranam is very evident when Cékkilar sings of

the nayanar, in the state of being possessed by the Lord (PP. 252)%2,

3.6 Summary

The Periya Puranam of Cékkilar is an invaluable hagiography of the Siva-topfar (feu-
GsmewiLit) or servitors of Siva. It gives information about the sixty-three nayanmar of
whom the major four, Tirumiilar nayanar, Tiruiianacampantar, Tirunavukkaracar and
Cuntaramirtti nayanar, together account for well over half of the total length of the
Periya Puranam. It is their lives that form the basis for the entire composition of the
Periya Puranam; of 4286 poems almost 2409 of them are on these nayanmar. For each of

these four, Cékkilar narrates the circumstances of their birth and early life, the way in

290 ‘D BITHIOUT@HET SBupd GeuefBu SIbUEGSIGT Beim SGeutT 2 bui
BTLHSGHID .5 ABWCaur Lflwmr prhmssTer pfwmrenwCuir  oiflGuimd
atwps Qurer Gueiulsd elenbisd &IMTHH Gau (b Cxrems Ceugwim Ui
W eleTeniGD CaTemi(BID CHTEWILT OBITH eIewTewI(PLD ST (Heumsi eubHTT  (Qu.y. 407).
‘The Lord who dances in the sacred court for all to see is at the same time the finest spiritual essemce. One
day, in order to dispel to the world the geneoristy of his servant, the Lord took the disguise of a Brahmin of
a dissolute character...” (PP. 407).
291 ‘LoGTELIGBHA® OB euewIB &HWHH DT HbHdd D6VTHSH CFHSHTLOT

BETOELIHLD LITLOTEHE BEOLDFHI 6TeISTHHID SNeMbdHl eralTHleimen’ (GLr.y. 337).
‘Like the red lotus, His holy feet, blossoms in the heart of those who love him. Like beetles that move
around the lotus flower, the Vedas resound around his feet, Though, I am unworthy, those feet of the lord,
stand before me, and have given the wine of heavenly bliss’ (PP. 337).
292 ‘mbHIGUT SNfleyd HemieBen GBETeTeN iGN DIHID HJEMITHIGENT [HTETELD
fbmapCw DHH GHWID @ peaIpId HEHhH FrHHelsC s
QbHIUTD FOLWITET B UGBS 61606N60ER60 HEMLIOLIHHI  Fndsgl6i
ubSHBUT @6l CeusiTenSHHisT HewensHdl oTBIReoT WA PFHUISL evTHETT (GLLy. 252).
‘All his five senses were merged in the vision of his eyes, the four faculties of the mind merged and fixed
on the Lord in meditation, the three qualities of him were enlightened now as pure intelligence, he was in
peerless joy, poised in the bliss of the dance of the divine’ (PP. 252).
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which they became Siva devotees, the pilgrimages from temple to temples, their service

to Siva, and the end of their mortal life.

It is discernable in the narratives each of the four nayammar emerges with a
distinct personality and they each followed a specific mode of reaching Siva as if it is a
unique manner of devotion to Siva. There are four manifestation of the life of devotion
that can be affirmed in their pathway to Siva. The first is yogam (all actions yoked to
bodily discipline and meditation), which implies internal worship, a path followed by
Tirumiilar nayanar. This leads to attain the form of Siva as Tirumiilar notes ‘becoming
Siva® is the goal of Vedanta-Siddhanta (TM. 2393).2°3 The second is intimate service to
Siva in temples as a good son. This takes the devotee nearer to Siva. This is the path
followed by Tirunianacampantar often referred to by Cékkilar as the child of God, and is
regarded as the one who dedicated himself to the service of Siva in the temple and
therefore as the good exemplar of the path of a good son. The third is a way of Siva-
realization through dedicated physical activity. It implies all work as service to the Lord.
It consists in external acts of worship like cleaning the temple, gathering flowers for the
deity. This is called the path of a servant. This leads one to reside in Siva’s abode. It is
this path Tirunavukkaracar followed, a path as the Lord’s servitor. Thus by virtue of
habitual practice of wielding the hoe to get rid of grass and weeds from temple precincts,
Tirunavukkaracar is portrayed as the exemplar of one who followed the path of the
servant. The fourth is the path of a friend. Cuntaramiirtti navandr considered Siva as his

friend and as loving companion of Siva. He earned the nickname ‘vaptonsar of the ‘the

2% “Aauorsed CausThs FHHSMHS IGD... (B 2393).
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violent servant” (PP. 216)?°* because of his stormy friendship with Siva, but by the same
token he was known as ‘the companion of the Siva’ or ‘tampiran tolan’ (HLAymes
Bpmpeir) (Staal, 2008, p.x). So Cékkilar presents Cuntaramirtti as an exemplar of the
path of companionship with Siva. For these vocal devotees of Siva, singing in praise of

Siva is love-abounding and joy-abiding.

These four loom immense as the poet protagonists of the unfolding drama of
devotion enacted in Cékkilar’s Periya Puranam. Cékkilar immortalizes the lives and
works of the illustrious ones. The beauty of the love of these nayanar who made self-
discipline and self-knowledge as the basis for experiencing Siva as love was enshrined in
their soulful songs on Siva (PP. 4)%%%. The four classical nayanmar have in common is
this steadfast and unsullied love in their service and devotion to Siva through songs.
What inspired devotion in them is the indwelling presence of Sivam. These saints sought
to march the presence of Siva by the perfect surrender of their lives to His feet with
immeasurable love, as revealed in the nayanmar lives. Their experiences originate from
above, within and without. The assistance of Siva works from above as in the case of
Tirunianacampantar being fed by the divine milk. The experience of Tirunavukkaracar
and most of the devotees of Siva spring by reflectively turning towards the self within.
There is another kind of experience that originates from the beauty of the world without,

the beauty of nature and the beauty of the many-faceted temples, to gaze into the heart of

294 ‘oBm B eusieno GUE UGTOSTEILGT 6D B0 GUBBeNeT HOSHHED ela” (Qu.y 216).

“because you spoke such violent words, you have earned the nickname ‘Vaptopnrar’, or violent servant’ (PP
216).
295 “IDSGNGTT FeML(IPlg LOGTBISTTEDT (LPeT SISOFUD HTUIGTOTT SITW Q& 06V

.. BIBTHGD LUasT Curemer aldl(wens o sodleaflsy alenmidl CalsvsGa’ (G 4).

‘In days of old the poet saints extolled in song the Lord dances in the sacred court ... To their assembly, be
all due honour and success!” (PP. 4).
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things as testified to in the experience of Tirumiilar nayanar and Cuntaramirtti nayanar.

All that they perceived externally in diversity was essentially one.

What is even more note worthy in relation to these nayammar is that they
identified and spoke of Siva as love. Therefore, the goal of human existence is to ‘see
Him’ (T&v. 6.087.1).2% Such a pursuit is possible only for those who melt in love for
Siva; for such devotees who worship Siva, will be given the true knowledge of knowing
Him and all the realities that exist. It is this true knowledge which leads one to experience
of the undifferentiated unity of all the realities in Sivam (TM. 270).2°" The source of such
experience may vary but the goal of the human soul is to abide in absolute union with
Siva and to identify oneself in union with Siva (TM. 2393).2% This was the devotional

experience of the early Tamil nayanmar.

Cékkilar true to the Tamil Saiva tradition followed by the nayanmar considers
them as saving acts and forms of devotion. Cekkilar was a product of his own tradition;
he followed the path set by the early Tamil nayanmar and considered them as devotional
giants. Their quest for a mystical union enkindled in him a deeper search for the meaning

in life and of Siva. Ceékkilar faithfully recounted the lives of these saints and the path of

296 “CUTETEUGITETEN  GUTETENTE@D GLOGOT emTeaasTa!

oIl QuomAup COHEBIAWID Wwewmss Braig! (el 6.087.1).
‘He is far above the celestials, see Him! He became Sanskrit of the North and the Southern Tamil And the
four Vedas; see Him! (Tév. 6.087.1).
297 ‘o feud BremiG arerly  oindefleomiy

SITCL Flaulomeugdl D Sinslalevri

SICL Fleuomeugdl pmHD BB SHLN6I

S8 Aauomul SioFHHdH HTEF° (Sm. 270).
‘The ignorant think that love and God are two; they do not know love is God. After knowing that love of
God. They remain possessed of love which is God’ (TM. 270).
2% cAauorsed CausHThs FHHSMHS IGD... (B 2393).
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devotion and knowledge shown by them (PP. 6)?*°. Like the early nayanmar, Cékkilar
positions the divine-human i.e. the Siva-devotee relationship at the heart of the narration.
He acclaimed the greatness of Siva as a God of love, and as ‘Father’ (appan: i),
‘Mother’ (ammai: sibenio) and ‘Friend’ (tolan: Gsipedr). Cékkilar’s passion, as inspired
by the early Tamil nayanmar, was to posit a new type of devotion i.e. manifestation of
devotion in service and moral living as communion with Siva ... unsullied realization of
Sivan, possession of Sivan, union in knowledge, and union in love while actively
engaging with the world (PP. 143)3%. In other words he wanted to communicate that self
stands clothed in Siva’s form. In conclusion Cékkilar, as he himself acknowledged was
heavily influenced by the tradition into which he was born and brought up (PP.5)%. He
goes beyond these early nayanmar to produce his own contribution to Tamil Saivism that
sets him apart from other saints. This matter will be subject of discussion in later

chapters.

299 ‘OpfNeyel HLOLmHMIDEG HMHBOSTMILISHD QUTMmS HIET Lsevsd o _[BCmei

BBl QUBHEG OHWHL6L 2 _BHIR 606 GLBHHMF @PHF WHIBMN RHGD HMHEMOGUI6H’

(L. 6).
‘Like a thirsty dog that tries to drink up the mighty ocean, | have set myself the task of setting forth the
matchless glory of the holy servants of the Lord, although it lies beyond all human understanding’ (PP. 6).
300 ‘ol wbHp OBl L Hmalamt @Bb CFDOUT@ID @HeECa GChTo:E T

B emiaieo @Gt Bs el ofBd GalswiLm eimeden alenmigdemt’ (G 143).
‘...They do not seek heaven for themselves, but are content to be born into the world and to worship the
Lord in love. That is the measure of their victory’ (PP. 143).
301 ‘oleNe)] BeoTH QUEHMDWT AU SieTe] BeoTHSIg WTTUSD SnmiGeauei

SeTangal. 2 oyl Sifig pulaid Siena|@ed pend HTUL SmB&HCalss’ (GLLL. 5).
‘The greatness of the devotees is beyond measure; beyond measure too their fame, which I am going to
relate. Although to tell even the smallest measure of it is impossible, measureless zeal will spur me on to
the endeavour’ (PP. 5).
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CHAPTER FOUR

THE HISTORICAL CONTEXT OF THE PERIYA PURANAM

4.1 Introduction

This chapter will address, in brief, the historical context i.e. the political, religious and
social climate in which the Periya Puranam was created. An author’s composition
generally reflects his or her society. It is his or her historical environment that informs an
author’s perspective for a deeper reflection and adaptation of the changing demands of
life. This is equally significant, in the case of those authors who stand as catalysts for
their generation, who by their critique of their historical settings, offer alternative value

systems during times of transitions.

In the case of the Periya Puranam, however, it is widely held by scholars, that
Cékkilar authored his work to divert his king Anapayan i.e. Kulottunga 11 (1133 A.C.E-
1150 A.C.E)*2 from his preoccupation with the Jain epic Civakacitamani ($eusm
Aipgmoen)? i.e. ‘wish fulfilling fabulous gem’, which was more erotic in its nature and

literary genre than religious or devotional in belief®®4. This motive of Cékkilar, is first to

302 For more about king Anapdayan, see p. 26.

393 The text Civakacitamani is the most illustrious epic in the Tamil literature. It is considered to have
originated within a Jain context dated between the second and the fifth centuries. The work is about a hero
i.e. Civaka from his birth to the attainment of bliss. Civaka combined heroics with exotics to marry a series
of seven women and to gain a kingdom. In the end he realized the transiency of possessions, renounced the
kingship, tool refuge in a Jain way of life as a monk. The work credited to Tirutakkadevar (H@sssHs
BGmauir) is generally recognised as preeminent because it exhibits a literary excellence, rich in religious
sentiment, full of reflection and remarks on the grounds of human action, and replete with information
about the condition of the arts and customs of social life at the period of its composition. See. Parnalingam
Pillai, 1994, pp. 126-127; Hudson, 1989, pp. 373-374.

304 For the suggested motive, see Ryan, 1999, p. 360; Monius 2004b, p. 126.
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have been suggested by Umadapati Civacarya (2_wrug) Heursarfwni)®®, a Saivite
theologian of the fourteenth century, in his work Cékkilar Nayanar Puranam (Gg&dlipmit
mrwesrmt  ygmewrd) or ‘The Story of Cékkilar Nayanar® which is also known as
Tiruttontar Purana Varalaru (Hms0stewi Lyrewr eugeorm)) or ‘History of the Story of

the Holy Servants of the Lord’%,

In Cékkilar Nayanar Puranam (Bséapnit mrwenmt  ygmewnd), Umapati relates
that the king Anapayan was enthralled by reading the Jaina classic Civakacitamani,
Cékkilar was deeply offended over his king’s engrossment in the mundane stories which
would yield only to momentary pleasures not real solace since they perpetuate earthly
pleasures. Therefore, Cékkilar advised the king to study instead the valuable historical
accounts of lives of nayanmar to give meaning to life leading to eternal bliss. The king
then commanded Cekkilar to write down an account of their lives for him to study.
Accordingly Cékkilar after receiving royal imperative to bring to limelight the heroic

deeds of the nayanmar as model of devotion to Siva made his way to the temple at

305 Umapati Civacarya, who dates himself in the introduction to his Carikarpanirdkaranam in A.C.E. 1313
tells with great gusto in his Cékkilarnayanar puranam how Cékkilar came to write the Periya Puranam.
See. Zvelebil, 1975, pp. 178-179. Umapati was a great Saiva philosopher and one of the most prolific of
the authors of Saiva siddhanta canonical texts in Tamil; this great Saivite is credited with eight of the
fourteen Sastras. They are (i) Civappirakacam (faiiiysrgip) (1306 A.C.E), Tiruvaruz payan
(Hweuar uwer) (1307 A.C.E), Vina venpa (elenm Gewewium) (1308 A.C.E), Porrip pahrorai (Gumgispsii
u.".Omren) (1309), Korikkavi (Gsmgsasal) (1309 A.C.E), Neficuvitutitu (OpehaalGang) (1311 A.C.E),
Upmai neri vilakkam (2_ewisnioc Gppf  elendéasio) (1312 A.C.E), Cankarpa nirakaranam (smismu
Biyrsyenno)(1313 A.C.E). Apart from these he wrote (i) Tiruttontar purana caram (HmeHESHTewILy  LyyTewT
gmyib), (i) Cekkilar puranam (Ggéapmy ygmewnb), (iil) Koyir puranam (Gsmuii Lgrewio), (iv) Tirumurai
kanta puranam (Hmupsns sewi Lgmewibd), (V) Tiruppatik kovai (Hmriugs Gasmemer). See. Prentiss, 1996,
p. 237.

306 On the legend surrounding the composition of the Periya Puranam, see. Zvelebil, 1975, pp. 178-80.
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Citamparam®®’, and was in a state of confusion as to how to begin such an important
hagiography. He prayed to Siva for the commencement of his work. To the surprise of
everyone assembled there, an oracular voice with the ‘Ulakellam’ (2_sv@ssvmiv) meaning
‘all the worlds’ was heard commanding him to begin his work. When it was finished, the
king himself came to Citamparam and Cékkilar expounded the Puranam for the king and
the priest of the temple daily for a whole year. The king who listened to the exposition of
the biographies of the nayanmar was overwhelmed with joy. It was then wrapped in silk,
put in a golden casket upon the head of an elephant; Cekkilar was honoured with the title
Tontarcirparavurar (QgmewiLit &1 ugeyeur) i.e. ‘the singer of the glories of the

servants’.

In investigating the Umapati Civacarya’s claim, Anne E. Monius notes that Tamil

scholars seemed to agree with the Umapati’s claim but ‘explored in depth by none’

307 The temple at Citamparam (fsibugib) is regarded as one of the important shrines for Tamil Saivism.
The word Citamparam, which refers to name of the town, comes from the Tamil word Cirrampalam
(Ammiousors), which is also spelled as Cigrampalam (i Libueoib) , meaning a ‘lesser or smaller’. The word
Citamparam is also formed by the combination of two words #mmib (Cizram) i.e. refers to heart, seat of
affection or consciousness and subueoid (ampalam) i.e. ‘open space’. Hence, Citamparam means
‘consciousness or affection of open hall’. Within the temple there are two structures: the golden court or
hall of the shrine which is known as Porrampalam (Gumreir  subusvib) and adjacent to it, the lesser court or
hall Cirrampalam (Ammiousod). Cékkilar sings that golden court ‘holds the special place in the heart of
devotees as the beginning, the middle and the end of the message of the Vedas’ (aimwens (psedsd
poelaflsd ®emLullsd oFUTHD FHwHuled ieOTHH HmeuenT @efgld HHEFFBBOLD 1psT  Hd
Siemissea Hmeuruisv) (PP.250). Umapati's history of the Citamparam temple, i.e. the ‘Koyil Puranam’
(Bmsulsv gmemiid), is one of the most important sources for the history of the Citamparam temple in
general, and the priests there in particular. In that edition Citamparam is referred to as Koyil (Gsmuisv)
meaning ‘the temple’. Cekkilar dedicates a whole section in praise of the priests at Citamparam title ‘The
Brahmins of Tillai’ (PP. 350-549). The word Tillai (&levewsv) alludes to the environment of the temple’s
location. The mangrove of ancient Tillai tress of the forest surrounding the temple when it was first built.
Siva is captured here as sagseir Of BLgrast (Kithan or Natardcan: ‘Dancer’) performing the ‘Dance of
light’ in the golden hall of temple. It is for this reason the temple is also popularly venerated as
‘Ammibueod Fevemev dms e Gamuiev’ (Citamparam Tillai Kithan Koyil). It must be noted that Cekkilar
composed his work here at Citamparam. Although the temple has been the centre of attraction of many
scholarly books and articles that describe the mythology of the Dancing Siva, the temple's art and
architecture, and the lore surrounding this renowned temple town, only recently has there been a detailed
attempt to reconstruct its very complicated history. See. Younger,1995.

119



(2004b, p. 126). By examining Umapati’s claim through the ‘problem’ of ‘violence’ as
perpetuated in the Periya Puranam, she argued that the Periya Puranam has a ‘complex
pattern of engagement through narrative of resistance accompanied by borrowing and
adaptation’ (2004b, p. 166) from various texts. For her, the point of contention between
the two texts i.e. Civakacitamani and the Periya Puranam lies in aesthetic and not in
doctrinal disputes (2004b, p.127). Hence, for Monius the purpose of the Periya Puranam
IS to reconstitute the notion of love tainted by the Jain epic which for her could be easily
understood as polemic against devotion ‘through the cultivation of a new kind of
aesthetic: love mixed with vira, the “heroic”. In so reconstituting the literary notion of
loving devotion, Cékkilar champions a new definition of love, of azpu for the Lord that

befits a king who must act decisively in the world’ (2004b, pp. 139-140).

On the other hand, Dennis Hudson, believes, that the composition was not to
distract the king of his attachment to Jainism but to distract him from his unholy desire
for erotic literature (1989, p. 374). In contrast to this erotic literature, the Periya Puranam
is a hagiography about the nayanmar whose devotion to Siva is infused with the flavour
of love called anpu (eiry). In the Civakacitamani the driving forces is a hero i.e. Civaka
who stands stand in the foreground exciting the audience with his heroic and erotic
adventures. In the Periya Puranam the driving force is Siva who stands in the back-
ground as paternal figure, protecting his devotees as well as stirring up things to elicit
responses from the nayamnmar (Hudson, 1989, pp. 373-374). Therefore, in taking his

responsibility seriously as a moral custodian, as expected of a minister in the Cala court,

120



Céekkilar composed his work, based on the lives of the nayanmar, as models for service

and moral living®®,

These views appears not to be tenable, for nowhere in the Periya Puranam does
Cékkilar mention the incident and king Anapayan’s request for the composition of the
Periya Puranam. Nonetheless, it suggests that Cékkilar’s Periya Puranam arose at the
background of the devotion to Siva propagated by the n@yanmar and at the same time out
of a situation where the competing religious traditions sought kingly patronage for textual
composition and existence. Hence, the Periya Puranam is more than a hagiography
aimed at spiritual conversion of the king. It aims to provide an ideology based on the
lives of the nayanmar as an account of establishing Saivism along the devotional pathway
manifested in service and moral living that will enable Tamil society to adapt to emerging
circumstance that began to define Tamil culture and identity, though the author’s ulterior
intention may have been the conversion of the king Kulottunga Il. Thus, this chapter

highlights the realties that formed the perspectives of Cékkilar which eventually led to

398 peterson notes, ‘since Cekkilar chose the lives of the Tamil Saivite saints for his subject, he obviously
intended to provide Tamil Saivite hagiographical images and patterns against the ones expressed in
Buddhist and Jaina hagiographical texts’ (1983, p. 341). In fact the Jaina work in Sanskrit called the
Mahapurana speaks of sixty three great men of ancient time. Both the number sixty three and the title,
which is the Sanskrit equivalent of the Tamil ‘Periya Puranam’ - both mean ‘the great epic’ — suggests that
Cékkilar regarded the Jain work as a rival which he sought to outdo. It cannot be alleged, however, that he
actually derived the number sixty three from the Jain work, because he has another source for that figure, to
which as noted Cekkilar himself make frequent reference i.e. Cuntarar’s Tirut toptar toaki (‘The Roll of
the Holy Servants’ of the Lord (PP. 48).

‘IoByl @HBESU USHBID 6U6STOSHTEmIL THTLD

UBBILSHHI6TD LITT6EmIT  Di[H6N 60mmeL

CFmBB CLWSHHS CFHTemIL S ClBHTenaH6TaILl

GuBs BBUSNSL ST CUBBSTD’ (G 48).
“The Roll of the Holy Servants of the Lord is the principal source of this present work. Its author was
Nampi ...’(PP 48).
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the creation of the Periya Puranam. This chapter is therefore divided into the following
parts.
4.2 Chalukya- Cola Dynasty: The Reign of king Kulottunga 11 (1133 A.C.E —
1150 A.C.E)
4.3 The Nayanmar’s Encounter with Other Religious Traditions
4.4 The Nayanmar and the Temple Centred Worship

4.5 Summary

4.2 Chalukya-Cola Dynasty: Reign of King Kulottunga |1

As a significant and unique piece of Tamil literature, the Periya Puranam is credited as a
noble achievement of Cékkilar under the patronage of King Kulortunga Il of the
Chalukya-Cola dynasty®®. Accroding to Cékkilar it was this ‘who wished to receive his
work i.e. Periya Puranam (PP. 8)%1°. This dynasty was formed as a coalition force
amalgamating the Eastern Chalukya dynasty, who ruled the Vengi region from ca. 700
A.C.E to ca. 1130, and of the Co/a dynasty, who ruled the Tamil land from ca. 235 —
1170 A.C.E. The amalgamation was to seal the political void created by the death of the
king Ati Rajendra Cola (ca. 1070 A.C.E). In the lineage of his grandfather Kulottunga |
(ca. 1170 A.C.E — ca. 1120) who was the first king of the newly formed Chalukya-Caola

dynasty and as an heir apparent to his father Vikram Cola (ca. 1118 A.C.E — ca. 1133

309 The timeline history of the Csla dynasty who ruled the Tamil lands up to 13" century is divided into

these periods:

i. The early Cola period : ca. 235 B.C.E —ca. 161 A.C.E

ii. The interregnum :ca. 200 A.C.E-848 AC.E

iii. Medieval Csla period : ca. 848 A.C.E — 1070 A.C.E

iv. Later Chalukya Cola : ca. 1070 A.C.E — 1279 A.C.E cf. (Nilakanta Sastri K. A., 1966,
pp. 170-172).

‘Buow Beie ey Gsmemi(® el@@bLwmd Gsweue &muBuybLed Gauiw

HITWOUTe Siewhl Camipedt BB 2mAUTT HUIFT SEUTWET SFFemer’ (GLI.LL.S).

310
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A.C.E), Kulottunga Il (ca. 1133 A.C.E — ca. 1150 A.C.E) inherited much of the political,

social, cultural and religious veracities of both the Chalukya and Céla dynasties.

King Kulottunga 11 was considered a patron of letters (Kumar, 2008, p. 116)!,
and it was he ‘who wished to receive’ his minister’s i.e. Cékkilar’s work (PP. 8)3'2,
Although its literacy style is based on the humanism of the early work of the Casikam
Tamil classics and the devotionlism of the nayanmar, it reflected the pinnacle of Tamil
literary culture under the rule of the king Kolottunga 1. In his reign, the medieval Tamil
land enjoyed not only peace and prosperity but it also saw abundant religious and literary
activities. Cékkilar notes, in all the places where the ‘Tamil language flourishes’ the king
ruled the land as his ‘exclusively own’ so that ‘all subjects could find protection under

him’ (PP. 85)33,

Cékkilar’s admiration of Kulottunga 11 could be further observed in the praises he
lavished on the king for his command over the people and Cékkilar referes to Kulottunga
Il as ‘fearless king’ (‘Geueiipy Gousmigem SypuTWen’: Venri venkutai anapayan) Who

wields the righteous sceptre i.e. Cenkol (‘QeuiBsmsd owwen’ : ceyyakol apayan) (PP.

311 In his reign renowned Tamil poets such as Cékkilar, Kamban (sibusi), Ottakkiittan (gL L&ssean and
Puglendi (usGpia) found a peaceful environment in which to create their compositions. Their works
include Cékkilar’s Periya Puranam, Kamban’s Kambaramayanam (swugmorwennd) and Offakkittan’s
Uttara Kandam (2_s&r5 smewi_ib) i.e. the last stanza of Ramayanam (@ymomweniv); Puglendi rendered the
Tamil version of Mahabaratham (wasmunygsib). It can be discerned that the works like Kalingattu Parani
(se9miBHaEI uyewl) war poetry, composed in the Caskam literary style, was created in this period by
Cayam Konzar.
812 ‘Buow Bele ey Osmemi® el@@buwmd Gaweuer @UGUIIDLSID Gauiw

HITWOUTe Siewhl Gamipedt BH 2emAUTT HPUIFT SEUTWEST SFFemer” (GILILL.S).
‘The Cola King, Anapdayan ... wishes to receive this book of mine’ (PP. 8).
313 B0 SOOI @HIGID BID LUSD HEBIE eTemmid

QureiisL b CHmenmsd sweuWIlD OUTHIG HYHH elld HTHGLD

CETBBeN6T DIBLTWET CUT6T @GemLBID60 @&6MiTeugl 61eImsme0

LOBEBIDIHET QUmem BOWTL eufibe @ eflenbusd Bwor’ (Gu.y 85).
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22)%14. By drawing attention to the king as belonging to the Sirya-vamsa (Qwisa)Gyre
euf : Cenkatiron vali) or the Cala dynasty and as the one who hails from the race of
Mapu (PP. 98)%%°, Ceékkilar affirms not only the ‘justness’ but also the ‘divine kingship’
of Kulottunga 1. The king was not only a secular ruler who established order on earth,
but he was also a manifestation of a deity who offered sacrifice for the benefit of those
who dwelt in the heavenly abode (PP. 99)3!. In this identification, Cekkilar pays respect
to Kulottunga 1l both as a deity and as a king or god-king; it is further affirmed in
reference to the king i.e. Anapayan has the one who roofed in gold the sacred hall at
Tillai (PP. 1218)%. In this way, the king’s ‘rank’ in society was determined not only in
the secular realm of governance but also as, Venkatasubramanian notes, in the
‘devotional context’ (2010, p. 35). The king in essence was seen as the ‘symbol of unity’
and ‘pillar of the state’ (Veluthat, 2010, p. 38) i.e. one to be acknowledged as deity. What

should be emphasised is that the king’s greatness mentioned in the the Periya Puranam is

314 ‘...Cuigel Hmpd@d Emilenoul emed Oeues CelaiE@mL  SIBLITUIG

CFUILIBHTEL LW FHHOMSHEH @PBRIGID FHHBHUT eomwpbeT Feobr]” (GLLL. 22).
‘.1t rises high like the spirit of the fearless Cola, Anapayan, who bore the sceptre of justice and the white
parasol of victory’ (PP. 22).
815 ‘oI OBTOBSMHHE NTH ulanTer Hisian QemssCrmer aufd CoHrend e

LOGTEISFT SIBUTWIST (P &H60 Wl6TenID LoMaLl L6 enCaubsHs” (OL.L.98).
‘Mapu ... was descended from the sun, and ... forbearer of Anapayan’ (PP 98). Here Cékkilar affirms
king’s role on earth was similar to that of gods. As it is clear, theis proposition is advanced in relating the
monarch to the first king, Manu, the son of Vivasan, the Sun god. Hence, Maznu, who is thought to have
lived at the time of the origin of the world, the first ruler, was belived not only a descendent of a deity but
also the primal man, progenitor of all humanity and also the primal king. The noun niti : B8 (justice,
rightenousness) is added to the Cola king’s name in honour of his achievements as in Cékkilar’s Periya
Purapam (PP. 100).

‘CaTBB P GEUOWID FHDHHL F HBMID LDGITENT HleNHENL & lDHAIL &

Cammid phalwl GFbenoule Guibweil GuBB BEHWD HeTEUWIT st (G.L. 100).
‘By virtue of fairness in reconciling enemies, he earned the title of “the just”, and so his name was extended
to “Mapnuniti” (PP. 100).
316 ‘DeiTenflsh QUTIPS DT _UNTHL @ 6160MD Seamtamid <ualujid Sub GLIHBISTEI6OT6HT

eflewie_enmT &pe| eUIFL CalsTalme erewt SeomdHen Lomewr QuiBpllentesr’ (GLLL. 99)
*... for the benefit of the dwellers in heaven also, he offered worship’ (PP. 99).
3 ‘ol oUW GCMTEHSIBGSF Camps 86emend 8 mHsIe0meD

Gureielledt OWID BBl elenauT GUITE® sleimId LelaTd@d’ (G.y. 1218).
For the explanantion of the sacred hall at Tillai, see p. 122.
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in contrary to what is normally understood of the king Kulottunga 11 as one who was lost
in his affection to Jain epic i.e. Civakacitamani and that Cékkilar authored his work to

divert his king Kulottunga 11 from his preoccupation with the Jain epic.

The remarkable achievements of king Kulotturiga 1l were also celebrated in other
significant works of Tamil literature, known as the Kulottunga Colan Ula (gwgimis
Gzmp 2 eum), and in the Tukkayagapparani (sisswinsin ugeni) composed by Ottakutar
who was a court poet of Kulortunga Il (Natarajan, Venkataraman and Ramachandran,
1994, pp. 80-81). The only derogatory statement discovered by scholars, other than the
one highlighted by Umapati of the king’s addiction to the erotic epic Civakacitamani, is
the king’s intolerance towards Vaisnavism (Manninezhath, 1993, p. 23; Hudson, 1989, p.
398); this devotional phenomenon centred on devotion to the God Visnu38. The king is

portrayed as a Saivite fundamentalist, who forcibly removed the icon of the Vispu from

318 |n parallel to Saivism, there emerged a similar kind of devotional religiosity within Vaisnavism
propagating a devotion to Vispu-Narayana. The proponents of these devotion were known as Ajvars
(@usiteur) or ‘those immersed’ in the ‘seas of divine bliss’ or ‘God-intoxicated’ ones (Devasenapathi,
1997, p. 97). Their hymns, which are sublime songs, sung in praise of Visuu in all his aspects were edited
into a collection known as Nalayira-Divya-Prabandham (pmeoruly gsiunfyupbsid) or the ‘Four Thousand
Garland of Verses to God’. They contain teaching related to the Vaisnava theology. Their understanding of
Visnu, as a personal God of their devotion allowed the A/vars to teach Vispu as a tangible personal Lord
who is to be reached through devotion. Hence, they saw unceasing mediation with the discipline of loving
devotion, as an ideal way to achieve liberation or méoksha (Kesarcodi-Watson, 1992, p. 118). The Avars,
therefore, envisaged love as the emotion of human as of having a divine purpose. The nature of devotion in
the religiosity of the A/vars was to be erotically in love with God. For A/vars, a true devotee does not love
God because she seeks something from God, but she, the devotee, loves Him because she is romantically or
passionately in love with Him, the Lord. Hence, they the 4/vars exemplified an affection to Visnu through
religious devotion and love poetry. They, above all expressed this devotion in passionate and erotic
expressions. An example of this erotic imagery is to be found in the poem of Antal, a female A/var of the
ninth-century:

My soul melts in anguish — he cares not

If I live or die. If | see the Lord of Govardhana

That looting thief, that plunderer,

I shall pluck by their roots these useless breasts,

I shall fling them at his chest; | shall cool the raging fire within me. (Translation from

Dehejia, 1990, pp. 125-126).
Nonetheless, their erotic but sacred metaphors used in the poems ends with full consummation or in the
union of the Divine and Human relationship.
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the courtyard of the Nataracan temple at Citamparam (Aiyangar, 2004, p. 319).
However, such a claim can possibly be ignored in the light of the rationale that the king
wanted to have his father’s wish fulfilled, for the purpose of the renovation and

embellishment of the temple (Reddy, 2009, pp. 109-110).

At the concrete level, the temple at Citamparam at the time of Kulottunga was at
the heart of the Cola dynasty. Temples were ‘integrative central institution[s]’ (Mukund,
1999, p. 31) for cultural and social activities and they ‘created an interlocked social
system, a synthesis of religious merit, social control and economic power’ (Mukund,
1999, p. 27). The temple also housed the emblem of the Cola dynasty i.e. Natardca
Sivan. It was at this temple that the coronation of king Kulottunga Il took place
(Aiyangar, 2004, p. 319). Therefore, the renovation of the temple was to ‘legitimize the
status and the authority of the ruler’ (Mukund, 1999, p. 27) as much as to fulfil the work
started by his father. Such renovations were an exemplification of devotion to the God of
the temple. These actions not only brought honour to the king but also acted as a social
recognition of the king. This may have been the motive that led to the removal of the
statues of minor gods, other than Siva; He is not only the deity of the temple but also the
very emblem of the Cala dynasty. This may have been interpreted by the adherents of

Vaisnavites as intolerance and persecution by the king.

What is significant to the study at a deeper level is that the account of the reign of
Kulottunga 11, as recounted in the Periya Puranam portrays the king as an ardent devotee

of Siva and a faithful adherent of the Saiva pathway; it was he who renovated the temple
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of Citamparam ‘with a gold roof” restoring it to its pristine glory (PP.1218)3!°. This
suggests that the kingship was defined by its relation to the temple, ritual worship and
allegiance to the Saivism. Therefore, the suggested motive of Cékkilar for the
composition of the Periya Puranam was to convert the king, is a matter of some doubt. In
the absence of Cékkilar explicitly making any reference to the king’s preoccupation with
Jaina erotic literature, which was for Saivites a heretical text (Nilakanta Sastri and
Srinivasachari, 1971, pp. 312-313) or the forcible removal of the image of Visnu, then a
more valid hypothesis is that this is deeper reason for the composition of the Periya

Puranam.

However, what is significant in the account of king Kulottunga 1l in the Periya
Purapam is that it affirms the powerful presence of other religious traditions and of their
influence especially of Jainism in Tami/rnatu. The stories of controversies and contest
between nayanmar and others belonging to different faith traditions which are narrated in
the Periya Puranam (PP. 1349-1416, 2502-2757, 2810-2828); these contests certainly
form the the high point of the conflict as Cékkilar recorded them in his work. Cekkilar
also mentions debates and controversies apart from what is mentioned by nayanmar
themselves in their songs, sometimes at length and with considerable theological detail
(PP. 2803-2824). Buddhism and Jainism are derogatorily referred to to as ‘false’ and
‘alien’ or ‘foreign’ (‘GUTWISHSHOUT FLOMTFTHHWIT LUBSHSINM . poyttavar camancakkiyar

paratturai) religions (PP. 2979)%%, as though they have no rightful place on Tamil soil.

319 ‘el oUW GCTEHSIBGS Campe 86emend 8 mHsIe0meD

Gureielledt OWID SYbaElUl eenalT CuTTg®I sTedipId LelaTd@d’ (Gu.y. 1218).
‘DBHDES PINEREEE Hoe_ssE SwwEsE Absb Bee m AaGEETHD
Gawed eumIlLL QUITUISSHAIT FOMTFTHEWT LBHHIMB AN Deudhsd DIUCLIHEI  &(Hen6mt

320
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Whenever the Jains in particular are mentioned, it is to the accompaniment of disparaging
epithets, and their religious observances are held up to scorn (PP. 2940)32, Similiarly, the
Buddhist belief are reported unflatteringly, as not only false, but also overly intellectual,
dry and lifeless (PP. 2828)*?2, This leads us to investigate further the presence of these
two religions and those controversies between nayanmar and others belonging to
different faith traditions as presented in the Periya Puranam, so as to understand events
that might have had an impact on Cékkilar’s motives in the creation of the Periya

Puranam.

4.3 The Nayanmar’s Encounters with Other Religious Traditions
At the time when the Periya Puranam was created, the two religions i.e. Jainism and
Buddhism had their influence in Tami/naru due to the royal patronage they enjoyed

earlier when nayanmar were active in propagating devotion to Siva (PP. 980, 1358)%%3,

Bpra®ETsy WAIHH®meM (GL.L. 2979).
‘The child listened with attention to the story of all that had happened, and looked graciously on the
merchant sharing the hope that his heartfelt aspirations would be fulfilled, and that false and alien religions
of Jainism and Buddhism would be rooted out’ (PP. 2979).
321 ‘S ABMUIOFED SIHLOMBE ST GQUHLDTE EHTEICLTISD HISTHSSHID

BeNeVD o ULl eJemeiGauld Floemwr FrhAWD RNHH PHSHHIOD 2eMIDEOL|HLD

Slgwiit LTeLBaL (B subGleuengmuil’ (Qu.y. 2940).
‘As the days went by, He heard from other devotees how the rare Brahmin child imbibed the divine
wisdom and how he quelled the cruel Jains and Buddhist’ (PP. 2940). The Tamil word that is used to depict
adherent of Jainism and Busshism as cruel is the word ‘Qeud’ (vem) i.e. Geud &Fwewr Fméawib’ (vem
caman cakkiyam). The word ‘GQeud’ is equivalent to the Tamil word ‘Gsmoui’ (Kofiya) both implying
‘cruel’.
322 ‘QuThAulamed SiUT 2_mrHes OUTmeNr Hetend CQUTHET DI6TmI QYDLIQ  DIEITLIT
CUTHHSHEB WHH2 _6wiTe] 2 emLWTen] GHTHHF mFaud DeL6VTHI LBEBTEIBILD
Bsvemev 6160I8M DIHFHID B6VFT DBHET UBIOBIG6T gJewer... (G, 2828).
‘usLsVMEmTENLOUTEH 6USTTHLODBTH 6u6D LBGHS BHevsomBlensy eeiinfi @ettenioulesr Hew Gowm
allevsumell lgemHHBLID Coallw SHmpmrlen FriTy CFeLsoTsHl DMmSHSHT HmdHefs0
AbewsHTRHSTeE (GL.L. 908).
“The new king took no pain to foster the prosperity of the Tamil land. Instead, he forsook the religion of
Siva and turned to the religion of the Jains’ (PP. 980).

‘alleny SDIeVAIBEL LIVevaUDID DiHI B (B OeuGHewiB 61(phEHI LIgHTUlHL U LTS euymuiLl

CumausB@l QU fenf QaTew(h o mifBhs FLWSHMS iPSHRPUIT CLBINCSH

GO BVHNSHHT RHMIBE 66l OFUleusl eTenbHenmren (G, 1358).
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Further, these two religions were also popular due to their better organisational skills and
scholarly instructions of their leaders. Jain monasteries and Buddhist centres flourished as
integrating places of their religion and learning (PP. 1308-1309, 2807)%%*. The wide
acceptance of Jain belief and social practices is also evident by the conversions took
place as narrated in the Periya Puranam (PP. 1305-1307)3%. In fact Cékkilar’s narration
presents the dilemma of a man i.e. Tirunavukkaracar caught between his desire to live a
life full and the contrary tendency of renunciation. Thus two parallel movement towards

life in all its variety, passion and the wish for the fulfilment of erotic and material desires;

“When he heard that, that Pallava king, with his scented garland rose to his feet in anger, “the blackguard!”
he exclaimed, “On the pretext of some nonexistent illness, he has delivered a fatal blow to our noble
religion! What can we do about it?”” (PP. 1358).
Cékkilar notes that at the time when Tirunavukkaracar was exemplifying his devotion to Siva the king
himself practised Jainism and shielded the practitioners of Jainism as his own.
324 ‘UTLedySHATID eTlIemID LIg DienemibdHl FLO6w! LeiTell OTH DMBBTT 6160 HLOGUIIT

LO(HRIG DM HSH! LOBBaITHEE ol ABwn b 5B erem QOUIBUTEL SHHISEMHL 63

LMD 2 ewiTe) CaTend @plusvad Gsmemalemt’. (Gu.y. 1308)

SIBG DU DD FIOUIGHEH DI(HHBIGEMEVEHITED 60 6T6060TD GLITRIGID 2 _6wiiTe)

2 puuufsiCs SbOBBIulen LevsT FBLLS SHIRSUPLD 2 L 60 FLOGWIT &FKDHSH LOELDeUTT

STHGHSH SHhiseen Geomd HmWeFaT siamild QUWITESETHSHSTT (GLy. 1309).
‘Following his decision, Maru/nikkiyar set out for the city of Paraliputtira, and there joined a Jain
seminary. The Jain scholars instructed him and his fellow students in their religion, as though this was the
one true way to heaven.” (PP. 1308). ‘With the Jains, Maru/nikkiyar studied all their religious texts and
distinguished himself by his learning. The Jains were so pleased they awarded him the title of
“Dharmasénar”. (PP. 1309).

armaomwrg Fredlwursd Gurdiomens Frided’ (Gu.y. 2807)
‘...he travelled on to the Buddhist centre of Poti Marnkai’...(PP. 2807).
325 ‘IDTH@EL  LOSISSHIWT QLW 6T BHaAWTT Byblis CHF QBN Beneowimento

&I DIBHIGHET QFuiaummuls &TFRafGed Lsh alenbis Ba SefNdbsHias HmHenewruiemsy

FD DIBF FTMELHEHLD HEWIwIT LbHHHD Sfewiol it (Qu.L.1305)
‘So Maru/nikkiyar’s grief abated. As he grew up, he realized the impermanence of worldly life and set
himself to practise charity. He established centres where the poor could find lodging, food and drink, and
so gained a wide reputation for generosity’ (PP. 1305).

HTOUTHEHID @GN QBT (B0 SLUUTEH au(peuToed GelleniTed@ Geuewi(Bove

wHPHH SNSHHID lBhH DANHHID BTeUTHE UMD GU®mS HOSH WD

Brelevdhdl 2 61T wWreaTd@Gn HlInsh rFasalmend slempBemri’ (Gu.y. 1306).
‘He planted gardens, dug tanks, practised hospitality, supported poets, and freely met the needs of the
deserving poor who came to him for help. He gave to all far and wide, without fear or favour’ (PP. 1306).

“BleL6VTH 2 60&IUIeVL| BT HENEOUIT QITIDGHMS DIV 616N DIBHSHIMHSHI

FLOWMIE6T SyameuBmled meveorml CHMba o ey BOUT SimenTenouismed

CFBM6LELTEMID DEMMBHSHI 2 MBUID SIDEFIOUWID GHBIGaUTT (OL.L.1307).
‘Through realizing that this world is impermanent, Maru/nikkiyar eventually came to feel that he had to put
in such a life. So he gave up his practise of charity and turned to the study of religion, to determine which
of them was the best. Because at this time Siva not yet bestowed on his aru/, Maru/nikkiyar embraced the
Jain religion, which forbids the killing of any creature’ (PP. 1307).
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and a tradition of renunciation, a moving away from life. The story of Tirunavukkaracar

embracing Jainism is an indication that Jainism had its appeal in Tami/nasu3?,

Besides, Buddhism and Jainism which excised deep influence in the minds of the
Tamils of that time took away from them many elements of religious practices that is
familiar to Tami/natu and introduced refined taste in religious matter (PP. 2818)3%%". They

did not attach so much serious importance to the Vedas (PP. 1982)*?8 and offered a mode

326 The life of Tirunavukkaracar is one of the poignant stories related in the Periya Purapam (PP. 1270-
1348). It is related seeing the sudden demise of his parents the nayanar and realizing there impermanent
nature of human life turned to Jainism. However, for Cekkilar, the apparent reason is the ‘non - bestowal of
Siva aru]’ (B simenTenwulenmsd) (PP. 1307). Owing to the serious efforts of his sister Tilakavati, he
dissociated himself with the Jain and became protagonist of Siva devotion. The Jain monk unaware of the
fact that it was Siva who enacted such conversion blamed the nayanar of his audacious behaviour and
accused him as an imposter. They prevailed on the Pallava king to persecute the nayanar. The monks made
the king believe that the nayanar had denounced Jain way of life which was a serious offence to be viewed
as breach of trust which was to be met with severe punishment. In the narration Cékkilar presents the
nayanar adopting a passive resistance. This passive non-violent resistance against overwhelming odds
appears to have been inspired by the Jain ideal of non-violence. Cékkilar brings out this ideal of Jains in
Tant Atika/ Puranam (PP. 3602).
‘HEWIL.  SIDeWIT  QUITBTTE  elewiemlldy Hewlg  DlgHelT  LIT6L  61UIg  (LPEIHleiTml  EulIsvLjeuT
LoGmTememId H6L6VI6L LITTenliLIBID UbHSH GouswiLm 616 o myHHTT (G, 3602)
‘when the Jains saw they said “As you dig out the earth, living creatures are likely to get hurt,”
they said, “on no account must you harm them’ (PP. 3602).
The Jain monks and the king tried to punish Tirunavukkaracar in impudent ways. They put him in the lime
kiln; made him drink the poison: instructed the royal elephant to kick away his head and finally threw him
in the sea after tying him up with a stone. Paradoxically enough, the Jain ideal was victorious even though
the Jains were the losers in the narration. Cekkilar’s long narrative of Tirunavukkaracar’s passive
resistance in his hagiography is another example of the acceptance virtue of Jainism and it influence in
Tamilnatu.
327 This is shown in the first verse of the debate opened by Cari Puttan has presented in the Periya
Puranam.
‘BBUBBIBET DDIHSHMeID LIBhEH ofbsl SHOTBID HewiLbIS Sulsdl] SHeieiled GLITHBLEHL Ul
ST Heubw Heemw LfibsBensy GwraBw GQuImhsF OFiw 2 Buels@gl @LleyEens
2 mIHDH GhTHH RUWTHOUT @eiLpHFH CUBBTET LUBLGLD LNenpdHEH 2 WInl SIBLDLP6IT
QFmeien LITSIENLOWITEN WIMHIG6T G T LT stemsmer’ (Gu.y. 2818).
Here by Cari Puttan notes that ‘In very age, creatures are born, die and gain release in accord with the
principle of continuous flux. A human can attain eternal wisdom and thereby win the everlasting bliss of
deliverance by means of the appropriate practice of charity, austerity and yoga. He who for the deliverance
of countless souls taught this path of righteousness is the one we worship’ (PP. 2818).
328 ‘BoaugmTremit oy 1Ceuamlenn CsTOF LTI BISEEBS @nibgs o wiwmr sSbiiGa mevld
Camsiiend CUTHDL@eTE FoammBWLT LHDTaul UflpsGh gHO eranbomfbaTi smigsei
Aymesr Foupsit’ (G, 1982).
‘He also warned that the way of the Jains and Buddhist led to destruction. For they did not follow the way
of the Lord, the author of the Vedas...” (PP. 1982).
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of deliverance through an austere path of non-violence, yoga and charity (PP. 2812)3%° as
against elaborated ritualism and temple worship. This rejection is evident in the narration
of the life of Tirunavukkaracar and in places where Cekkilar exclaimed that it was they
who hindered the nayanmar’s worship of Siva in the temples and ridiculed their
manifestation of this devotion in service (PP. 991)*°. Hence, the exigencies of Jainism
and Buddhism were felt by the people who did not observe the ritualism of ancient
scripture (PP. 1921)*!. These two religions were hailed as exemplifying man-centred
religious practices rather than God-centred devotion as it is reiterated in the story of
Tirunavukkaracar (PP. 1307)*%2. Cékkilar’s reference to a well-known Jain formula “Atti
natti’ (‘oih8% — meaning 2 siengl, 2 emi® i.e. ‘there is’ and ‘BrgHg — meaning
@sveuTHEl, @svemev i.e. ‘there is not’) (PP. 2717)%2 shows that Jain philosophy did not
attach so much significance to speculative metaphysics. Nevertheless, as presented in the

story, Jainism especially attracted a significant number of followers because of its

329 ‘..ot 350D St LfbsHlamsy GuirasGo..” (L. 2818).

330 Cekkilar affirms Jainism as a heterodox tradition that sprang up as a reaction to ritualism. This he
affirms while relating the story of King Varuka Karunatars as the tyrant who cut off the supply of sandal
wood for making paste for temple ritualism (PP. 991).

‘BMUle)] o BB QFMBI OBTH SH6eWIL&H6T STUUD OFaim pUie] 2 B Car Leiased

GT606M60 SILMIS B GUleBB HeL FHHID MG QuBTg’ (GLy. 991).
It was they who refused to offer Naminanti Arka/ the oil to light the lamps in the temple (PP. 1879).

‘...o16060 QUIbSMIS memibH @ Wwenemullsd efenhis o BBl Ceueig 2 6iLEHeID
W BH Blenevenio SioswrToenss pulBml...” (GL.y.1879).

Cékkilar records, the ‘religions of Jainism and Buddhism were flourishing in the world, the way of life
enjoined by the ancient scriptures was in decline, and the ritual of the holy was not observed even by the
devotees of Siva’ (PP. 1921).
‘CglaiGosd FloswIen®sWIT FTHEBWTHD OUTUINGHCSH DU D® LOMBEUPSSLD
DIHE DT SQUITTUTEL UFHFTHenm elendasd CuIBBsL QUBTH @LiluIbHamI(H
gHI@e0dT Falursd BHSWTHTD LT 1pherT (O, 1921).
‘BeL6VTH 2 _60dUIGIL] HEWIHB HeNOWIT ITDHME D608V 616N IBHHIBHES!
FLOWMIE6T SyameuBmled meveornl CHMba o ey BOUT SimenTenoulsmed
GFBM6LELTEMID DEMMBHSHI 2 MBUID SIDEFIOUWID GHBIGaUTT  (OL.L.1307).
‘Through realizing that this world is impermanent, Maru/nikkiyar eventually came to feel that he had to put
in such a life. So he gave up his practise of charity and turned to the study of religion, to determine which
of them the best was. Because at this time Siva had not yet bestowed on his aru/ (grace), Maru/nikkiyar
embraced the Jain religion, which forbids the killing of any creature’ (PP. 1307)
333 ‘OB QUTmmeT B BIHE aeim a1 SuBiev...” (Qu.y. 2717).
‘...they wrote their formula A#ti natti’...” (PP. 2717).

331

332
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philosophy of renunciation and non-violence. The ramification of this faith, their

widespread movements and popularity was unchecked in the Tami/naru for a long time.

At this point it may be questions as to why, even much longer after the age of the
nayanmar, Cékkilar still did treat these religious as ‘alien’ (Up&aiens: puratturai) (PP.
2979)%% “false’ (QuUmiA@Bs: poimikunta) (PP.1921)%°, and makes strenuous efforts to
curb their growth as he makes engraved attacks on these beliefs, particularly on Jainism.
Cékkilar makes vituperative attack to call Jain monks as those ‘treacherous’ people
(emaswiT-euehaast : kaiyar vaficakar) (PP. 986)*°, ‘stout persons’ (gewiLitasit: Kunrarka/)
(PP. 990)**, ‘ignorant’ of what is good (Beiimi epfwt : nanru ariyar) (PP.1328)%%,
‘senseless’ (2_emitey @ed: Uparvu il) (PP. 1370)3% and ‘black-hearted’ (o0 @msi

oieremeu: al iru/ anpavar) (PP. 1392)34°.

Though highly contemptuous, these terms express the mind of Cekkilar.
Presumably, the reason for this is that in every tenth poem of Tiruiana Campantar’s

songs one find his polemics and scathing attack against and critical appraisal of Jainism

334 ‘QUTUIGSSAIT FLOMIFTHBWT LBHHImB Dolul...” Q.. 2979).

*...that the alien Jainism and Buddhist would be rooted out...” (PP. 2979).

335 ‘BugaflGosd FMIMSWT FTHEAWLTHD QUTLINAGSES...” (Qu.y. 1921)
‘Because of the false religions of Jains and Buddhist were flourishing...”(PP. 1921).
336 ‘SO FOGT MBWIT HouHme Goul aem &b (G, 986).
‘Turned to the treacherous religion of the Jains...” (PP. 986).

337 ‘Leiteming QFuwlsd eusd oiemr@ewifer Gurgl GuTdEW... (G, 990).
‘The wicked spends all his time with stout Jain...” (PP. 990).

338 Byl omwr osmr Lmg...” (Gu.y. 1328).

‘..enter the monastery of those ignorant Jain...” (PP. 1328).

339 ‘.BTeT &PbSH e o amitey @0 owewteny...” (GULY. 1370)

‘...one day he called the senseless Jains...” (PP. 1370).

340 “..oI60 BmeiT SieiamalT gnm...” (GL.y. 1392).

‘The black-hearted Jain...” (PP. 1392).
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and Buddhism (T&v. 1.2.10)**! : He is a nayanar whom Cékkilar adores as ‘our master,
the prince of Canmpai’s favour’ (‘emmseiniymen gFewienuwit Gaomenr  SimeMenmGsv’

enkalpiran campaiyar kon aruflinale) (PP. 4194), and ‘our master Canpai’ (‘eimisei
FewtenLl oW ewaswitt’ © enkal cappaiyar antaikayar) (PP. 2381). Ceékkilar maintains
that Tiruriana Campantar was born due to the penances performed by his parents to
foster and sustain Saivism and to dethrone the overriding alien faiths. The very birth the
nayapmar is attributed to restrict the undue influence of the as ‘alien’ (Umdaienm

puratturai) faiths and to stabilize the Saiva faith throughout the world, according to
Cékkilar (PP. 1928)%*2. For Peterson such polemics i.e. the ‘negative representation of the
Jains was an important part of a process of self-definition and consolidation of power for
the Tamil Saiva sect,” as a strategy of a greater cohesion among Tamils ‘a communal
identity for Tamils, based on the celebration of Saiva sectarian ideals and the exclusion of

non-Saiva ones’ (1998, p. 164-165).

On the other hand, what could be inferred from Cekkilar’s narrative is that, he
was concerned that Jainism and Buddhism are anti-theistic in their religious frame-work,
hardly do they accept a devotion to a God and their soetrilogical way was incompatible
with the devotion of the nayanmar, their asceticism is thought to be antithetical to the
strong naturalism of Tamils, i.e. Tamil’s love of the landscape rooted on Carkam poerty

and the belief that Siva dwells in them and through which devotional encounter with Siva

341 ‘QeiisassTie Carissiatsaduy OeiiiBOUTHeTseTE: mBHMHSTOT..." (Bseur.l.2.10).

‘Heedless of the deceit monks of Buddhism, servitors of the Lord hold high...(Tév. 1.2.10)

342 ‘SIIDOLHEG DL Sl SIDEIIPSHEHD DYDLIFFIOWIN LIIDOLMSEGD LenFOblasT LmpLL
B2 NOHTHID HOUD CUHSBSGD FermenLUNG0 HTEL FITFIMIGET 6160MD FleUDOILIHEHGLD
eTenemumT  SmSiQUSTID Qi (GLy. 1929).

‘So it came about the child of God was born at Canpai, where austerities were practised in abundance from

age to age. Through him all creatures were to attain Siva, and Jainism and those other base religions which

propagate falsehood and cause sin to abound came to their downfall’ (PP. 1929).
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IS made possible. As the nayanmar, whom Cékkilar venerates, brought up with religious
zeal admitting a devotion to Siva heavily rooted in Casikan classics which served to
connect them with through their travels to the Tamil region as a ‘sacred geography’ and
the Lord whom they approached as Tamil God on intimate terms as child, friend or slave
to control and guide their lives, Cekkilar could not patronise other religions which were
not intimately connected to the Tamil land. In narrating the re-conversion of
Tirunavukkaracar to Saivism, Cékkilar states, Jainism is a system that neither believed in
the possibility of divine intervention nor in a God who is at work within the human soul.
It is a religion that trusted in the ‘magical art’ (opdy &Frshasid: mantira catakam) of their
mantras to cure sickness and disease and thereby to establish their foreign ideology (PP.
1372)3* with suspect influence in royal courts. Their religious ethos is world-denying
and renunciation, making them theatricaley impossible to be as intimately connected with

Tamil culture as of the nayanmar.

Cékkilar concludes Jainism is a path that is ‘devoid of personal piety’ (PP.
3603)%**. The path of deliverance for them rests with the individual. Whereas the
nayapmar composed poems in praise of their deity Siva, frequently using poems
accessible to the masses. For Cekkilar there is nothing in early Jain religious practices
that comes closer to the devotional aestheticism of nayanmar, its exaltation of the

personal, ecstatic experience of Siva and in the exuberant expression of love, nayanmar

343 ‘OHFLD D BE (IPSTMEN FIEIFIOWE FTHBHSTH @& CFuig LImpsHE

Ambsrer...” (Qu.y. 1372).
‘This is not a surprise. He has survived by means of the magic arts he used to practise in the Jain
religion...”(PP. 1372.).
344 ‘.. HBHRBOBIET UFBH FHSD el Labs LTmese@ <pemel.. (.. 3603).
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expressions of devotion contained characteristics which were uniquely bound with the
classical culture and aesthetic of the Tamils. The religious and cultural contexts of Siva
were more congenial to the spirit of a new personal religion in the framework of Tamil

civilization than Buddhism and Janism.

It is noteworthy that a religion can flourish and sustain any ordeal provided it has
spiritually awakened scholars, illumined saints like that of nayanmar and the lofty ideals
to be adhered to devotedly. Instead, if violent and coercive methods are freely adopted to
spread the ideals, then that religion would decline naturally. For Cékkilar Jain monks
adopted maligned ways to establish their religion and propagate their doctrines by
making use of dubious means and royal patronage. This is clearly evident of the story of

Campantar as narrated in the Periya Puranam®®. Cékkilar mocks at the Jain for

345 ‘The Jains, according to the Cékkilar’s narrative, lost two contest with Campantar, after he cured the
Pantiya king of his sickness by singing praises to Siva. One had to do with a test of fire, and another of
water. In the first test, the nayanar’s palm script on which was inscribed the glory of Siva, survived the fire,
while the palm leaves containing the tenets of Jain creed were consumed in a fire. In the second test, known
as the contest by water, yet another poem of Campantar’s verses was successfully drifted upstream against
the powerful current of the vaikai river, while the Jain inscribed leaves were hopelessly washed
downstream. It is after these two losses that the Jain were impaled. However the scene of the contest
between the two opposing forces contending for supremacy in Tami/ratu is one of great significance. It
marked the turning point of the ascendancy of Saivism. Campantar inscribed on the palm leaves the first
verses of the Tiruppacuram Ode:

‘May enlightened Antanar prosper: Hail gods and cows as well,

May refreshing showers of rain increase the land’s plenitude!

May the upright king reign supreme! Let evil force perish;

May all reflect on Haran’s Name, that the world be free from fearful woes’ (Tév. III. 054.1)

‘QUMDE DibHewi] eurtenen Jrefend eflps Hewiened GeubHeml GoTmIGS

DB FUOHe0 e0Moy TG &HIpH ewauwid (phEHIWT &isGa’ (Gzmeur. 111 054.1)
The ten scintillating verses commended on in great detail by Cekkilar in the Periya Puranam (PP. 2725-
2746) sum up the fulfilment of the Siva way of life, and his closing line is indeed memorable:

‘The one who tasted the milk of wisdom proclaims that the

Highest illumination is attainable by those who are full of the

Love of Siva’ (PP.2746)
“...EHTED FFEILITEL SI6HBLI 6TEBeNT @hTeND 2 6wl Mt (GIL.L.2746).
The animosity which again these religion which one find in the poems of Campantar and
Tirunavukkaracar is not found in the poem of in the poems of Cuntaramirti nayanar and hence the
occasion does not arise for Cekkilar to describe Cuntaramurti’s efforts for the extinction of other faith in
Tamilnaru. This saint finds more comfort and leisure in worshipping Siva at several temples without any
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hypocrites, since contrary to their preaching of non-killing and refraining from falsehood;
they indulged in evil deeds (PP. 2537)3. Cékkilar narrates with deep revulsion of the
Jain ascetic practices of nudity, tonsure, and unhygienic practices such as abstaining from
bathing and cleaning the teeth (PP. 2538)3*’. Their religious ethos is characterised in this
account as pessimistic, anti-social, puritanical, and un-Tami/; it serves, as Cékkilar
presents as backdrop for nayanmar’s reaction — a joyful, inclusive, world affirming, and

wholly Tamil devotional pathway to Siva (PP. 1462)%*¢,

The hagiographical account of Cekkilar suggests that the nayanmar had to
compete with not only Jainism but also with Buddhism to popularize their devotion to
Siva. While narrating a heated argument between a Buddhist monk, Cari Puttan and
Campantar, Ceékkilar reveals his poignancy of debate focusing of the splendour of
Saivism, while pointing out the inefficient and inadequate nature of Buddhist doctrine (PP
2805-2829) from a devotional perspective. Buddhism is presented through this debate as
a system that believed in the principle of continuous flux, in a cycle of rebirth (ks

ofba sBHorpid) (PP. 2818)%°. The deliverance from this cycle of rebirth is possible

tension whatso ever. For the Tirupasuram (f@ounagip) and for Cekkilar’s commentary on it, see
Appendix V.
346 ‘BHHWTTT HDO6L HTEL Heveiyl 61D HeVTHIE6T GETeTeT UbHHUTH SIDWIT HLOL6D
oy Csrewip 2oy GFuIW (Phendul 2 emyullsd QEmemiL. GUTMB (PFHed emeulilD el (hF
Fbemzpullsd QFBMBID (PHTYLD HHGWH HMeLHIBTTHEsT (.. 2537).
‘Their female ascetics began to quarrel angrily among themselves. Their monks fell out and attacked one
another. They forsook the virtues such as patience advocated by their ancient texts. Instead they became
enraged and displayed evil traits of character without restraint’ (PP. 2537).
347 ‘Lomsamg eurulemenud wult uPsHs SemevulemanubipL L SieieueT...” (QLLL. 2660).
‘fouled mouth and shaven headed Jains...” (PP. 2660).
348 ‘..oemnIGam® whelye SIHHTMT aIEIbHE maid ISP LMoTme WA sTeSHIl..
(QLLL. 1462).
349 ‘BBUSHIGET MMHHDID LIBhe afbg HSOTHID HaIUBIS GUIEL SHealed
GurByenLw HTeb Heubo Heiieno LfibsBlenso CuwimsB CuImHEHEF OCFuiw
2 Buals@l U@ 2 mIHd 6hTeHH RLIWTHOUT SIS CLBBTEST
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through ‘charity, austerity and yoga’ (sme@o HeuBo  seitenio  LfipsHlenso  GuimasGLo:
taname tavamé tapmai pdintanilai yokamé). The one who taught this path is the one
Buddhist ‘worship’ as ‘person of noble character’ (Qsmapid ugwes: to/um paramapn).’™
The nature of such deliverance is the “annihilation of all the five faculties’ (PP. 2819)%,
The one who taught this path ‘with the disappearance of the body’ ... ‘rests totally

absorbed in a state of deliverance’ ... ‘he can have no perception’ (PP. 2816)>%,

However, such understanding and explanation of Cari Puttan about the ‘one who
taught’ the path as one who ‘rests totally absorbed in a state of deliverance’ posed a
fundamental problem for Campantar. He wonders how could one build a temple, make
an image of him and offer ritual worship to such a person. If one were to believe that all
five senses including wisdom cease to operate in the path of deliverance; If ‘one who

taught’ this path has no organs of senses in his state of deliverance, and if he has no

UBLUeO@®BLD LIenpdHsHl 2 WIul SIBLDIPeT CFTeiien LITETeNOWITe WIMHhISG6T Q& TP LIFLDSS  6T6immed”
(Ory. 2818).
‘In every age creatures are born, die and are reborn according to this principle. One can gain eternal
wisdom and thereby win everlasting bliss of deliverance from this cycle of rebirth. This is possible, by the
proper practice of charity, austerity and yoga. The one who taught this path of enlightenment is the deity
we adore’ (PP. 2818).
350 Cari Puttan’s reference to the one who taught this path as ‘ugwsir’ (paraman) is quite puzzling. The
word ‘ugwen’ in Tamil is used to signify a ‘person of noble of character’ and in reference to ‘supreme
being’ (Tamil Lexicon University of Madras, pp. 983, 2501). Since, Buddhist do not consider the one who
taught the path of deliverance as a God, Cari Putta’s must used the word ‘ugwsi’ in reference to the one
who taught that path as a ‘person of noble of character’. However, the usage of the word
‘worship’(@grapid) is a sign that there might have risen a devotional cult centred on the one who taught the
path of deliverance to whom Cari Puttan makes reference.
351 ‘.Peme_®m CasmaBu GUINLF CFuimns GHTEMM GHTEID 66l HHWDHS WHEID @amiul
shHH MG (W& eear.’ (QL.y. 2819).
‘BHHIDYD aNene 2 LD BhE 61b8HTe HevbEIeNeT (LpHHUTed 6I6HIBI6N 6T6M6MSH HTENILD
BhAMWR HWI(LPHEL PID HJID HTEID ReVMLVBUIL DiRIsHT 2 WITFF Ee0Vem6e0 6TBTT
(OQuy. 2821).
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perception and is indifferent to all that is happening, who then will receive the worship of

a devotee? How could one develop a deeper union with such a person? (PP. 2820).%%3

The response to such dilemmas of Campantar is provided in the counter
argument of Cari Puttan. He explains that when a person is in a deep sleep, he is bereft of
consciousness; if a person disturbs him, it is the one who disturbs the one who is asleep
who receives the fruit of the action. In this same way Cari Puttan argued, someone who
worships the ‘one who taught the path of deliverance’ and in the ‘state of bliss’, even
though he has no perception through the senses, will gain his due reward. Even if the one,
who disturbed the sleeper was to kill the one who is asleep, although the sleeper is in a
state of total indifference, his life would be extinguished and the one who disturbed him
would be guilty of murder. So it is with in the ‘state of bliss’: he is affected by all that

happens to him, although he lacks all perception like the sleeper (PP. 2821-2822)%4,

Yet again for Campantar as recalled in the Periya Puranam, such an example
fails to present the truth. If one were to believe that one who is in the state of bliss will be
affected, as argued by Cari Puttan in the example, one needs bodily senses to respond,

even if he is asleep. So it is with one who is the state of bliss. If the five senses were not

353 LHTRIAW EHTHIHSHIL 6T DUDBHHD WHHID STbelbEH CEL LaGas Hmevalst STEID

FRIG 2_6N6eielelinl DiIaIdb@ LD e WTmaIUD (WPar@uiBBisBE elsmye GFuigs
PBGOGE DMOSHH Pe] THEGD LT CETeTeuTT ST mydHd 616 2 _MIhsHe0 2 BBmer
(Qu.y. 2820).

‘BHHIDYD aNener 2 L IDL| Bhd 61bBHTel HevpbBHIeNe (WHAHUNED 6I6dBIes 6T60I6ME HTENID
BHAHMWmh HUPH0 b SHJID HTEID ReVMeVBUWD Sioueh 2 ewiTFS E60En60 6TEIBTT
Whwd DPeSevet B o prIFaTene HhHhH CTHbHH 2 L 60gH UQIMTES
aIbGHMemeIl LIWLTOLITY aufILIl LIToHEGID eI HHTCB Heilenld 6160 OBISHHIF CFTeieumes’
(Qu.y. 2821).

Gameiten 2 _emj@sLl L mefl 6Lt ST OBTLAHS auPUTH L0 OBTeiTsleiiBreandE
SieiieeuByBlen 2 L IUTHD 6THTeYD @606m6V 6TNIMBMT (LpeilSiuBMBled o L eiumBLd e1dliTayd el
WBIGSHUIL 2 mpremen (Wpelbgd Osmemrsd @2 _uflit GUITUISCHTENED UB(PYHBHH DHTCBT
SILguimed 6TbEMBAITBE 6TUIHID sTedimTedr’ (GILLL. 2822).

>
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functioning, the one who is the state of bliss would not have attained everlasting
deliverance. Therefore, whereas human senses are devoid of consciousness, there can be
no enjoyment of the bliss of deliverance (PP. 2823)**°. Such persuasive reasoning makes
Campantar believe that there is no substance in such a belief. He concluded that the
Buddhist belief system relies on human intelligence rather than in the truth conveyed in
the Vedas (PP. 2828)%%®. The Buddhists emphasis on the annihilation of the senses denies

the aspects of devotion and the meaningfulness of such practices.

Through the narration of this philosophical dispute Cekkilar notes that the truth of
Saivism was established conclusively which made several Buddhists too converted them
into the Saiva fold (PP. 2827)%. That the debates and controversies with Jainism and
Buddhism was intense is evidenced by the numerous derogatory references, as noted,
Cékkilar himself makes to Jainism and Buddhism in his work. In several places Cékkilar
approvingly narrates the biographies of the nayanmar who would die, surrender
everything to spread their devotion to Siva. Beneath their pleasant, sounding surface,
therefore, the Periya Puranam attest to a self-conscious and aggressive Saivism in times

of nayanmar.

355 ‘BlLIQUITEd sUIGID TMmEFHH BAKEG aBSHSIGTEL QW guiaibd Gusoleamer Gumesd

Quultigur syemmhiseT 2 ullT Hrd Rm@ CauswiGawmsd HID@mBaIBE p6uTEh GaFiniw
HBHHHH allenene] Rem s Hfla@evsor (PpHHulsd CF6E SeugnID L eTed
ALY SIS HHHHSHIN SNleYd CBHLLTED DDWPSHHUIL 6T QETLID DIHERIULITSHI 6T6TBIT’
(Quy. 2823).

‘QurbBHulenmed ST 2 _JHdH GUTHeM6T Heilewio QUITHET SITIHI SLIDLIY  SHGTLT
CUTHHSHEB WHH2_6wiTe] 2 L WTen] GHTHHF mFauD DeL6VTHI LOBEBTEIBILD

@6vemev 61NIEMB DUHHID S6OFT LDMBHET YBHLOHIGH6T eJewen...” (GILIL. 2828).

‘. oPUSBHTEEHD Lewilba efDbSTT (QL.y. 2827).

¢...Buddhist too bowed low before his lotus feet’ (PP. 2827).

356

357
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What is remarkable for Cékkilar, however, the nayapnmar did not find any
personal gain in their resistance to other religious traditions. They intended that their own
inherited religious faith should not be driven to oblivion, but should regain and natural
aspiration since it is an aspiration not born out of a heated brain but from the hearts of the
ones who had experienced love of Siva. Their attempt to exterminate the other religious
traditions may be attributed to their noble gesture that the bliss which they enjoyed in
their devotion to Siva should be equally enjoyed by all for which sincere devotion
become essential. Hence, it is not merely the intensity of the controversy with Jainsim
and Buddhism but it is the way that was adopted by the nayanmar both in form and
content of their poems that reveals their concern for the ordinary people as opposite to the
ideals of both Jainism and Buddhism, which are first and foremost monastic traditions

devoid of personal devotion.

The resulting literary works i.e. the devotional literature which developed out of
their spontaneous expression of the divine experience contain a rich theological and
philosophical teaching related to their belief system i.e. in the case of nayanmar; Saivism.
They were intended not only to revive the temple ritualism but also propagate a new
ideology by drawing on elements from Tamil culture. They drew on Purdnas, Agamas
and especially Vedanta as taught in the Upanishads to create ‘intensely human religious
awareness’ (Hardy, 1983, p. iii) among the ordinary people through their common

language Tamil.
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The dominant theme of their ideology, however, was devotion specific to a
personal God. With their songs in Tamil ‘for the first time ... devotion was expressed in a
mother tongue’ (Carman and Narayanan, 1989, p. 14); the religious life became
independent of the burden of knowledge of Sanskrit (Mittal and Thursby, 2006, p. 27)
and ‘the lower classes to whom the ambiguities of Vedanticism and their hair-splitting
obscurities of the theologians and the philosophers were too much, readily accepted a cult
which opened the way to salvation’ (Chavan, 1991, p. 7). Through the medium of Tamil,
which unlike Sanskrit was a spoken language identified with powerful emotions, the
inaccessible God of the Upanishads was brought closer to ordinary devotees, irrespective
of their caste and creed. They were directed to an accessible personal Lord i.e. Siva with
expressions ‘fraught with tender words used for beloved ones’ (Carman and Narayanan,
1989, p. 14). Humans were equated in the temple of God and were considered worthy
instruments to realize the highest reality. Thus, infused by devotion and love of God,

vernacular religions began to flourish in Tamil society.

The devotional ideology that was propagated by the nayanmar is intened to make
Saivism the religion of the people as againt Buddhism and Jainism. They insisted on
making devotion as the emblem of Tamil culture and the spirit of Tamil religion. It did
bring a ‘great, many-sided shift’ (Ramanujan, 1981, p. 3) to temple worship in a latter
period and rituals were reworked to include an iconography especially in the mystical
poems as pathways to union with the divine. In the course of time, as society was

restructured along the path of devotion, the devotional poems of these nayanmar were
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collected into anthologies; they were canonized as Tirumurai or sacred scriptures and

were elevated to the status of Vedas, equal to that of Sanskrit Vedas.

The impact created by the poet saints was so great; they became champions of
culture and religion whose lives were considered worthy of emulation. It is their lives that
became central to the composition of the Periya Puranam, whose stories were utilized by
Cekkilar to elucidate the manifestation of this devotion in service and moral living. These
saints were also considered as divine in origin and were instruments in God’s hands and
showed the unity that existed between them and God. It conveyed that the religious
experience of the saints as vehicles through which one could attain God. The songs of the
poets became vehicles for the ordinary people to identify their own religious
experience®®. They became a medium of expression of one’s devotion, expressed in the

vernacular language.

It should be mentioned that in the absence of the unified order, and not having
even fraternity of monks like the Buddhist and the Jains had in Saivism, Cékkilar also
emphasises that the nayanmar took recourse to creating a bond between the ‘servitors of
Siva’ or ‘aityarkal’ (eugwiiassi) - by this means there evolved a new feeling of
community, to wean the people from the more organised Buddhist and Jains. It is by
understanding this phenomenon that one can understand Cékkilar narration of Siva

commanding Cuntaramiirti nayanar to compose the hymns in honour of the nature of the

38 For Peterson these poems which are expressions of the divine experience of God are examples of their
relationship with god. In this way they help to establish a relationship between the audience for whom the
poems were intended and the deity in whose glory the songs were sung (1982, p. 81).
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service which the devotees perform and their greatness (PP. 343)%°. In response to
request of Siva he sang the famous Tirut Tonrar Tokai (BmpsCsTemiLs OHTDS) €.
‘The Roll of the Holy Servants’ in praise of all the devotees of Siva. Hence the grouping
of the ‘servitors of the Siva’ and of temple they visited acted as sacred networks of

communication providing an indefinable bond in an otherwise nebulous faith system.

The Periya Puranam specially acclaims the glory of such men and women
mentioned in Tirut Topsar Tokai. They came from every caste; Ganandata nayanar from
the Bramin caste (PP. 3928-3924); Karampulla from the outcastes (PP. 4060-4068);
Kalikkapa from the merchant class (PP. 4017 - 4026) and chieftain of piety called
Kuarruvapar (PP. 3935-3943). They included people who followed menial occupations
such as a hunter called Kanzrappar (PP. 650-830) and weavers such as Neca nayanar (PP.
4197-4201). They included men such as Appiti Atikal (PP. 1788-1832) and women such

as Icaifiani Ammaiyar (PP. 4233)%0,

Though the hymns of the nayanmar did not propagate a specific form of temple
ritual worship, many episodes of the nayanmar frequenting temples as narrated by
Cekkilar suggest the significane of the temple in times of the composition of his work

(PP. 1585-1586)%. This tension between personal devotion to Siva as propagated by the

359 ‘Breat oimefler GFun B SumIT BTer @hE g BT GEPlew QuBCBE
oT6iImI sTFlTeuemmiaslll GuIBB BAHWTEL DiaTHeT SHewL Usilbdl BHemB CFTeOTenN60
CargI@eor aumulenowiT@ev LIT(Heten Sjewtemied gam’ (GLLL. 343).
‘On hearing this, Nampi exclaimed, “Now [ have set my feet upon the path that leads to freedom from all
ill,” and with that his heart was filled with praise and gratitude. Then the Lord addressed him again with a
further command: “In honour of my devotees with unfeigned devotion sing a garland of praise” (PP. 343).
360 For the complete details of the caste affiliation of the nayanmar, see Appendix 1.
361 ‘BTHE0 QFUILD SHSH@IL6T STGID DWIEOUWID STGIUTHID ... LGOAID &HLbhgI

.QpTewIenL BeoBTH 6TUIE ... HHRSHHITTH CHeuT Lgrentisd Gsmulsd’ (GL.y. 1585-1586).
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nayapmar and temple ritualism is very much evident in the Cékkilar’s work. Hence, this

needs investigation.

4.4 The Nayanmar and the Temple Worship

Many of the episodes of the nayanmar frequenting temples as narrated by Cekkilar prove
the nayanmar wished to propagate their devotion to Siva centred around the temples (PP.
4202-4219)%2, The nayanmar’s lives, as envisaged by Cékkilar, commence, proceed with
and culminate in a Siva temple; large part of the stories are devoted to the account of their
journeys to worship at shrines. Thus we see that temples are inextricably interwoven in
the lives of the nayanmar (PP. 2522-2580)*%%. They made temple worship a popular
movement and promoted goodwill among masses, exalting the attributes of Siva (PP.

1516)*%* in exquisite poetry, music and dance (PP. 1442)%%. The nayanmar did not

‘Moved by loving devotion, Tirunavukkaracar traversed and mountains and rivers, and many towns with
fields... At length he drew near to famous Tontai land, and there came to Tiruvottir, there he entered the
temple of the Lord” (PP. 1585-1586)
362 In the narration of the life of Koccernkar Cola Céekkilar records that this king ruled the earth in the path
of virtue and devotion. In his kingdom, there was an elephant that offered worship to the Lord with flowers.
There was also a spider that worshiped God faithfully according to its merit. One day, the spider stood
worshipping the Lord. It spun a web over the Lord’s head to protect him from falling leaves from the trees
and from the rays of the sun. When the elephant saw what the spider had done, it found it unholy and
destroyed the web. The spider was indignant and in anger entered the trunk of the elephant causing its
death. The Lord Siva moved by the devotion shown by these two animals blessed them in grace. In the
same episode Cékkilar narrates the spider came to be born as a king. The king went on to construct temples
and gave donations for the maintenance with a heart full of devotion.
363 Campantar reached Madurai on the invitation of the queen to arrest the religious intrusion and the
political interference of the Jains who were overpowering the region. The moment he reached the vicinity
of Madurai the first thing he did was to enquire about the Tiruvalavay temple. As soon as he entered the
temple, he worshipped the Lord with ever increasing love and praised Him with inspiring hymns. Before he
launched his challenge with his religious opponents, he paid a second visit to the temples to seek the
blessings of his beloved Lord to triumph over them. After the successful completion of his laudable
mission, he worshipped the Lord again in the temple expressing gratitude. At Cirkali temple the young
saint drank divine milk and became the very embodiment of wisdom. Finally he attained liberation with his
follower men at Nalliirpperumanam temple (PP. 2522-2580).
364 ‘B BBEOBDHSIBET FBISHOBTEILT (PHBETT CUBBTEND SIQUITTEHsT LIBHLD

ajenL OETemiB 5 QRMEBTEND aIHH 2 ML Ul LIGTemeTUITHL 6T J&HLD

QUBBT CFehFemL & HIHSHTT SHBIDUT elewmidermT’ (Qu.L. 1516).
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deliver discourses on the temples through their poems but they sang sweetly and
spontaneously on Siva. Cékkilar demonstrates many acts of lowly service in the temples
precincts performed by the nayanmar with the spirit of sacrifice, love and service as
offering to the Lord whose patronage they enjoyed in the temples (PP. 1440)%%. Their
experience have proved beyond doubt the efficacy of temple centred worship, the
incantation of the name of Siva and service leading to joy of being with Siva enhancing

the ennobling devotion that actuated these receptive nayanmar.

Nonetheless, the nayanmar themselves did not propagate a specific form of
temple ritualism but rather practices based on instinctive, aesthetic, and moral values (PP.

1211-1270).%¢7 It is the temple priest, whose ritualism was considered heredity and

‘Tirunilanakkar, Ciruttoprar, Murukaunar and other distinguished devotees took leave and went their way.
In a spirit of close accord Pillaiyar and Tirunavukkaracar went off to Tiruvampar together, and there
offered worship’ (PP. 1516)
365 ‘Guoalw usmlasT Qeuig alenhigd Bre Goll GenbEHF Coo Wit QEMWITT HDEMIDEF

CFeiIm (psiTNeImIE UTgdh HTell SIDBHEILT 106D &HSSOILTENR!  FHeieme0

Broled@ DTFT OFanm Hewrewllenti eT@emTT eump’ (GLLy. 1442).
“There he fell at the feet of the Lord, and sang the hymn “Her pretty coral-red lips murmur, ‘he is the ruler
of the gods’, and other hymns like it, in language inspired by his devotion. While staying there engaged in
worship and in service, his thoughts turned again to Tiruppuliyiar” (PP. 1442).
366 ‘..amigul UenldslT QFuig @G0LIGL OHmbeoT @&l umgul LelseaTéalar L semnLd

uufeodF Qeuwieurii’ (Gu.y. 1440)
‘...Tirunavukkaracar performed what service he could, as enjoined by the hymn that he himself sang, and
made worship as daily occupation’ (PP. 1440).
367 This is observed in the narration of the life of Cantecura Purapam (PP. 1211-1270) in the Periya
Puranam. It is narrated, that the city of Céyrialiir was the home of the temple priests. They were of one
mind in their worship and ritual practices. There lived a man called Eccatattar who had a child named
Vicara Caruman. For the glory of the Vedas and for the good of the Brahmins, the child blossomed into
the practice of chanting the Vedas and Tirumurai. Such devotional discipline increased his love and awe for
Siva. The fascination led him in truthful love to construct an image of the Lord out of sand. As that longing,
love and worship grew to full measure; the Lord himself became fully present in the abode and accepted
the worship offered to him. When the temple priest, who had become accustomed to ritualism, complained
to the boy’s father about the profanity of such worship, he, the father of the boy in anger destroyed the pot
of milk prepared for worship. When the boy realized what had happened, he cut off his father’s legs with an
axe felling him to the ground. It is narrated, that the axe was used as a means of removing the obstacles to
his prayer. It was by the Lord’s grace such an act was carried out to show the importance of the personal
relationship with God which transcends mere ritualism. The boy taught the entire world, the significance of
proper devotion rather than mere ritualism. Practices promulgated by the nayanmar based on scripture,
aesthetic, instinctive and moral would be discussed later.
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professional according to the traditional values®®®, had the right to perform ritual worship.
Those who were not worthy of performing such rituals, because of the norms established
by tradition, were denied entrance to the temple — a central concern in the narration of the

life of Tirundalaippévar in the Periya Puranam (PP. 1046-1082)°,

Such a demarcation though religious in nature as James Heitzman points out also
reflects the significance given to individuals within the political and the economical
climate of the time (1991, p. 24). As illustrated in the story of Tirunalaippovar in the
Periya Purapam, rituals centred on temple worship became symbolic expressions of
actual social relations i.e. to the extent of defining the status of the role of the individual
in the temple. As Heitzman comments, such symbolic functions of the rituals are to be
considered as ‘patterns of ritual integration’ build on the ‘idea of ritual polity’ (1991, p.
24). In fact, they not only legitimized the activities of the ruling class but also classified
into different levels, the participation of and the stratification of the society i.e. into
‘segmentary states’ (Stein, 1980, pp. 264-285) according to the political and economic
significance of participants in the ritual action (Heitzman, 1991, p. 24)"°. Hence, the
temple and ritual actions became a testimony to the vested political power of the rulers as

well as to the economic interest of the temple priests.

368 \/incentnathan suggests that participation in temple ritualism and ritual behaviour demanded of an
individual within the Tamil community was fixed by traditional rules, found in varnasramadharma i.e.
‘religious-moral system of caste duties based on caste structure’ (Vincentnathan, 1993, p. 161). Though, the
origin of this traditional rule found in varnasramadharma is not known, certainly it could be assumed that
it served to legitimize variation based on family ritual practices, racial differences and occupational
specializations.

369 For brief narration of the life of this ndyanar, see p.13.

370 While describing the town planning system of Karichi town, Cékkilar vividly shows that the people
lived in their respective provinces as groups stipulated by their conception of superior or inferior nature of
the caste into which they were born. The types of arrangement of social set up have a bearing on duties
based on one’s station (PP. 1183-1191).
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Significantly, these temple priests are given pride of place in Cekkilar’s Periya
Puranam. Cékkilar dedicates a whole section in praise of the priest who live in Tillai -
‘the Brahmins of Tillai’ (&evemeveury oipgenit ygmewrd: tillaival antapar purapam).
Cekkilar not only praise and honour them but also emphasises that these priests at Tillai
distinguished and differentiated themselves in several ways. They are zealous in fulfilling
the service proper to their caste and the duties of their office in the temple (PP. 353)%"*;
their lineage is unblemished (PP. 355)%7%; they serve the Dancing Siva who wears the
sacred ash by the knowledge of their Vedic scriptures (PP. 352)%3; they count their love
for the Lord Siva as the greatest blessing of their lives (PP. 355)%74; the maintain the three
fires for the betterment of living creatures (PP. 354)%7; they remain without rival, without
peer (PP. 357)%%. Ceékkilar even emphasises that there is nothing greater can be said of
them beyond the fact that they have been placed first in Cuntarar’s Tirut Tontar Tokali

i.e. “The Roll of the Holy Servants of the Lord’ poem (PP. 358)3"".

What should be noted however, all what is said of these priests at Tillai is not of
praise, Céekkilar present them as the ones who obstructed the devotion of Tirunalaippovar
to the Dancing Siva at Tillai. In that story as related, it is the priests at Tillai who instilled

fear in the untouchable saint. The priests were compelled by the order of Siva himself to

C.EHRIBEHEG gBm UemLled SHmbuenllsh HmevBein 2 UiH6%H DimhibemiT
Bamuied o _eitenmt SiBDLIGS QFHmeni(h GFuwieuti’ (GL.y. 353).

‘....omI@6or WOFLI6 eubFH OTBIROT @UodbHD WewiLmr...” (Qu.y. 355).

‘Burmnll BeTTENsLEMeL UTLDDIHEWIT FHWID LBV 2 BEmesT HBSlenTev
BeoBhsCaTev HHbHmIsE 2 MuOHTemh ... (GLLy. 352).

‘.. daueiimed ojeiumd Guml eteol GUIHA eumpeurit...” (QL.L. 355).

‘sumpemm eTflepsiil oLl weite_ullT SiHeNMTeL 60BE...” (GLLL. 354).

‘... 5B FHDHE@G @UUTET BENEENIOWITEd Hemeusdld FMThHSMT  (QL.y. 357).
‘Qeiim @euT GQLIHENID 6TDITEL GUIDLIL SUID 6Te0MEVHH PBIOT OB HLALDL
Uwenmul o _6itenm SHlHSHOSTWILH QFHTend (PILITL. SN6TBl USTESTERILT SHLDemLD
SIMHETW DUIHT  DiemTEmIeD (P SH(HOUTHBM60 CHMTHEH (PHELGILITHET T 6TEIBMT
(OLrLy. 358).
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374
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circumvent the tradition of prohibiting an untouchable from entering the temple (PP.
1073)%8, Even though the priests did follow Siva's command, the Tillai priests in this
story represent an obstacle to, not representatives of devotion. Cékkilar believes that the
difference among the priests and other devotees can be subdued when the hereditary

pursuits are fused in the worship of and service to Siva.

This makes clear, that Cékkilar, simultaneously tries to link the nayanmar and yet
distinguished them from the temple priests as practitioners of religion; the nayanmar
propagated their ideal of devotion moving from place to place exemplifying practices
based on instinctive, aesthetic, and moral, but they strove not to identify themselves as
religionists as of the temple priests. This tension between these two groups was
ultimately crystallized in the composition of the Tirut Tonzar Tokai i.e. ‘The Roll of the
Holy Servants of the Lord” who performed acts of service in extraordinary manner (PP.
335-349)%°. Through this story Cékkilar not only suggest the distance between the
devotion expressed by nayanmar and the ritualism of the Tillai priests but also gives a
concrete expression in his hagiographical literature, the simultaneously an association
and of break of the nayanmar with that of Tillai priests. This suggests that Cekkilar was
willing to abandon the idea that the temple ritualism was the most efficacious way to
reach Siva. This does not mean that Cekkilar rejected and scorns temple praxis and the

priests; he rather proposes practices based aesthetic, instinctive and moral.

378 ‘L.auNBF HsvamevaIT) DIbHENTHEGID 61fl DinIGS GLOUIIGUTHET e

SimeT oibUevsH8%H Gelswmi’ (G.y. 1073).
37 It is narrated in this section that Cuntarar drew near to the temple of the Lord. Within the temple, a great
number of devotees were gathered. When the nayanar saw them, wishing he shall become their servant, he
passed on the Lord. The Lord commanded that Cuntarar should begin to sing a song of praise in honour of
the priests of Tillai. In response, the nayanar not only repeatedly bowed down and greeted each devotee
with the word’s ‘I am your servant’ but also composed ‘The Roll of the Holy Servants of the Lord” who
exemplified devotion to Siva in every manner of service.
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Cékkilar’s interest in Siva devotion was to chronicle the development of the
poems and the stories of the lives of the nayanmar across different and their religious
services practices based on instinctive, aesthetic and moral. This he does it at Temple of
Tillai which shows Cékkilar seen to have had a continuing concern for the temple at
Tillai as a locus of the Dancing Siva while pointing a model of social cohesion based on
devotion to Siva across caste affiliations, but did not cast aspersions on ndyanmar on any
account. The galaxy of devotees includes tradesman, kings, chieftains, washer man and

other who received equal treatment3®,

The instinctive mode of worship of Siva as exemplified by the nayanmar in the
Periya Puranam, makes one understand the manifestation of divine fervour should be
executed spontaneously as the uncontrolled demonstration of the spiritual intuitions and
not under any compulsion or rules set by tradition. According to Céekkilar, Umadevi,
Siva’s consort has preached to the world the method of instinctive worship by way of
forming a Siva-linga out of sand in a river and did worship it. When Siva intended to test
Her steadfastness, He made the river in floods and she embraced the Lord (PP. 1132-
1156). Cantecurar constructed a Siva-linga out of sand and poured the cow’s milk as
sacred bath and expressed his instinctive way of worship. When his father, without

knowing the inner propensity of his son, suspected the propriety of his worship and

380 Cekkilar portrays Amarniti as one who hailed from the merchant clan and he generously distributed
clothes for the worshippers of the Lord. Yet on another occasion, it is narrated that Tirukuripput Tonzar (PP
1083-1210) washed the clothes of the devotees of the temple. This too, was a mode of participation in the
temple centred worship. He washed all the dirt and stains and by doing so Cékkilar relates that he washed
away all the impurities of the ego. This indicates that Cekkilar transcends ritual action to emphasize the
significance of service and moral living.
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attempted to damage the Siva-linga, the nayanar who was in deep ecstasy threw a straw

which became a dagger and chapped off the legs of his father (PP. 1211-1270).

Further, instinctive worship culminates in offering a few objects which have not
been prescribed as having religious value. Cakkiya nayanar threw a piece of stone on the
Siva-linga and the Lord accepted it as the object of adoration as if it is a flower and
blessed him (PP. 3641-3658). When Miirthy nayanar was chosen to be the king by the
royal elephant, he had determined to rule his dynasty with the following things: sacred
ashes as anointment, the kingly ornaments representing Siva emblems, and matted locks
as the crown (PP. 1013)%! The same saint, before he was chosen as the ruler, was
offering sandal paste to Siva worship regularly. But due to non-availability of sandal
wood, there was likely to be black mark in his offering. But instinctively he realized that
he could offer his hand itself as sandal and dashed his hand against the stone and was
instantly blessed by Siva (PP. 973-1021). The feature of this instinctive worship is that
their routine service to the temple and even to the devotees, the un-hesitantly fond out the
solution by way of sacrificing either a part of the body or the whole of their life (PP.
4060-4068)%2, This uncommon trend of worship as presented in the Periya Purdanam

may be attributed to many nayanmar who seldom cared to own anything as theirs.

381 ‘aIld (pemp GFUI Gl B kG BB GFud HICLBWID W& CFPEIBISE

EQUIGHT SIML MM HFH SlenlbGHl SHTRIGL OoTUILeT FenLom (wipBuw wrelgl sl
(Qry. 1013).
382 Kananpullar nayanar felt that the best course to deposit wealth was to burn lamps in the temple
continuously. He regularly cut grass and after selling it, purchased oil and continued his service. But God’s
will was otherwise, probably, to show the greatness of His devotees, that owing to draught situation
nowhere did grass grow. The devotee did not lose heart. As he did not get grass to sell and get oil, he held
up his hair in the flame and set it ablaze.
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Aesthetic worship of the nayanmar as presented by Cékkilar comprises of the
splendid worship performed by the nayanmar to satisfy their tendency of appreciation i.e.
the resplendent beauty of Siva is enjoyed in every one of His creations and hence the
nayapmar feels abundant joy in offering the objects of worship. In their devotional
outpourings the nayanmar express the beauty of Siva as they have experienced and one
can discern the aesthetic fervour implied in them. Tirunavukkaracar exclaims to behold
Siva at Tillai who dances with bent eyebrows, smile in the rosy lips, tresses of hair, and
smearing white ashes in the pearl-like body (PP.1438)%%. If one is gifted to gaze at the
lifted leg with admiration, even human birth is blessed (PP.1441)%4 Among the major
characteristic of the nayanmar, joy is said to be the expression of aesthetic sense. The
Lord reveals his beauty, while the devout souls receive such cosmic visions and rejoices
at the ecstatic state and, in turn, offer worship to the Lord by praising His physical form,

condescension, mythical role etc (PP. 2059)3%,

The moral sphere of worship signifies the purgation of the mind and spirit. As
worship requires a proper blending of both metaphysics and psychology i.e. essential
unity between moral ideal and virtuous living, it is to be done more on a practical way

than on a purely theoretical basis. The external way of discharging one’s obligatory

383 ‘Aaneallenl gml 2_enEHsHS GUHID aeuTem HIDL] &lpsd CFeIm SHTIPHE

QETLIRIST QITUl FHBhHE aITeaTHESD...” (Gl 1443).

‘...0BEhd 2 _mal QUTHLEELITT HemT@ememuid LFellul QFTed BlenmihoHeumu b

&b QFweled @uUluirg FHmuueiuld WmBrE FTHD BreMs...” (L. 1441).

‘o emiTelleii@BT GUBICUBLD FauCUTEHMS @SR 2 HeleTHew DIENEUILLD

eurs oieelenid stefleuy SimeMens stel GUTBY TR ST OILIHE!

BHMWCW gJHH (s 61(hHSH CFTeL LHBHH60 Lewi(hld QNTEenTF LITIQEUTT  DIQ 60Nt
Gumipsert elifliorf’ (Gu.L. 2064).

“You have bestowed upon me the inward experience of bliss, endless and divine,” he cried, “it has come in
visible form, easy to apprehend with the senses.” He praised the Lord’s ineffable grace in a hymn set to a
sweet melody, he sang, he danced, he wept” (PP. 2064).
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duties in the religious sphere constitutes objective morality, while the psychological basis
of virtues constitutes reflective morality. While portraying the characteristic features of
every nayanmar’s religious life, Cékkilar finds pleasure in delineating their virtuous
mould. The nayarmar have desisted from the fundamental blemishes like, wealth, desires
and sensuous pleasures which are definitely detrimental to religious assignments and
progress. But they preferred a life of devotion characterised by service and sacrifice. The
nayapmar were fond of offering sacrifices which means submission of sacred things to
the worship of Siva. The attitude implies the surrendering of sensuality and selfishness.
The steadfastness in performing sacrifices despite the ordeals the nayanmar endured has

been explained picturesquely by Cékkilar3®®,

4.5 Summary

The scrutiny of the history of the period suggests that at the time the Periya Puranam was
created great upheavals had taken place in Tamil culture and identity. Cékkilar's treatise
reflects on various new ideologies that emerged to re-examine the social order. Two
major ideologies emerged to provide alternatives to the reform of Tamil society; one
emerged from within, as an orthodox tradition and the other as a heterodox tradition. One
such significant phenomenon to emerge within the Tamil tradition, as an orthodox

tradition, was the devotional movement.

386 Kanampulla nayannar felt that the best course to deposit wealth was to burn the lamps in the temple
continuously. He regularly cut grass and after selling it, purchased oil and continued his service. But God’s
will was otherwise, probably, to show the greatness of his devotees, that owing to draught situation
nowhere did grass grow,. The devotee did not lose heart. As he did get grass to sell and get oil, he held up
his hair to the flame and set it ablaze. Cékkilar cleverly incorporates the truth of Saivism with the actual life
of the nayannar that the aspirants have clung fast to the sacred feet of the Lord as the real substance and
resort to divine service.
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Apart from the orthodox traditions, emerged heterodox traditions such as
Buddhism and Jainism. These two religions did not follow the way of the Vedas or its
ritualism. For Cékkilar, these two religions did not present idea of a personal God whom
the ordinary people could seek in times of trouble. It was rather, a dogmatically
individualistic, introspective system that had no basis in reality. On the other hand,

Jainism offered a path foreign to Tamil ethos. It was a path that was devoid of personal

piety.

For Cékkilar it is nayanmar who preached a personal God and loving devotion to
Him. What is more significant is that through the frequent travels that the leaders
undertook from temple to temple singing the praises of Siva the enkindled the love of
Siva. By these they created a sacred geography of their own comprising of the numerous
temples of towns and villages and rivers. They sang devotional poems in Tamil, in their
mother tongue. It is for this reason, Tamil Saivism flourished mainly because of the active
role the nayanmar played in forging ideological links between various aspects of Tamil
culture earlier dominanted by the those of indigenous war heroes — the celeberation of the
Tamil land and language, the ethos of the indigenous Tamil civilization and literature,
and the values of the region’s dominant non-priestly caste-groups, in terms of emotional
devotion to Siva. The resultant cultural identify was presented as distinctly ‘Tamil’ as

opposed to the ideologies of rival sects such as the Jains and Buddhism.

In his medieval hagiography Cekkilar extends and synthesis the same broad

themes, this time in the context of religious completion to win royal patronage, and in
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terms of the lives of the nayanmar. Devotion of these nayanmar — ‘servitors of the Lord’,
contempt and intolerant towards the Jainis, and Buddhism are traits of all the nayanmar,
Cékkilar composition of Periya Puranam, offering obeisance to each of the nayanmar, by
naming every one as an example of devotion and service. Its appeal was to the heart.
Such was the context of Cekkilar’s composition. The songs are composed in a spirit of
protest against conventional rituals and the intercession of priests between man and god.
Each nayanmar worship a personal God i.e. Siva and their poems explore the relationship
of the self with Siva. In emphazing the creation of his work of such great men and women
due to royal and divine mandates, of the authoritative vernacular hagiographical text, its
presentation as a countertext to a Jain and Buddhist world, and its canonization as a text
equal to the Sanskrit Vedas in sancity, the twelth century narrative of the composition of
the Periya Puranam reveals that the not only the author Cékkilar but also the Tamil Saiva
tradition, was keenly aware of the political, social and cultural implication of the

hagiograpghical project.
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PART Il

THE THEOLOGICAL FRAMEWORK OF THE PERIYA PURANAM



CHAPTER FIVE

CEKKILAR’S VISION OF SIVA

5.1 Introduction
This chapter examines Cékkilar’s theological vision. Specifically, his vision of Siva. It is
this vision that proved pivotal in his emphasis of devotion that manifested in service and
moral living of the nayanmar. Since Cékkilar was not a systematic philosopher or a
theologian, his treatise does not present his thoughts in a systematic logical sequence. As
a hagiographer and a poet, he couches his fundamental theological concepts in plain
symbolic and poetic imagery. This chapter will attempt to present Cékkilar’s thought in
an analytic, logical and interpretative way. The contention is that Cékkilar had a deep
concern to transform the consciousness of the Tamil society based on this theological
vision of Siva. He shapes this image of Siva by selectively drawing upon and integrating
the myths and doctrines found in the Vedas, Agamas and Purands. The whole fabric of
his emphasis on devotion manifested in service and moral living rests on this image of
Siva. The chapter is divided into the following components.
5.2 Cekkilar’s Perception of Siva
5.2.1 Release (Vitu:ei®)
5.2.2 Grace (Aru/:oimein)
5.2.3 Madness (Pittan: Lg%
5.3 Philosophical Notions and Local Myths

5.4 Summary
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5.2 Cékkilar’s Perception of Siva

In simplistic term Cékkilar’s image of Siva is the Siva acknowledged publically in Vedas,
Agamas, Puranas and Epics, and the icons of the temples, shrines and most specifically
the Siva of the Tamil nayanmar. Cékkilar selectively draws upon the features and stories
of Siva found in these scriptures and indigenous tradition and integrates them so as to
form his own image or perception of Siva. In the Periya Puranam one finds the complete
integration of these myths, philosophical concepts and the personal experience of the

nayanmar. They all correlate and eventually unite to form one coherent image of Siva.

To understand this image of Siva, there are three closely related aspects of
nayapmar’s personal experience of Siva or three facets of Siva’s reaction to the
nayanmar one need to know which Cékkilar relates. These facets imply and develop from
each other. They could be categorised as release (vitu: &i®), grace (aru/: oimsin)™ and
madness (pittan: Wsser). They are key to nayammar’s experience of Siva which is
important to Cékkilar’s image of Siva. Let us examine in turn each of these
characteristics of the Siva experienced by the nayammar along with their public

counterparts i.e. the image of Siva found in scriptures and indigenous tradition.

5.2.1 Release (vitu : oi®)
For the nayvanmar as Cékkilar points out, Siva is the greatest conferrer of release
(viru:  &i®), particularly understood as release from repeated births (GumLIBeN:

perumpiravi)® and bondage (ubsib: pantam)™. Cékkilar does not tire of pointing to the

387 For the justification of using the word grace for the Tamil word aru/ (eimeir), see p. 92.
388 ‘...0Bme0eme0 eNlenall SuFi 2 LU DEVID (PEIDID Siewewil eu@ld QU Limel 1re SHewen
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fact that it is Siva who prevented the nayanmar from walking in the “path of wickedness’
(2su@m: avaneri) (PP. 225)3%, expunge their ‘taint of deeds’ (Hbewiwelener LoTS:

tam'maivinai macu) (PP.1081)*' or ‘evil deeds’ (gSeflemen: fivinai)® (PP. 225)39?; once the
darkness of deluded deeds (euehs eusvaiemens smitiy: vafca valvipaik karuppu) has
been severed, the feet of the Lord is ever present in the heart of the devotees (PP. 509)3%,
The use of same gracious verbs (e.g., smewem aniihs: Marupai kirnta i.e. in mercy)3®
as well as martial verbs (e.g., G5! tazuttu i.e. prevent, omiss: aruttu i.e. severe)3®
also describes Siva’s action against entailment of sins (‘Lsus®en (eieweng &L’
pavattin muppaic carpu) (PP. 753)%% and bondage. Bondage or pantam (upbsio) later
becomes a important term in the Tamil Saiva Siddhanta philosophical tradition, although
Cekkilar uses it much less frequently than the ever-recurrent ‘repeated births’

(Qu@bLIBed: perum piravi) and ‘evil deeds’ (Ssfemar: tivinai) (PP. 225, 1196)%%".

alLd &SPHH eumD..." (Qu.y. 1196).

‘Ubsd &iBd MUY WeIdHLpev...” (.. 300).

Saiva Siddhanta believes in the three eternal entities of God, Soul and Bondage (materials of bondage).
These are called Pati, Pasu and Pasam respectively in Siddhanta philosophy. Pati means Lord or master
(of the souls) who is God. The Jiva or human soul is called Pasu or animal because it is tied up by Pasam
or rope of bondage. Pasam means bondage. Pasu means that which is under bondage. All things known
and perceived are included in these three categories. According to Saiva Siddhanta God is one, Souls are
many and Pasam consists of three impurities (malams: wevib) called Anava (anavam: eysweib) which is due
to primordial ignorance, Karma (kanmam: seiioib) which accrues from the good and bad deeds of the
human soul and Maya (mayai: wrenw) Which is considered as impurity arising from the attachment to the
world. Like Pati who is real and eternal, Pasu and Pasam are also real and eternal. Existence of God and
other eternal entities is established by various epistemological means. Though Cekkilar does not deal in
detail of any of these impurities, nonetheless he mentions them as pattam (upsi) i.e. bondage and
emphasises that it the feet of the Lord is the source of bondage and release, therefore the Tamil saints
engaged in serving the feet of the Lord.

390 ‘..omaHH Helenenrsd Seuapiulsd OFsveordy HBHHH e rul’ (O, 225).
‘...BIDEMaNET OTH SIBISSIF SHHSHISH...” (Gu.y. 1081).

‘.olmaHH Helmeamed alebpluled QFeveoTBl HHHH emmul’ (G, 225).

‘.elEHhTF eUeLaTENENTE: HBILIL] SIBIDORIHEH DQUITTHET GHEhded BRIFLT SIQLDEVT

peBleod GQumedur’ (Qu.L. 509).

‘. DIMIBEIT HHEMW Fniih..." (PP. 753)

‘SHBHH e mur’ (Qu.y. 225). ‘..Homalemar TG SWHHIF FHHIsH... (P.1081).

‘.. OIBIBWIT HHMW FnllbdH DT HHOBTHHID 61UIHH HHRIAW LTeuHH6 (LTenedF
gmyel’ G’ (Qu.y. 753).

‘..olmaiHEH SHellemanmed a6ppluled QFeveoT6 HBHH pewmul’ (QLiy. 225).
‘...0BTe0emeL eMlewsl SUd © Nl Ul LD6VLD (EImID Siewswil auBD G Lisel org Hene
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Thus, Cékkilar points to the fact that Siva is the source of bondage and release and
as one who initiates a change in nayanmar’s life (PP. 300)*%8. The nayanmar’s attitude to
the fundamental process of life of birth, death, and bondage is significantly altered. In a
sense, a significant changed has occurred in which Siva has caught the attention of the
nayapmar from the ‘path of wickedness’ that obstruct human living. Cékkilar notes that
the Lord freed his servants there from the taint of deeds, and favoured them in such a way
to adore his feet (PP. 1081)%%°. Remarkably, this free intervention and interaction of Siva
with the na@yanmar reflects various traditional and local myths that are related about Siva
to which Cékkilar alludes to, so as to form a coherent image of Siva. In this way Cékkilar
tries to establish the idea that the Siva of the nayanmar is identical with pan-Indian Siva
and that nayanmar in their devotional poems blended indigenous mythology of Siva that

is peculiar to Tamils with pan-Hindu myths of Siva.

One of the principle pan-Indian myths that are frequently referred to in the Periya
Puranam about Siva is the destruction of the three cities: by the force of their austerities,
a family of demons had been enabled to build three impregnable cities, and from them
they tyrannized both gods and mortals. When the time span of a thousand years allotted
to the demons was over, the gods went to Siva and asked him for help. Assenting to their
plea, Siva mounted a specially constructed celestial chariot, and with Brahman as his
charioteer he set off to attack the three cities. As he approached, the three cities merged

into one. Then using mount Meru as his bow, Siva shot a single miraculous arrow which

alLsd sWHEH eumD...” (Qu.y. 1196).

‘UbsID BB LT WeidPsd Abend SpJalb..” (GLLy. 300).

‘..BmalneT T IVSHIE FHHTH HTOMILMIUD HENT YH6T QHTIPH(HHS
SHBHD ReoT UMD QUBEFSHHT Di®eT YfbsHrr...” (Qu.y. 1081)
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transfixed the cities and destroyed them. This myth is one of many in which Cékkilar
recounts Siva as agent of triumph of good. In essence, this is an act of release from
bondage. Cékkilar frequently mentions the place i.e. Virattanam as the place where Siva
is believed to have performed His cosmic deeds and destroyed the cities and addresses
Siva as the Lord of Virattanam (PP. 1400)*%°, The world is saved from the demons just as
the ndyanmar’s bondage is severed by Siva. The resemblance is clearly visible when
Céekkilar narrates that the nayanmar journeyed to this place i.e. Virattanam in view of
seeing Siva (PP. 1307)*%%, and in that place, their former deeds and attachments lose their

hold (PP. 141542,

Another pan-Indian myth that is alluded to by Cekkilar is that of Siva as the “Tiru
Nilankantam (m wevsemier) or Dark or Blue-Throated one’ (PP. 363)%%%. Cekkilar
records that for the good of the world the Lord drank the poison from the sea of milk, it
might have seemed as if it was the force of human penances that prevented Him from
swallowing it. In fact it was the Lord Himself who checked the poison and held it in his

throat (PP.363)*%. Though, this is a myth, Cékkilar uses it to shape his theological vision,

400 CLafflim utsb 10s  Hewemeursv...” (GLLL.1405). Cosmic deeds of Siva which are eight in
numbers is said to have been mostly in a place called Tanjore. These were collectively known as the
‘Attavirattanam’ i.e. the places of the eight heroic deeds. For a list of the eight heroic deeds of Siva at
Virattanam and the sites of the eight Viragtanam shrines, see Dorai Rangaswamy, 1990, p. 374.

401 ‘..Besemyuied BHOUMmE, FTauT HmoPma elfl Lramd Gsibgrr..” (Qu.y. 1312).
‘.upeileell UTFD LW Di6LeVed RUOBHEHI DIBIG 61UIS Il SIFFeneoll

uenibgl...” (Qu.y. 1415).

T 6THemEH HEWIL HETened H(HHEL HemIL D eresrumT’ (G, 363).

‘SlQIT HRIGET w6 WTWHID DIBHHHHE SBLN6HT OHHT LiIemhissT 2 WIWIGuT

QUG Behad 2 _ewienl WTDEFUI HaID Beiml HBHHH 616060H HMBHE

HTent HfHHaH 6I8Iml Floueh 61HeNGH HEWIL Heileneiid H(HHeV HeWIL LD eleinm’ (OL.L. 363).
This narration resonates with the legend where it is noted that the gods and demons who craved for the
nectar of immortality, churned the cosmic ocean which lay at the bottom of the cosmos. However, before
they could attain the nectar of immortality, a deadly poison emerged and threatened to destroy the entire
cosmos. In a state of helplessness, the gods and demons turned to Siva for his intervention. On hearing their
cry, Siva, for the good of the entire world swallowed the poison so as to save the world. As a reminder of

his eternal goodness, He held the poison in this throat, which made his throat appear blue.
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and to present Siva acting in a benign role as protector and preserver of the universe.
Cékkilar draws attention to this image in a number of places in the Periya Puranam (PP.
2379)*%, Parallels are drawn between nayanmar’s situation and that of those saved by
Siva’s drinking of the poison: ‘By favour of dark-throated one, Nampi put on the guard
that befitted the Saivite path, with sandal paste and garlands of beads and flowers. The
effect was so impressive people hailed him as the prince of ascetics. So he spent this time
joyfully singing the praise of the Lord who dwells in the ant-ill’ (PP. 276)*°. On another
occasion Cékkilar narrates ‘in order to dispel illusion, Eripattar (spfugsir) used to
worship the Holy One in that temple and to perform acts of service for those who

belonged to the Dark-throated Lord” (PP. 556)*"’.

Another myth that is of interest that is referred to by Cékkilar is one of Siva's acts
i.e. his catching of the falling Ganges in his hair. At a time of drought, by dint of fierce
penances the King Bhagiratha prevailed upon Brahman to grant him a boon. He
requested that the river Ganges should be allowed to descend from heaven to water the
earth. Brahman acceded to this request, but advised the king that the weight of the river’s
water falling unchecked upon the earth would do incalculable damage. So the king had to
go to a peak in the Himalayas where Siva was engaged in meditation. There by the

performances of further penances, he persuaded Siva to lend his aid. Eventually, Siva

405 ‘DQUITTSYD BMWAITSID Fal LD 2 I SIeNOSLEAITI BehGio 6wl i(1pBs..."

(1. 2379).

‘Sweet Lord, to save your heavenly servants, you drank the poison from the wave-tossed sea’ (PP. 2379)
406 ‘anLDGUETIT BT SihefanmBs euemIBLOD HIEUGT SIb GLIHLOTET HEF6)

QL mISe SiewiLemenbdHl FhHIPD OTHWIU|D ST Has GLouissit

Bameud sT6beLTD QUTEIW WHHS ell(pdHHen CoubHiT slsiien GFHUWieuoenill LBpIR _emTenyLl
Urgd Hewendsd wHPEaITHId Gasveormleimrt’ (Qu.y. 276).

“.OmMBH QOBEIG HWILHEH SBUISITESE 2 Menld LI TTdE DIHTOILHLD

Oaremi(h QFwieutm SeuT siubSHT peurt’ (Ou.y. 556).
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allowed the river to fall upon his own head, and thus to flow gently downward through
his hair to the earth. Here Siva again is represented as the divine ascetic, and in a
beneficent role. Siva’s function as the one who holds the river Ganges is simply cited
along with His other physical features in the very first verses of the Periya Puranam (PP.
1)*®. In one verse, however, the rationale for Siva’s action and is significance to
nayapmar’s life is stated: ‘They who do not make him their own, with his hair in matted
locks, make their own the way of wickedness’ (PP. 1518)*%°. Again, Siva guards the

nayapmar from the path of wickedness just as he saves the earth from destruction.

5.2.2 Grace (arul : oimesir)

Turning from the portrayal of Siva as one who delivered the nayanmar from
repeated births (Qumio Imse : perumpiravi) and bondage (umbsio: pantam), one begins
to notice in the Periya Puranam subjective transformation that is brought into the life of
nayanmar by Siva’s interaction with them. Siva grants His aru/ (simsin) i.e. grace on the
nayanmar, and while in one sense it indicates the already stated release from repeated
births (Qugw pel: perumpiravi) and bondage (ubsio: pantam), it also implies much
more. In addition, the very frequent references to Siva’s bestowal of His aru/ (grace) on
the nayanmar are often accompanied by descriptions of how Siva enters and enslaves

them (PP. 147-349)*°. Therefore, the consequence of Siva’s aru/ (grace), is that it makes

408 ‘s 0@ 6I60GUTID 2 _WiThE @HBE& SiMweusd Bevae somalw Bioed Geuemfuie

SIVGBL CFTHWIH DIDLIVHSHI BT DVTHVIDL] iy QITDGS alemBIGaTD’ (G, 1).
“OFIW FenLwimT HFCFITT &SHEG OCBHBICFT T sreiml..” (QLLL. 1523).
410 I this section title ‘The Taking of a Captive’, Cékkilar narrates how Siva took possession of Cuntara.
Cékkilar clearly relates that ‘on mount Kailasa amid the chanting of the scriptures, in his grace the Lord
had promised to take Alala Cuntaran as his servant. Now the one and only Lord, whom Tirumal and Ayan
could not find although the one flew up high the other dug deep in the earth, came to fulfil his promise’
(PP. 174).

‘UBID oMM FpHUTemevuien &Hewl DHTOFUISH Frevd GmPuimed aPHBHHSE
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one to melt in love for Siva, with an urge and with a purpose to ‘continue to sing His
praise in varied strains throughout the world’ (PP. 222)**, For Cékkilar, Siva’s bestowal
of aru/ (grace) ‘grants the privilege of being with him forever in love that knows no
parting’ (PP. 648)*'2. It is for this reason Cékkilar describes Siva’s aru/ (grace) as
‘miraculous’ (‘siBysd’ : arputam) and even alleviates one from affliction (PP. 286).4%3
For Cékkilar, arul (grace) is a synonym of Siva (PP. 1748)*'%. He ‘appears in aru/
(grace)’ (erdiT Pleimid  srapbHmeiT:  etir niprum eluntaru/)y (PP. 260), and His ‘aru/
(grace) is boundless’ (He1 SimeiT B mbHeuswienid : tap aru/ iruntavazpam) (PP. 850).

This aru/ (grace) of Siva is ‘ineffable’ (PP 648)*'® and ‘incomprehensible’ (PP. 1641)*¢,

It is interesting to note that Cékkilar frequently mentions that Siva s inability to be
known by the gods, for that Cékkilar repetitively combines depiction of nayanmar’s own
reception of Siva’s aru] (grace) with references to the gods' lack of success in
comprehending Siva. It is stated ‘in his aru/ (grace) the Lord had promised to take Aldla
Cuntarag as his servant. Now the one and only Lord, whom Tirumal and Ayan could not

find although the one flew up high and the other dug deep in the earth, came to fulfil his

g Gameieutesr Gosve B 61IPhEHI W@ SHP2 B DISPHS LOTEVID

WDBGSD T @oeuT eupHTr’ (GL.y. 174).

‘QFTeveyT SOD@MFLMTIQUI COHTEIL SIHMN SeTamID Lisvml o sudlefled HIDLBPLITH
areiie_miflelled HeLeVITT OleuewTOEmILI HEVSITT DiMHeTHIMB Goaillul BIDLIGT 6T6060T

2 @ 2 WD eTIHTeN DimeTOFwIsTer (L. 222).

“LLJTE  SIMHMETL LUBBAIT HID eNBEITENTeD LITFLD IBIHHMHN 2 _Bomeueny

aTeiimId o L e iflwum o6y Simefill Qe QgbmiguimeT LTaeTT GUIT6eNDLISOD
SIEHHTT  (GLLL. 648).

‘..omusBor feusit mGemT SNSIGWIeHT sTeiIml...” (QLLL. 286).

‘He stood amazed. “What can this be?” He wondered ... or perhaps it is a miracle of Siva’s grace’ (PP.
286).

414

411

412

413

‘omeT 2w oefHsmend GFselu GuT oimsiT allembyb...” (GLLL.1748).

... “He is of all grace,” she thought, “It is not my place to explain the working of grace”...” (PP. 1748)
415 oy @eBTd CuTBmieug sleeunGertt LigTet Simemenil...” (QLLY. 648).

‘o8 Cpall HIb Hmaumer GG WTT DWHSTT...” (G, 1641).
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promise’ (PP. 174)*7. To affirm such favour of Siva granted to the nayanmar, Cékkilar
also cites the myth and recounts the failure of Tirumal and Ayan to comprehend Siva's
manifestation as the fiery lingam or pillar of light (PP. 18)*8. Repeatedly, Cékkilar
contrasts the nayanmar’s own undeserved fortuity with Siva keeping himself hidden from
Tirumal and Ayan (PP. 183)*°. In this context it is clear Cékkilar by repeatedly
mentioning the myth tries to bring out several aspects of Siva and his relation to the
nayapmar: first, it affirms Siva’s supremacy; second, it attests His absolute freedom and
unpredictability in revealing himself to his devotee; and third, it makes clear the paradox
of Siva’s aru] (grace), i.e. a gift not revealed to the likes of Tirumal and Ayan is granted

to lowly nayanmar.

It must be noted that to explain poignantly the nature of Siva’s aru/ (grace),
Cékkilar also points to the feminine side of the Siva. It is stated that Siva is the one “who
is the origin and the end of all things’ ((pedienma) e IGUTHL GID (PIg6) R BevIBTEn6:

Munnaki epporutkum mutivu aki ninranai), ‘who includes Uma within himself® (g6

41 ‘eueuild e & psulameoulst sem DMETOFUIS FTevid GTAWTED afHBHS

g Gameieursii Gosbe B e1IphEHI W@ S B JSPHSH OTID SILEDISELD
QeUT ubSHTT (Qu.y. 174).
‘BTH60 CeemTGHmCWITET HIPLEBTY OBIGWITET &IV UTTHEH BHHIHID
aflwirenr GFraOaiem Hullemsvd SHTDAITENT (eDPUTEL FHIF HMBHEUWITET 2e1Talenuls BB
alerp LewenL & QFehHLT @eiiml ClouewHLT SLEMSHI6THHE AHTSD U JOIDSTUI G BHaH6d
o BTN TR DIHEWEN 6UbHH NMeNBHMHD Hevipsit (GLry. 18).
In this myth Cékkilar narrates that Tirumal and Ayan, the two gods proceed to argue about which is the
supreme God and creator of the world. At that moment Siva manifests himself as a towering lingam of fire,
which stretches from the ocean up into the heavens. The two gods seek to measure its extent, Ayan by
flying upwards as a swan, and Tirumal by digging downwards as a boar. Their attempt ends in failure, and
the cosmic lingam bursts open to reveal none other than the Lord Siva. As the two rivals bow before him,
Siva proclaims himself to be the Lord of all. The myth is often cited by Cékkilar Siva’s matchless nature,
and in particular his pre-eminence over Tirumal and Ayan.
419 Here the Lord addresses the Brahmins “this man of Navalir is my slave. That is what | have come to tell
you.” Of course, all the gods, including Tirumal and Ayap, and all the people of the world however wealthy
are in fact no more than his slaves’ (PP. 183).
‘oeunl AH Camewrledt LMBOUWINT 6l601 DlQUITETERD [HTEIGVHBT DeMT6dT ENHIBT6HT
GomPleugl eT6IBTe BHoUMTUILD LOTEOSIWST (P&HeL HHmallen LEEHTT WTeuenyuDd
Gaupisngeniowim o _eni_wi enbiomesr’ (G, 183).
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ABHH 2 _LUTBD Qsmewitenar: tan akattu utaipakam kontanai) (PP. 1421)*2%; She
is ‘the mother rich in mercy to all living beings’ (s16bemev @60 HHEmewId HTUIDIENTE
ellai il karunait tayanan) (PP. 1083)*2, the ‘embodiment of aru/ (grace)’ (@emisgs
aimsitam: inpattin arulkaru) (PP.1138)%22. This image of Siva bestowing favours on the

nayapmar With His consort Uma is a prominent image in Cekkilar’s hagiography.

The nayanmar’s fascination to the union of Siva and His spouse Uma interconnect
with their personal situation in different ways, two of which are important here. First,
Uma is beautifully portrayed as accomplice in Siva’s bestowal of aru/ (grace): both
graciously came to save the world. Cekkilar’s relates ‘looking at the weeping child with
compassion, the Lord then instructed his consort whom the entire world adores to give
him milk to drink’ (PP. 1969)*%. On another occasion it is re-stated it is the devotees of
Siva who is saved by the combined action of Siva with his consort Uma (PP. 1995)*%4,
Therefore, Siva is spoken of as ammai (mother) and appan (father): forming in himself
all the qualities of mother and father (PP. 1404).“2> Though this term may appear
symbolic, it carries a mystic significance so far as to affirm that whoever reaches Siva’s

feet would listen to his grace as a child listens to its parent (PP. 2737)*?¢. Secondly, more

420 ‘QUITETETTHS &) HENQHOHT aleHemIlILD 616Im 1BHEI (LpeTaTa) GLIOLITHL GLD (Lplgey

U BliBTenend Hil PBHH 2 MOLTHD CBTEHILTENINF FRISTENN H6O [HTLDS

HmelBHISID Heold FMdall uThHeD’ (OLLy. 1421).

‘guiommiLied 2 ulTeEpsE& — 6Te0mEVER HHMMISH SHTUISINTE Heofl puile

Hemevelensh Hapsu  (OL.y. 1083).

‘SIBIG WaEmey HHHI2 UIT SHmlLl SieTa|@ed BSTUSI6T DHeTEH RBHSHHS. ..

(Gu.y. 1138).

‘Dlpdlei  LTsTensmuimT HenoBBTHEE DUH6T HHENeW 6T(LRA B Sl(HeY6iTeNHSH EenBUIGUTSHTLD

eT612_60@LD OHTPAEB LTeLDIgHl6d QUTesiou6TENGH S 26onl” (Betsien’ (GLLL. 1969).

‘...CoueBuioubEH BEMBUIRIET 2 _DIDUITEHL T DIHETHT6IUI FHewmenr etedtumt’ (G, 1995).

‘FIBTEDHIOTUI 6160 QBHMBUID ... (.. 1404).

‘He is the mother who bore me, and my father too ...” (PP. 1404)

426 ‘DI FHIBHETED 6IEDID UTUIMIDSTE SHelang UGN Eemoulsd &mhisye
Bl HeTMDMUI JFHI THHHIHHTL B DieMUBBT6L HMLILN6vedT eTaiTBHTD’ (GLLy. 2737).
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remarkable perhaps, Uma relationship to Siva becomes a kind of paradigm for the
ndayanmdr’s OWn attitude vis-a-vis Siva. Hence, Cékkilar underlines that the nayanmar
approached Siva as a child, friend, and father; and Siva’s indwelling with Uma becomes
exemplary for the type of union which the nayanmar yearned with Siva and with other

devotees of Siva.

5.2.3 Madness (pittan: 19gaeir)

If Siva releases the nayanmar from their path of wickedness granting them aru/
(grace) and taking them captive (sG55 m. GQsetenso: taturtat kollal) or taking control
of their very self (PP 147-349)*?7, the subjective result is that Siva makes the nayanmar
fanatical or mad (PP. 3588)*?8. This aru/ (grace) captures and enslaves the nayanmar: ‘it
is he who has come and taken me by force to be your own’ (PP. 214)*?, “He has made
me well and truly His slave” (PP. 295)*%. Indeed, the melting of the nayanmar’s mind
and heart, occasioned by Siva’s conferral of aru/ (grace), possibly be viewed as one
aspect of the madness which Siva inducts in the ndyanmar. Perhaps it is for this reason,
when Siva gave his vision to Tirunavukkaracar, Cékkilar describes the nayanar’s
behaviours as follows: ‘with melting heart and streaming tears, Appar poured out a

stream of poetic song (PP. 1456)*3L. That Siva is the reason of such a transformation in

‘... since his grace is such ... devotees should seek the feet of the Lord and listen to his voice ...”(PP. 2737)
421 Cekkilar dedicates and entre section i.e. verses 147-349 so as to explain how Siva took captive of
Cuntarar as His servant.
428 Voo _Bm wwsd Sem IPa @GS 2 _6ngl dSn HHs alsiuid

smeNbH OFHelbd FalGursdalsv...” (GU.L. 3588).
He is not mad or mentally deranged, nor suffering from any other malady,” they said, “He has attained
freedom from all mental instability, and his attention has become clearly focused on Siva...” (PP. 3588).
429 ‘...oamefT QFwWBem eubgl el o QETaiLgl aremmir (QLLy. 214).
‘.6l 6TEME DL QBmewLeuTLImed...” (Qu.y. 295).
‘..oemuulled LieebQuUmPul SIF&HD eumuieniod &emeoLiuied Gumeumiul sHpaiumg’
(OLLL. 1456).
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nayanar’s life is certain as Cékkilar narrates: “All this time,” he said, “I have been
deliberately doing wrong. Is this now to be my reward?” ‘Thus he came to understand the
true nature of aru/ (grace)’ (PP. 1345)*32, Hence, as presented by Cékkilar is the cause of

such a change in the nayanmar’s life.

In fact, the nature of change or transformation itself is characterised in the Periya
Puranam by sense of ‘violence’ i.e. to be madly in service to the Lord (PP. 929)** and
gentleness i.e. to engage in gentle service to Siva (PP. 869)*3. Thus, it is remarkable, that
one result of Siva’s aru/ (grace) is the nayanar became vaptonsar (susnQgmemi i) OF
‘violent’ servant of the Lord and the others mentonfar (Gusi@smewiir) or ‘friendly’
servants of the Lord. The former were prepared to sacrifice everything and everybody in
the absolute devotion to Siva, to an extent that others could not be expected to emulate,
whereas the latter offered an ideal and an example of service to God in devotees which

anyone could follow within the circumstance of their own everyday lives.

In brief, to be captivated by Siva is to become like Him; and to become like Siva

is to become mad i.e. to be madly in love with Him or fanatical about their service to

432 ‘BiHsamn HaPhsHIY bBrelear Crhsd Samm Qs SELGD BbOBEHET6T

fead Had sHelmanbuist DemLujid HEHCar @&l eeiiml OHmewrB  Sipiwim

DIGHSHEI MIDUIT DUl QRTTeUEIEIHE DABHEHID HHEDINHHMID 6T DUH60

Quuisseemn DPhEH HIFHLSHIG BGs0oHTawIB alswmid s Gouie pGa’ (Gu.y. 1345).
433 Here Ceékkilar narrates that ‘when this loving devotee was deprived of privilege of feeding the Lord, he
tried to cut his throat with his sickle, until he heard the crunching of the mango pickle and the voice telling
him not to give up...” (PP. 929).
‘ufleye_mI Fbengd SiedTUT LFLEUTMH e o siTerm GuflwelT SiIpH GFuwIwL
CuBNGevsi steirml Lomeledr euflGou® aIGL6L sTevm(LP6l 6B DHSHI Sifleumsit
Ul .0 (Qu. 929).
‘@I eNls0BeuTenaid HTUIHGHMIT &L 6T eaiief efBli2_mid 6] Gsv@Losy
WG 61 Coul endam] @MLILIGL 2 66N HEANHID 2_6WINIOUITED HLOSHEG
CpThs Hmuueml usvald QFUIG FHells Blipedsd CaFTpbaTT (GLLLY. 869).
‘Kalayar’s heart was truly devoted to the Lord. From then on he remained at Kataviir, performing many
acts of service with ever-increasing love and longing, until at last he attained the shade of Siva s feet” (PP.
869).
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Him. Although there is no attempt on Cekkilar’s part to portray the nayanmar’s desire to
imitate the details of Siva’s behaviour as related in the myths about Him, it is easy to
point out a continuum between the madness of Siva Himself and the bliss that He instils
in the na@yanmar. Cekkilar portrays Siva as one who acts with a sense of ‘madness’; ‘Siva
is the ‘madman, crowned with crescent moon’ (%% lenmalg: Ppitta piraicuri) (PP.
220)*®°, That Siva is spoken as ‘mad’ is affirmed by the application to him of the same
epithet which elsewhere refers to the nayanmar, namely, madman (9sgeir : pittan) (PP.
3588)*%. Without describing the several narration in the Periya Puranam upon which
Siva’s reputation as a madman (9&ser: pittan) is founded, here is a instance from the
Periya Puranam which acknowledges the ndyanar’s mocking of Siva as a madman
(g pittan)

‘The Lord with the beautiful eye looked in grace upon his devotee, and answered,

“You called me ‘madman’. So let that be my name. Call me ‘madman’ in your
song.” (PP. 219)%".

Cékkilar also points to other of Siva’s characters or bizarre behaviours which
might be thought contributory to His image of madness. Siva’s conduct at Daksa’s

sacrifice is clearly referred to in the Periya Puranam (PP. 2057)*%%. A somewhat similar

435 ‘...BraueoT Qu@oTe HST Lep@ly et Quiigiayd FHmiugdsn...” (Qu.y. 220).
436 ‘NHse_Bm wwed oem Lflel @maTTy 2 engl oisin f&s alsBub
smeNbE OHelbhs Faiurssglen...” (OL.y. 3588).
He is not mad or mentally deranged, nor suffering from any other malady,” they said, “He has attained
freedom from all mental instability, and his attention has become clearly focused on Siva...” (PP. 3588).

437 ‘oieuemen Simelan GETHES SmiEaIT SmeNF CFUIITT IP6ITL 6TeneL
NsHe a168m GuomPbsHemen HeoTGe0 eTamGLIWIT LNGHHes 61601@m..." (QLLL. 219).
438 ..0uTeT GeIm WHmE CFBImEeWTe..." (QLy 2057). Here ‘Oumss @eim wmienas’ i.e. ‘maid of

the mountains’ refers to ‘Parvati’. According to the myth after her self-immolation at her father’s sacrifice
Daksa’s daughter was reborn as the daughter of the Himalaya Mountains. The myth goes that Daksa, a
creator figure and father of Siva’s first wife, Sati, was to perform a sacrifice according to Vedic rites, to
which all the gods were invited. Siva’s was not among the invitees, however, and when Daksa insulted Siva
in Sati’s presence, she cast herself into the fire and perished. She thus became the first victim of the later
practice whereby a widow was expected to burn herself on her dead husband’s pyre. Enraged at this, Siva
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episode, although only rarely referred, is Siva’s burning of Kama (PP. 2192)*°. Some of
the appellations Cekkilar attributes to Siva are just as instructive as the incidents drawn
from mythology. They can be viewed as features of both the unpredictable public Siva of
the myths as found in the tradition and the unpredictable Siva of the nayanmar’s personal
experience. Such description of Siva include ‘deceiver’ (omw euewiewer: mdya vannan)
(PP. 407), ‘both medicine and mantra’ (w@BESTEG wHSFD: Maruntosu mantiram) (PP.
2198), and is ‘the [one who took the] form of an old man’ to take possession of His
devotee (PP. 407)*° and the one who appeared as a ‘student’ to bestow His aru/ (grace)

(PP. 507)%L,

Though there is no clear evidence to prove that the ndyammar imitated Siva,
however, Cékkilar narrates there is a certain sense of ‘madness’ created by ecstatic
awareness instilled by Siva’s arul (grace) of all that the world offers. In this ecstatic
awareness the nayanmar co-mingled in the divine madness of Siva; His devotees also
appear to be mad with ardent desire to be at His service. What is important to note is

primarily that Siva both represent in himself and offers His devotees participation in a

attacked and disrupted the proceedings. He beheaded Daksa and cast his head into the fire. When the gods
begged for mercy, Siva restored the sacrifice and revived Daksa, giving the head as of a goat. This myth
also seems to reflect the process whereby from the position of an outsider, Siva was accepted as a member
of the post-Vedic pantheon.

439 LAmEGnIEmeILE  baals  SmalTlLTass  ouihs..” (Guy.2192).  The  place
Hwefyr Lrenga (Tiruvirattanam) referred here is the place where Siva incinerated Kaman. According to
the myth the demons were causing trouble to the gods, Brahma revealed that the demons could only be
defeated by a son of Siva. Then gods then had to devise a way to induce Siva and Parvati to get together to
produce a son. So they sent the love god, Kaman, with instructions to use his bow and flower arrows to
enkindle desire in the couple. Siva was seated in a meditative trance when Kaman found him. Displeased at
being disturbed, and suspicious of Kaman s intentions, Siva opened his third eye and burnt Kaman to ashes.
Parvati was not happy with this outcome, and at her intercession Siva restored Kaman to life. In this myth,
Kaman is portrayed as a great ascetic, and besides the familiar tension between god and demons, we see
here another tension, that between the ascetic and erotic.

440 ‘..Cougdwitauul MG QBMEHIGSHD QGTERILT MBI GIGKIERIIPD ST BeUTeT aubSTT
(QLrL. 407).

a4 ‘..oMBHGSSHIRM LITwemfulsr eige <&’ (Gu.y. 507).
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new kind of awareness, a type of realization opposed to ordinary modes of experience.

We might call it a mystical state of consciousness where not just social segregation based

on caste system is abandoned, but a sense of being in His service is instilled. Such utter

spontaneity is unintelligible, and perhaps madness is a profound image of what it must be
like. At one instance Cekkilar shows that the nayanar addressed Siva in the following
way:

‘Sz‘va clothed in the elephant’s skin! Siva, strength of the defenceless!

Siva wisdom of your devotees! Siva, nectar of the enlightened!...

The flowers to adorn your matted locks, the elephant has scattered in the street!

Siva in your wrath you burnt the cities of your enemies’ (PP. 566-567)%2,

In another occasion that the Karaikkal nayanar with full conviction prayed to the Lord:
“If this is where he stands, may | now lay aside this comeliness and the burden of
the flesh which I have borne for his sake. Grant me to your servant that 1 may
come and worship at your feet in the form of a disembodied wrath. By the grace
of the divine dancer ... she received the boon for which she prayed. Immersed in
the rising tide of heavenly wisdom and ever more conscious of the divine she sang
“I have become one of the heavenly hosts, which worships his red lotus feet” (PP.
1770-1773)*%,

Although in these narrations Siva is perceived and presented conceptually as
‘wisdom of your devotees’ (oieflwnt owgwint  ong@wi: aliyar atiyar atiyé) and the
‘nectar of the enlightened’ (Gsefleutt =18 Hsugm: telivar até Sivatd) as a mode of
‘wisdom’ opposed to ordinary consciousness, knowledge and intellect, by reference to

Karaikkal nayanar’s realization of Siva as ‘wisdom’ (2_pBuelsal ebs EHTEOVSHS!:

urpavittu elunta fialattuy; ‘wisdom’ is objectified, concretized in Siva who in His ‘wrath

442 ‘eflwr emeullesr mir o Mwimul Heuspr. slefwimt aedwimd Senmeur &leugm

seflwnT oneuimt 96w fAeust. Cxefleurt o16s Heoust Feusr. ...

SWID wHUD Semlujd FenL Bosd gmib wevengd ShbHHINCH

Goumie_6i1 Blemeaeunm LroGeupds SelwF Foid feveowrul Heusr FHeugpr. (QL.L. 566-567).
‘TR Reuet GPHH CBTeTend D& Bl ReUMIGHTEHS STHIEU U6

Beip HHFIOUTSH ShH @HEG 2 6TTe0 HIG Blel HTeitsst GurBmID

Cuuiage] SCWEISEGII UTRIGD Colewi(BlD 616 UFDT HTel Lgell Hlermm’.

‘e DTS aTHIsT BT SimefenT@s0 GosLGIB 2 6wiTe)| &l

GousmrgB@B GUBIUTT Gowleev...” 2 BueldaHl 61(1PHSH EHTEVHHI QHEMLOUT I

o mIBHTEV6T HeTnal SBUSHSH HHOUbHSHTH SOUTIRSH HeNF Gawieuri’ (Gu.y. 1770-1773).
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burnt the cities of [His] enemies’ (Coumie_si1 Mememeunit LidQeupbds elws  E@ib
femeowitwi: - véru'ul Nipaivar puramventu aviyac cirum cilaiyaya). Two aspects of
Cékkilar’s vision of Siva is clear: first, an abstract philosophical notion of Him as
‘Wisdom of devotees’, and second, myth relating to the ‘popular’ manifestation of Siva,
for example, Siva as one who in His ‘wrath burnt the cities of [His] enemies’. These
aspects link the distinction between Siva of nayanmar’s personal experience and the more
‘popular’ images of Siva presented in myths and epics. The philosophical notions and
local myths can be understood as expressions of both the Siva public personality and the
nayanmar’s personal comprehension of Siva. We shall next attend to these other

additional aspects of Cékkilar’s image of Siva.

5.3 The Philosophical Notions and Indigenous Myths

In the Periya Puranam there are numerous quasi—philosophical names attributed to Siva
centred around the ideas of lordship. The single-word titles of Him i.e. Siva which are
presented in the Periya Puranam suggests His dominion, for example, nayan (mprwes@y)
-‘master’ or ‘leader (PP. 3487)**, ican (rsear) —Lord” (PP. 1750)*%, iraivan (@enmsusin)
— ‘supreme one’ (PP. 1249)* Téevartéeva (BmautBseau) - God of gods (PP. 2981)*. To
these one-word title phrases also are dedicated which specify Siva as the creator and the

foundation of the universe. In single verse in the Periya Puranam Siva is clearly spoken

444 ‘BIwEHCy B2 _106@& BB igBwiss RHMBT eleieEGs STuls bsvew CHTRHID. ..

(Quiy. 3487).

45 According to the Tamil Lexicon of Madras University the word ican (r&emhas several meaning. It is
used to denote Siva. Siva has (i) Supreme Lord of the universe; @snmsusi, (i) King, ruler; sigasi, (iii) Lord,

master; semevaueir, (iv) Preceptor; gm, (V) Eldest brother; cipd@gmeir.

446 The word iraivan (@emmeus) is derived from the root iru (@mi) meaning all-abiding. One who abides
i.e. abiding is spoken of as irai (@emm) meaning moment of time. The same word is used to address
someone who is (i) chief, master, superior; sewsveusit. (ii) Supreme God; sLeyen. (iii) King; o (iv)
Husband; lord, in relation to a wife; sewreuan; (V) Elder, venerable person; epg@gien; (Vi) preceptor; @ m.
a47 ‘CoralTBhames HHESUTESFFIHE DIl LTenel...” (GLLL. 2981).
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of as ‘the beginning and the middle’ (yHeuw ®BGey: dati'aya natuvum), ‘measure
without measure’ (sieney@eor  Semeyid:  alavu'ila alavum), ‘light that illumines the
human understanding’ (Gsrgleyus o emiteyd: coti'ay uparvum); ‘all created matter’
(Cxmmamiw GQum@pemd:  tonriya porufum), ‘one without division’ (Bugwir e&ib: petiya

ékam) and ‘male and female’ (Quetemitd U1 Syemid: Pennum dy anum) (PP. 350)%48,

In the hagiography, Cékkilar also speaks of Siva as one who is beyond human
vision; he is ‘hard to see’ or He is ‘seldom to be seen’ (‘euflwu &m Hwmr’ : ariya
katciyar) (PP.2728)*°. Yet Cékkilar notes, ‘He is great — apart from those symbols, the
universe, the five elements, the heavenly bodies and untold myriad souls constitute his
visible form’ (PP. 2730)*°. Then Cékkilar wonders ‘who can know what he is like?’...
‘His eternal nature is limitless, beyond reach of human knowledge’ (PP. 2731)%*1,
Furthermore Cekkilar asserts that ‘he has neither father nor mother’ it implies Cékkilar
notes ‘He is he creates all things in the world. Then when they pass away, they are
reabsorbed into him in a moment of time, before he brings them to birth once more. But

He is not subject to repeated births (PP. 2732)%%2,

Cekkilar pronounces that ‘the primal Lord bestows in aru/ (grace) on those whom

he has made his own’ — on enquiry, the glory of the Lord proves to be without end or

448 ‘il BEaoTd Sene] eor SeneyordF CFrHwmil o e ords Csmeniiu

Qurmemrall GuAwm gad &I GuegmIoTUI Deid @A CuTHwr BBEID &evensoll
Qurgl BLID Gummesl Gummns’ (GL.y. 350).

‘ol sm_dwim eeiug o6 Hemwid QFfluisomd...” (G, 2728).

‘uigid QuilwT eyeum eleiiLg GouwiGel SulsbBL e eMewT(Lp&H6D

UTw L SHmIs6T Ls02 Ul SIeWILBIGeT gud Wred @eiTalge] seimsmd’ (Qu.y. 2729).

‘Wediyd yTomleunt oieuT GQUBBIGW sTLGIWITT 2 emiTeuTenild GlFeiimI 61 L epevorT

LOGTEUIHIH  HETEWIOWITT 61631 GUTIDSHECUMT  D6HIL| FilDFEMT6NLI LWL 60 WImTSieuT’ (.. 2730).
‘BIOEGHDH HHMBWTT HTUIGEVT 6TILGID DeIDSHEH S WTHIL|D SUBIGE el 6ibHOUTH
AMHHCFTH DI GHII60T FHeOTeL 610HE BISHT LIBLLTeoT eleiBHTD’ (Gl 2732)
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limit. Therefore no purpose is served by investigation® (PP. 2735)*3. ‘By logic — there is
nothing in the world that can be compared to him’. His ‘character cannot be measured by
logic or analogy’ (PP. 2737)*% He is ‘primal Lord of the Vedas’ (Gsuspgsosusir:
vetamutalvan) (PP. 2743)*°; His ‘dancing feet dispel the troubles of the people of the
world as they engage in praising Him’ (PP. 2743)*%6. In short, for Cékkilar, Siva is the
‘rare’ one (oiflweueir: ariyavaz) (PP.1)*7 who is ‘hard to see’ (euflu smdwni: ariya

katciyar) (PP. 2728)%8,

A clear philosophical verse which combines notions of transcendence and
immanence of Siva in Periya Puranam is found on the narration of the Brahmins of
Tillai. It is stated:

‘He is light imaginable, the embodiment of compassion, whose form is

wonderful; He dwells in the sacred court, the divine space that transcends the

summit of Vedas; there he performs his exquisite dance. All praise to his flowers
anklet (PP. 351)*°. He stands teaching in the sacred court at Tillai. All praise to
his sacred dance! (PP.350)*.

It is clear Cekkilar contrasts philosophical concepts with mention of local sacred places

i.e. sacred court at Tillai which had great personal significance in nayanmar’s life. With

‘P DUETLTEL DeITHG DHEHOHMBID HTHeT WM Feno Gol & HellaBIET0

@PBID 61606M60 2 Il BV HHE060 WTHID PITUIFS Ee0emeouITDd 6TeiBHTD’ (Gl 2735).
‘LOGTEILD  JHIHHENTED 6TENID UTUIHOSHTEN Hetiendl QUG Seiienioullsd Frhicyet

Beiien HEATMOMUI JFHI THHHIHHT B DieTUBBIL DeLILN6vedr eTaimengTD’ (Qu.L. 2737).
‘Coum(pHeveusit sTepIld QOWISHABU LT 1gefed GBiT..." (Qu.y. 2743).

‘Coum(pHeveusil sTepId QWISHABU UTLIafsd GhT He eoBsmT @LTPRIAL gH%

B0 UTHIPHED DDLISC6m6nr LFTemimisbssil 616016m @&l 61601} 2 »FOFUISHIT WTe)|LD
RHTH 2 _emiThHTT (Qu.L. 2743).

‘D 60@ 6l6UMD 2 emiThdH @SB iflweusi...” (OL.L. 1).

‘ol sm_Awir eeiug 61 Hemwid QFflueomd...” (GLLy. 2728).

‘GiUMT HLHH CFTH HHMEWBWL 2 _meud & DBLUSHE CHTeLD Blg SIHLOMBF

frgp e Gosd v FpUlly aMuimsld S&ID HHFFABBIOLOSSIET Beiml QLML

® M BLID QFWSeB yhisped Gumripd Gummpl’ (Gu.y. 351).

460 ‘BurHwr B SHeveneort QuTg BLD Gummn Gurml...” (Qu.y. 350).
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this Cékkilar also mentions “Siva is all in all’ (PP. 2750)*¢*, Therefore, ‘by meditating on
him alone as the one true, shining light, he dispels the darkness of falsehood and of

actions good and bad’ (PP. 2733)%62,

Further Cékkilar proclaims Siva as the ‘endless one’ or ‘eternal one’ (Sibsid
@svevauit: antam illavar) (PP.2275)*3, ‘essence of the Vedas’ (Gsusscipsold: vétamitlam)
(PP. 43)%4 ‘true’ (Quuwiemio: meimai) (PP. 2641)*%° and ‘eternal truth’ (QuouiiGuUTme:
meipporu/) (PP. 2687)*, These fairly intellectual apprehensions of Siva, remarkably,
more commonly encountered in Cékkilar’s hagiography than the rayammar’s more
sensual, personal experience of Siva as light (PP. 1902)*6” and bliss (PP. 272)*%8. To
these less abstract attributes Cékkilar adds images which are Tamil in character in which
Siva is presented as ‘nectar of those who have attained clarity of mind’ (PP. 816)*° and
‘He is gentle and sweet to those who know him’ (PP. 2305)*’°. In another instance,
Cekkilar sings of Siva: ‘His sacred feet, like the red lotus, blossom in the heart of those

who love Him. Around those feet, like beetles round the lotus flower, resound the

a61 ‘snpLymen FeuGenr sT60EVMTT QUITHEHID...” (G, 2750).

‘GoenoBu AbAWT sTenID HeTemDSHTe GLoUIDeDID Sy alellenhi@ eeflHTiDsTen

BemipBui HemenauTTHID Qelenenl GUITUIDeMIDOIED EH6iT GUTHGHaT 6TdmBHTID’ (QLLy. 2733).
‘..o EEV6VAIT CUETHTENILD SUTIIP6D UewTemID 6l6iiml...  (QLLL. 2275).

‘uslb Wremaluler o sajeor Gurglstenr Ceaugeweod Qaueliup Goglels...” (GL.y. 43).
‘...UTeummeumwT Guouibento BBTEE euemOIDPOFUL..." (QLLy. 2641).

‘... DEITEID GUOUILIQUIT(HETT SiD6TeuId &L 1L auetia Heiielled SuberendH..." (QLLL. 2687).
‘Beite  IEMBUITEL FH(HLUILIGTNBET 6T6060TD © _60GID OHTPFOFUIH! HETMDOLHEGD HLOBHE
GFeefl WFHWD HEHHSHUWID DMV QIHEUTT S HEUTAHT LOSISIT LTS BHLOGOLOGLD

alenT QuTen@and) ediefemT SmeiauiBev Hmwigulsd FhHTenId SmhiemsuD’ (G, 1902).
‘DI QUGBS 2 _HF 2 _6T6MD SieMeVW B LMEIS LIghFTRIBD b (LP6diL|
(PEOBEVLOUTEIITEL  6UETIHIS (LP196)] S6OTHBTHED (LPHTRMIS] [H6iTLIV6T YUl

MHHID el BTwssT CFeaug eUISLICOUBMB RTLICRIsTONSH S s Hlerem

BFRmF aueWIHIOD omemeoLimL’ (G, 272).

‘... CapauTe@® SWHD e GFsvsusui...” (GL.y. 816).

‘... BIBTAB OHTWILT HHEG AWPHS GBTUWTmES HH6)..  (Gu.y. 2305).
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everlasting Vedas, now those feet stand before me unworthy as | am, and have

vouchsafed to me the wine of heavenly bliss’ (PP. 337)*'L,

It must be noted Cekkilar is fond of the language of paradox, which when
presented in philosophical concepts resonates the images of the Siva based on His
mythology and the nrayamnmar’s personal experience of Him. The methodology is
generally to see Siva both something and its contrary or neither. Thus, Siva is presented
has ‘beginning, middle and the end’ (eydeuws BEoUD H: ati'aya natuvum aki) (PP.
350), ‘male and female’ (QuesiegmioTul Sgeid eu&:  Penpumaday anum akip) (PP.

350472,

In addition to such titles of Siva, He is also identified as the Lord of the Tamils. In
several places Cékkilar makes references to the Caskam assemblies (PP. 977)*® and
emphasis that it was Siva who presided over this academy of Tamil and expounded the
true meaning of the Tamil texts (PP. 1673)*"4. Most concrete association of Siva with the
Tami/naru is found in the narration which present Him as peculiarly related to or

identified with specific temple and sacred places through Tami/naru which had a great

47 WoTOUBBA® OTIDMB UHIG FIDhEH DIGLT SHmsd De0THS CFHSTOm]

BETOLIHLD LIFLOTENHS HeOOGHI T BIHHID SielHa arglipleimer’ (Qu.L. 337).
‘B BB B TGO DieTeYD UBEF ... CUeTEMID DU UeWID ST ...
(QLry. 350).
473 ‘.. ap@ITT BITeOLTUI G SHHID 2 6 Grrsiigemsv Gog) umwi
umeoLITUl (LpsweLBHTUI OSHIILIMKIGWID LITUI 6IRIGLD
Baeoumul FHLHHID o 6m GFuiueT 1W0HEG gmFhED’ (GLLy. 977).
‘...Madurai, the home of the academies where poets read their works and where the three branches of Tamil
culture flourished in the schools...” (PP. 977).
ava ‘CFaipl SiwewibHl HImIUleflsd SHHbAHAUI HITEL FhibdHI6N
W BBHH SO UITUHS SiGeiw ... (Qu.y. 1673)
‘He moved in and came to the shrine of the Lord, who presided over the academy of Tamil...” (PP. 1673).
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personal significance to the nayanmar (PP. 496)*”. The remarkable religiosity and the
ability of the nayanmar to give concrete spatial attention to their devotion as delineated in

this narration is testimony to their love of Siva.

However, the place that received special attention in the Periya Puranam, which
had an impact of the nayanmar’s religiosity, is the ‘Sacred Court at Tillai’ (PP. 1065)*7°.
It is here at Tillai (g5svsmev), it is narrated, that Siva ‘performs his exquisite dance’ (PP
351)*7. In another verse Cékkilar notes that he performs His dance ‘beyond the bounds
of space and time’ (PP. 251)*'8. Though this dance of Siva is primarily cosmic, it is
believed that it is located in place called Tillai, which is considered as the centre of the
universe. ‘The dancer’ or ‘Lord of the Dance’ (pLemb <SuBasimreny: hafazam
atukinraraiy is indeed the favourite attribute used to denote Siva in the Periya
Puranam.*® For the nayanmar as Cékkilar notes Tillai is the place of conversion and the

place of final consummation: He notes ‘those who worship here are freed from the three

475 ‘Quraismp Simel WMEETH HLbEH SO &PUal 6HGD CFam SImEmhaL T
SQUISIT HID Heend PHH HMLOFNISHSH eusiHTe CmE FensvalsnanshaiLl
YUImisel QFBm eweudHassHCaT HeiipnT Rmbd HmeummhT usfibeTT BlaT eyl
@eveor i’ (GLLL. 496).
It is stated in the hymn that ‘in this way he passed through the hill country and traversed the whole sea-grit
world, strengthening the devotees in the path of Siva. So he came to Tiruvariir, and worshipped the Lord
who used Mount M&ru as his bow in the destruction of the three cities’ (PP. 496).
476 ‘@HHeemd FFT DAIPUS Lisvayd OFsim Remmehd CUIHHHHSHOHTEH CFuig

aflyeyeun 106@ 61(WHd FHHOWTHL HHHHVMmevd HHLOAIBI CFem RNMBEHTF

o Wihe QUBRIBTHN 2 6wiTe] QUIWTH aubdH 2 Hiu’ (Qu.y. 1065).
‘in the same way he journeyed to many shrines where God is pleased to dwell. At each one he offered
worship and with heartfelt devotion performed his acts of service. One day a burning desire arose in
Nantanar’s heart to go to the temple at Tillai and offer worship there. Once the great longing had arisen, it
would not go away’ (PP. 1065).
ar L HBEFABBIOUSSHIGT Beim OuTBY 2 B BLD QFuidss yhispsd Curppd Gumrmr’
(Qu.y. 351).
‘allisld QUTETW WenBFFeoIdL] STl WweTmIGem 1bT6d Siwiedl GHL  SUITHTID
GeuelBw SUBAFBTDT SiehF6l 1D6VTHIH e(IPsi..." (GL1L251).
479 According to tradition, it is claimed that there lived some false sages in a thick forest who decided to
destroy the Siva by means of evil mantras. They created a tiger and rushed upon Siva; the Lord gently
killed it and wrapped himself with the skin of the tiger. Unshaken by what had happened, they then sent a
serpent, but Siva kindly took it and put it around his neck like a garland. Next, they then sent a dwarf; the
Siva broke began its back. Siva resumed his dance again.
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defilements and granted entry into heaven’ (PP. 238)*. As can be seen in the Periya
Puranam, the nayanmar travelled as extensively to propagate their devotion; one such

famous journey is that of the Karaikkal Ammaiyar to Tillai (PP. 1725-1787)%1,

In order to establish further the notion of Siva’s act of madness or one may call a

fanatical, His spontaneous action which appear to be ‘violent’, which is an attribute that

480 ‘...(IpIDEDID  LDTLOEOMHIGET SIBeiB DiMmeiT Hevenev...” (GLLy. 238).

81 This nayanar was the only daughter of a very rich merchant in Karaikkal. She was christened at birth as
punithavathi (uefigend) i.e. ‘saintly one’) but was later reverently hailed as by no less a person than Lord
Siva Himself as ‘ammaiye’ (owbsmw) — ‘O Mother of Mine’ ! and not so reverently referred to by
Cuntarar in his poem by the single word ‘peyar’ (Gwwiri : ghost), unadorned by any adjectives, was an
exception. She was full of all the house-wifely virtues. If devotee of the Lord came, she served them good
unpolluted food and gave them gold and gems whichever they needed. One day, her husband sent from his
shop two mangoes with instructions to keep them for his dinner. But before he could come, a devotee came
and she, as was her custom, respectfully invited him to partake of food in her house. But, as the vegetable
curry was not yet ready, it occurred to her that the mango would be suitable side-dish for the devotee and,
accordingly, served him one of the two, which he ate with relish and went, is way. In due course, the
husband came and sat for his dinner. When he was taking his food, she brought the remaining mango and
served it to him. The fruit was so delicious that he asked her to serve him the other one too! She left place
as if she was going to fetch it. She became lost in thought, but the moment she recollected in her mind the
feet of the Lord astride the bull who helps one in distress, in her hand reposed an extraordinary sweet fruit.
When the husband heard that it was by God’s grace, he would not believe it. Overcome with fear and his
mind in a whirl, he thought the lady of bejeweled tresses was some strange goddess, and deciding to leave
her, did not tell anyone about it, but lived apart without relationship with her. Very soon, the husband
equipped a ship for a mercantile expedition and departed from Karaikkal to a country he had in mind.
There he prospered exceedingly well and in course of time, he married the daughter of a local merchant and
had a daughter by whom he named ‘punithavathi’ (yefigeug) i.e. ‘saintly one’) in memory of his godly
wife. Words reached the father of our lady that her husband was living thus in a town in Pantinatu, and he
forthwith, collected some his relatives and took her down to that town with the intention of confronting his
son-in-law with his wronged wife. When punithavathi’s estranged husbhand saw them along with his new
wife and toddler bowed to the feet of the doe-like wife and said:

‘I am leading my life here by your grace only, and, on that account, this little child bears your

name,’ he fell prostrate before her. Further he replied:

‘she i.e. punithavathi is not a human being: after I learnt of her being a very great god I left her,

and | have named after her this child which | later begot; this is why I fell at her golden feet; do

you too similarly worship her’
Then punithavathi said with a heart surcharged with emotion:

‘This mass of beauty-laden flesh, which I endured for this man’s sake, I should discard here, and 1
should get an appropriate wraith’s form with which I may pay obeisance to your feet there’ Saying so, she
meditated on the feet of the Lord. She was filled with an overpowering desire to go to the Kailas mountain,
the abode of Sivan. Crossing all the mountain, giving up walking on her feet, she ascended to the mountain
Kailas walking on her head. When the Lord Siva saw this, he exclaimed ‘Oh! My Mother! and proclaimed
‘that the world may be redeemed’. And he graciously commanded her to go to the ancient town of
alangkaru and witness His great dance, and, ever filled with bliss, sing His praises. Even so, she walked
back to alangkatu and there abode and sang in several poems the praises of the Lord. There has been no
one else among the devotees of Sivan who reached the Kailas mountain and came back. She was an ideal
wife, an ideal devotee of God. Love of the Lord was her equipment, love was her craving, love was her life,
and love was her boon.
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is often stressed in, by Cekkilar, it would be useful to refer to local myths that are alluded
to in the Periya Puranam. They should give us ample evidence of Siva’s act of madness.
For instance, the myth of Siva’s reincarnation as a Koccenkat Cola (PP. 4205-4219)%?
differ from the myth about Siva’s incineration and restoration of Kaman. A good
example of local myth which has a cosmic dimension myths associated with stories of the
origin and establishment of a shrine is that of the temple of Cikali which survives the
cosmic deluge (PP. 260)*% and the appearance of the lingam in the ant-hill at Tiruvarir
(PP. 271)*®, Hence, in the Periya Puranam there is an attempt to link the cosmic deeds

and forms of Siva with his local acts and persona.

It is interesting note in the Periya Puranam, Cékkilar while emphasising the
cosmic acts of Siva also emphasises of His acts with those that he performed out of
compassion for the nayanmar such as Kannappar nayanar (PP. 650-830) “%. The story of
the Kannappar nayanar is interspersed with the myths found in epics and Puranas for
example Bhagiratha*®, a myth mentioned above, who is considered by Tamil Saivites to

be paradigmatic of certain attitudes of devotion to Siva. Siva is the one who rescues

482 For the story of this devotee, see p.144.

483 ‘BmpE6smed GBI QUGBTI BmIDd 61(0hBHMHET CaIBECHTET 2 BHISIH BHiG
2UHTOL6L GFevalBLIL CUBSS @HD HpLMaI CLEBLUS W euemmigl Gumiid
HmeECamevdh ST RedBEhdF CFHHOD OTEmeVE6TUTY’ (GILLL. 260).

“When the Lord appeared in grace before him, Nampi was filled with fear. As his fear subsided, the desire

to press on to Tiruvarir returned. So having venerated the shrine of Cikali from a distance, he journeyed on

to Tirukolakka, where he offered worship and sung garlands of Tamil song’ (PP. 260).

484 ‘Ubm @LbCsmei LirHaieenl iGsrulsd Guowilgrensr wWmitéaeEh uBmIGL LD
S UFD QuI@emenl UTiLg LTHmell LBISWSSTeT SifFFmen QFuiw SimeTyflibs
SiemTenTensy  LWIeng oilDbhadl Rewmehd HELSHOD HTaueOTCHT6 2 L IbLTed [HeiTeniouledr
Heienoenwl Qouibsend QuBBTT’ (GL.y. 271)

‘There before the sanctum, he fell to the ground in adoration, worshipping the ancient one who made his

dwelling in the ant-hill, the Lord who dwells in the Flower Temple, the Supreme who offer refuge to all,

the one of whom Parvati is a part, the great one who in grace allows his devotees to worship at his lotus

feet’ (PP. 271).

485 For the story of this devotee, see p.50.

486 For details on this myth, see. p. 160-161
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Tirunavukkaracar from persecution from the others (PP. 1271-1699). He is the one who
conferred aru/ (grace) upon Cantécurar who has cut off his own father's leg because he
kicked at the Siva-lingam that the nayanar was worshipping (PP. 1211-1270)*¥. Siva is
the one who shown His gracious acts or deeds towards Koccerikay Colar, the spider-
turned-king, and Kannappar the hunter who gave Siva his eye. Siva destroys the triple
city of the demons (PP. 1307)*8. He bears the Ganges on his head (PP. 1)*°. He shows
himself as an infinite, cosmic lingam to other gods (PP. 18)*%. Furthermore, Siva is
presented as one who goes so far as to suffer for his devotees. Evermore is the fact, it
highlights the fact that Siva is a god of arul (grace) who acts in sense of ‘madness’ due to
His love for His devotees. He is ‘supreme the one whom Uma is a part, the great one who

in aru/ (grace) allows his devotees to worship at his lotus feet” (PP. 271)%1,

It is clear in virtually every place where Siva is referred to in Cékkilar’s work, as
shown above, one or more conventional attributes together with ingenious ones drawn
from rich iconography of Siva are mentioned. So they become pointers to him, or short-

hand ways of recalling the visual memories of a familiar beloved image. An often stated

487 For the story of this devotee, see p. 145.
488 ‘...pensemyulled BHOUMmEh FTUT HHAHewsd afglLmewid CFTHHIT...” (Qu.L. 1312).
‘D 60@ 6I606VMD 2 eWIThHEH PHBE& Aflweuet Hevey2 somalul BiTwed Geusmflwiss
SIVGHEBL CFTHWIH DIDLIVSHSHI BTSN DVTHVIDL Dllg QTIPS elemBIGauTDd’ (G, 1).
‘BTH60 CeemT@GHmCWITET HLPLEHTY QBIQBWITET &IV UTTHEH SHHBHSHID
aflwirenr GFradOelemt HUlemevd SHTIDITED] (PeDIPUTEd FHIFHMBBUWITE 2e1Talenuld H6miH
glerp LewenL & QFehHLT @6iiml ClouewTHLT SUOBHISTHE AHMED Ud GJOMDSHTUI G HEH60
o MBI 616 DIBHMEN QUbHHI DWBMHID BV (Gl 18).
In this myth Cékkilar narrates that Tirumal and Ayan, the two gods proceed to argue about which is the
supreme God and creator of the world. At that moment Siva manifests himself as a towering lingam of fire,
which stretches from the ocean up into the heavens. The two gods seek to measure its extent, Ayan by
flying upwards as a swan, and Tirumal by digging downwards as a boar. Their attempt ends in failure, and
the cosmic lingam bursts open to reveal none other than the Lord Siva. As the two rivals bow before him,
Siva proclaims himself to be the Lord of all. The myth is often cited by Cékkilar Siva’s matchless nature,
and in particular his pre-eminence over Tirumal and Ayan.
491 ‘...QUTmEMSTILI LIMTCILG) UTHEEIT LIBIBULISHSTET SitFgFene Qauiw Simeifibs
SienTenTensy  LewIOleng oflDbdl @edmehd HELSHIOD HTOIOTEHT6 2 L IDLITEL [HesTenLou 6ot
Hedtemioenul Gouibento QuBBTT’ (G, 271).
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aim of religious pilgrimage in nayanar’s religiosity is to see Siva at a given shrine, and
the very sight of him can give untold joy. This highlights the fact that the nayanar’s
devotion relies on the sense of sight of Siva which for them give untold joy. Neither the
local myths nor the philosophical concepts alter the nayanar’s experientially based image
previously discussed; they merely serve to broaden and deepen it. Hence, it is obvious
that the Periya Puranam presents a richly textured image of Siva drawn from pan-Indian
myths, symbol, local tradition, and philosophical concept and the above all the nayanar’s

experientially based image of Siva.

5.4 Summary

Cékkilar’s Periya Puranam is not a systematic treatise on philosophy or theology. It is a
hagiography. It does not argue or analyse; rather it praise the life of the nayanmar whose
devotion was manifested in service and their moral living. Nonetheless, it is in those
narrations philosophical ways of addressing Siva are founded. This philosophy of
Cékkilar or rather his philosophical understanding of Siva’s nature can be understood as a
philosophy by appellation rather than a philosophy by logical reasoning. It is clear that
Cékkilar uses images and metaphors to present his theological vision of Siva rather than

abstract and discursive rational thought.

By doing so, Cékkilar affirms Siva as ‘dancer’ (pLgnesi: nNatardcan) as a
dominant feature. It is this which underlies, bonds, and animates the various other aspects
of Him; all converge around the image of His ‘dance’. Whatever Siva does, He does out
of His ‘madness’ — with a sense of fanatical love He has for His devotees. Release

(vitu:efp), grace (arul:oimem) and ‘madness’ (pittan: Wsser) are all aspects of Siva’s
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dance. To be released, to be free of bondage, is to join Siva in a realm transcending
purposive action, effort, and the nexus of cause and effect. Likewise, Siva ‘s aru/ (grace)
is undeserved and free. This makes Siva the ultimate significance of the nayanmar’s life
who is experienced and expressed in devotion as a personal God. The significant feature
of Cékkilar’s Siva as a personal God is that He is the God of love. Siva’s deeds,
incarnation and compassion, are all centred on the image of Siva. Siva is madly in love

with his devotees.

It is also significant that Cékkilar often identifies the dance of Siva with the
Natardacan-Siva of Tillai. This cosmic dance is interpreted as Siva’s cosmic deed of
creation. It is, in this deed the nayanmar long to participate. Siva’s granting of aru/
(grace), intervention and possession of his devotees, are accomplished as a part of his
deeds. It should also be noted that Siva, as presented in the Periya Puranam, acts out of
purpose which is to be noted in Cékkilar’s theological vision. This vision offers a distinct
image of Siva as the personal God of the n@yanmar’s devotion. This generates a new kind
of realization, a transformation of consciousness of the nayanmar which makes one
engage in service so as to transform the ordinary mode of existence into an extraordinary
living in Siva. The total spontaneity of Siva dance can be an enormously powerful and
attractive image of what Siva is like-and, by extension, of what it must be like to be
possessed by, saved by, transformed by, such a God i.e. Siva: for the nayanmar and

Cékkilar to be in Siva is to be in his service.
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CHAPTER SIX

THE GOAL OF NAYANMAR’S LIFE IN THE PERIYA PURANAM

6.1 Introduction

This chapter will focus on the goal of the nayanmar as presented in the Periya Puranam
i.e. the ultimate goal of their existence. The goal of life for nayanmar is to get rid of,
wash away or to cleanse i.e. to free them from the clutches of taints or impurities (wona:
masu, weotp: malam)?®2 that obscure the innate purity of their self (PP. 4201)**® and
prevent one from embracing the feet of the Siva (PP. 3995)**. As a result, as a
noteworthy aspect of his emphasis on devotion manifested in nayanmar’s service and
moral living, Cékkilar draws attention to ‘three impurities’ ((pibwevid: mummalam) (PP.

238)*% that stands as greater hindrances to the realization of Siva. Aside from this

492 The word masu (ors) in Tamil has many meanings apart from the sense in which it is used primarily by
Cékkilar i.e. stain, taint, tarnish (e1ws@: alukku). The word also communicates meanings such as (i) spot
(omi:omweay), (iii) defect, fault, flaw (@mmw: kugram) (iv) blackness (smemwo: karumai) (v) darkness
(@meit: iruf) (vi) cloud (Gweb: meham), (vii) cord of a net (ewemev euib: valai vadam) in Tamil.
Cékkilar also uses frequently the word malam (weuib) to convey the idea of taint.
493 ‘aienp Couenll (LPQUITTHID HPOLCFTASBGHE SHevpbHalemen CFBBEHSFT HlpeveaIIBIESF..." (LY.
4201).
‘We have worshipped the feet of Necar who to reach that goal severed the bondage of besetting deeds...’
(PP. 4201).
404 ‘QelumaEBul HmEH0HTage SiHMD GBY 6ibBTEHD CFsialul e lafled <BmsH

HmbHW AbenHWIT Y& ... UTHOeOT BIpsv BFha Gouleuensul el SierLier

Bemrsh  HlewevGuBmT (G.y. 3995).
‘Thus day by day the prince followed the path of service, with a pure heart and flawless love. So by his
genuine devotion he attained the shade of Siva s feet that state from which there is no return’ (PP. 3995).
495 ‘... HENIOMRIG QBHTIPEUTTHEITHID (LPLDEMLD LOTLOEVEIHST DIBeiB SimsiT FHlevemev” (QLLL. 238).
“Those who worship here are freed from the three defilements and granted entry into heaven ...” (PP. 238).
The three defilements — the three bonds which separate the soul (pasu: us) from God (pati: ug)) and entail
rebirth; they are anavam (eyewmeud) (A sense of ‘I’ ness, ego-centeredness), karmam or vipai (eflenen)
(deeds good and evil and their fruit) and mayai (orewwi) (entrapment in the material world). They were later
systematized in the Siddhanta philosophy. These three defilements or bonds are delusive in essence and
character. These impurities produce false enjoyment and lead the souls (pasu: ug) towards bondage (upsio:
panfam). Among them, ‘apavam’ (syewieuid) is the natural ‘taint’ that affects the soul and promotes a false
sense. It blocks the unlimited intelligence of the soul. As a result, the soul is driven to a state of
imperfection and ‘aravam’ causes detrimental effects to the soul. As long as the human soul develops a
sense of pride and resorts to unfair means to achieve its unethical ends, rarely can the soul attain
emancipation. Under the influence of ‘Gnavam’ (eysmieuid), however, the thoughts, words, and deeds of the
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paramount need for the washing away of ‘taints’ (wom&: masu), there is ‘positive’ good to
be gained from consorting with other devotees of Siva as exemplified in the Periya
Puranam (PP. 4046)*%. Those who have overcome the impurities, hence not caught in
the current of self-centred predicaments praise Siva and His devotees; they are the people
of pre-eminence (PP. 4154)*°'. Cékkilar relates that the nayanmar performed conducts
that ranged from simple chanting of the Five-Letter-Formula (PP. 4199)*8 from
incessant mental prayer to feeding the devotees of God unceasingly in days of plenty and
in days of poverty (PP. 4071)*%°, from having the honour of being the parent of a devotee
to the laying down one’s life rather than harm a devotee (PP. 4233)°%. This chapter

investigates, first the goal of nayammar’s existence as presented by Cekkilar, and

souls are also corrupted. Viani (efleneor) is all these three. Insofar as thoughts, words, and deeds arise from a
false sense of “I” and “mine,” they become an impurity or bond. Mayai (ioremwsr) is the primordial stuff or
matter out of which all worlds, physical objects, and the sensory and internal faculties of souls are made.
These are meant for giving some enlightenment to souls, partially redeeming them from the darkness of
ignorance. But here again, under the influence of ‘anavam’ (eyewieuid), these products are used for one’s
selfish enjoyment and they thus become a bond. In brief, ‘a@ravam’ in its nominative aspect prompts a
wrong sense of “I” and thus makes vinai an impurity or bond; ‘@navam’ in its possessive aspect, by making
the soul claim the fruits of its vinai and all objects of enjoyment exclusively for itself, also makes mayai an
impurity of bond. Vinai, the twin deeds of good and evil, birth after birth, actually helps the soul in its
struggle to gain freedom from the bonds of the cycle of deaths and rebirths. See. Devasenapathi, 1997, p.
90-93. It must be pointed out here that Cekkilar does not explicitly mentions or names the three impurities.
He only refers to them collectively as three impurities.
496 ‘DIHBT YA SMISHEIT DGTLD] DHHMHH60 BHheH SUIDLID 260y
MeuhSH Bremed auelHHl ..o (L. 4046)

“We have paid homage to the feet of Cattiyar, who cut the tongues of those who spoke ill of the servants of
the Lord ...” (PP. 4046).
497 ‘ DIDSEENE  DIQUITED] DUTTSH HTHENIMED QUIRIEIMD 2 _aImSUL6 STbell|bLiL

gdiur...” (Qu.y. 4154).
‘with unwearying love and joy they delight in worshipping Siva and His sevants...” (PP. 4154).
498 For example, Cékkilar presents Neca nayanar as one who dedicated his thoughts to flower feet of
Haran, his words to the Five-Letter formula and his works to the servant of the Lord.

‘URISOIT LDNHHOFUIND DFmlICUTHIEGHUHS QRIS aITHSle CFUlensd 2 WiThd

SHhOFWHHIHSG UDHD STHG MBHOSTHesT OFiens SWLIFTE DiQUITTEE..." (OL.L. 4199).
499 Cekkilar presents as one who by his kindly words, gave pleasure to all, and was more generous in his
donations to the servants of Siva.

‘wWreulTs@ eld 2 _audb@G @auemfl uwer @uiblils CHeaTdsE (PpHeoEHeuT

FTQUITT eTeveUMTHEGID Coaye BB @@EHHWID HsDefdhE!... (G, 4071).
590 praise of Icaifianiyar the mother of Nampi, the servant of Siva.

L.opemTL BT Hewsdlll LWbSTT RAUITHGHevSHH 6 QengebTellll LT iguiTenyLl

eredrdlmiLent... (O, 4233).
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secondly it affirms that for Cékkilar the goal of the nayanmar is to gain release from
encumbrances of the impurities and to be a servant to the servant of the Siva (PP. 345)°°%,
This chapter explores the following concerns.
6.2. The Goal of Life of the Nayanmar.
6.3. Various Means to Release.
6.4. Consorting with Other Devotees: The Nayanmar as Servant of the Servants
of the Lord.

6.5 Summary

6.2 The Goal of Life of the Nayanmar

In the Periya Puranam, Cékkilar eulogizes the Tamil spiritual leaders i.e. nayanmar who
have unilaterally considered Siva as their master and themselves as slaves (PP. 4162)°%2.
At the same time Cékkilar extols that this ‘sages have gained release from the three
eternal impurities and abide by the moral duties of their caste’ (PP.4173)°%. Elsewhere
Cékkilar points out that ‘it is the feet of Siva that are the source of bondage and release’
(PP. 300)°%. The goal of nayanmar or their ardent desire is to ‘attain bliss in the shadow
of the Lord’s feet’ (PP. 1034)°® which would ‘release them from all impurities that

thwarts the vision of seeing and serving Siva’ (PP. 238)°%. “Even if the whole created

501 ‘... HEOMEVAITD SIHSHEITHD DQUITTEGLD NgBuie’ (G, 345).

‘.. yremGouit LuFehGFTal GUTeihs @evm@ BISTHSHS STTMEILTEL FeubHSl

SIMLbHI HHBHHHMT HONDGTBIOT ATIBT JeibBIbHT Slgdh QHTemngem allfl el [HHTT’
QLY. 4162).

*...they have set their hearts on Siva. These are they who by their service have attained the feet of the Lord,
the author of the Vedas, who dances in the sacred court’ (PP. 4162).

503 ‘. BHQUBD (PIDDG(IPID DIBWIHS UTUIDID DIHIPETNaIT (LDIDAIGID

GuouisiemienT oier6m’ (Qu.L. 4173)

‘UbsID BB HIOUT WaTHIsd Fbend JaId o aigid serdbend6ul...” (GL.y. 300).

‘HRIBET QUHLOTET Dig BIPEL HeMeLWITID Hlewevenio FaaeyBmmt’ (G, 1034).

‘...HWIDBHEIEG CHTDUTTHETHID (LPLDeHID LOTOEVEIGST BB DiHeT Hevemev’ (GL.L. 238).
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order falls into chaos, these devotees will never forget the flower feet of him. They will
stand fast in the path of love, rock-like in virtue!” (PP. 142)°%". In another instant
Cékkilar recounts:

‘Just as he spent his time washing the dust and dirt out of the clothes of the

devotees of the Lord, he attempted to expunge the taint of former deeds
and the three impurities which lead to repeated births” (PP. 1196)°%,

What should be noted here in these verses is the reference to nayanmar as ones
who attempted to ‘expunge the taint of former deeds and the three impurities which leads
to repeated births’ (PP. 1196)°®° in order to embrace the feet of Siva. Here the words the
‘taint’ (om&: masu) meaning ‘stains’ or ‘spots’ of ‘deeds’ (eflemswr: Vviani) and the ‘three
impurities’ (mallam mindrum: wesold eapsiimi) Which is also referred to by Cékkilar as
eternal (eygeumo ativarum) (PP. 4173)%0 is spoken as follai (Qsrsvemsv) literarily
meaning ‘troublesome’ or ‘obstruction’ which are delusive in character and essence and
leads one to perform ‘two-fold deeds’ (@melemensseit: iru-vinai) (PP. 4168)°*! of good and
evil and entail repeated births (Qu@w Ipel: perum piravi). Though Cékkilar does not
explicitly mentions or names the three impurities®'?, as stated in the verse, it is these
impurities which produce false enjoyments and leads one towards bondage (ubsib:
pantam) and create the capacity for experience and repeated births (Qu@w LiBel:

perum piravi).

507 ‘UsIb WBEID Bensoulehd SeoHmB@ID TH @TUTET DEITEHSTET 1OBLIL B60TT QEHIBTEHED

omenmlILlen QB HesrT GHTHI@eoTH GEULIQUTHRIGTE st QL. 142).

‘BHF 2_enLUl LDEVTHBIDEVF CFAIQUITT SIQUITTHID HITH 2 _6DLUI HIHETIOTH

sPourT Gured GeTeLemsv eflenel & 2 6DLUI LDEVID (PETMID DIeMEWIUI  6)U(HLD
Qu LIpel 1Te SHemenr alld H0HH QML BTefled SbIG @@ BHren (GL.y. 1196).
‘lID6VID  CLPETIID SieweWIUl eI QU@ LImel 1wra sHemen olllé SHhHH’ (Qu.L. 1196).
‘. opSAaUmBD (PDWeV(PLD..." (@, 4173)

‘...CmPeumpd RmeNenader ®fougdions’ (Qu.L. 4168).

512 For the description of the three impurities, see p. 00
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Here, the word vinai (eflemenr) etymologically means ‘action’. The words ‘two-
fold deeds’ [@mefewanasit: iru-vinai (PP. 4168)°*® or irumai vinaikkum oruvadivam’ -
@mow slmaseh @meugsurd (PP. 1220)]° referred implies the fruits of acts as good
and bad, and ‘oruvadivam’ (@meugeurid) Signifies the equipoise of mind to take the fruits
of and good deeds, alike. The ‘two-fold deeds’ of good and bad (@mellenenseir: iru-vinari)
as Cekkilar notes ‘like a snake that can produce rare jewels or deadly poison; Eccatattan
was capable of deeds of good and ill” (PP. 1220)°°. Cékkilar points out that the sense
organs prevent the one from proceeding towards the spiritual path, while one is already

suffering and oscillating in the net of ‘two-fold deeds’ (@mellenensmseit: iru-vinai).

According to Cekkilar the acts of good and bad in one are like the precious
stone as well as the poison of a snake respectively (PP. 734. 1215)°°. Actions, either
good or bad along with their results, lead one towards ‘bondage’ (pantam: upgsi). Good
acts produce merits and subsequently pleasures, while the evil acts demerits and
suffering. Till the fruits of these acts are exhausted there would be births, the best way to
reduce the residual impression of the past births is to attain the permanent bliss by
performing service to Siva. Cékkilar recalls that Iyarpakaiyar, in every respect, was for to

attain release (vizu:e¥®) but this tiny bit of attachment to his wife stood in his way. Siva

513 ‘...CumPaigphd Rmelmerser sflasons’ (G, 4168).

‘..oImm Wenllwd efbsl DB Behad Sefd@d Sige) Gumed

BmoWw NDNBHGD PHAUYAITD 61FFHHHN 2 66l Speumsd’ (QL.L. 1220).

‘..oImm Wenllwd efbs DB Behald Sefs@d Siye Gumesd

Bmw NDNBHGD PHAUYATD 61FFHHHH 2 66l pemedr’ (.. 1220).
‘Leuglenmoerienn Geumerresor® Lulsvalsney SIBHIEHIDIOT 2 _606IOTH

ULTelen Hemdb2 B 2 miflen GorGsalTbrul Beualw Smellenaiaedulenl Bleney SPeOLISIT
OBXIGHT Leveit o _mioenen @l HemL GFUISH GuTpiseflst Siene] o enBeu’ (GLLL. 734).
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wanted to cleanse the nayanar of the small stain (isoib: malam) which stood in the way

of his gaining release (PP. 404-439)°7

It also must be pointed out that the notion of ‘irumai vinaikkum oruvadivam’
(@mow almarsen @meugsumd) (PP. 1220)°8 involves the three phases of time; past,
present, and future. In the present life the aspirant has to experience the result or the fruits
of his past deeds (upssieleweunt uwiesr: munvinaippayan) SO that he can prevent the future
births. She (Tilakavati: #evseug)) prayed, Cekkilar notes, ‘as the result of the past
misdeeds, my brother has fallen into the trap of a false religion’ (PP. 1316)°%°, The Lord
replied ‘in a previous birth your brother was a hermit performed penances enough to gain
my feet” (PP. 1318)°2°. Hence, the notion of rebirth (QuawLimed: perumpiravi) is linked
with the notion of vinai (aflemen), for Cékkilar one cannot think of the one without the
other. It is the firm understanding that the present behavioral patterns of an individual are

the reflection of the deeds of previous birth.

It is for this reason Cékkilar while recounting the story of each nayanmar
describes austerities, heritage, and penances of the nayanmar in their previous births.
While narrating the life of Tirunavukkaracar, Cékkilar notes that the nayanar was
proceeding towards Tillai, he saw the cuckoos addressing each other: ‘Forsake the way

that leads hated rebirth! Deeds both good and bad enchain you. Break your bonds and

517 For the story of the life of lyarpakaiyar nayanar, see p. 238.

518 ‘L.omom walujb SefHs 956 BEhaD SelsE ore Gumesd

Bmw NDNBHGD RHAUYAITD 61FFHHHN 2 66 Speumsd’ (QL.L. 1220).

‘... @eflmwd OHTSI ... Fewi( elenenll LUFFOWES GWHm’ (Qu.y. 1316).

‘oo (pSBTIIGID (LpEWITE) 6TEmEN SiGWLUIg HOID (LPUITBTE DiciTealenel E6oFd,eme0 DB EHSI
Speieuld...” (G, 1318).
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draw near!” (PP. 1429)°?! i.e. one should go to Tillai to get rid of the enmity caused by
births (UpeltiLenas6BS: piravippakaireri) to diminish the increasing two-fold activity
(Bmalewenr Qu@as: iruvinai perukithe) and to reduce the bonds. The nayanmar had as
their objective in life to dismiss or ‘expunge the taint of former deeds and the three
impurities which lead to repeated births’ (PP. 1196)°?? and enjoy the bliss derived from

the submission to the feet of Siva (PP. 1034)5%3,

Remarkably, Cékkilar brings forth in the Cakkiya nayanar®®* puranam an
aspect of Siva which is interesting. Cékkilar points out that ‘the act, the agent, the fruit of
action and the one who binds the fruits of action to the agent: he learnt that these four
basic elements constitute reality, and that no other religion but Saivism held this teaching.
By virtue of the penances which he performed, this devotee was enlightened by the grace
(arul) of Siva and came to see Siva as Supreme’ (PP. 3645)°%. Therefore, the real object
to be realized on earth is Siva and the nayanar realized this truth by Siva’s arul (grace).
Therefore, the bondage and release are caused by Siva Himself and it is His aru/ (grace)

which enabled the nayanmar to cast of their impurities and attain the feet of the Lord.

Siva annihilates the impediments and makes the nayanmar shine in their

pristine purity. Siva directs the impurities to His benevolence to the nayanmar during the

521 ‘L LUpaliumsorn al@elt walman GUEmSAS GsTLiTlal o mursbd
ulleyBllL  Siememiledr et @GUemL Luled FGpdlenen Weng Guilev...” (Gy. 1429).
‘BHF 2_enL Ul LDEVTHBIEVF BFaIQUITT SIQUITTHID HITH 2 DL Ul HIG6TOTS
sPouTT Gumed GBHTeLemsL elewel BF 2 WL UI LDEVID CPEIMID DHMEWIUI 6)(HLD
Gumb Upel wre semer allLd HWHH aEGL BHTeld MG @ BreT (G.y. 1196).
‘HRIBET QUHLOTET D9 BIPEL HEMLWITID Blewevenio FaaeyBmmT’ (G, 1034).
524 For the life of story of this nayanar, see p. 70
525 ‘GFuilmanld CFUIITEID SIGH6ST LIWEID CETHILTEID GLOUIRIME&UITED
BIeIE PG lFbhsd QU6 eTanbOBTemL. GeIEuIsiL] mFaIOB DisLeLRIBNBIGE,
@6vemev sTen 2 _UleNendBUITeD CUTHeT Fleouet eleiiml DHHMTEeL 2 ewiiThgH DS’
(GLLy. 3645).
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stage of their bondage. Hence, Cékkilar assert that the medicine offered by Siva alone can
cure the disease of birth: ‘He is both medicine and mantra’ (PP. 2198)°% and ‘for those
who in their present birth meditate on him as the one true shining light, he dispels the
darkness of falsehood and of actions, good and bad’ (PP. 2733)°?’. Tirunavukkaracar did
not succumb to the tortures of the king, since he was resolute that Siva was there to offer
the appropriate effects, and rescue him (PP. 2601-2671). Cékkilar speaks of the evils of
deeds or vinai (sflewerr) and Siva’s justification of eradicating them. He maintains that the
foremost duty of Siva is to annihilate the influence of vinai (sfewem) Of those who

surrender to His holy Feet (PP. 1034)°%8,

It should be noted, Cékkilar, after invocatory verses, describes ‘the greatness of
the holy mountain’ (‘g@mwenevddpriy’ : tirumalaiccirapu) i.e. Sacred-Hill of Siva
(PP.11-50), ‘the greatness of the holy land’ (‘@mmr GFHmiy’: tirunattuccirapu) i.e.
Cola-country (PP. 51-85) and ‘the glory of the holy city’ (‘@mpsrsFdmiiy’
tirunakaraccirapu) 1.e. Tiruvarur in succession. Cekkilar uses the prefix ‘Tiru’ (&) or
‘Holy’ before the three places, notably, hill, country, and city — to indicate the admirable
nature of these three places. While explaining the beauty of these places, Cékkilar infuses
religious fervor in every verse that the earth is the sacred place where in one can realize
oneself. For example while singing the greatness of the city Cekkilar notes °...it is the

dwelling place of the Lord’ (PP. 86)°% .

526 .oGBBOSTH WHATD...” (GLLy. 2198).

‘GoemBW FABHWT 6TeID Heieno Ted Gouibsny S delenmig @efimb et

BemipBui HemeauTTHID QHalenenl GUITUIDeMIDOIED EH6iT GUTHGHaT 6T6diBHTID’ (LY. 2733).
‘HRIBET QUHLOTET Dig BIPEL HEMeLWITID Blewevenio FaaeyBdmmT’ (G, 1034).

‘OFeiierr BT Igenl & OHTenenouiled 10HHSHI DGTEDID LOTD6VTT6 eI’ L G

alstiedl Ml 0HOUTSH OFehFemlL & QFsielunt FHmeunehitdh SHmbsT (Qu.y. 86).

188

527

528
529



What should be pointed is that all the constituent elements of the earth have
been sanctified by the Cékkilar so as to make the readers feel the thrill of divinity at
every verse. This view makes clear that the world has been created by Siva out of his
abundant love towards the imperfect nayanmar to provide them an opportunity to think,
speak and act in terms of Siva, to cleanse the stains of impurities or the impressions of
binding vinai (sfewer) and become perfect. The benevolence of Siva has brought the
suffering selves of the nayanmar into light from the darkness. Cekkilar points to this
when he notes that the nayanar sang:

‘O Lord, you say I am to leave your fair golden feet and become subject to

delusion in a human body. Then, Lord, when I lose my senses, worthless as | am,

in grace make me your own’ (PP. 38)°%,
Therefore, the foremost duty of Siva is annihilate the influence of actions of good and bad
of the nayanmar who surrender to the feet of Him. As presented in this verse, it also must
be noted, that the human body is the instrument of knowledge, and that the world of
enjoyment are created not to make the nayanmar go astray but to perpetuate them in the
right spirit and strive for release. The life histories of the nayammar show the
impoverished condition of their life under the empirical circumstances like, family, clan,
profession, etc., and also their hectic efforts to vanquish such ensnaring impurities that
attaches to their self. As soon as the impediments which hitherto were tantalizing them

fade away, the nayanmar shine in effulgence and enter into a state of unalloyed bliss (PP.

1020)%3L,

530 ‘meHe DehFed Fmlile seomdana QFuw CFaung BrEIGD AniemoCuist

£LOUIsy  LOTEDIL LOMUT LoWIBIGID eulfl uwIBel HhHH UH DAHTOFUIeTen’ (GLLL. 38).
“LLBupd yllwrsimer CuUT oiIpe PeMIOUBMI HTHET Hpsd BFeulg HevTewllenT DewTenreLT ]y’
(Qu.y. 1020).

*...Finally he attained the feet of the Lord, and received the special boon of ruling in the spiritual realm
above’ (PP. 1020).
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The moment the nayanmar become recipients of Siva‘s arul (grace) and wash
away all the ‘taints of deeds’, they wish that everyone to enjoy the fruits of religious life
like themselves. Ceékkilar describes the laudable venture of Cambandar in offering
release to the entire human-folk who have gathered to witness his wedding proceedings.
Cékkilar notes that the nayanar recited the Five-Letter-Prayer as the true path of wisdom
to everyone and made an appeal to the gathering: ‘everyone should enter into the
effulgent light so as to cast off the evils of birth’ (PP. 3151)°%2. The nayamnar’s close
associates, his parents, relatives, and other entered into the huge effulgent light sent by
Siva so escaped the cycle of rebirth. The ascetics, devotees and sages who chanted the
Vedas, those had come to worship and other whom aru/ (grace) has brought to that place
that they might win release; all entered the infinite pillar of light (PP. 3155)°%,
Cambandar with his newly wedded spouse had made a around the beauteous light and
entered. He entered the light; he became the very embodiment of wisdom and became
‘one with the Lord’ (‘@emile_Leir eyemmi’: onriutan anar) (PP. 3156)°%4. The lives of
Tirunavukkaracar, Campantar and others who had been bestowed with aru/ (grace) are
highly remarkable in the sense that till they attained the final released they served the
people (PP. 2214-2230), imparted divine message (PP. 2282-2287), eradicated evils (PP.
2231-2240), poverty (PP. 2325-2347), famine (PP. 1510 - 1527) etc.; curtailed the
belligerent nature of other religious cults, and above all showed the pathway to perfection

to the entire humanity through life of devotion manifested in service and moral living.

532 ‘...BbaHHe eubGsTT Fard ey mel &5 wWieu@mb LUGs eaeer (Quy. 3151).

‘UBAUMBF FIDWISHHD SIHHSHNBD — SQUIRIGBID FnDIDeDB (PNQITHEDHD @GLDLILalbHSHI
MBS THID Caumidm Dimeienmed IBOUB eubHTHID FBIRD GILIHEHEFTull6b
®_6i6T606VT(HID Lidd SHeirlilenn” (G, 3155).

‘...BTHT U6t elfled Camgl Hewtewil BN 26T GHeumT CUTHBeNsL (WlgH Sl
Ub@ oo _Ler et (Qu.y. 3156).

533

534

190



The release of one from these impurities also implies union with Siva. They
nayamnar ‘became one with Siva’ (‘qemile_Le eyeunit’ : onri'utan anar) (PP. 3156)535,
attuning to the nature of Siva (PP. 1697)%. Such a ‘unitive’ experience will annihilate
the bonds of the life and the nayamnar attain the arul (grace) of endlessly serving the
Siva in the eternal abode. They attain equanimity, i.e. they begin to perceive the good and
bad alike. Cekkilar poignantly refers to this as ‘irumai vinaikkum oruvadivam’ (&menio
almans@d  @meugaumd) (PP, 1220)°%; ‘oruvadivam’ (g@meungeumid)  signifies the
equipoise of mind to take the fruits of and good deeds, alike. At this stage, the nayamnar
simply invoke the presence of Siva and perform deeds in a disinterested manner. When
the equipoise between the good and activities arises, there prevails neither fascination by
the worldly charms or dejection by worldly misfortunes. The nayamnar shall not
experience the fruit of their actions, since they have performed them in the states of
‘Servants of Siva’ (tirutontar: Hmsesrewii). When the qualities like pleasure and pain,
and delight and harm, like and dislikes have been stabilized, the individual is one freed
from attractive of self-oriented activities. There arises, then, an equilibrium of acts and
the nayamnar came to feel that they are not the agent of actions and the thoughts of self-
assertion gradually wither away. Cékkilar narrates Tirukkurpputtontar did the service of
washing the clothes of devotees which cleansed the blemishes of the two-fold activity,

mitigated the force of the impurities and stopped the sources of rebirth (PP. 1196)°3%.

535 ‘LBTHE euenT enflsd GaFTg mewiemll SiFeT o s @GaunT GUTHBMEL (1P SHHIIL

b oo e e’ (Qu.y. 3156).

‘OGP HEVTLD ©_0GH6JHS OIS (HbHTEIL HHmBLI Liswieniim 2 a1 igsH8s GumralsiiGmesit
ool o6l memraiflul Seutenbdh EhTeaeNgBal < DIGwT6RTeONT SLEmwIL. TS

SIOTHH GBS (GL.L. 1697).

‘.o weiwd efdHs BB Behad efb@h e GuTsd

BmoWw NDNHGD RHAUYAITD 61FFHHHN 2 66 Sfeumsi’ (Qu.L. 1220).

‘BHF 2 LUl DEVTHBIEVF CFAIQUITT SIQUITTHID HITH 2 DUl HIHETIOTH

sPourT Gured GeTeLemsv eflenel D& 2 6DLUI LDEVID (PETMBILD SIeMEWIUI 6 (HLD
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Throughout his work, Cékkilar successfully elucidates the means by which the nayamnar
annihilated the forces of their impurities and prepared them to imbibe the benevolence of

Siva.

The nayamnar turn their attention towards Siva, fostering a great reverence,
thereby gaining true knowledge. Therefore, the change that is initiated by Siva, infuses an
ontological change in the ‘objective’ nature or state of the nayamnar. This release,
therefore, is not a negative liberation of the individual from bondage. Rather, the nayanar
is radically changed from all that entangles them, to a positive state of existence of the
self in the Siva-realms; this is the enlightening bliss of serving the Lord. Siva captures the
nayamnar With his arul (grace) from the forces of impurities that impede their human
existence. The nayamnar invariably acknowledges that they had been enslaved by Siva
(PP. 225)%%, Cuntarar was rescued by Siva himself in the former’s wedding hall when he
was about to be caught in the maladies of family life. Siva appeared in the guise of an old
sage and teased the nayanar and finally revealed his identity. Thus if one relinquishes
attachment and leads a life of detachment, release becomes imminent. Towards the end of
every narration of the life story of the nayamnar, Cekkilar says that the nayamnar had
either reached the golden feet of the Siva or became the chief attendant of Him at Kailas

(PP. 970, 1020)>*°,

Qu@ LIpel 1Te SHemenr alld H0HH QML HTeled hG @ BreT (GLLy. 1196).
‘Just as he spent his time washing the dust and dirt out of the clothes of the devotees of the Lord, he
attempted to expunge the taint of former deeds and the three impurities which lead to repeated births’ (PP.
1196).

539 ‘L HBHS LT Se8ubB@Es... (Qu.y. 225).

‘... You have made me as your own...” (PP. 225)

540 ‘..BBPam BemeoBu BHILTE SN 6160 DRI DIBBEID Beeouuwii...’
(Gu.y. 970).

*...the Lord then said “Come just as you are, and live with us”...” (PP. 970).

192



Cékkilar also explains the state of nayamnar who had realized the feet of Siva.
He narrates the nayanar was serving Siva by way removing the waste materials inside the
precincts of the temple, Siva tested him by placing valuable stones. The nayanar did not
discriminate among grass, stone, gold, pearls and dwindled not in his utterance and hence
he threw them in the pond. The divine damsels intended metrically to meddle with his
mystical state of unified consciousness, but in vain. As the nayanar was immersed in the
feet of Siva with inseparable thought, glowing love and austere nature, he stood firm in
his service with divine illumination and with undivided consciousness. He made an
earnest appeal to Siva through his mellifluous hymns to keep him under his feet, since he
had submitted everything to him (PP. 1686-703). At the end of the narration Cékkilar
points out that:
‘Tirunavukkaracar was transformed into the likeness of Siva’s joy and wisdom,
the ultimate attainment, and he reposed beneath the feet of the great God’ (PP.
1697)°4,
Here the nayanar is presented as one enjoyed exclusively Siva’s joy and wisdom
(‘Paurenbs  @hTameugB@e’: Sivananta fidnavativé). So the nayanar had attained the very
gracious form of Siva i.e. Sivananda (‘feuteniss’ : Sivananta) or Siva-bliss: sublimely
blissful experience of Siva. Hence, the nayanar is presented as one who fully lives Siva;

someone who has gained Siva, firmly assimilated knowledge of the self and is released

from all the entails them while living in a human body, free from rebirth. The same view

In another occasion Cekkilar recounts:
‘UTHID UFLDETeeNT G lDhal Lewlbal GUTBB gHibllenl wWrelsnsd @6l
2 @ eI OFmemrgsn Gusd yiwrsimst Guir s LeMIGUBHI
BTH6T B0 BFallg HewrewieT Semtenreom@y’ (GLLL. 1020).
*...Finally he attained the feet of the Lord, and received the special boon of ruling in the spiritual realm
above’ (PP. 1020).
54 “DEFIPHEMND 2_0GHFHS OIS HESTIL BHMSBLI Lswielun 2 61 igsbBs GuralsiGueit
aeull L6l memroiflul Heurenbd EhTeag@al S DI6WTEWIEOTT SYeMIL DIJ &
SIOTHH GBS (GL.L. 1697).
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had been held by Cékkilar in the life account of the Murukar nayanar (PP. 1022-1035)°#?,
Tirundlaippoovar (PP. 1046-1077)°* and Apndayar nayanar Puranam (PP. 931-972)%4,
Hence, all those who bow before Siva as sincere devotees will enjoy the fruits of their

deed devoid of distress, since they perform austerities as devout ‘persons’ of Siva.

6.3 The Pathways to Release: Various Means of Release followed by the Nayanmar

The unshakable conviction in the efficacy of Siva cutting the root of action that leads to
bondage, the nayanmar also simply invoked the blessings of Siva and performed the
deeds of service. They declared that even the very name of Siva when chanted is
sufficient to subdue the vinai (eflemen) i.€. action good and bad. Hence, as a necessary
source of inspiration, chanting the Five-letter-Prayer became part and parcel of every
aspect of the nayanmar life. While describing the birth place of Cantécurar, Cékkilar,

beautifully narrated it with divine fervor and religious inspiration thus: ‘the end product

%42 This nayanar was aware that loyalty to the holy ash of the primal Lord was indeed true riches.
Accordingly he invariably followed the customs of not taking food himself until he had prepared food for
the devotee of the Lord and seen them eat. As from day to day he took pleasure in performing loving
service of this kind, with the number of devotees that flocked to his door, all his inherited wealth was soon
exhausted. He sold his slaves, his land and all that he possessed in order to continue feeding the needy
devotees, but still he was not satisfied. Eventually, when he could find no further resources in that town to
carry on this service, he was himself reduced to poverty and dejection. This devotee had formerly learnt the
art of gambling as a means of making money, by practicing of gambling, he was able to perform the service
there which was his chief aim. The nayanar would keep his conscience clear by not handling personally
any of the gains which thus accused. To keep the process free from taint, all his gains would go straight to
the cooks. Then after all the devotees had eaten, he himself would eat with the last sitting so as to be above
suspicion.

543 For the life of the devotee, see p. 13.

%4 This nayanar is an example for a person leading a very simple life reaching the highest state of yaga -
getting released and becoming one with Siva - just by the whole hearted love for God. The nayanar
worshipped the Lord with the music. He served only the Lord who dances with his words, body, mind and
action. His love for the Lord flowed from his heart. He selected a bamboo which had all the superior
qualities that are said in the scriptures and made a flute as per the rules. He played the Five Letter Prayer of
the Lord on the flute. His love made him see Siva in the world and stay with Him in bliss forever.
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of music is melody; of milk, sweetness; of the eye, sight; of thought, the Five-Letter-

Prayer; of the sky rain; of the Vedas, Saivism’ (PP. 1219)%%.

The nayanar rarely forget to recite the Five-Letter-Prayers. Cekkilar often
mentions with admiration about the reciting of the Five-Letter-Prayer by the nayanmar.
Cekkilar praises Campantar as the one who pointed to the recital of the Five-Letter-
Prayer as the path of true wisdom to all humankind (PP. 3151)%¢. Campantar, according
to Cekkilar is the one who explained the deep intricacies of the Five-Letter-Prayer as the
source of all the original mantras (PP. 2169)°*'. Cékkilar also praises Campantar as the
one who realized the benefit of chanting the Five-Letter-Prayer i.e. the ultimate benefit of

chanting is to attain release (PP. 1981)>,

In the narration of the life of Comaoci maran, Cékkilar opines that the serious
contemplation of the Five-Letter-Prayer by the nayanmar as an obligatory duty is for the
enlightenment of one’s inner faculty; he was steadfast in the daily discipline of reciting
Siva’s Five-Letter-Prayer as the means of gaining insight (PP.3637)%*°. During the time of
inner turmoil and mental restlessness, the recital of the Five-Letter-Prayer is believed to
offer solace. In the pursuit of release, surrendering oneself to the feet of the Lord is the

major device. Importantly in crucial circumstances the nayanmar completely depend

545 ‘LiGSTEmN6T LILGITID H60 @6nEU|D, LUTedlsd LiWemDd E6 SHemellld semleuiler LMD GLmHE
@efld SMHBHS 6T LIWeWITD 61(pHHI DiehFHD ellewtemfledr Liwlenmd QUTObenpu|d Geugll
uwenmd engal(pld Gumsd emtemfllsdr Liwenmd owugule...”(Qu.y. 1219).
“eHTQUIHOBIHTET WTTHEGID BFSaurwF GFTeoid...” (O, 3151).

‘..opBHuler o emohbATD MAHehOFWHHIOW 6B DiehOFWHHe SHULSHD

SimeNF QFwsHTT’ (G.y. 2169).

‘..ol (peUTTH6IT DIEhFTWDHSHID HIFHHI 2 6ibsLlg elfigarT’ (Gu.y. 1981).

“.AHBD Opefws Feoust ichaHTIPSSH PDHID QUTUIMD BIHSD BUIOD sTeriGUTBH3ID
Oppluied Weimmt’ (Qu.y. 3637).
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upon Siva to lead them by reciting the Five-Letter-Prayer. Tanti Atkal nayanar recited the
Five-Letter-Prayer while cleansing the temple pond as divine service. He pronounced that
he would gain vision to his blind eye if his service and submission were too acceptable to
Siva (PP. 3599)°%°, As ever, conscious of Siva he had a dip in the pond chanting the Five-
Letter prayer. Pukalccolar entered into a blazing fire by uttering the Five-Letter-Prayer as
self-infliction to compensate for the injustice done to a Siva-devotee. These narrations
point to the fact that singing of the prayer, and thinking of Siva’s gracious nature will
solve perplexities of life (PP. 3985)%!, Physical disabilities, social inequalities, birth
restrictions cannot prevent one from the recitation of the Five-Letter-Prayer as envisaged

in the life histories of the nayanmar.

Cekkilar also shows that the recital of this prayer will promote one from the
earthly life to divine abode. A life of virtue and spirit rather than the life of senses require
a thorough realization of one’s true nature. It is the human body that is responsible for
thought, word, and deeds either to direct them towards the path of religious intuition or
towards obscenity. If one has to illumine the consciousness and extricate self-
centeredness, it should be filled with divine fervor. For this the recital of the Five-Letter -
Prayer helps one to great extent. Ceraman Perumal, though a king, due to his divine
dispensations, was able to direct his horse to take him to Kaias before Cuntarar could

reach there, by the recital of this prayer in the horses ears (PP. 4264)°%2. As Céraman

550 ‘..Coamdflwsr wa@mmehd alevd OFuiamymuiF GF oLl HrauTsd EeiD

®_MIbETHeL BLFH T HeoLUSHEL @eur Disiled siBGHEIRS...” (Qu.L. 3599).
‘...@ooa|D erfleweuld QEmeTeuTT eI TLIFTeN SHOTHEH DlEhOFWHSHID FIBHHIPH)
wenhsed LpbLier el waphesmel 2 eydbaerm’ (Qu.y. 3985).

‘el Geubufsd GFaiulefsd Lelwpssd CoubsTamd aldwrGs @ULiombd deupbayn
@H60er Qmell&FbLeIpl UTWIhHS LB DievThs nUbOSHAwsd s G TewrL TGO
CFHMewL  LOTHHIBHMS (WLL6TUIFH (LpsiTeusuld OsTewiBh OFHIBHIOBBI DIGH6 (LPeTUSH
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Perumal was immersed in the contemplation of the noble and auspicious qualities of Siva

all the time, it was easy for him to invoke Siva s blessings.

The distinctive mark recognized by the nayanmar and highlighted by Cékkilar
to adore Siva may be classified as external and internal. The Five-Letter-Prayer is purely
internal and subjective while smearing of sacred ashes is external and objective. The
latter two are efficacious and sanctified because of their emanation from the body of Siva
(PP. 892)%%%, Siva produces the sacred ashes from His body and the sacred beads form His
eyes so that wearers are rewarded with the expulsion of darkness and the attainment of
purity — it delivers his devotees from rebirth (PP. 893)%%*. The white ashes of Siva
bestows refreshment and pure delight upon all living creatures (PP. 308)°%°. Therefore,
true life is found in cherishing the Holy Ash (PP. 488)°%. In one narration Cékkilar states
‘in that town the sacred ash worn as a protection by devotees shone pure white like their
hearts, and but its light the darkness of the night was turned to day’ (PP. 1023)*". The
nayapmar wears white ashes as an important duty so as to derive the inspiration to
worship Siva; they treasure above all else the sacred ash (PP. 355)%°¢. They were people

of constant devotion to the sacred ash (PP. 610)°%°. They even rendered service to all who

(GLiLy. 4269).
“To that end, he recited in the horse’s ear the much-loved Saiva prayer in the prescribed manner. At once
the horse rose in the air and galloped off across the skies...(PP. 4269).
553 ‘pes_d Bemm OB@mluler Gsd (WeRTgHS HHpiguled GsmeuL...” (G, 892).
‘.Loa0F OF6L SETLT LW LOTHBEID HdHBEBHIL QuThsempb...” (GL.y. 893).
‘CaTBmID et _uliTal @ 66T HIMUIHOBW FTHBMID GETL(PD HEWTEMOWD HHHIGLTUI
BB DEWILLD 6T60MD UTHEI ieuirewievGsussr bopslesr Guitged Gumsiimagl BHemBleor’ (Gu.y. 308).
‘LLABEBB ey UTHIBTHE 2 Winir...” (Qu.y. 488).
‘BTD  APGEITT  OBBHEIGT HELGELTT aD BUTed SieuT Sewlbd BFIDID Bevey &MHImNSle
wr @mend CeuefwnTes@G @ral oisbe0 alleny T Gl &MIDT &I
o oWl FemmeleiBld Henmibld @evind elenmigomsy’ (.. 1023).
‘..o _mieugdl Boplen GFeald eandEeBTEnD 2 6iTemd 0&ETT...” (G, 355).
‘Oareiemiod SHmBBBIS CHTemNgsT SUPILITL Q6T HETENLOHHEWT [BIEIBHEVLD 6T6ITBILD
GBI’ (O, 610).

554
555

556
557

558
559

197



wore the pure white holy ash (PP. 939)°%. Cékkilar states that the nayandar ‘reached the

conclusion that commitment to the sacred ash was the true end of life’ (PP. 1875)°L,

According to Cékkilar, it is Siva who gives the sacred ashes in the three forms:
karpam (stub), anukarpam (Siesitub), upakarpam (2_usiub) devoid of akarpam
(@1smub) or blemishes. Cekkilar states that these three forms of sacred ash given by
Siva, which may be used, frees one from the guilt of lust and other sins. He further sings:
‘as we now extol the sacred ash, may that free us from the bondage of two-fold deeds’
(PP. 4168)°%?, Pukalcola nayanar shuddered at the sight of a slain having braided hair
and was dispirited about his rule which had the path of the sacred ashes. He felt sore and
bade his minister’s crown and his son and as a mark of reparation and he descended into
a pit of fire by smearing his body with holy ashes. The holy ashes sanctify the wearer
though they are otherwise irreligious (PP.3947-3987). This idea has been well brought
out by Cekkilar in Narasinga Munaiyaraiyar puranam (PP. 3988-3996). When the
nayanar was offering gold coins, as usual, to the devotees who wear the holy ashes on the
occasion of Tiruvadirai festival, a man with physical disability came there with sacred
ash. While others looked at him with annoyance, the king received him too and offered
gifts. Enatinadar (PP. 608-649) and Meypporul nayanar (PP. 467-490) sacrificed their
lives for the noble cause of admitting even traitors and enemies into the realm of devotees
of Siva, since they were seen with sacred ashes over their forehead and body. Enatinadar

declared that his enemy had become a Saivite. Meypporul noted that the man who slashed

560 CLEMWGLTEHA® Boel®oy CFTpby 2 eienmr...” (Gu.L. 939).

‘.aIMUImIDg SMmBEBBI DiewlCar Qouill QUITmeT eeim pflud GHlewNeleuir...” (GLLy. 1875).
‘..peiipIBUs CTHTH GHBBEIBT DIBEHGD BBens GLomfleusbd SmHelenerdser
sfougls’ (O, 4168).
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him was really one of his own i.e. to be treated as his kith and kin and not an enemy (PP.
482)°%3. In the pursuit of release, the sacred ash took a prominent role by way of
purifying the nayanmar both externally and internally. In other words in the religious
pursuits both the physically manifested marks and the psychical inspirations play a vital

role.

It also should be noted the nayanmar also followed other means of reaching the
feet of the Siva. Céekkilar noted that he wishes to bow down before the sacred feet of
Tirumiilar nayanar who expounded in verses the well-ordained path of jiianam (epmesnb),
yoga (Gwrs), kriyai (flens) and caryai (sflems) (PP. 3596)°°4.  Among them for
Cekkilar caryai (sflems) external observances or acts of service of the nayanmar such as
cleaning the temple premises, gathering flowers for weaving garlands to adorn the deity;
honouring the devotees and preparing oneself for their service at any moment; befittingly
keeping the temple precincts, nurturing flower garden, neatly maintaining water tanks,
preserving sculptures, monuments, inscriptions and so forth is the initial stage of Siva-
worship: a pathway followed by the ndyanmar to reach the feet of Siva. This pathway
comprises of temple worship as a preparatory ground to actively participate in daily
worship. It has been replenished with religious fervour which in turn culminates in
regular worship. Further, the external modes of service and worship should not create any
kind of pride by claiming agency for the activities and strengthen the self-worth. As long
as the aspirant is under the sway of the dragging forces like sensualism, hardly can one

enter the domain of Siva, which in fact, is the effort of following this path. It for this for

563 ‘.EOBULEGID Sienallsd HHST bioTelansh SHHH MphHSTT (QL.L. 482).

‘beuld FpheTen Cuiness dflenws Fflewus eTeumbd WOEVTHS COTABS HHLpev BHeu
LO6VT&HSBLP60 euemImIg...” (Q.L. 3596).

564

199



this reason Cékkilar dedicates entire section of his work to honour ‘those who attend the

person of Lord three times a day’ (PP. 4165-4167)°%.

In the introductory section of his work Cékkilar narrates that the ‘holy servants
of Siva dispel the darkness in the hearts of men’ (PP. 10)%%. From the life narration of the
nayanmar, Cekkilar illustrates the sublimation of their self-centered passions i.e. forces
which lead one from light to darkness such as anger, lust and jealousy towards the
attainment of Siva. It is obvious in the Periya Puranam the lustful enjoyment of
Tirunilakantar was later transformed into sincere adoration of Siva through selfless
service (PP. 360-403). Anger is said to be the pernicious passion of humankind. The only
way to overcome this destructive phenomenon is to canalize it towards righteous
indignation, as was done by Eripattar in directing his wrath the impediments in
obstructing the efforts to worship Siva (PP. 550-607). Jealousy can be sublimated towards
the rightful claim of getting equal opportunity in worshipping Siva. This point may be
substantiated from the lives of Campantar and Appar. When there was acute famine at
Tirvilimilalai and its suburbs, these two saints intended to eradicate poverty for which
they sought the merciful help of Siva. As a result of disinterested service, self-centredness
becomes subdued and consequently the three impurities are gradually annihilated, the
devotee freely moves into a new domain i.e. to Siva’s abode. There Siva is conceived as

the master to whom the devout devotee becomes a subservient agent and loyal servant.

565 ‘wpriBurgid HwmBwe SewiGeunit LTewib...” (QLLy. 4165-4167)

‘.. oTHBeT Fhen T FTThEH B ULl Emener gemerll LBEmeT GLTe@alais...
FHHSHOSHTEwILT Lgmewrd etesrumd’ (Qu.yy. 10).
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Some other nayanmar followed the path of an obedient son. The nayanmar
considered themselves as the son of the ‘Father’ i.e. Siva (PP. 1404)°®". The dedication of
the nayanar (son) towards Siva (father) results in worshipping the Lord, singing His glory
out of increasing love and establishing an intimate relationship. Siva, the father takes His
responsibility to educate the nayanar make them wise and virtuous. Cékkilar narrates,
though Campantar was subjected to troubles by the Jains, earlier he had the benefit of
drinking the milk of divine wisdom and receiving the palanquin, umbrella made up of
pearls through the grace of Siva. By fulfilling the wishes of the Father, the son has the
privilege of going near His residence with affection. In his onward march the nayanmar
departs from his temporary house i.e. the world to the house of Siva (PP. 147-349). The
sense of ‘I’ and ‘mine’ will have no power due to the actions of various kinds as
mentioned above and the nayanmar freely approached Siva in his domain. Hence this is a
intimate path which leads one closer to Siva which if further seen to be fulfilled in
Kannappar’s life who had been asked by Siva ‘Take your place at my right hand’ (PP.

834)568,

Further, worship in this path is being related to Siva-lingam and the devotee has
to perform the five kinds of purificatory rituals with flowers, incense, light, water and
food. The aspirant has to chant the particular formula for a given number of times. As
narrated in the Periya Puranam, Canteswarar and Umadevi worshipped the Siva-lirigam
made up of sand by them and Cakkiya ndyanar turned to be a Saivite by spontaneously

worshipping a Siva-lingam (PP. 1211-1270). The worship of Siva-lingam and chanting

567 ‘FEIBTEHLOTUI 66 QEBmSUDd <ua...” (Qu.y. 140).
‘He is the mother who bore me, and my father too..” (PP. 1404).

568 ‘. 6I6i eUeLHEE MW @eomul Blbs el (Qu.L. 834).
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the sacred syllables had become part and parcel of the nayamnmar’s life. This path
subsequently leads to the practice of yoga; another path that was followed by the

nayanmar.

According to Cékkilar some other nayanmar chose a more austere path i.e. the
path of yogam (Guwrstb)™® to attain the feet of Siva. According to Cékkilar, Tirumiilar was
steeped in Siva-yogam after the cessation of the impediments (PP. 3593)°7°. As a first
thing, one has to relinquish the worldly bearings and move towards Siva. For Cékkilar
those who followed this path even recognized themselves as an intimate friend of God on
the basis of love. The discipline is an internal exercise, the fruit of which is the attainment
of divine attributes. The followers of this path were blessed with the attainment of Siva’s
forms along with the extinction of impurities and its inflictions. In the Periya Purapnam,
Cuntarar is the typical exponent of this path, not so much of his systematic practices of
yogam but for his propensity and spiritual aspirations even while in family life. The
expression by Cékkilar will illustrate this point: °...for many days, he wished to master
yogam and its age old tradition’ (PP. 327).°"* The practice of yogam, according Cékkilar,
leading to release is found in the narration of the life of the following nayanmar such as
Perumilalaik Kurumpar (PP. 1711-1721), Tirumilar (PP. 3569-3596) and those who set
their hearts on Siva (PP. 4162). Perumilalaik Kurumpar was an ardent devotee of both

Siva and His devotee Cuntarar. By virtue of his daily chanting of Cuntarar’s name, he

569 Etymologically the word ydga means ‘yoking” the mind towards God which results in supreme delight.
The term generally means ‘union’ and is referred to in Tamil as sérkkai (Bsiréemes). See Tamil Lexicon of
the Madras University. The union of mind and body and the subsequent union of the soul and God are
claimed to be the fruits of yogic practices. As a method of release, yaga practices make the body and mind
function harmoniously where the bodily movements are controlled and mental modifications are arrested so
as to create fusion of the body and mind prior to the union of God.

570 ‘.HaBursd HmeBlaim U oG BSusHEIT GQUTEGEGTEL 2 _auihbadGhSMT (Gu.L. 3593).
‘..us0BTEHID Lufled Guimsid ugibuenguie e@blertr...” (Qu.y. 327).
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mastered the eight-fold yogic powers. As his devotion grew even more intense, he
attained that state in which the Five-Letter-Prayer of Siva became for him family, riches
and the content of very thought. He saw through his yagic vision Cuntarar’s march
towards Mount Kailas on a white elephant. He immediately exercised his yogic powers
and reached Kailas even before Cuntarar (PP. 1711-1721). At this stage the nayanmar
claims fraternity with Siva for reason that the nayanmar, the Siva yogins are those who
have realized the reality that underlines the universe in the depth of their inner self (PP.
3101). The cordial friendship between Siva and His devotees is seen in the friendly
succour of Siva to Campantar and the latter’s demand of friendship on the former.
Cékkilar describes that Siva Himself went as an errand for this nayanar, as a beggar to
appease his appetite and in turn the nayandar scolds his friend i.e., Siva out of loveable

fraternity (PP. 507).

Another path that is highlighted by Cékkilar is the path of jiianam (epmewnid) or
wisdom. The path of jiianam (epremd) or wisdom is the saving wisdom of Siva i.e. Siva-
jianam (Peuepremnd) which Campantar experienced. The wisdom which was imparted on
the nayanar consists of wisdom which made the nayanar focus singularly, and
ceaselessly conscious of the feet of Siva. It is wisdom at once the infallible and divine
and the unparalleled wisdom of all science (PP. 1973)°"2. Such wisdom enables one to
cleanse all impurities. Cékkilar as the verse indicates calls this wisdom as intuitive

knowledge i.e., mei-jiianam (Guiepmenid) Or ariya-mei-jaanam (siflwGouieprend) (PP.

572 ‘Aarcronbu HpHs@d HHICLEHE FaIEHTEID LD DiGHMmaT SIBOTHBHILD Lmkidsieo

QPRIBW EHTEOID 2 _6UeNOE6UTH HEMEVEHTAID 2 _6miTey AHTWGLDWIEHEHTEID HEUD (LPHEVEUT
FOUBST SHMD 2 _euiihSHTT SibBlensouisd’ (G.y. 1973).
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1973)°" i.e., wisdom which is rare, the knowledge of reality or truth i.e. mei-poru/
(QuuiiGurmst) (PP. 2029)°™4. Therefore, this path of jaanam (epremb) or wisdom is
designated as mei-yunarvu (Gouiueniey) the knowledge of the true nature of self that can
be obtained in this life. Such wisdom enables one to unite the knot of ignorance. In the
Periya Puranam, Cékkilar narrates, Kannappar was praised by Siva whose knowledge
was directed to know Him and whose activities were admired by Him (PP. 806)°"°. Once
the wisdom of Siva imparted on the nayanmar, they surrender themselves in gratitude to
Siva: the magnetization of their selves towards Godly ways of conception and
contemplation culminates in the enlightenment that it is Siva who knows, who makes
others know, and becomes the very embodiment of knowledge itself. The nayanmar at

this stage with the in flow of grace loves Siva in perfect wisdom (PP. 1973)°76,

Cékkilar declares the true knowledge of Siva is the love towards Him (gpreud
rgeit LTed oieit@U) and his contention is illustrated in the life of Muruga nayanar. The
nayanar had the spotless heart which melts in perfect love towards Siva’s feet and thus
gained wisdom (PP. 1026)%"". Therefore, Siva-jianam (feueprembd) is Sivananda
(Pouyembmpid) or endless bliss which is not alien to the one but is the sustaining life

principle in one. Cékkilar narrates that the Ciruttontar after mastering all the arts, comes

573 ‘... 2_emiite) SIMWGIDUIEHEHTED...” (GLLL. 1973)

‘QuuItiQuT®msT eguiemmeny...” (Qu.y. 2029).

‘SIQIIML UL Q1196 6I6D6VTD LD LIGHID SI6HIL] 6TETMID

SIUMINL UL SI5l6) 6T606VMD [HEWD DIBUJD SISl eTETMID

SIQUMIENL UL QFUISL 6T606VMID [HLOSHE E6uIeUTID 6TEIMILD

S Blemev Seleutml SPIB 66wl SimHeT OFuIHTT’ (Qu.L. 806).

‘His whole being is filled with love for me. His whole mind is set on me alone;

All he does is pleasing in my sight; you have to understand, that is the way he is’ (PP. 806).
‘..UAID DIBHMN JBOTBERID LTRSS @hIE W @hred...” (Qu.y. 1973).

‘... @bTW  QUTIDLT6T HeWev MABTT BTHD LieweuaumT CFallgdhadp oamed &e6ins

DILTEL 2 _HGW LamSHSTT (WPpHHeTT (Gu.y. 1026).
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to the conclusion that the perfect objective in life is to enlighten oneself with Siva-jianam

(Peuepmemid) (PP. 3668)°7; intuitive knowledge of Siva will make one enjoy Siva’s bliss.

It is clear then that in the Periya Puranam each nayanmar has seriously
engaged himself in removing the taints of their self and laboriously sought Siva with
single minded devotion. They adhered to the life of renunciation and sacrifice. Their acts
were Siva-centered rather than self-centered. They did worship regularly in the temples
and moved affectionately with the Siva-devotees. They were fond of either serving the
cause of the Lord or their fellow devotees. Serving the fellow devotees of nayanmar is a
remarkable aspect in the devotion of the nayanmar in the Periya Puranam. 1t is the latter

that is studied in the next section.

6.4 Consorting with Other Devotees: The Nayanmar as Servant of the Servants of
the Lord

The very structure of the of Cékkilar’s work demonstrates the importance given to the
fellowship of devotees and of the nayanmar. To emphasise this it is narrated that the sage
Upamanyu worshipped the effulgence caused by the arrival of Cuntarar from the earth to
Kailas, the dwelling place of place Siva. Astonishment struck the fellow sages of
Upamanyu who had not seen him in such a situation. When his companions enquired the

reason for his behaviour of worshipping the nayanar, other than Siva the Upamanyu

578 ‘s _gitenBlenms Hmevd Slnm&EeT Qila@ail Lulsim SeuBBTeL COHsan algHs
AV BHEUTHsT Foushii Hipellsyd GFpley e16iiBp GamsiiEnd 2 emialeafsd (WsaGeur

FBH 2 MHHS BHPBEG L. (OL.y. 3668).
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replied that since the nayanar had Siva as his friend, he had qualified himself to be

worshipped by them (PP. 29)°°.

In the verse, it must be pointed out, which has been skilfully composed by
Cekkilar the word ‘wmp’ (nam)’ (we) is noteworthy in three respects: (i) Upamanyu, out
of humility utters ‘We worship him who is worthy’ (‘Brib G&rTgld Hedtewiowimes’: ‘nam
tomalum um'maiyan’) instead of addressing the first person as ‘I’ to avoid self-assertion,
(i) Upamanyu, ‘the famous hermit of deep devotion’ (PP. 23)°°, pays homage to the
nayanar i.e. Cuntarar with a view to ascertain that the nayanar to be adored by everyone
in the assembly including himself, (iii) and through the mouth Upamanyu, Cékkilar

announces his personal reverence he has for the nayanar that he is to be honoured by all.

In his monumental work Cékkilar also expresses his submission to every
nayanmar at end of every narration of the life of the each one of nayanmar. As Cuntarar,
who in his Tirut Toprar Tokai (HmabOsTewiitT Gmrens) eulogies the great men and
women who had exemplified the life of devotion to Siva and expressed his submission at
every stage to these leaders or nayanmar, Cekkilar too poignantly states: ‘Now we place
our head beneath his servant’s feet and meditate upon them. That is the way of life which
we esteem above all others’ (PP. 550)°%'. As Cuntarar, Cékkilar also expresses his

submission to nine group devotees. They are (i) the Brahmins of Tillai (PP. 350-359), (ii)

579 ‘sibyaist oNgsSTomIT GUTEHl SieoTed ebLITTET Eanmehamu G). .Gleer s

sUlyrenend Heil 2 _6fend HLPE@Uleusi B SgmIsT BID QHTAPD Hedentowimenr” (GLLL. 29).
‘Still wanting to dispel their doubts, the Brahmins asked, “Sir, you worship nothing else but the lotus feet
of the Lord Sambu. Please tell us what this potent means.” “Vantontar, also known as Nampi Ariiran, held
the Lord in his heart”, Upamanyu replied, “We worship him who is worthy.” (PP. 29).
580 ‘..OIMEHET 2 e elwipe’ (LY. 23).
‘.2 0@ 2 UIul el G@meTenil QUBBeIT LUTHID o 6iiefld Hmevlend malHSE
QUT(IPLD HEMEVEHLD [BLD HEMEVEDLD PG’ (G, 550).
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those who worship with true devotion (PP. 4152-4159), (iii) those who sing exclusively
of the glory of Siva,(PP. 4160-4161) (iv) those who have set their hearts on Siva (PP.
4162) (v) those who are born at Tiruvarar (PP. 4163-4164), (vi) those who attend the
person of the Lord three times a day (PP. 4165-4167) (vii) sages who wear the holy ash
(PP. 4168-4173) (viii) devotees from far and wide (PP. 4169) (ix) those who are not

included in the catalogue of the nayanmar (PP. 4170).

To emphasis on the fellowship of devotes Cékkilar states that once Cuntarar set
his heart on the sacred feet of Siva and was deeply contemplating of His presence; he
failed to notice the group of devotees gathered at Tiruvarir temple and who came out to
meet Cuntarar with unfeigned affection. On seeing this, Viranminzar nayannar not only
proscribe Cuntarar for his inadvertent behaviour but to declare Cuntarar excluded from
the company of devotees (PP. 497). Cékkilar notes when Virazminzar declared Cuntarar
excluded for avoiding the gathering of devotees, he was also excluding him from keeping
company with Siva (PP. 498)%%2. This made Cuntarar apologetic and beseeched Siva to
come to his rescue. Siva helped Cuntarar with the first sentences which formed the first
statement of his work Tirut Tonzar Tokai and the first descriptive exposition by Cékkilar:
‘T am servant to the servants of the Brahmins who live at Tillai’ (PP. 345)%%. Cékkilar
like Cuntarar mentions a number of nayannmar and hails them for their service to Siva

and his fellow devotees which has enabled him to crave for becoming a humble devotee

582 ‘Boamrayt CumE ey almeTHs Feuami St Hmabanl Lib GuTamitgl @0

oaab@GHD LTIl DD Hedtenioll LMol LLemTST ST6UD LeNebSHIToaEGID LUBE

B 2 _enIHhd LOBBISITUTEL CaTewim DimHenenll QUBBIT 1oB® el QLD SmpieuTt’
(Qu.y.  498).

‘... B6LMEVAUITLD SIHHMITHD SQUITTHSID DlgBuiet’ (L. 345).
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to them too (PP. 4099)°4. In a more distinctive manner, Cékkilar observes: ‘For the
benefit of the world, Cuntarar sang “The Roll of the Holy Servants of the Lord.” So if
the Lord who is beyond all understanding declared his very existence to be bound up with

his devotees, how great must be those devotees!’(PP. 499)°%,

In this manner, Cékkilar considers service to the devotees of the Lord as a
veneration that equals or even beyond the devotion to God. In them i.e. in his devotees
Siva binds his very existence to enrich the world; they are the embodiment of his divine
compassion (smswewt: karuzai) - ‘compassion in human form” (PP. 1411)%%; “their life is
a life of worship and penance offered in love at the feet of the Lord’ (PP. 352)%'. They
count their love for Siva ‘as the greatest blessing of their lives’ (PP.355)%%. Cekkilar
extols of the nayanmar rendering service to the devotees of the Lord, in varying degrees
according to their propensity.

The sole objects of his concern were the devotees of the Lord Siva. Apart

from them, he knew no other loyalty. He held the conviction that the

wealth that had come down to him properly belonged to those devotees.

So when any one of the nayanmar approached him, he found great joy in
giving alms to meet their needs (PP. 469-470)°%,

584 ‘wren elelaid &0 eIMHCH FFHISIQUITT Hibdb@ 6D GoeuDieMob@Ln

(WpeUITHEUTT elenJlILLBI HLO6VH HLPVAIMIMIS S CHaTOLIHLTET mFICB alenhiss
CamBsred (edBLRWD SHTeusLLLEWIL SLOBARIST CHTHIYIHEmeveND &L (HenFLILITD’

(GLrLy. 4099).

‘@bTevld 2 _Wiul BID 2 uiwl B engel Bevepluler dFevlbe Wil &mHeHTemL &

CpTend (WTUTLE GF(PLNBHT @D @b 2 ewiTe] Wt DIQUITHLEITD 2 _6mgI
GTENMBTEY SPeVlD Si(pHI CFWISLITTE SguimT QuUEBeN ABHBSTT U’ (Qu.y. 499).

‘... BHMEW HWILTEL 15WIBpUl CFUINS....” (QL.L.1411).

‘...pBfleed MedmBHHCHTL BHHHMSEG 2 NUCHTENG <wb CuBMIEITT GLIHMIOESG 6T60M6EV
puflenmit Guewil eum(pl SUBISITT GUEBSLD SisTLTeL DgdHHeud Lflbgd eurpeuri’ (GL.y. 352).
‘..o _mieugsl BBmlel GFeLaID eTamBHOBETEHID 2 6TemDd HSTT CQUDIOIZH FlEI6TLIT6D SI6STLTLD
Gum et QUHA eumpeun’ (GLLL. 355),

Oumdiw Fpider wedsll GUTBEIHEL LfibEHl GUTDETT SHBEIS6T BTLSHBEG DI6STUT

HIET DI6VT6L &L eeiiml @eveonT. CHlpwl TG BB CFLAIUPLD HLen6 LOTBIGT

Ul GLICHLOTET DUGTLITHE eI DYESID 6165111 BTIgUI  LD6TH NGB  [HTUICHTLONT  DIem6emihd
Gurgl W WALFF CUTRIGS GMBe BH CBTHHH 2 aubHTT (OLLy. 469-470).
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In the fellowship of the nayanmar it is clear there are an unstinted devotion as
well as unswerving affinity and the absence of resentment. Even if they had indignation it
might have been for good reason. One of the few incidents that can be cited to
authenticate this claim in the Periya Purapnam is found in the narration of the life of
Eripattar (PP. 550-607). This nayanar’s devotion towards the devotees and interception
to punish the evil designers took violent shape. He killed not only the royal elephant since
the elephant not only damaged the flower basket meant for Siva by sage Sivakamiyantar
but also its keepers who were witnessing the cruelty of elephant instead of preventing it.
Since such acts are performed assisted by Siva, the essence of such a life of service has a
deeper conviction and eagerness. It is an eagerness which impels the nayanmar, with the
desire to engage in the service of the devotees of the Lord and thereby it becomes a
mystical experience of Siva.

‘The Lord is enshrined in the minds of true devotees, poised in love ... and

service; ... Siva abides forever. Forever he abides in the hearts of his

loving devotees. In order to dispel the illusion, Eripatter ... performed acts

of service for those who belonged to the Lord’ (PP. 556)°%.

In another instance Cékkilar narrates that Eyarkon Kalikkar harshly condemned
the attitude of Cuntarar for sending Siva on an errand to set right the love-squabble
between the nayanar and his wife — an act decrying the persona of Siva (PP. 3167)%.
Even though Eyarkon Kalikkar suffered from violent stomach pain, the nayanar was

reluctant to meet Cuntarar for he send Siva as a his messenger to settle the quarrel with

590 ‘QUTEHETE® MBSET ShH LeNHmy Beals i66sTulsd DmeTESINB OMHBHID

UBBTL QUPLITHLD QFHTH60ITS BHeTHB RBMIEG HWILHH SMBLAITES

oaflenlp LLeWILTTHGE DGO OFHTemiB QFWITT DeuT eIflubSHT peurt’ (G, 556).
‘BTGISVITT LDGHIGUT BTHWeNH HITHIO (H DaibE WrelT RFCFuisd LUNbHensd e6im SielT
Auliug CxrauTsibliyrer DuTHBID HEHhHW AHHEG Beubdh DAFCQFWIeener 6ll6miDLeIT6
o mBmeir’ (Qu.L. 3167).
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his wife (PP. 3555)°%2. Not willing to be cured by Cuntarar, Eyarkon Kalikkar took out
his dagger and stabbed it into his stomach. The moment Cuntarar saw Eyarkon Kalikkar
dead, he then sized the dagger determined to do away with his life. Siva timely intervened
and at that moment Eyarkon Kalikkar came to life (PP. 3563)°%. This story reveals that
(i) a devotee of Siva may have the audacity to condemn a fellow-devotee if one goes
against the tradition, (ii) the devotee has the privilege to end his life rather than receiving
help from the irreligious (iii) the nayanar had to endure the trials and tribulations
launched by benevolent Siva to shape their character at a time of turmoil. Cékkilar
records that it is Siva who send the Eyarkon Kalikkar a stomach pain as a way of

effecting a reconciliation between Cuntarar and Eyarkon Kalikkar (PP. 3548)>%.

It is a natural human tendency to avert abuse, injury, defilement done to one’s
dear ones. But in religious life this attitude is viewed seriously. In the Periya Puranam
any harm is inflicted on Siva devotees, the evil doers will not be spared for the simple
reason that the devotees have been treated on par with Siva. So Cékkilar supplements the
idea of service to fellowmen which has the implicit connotation ‘service to Siva’. To
illustrate this point Cekkilar narrates the story of Mangayatkkarasiyar and Kulacciraiyar,
the queen and the minister of the Pantian king, made strenuous efforts to extend royal

protection to Campantar from the persecutions of the Jains at Madurai. At one stage, they

592 {..UMOSTERILT augeoyid Bl BE HITHTUI ebLIFTene gellaimed &MmeSTHED 6HLD

@hIE aulgh elUIFed WTeTelFuleugl sleteunmid efesimm’ (GU.L. 3555).

‘CameIT_mI DHIHHTHRHS GHBB 2 DL ITEN6N LB 6L & SLgTemT SimeflenTed
S 2 Wbk CxefBrm oald Csl BLe samalmybdl mBullsd eumeilensaill LligdhaHiH
Qameiten aUTIOBHTRILT eewimid) efphatit’ (Qu.y. 3563).

‘BrenOSTHID Uswibad CUTBB BIHEHLD DiGHemen GBTHE Bigwl CHTERILT ST SHeUHLD
BGuayib BiTewo FnlhdHev Lfleurt guit @fdleonT sbLmeLGWel aITH2 B FHemev Heilene
SIHOTNETT QUBHSID UBBTEL” (GL.L. 3548).
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had even resolved to lay down their lives first if the nayanar’s life was threatened,

according to Cekkilar (PP. 2581-2679).

Such exemplary service and companionship is at the innermost quintessence of
the real love of Siva which paves the way for religious coalescence which gets translated
in a life of sincerity and self-less service. One must never speculate on anything
disgraceful rather one must engage irresistibly in the service of the devotees of the Siva in
a spirit of service; then life will naturally become one of virtue, humility and living in the
presence of Him within and without. Service to devotees of the Lord is the highest
expression of one’s devotion to Siva. It’s very essence lie in their willingness to die to
their human personality and to discover and indentify themselves with their true nature. It
is such service that reveals the knowledge of Siva to the mundane mind. In relating the
story of Enatinatar:

‘Day by day all the gain accruing from his work ... he is freely devoted to

the support of the servant of the Lord. Even his enemies, had to respect his

unswerving practice of virtue which was beyond reproach’ (PP. 611-
612)°%,

The familiarity and association of the nayanmar at Piumpuhaliir is considered by
Cekkilar as a boon to Tirunavukkaracar to move and have his self with them whose
minds were one with the love of Siva. This worship of devotees of the Lord even goes

beyongd the caste divisions and social status that divided the society of the time.

595 ‘aureleiuenL LUNBE EUbHSHEIGD 616060TID HTEHID CLIGSNHBLILITE) HETEDID HLIILTL 196D

STEHIDSL. (PQUID SHTEITHTT HLOENOW|D CHTNIH DUEHD CQLMHMLD DigHESTEIL TG
SUSHGUTT . HeTeNTUSEHLD CUIBBIDBETMLGS HiWBUI6IE 6l6ienTed GFuiensd @il UG
BT H6lTeNTH HHIb6T GHTPel 2 Meminds HTUIGHSHE 2 _6IT6NTe HNHGT60 6T6ATLITET 26165
Speormen” (O, 612-612).
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‘Whether they were members of one of the four recognized castes or not,

provided only that they were devotees of Siva, he would humbly pay

homage with all his heart” (PP. 1702)°%.
This services of the nayanmar for Cékkilar impeled them to awaken to Siva. It liberates
the person from conditioned ignorance of darkness in the inner self and bestows to the
person, perfection of bliss that leads the self from the unreal to the real. It is for this
reason, Céekkilar recounts ‘that the nayanar considered all of their wealth to belong as of
right to those who enjoyed the true riches of being servants to the Lord’ (PP.879)%".
Céraman Perumal nayanmar worshipped a washerman just because his body was
drenched in rain and dried up which appeared as if he had smeared white ashes. The
king’s touching of the feet of washerman is highly remarkable. But the idea that
Cekkilar communicates is that the mere appearance of the human body in sacred ashes
makes the true aspirant bow before him. Again, the love shown towards a fellow devotee
does not require status not dignity but divinity. As Cekkilar depicts Céraman’s fraternal
movements with Cuntarar did not continue only on earth. The former was prepared to
offer his kingdom to the latter as a token of his love towards him. However, Cuntarar

safely refused the offer since material wealth is inferior to the true love he had for the

king (PP. 3753-3928).

Further, Cékkilar’s literary creativity is shown whenever he describes the meeting
of the devotees, particularly on places where Cuntarar and Campantar meet. Cékkilar

exquisitely depicts their physical movements, spiritual exertions and religious experience

5% ‘BITEOID HEIEIBBE DIGILT eTeianGeo auTyd < WEIDHH DUt Hrsidens

UMD SouT® ofioha DiehaFed (WEHWDHH ] BAOSTY 61l1h Bengdgienti’ (Gu.y. 1702).
‘Iomyl @eLELmEH CF6LaIHE6 6D GLIHES LOBBEHI 6T60TID W 2 6VN|D FeDL HHBMM
SIbHEWMTHID SIQUITITID FBIG60 QUGBS 2 _enLWTT 2 _enLWTT 6l WTeneuujld Gpbi
FDIUSH6T (it DUTHD GBILL SBHeH CerhHgisiemtT’ (Qu.y. 879).
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(PP.2174)%8. Appiiti Atika] even without having had a glimpse of Tirunavukkaracar was
devoted to the feet of Tirunavukkaracar (PP. 1788)°®°. Everything in his house from the
weights and measures to his cattle and his children bore Tirunavukkaracar’s name
(PP.1789)5%. When Tirunavukkaracar approached him without in disguised and enquired
about why he has inscribed on this fountain someone else’s name rather than his own,
Appiiti Atikal was wild and expressed his displeasure in such enquiry (PP. 1799-1780)%.
When he came to know that the very person standing before him was none other than his
beloved adorer his joy overflew the measure. For the nayanmar contemplating the holy
feet of Siva is the criterion to confirm anyone as their fellow devotee. Love of Siva is the
foundation of very forms of Siva worship, which again forms the basis of the fellowship
of devotees. Meagre importance had been given to the social status, political leadership,
birth etc., in determining the nature of service of the nayanmar. Cékkilar also appreciates
Narasinga Munaiyaraiyar nayanar who would not turn away even the sinful devotees

because of their allegiance to the tradition of the white ashes (PP. 3988-3996).

598 ‘BT Bajalls SEIDID HHHH LTe] QouIssTH GFHTamiLi smGaLid GrGy

Caramiwgl eteiiml QHTCH SiWILaUBLD CUTBB DiweWHEH DBIG DJFH 1HTeubHSHI
QmBEhF LOGWIIQUI YfTeUlD OLIHES LFHITOTH DimeT CFuisTT (G, 2174).
“Now mine eyes have seen what a real servant of the Lord should look like,” cried Campantar, “one whose
heart is truly filled with love”. Amid the praises of the gods, Aracar came forward and made obeisance.
Campantar too paid homage, and with rising excitement spoke kindly words of greeting” (PP. 2174).
599 ‘SramiLeud LAl eusbey SIDLNFTEIHESE DIGILT Fewlgul LsII6 LITGUTT 61606060
R0 HouSH e OBHTT oWl &M oPFledt LUTHD ADLHH SieuT Sipslwim
(peTBer HTWHE HTH6L FnJdb HVbHDH SievLlengmul o eenmt’ (G, 1788).
....oEMELILITEY 2_6iTelT Sisiened GabmelT BenmCHmsll 1dhme <pGeur® G LoiByID
oaeMsToUTD  SiFdledl BIOD FTBHID Si6) @(HHeoTBBIT (G, 1789).
‘Bl Sl FOL (WIQWITT JQUITTHE BTmalbsd FBl @60 QLD FHevTewniTl
ubsfed HID GuwiT eTsTCs BGoupl @mMBUT wWer 611ps Geuewiipul &TFewID 6IaTOFT6L’
(Quy. 1779)
‘Bleoip  wemmpGwitt Bsenm Mewev Pbhe HbenHwigmul beapmefsd OFuIsST
Brewt @60 e’ (GLy. 1800).
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Cekkilar communicates that all religious experiences are based on engagements in
the right spiritual activity or service. Such services always had to be practiced and
perfected. They are the guarantee of illumination and divine perfection in the here and
now. Cekkilar notes ‘with unwavering love and joy they delight in worshipping God and
his servants’ (PP. 4154)%%2, ‘nothing can frighten such servants of the devotee of the
Lord’ (PP. 1386)°%. Therefore, Cékkilar exclaims that it is a ‘pleasure to recount at
length the history of the sacred history of the sacred service performed by the leaders of
the ancient time’ (PP. 47)%%4. This service is nothing else but a great privilege of loving
the Lord. It seeks nothing but only Siva himself. To illustrate this point the life of
Kalikkamba nayanar as narrated in Cékkilar’s work is quite important. The nayanar’s
wife showed disdain and looked down on devotees of Siva who was once their servant.
However, Kalikkampa deplored seriously her attitude and he himself revered the sage

(PP. 4017-4026).

It has to be noted here as it is presented by Cékkilar, Tirunavukkaracar once
carried the palanquin in which Campantar was sitting. Both of them went together to
several temples of Siva and engaged in social services, thereby dispelling the distress of
the people. Campantar addressed Tirunavukkaracar as “Appare” (i) meaning
‘father’ and latter responded to saying “Atiyén” (oug@uwisir) i.e. your servant (PP.1452)5%,

The lives of these nayanar’s give us a luminous picture of friendship and fellowship

602 ‘DIDSEMENE  DIQUITEN] DTS HTHEIME0 QUIRIEIMD 2 _aIamsuL6r...” (QLLL.4154).

“..oI8wimb BTD SichFaudl Fevemev eteiiml 6160CM’ (G 1386).
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QL. 47).
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cutting across the barriers of cast and age. Perfect freedom lies for the nayanmar in
revering a devotee of Siva and serving Him. Love of Siva is the foundation of every form

of worship, which again forms the basis of the fellowship of devotee.

6.5 Summary:
The Periya Purapam is an inestimable hagiography of the seers of truth i.e., the
nayapmar. The goal of life for this nayanmar as presented in the Periya Puranam is
release from all impurities that thwarts the vision of seeing, serving Siva and His
devotees (PP. 753)5%. This view of release is addressed throughout the Periya Puranam
(PP. 343)%%7 In describing the nature of the release, Cékkilar explains, the nayanmar
became one with Siva (PP.752)%%. Such realization itself is the supreme bliss (feoureibgid
Sivapantam). In other words, it is a state of release where the ndyanmar enjoy in

realizing their true natural essence in Siva.

The ultimate goal of existence, however, is eternal service to Siva in His eternal
abode. Therefore, the theological vision of release for Cékkilar is not a simple vision of a

negative notion of the cessation of bondage but it is a divine state of existence for the

606 ‘PRIBNCHT FOLWNT HMDF QFSIH SeUT STEITIPEICHT SIBIGEIT HHMET Snllibs
SIMmeT HMHOBTHBID 6UIHH HRFUW LieubHer (werenend FMTL el B SiH6v HRISI
Gummidlen geflufer BOeL GUITHETEL iy 2 Heud speortim’ (L. 753).
‘Before he could behold the Lord, Siva in his grace looked with favour upon him. At once Tinnanar was
freed from the entail of previous sins, and he was transformed into the image of matchless love, abiding in
the shade of heavenly light” (PP. 753).
607 ‘BIHOMT DAMHeTNF GFuiw B mIT Brer  @hiE gHd BT Gppenwitl QLBGNe

o6l eTlTeuewImIds... (G, 343).
... “Now I have set my feet upon the path that leads to freedom from all ill,” and with that his heart was
filled with praise and gratitude’ (PP. 343).
608 ‘BremiEID SIGTLD (6] BeliTaueny gmd STpd BCUaml HHEHINBIBST claTEnID

CumE GaFTumemd gnf ewIWTD FeuhwHF FMT SenewiLienT Gumev squit...’(Qu.L. 752).

‘Just as the devotee climbs the path of the elements step by step and finally becomes one with Siva, who in
turn is one with his Sakti, so Tizranar the embodiment of love climbed the lofty mountain of the Lord...’
(PP. 752).
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nayanmar who are totally free from all impurities, enjoy the full vision of Siva in the His
realm and engage in divine service to Him. There are a number of hymns in which the
Periya Puranam shows the ndyanmar appealing to Siva to grant them the grace to
perform in love the eternal divine service (PP. 3514, 1948).5%° By this, Cékkilar

emphasized the nayanmar’s preference of service to the Siva.

While affirming the divine service to the Lord Siva as the end goal of life,
Cékkilar frequently refers to the feet of Siva. Cékkilar mentions service to the feet as a
means of attaining the supreme desire of life. In singing the glory of the holy mountain
the Brahmins, while still wanting to dispel their doubts asked, ‘Sir, you worship nothing
else but the lotus feet of the Lord. Please tells us what this portent means’ (PP. 29)%1°,
Cékkilar notes ‘it is the feet of Siva that are the source of bondage and release and it was
on those feet that I once set my mind’ (PP. 300)%L. Ultimately, it is Siva who will lead
the nayanmar to understand their true nature as well as that of Siva himself. When the
nayapmar reaches this realisation, they attain the grace of endlessly serving the Lord in
His eternal abode. This release, therefore, is not a negative liberation of the individual
self of the nayanmar from bondage. Rather, the nayanmar are radically changed from all
the impurities that entangle them, to a positive state of existence in the Siva-realms. Siva
captures the nayanmar with his grace from the forces of impurities that impede human

existence.

609 ..ure@uisi HetTemen Sistml cuedlul D QmemTLLBEl...” (.. 3514).

CLOASIIL B (1plg 6IBHSHI QUEBLaT CHTEHIH isveorsd LIBIGIRena@uimb...” (QLy. 1948).
“Years ago in grace you made me your servant’ (PP. 3514). “We are committed to nothing but to the service
of the Lord Siva’ (PP.1948).
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The references to the feet of the Siva indicate that this nayanmar with great
humility, considered divine service as the supreme goal in life. This aspect of service had
a great influence on Cékkilar. 1t is for this reason at the end of every narration Ceékkilar
makes the point of praising the service performed by the nayanmar. e.g. at the end of the
narration on the life of lyarpakaiyar, Cékkilar praises him, stating ‘I have recounted the
great deeds of this servant of the Lord, who tirelessly relived distress and reckoned his
wife too to be a friend of God. Now | shall tell the noble story of Maran who won eternal

praise by the loving service which he offered to the devotees of the Lord’ (PP. 439)%12,

Further, to reach the feet of Siva, the nayammar also consorted with other
devotees. This was their wish and they worshiped the devotees as verily as Siva himself.
When they did not worship the devotee themselves as Siva, they worshipped the temple
of Siva as the Lord Himself. Service of every kind, from sweeping the premises and
keeping it free of dirt and weeds, to the providing of oil for the lamps of the temple, to
the providing of wicks for those lamps, to the providing of incense, all these and more
services were the forms the worship of the temple as Siva himself took. With Siva,
worship of the devotees and worship at the temple, both countered as worship of Himself.
By this Cékkilar leads one not only to understand the paths followed by the nrayanmar
i.e., Cariya, Kriya, Yogam and Jiianam which amplified the efforts of the nayanmar to
hold together in thought and worship the different aspect of Siva-worship but also to the
core of the nayanmar’s self awareness of Siva as the subject implying knowledge or

continues memory i.e., Jianam, virtuous conduct or self-submission to Siva i.e., kriyai,

612 ‘@R _m ST HEN FFQIHEG DIGUT 61661 SIS 2 _BTH 2 Hayb
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dedicated action and service to fellow devotees i.e., Cariya and discipline to achieve such
attitudes i.e., Yoga. These acts won release for the nayanmar and led them to wash away
all the impurities and to be at service of Siva. However, Siva did not just go by acts, but
looked into the hearts of the devotees and found that the love throbbing therein was the
fountain which led the nayanmar to be with Siva. Such is the greatness of the chronicles
recorded by Cékkilar in the Periya Puranam: nayanmar are true examples of servants of

Siva.
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PART II1

THE IDEAL OF SERVICE AND MORALITY IN THE PERIYA PURANAM



CHAPTER SEVEN

THE IDEAL OF SERVICE IN THE PERIYA PURANAM

7.1 Introduction

The ideal of service (Gsmemi®: tonzu) as a path of devotion and a spiritual discipline to be
pursued which the nayanmar demonstrated as ‘servants’ (Ggmewi_it: topzar) or ‘slaves’
(atiyar: sngu; literally, ‘one who is at the feet” of the Lord) for the attainment of Siva
is at the heart of the entire composition of the Periya Puranam. It is noted by Cékkilar
that “when Nampi had finished his song, Siva wished to grant him the boon which he
desired. So he explained to Nampi the nature of the service which the devotees perform,
and the secret of their greatness’ (PP. 341)%13. In the subsequent narration, Cékkilar
reiterate the entire spirit of service and the secret of the nayanmar’s greatness in the

Periya Puranam (PP. 342)54,

Service (Gmmemi®: topzu), then, infused with the zest of love called anpu (sisbiy)
which the nayanmar had for Siva is at the centre of the nayanmar’s life, their shared
motif and it is a central theme that unifies the stories of the nayanmar in the Periya

Puranam (PP. 342).6% It is this undeviating service to Siva and to his devotees is the

613 ‘QaaE gHSID BbEE gnCFasamT SHSTIpD iHBmeD DaTSHTD Calad{Hib

SIHMGU DIHENGeU6TITg LOGTEFT DIQUITT HHIGB6T UNHOHTERINL. 26Ul HeLL
LN6Tenenu|D SHQITH6T HhIH6IT QLHMIDMUI DiHeNF CFuieumt’ (G, 341).
‘QUEsLWITEL Hlbemo UUTT GLISHT6UTEL 6TDeMIOL QUBBIT QHENLOWTE 2 _606m&E6leUEEITT
omaDBLO6L GETMID EY6VEVTT DIHEMID YLD Blemevulled M6IIBTT DIETLI6OTe0 EN6TLID  YToUTT
BmdUd HLhHE HEmTT ey B el eutul etem’ (G, 342).
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their
single-minded service, they have conquered the world. They have no imperfection. No one else could reach
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of
opposites” (PP. 342).
615 ‘...BuenTeVTED 6TDEMIONI QUIBMBIT @HEMLOWITEL 2_0NEBORIEOMTT ... SieILlenTed E6iTLLD

SpTeuri...” (G, 342).
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highest qualification for becoming a tonfar (Gsmewii) i.e. ‘servant’ or atiyar (Siguirir)
i.e. the ‘slave’ of Siva. One could see, therefore, that Cékkilar wrote his hagiography as a
model for this elevating subject of the nayanmar’s devotion to Siva and of his devotees.
This is further evidence in the title which Cekkilar himself gave to his epic Tirut Tonzar
Puranam (Hms0stewi i ugmewid) or the ‘History of the Holy Servants’. Indeed all of
the nayanmar were in one way or another committed themselves to Siva’s service (Siva
Tontu: e Gamemi®) and treated the devotees of Siva as manifestation of Siva himself.
Cékkilar himself clearly held the loftiest estimation of nayanmar’s service (tontu:
Omemi®), its sanctity and sublimity. It is this ideal of service which is embodied in his
beautiful narrative of the acts of the nayanmar, ‘the Holy Servants’ (8 ®m&0smewmii: tirut
tonrar), in the Periya Puranam. This chapter, therefore, explores the various facets of the
ideal of service as presented in the Periya Puranam. It seeks to study the emergence of
this fundamental ideal of life which must be the basis of all genuine religious
experiences. Indeed, to be in Siva is to be in Siva’s service and His devotees. The chapter
is divided into the following parts:

7.2 The Ideal of Service in the Periya Puranam

7.3 The Inner Motives for Service in the Periya Puranam

7.4 The Varieties of Service in the Periya Puranam

7.5 Summary

‘... By their single-minded service, they have conquered the world ... Their love for me has brought them
untold bliss’ (PP. 342).
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7.2 The Ideal of Service in the Periya Puranam

Service or topru (Gsmemi®) Is an integral ideal in the Periya Puranam’s worldview. To
serve Siva (feu Qamemi®: Siva topru) and to be His ‘servants’ or ‘slaves’ (afiyar:
Siguii; or toprar: Qsrewiir) is both the means and end of the nayanmar’s religious life.
It is predominant in the personality and magnetism of the nayanmar as portrayed in the
Periya Puranam. Such is the greatness of their service (Qsmewi(®: tonrzu) ‘no one else
could reach a state like theirs’ (PP. 342)%1°. However, it is highly significant as
fundamental for the progression of one’s religiosity and mysticism — to wash away all the
‘taints of deeds” and to be at the service of Siva and His devotees (PP. 648)%. It is
declared ‘it was the grace of the dancing Lord that made the elephant to scatter the
flowers in the street. His purpose was that the entire world should see how noble the
service that you render is’ (PP. 598)%'8, It is also narrated: ‘though for many days there
was no food to eat, Tayanar’s wife suffered no loss of the love of the Lord; she would
gather green leaves from the garden, cook and serve them to her husband, while he

dutifully continued his service for the Lord’ (PP. 919)%%°,

616 ‘... oamanbBlosy @ETmID B6LeVTT DI Wb Beweoulsd Beiprir...” (GL.L. 342).

By @eNBTDd CurBmieugd o6 eur@eurmt LIgmeir DiHemeNLI

UBBEIT HID eDSHAUTENT6L LUTFID DIBISHSHHeNILI

o mmpeueny ereiimid o L bflwr o6y oimeril

QuTelr OBHTIQUITET LITHETT CUITEITEINIDLISVD DienebHTT  (OLLL. 648).

‘What more can we say in praise of his ineffable grace? To sever the bonds of attachment, he made use of
the sword in the hand of one who owed him no loyalty. To the one who looked to him for help, he granted
the privilege of being with him forever in love that knows no parting...” (PP. 648)

618 ‘CHTWIDSHMS Seilen 06ST CHTenngene WG &MU LF QFIpd Hmweveny Geim)
fonsafl fAbsd Hmsen CaThdH enCeaenis FnbsT DiHeTNanTed FnigBmI 68K DIHIG
WRHSEH UTHCITHLD WTensiD si(phHH Dieiim’ (Ou.y. 598).

‘DaBNID 2 _6wie)] SeOTenld w6l L LemUuleiled Lb@ enbBID @6060T it e
BRINEMS DG OBTUIH CUUIHNGHH DMIDHEHI MOIHHL CLHHHMS DHHHSH

SHRIB6T CFUISLE (WpLLT eusmienid Hliuenl GQFuwiud mrefsd’ (GQu.y. 919).
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It is made obvious that the service is a coercive force which attains its wholeness
in nayanmar’s life and religiosity, specifically in its mystical feature; this is a service
which is spontaneously at once unconditional, unhindered, unstructured, benevolent and
humble which are characteristic of deep devotion. As suggested, the very vision of Siva
which so deepened the nayanmar’s mystical life, far from attracting them to a life of
aloofness, asceticism or isolation, plunged them into a greater service of Siva on whom

they fixed their eyes with respectful love (PP. 494)52°,

It is certain that this religious ideal of service (Qsmewi®: topsu), which was
ingrained in the nayanmar’s religious perception and consciousness, moved these Tamil
spiritual giants to consider all forms of service to Siva (Gstem®: tonu) and His devotees
(GpmewrLit: toprar) as a form of worship. No worship or devotion, however magnanimous
IS imaginable without service. Cékkilar was keen to instil this ideal of service. It is
highlighted in the phrase: ‘I shall recount the glorious service rendered by those
devotees’ (PP. 349)%21, The ideal of service is portrayed in distinct form; it is deeply
embedded in all of the narration of the Periya Puranam from the beginning to the end.
Indeed the entire narration of the life of the nayanmar in the Periya Puranam depicts
their mystical experience as based and founded on ‘service’ (topsu: Gamewi®). It is for this
reason Cekkilar exclaims that the religious expression of these spiritual leaders can only

be explained in terms of service (tonfu: Gxrewi®) as in ‘The History of the Holy Servants’

620 ‘..Aeuet Qeuiw sipsoumy aluBPmaD SBefleuT asvemey QML eI ST
QUi usSTHEeTUTEL Ufee enLwri...” (Qu.y. 494).
“...he was devoted to the feet of the Lord and to the loving service of his devotees’ (PP. 494)

621 ‘..enbLgTeT BHIOTHET HBHHOBTWIL G gHHe0 2 mEdeGmes” (G, 349).
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(Hps0sTemLiT ygrewnd: tirut Tontar Puranam) of the Lord (PP. 10)%22: for the glory of
Siva (PP. 3278)%% and as a service performed in obedience to the arul (grace) of Siva
(PP. 3651),6%* in self-abnegation and in denial of self-centredness (PP. 1194),%% in
seeing Siva who dances at the court (PP. 3269).6%6 Cékkilar uses the term service as a
nuanced theological term; it is portrayed as more than a mere external action or activity.
It has an inner, mystical dynamism; it absorbs the person at all levels, irrespective of
caste difference; it has a mystical orientation in the light of religious expression,

commitment and experience.

This imagery of service — as a comprehensive reality of service to Siva — sparkles
clearly in the life of the nayanmar. The pilgrim poets, like a candle light guiding them in
different ways yet inexplicably unseen, on their unique journey of service, when the
nayanmar moved from sacred shrine to shrine, glorifying Siva (PP. 1445),°%" and

addressing the anxieties, miseries and turmoil in the life of the people whilst forming

622
623

‘.. A mBHOBHTEILT LgTewid eteumd’ (Qu.L. 10).
‘.2 _BGWD SiSLTed QUTEBLILIDTWET oL LUTened @ Lumevsnerll GumBplengdaill...” (G, 3278).
‘... He entered the temple and with heart melting with love worshipped and served the Lord singing endless
praise’ (PP. 3278).
624 Celeb@ DICUTEH DHRIBBDHHH HUTDHEeT 6leiim BB CHTEWILTH 6THIBID
SIBHIEFW Bewenpb T (GLL. 3651).
‘... He came to the conclusion that what had happened was the working of God’s grace and accordingly
determined to continue the practice as his particular form of service’ (PP. 3651).
625 ‘...oamD (WpGHevmuilem (peTmID SiswTemeonT GFeuquilsit ML OB Sievewr eI
Leniemiil Quoulds QHmewiL T Hmb@GSmIiy snfbs CurBmid Memevd &ewrenioullemed
HpsEHULS OHTemILT etamid FAplifenti’ (Gu.y. 1194).
‘... Because of his ability to serve the servants of the Lord by discerning their wishes before they were
expressed, he earned the name “the Lord’s servant who picked up hints” (PP. 1194).
626 ‘... olyeoioul ellmeHad QUBBTT ... STEIDID HWILT Fnbhdld Sl @GUGeous seryl...
(G, 3269).
‘... He possessed the true wealth which consists in a life of loving service ... he wanted to see the divine
dance in the sacred court to offer service’ (PP. 3269).
627 .yflwr deme Sbenoll Uafibg ST Llemeid CuTBBsd QFuwieum’ (QU.L. 1445).
‘When he entered the town, he sang another hymn of praise in pure Tamil ... then he continued to
worship’.
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strong friendships and communality (PP. 1469-1480)%28. They performed miracles (PP.
2214-2230)%%° and restored the natural order (PP. 1515-1532)%° wherever primeval
righteousness was lacking. As, Peterson notes, as ‘first leaders’ they gave ‘coherent and
powerful expression to their experience of God in all the places familiar to Tamil
devotees of Siva’ (1982, p. 72) unifying the Tamil country into a ‘sacred geography

where everything else has meaning with reference to something else’ (1982, p. 74).

At the beginning of the narration of the life of Tirunianacampantar, Cekkilar
construed the ideal of service in much the same way as that of a divine consort, Uma,
might have perceived of her service to the Siva; ‘looking at the weeping child with
compassion, the Lord instructed his consort whom all the worlds adore to give him milk

to drink’ (PP. 1969)%. “‘Drink this” she said, as she wiped the tears from his eyes and

528 |n this narration Cékkilar describes Tirunavukkaracar’s encounter with renowned devotee Appiiti, their
friendship and companionship.

629 |t should be pointed out that in the Periya Puranam the power of miracle in the nayanmar’s life is seen
as springing from the nayanmar hymns themselves; their poems of praise of Siva are the channels of
miracles and active agents of Siva’s arul. In the narration of the miracle of the temple door, one of the
events to which Cekkilar’s alludes to in his hagiography, the nayanar i.e. Tirunavukkaracar sings a hymn,
making the closed door of the temple to open, so that those gathered in the temple might delight in seeing
Siva for which they have gathered there. But then the time comes to close the door again, Campantar out
does Tirunavukkaracar by causing the door to shut with a single verse of hymns (PP.1533-1560). The
nayanmar’s hymns have the power to cause supernatural events, but in this case the efficacy arises not
from occult powers but from the intensity of their devotion, their relationship to Siva himself, embodied in
the hymns. It is intensity of devotion that too stirs Siva to respond to his, or the community’s need,
overturning the laws of nature in favour of the devotee’s interests. This appears to be the principal motif of
the miracles Tirunavukkaracar performs when the Jains tortured him. Campantar too performs a number of
miracles against acts of his Jain opponents as narrated in the Periya Puranam. However, what should be
pointed is that this type of miracle derives its meaning from a context of sectarian rivalry in which
consecrated power of the Siva, the nayanmar, and their sacred songs are proven to be superior to the ‘black
magic’ of heretical sects. The extraordinary devotion to Siva manifested in their immensely powerful
songs, nowhere is more vividly presented than in the narratives of the miracle of healing and raising of the
dead (PP. 2214-2238).

830 This is made clear in the narration of the famine at Tiruvilimilalai where the two rayanmar i.e.
Campantar and Tirunavukkaracar offered a garland of praise at the feet of the Lord imploring His
assistance. It is narrated that in consequence of their plea, the Lord bestowed on them enough to spare.
Twice a day they made a public announcement for people come and eat what the Lord had provided an in
this way, they distributed food and relieved the hardship of those in want.

631 ‘lpdB  LNsTensmUTT SHmGHTHE S SIMm6T BmEmeT 6I(IPEEID  &heysienshal
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put into his hands the golden cup. Thus, the Lord who is the father of all, in his grace
comforted the weeping child’ (PP. 1971)%%2, In addition, Cékkilar narrates ‘by virtue of
his gift, the child came to be called “the child who is Siva’s possession”... the one
uniquely endowed with divine wisdom, wisdom which breaks the cycle of rebirth’ (PP
1972-1974)%%, In reply, Céekkilar suggests, that the child began to sing the greatness of
the Lord and to yield benefit to all, who dwell on earth and made pilgrimages singing the
gloriousness of divine service (PP. 1976-1979). His whole ambition was to serve Siva —

the Lord and His devotees.

Cékkilar, later narrates, that the nayanar, after having the experience of being
possessed by the Lord as His ‘servants’ (topsar: Qamewiit) or ‘slaves’ (afiyar : Snguii)
went onto worship and serve Siva (PP. 2003).5%* When the Lord of heaven saw the child
singing his praise, He graciously bestowed on the child divine aru/ (grace): it was Siva
who would specify and show the places of the child’s pilgrimage. The child concluded

this as the will of Siva (PP. 2045)5% This child experienced an even more

SBUWGNTHTID 61612 0@ QHTIPHIB OeNEHOBTIgMWIL LTTHHH6NSH SHIn6mr(Lpenevas6it
GumPiadsis UTeLSIgF60 GUTETRIETENGHSHI 2ol (Beteitenr” (GLLL. 1969)
‘st ofiu FouepTedbdl STAIPHID GHMIPHHMHEN 2 6 Slgdled 6Ta2en | 2 enIDSIDENID
JATCBTHGID HEWIDGVTHT HIWL HH[Herd mBUled GLITeTaSlewTenID 6ofldh I
SDIEWTEENEY DB AWWMS HTHFH DSt SAmeTfparT’ (G, 1971).
‘.. oLEmEmLW  LNeTenemummul ... HTey@evHelF FauehTen FOUBST uleomi’... ‘... FleuehTed
LUeID SUSHme SIBOTHBEID LMESalsd @malw @bremd...” (GL.y. 1972-1973).
The expression ‘syemenLwi Llsisnsmumymis’ connotes the process of becoming a servant of Siva and also
being enslaved by Him.
634 ‘.HTMSWT mFuibOesfCu STmiE M GLOUIEHTEND SDLTED ...
Cuoapmasuwl SHMOUBBIS HHECHTVE HTEMBEhF e dLler QFspmT’ (Gu.L. 2003
‘There he offered worship to God who is father and mother, who fed him with divine wisdom. Having
received their grace, he set out ... to adore and serve’ (PP. 2003).
It should be noted that the term atiyar used here stem from the word ari (ong: a foot, base or bottom) and
denote a slave of Siva.
635 “.LUTeShSHHe0enev BLIbLIUTsLeuTenIL LiswibHigdhsd alFellsipd GILIBHISTSH60
GleueiendHend 2 6TenHHs0 HIGMFUID GUWIlY Sulwg sHeuwelalTesd imeT CaFuigsTT’
(L. 2045).

632

633
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uncompromising conversion through divine wisdom (Siva-jiianam: feueprend)™ and
guidance and the child came to an awakening that there was yet a more flawless, a more
loving way of serving Siva: From then on, the child embarked on journey of incredible
religious service. This was to travel from sacred shrine to sacred shrine, temple to temple,
sacred place to sacred place singing the inexplicable service to the Lord. On this
pilgrimage, the child, who had drunk the milk of divine wisdom, began to realize what it
meant to pursue oneself, in the unreserved service of Siva and that is to be at his humble
service in the fullness of life. Thus, Cékkilar remarks, that the child began to sing; ‘“you
have bestowed upon me the inward experience of bliss, endless and divine”, “it has come
in visible form easy to apprehend with the senses ... this hymn of the child begins with

the words ‘through sacred learning and the tending of the sacred fire”, they, “the devotee

at Tillai offer special service to the Lord”’ (PP. 2065)%.

Cékkilar narrates from that instant, the child would deliberate all thoughts and
desires on travelling to varying places to spread this ideal of service (PP. 2245)%%,
However, his pilgrimage was not without turmoil because he had to endure and protect

himself from the winter cold (PP. 2236-2244)%%, summer heat (PP. 2282-2301)%%,

‘... an overwhelming desire arose in his heart to worship the Lord ... he concluded that this must be the will
of God ...” (PP. 2045)

636 ‘..ouemmLW LsTememurgrul ... STe@eosHanF SaiehTan FOUBST <puler ...

‘... FloUEHTEND LoD UHMe IBOTHBEILD UThdeflsd @midlul @hred...” (Ou.y. 1972-1973).

‘v fl(psHeoalTdE@ 2 Memnd GsTflsd FABLLmed aumdHd s 60meveuTD

IbHEEN]  (LPsiTensuiH8H GMFUID PRIBTHHSTT 616DLD OB HTLHWTHLD

sreuevenmm SBBIHRIGST @bl (Gu.y. 2065).

OBTWSILBD SinebSH IBGHTG JHEHIT Lenlabpl 6IpH® aITevbsIms
HHEQFHHIMBOW (pFHeoT U@L LvBHTUNLE6T GClFIDI 6uWImIS LOBIDHSI

SienemieuT GF(pevTsd CFmemevd HHBSBGlY mevBFy eubHTT  (GLLL. 2245).

‘On the completion of his worship, Campantar left the temple and set out once more. He visited
Tiruvalanturai, Tiruccenturai and many other temples as well ... at each offered service ...” (PP. 2245).

839 Cekkilar describes that the weather in the surrounding hills turned cold, and the season of the early dew
set in. This was the season for the cold North wind to prevail. While this child of true wisdom was staying
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famine (PP. 2465-2475)%, face a contest of water with the Jains (PP. 2698-2755)%42 and
a conflict with Buddhists (PP 2805-2830), nor was it limited to a particular time, temple,
place or shrine. His conscious effort was to show fidelity to the Siva, by doing service to
Him and His devotees. It is against this background that one needs to understand the
miracles that were performed by the nayanar i.e. healing of the chieftain’s daughter by
Tiruiianacampantar (PP. 2214-2230)%43, reliving the distress of the people caused by
famine (PP. 2465-2475), opening the temple door at Maraikkat (PP. 2476-2520)%* and
all of his service to the people. At the end of the narration of the life of
Tirunianacampantar, Cekkilar elaborates, ‘I have recounted the history of Campantar, the
repository of pure Tamil’ (PP. 3159)%°, ‘he walked around in the beauteous light of the
Lord and became one with the Lord’ (PP. 3156)%%. It is clear, that through the narration

of the life of Tirurianacampantar, Cékkilar wants to emphasize the inspiration of the life

at Kotimatac Cenkunrir, his companions became fearful that they would fall prey to the local epidemic of
fever, by the reason of their prolonged stay in the country. Accordingly they approached Campantar and
made known to him their fears. In responce, he first invoked the grace of God. That very day the fever
epidemic abated and disappeared, not just in that town itself, but throughout the whole country.

640 While Campantar was enjoying his stay at Valaficu/i, the bright sun etered the sign of Gemini and shed
abroad its burning rays with such a vegence that the waters of the seven seas began to dwindle. In that hot
summer season, there was no relief from the burning heat of the sun. It was during this time the child born
at Canpai offered worship to the Lord at Valaficu/i. At that instance to provide relief from the heat of the
summer sun, heavenly attendants of Siva brought a pearl entrusted canopy to set up over the head of the
master of the three kinds of Tamil.

841 In those days, the land was afflicted by a drought. This caused great concern to Aracar and the child
whose lips had tasted the milk of wisdom from the breast of Parvati. He prayed to the Lord, eventually the
time came for rain to return.

842 This contest with Jains and the conflict with Buddhists are sufficiently dealt with, in chapter four of the
thesis pages 105-111.

643 In a town there lived a chieftain called Kolli Ma/avap, who had an unmarried daughter. She was
afflicted with a kind of chronic epilepsy which had proved incurable. This caused her father such sorrow
that he was in despair. So to find some relief from his sorrow, he took the girl to the temple of the Lord,
and laid her there before the divine presence. At that moment, Campantar to rid the girl of her disease sang
in Tamil a hymn of protest to the Lord. When he finished singing his hym and concluded it with auspicious
invocation, at once the daughter of the chieftain was healed of her sickness.

644 1t is narrated that Campantar went to the temple at Maraikkar and approached the golden entrance to the
inner shrine, where once the Vedas had offered worship and then sealed the doors. In consequence, from
that day forward an entrance constructed on one side of the building had been in use. So the devotee
pleaded the Lord and at last the seal was broken and the doors opened.

645 ‘SIEhsIOIWTEIT Flnsd SpBuiese et ursld Smbuflarsd SPibsulg..” (.. 3159).
‘..BurpBlemey (PHHMIL UbE& @il el oe...” (Qu.y. 3156).
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of the nayanmar was one of a dynamism of service; it was a significant mystical

expression, existentially expressed in a life of pilgrimage.

The vision of pilgrimage can provoke different interpretations. In its literal sense,
as Peterson points out, it can mean the idea of a ‘journey’ or of ‘being there at the
destination, the desired place’ (1982, p. 71). The nayanmar’s purpose of such journeys is
‘their intense desire to experience Siva in all his variety ... [in] specific places and forms;
and to express this experience at its fullest, by singing of it in the same, specific, concrete
terms’ (Peterson, 1982, p. 73). Similarly, pilgrimage can also be conceived, in a symbolic
way, to a journey of life through darkness, distress and anxiety into a life of love, bliss
and reassurance. It is suggested by Peterson, ‘the travel of the nayanmar as expressed in
the songs bring together in one framework, the isolated shrines and local mythologies of
the region, and thus serve to integrate politically ... and religiously the fragmented
landscape of the Tamil country into a unified sacred geography’ (1982, pp. 73-74). One
can observe the fact, that in its spiritual meaning, pilgrimage can also mean an inner

quest for participation in Siva, the quest for mystical wisdom.

What is significant to observe here is the fact that Cékkilar presents the ideal of
pilgrimage or journey as an inner advancement or movement. A process or spiritual
evolution — where Cekkilar presents the life of Tirurianacampantar as the history of a
pilgrim (PP. 1904-3159), learning as a ‘child possessed by divine wisdom’ (PP. 1972)%’

and growing into that mystical union with Siva (PP. 3156)%® for whom Siva was

647
648

‘.. opEmenL W NeTenenumymul ... sTe@eosellF HealepTerr FOUBST pulem...”
‘..BurpBlemey (PHHMIL UbE& @il el oe...” (Qu.y. 3156).
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immanently present and leading to the establishment of the Siva faith as against
Buddhism and Jainism. This image of pilgrimage became for Cékkilar an ideal that
formed the lives of nayanmar into a life of service. The goal of the pilgrimage for the
nayapmar was to increase and grow into a mystical consciousness and a growth in Siva-
awareness and wisdom (Siva-jianam: Seueprenid); it is that kind of unreserved human
insight of the self and the Siva-experience (‘Feusiionglu HpHsEn  HEIOLHE
Foueprend’: Sivanatiyé cintikkum tirupperuku Sivaiianam) which Cékkilar understands as
true wisdom of the self or rare mei-jrianam (‘oiflwGUiEhepTeoND : ariyameifianam) or
true knowledge; this results in the bliss of mei-jianam (‘GuiehepTend’) — awareness

and availability for service (PP. 1972)5%°,

Every pilgrimage process as narrated through the life of the nayanmar is therefore
not only something that is to be accepted and admired, but it is an invitation to assimilate.
Only when one is immersed in ‘mei-jiianam’ (‘Guuiehepmend’)™ or ‘true understanding
of the self” — does one attain true experiential knowledge of oneself from within, and one

experiences a process or a movement which nayanmar exemplified in their lives. This

‘... As he drew near to enter it, all human wisdom was transcended. He entered the light and became one
with the Lord” (PP. 3156).
649 ‘Aaucronlbu HpHsed HmUCLmHE aepTerd

LGID SIHMeT SIBLOTHBEID UThidefled @misil @hTed

2 _IMIDE6VTEH HENEVEHTEND 2 _6wiTe)] HfWIGELDUIEHEHTEID

HOUD (PHeVaUT FOUBST HMD 2 elhSHTT DbBlensouied’ (G L. 1972).
“The wisdom thus imparted on him consists of the wisdom of the Lord Siva which ever meditates upon his
feet, the wisdom which breaks the cycle of rebirth, the matchless wisdom of the arts and scriptures, and the
true wisdom that is hard to comprehend’ (PP. 1972).
850 According to the Tamil Lexicon of the Madras University the word mei (Guwu1) denotes that which is
true. The real truth of all reality is highlighted as meipporul (Quuiti@ureir). It also means ‘to be true; to be
faithful’ (2_ewiemiowingsd:  unmeiyathal), ‘to exhibit one’s strength’ (@meusit Hei1 LNGHMBHE BT BH6L:
oruvan tan palattai kagtutal). A person who has realised the true of all reality or a person of true spiritual
wisdom is spoken as meijiani (Quuiehepredl) and the true knowledge or spiritual wisdom that he poses is
spoken of as meijianam (Guuiehepremd). They, by means of their spiritual wisdom have the ability to
speak the truth mey-kiral (Gouigamev).
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essence of insight has been unfolded in exquisite form by Cékkilar in the narration of the
life of Meypporu/ nayanar (PP. 467-490). In the narration Cékkilar sings: ‘The sole
objects of his concern were the devotees of the Lord Siva. Apart from them, he knew no
other loyalty...So when any of the saints approached him, he found great joy in giving
alms to meet their needs’ (PP. 469-470)%%. At the end Cékkilar notes ‘Siva ... stood
before the king his servant, and granted him a vision of himself ... He also gave him grace
to worship without ceasing, so that the servant might find refuge at his feet’ (PP.489)%2,
Here is an experience of instantaneous perception of the power-centre, Siva in dwelling in
one’s consciousness. Cékkilar takes one to the core of the nayanmar’s self-awareness of
Siva as the subject, implying continuous memory - the self-submission to Siva — service
i.e. topru (Qsmewi: topru) and its unstinted devotion. The nayammar represent the
collective wisdom and the unfurling of the path of service - dedicated action and conduct.
The ‘mei-jaanam’ (Quuwiepmend) or true knowledge of the self leads the nayanmar to
embrace the life of service in Siva. It was awareness and a unifying consciousness in
which the nayanmar grew into the reality of Siva and by which they grew into a depth of

life and service (PP. 3165).5%3

The purpose of ‘mei-jiianam’ (‘GuouiehepTemnd’) was preliminary, to have a
mystical knowledge and intimacy with Siva’s arul (grace) within oneself, but arul (grace)

is always from Siva, and is of the self and for the self. It is the experience of the arul

‘... BRIBET BTLBMHBEG DT HT6ll DIGOT6D FMTL G6iImI E606OMT... BTgUl OeHECerT(H
BTWIGTLONT Diewemibdh CUTHI Fwnigul WAPFS QUTHIBEDS GHBe| WS BHTBHH 2 _AIbHSHTT
QL. 469-470).

‘OBHTeMILeNTTEG GOWIL LITeDsN SHIHEMIEUGITT HGUT(LPEST HLOEDDd HeWLeuTml 6186y Hlediy)
&1L HhHmHeN 0HH DL UTETUTTL @ 6ILLT DIMHLB60 Bipsd Cards QHTemiB e
@enLwprosd GWLIGL Csmstens FhHTT (OL.L. 489).

‘..BursBlemey (PHHMIL UbE& @il _Ler oe...” (Gu.y. 3156).

‘He walked around in the beauteous light of the Lord and became one with the Lord” (PP. 3156).
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(grace) of Siva in its benevolence. The phenomenal reality was a realisation, an
understanding that arul (grace) is from Siva. This ‘mei-jignam’, as narrated in the
account of the meypporu/ nayanar (PP. 467-490) contains a significant principle. This is
an understanding that human reality is encapsulated in Siva’s arul (grace). In this
realization, emerges the desire for service. The result of being graced by Siva is radically
an inter-personal activity towards him. This makes Cékkilar believe that service cannot
be forced. It springs from the experience of being one with Siva. It is a growth into a
mystical perception and intimacy culminating in service. Living in ‘mei-jignam’
(‘Gwuieheptembd’) and engaging in pilgrimage service becomes an outgrowth of right
perspicacity. By the intensity of ‘mei-jianam’ (‘Guieheprend’), a person possessed of
divine knowledge grows in holistic affection or sensitivity and thirsts to have the vision
of what the grateful Siva reveals in his immanence and in his work to deliver souls from

bondage®*.

This ideal of service which is a religious expression of the nayanmar in the Periya
Puranam and the mode of praise of this service in Cekkilar’s narration is not simply
carved onto religious genre but more specifically, it is a natural development from
conception about warrior-heroes, kingship and the sacred in early Tamil literature.
According to classical Tamil caskam literature, poetry was organized into two

fundamental division, aham (sis1b) or ‘interior’, ‘inner/domestic matters’, and puram

654 |n the Periya Puranam, Siva’s aim is expressed in different, but more or less synonymous, ways: €.g. to
free the devotee from bondage (Enatinatan PP. 648), to grant release to his devotee (Tirunalaippovar PP.
1067f), to bestow grace upon him (Tirukkurippu PP. 1197). In two instances, what might seem a more self-
regarding motive is given for the Lord’s testing of his devotees, viz. He wished himself thus to enjoy the
proven sweetness of his servant’s love (Ciruttonrar PP. 3689, Atipattar PP. 4010). It may be no accident
that both these accounts involve the devotee making a supremely costly, edible offering to the Lord, in
Atipattar’s case a fish, Ciruttontar’s the flesh of his own son.
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(umib) or ‘exterior’, ‘public matters’ corresponding to the categorization of human
experience itself. Of the types of poetic genres aham (=isw) or ‘interior’, which are love
poems, speaks clearly in abstract types of a love-struggle of the person, rather than
historical persons, Tamil landscape in general rather than having its focus on a particular

place.

On the contrary to this ‘impersonal’ aham (sis1b) poetry, the puram (ymi) or
‘exterior’ categories of poem is more concentrated on historical persons, circumstances in
a real society, history, even to the extent of the celebration of historical personages their
virtue of heroism, often seen as an act of exemplification of an all-embracing love of
family. The act of service to the nation (Bs&50sTewi® : tecattontu) i.e. of the warrior
heroes and kings is seen primarily as an act for the intensification of the act of love
expressed in domestic living (oswugsHestes® :  akampatittonsu): their service is
embodiment of the unification of emotion and ritual, aham (sisw) and puram (ymiw), the
experience of love and its expression. To serve, whether in the realm of domestic life or
public, is seen as an essential factor to evoke and control ‘an anonymous impersonal
power’ (Zvelebil, 1981, p. 21) i.e. apafiku (sienmi) that seems to have manifested in the
cosmos. Kings and women were considered as significant persons who could be
possessed by this ‘sacred power’. However, it is the bards who acted as mediators and
controllers of the sacred power. The two divisions of aham (=isb) and puram (ymib)
were both sacred conditions in which persons were likely to be highly charged with the

‘sacred power’.
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Several aspects of the early Tamil conception of the sacred, heroic deeds of
warrior-kings and the role of the bards as ‘servitors’ to control these ‘sacred power’ come
together in the relationship between Siva and his nayanmar as it is narrated the Periya
Puranam. In the narration of the initiation into the Siva-tontu (Heu@sremi®), Siva claims
Campantar as His ‘slave’ or ‘servant’ (PP. 2003).5% In other words, Siva takes
possession of His devotees as His servants (tonrar: Gsmewi_ir). Cékkilar’s model for the
image of service was the warrior-kings and bards who were considered to be ‘servitors’
who were employed by kings to control the ‘sacred power’ for the proper functioning of
society. In the Cankam literature, the bards sing the heroic deeds and exploits of the
warrior-heroes; Cékkilar narrates the exploits and the heroic deeds of the nayanmar. In
this way Cékkilar tries to redefine Tamil culture, earlier dominated by the ethos of
indigenous warrior-heroes, kings and bards, in terms of devotional service to Siva which
the nayanmar performed. Hence, Cékkilar’s adoption of classical Tamil genre or bard’s
praise of warrior-heroes and kings is no more literary borrowing but gives ample insight
into the very nature of heroic service and the devotional relationship as conceived by the

nayanmar.

This, however, did not convey the sense in which the term service was understood
in the temple practices at the time of Cekkilar. The notion of service was equated with an

exclusive form of worship of the temple priest i.e. Ati Saiva or Saiva Brahmins®®,

655 CLL.HTMSWT U bGeneMCu Hmhig iflu CUiEhTeTD SHIDLIT6D ...

Guoamasuwl SIHMOUBBIS HHECHTVE HTEMBEHF almLIe GFemrT (Gu.L. 2003
“There he offered worship to God who is father and mother, who fed him with divine wisdom. Having
received their grace, he set out ... to adore and serve’ (PP. 2003).
8% Cékkilar notes ‘they offer worship three times a day, never departing from the rules laid down in
scripture. These are the members of the Ati Saiva caste’ (PP. 4165).
‘eiBuTgID @eNwiigresr et SiHeNTEL DFHeMHH CuItBUTH CBEBleubs NS (LPeHBENLD (PTG
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frequently to their temple-centred ritualism performed according to Saivagams®’ of
southern Saivism®8, The temple priest were a privileged group, as Prentiss notes, the
Saivagams invest a certain category of Brahmans with the preeminent role of worship in
the temple, where they perform pija to Siva on behalf of a public audience’ (1999, p.
123). Hence, by means of their ritual performance as that which is designated exclusively
to their caste they upheld the primacy of these agamic rituals and the norms of social
classification (varpa) to determine ones suitability to access God in the temple which is a
central concern in the story of Tirunalaippovar as presented in the Periya Puranam (PP.

1046-1082)6%°.

This aspect of the temple priest’s ‘ritual reaction of service to the embodied image
have since been known technically as seva [service], which in this sense is a liturgical

term, referring to the ceremonial worship of the deity’ (Gold, 1995, p. 240). Though

SCUTMHHE ICUTHID SYTeuDOGID  Sieigmul  wWlBUTEHID SITFHAUUTT (PHeLFAUT BID(pellalT’
(OLry. 4165).
87 1t is narrated by Cékkilar that these priests offer ‘regular personal service to the Lord and conduct
worship three times a day... the prerogatives of these Saiva Brahmins (PP. 4166).
‘Cafba 2 auflear (WIBUTHIOFOBTEVD BIHDSHTEVD IBHRISTEOD SpeeuBplen suldleu Gl
HmHOHTemnger oG DiTFFamensst FalCagdwrs6s o Numarsil QLbhHSWITT
GeolIOU@menowmd Lasapd QuBPwWEsT’ (L. 4166).
There two types of agamic worship that can be observed here: (i) regular personal service (ii) conduct of
worship for other done three times a day.
658 Joamic Saivism could be classified into two branches: 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.
859 It is narrated that Aathanoor was a very fertile village and very thickly populated. However, at the very
out-skirts of the village, close to the paddy fields, was a colony of people who dealt with carcasses of
animals. In these wretched surroundings dwelt a strange person. He was filled with a rapturous to the
anklet-grit feet of the Lord Siva. He adopted the profession hereditary to his caste, and with an ideal of
leading a righteous life he transformed his profession itself into an act of service to God. However his
lowly birth in terms of caste prevented him from entering the temple at Tillai. He would only stand at the
gates of temple and on account of excess devotion used to dance and sing in praise of the Lord. The Lord
Siva desirous of enabling the nayanmar whose vision was obstructed by nandi made the nandi lying before
him to move to one side and manifested himself to His devotee. At the end it is also narrated though the
temple priest did not approve of his presence at the temple vicinity, Lord Siva prepared the circumstances
for the devotee of the Lord to enter the temple precincts and to worship the dancing Lord. The temple priest
residing at Tillai also accompanied him.
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‘conceptually distinct from worship yet often conflated with it, is Seva or service’
(Kuiper, 2011, p. 101). It is carried out ‘to keep the gods beneficially inclined ...
performing seva is good for the soul of the server’ (Kuiper, 2011, p. 101). Service
(Gsmem(: tonru), then, is perceived as a contrary vision or cognitive phenomenon; it is
another way of interrelating with the object of one’s love - in this instance God through
ritualism. While vision or contemplation implies to an extent, a sense of assimilation of
the knowledge of the ‘sacred power’, one may call it a passive experience; service
demands sacrifice — the devotee’s activity is of a very physical nature, in involves one’s
own personal self in love and devotion. As, Richard Davis points out, ‘a proper
Saivagama should stand on four feet (pada): the feet of knowledge (jfiana), ritual action
(kriya), proper conduct (carya), and disciplinary practice (yoga)’ (1992, p. 107).
However, what is observable is that the emphasis placed on the ‘temple priests’ as ones
who ‘conducted worship never departing from the rules laid down in scripture’ (PP.
4165) indicate that they concentrated on ritual action (kriya: @flens) as a pathway to
God. The role of knowledge (jiianam: epmenid)), proper conduct (carya sflews) and
disciplinary practice (yoga: Gusip) towards liberation held a subordinate position to

ritual.

In contrast by foregrounding the classical Tamil concept of the ‘sacred power’
domiciling in Tamil region, the body-space and by integrating and idealizing the two
inherent aspects of service i.e. aham (sis1b) or contemplative love and puram (ymi) or
active service as exemplified by the warrior-heroes and bards in the life of the nayanmar
and by establishing these notion of service (Gsmewi®: tonru) as fundamental to realize

Siva within and become Siva, Cékkilar sets forth a new path of access to God that
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eliminates caste elitism and that shatters the primacy of ritual in the stereological domain.
This is clearly evident in the classification of service performed by the nayanmar, as wild
devotees or vantonrar (susiiOsmrewiit) and mild devotees or mentonzar (QoeOHTewTLTT).
The mild devotees or mentontar (GusiiGmhmew_i) are described as persons who serve the
Lord at the temple, never once contravening the laws set by tradition especially the
Agamas: “... they have set their heart on Siva. These are they who by their service have
attained the feet of the Lord...” (PP. 4162).%° The wild devotees were considered as
those who transgress or go beyond set the patterns of tradition so as to seek and serve the
Lord. The wild devotee is the companion of the Lord (PP. 317-318)%!, The two aspects,
however, are merged in Siva who is an archetypical Lord and servant; he is the end of the

mystical quest (PP. 4163-4164)%2,

What is noteworthy is that the life of wild devotees or vauntonrar (susiGgmesii_i)
or harsh devotees are mentioned at great length and are more common in the Periya
Purapam than the narration of mild devotees or mentonrar (QwsiGsrewiir). In the story

of vantonrar (susiiOsmewiLir), after elaborating the early life and the background of the

660 ‘emerBu Lelba o GA@ED 106h salliguigil Gudlaeaurul Spsplis semientfle

QU®BBSTDT WTHEGT HUINNSH DBG DAGSHT WUITHITILS Fmdw 2 1L 60 &GS BeumT
Quuis@Gemd 10&STT (G, 4162).
‘.. DmSOHTERILT SIbLNFmer CHmipanmi DL 6GI6IMIT6T ...c16ImR_6ny
BalLanB  enblilymenr  HTOGIGWIT  eTeiIENT  (LPEHIGUID  QUSTEGHTEILT  LTELMHSH
OETBHTH6V...” (GLL. 317-318).
‘He is known as the companion of the Lord...when Paravaiydar heard this she mused, “so he is the
one who is called the companion of the Lord”. Before the words could pass her lips, love for the
vaptonrar welled up in her heart beyond all bound’ (PP. 317-318).
662 ‘OMHUF 2 HUD DMOSHHID YUBBLITTET ... HHHHMMHBMT

CU®mBAW FTSHHEUGT LIBHSTTET UH606MTE0 HHSH W QDLITS SIS

LOBHBI DIUTHID HT6TeUehIS EbmIslenr GCbehsHio L wriTdCs

SIS BHIGD 2 WTERBICWw’ (Gu.L. 4163-4164).
‘The Supreme Lord is all things. He is without form and yet has form...those who were born there perform
service that lies beyond all comprehension...they have subdued their five senses, concentrated their minds
upon a single point and offer worship at his feet” (PP. 4163-4164).
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nayanmar and their virtues, Cekkilar focus on ethical and emotional turmoil that serves
as decisive moment of the deeds of services of the nayanmar, generally comprising the
nayapmar’s encounter with Siva. In these narrations, a swift series of acts and event,
harsh and violent deeds ultimately results in the vision of Siva and the nayanmar achieve
their goal of being with Siva. Thus, most of the narratives end at a point of climax, the
wondrous nexus between the nayanmar heroic deed and Siva’s response, in the form of
benevolent self-revelation®®,  What is even more remarkable in the narrations is that the
wild devotees or vauptonrar acts of devotion are essentially acts of sacrifice of the most
gruelling kind®®*. To show their devotion to Siva, the nayanmar gave up without

reluctance what they held most dear to them — their life itself in Siva-tonsu (Heu@sTew).

863 This is made clear in the narration of the life of lyarpakaiyar (PP. 404-439). True to his name, the
nayanmar Was totally out of tune with the world of fleeting delights. He fixed his liberated mind and gaze
on Siva. Domestic felicity was a marked feature of the Hindu way of life and the nayanar enjoyed the
companionship of a loving and devout wife. This Saiva family had made it a golden rule to feed those
hungered whenever they knocked at their doors, as well as showed utmost deference and hospitality to
those devotees who renounced worldly ties in order to set up Siva in the domain of their hearts. One day,
when an imposing pilgrim clad with the insignia of holy ash and beads and matted hair turned up to as a
favour, the nayanar welcomed his guest with due deference. It came to pass that the renunciate made a
strange request and asked for his wife. Even though it seemed an extraordinary alms-giving to a world-
detached nayanmar acquiesced and gave him permission to take his wife. The strager further wished that
his host should accompany him to the outskirts of the village, so that he was not attacked by the villagers
for taking his wife away. So the nayanar kept company with remarkable calmness, he returned home after
having parted from his loving wife and never did he turn back to have a last look. There was no mesmerism
at work. He was free from the desires of the senses. The absence of reflection was a sign of grace. The
nayanar vindicated that the feeling of ‘I’ and ‘Mine’ and waned before the all-powerful love of Siva to
whom belonged everything. In serving a servitor of Siva, lyarpakaiyar testified to his total surrender and
this realised the bliss of oneness with Siva.

%4The nayanmar who exemplified this intense devotion are listed here according to the types of act and
service they did: (i) Injury or death of to oneself out of service to Siva’s devotees: for example Enatindatan
showed faithfulness to the ashes and beads that Siva’s devotees wore (PP. 608-649) ; (ii) injury of death to
oneself out of service to the linga: for example Mirtti nayanar (PP. 973-1021); (iii) injury to oneself and
one’s kin out of service to the devotees of Siva : for example Amarniti nayanar (PP. 507-554); (iv) injury
to oneself and one’s kin out of service to the linga: for example Cantécurar (PP. 1211-1270); (v) killing
one’s kin out of service to the devotees of Siva: for example lyarpakaiyar (PP. 409- 444); (vi) injury or
killing non-kin out of service to the devotees of Siva: for example Catti (PP. 4044- 4050); (vii) injury or
killing non-kin out of service to the linga: for example Erpiattar (PP. 555-612).
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This they did in a violent manner or one may point out heroic way of sacrifice and
service (Qsmewi®: tonru): this sacrifice and service is feet of physical and moral bravery.
Those most striking feature of the nayanmar’s sacrifice is, apart from demands imposed
on the physical self of the nayanmar, is the way it exemplifies the ideal of service as
passionate act of love or anpu (sieti): the word anpu (siei) is presented here in sense
of desire to do deeds of love for Siva ceaselessly, it really indicates the deep devotion of
the nayanmar. This anpu (o) itself is attachment (pattru: um), affection (nasam:
Gmraid), benevolence (karunai: asmemen), piety (pakti: usg)), joy (inpam: &euid) and
most specifically deep contentment. The nayanmar’s commitment to Siva-topsu
(PeuGsmrewmi®) gives life-fulfilling contentment joy (inpam: @eiib) and takes precedent
over worldly attachments. The ndyammar carries the Siva-tontu (Heu@smemi®) SO
unfailingly in a manner that exemplifies extreme rather than constrained love to an extent
that can only be viewed heroic, fanatical and fierce. They portray nayanmar’s quality of

attachment to Siva and His Siva-tontu (fsuGseni®) Or service to Siva.

The narration of the life of the Kapnappar is the persuasive example of the
nayapmar’s sacrifice made out of intense love of Siva as presented in the Periya
Puranam (PP 650-830)%°. The story points to the fact in the intensity of love bring
transformation to the nayanar’s ordinary nature and life. For example, Cékkilar describe
that when Kanpappar saw Siva on mount Tirukkalatti his feeling of joy and love grew
more intense spontaneously, overcome with longing he ran forward in haste and

embraced Siva. His appearance changed into the image of measureless love. ‘I am his

865 For the life story of this nayanar, see p. 50.
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servant, and I found him here’ the ndyanar exclaimed (PP.755)%°. Further Cékkilar
narrates that ‘Siva in his arul (grace) looked with favour upon him, at once freed from the
entail of previous sins, he was transformed into the image of matchless love, abiding in
the shade of heavenly light’ (PP.753)%". This makes clear that the by benevolent gazing
of Siva the nayanar’s individual nature as a hunter was transformed into the image of
love and he received Siva’s nature; the nayanar’s hunter identity was only a means
through which love for Siva was expressed, a love for Siva who was now part of the
nayanar. This love, as Cekkilar narrates, welled up with great intensity — ‘his devotion to
the Lord did not allow him to leave the Great One on his own’ (PP. 759)%%8, This fanatical
devotion made his fellow hunters believe that he had gone completely mad caught by
some divine frenzy and they had no idea how to cure him (PP. 768-769): Siva has
‘enslaved’ (sGHsM.  Qaseienso: taruttar kollal) the nayanar completely out of the
practices that make up a community of the hunters. The narration also reveals, that anpu
(eistiy) surpasses learning and ritual purity, it is a single minded devotion to Siva is the

ultimate necessity.

The narrations also reveal that not only the nayanar was ‘enslaved’ (sG&sm
Qasmeitemev: tazurtat kollal) by Siva, the Lord Siva himself was captivated by the nayanar.
Hence anpu (esei), it may be pointed out, is an emotion that Siva and the nayanar
shared in common. At the end of the narration Cékkilar narrates to show the nayanar’s

great love, Siva created a circumstance that allowed the nayanar to express his love to the

666 ‘Lonu Came Qe sSTb @ucs owlulLTT .. (Quy. 755).

‘BRIGETEFT FemLWIMT HOWIDF OF6H DISUT HTERIT(LPETEEN  DIBIHEWIT

HHEME FnllbH DAMHT SHHOBTHEID 61UIHSH SRS LIeGHH6 (LpeiTenend

gy el oimev PRSIl Ourmhsw gefluler BHsd CLUITHSTE 6L

o meud e’ (Qu.y. 753)

“.or oeiled ... o6l Sjeitemreneoll LIflw LT Seney@sd psHIe] BL’ (Qu.y. 759).
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excessive, but the Lord could not fathom such an extreme deed of act the nayanar
performed to express his love. Finally, Siva responds in his boundless arul (grace)
inviting the nayanar to ‘Take the place at His right hand” (PP. 834)%°. Siva and the
nayanar share anpu (o) in common. Anpu (eiesi) as sharing and a longing for
participation in Siva accounts for fanatical devotion of the n@yanmar. Their acts or the
services they performed are not simply of their own; they are deeds of Siva and they
discloses his true nature — a nature which emerges as fanatical or mad. It is this
experience of being ‘captured’ and ‘enslavement’ (5GHHT. Gsmeiensv: tafurtar ko//al)
by Siva makes the nayanmar perform all sorts of service to Him. Hence, as Hudson notes,

‘by virtue of love for Siva, the nayanmar are extensions of Siva’ (1989, p, 385).

The holistic concept of service (Gsmewi: tonzu), where both aham (eisw) and
puram (ymtb), inner and outer contemplation and action were fused together to reiterate
one’s instinct for service (G&rewi®: topsu) and see the Lord in service (Qsmewi®: tonzu).
In this, Cekkilar demonstrates that the vision of seeing and being at ‘one’ with Siva is not
merely far reaching philosophically or theologically, but the state of being one with Siva
shows it has a social consequences. In this perspective, it is precisely in and through
action or service towards other devotees, that one opens oneself to Siva. Therefore, a
significant aspect of the mysticism in the Periya Puranam arises from seeking the vision
of Siva and this implies seeing him participating in the lives nayanmar, and one’s
participation in it. Cekkilar draws attention, as seen in the sixth chapter, to this
theological understanding by suggesting that Siva is the creator, preserver and is at work

to deliver the soul.

669 ‘.66 ey omm @il Miie .0 (Qu.y. 834).
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The practicality of the theology of service is to denote that it is Siva-knowledge
that fills the self of a person as a result of contemplation of the mysterious power of
Siva’s aru/ (grace) symbolized by the lotus feet of the Lord. It is this pure awareness that
led the nayanmar to engage in their service (Osmewi®: tonzu). The life of a person who is
conscious of this presence of Siva is not just intellectual, but is one of an expansive life
and one that is lived out in the fundamental awareness of Siva’s aru/ (grace). This is the
reason in the Periya Puranam that the author is primarily concerned with service not with
an abstract principle. The lives of the nayanmar are examples of the progressive
realisation of the true knowledge of self and service. They stand as a catalyst of
contemplation, intuition and will transform into a natural experience and action. The
progressive assimilation of true knowledge of the self by divine aru/ (grace) is the
soothing characteristic of the Periya Puranam. It is for this reason Cékkilar considers the
nayanmar as ‘heroic soldiers’ contrary to the misinterpretation of the term as ‘violent’.

They manifest the splendour of life lived in the presence of Siva.

7.3 The Motivation for Service in the Periya Puranam

The inclination for service (Osmemi®: topsu) in the Periya Puranam is universal and is
not restricted to humans alone. This is stated in the narration of the life of the Koccernkatr
Cola puranam where the story is related of service of a wise spider which spun a sturdy
web of fine thread as a canopy over the Lord’s golden head, to protect him from the rays
of the sun and falling leaves (PP. 4202-4219)57°. In fact, for Cékkilar all that is on earth
are incessantly occupied in the service of the Lord i.e. Siva-tonsu (FeuGsrem(), as all are

believed to be domiciled by Siva, no one can earn the aru/ (grace) of endlessly being in

570 For the story of this nayanar, see p.144.
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him without service (PP. 4154-4159)%". This makes clear, though the motives that
inspire humans to engage in service vary in general, e.g. sensitivity to human needs,
mercy and compassion towards other devotees, in Cekkilar’s thought the motivation for
service is intrinsic to nayanmar’s perception, in which Siva domiciles as the soul of their
soul and self of their very self, as arul (grace) and is receptive to being nurtured or

suppressed.

The key principle, however, is the intuitive and mystical awareness and the
mystical experience of the unity of life with Siva, through Siva, in Siva and for Siva and
in the unity of all and it is a reflection of him labouring in manifold manifestations for the
deliverance of the soul (PP. 648)°72. This mystical experience, awareness, the
fundamental oneness of all phenomenal reality, enables the nayanmar to take on and live
a life of intentional simplicity, humbleness in service and poverty in self-sacrifice. It is

voluntary (PP. 4199)°%73,

671 with love and joy they delight in worshipping the Lord his servants ... those who serve the Lord with
the intention of making all their actions worthy of his lotus feet, will not return to the womb to be reborn.
The world itself is too small to contain their glory. Having ears for nothing but the stories of Siva and love
for nothing else but him, they have won the right to gain his lotus feet. There are the men and women of
true integrity, whose delight it is to serve God with a melting heart. Whether they stand or sit, lie or walk,
eat or sleep, with their eyes open or closed, they never forget his dancing feet. Those are genuinely his
servants never slacken in their awareness of the Lord” (PP 4154-4159).
672 win QelrErd CurBnieug e eurGermi LFTeT SimHemeNL

UBBEIT HID eDSHAUTENT6L LUTFID DIBISHSHHeNILI

o mmelsny eteipid o L flum oy Simefll

QuTelr OBHTIQUITET LITHETT CUITEITEINIDLISVD DienebHTT  (OLLL. 648).
‘What more can we say in praise of his ineffable grace? To sever the bonds of attachment, he made use of
the sword in the hand of one who owed him no loyalty. To the one who looked to him for help, he granted
the privilege of being with him forever in love that knows no parting...” (PP. 648)
673 ‘YRIBAIT 1DHTHHBOFUINS ATOMLICLITHIBL GHUHH @BIFAU auTdHdSer CFulemns 2 uwilbs
EHOFWHHSHS UHH HTHG MEHCHTHe0 CFuiens SWLIFTET JQUITTSEG UHBLI
UTRIGeL 2 oL WD &SeEmpd Lwdled Cameusmrpd Gpuieutt’ (Gl 4199)
‘Dedicating his thoughts to the flower feet ... his words to the five letter prayer and his works to the
servants of the Lord, he used to weave clothes ... when the servants of the Lord came to him, he would
invariably give them...’(PP. 4199).
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The nayanmar cultivated a steadfast devotion with their self-knowledge and in
elegance expanded their spiritual essence of this knowledge as unifying which is not
forced from outside but is based on self-knowledge of Siva domiciling in the cosmos and
Tamil region. With this understanding, Ceékkilar takes one to the essence of the
nayapmar’s mystical awareness of Siva, meaning an uninterrupted vision; this is the total
self-surrender to Siva to be in his service (PP. 336)74. What is clear and important is the
fact that the nayanmar’s fundamental insight into reality involves Siva domiciling in the
Tamil region. The lives of these nayanmar give a profound confirmation in Siva-faith,
such that it elevates one to a higher level of mystical awareness and active service and —
because of what is experienced; one notices a sense of the transforming power of arul
(grace). Indeed, throughout the narration of the lives of the nayanmar, Cekkilar refers
back to this experience of the nayanmar as the foundational experience and motivation
for service (Gsmewi®: tonru). This mystical experience, in fact, can and should be
considered as a particular intensification of the ordinary life of the Siva-faith, that is
sensitive to Siva domiciling in the Tamil region, rather than as a radically different form

of ordinary living.

The mystic experience of being one with Siva, often realised through introverted
contemplation, can be realised here and now. However, this inner spirit of mystical
reverence of devotional contemplation which is experienced is constantly strengthened

through service (Osmewip: tonru). The inner affective knowledge of the Lord is not

674 ‘DQUIRITEG SNQWieT UCaIHT GEIamID UFHT6| Gnld QEmy OBEGH GETbm euruisd

Uenlibdl MBGHMBHHI LSBTT HYOBTeT ILRIOHT6Tens CouulbeTT DaIToHE 618TaTemnd
STLB Ly eIATCHTEN BIB&HLI LTHhIHeT Liewibd LB’ (GL.y. 336).

This Cekkilar notes ‘having bowed before the entrance, with his hands together in worship, he entered the
sanctum. At that moment the Lord appeared in visible form and stood before him” (PP. 336).
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simply a love of the Lord but it is a profound insight into Siva, not a simple knowledge
but a dynamism of service in its manifold expressions. This affirms that the knowledge of
knowing the Lord alone is insufficient for liberation, the bliss of serving the Lord which
is the ultimate goal, has to be first manifested in the life of service to Him. The quest of
the nayanmar to have a vision of Siva in the cosmos, is fundamentally an outlook on life
driven by the desire and ‘heroism’ to serve, to place one’s self at the feet of the Lord (PP.

4162, 4165, 4167)°™.

It is clear in the hagiography Cékkilar rarely focuses his attention on love (anpu:
aiei) alone; his constant emphasis is on service (Osmewi®: topru). However it is
significant, that Cekkilar is keen to highlight the crucial fact that the compelling vigour or
principle behind the morals of service is love — love which is specially directed towards
the feet of the Lord i.e. love of Siva (Siva - anpu: flsu siesiiy) and then because it is an
affective movement, it is also directed at the service of Siva devotees (Siva-tonsu : Seu
Qameni®). It is stated ‘their life is the life of worship and penance, offered in love to the
feet of the Lord’ (PP. 352)%7®. At the very end of the hagiography, Cékkilar reiterates ‘as
their bliss grows ever more intense, with hearts inspired they love the only Lord. So the
celestial glory of the servants of the Lord, who dwell in the golden court, everywhere

abodes throughout the entire world’ (PP. 4286-4287). It shows that service which is

‘.BHTTDEIWLITY FloubHHl DML HEH ... SlgHOBHTenngedr el WL HHTT (G, 4162).

.. eumblEL oedgm wpuGursHId SIMFAILNT (pHevenFeuT e’ (QL.L. 4165).
C.BAbHFHDS LISSTE0 (PpWHH LFeurepd yaisT OFwusvomibseuT Lsevsd o Bemeir’
QL. 4167).

‘“They have set their hearts on Siva ...and by their service have attained the feet of the Lord’ (PP. 4162).
‘...their love and zeal never waver. According to the scriptures, regular personal service to the Lord and
the conduct of worship ... are the prerogative of these saints” (PP. 4165). ‘Now to the best of my
knowledge 1 shall recount the deeds of the holy men who with a melting heart wear the holy ash
throughout their lives’ (PP. 4167).

676 ‘..oBlemnT QUmESGID SieEUTe SNgshsHaid Libg eumbeuri’ (Qu.y. 352).
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offered to Siva flows out of love. It opens new pathways to God. It is remarkable that this
motif of service is intermingled with love. Siva of this nayanmar is not just an awesome

Lord; He and the nayanmar are bound to each other by a power of mutual love.

The life affirming principle of love i.e. love of Siva (Siva-anpu: feu sy is
found in the narration of the life of Viranmintar nayanar puranam (PP. 491-501).
Significantly he writes: ‘into the Vélalar family of that town, Viranmintar was born.
Above all else, he was devoted to the Lord Siva, and to the loving service of devotees. He
showed his devotion by visiting the shrines of the Lord to offer worship. He would first
pay respect to the servants of the Lord who were gathered there to offer worship at the
Lord’s feet’ (PP. 494-495). By this, Cekkilar affirms that mystical love is primarily a
mystical intimacy with Siva and it is found in deeds rather than words. Cékkilar stresses
humble service as the dynamic expression of the love of Siva, one that is based on
activity rather that merely a passive response - the theme is interwoven through the
hagiographical narration of the lives of the nayanmar. Indeed, for Cékkilar, love is the
force of service that fires the nayanmar with a thirst to serve. The voluntary service is an

outward expression of the inner mystical reality of oneness.

It is clear that this love (Siva-anpu: fleu @isiiy) Which ignited the nayanmar in
service cannot be enforced. It is evoked or stirred. It emerges, moved by divine aru/
(grace) active in them, from one’s inner self. One has to realize that Siva labours in the
nayanmar, and this realisation itself comprises a primary force within them. This allows
one to do service at the feet of the Lord and of what otherwise would have been

unthinkable. To be in Siva, is to abide in him. This inner force evolves into its own
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contemplation in service. Hence, one has to realize that his energy should be possessed
by the knowledge of the grace working in oneself. The purpose of this knowledge is not a
simple understanding, but a knowledge that goes beyond itself and overflows into a

conscious decision and direction in one’s life.

What emerges is the fact that there is a certain unity in three inner moments in self
— interior knowledge (mei- jiignam: Guiepreuid), love (anpu: ey and service (topzu:
Gsrem®) that comprise the desired end of the contemplation of the aru/ (grace) of Siva.
They are the single thread of an interpersonal surrender to the Lord’s presence serving
him endlessly. Just as ‘interior knowledge’ (mei- jiianam: GQuuieptemnb) does not flow in
love (anpu: oiery) would not be an inner experience, so love (anpu: ey that does
not exemplify in service (topsu: Gsmewi) would be deceptive. It is for this reason
Cekkilar accentuates an intrinsic unity between love (azpu: sieiny) and service (tonzu:
esmeni®), knowledge and activity which shaped the ideal of and primary objective of the
Periya Purapam. Just as love did not predispose knowledge but contemplates it, so
service did not tap the inner vitality and contemplative love, but fulfilled them within an
ordinary human mode of living. Hence, Cékkilar declares that to receive divine grace
(aru/) consciously, with inner illumination and understanding, the love of the servants of
the Lord is induced into an incorporated all-embracing service (Gsmewmi®: tontu), which
fills the saint’s life. Thus it is a life of service which is rooted in a way of life (PP. 555-

557)577,

877 Karuviir was surrounded by walls embellished with gold, which even the gods admired, and in the
town there was temple called “Anilai”, where the Lord made his abode, just as forever he abides in the
hearts of the loving devotees. In order to dispel illusion, Eripattar used to worship the holy one in that
temple, and to perform acts of service for those who belonged to the dark-throated Lord. When anything
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In all, what is obvious is the fact, of the twofold unity in the love of Siva (Siva-
anpu: e eiry): (i) integral to nayanmar’s religious ethos is the true inner knowledge
of Siva (Mei- jiianam: GQuuieprenid), love (anpu: eisiiy) and service (topfu: Qsrem@) in
complete surrender to Siva; (ii) within this lies the profound truth of being in Siva’s
service (Siva-toptu: AsuGsreami®). Nowhere is the motif of service so beautifully narrated
than in the Kaliya nayanar’s life episode (PP. 4027-4043)%'8, At the end of the narration,
Cekkilar emphasizes, that when he was no longer able to serve the ruler of the gods by
lighting up the temple lamps, Kaliya nayanar performed the heroic deed of cutting his

own throat.

7.4 The Varieties of Service in the Periya Puranam
In order to highlight his mysticism of service and morality, Cékkilar emphasises varieties
of service that are discernible in the life of the nayanmar. In his account of the

Tirukuripput Topsar, Cekkilar comments:

untoward happened to any of the devotees, he would come on the scene like a lion from a lair. Then to
advance the Saiva religion throughout the world, he would wield his axe and rid them of their trouble (PP
555-557).

On another occasion it is narrated: ‘As soon as he reached the age of discernment, his great love of the
Lord governed all his thoughts and actions. Even in the moment of forgetfulness, his mind would harbour
no other thought ... he stood fast in the path of service at the Lord’s feet’ (PP 1057).

678 Kaliya nayanar was born in the city of Tiruvorriyir in a clan which was known for its oil trade.
Although he owned immeasurable wealth, he followed the way of service to the Lord. While he faithfully
engaged in service, in his grace the Lord determined to make known to the world what his virtuous
servant was doing. Accordingly, in due time, He made nayanar’s wealth disappear. However, even after
his wealth was exhausted, this great devotee did not stop serving the Lord with distinction. In desperation,
he even sold his house, to serve the Lord by providing oil to the temple, but the proceeds of that venture
too went up in smoke. When he was penniless, he even thought of selling his wife. In his wildest dreams
he had not imagined that the day would come when he would be unable to perform his service in the
temple, but now there was no more choice. He went to the temple for the lightening of the lamp. There he
determined that if the flame of the lamp should die, he too would end his life. With that thought in mind,
he arranged the lamps in a row and set their wicks. Since he had no oil, he intended to fill them with his
own blood. So he took a knife and slashed his throat. At that moment, the Lord in his abundant mercy
intervened and stayed his hand. The Lord granted him grace to abide in his beautiful city in the eternal
bliss of serving him (PP. 4027-4043).
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There was once a man living in this city who was washer-man by birth. He
was of a loving disposition, and steadfast in the path of virtue. By family
tradition he was a servant of the Lord ... since his earliest days he had
dedicated himself, in thought, word and deed to the feet of the Lord.
Because of his ability to serve the servants of the Lord by discerning their
wishes before they were expressed, he earned the name “Tirukuripput
Tonrar” i.e. “the Lord’s servants who picked up hints” (PP. 1193-1194).
This makes clear that services to the Lord could be done in various ways. Cekkilar
classifies the nayanmar’s service in a threefold manner; these are through one’s thoughts
or mind, through one’s body or deeds and through material means of wealth. This
concept of service presents an ideal model for the nayanmar to follow. This is evident, in
the life of Tirukuripput Tonsar (PP. 1082-1210)%"°. He devoted physical exertion for the
comfort of the servants of the Lord; ‘he delighted in serving the devotees whose hearts
melted with love on hearing the name of their Lord, and by washing their clothes’ (PP.
1195)%0, Further it is stated; the ‘nayanar had the ability to serve the servants of the Lord
by discerning their wishes before they were expressed’ (PP. 1193)%8!, implying that they
were always in his thoughts. Cekkilar explains that the nayanar would spend all of his
material wealth to comfort the servant: when the nayanar saw the servant of the Lord
approaching, he was very pleased and he went out to meet him. Then he spoke to him in a

kindly manner, ‘Sir, why have you grown thin?” (PP. 1200)°8? and asked him to enter his

home. It is noted that this service of the nayanar, whenever it is done to someone, is

57 For the life of this nayanar, see 149.

680 ‘.. oo @elBE@ID OLIHEIGTTGITT 66 @RI 2 _ewienoulami ... BT (Lp&DeHELD
Hmupwint Cuir gelds 2 mEWaTEE @elluT Gu@IGULICTEL’ (Gu.y. 1195).
“..CFeauguilelt FTTL e Siemewt elIUTT Liewiewiwl Gould OHTewNILT Hmb@Giiy
Sfbg CUTBBID Henevd Hewrenoullarmsd FHmebEGMIILG CHTERILT eTaid Fmlileonmit’
(Qu.y. 1193)

‘... B®Cwefl RWeNHHH RMBHHSH 66 16wl WBOHTUPSHI ... (GL.L. 1200).
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offered to the Lord himself who dwells in them: when the Lord saw the service which his

servant performed for his devotees, he came to bestow his grace upon him (PP. 1209).683

In the Periya Purapnam, service through mind or thought, primarily implies, to
evoke, love, contemplate or reflect on Siva by reciting and repeating Siva’s name.
Though, Siva has manifold names in the Periya Puranam, Céekkilar portrays the nayanar
and other adherents of remembering the Lord Siva with a Five-Letter-Prayer i.e. by the
name of Siva - Na Ma Si Va Ya (PP. 84).9%* When humans are bound to the rock of
impurity by the chains of deeds, both good and bad, they sink in an ocean of rebirths, the
Five-Letter-Prayer will release them. So now it raised Tirunavukkaracar from the sea and
set him on the path of wisdom (PP. 1400).%8° On another occasion it is narrated ‘that the
Lord’s Five-Letter-Prayer was the source of all the original mantras (PP. 2169)%. ‘He
pointed the way for all to follow by singing the Na Ma Si Va Ya hymn ... path of true
wisdom to all mankind and he sang for all to hear’ (PP. 3151)%. It is clear from these
citations from the Periya Puranam that in practice the recitation of the Five-Letter-Prayer
takes two forms. One is, in the participation of the community through common worship,

recital or singing the Five-Letter-Prayer where the community seeks a unity with Siva.

663 LD @efl Blow B e 2 ev@ LIfTE el ster Simsi

SibBemeoBuUl eTIpBBHMmeN Siewll gaETbUFD SienswrbSTT  (GL.L 1209).
‘We have made known to the world how great is your devotion’, the Lord declared. “From now on you
shall dwell forever in my eternal world”” (PP. 1209).
684 “..9PW aWHBISD DD o _mLel AISHHTD Diehad’ (QLLL. 84).
‘The Five Letter Prayer is on the lips of all. Disease does not dare to show his face’ (PP. 84).
685 ‘OUmET BWHE NeHOFWRSHE FHHL GUBD 16 SHMman Braufdlamead Samyss JHIGT6
CxmeT OB CrTewioulsd FFHded HTRISL eIMmHTEID CFUIFHEI6T (L6 LDTSHAID’
(L. 1400).
‘Out of his deep grace, Tirunavukkaracar had sung the praise of the Five Letter Prayer ... the Lord now
raised him from the sea ... and set him on the path of wisdom...” (PP. 1400).
686 ‘.opHule o sopHID DehOFIWHSHIBIL asim eHOFWRHHE Hmriugsid
SimeNF QFwsHTT (G.y. 2169).
‘eTQUIHOBNHTET WTTHEGID BIFSouTwF QFTeOD etedml...” (Qu.y. 3151).
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The other is, in private recital or meditation, with or without beads. These two methods
are not mutually exclusive to each other. The communal recital of the name of the Lord is

as important as is meditation in solitude.

What is important is that for Cekkilar, the simple recitation of the Five-Letter-
Prayer is not sufficient. The nayanmar’s desire was to have the vision of Siva. In another
hymn Cékkilar describes the life of the Picalar nayanar as a classical example of service
through thought or mind (PP. 4176-4193)%®8, The story of Piicalar nayanar indicates that
service through one’s thoughts or mind lies profoundly in the giving of one’s entire
thoughts to the Lord for the benefit of the Siva-community and His devotees. It consists
in thinking about the elimination of all that distracts oneself of thinking of Siva. Service
through one’s mind is motivated not only by seeking opportunities of serving the Lord in
times of adversity, but it is primarily by cultivating an attitude of compassion and

deepening one’s fidelity to the service of the Lord Siva and His devotees.

It has to be noted that their service through one’s body means a practical physical
action, the performance of which is associated with temples or helping all who need
assistance, shelter or protection. The simplest form of that service is one which

establishes a mystical intimacy with Siva. This is recounted in the Periya Puranam as

888 For the advancement of the Vedic tradition, a man was born in that town whose thoughts and feelings
were all focused on the feet of the Lord. He never deviated from the path of devotion, and as he grew, his
love grew within him. He held that to render service to the devotees of Siva was his proper course, so he
collected money from whatever source he could and distributed it to them. Beyond that, this devotee
cherished the intention of building a temple as a dwelling place for the Lord. However, he did not take
into account the fact he never had the money to achieve that goal. Hence, he decided that a temple built by
means of his spiritual awareness would serve as well. So that it is what he did. It turned out to be a very
fine temple too. In his mind, he looked for craftsman and their equipment, settled on an auspicious day to
begin the building work, and laid the foundations. With loving devotion he continued his work throughout
the night without sleep. When the king heard this he was astonished. “What a wonderful man!” he cried,
“he has a mind free of all imperfection!”(PP. 4176-4193).
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hospitality; it was a community duty that had its origination in Tamil tradition. As
observed, in the second chapter, Cekkilar draws on Tirukkural, to idealize the
nayanmar’s spirit of service. It was their understanding that the primary duty of a
householder was to be at the service or to offer hospitality to those who took refuge with
them. Hospitality was inseparable from the nayanmar’s Tamil identity, tradition and
spirituality and this practice was holistic and central to the nayanmar’s mystical ethos. It
was more than a warm reception — it was about treating the visitor as a whole; the very
act of hospitality with its various dimensions of preparation of food and the provision of
clothing was carried out in sacredness, establishing a mystical wholeness between the
sacred and the act of hospitality. It established in the spirit of Siva, a reverence and

respect for both guest and host.

Cekkilar imparts significance to this hospitality in the narration of the nayanmar'’s
all-embracing metaphor with theology. He describes the nature of Siva can be well
illustrated as hospitality. He moulds this metaphor in the mutuality and unity that exists
between Siva and Uma, in collaborating in the work of deliverance of the nayanmar from
bondage (PP. 1969-1974). He advocates an understanding that the essence of Siva is
imaged or mirrored in hospitality. The interconnection between the nayanmar’s
restorations to their true nature in Siva is also made clear by this metaphor of hospitality.
It leads the nayanmar to the acknowledgement of Siva’s invitation to partake in His self.

Thus, it is stated that the nayanar exclaimed that: ‘By honouring me with your visit, you
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have rescued me from the deep trouble that beset me. Please come now, your meal is

served’ (PP. 463)58°,

In a number of places Cékkilar gives examples of hospitality. The story of
Kalikkampa nayanar feeding the devotees of the Lord is one such example (PP. 4017-
4026)%%°, In fact, in showing hospitality to such a visitor, one serves not the visitor but
Siva. This is the ideal of service demonstrated in the Periya Puranam. Cékkilar further
stresses this in the narration of the life of Maran of llaiyankuti (PP. 440-466)%°1. This
episode demonstrates the true nature of service to Siva that is done without any desire of
an immediate reward, in humbleness and humility, with reverence and love, and with a
pure intention and in utter self-abnegation. This mystical experience of hospitality is not

carried out in a spirit of detachment, but in a genuine spirit of endless service to the Lord.

689 ‘DIpbAw BLmeT BEE nguwiBsie o wiul eTeiumed sIphSHH6T QuUfiGuimul Fewr(h

SipFH QFUIHmeTs 6r6iml...” (OL.L. 463).

8% |n the narration Cekkilar relates that one day, as was his custom, the nayanar was preparing to feed the
devotees who had gathered in his house. At that moment, among the devotees there came forward a man
who had once been a servant in the saints’ house, but had subsequently fallen out with him and left his
employment. He had become a servant of the Lord, and was wearing the garb of a devotee. As the master
of the house took this man’s feet in his hand and washed them, his wife recognized the guest as the man
who had gone off and refused to work for them. As soon as this occurred, she stopped pouring the scented
water from the pot. Then, looking at his wife, and embarrassed by what his wife had done, the nayanar
washed the feet of the former servant thinking of him as if he was the Lord Siva himself that had appeared
before him. After that incident, this great servant of the Lord persevered faithfully in the path of service,
and finally attained the shade of the Lord’s feet in the company of his devotees.

891 Maran was from a family of the lower caste. Yet, his mind was firmly set on performing loving service
to the servants of the Lord. Whenever, any friends of the Lord came to his door, he would greet them with
affection. In the course of time by divine will, his wealth gradually diminished. Although, he went through
severe hardship, he sold his possessions to enable him to persevere in his sacred service as before. As this
was going on, the Lord approached the nayanar’s house in the guise of an ascetic. It was a night in the
rainy season. Maran had locked the door and lay awake, feeling hungry and improvised. Nevertheless, he
got up to greet his guest. In order to satisfy the hunger of his visitor and finding nothing to feed him, he
went to the field to gather the paddy seedlings that he had planted that morning, to make food for his
visitor. He realized that he had no firewood to prepare the food, so he cut down the rafters of the roof of his
house. Once again, there was no curry to serve with the paddy food so he rushed to the garden to pull the
immature vegetable plants to serve his guest. On seeing the generosity of the heart of the nayanar, and on
seeing him engage in the service of hospitality in a time of adversity, the Lord blessed him saying: ‘for the
service that you have offered, come with your wife to the world above, there you may enjoy the eternal
bliss’
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Such is the ideal of and spirit of service, as recorded in the episode; it stands as the
pathway to liberation. As Cekkilar acclaims; ‘the Lord blesses them with the felicity

which they deserved and departed from their sight’ (PP. 466)5%2.

It is important to record that Cékkilar was always keen to illustrate the life of the
nayapmar Who even went to extremes in their service of hospitality in the cause of Siva.
It is against this background that one has to understand the narration of the life of
lyarpakaiyar nayanar who went to the extreme of offering his wife to a guest, who was
none other than the Lord himself under concealment (PP. 404-439). In a similar manner,
Ciruttonrar in giving up his only son at the persistence of the divine guest (PP. 3665-
3752) and of Enatinatan who willingly gave himself up, out of his respect to Siva, to be
killed by a rogue soldier who came in disguise to kill him (PP. 608-649). These events
have traditionally been understood to depict the ‘violence’ of devotion that is performed
by the nayanmar; rather they should be interpreted as the outpouring of a single minded

service to the Lord who seems to dwell in the inner life of the cosmos.

Cekkilar gives examples of yet another manner or type of service that is based on
material prosperity or wealth. This aspect of service also forms an integral part of the
Periya Puranam’s ideal of service. For example, Tirunilakanta Yalppana nayanar
glorifying the Lord by playing the flute (PP. 4220-4231), the story of the Neca nayanar,
who was born in the weaver caste, rendering his service to the devotees of the Lord by

placing his head beneath their feet (PP. 4197-4201), the story of Marikaiyarkkaraci

692 ‘@iuls RaTsGs 66 amaulamsd GeLD bevd LI CFBBIT e
Wi stpbemeil Gumenmmt SICUfweT SOEHTW DgEensw HmeuBlosd GEmemT(H
QuuitQurmeT GFd Baubsment GFwelensn elembusd 2 B6mei’ (GLLL. 466).
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Ammaiyar of guiding the Pantya monarch in the spiritual path (PP. 4194 -4196), and the
episode of Mupaiyaruvar distributing to the servants of the Lord all the spoils, which he
won by the conquest of his foes in battle (PP. 4094-4099). What is even more striking is
the depiction of the life of Vayilar nayanar (PP. 4084-4093)%%% and the remarkable
respect that Cekkilar pays to the Cataiya nayanar (PP. 4232)%%* and Icaifiani Ammaiyar
(PP. 4233)%%. The story of Icaiiani makes clear that though Cékkilar considered even
menial work and the humble service that parents perform in raising their children to the
path of true life are a service rendered to the Lord. By sanctifying ordinary work that one
performs in life as a path for mystical experience, Cékkilar establishes the religiosity of

service. This was an ideal almost foreign to the Tamil medieval community.

In the Periya Puranam each nayanar emerges with distinct personality. The other
acts of service include, apart from what is mentioned above, practical services or manual
labour such as digging wells near temples, gathering flowers, tending lamps, providing
sandalwood and other materials required for the worship; some of the other nayanmar
performed acts of service at the shrine, sweeping the temple premises, and attending to
the needs of those devotees who frequented the shrines. The emphasis is that these modes

of services encompasses and signify meanings and reward of service, of discipline and

593 In commenting on the life of Vayilar nayanar (PP. 4084-4093) Cékkilar points out that he was the saint
who was well known for his zeal and devotion which he showed in sacred service of the Lord. By the
power of his extraordinary concentration, he established a temple for the Lord within his own heart. In it,
he lit the lamp of consciousness in God. His unfailing joy was the water which he used for ritual oblation,
and the food he offered to the Lord was the nectar of his love. This was a service which for many years this
holy devotee offered to the Lord with constant love in the temple of his heart. At length he found refuge in
worship at the feet of the Lord.

69 Cekkilar recounts that ‘our Lord Nampi Aritrar was the bosom friend of Céraman Perumal. He also
became the companion of the Lord ... Cataiya nayanar was Nampi’s father and thereby conferred a
blessing on the world’ (PP. 4232).

895 Further it is stated that Icaifiani Ammaiyar (PP. 4233) was the wife of Cataiya nayanar, whose fame is
imperishable, and mother of Nampi, the servant of the Lord.
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knowledge mainly through their depiction of exemplary life of nayanmar in personal and
emotional terms rather than in terms of their proper behaviour. For Cekkilar they are true
‘devotees’, ‘servants’ or ‘salves’ of Siva either by serving the Lord Siva directly or by His
devotees. For example Cékkilar beautifully portrays how the Pantya queen and her
minister humbled themselves in the service of Siva and His devotees (PP. 4074-83, 4194-
96): they reveal their passionate, all-consuming, personal love of Siva in its absolute
sense. It certain occasions the nayanmar’s great act of service and their act of love was
brought to light to the world by Siva himself as one sees in the Kappappa ndyanar
Puranam. Therefore, the values of service is measured not just by the status or caste of
the person performing such services or acts but the utter sincerity and passion with which

it is performed.

It is for this Cekkilar adopts different narrative strategies to retell the story of
these nayanmar. In some instance Cékkilar uses short biographies of between fifteen
stanzas to narrate about the nayanmar. In the short space allotted to them, he says very
little about these nayanmar, except briefly to describe in very general terms the nature of
the service which they performed, without recording any special event of particular
significance. As example the narrative of the Cuntarar’s parents Caraiyanar and
Icairianiyar (PP. 76-77). In some other instance Cekkilar uses biographies of varying
length, from only seven or eight stanzas up to a maximum of over sixty, Each of these
include by way of introduction a description of the general character of the nayanmar’s
service then goes on to recount a particular crisis or turning point in their carreer upon
which their fame came to be based. The story usually ends with the saint being

transported to the bliss of Siva’s heaven. For several of these crisis was brought about
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when their money ran out, and they could no longer perform the service to which they
were committed. In order to continue their work, they had then to resort to exceptional
measurer, for example Mirkkar who turned to gambling (PP. 3623-3634), Naminati who
lit the lamps first with grass then with his own hair (PP. 4060-4068). Different to what is
mentioned, in some other instances, Cékkilar begins the biographies the nayanmar with
the general statement concerning the nayanmar’s chosen form of service and go on to
describe the occurrence of a particular crisis in their life and the manner in which the
saint overcame it. However, in this group of stories, the significant difference is that the
crisis recorded as being directly occasioned by the deliberate intervention of Siva himself.
Siva intervenes explicitly in order to make known to the world the true merits of the
nayapmar’s service and love. For example in the case of Maran of llaiyankusi whose
hospitality to Siva-devotees seemed initially dependent upon his considerable wealth, the
Lord plans to demonstrate that the nayanar’s zeal for service was in no way limited by

the depth of his bank balance (PP. 450)°%,

In Cékkilar’s perspective, therefore, nayanmar’s lives demonstrate a single-
minded and unconditional service of life and devotion. In his hagiography, he expresses
his desire that this life of service becomes well known throughout the world. He
proclaimed that ‘as their bliss grows ever more intense, with hearts inspired by love of
the only Lord. So the celestial glory of the servants of the Lord, who dwells in the golden

court, everywhere abides throughout the world’ (PP. 4286)%". Therefore, for those who

696 ‘BOGHGE (W6 BhE o _aia@me puimib BsE &SNy UTETsE SafueuiT

HID&HG BTDAE 9Fled HHBA2 B DMIDSHG OTH 6IhImIGHT jewimiBs stenr” (GILLL. 450).
‘sTeimID @etlid QUBHGID BUILLNNTEL Q6B HTHEHHI 2 _6TeN(IpD @rhISIL
oD@ 2 _6NTT JQUITT DGUTOUTSILBLD HeIBEl 6hIGID Hevell o s06surd’ (6. ). 4286).
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desire that mystical intimacy with the Lord and who labour, serving him and him alone is
one sublime path. This service rendered in whatever form may vary but it is all in the

service (tontu: Qamem®) of Siva.

7.5 Summary

The subject of the Periya Puranam deals with the relationship of Siva and the nayanmar
and elucidates the lives of these nayanmar or servitors of Siva who not only lived for
Him but adored Him in delightful and distinct ways in their historic, social and religious
settings. They are identified in the Periya Puranam as Siva-tonfar (Heu Qsmewiir) i.e.
‘servitors of Siva’ or Mei-topfar (Guoui GsrewiLi) i.e. ‘votaries of truth’. These
nayapmar pursued the path of Siva-realisation through dedicated activities of love and
devotion to Siva and to His devotees implying all works as service of Siva. However,
each of the nayanmar praised in the Periya Purapnam made their journey in his own

fashion, making it look as if it is a unique manner of treading the path.

What must be observed is the fact that it is power and efficacy of single-minded
love for Siva that made them wake up to such acts of service: in this they gain not only
Siva-jiianam (feuepremd), the supreme knowledge of Siva, but also mei-jaanam
(Guuieprend) the true knowledge their self. Therefore, to be a ‘servant’ (GgmewiLir -
tonrar) of Siva is to commune with Him through love; to be a ‘servant’ is also to express
the love that is within. It is a devotion which is not only is an alert to the private, inner
nature of human religious experience; it is at the same instance, the most vigorously

expressive kind of personal devotion.

258



It is, therefore, presented in the Periya Puranam, the service of the nayanmar
which they rendered in love of Siva and His devotees is an expression of the familiarity
born out of that experience of being in love with Siva. At the same time, the narrations in
the Periya Puranam, also presents Siva as domiciling in the Tamil region and who
intervenes out of His love for His devotees in manifold forms, as beggar, ascetic which
alters radically the sensitivity of the nayanmar’s desire to service. Therefore, their
affection, interior knowledge and pilgrimages that they undertook played a significant
role in discerning the hospitable Siva who invited them to participate in his transforming
love and to co-mingle with him freely in the formation of community based on that

mystical love.

It is for this reason; Cékkilar presents the nayanmar’s pilgrimages as not pleasant
experiences — gentle and stable in the case of Campantar, stormy and violent in the case
of Cuntarar — but a journey of life, trail and turmoil which end in union with Siva. 1t is
for this reason, Cekkilar plays the significant events in nayanmar’s life i.e. the narrations
of being possessed or being enslaved by Siva, the periodic revelation of the devotional
relationship through miracles, the nayanmar expressing their emotional devotion in
hymns and poems, and encountering Siva in places they visited, treating the other
devotees of Siva as Siva Himself, recital of Siva’s name; these are played out in the
nayapmar’s life narration in ways that should be specific to Tamil Saiva ideal of
devotion, which are themselves transformation of earlier Tamil views monopolized by
pre-devotional cultic context and ethos of servitude of bards exemplified in relation to the
sacred power believed to be domiciling in the Tamil landscape. This may appear that this

love for Siva does not arise without significant interest on the details of cultic service nor
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is it expressed except through such service and more commonly in the midst of one’s
householder life. For example, attention to a devotee of Siva always implies to confer the
rites of hospitality that usually comprise washing the feet of the devotee and lavish the
devotee with hospitality. However, nothing will divert the nayanmar’s from fulfilling
their commitment to serve Siva, not even when Siva himself provides a way out.
Everything the n@yanmar did is motivated not out of self-interest but out of love for Siva

out of Siva-interest, one might observe.

Through their life stories of service (tonfu: Qsrewi®), Céekkilar demonstrates that
the Saiva community should cultivate the spirit of sacrifice, love and service as offered to
Siva whose patronage they enjoyed in temples located in their region. The contribution of
nayapmar Was that they made this ideal of service as a popular moment and promoted
good will and harmony among all ranks and classes. What distinguishes these nayanmar
is the potentiality and clarity of their understanding of the nature of service and this is
revealed in multiplicity of acts. It is for this reason Ceékkilar presents the nayanmar as
servants of the Lord who had realized mei-jiianam i.e that is the true knowledge of the
self. This ordinary religious experience of the nayanmar is not just confined to
subjective experience; it is rather an experience of Siva in many different ways and

modes of service.

This mysticism which emerges from a Siva-centred life is not an impersonal
abstraction which the clouds the soul of the nayanmar, but it is a significant and practical
guiding principle in their mystical life. In the Periya Puranam, the mystical insight into

the theology of Siva, translates into unique lives of service. It is important to note, that
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the mysticism of the Periya Puranam, especially as it is read and interpreted through the
lives of the saints, reveals not only a sense of Siva at-work in the cosmos as an indwelling
principle, but it is found in belief and faith in a personal God and in deed and action; it
radically alters the saints’ consciousness in its profound sense of intimacy and service to
such a God. The love of Siva, particularly is a love in service which is expressed through
one living in the world. It might be said of the of the nayanmar of the Periya Puranam
that they ‘taught’ and ‘inspired’ the Tamil community by example, what they ‘taught’
was not substance of devotional attitude, but integrity of action inspired and motivated by

love of Siva.
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CHAPTER EIGHT

MORAL LIVING IN THE PERIYA PURANAM

8.1 Introduction

Cékkilar’s concern in the Periya Puranam was to highlight the enlightened nayanmar of
Tamil Saivism. He could not but narrate their worthwhile demeanour in praise worthy
terms throughout his work. The nayanmar of Tamil Saivism did not lay down a code of
law, and neither did Cékkilar, the author of the Periya Puranam, attempt to codify the
rules of conduct. However, Cékkilar has portrayed a variety of meaningful incidents of
‘saintly conducts’ of the nayanmar in the Periya Puranam (PP.4-5)%%. In a single
sentence ‘Picum nirupol ullum pugitarkal’ (usip BmGUTeL 2 sitemid Leiaitsst) (PP.
141)%° Cekkilar depicts the true nature of the nayanmar’s character that they are pure
subjectively, as they outwardly smear white ashes. While describing the distinguishable
character of the nayanmar, Cékkilar also offers a definition of saintliness in the Periya
Puranam (PP. 4152-4153)’, In this way Cékkilar deals with moral questions in the

context of a typical Saivite’s motive and vocation’,

698 Cekkilar notes that these are ‘the poet saints who extolled in song the Lord who dance in the sacred
court ... and have since enjoyed the blessings which those garland of songs bestow. Further Cekkilar
exclaims ‘that the greatness of the devotees is beyond measure; beyond measure too their fame, which | am
going to relate. Although to tell even the smallest measure of it is impossible, my measureless zeal will
spur me on to the endeavour’ (PP. 4-5).

‘LOFHOUETT FEML (LY LOGTBIOTTENT (LP6ST  HISQFUID BTWGTIONT HITW CFTEOLO6VT

Gurd), Bevedr, BISTHED LeaT Cureney aldl(penm 2 sodlafsyd alenmidl OeousdadGeu’ (Qu.L. 4).

‘OleNe) @eVTEH GLIHEMIDWIT SHFUWI DieTe)] ReOTSIY WITTLSHLD FnmIGH6s

SeTagal. 2 oyl Sifign pulaid Sena|@ed pewd HTUL SmB&HCalss’ (GLLL. 5).

899 ¢ | The whiteness of the ash reflects the purity of their hearts...” (PP. 141).

700 ‘FEBU UMb 2 BA@SUD 1066 Safiyeuigl Culaaumil HpSAPLILG &6 e e
QUEBSTHT WTHST BRISINHH DBG AGMST wUlTdelTiud Fd6w 2 L 60 SWLIGHHHeurT
Quouis@emd W&sTT (.. 4157)

‘BEBTEID SGHSTEID SILHSHTEID BLHSTEID — CLoSIBIEID HUTBTeD ellfisoTenb
QMOSHSHTID LOIBISLBLD LOEVTULTHLD QHBTEIILD LOBEUTENLD GHEIBNSH 26001 TeemL WITT
O TemILTod @ewnbdidldbat’ (Qu.y. 4158).

262



It is noteworthy to see in the Periya Puranam, therefore, there are many instances
to prove that motives rather than rules, love’s implications rather than law prevailed in
the Tamil culture to judge Saiva morality. The values derived in depth from the Saiva
tradition as, for instance, that justice must follow the same canons for a king’s son as for
the cow, and all the lowliest creatures of his state, and that any type of promise once

made should be honoured, prove that love which fulfils the law does not supersede the

‘These are the men and women of true integrity, whose delight it is to serve God with a melting heart,
while their lips stammer, their hair stands on end, their limbs tremble, and from their bodies floods of tears
wash off the scared ash. Whether they stand or sit, lie or walk, eat or sleep, with their eyes open or closed,
they never forget his dancing flower feet. Those who are genuinely his servants never shaken in their
awareness of the Lord’ (PP. 4152-4153).
791 The Word ‘moral’ can be an adjective, a count noun, or a plural noun. According to Tamil Lexicon of
the Madras University when ‘moral’ is used as an adjective it denotes the judgment of ‘right or wrong’ of
human action, character and behavior: moral examination or having a moral sense (@mellener: iruvipai —
two classes of moral actions — good and evil). The word is also used to denote adherence to conventionally
accepted standards of conduct acceptable in a particular society; virtuous: moral life (oipw: aram —
performance of duties to be practiced by each caste). It also refer to examination of the nature of ethics and
the foundations of good and bad character and conduct (omejeny: aravurai — religious or moral
instruction). The word also mean when used as adjective to mean that which arises from conscience or the
sense of right and wrong: a moral obligation, moral courage (&miw: tiram —moral conduct and uprightness).
It also affirms of having psychological rather than physical or tangible effects: a moral support or victory
(meeiiemev: nappilai). It also means having a strong probability: a moral certainty (Gameitens: ko/kai:
conformity to moral principles, good conduct). Used as noun, the word ‘moral’ and plural noun ‘morals’, it
refers a lesson that can be derived from a story or experience (owsmyé@stenal: dcarakkovai or
&6wruGsab: tarmopatecam — religious or moral instruction), Further as used noun it also refers to
standards of behavior; principle of wring and wrong (seb@eomapéesip: nallolukkam). In the Periya Puranam,
Cékkilar has dealt with moral questions i.e. of what is ‘right’ and ‘good’ in the context of a typical Saivite
motive and vocation. For this to be clear, Cekkilar has portrayed a variety of meaningful incidents of
saintly conduct of the nayanmar. Cekkilar notes:

L.HOGBBEW WDEUTS DILHS BB DQITHID SHTeTealenbe  @mhidam Obehae L WnTs6s

SiefilGaIen@d @ wirepew’ (Gu.y.4164).
‘...They have subdued their five proud senses, concentrated their minds upon a single point and offer
worship at his feet. Theirs is the noble path’ (PP. 4164).
Again Cekkilar exclaims:

LLopTenbd@d Semilyrul wplBurgid sirgdium;...” (ng.G.4165)

‘...with unwavering love they offer worship ...” (PP. 4165).
It is evident, therefore, in the Periya Puranam, motives rather than rulers, love’s implications rather than
law prevailed in the Tamil Saiva culture to judge Saiva morality. It was on this fundamental concept of love
(anpu: oyeiry) that the Periya Puranam justifies the code of life that nothing of itself can be labelled as false
or incorrect. The pathway to Siva in Periva Puranam proclaims the unique truth of how a whole nation
with one accord considered the superiority of the love for Siva as the noble path to god (2_wirGmB:
uyarneri) and upheld it as nayanmar’s supreme goal in life. Saiva morality of Tamils, therefore, is a ‘way
of life’. It becomes evident in the Periya Purapam in particular significant situations where self-denying,
self-effacing love forms the major criterion. In this sense ‘moral’ refer to a person who follow the Saiva
way of life totally and fully with Love of Siva and to his devotes. In the Periya Puranam, it is not used in
the sense of emotion but ordering of ‘right conduct of life’ (pewiefilensv: nannilai) according to standards of
conduct acceptable in Saiva society; virtuous: moral life (@mib: aram).
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law; it give profound meaning to life (PP. 86-135)7%2. It was on this fundamental concept
of love (anpu: seiny) that the Periya Puranam justifies the code of life that nothing of
itself can be labelled as false or incorrect. The lives of the nayanmar in the Periya
Purapam, therefore, testify to the fact that they confronted what was thrown at them in
life according to the norms or tenets of the Saiva ‘way of life’ (neri: Grpf) and upheld
this Siva-néti (Heu-E&)) as the norm of one’s morality and the source of moral (BeGens:

napneri) freedom with love and purity (PP. 4118)7%,

The main concern of this chapter, therefore, is to detail various complex structures
that stand as a backdrop to present that the Saziva morality of the Tamils as a ‘way of life’
as lived by nayanmar in the Periya Puranam. It becomes evident in particular significant

situations where the nayammar’s self-denying, self-effacing love forms the major

702 It js an observable fact that, in the introduction to the Periya Puranam, Cékkilar highlights, that ‘this
was the ancient city that was ruled by king Maru who was descended from the sun ... as guardian of all
earthly creatures, he was their eyes and their way of life ... by virtue of his fairness in reconciling even with
his very enemies, he was known as “The Just” and crowned with the title “Mapnuniti Dharman” or “The
Sustainer of the Moral Order”.

‘BB PP GeUOWID FHDHHLF FBMID 06T HenBHmL & DHIL F

CFmp pHalw GFbsnouie Gouibwgll GUBB BAWID HTQUWT Sybdlemen’ (.. 100).
As noted in the ancient texts, he, the king, made sure that the Lord of the Vedas is worshipped and glorified
in his kingdom. He steadfastly followed the path of virtue in his private, family and public life. He
punished the evil doers, and with the support of the other kings, it is he who maintained the order of the
world” (PP 98-102). Further, it is stated, that this king who sought justice for the mother cow which lost its
calf allegedly killed by the king’s son, and proclaimed ‘I am the guardian of all life’, and he thought to
himself ‘I have set myself up as the protector of the whole world. Eventually, my rule is based on justice’
(PP 118-119) and he ordered the death of his son.

‘isdr2_uflit Urhadl eveuuwild QUTHIGHQHEH DIBHE0 BHHID 616TEBS HEIBTEL 6T6TENID

o160 QFUISHTEL HMHID 6T6HEID HeoT EeNMhIGBETEm HTWITd HTUIIPHID Hewih CFTHID...”

(Qu.y. 118)
At the end of the narration Cékkilar points out that the ‘Supreme Lord, is the Lord of all virtue who dwells
in the temple, sensing what had happened, the Lord appeared to king Manu and granted him abundant
grace’. In a similar manner, ‘as of king Manu, the Lord will bestow his grace on those who follow the path
of virtue” (PP 130-135).
‘...0auem SImICabsmIs@ aIHUIBn AMTOETEHHIEF CFSIBHEDHL CLIHBISHmEIS’
(QLry. 134)
‘Bmawunims JBoBBulsd el @AmHEHTTEE dimeTfbgl..” (Qu.u. 135).
‘FIGBY mauBsHHeT HHLOB QUITHD Hewpril...” (GL.y. 4118).
“The Saiva path and the way of virtue prescribed in the Vedas flourished...” (PP. 4118).
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criterion. This chapter surveys the lives of the nayanmar to highlight that the concept of
morals derives from the concept of love (anpu : siey), a deep down reality. The chapter
is divided into the following sections.

8.2 The Saiva- neri as the norm for morality in the Periya Puranam

8.3 The Mystical Nature of the Saziva-morality in the Periya Puranam

8.4 The End Goal of the Moral Life in the Periya Puranam

8.5 Summarry

8.2 The Saintly Conduct of the Nayanmar in the Periya Puranam

The objective of the Periya Puranam is clearly stated in the first line of the opening verse
(PP. 1), Again at the last verse of the Periya Puranam this objective is reaffirmed (PP.
4182)"®, In this verse Cékkilar presents the ‘whole world’ (2_sv@aevmid: Ulakelam) as
being sustained by the testament of the legion of Siva-tonrar (fleu GsrewiLir) i.e. the
‘Servants of the Lord’. The emphasis the ‘whole world’ (2_sv@assvmd: Ulakelam) not
only expresses Cékkilar’s universalism but also reveal the nayanmar’s personal longings
and the universal applicability of their religious experience and expression. At the same
instance the emphasis that the world is sustained by Siva-tonfar (feu-Ggmewiir) or
‘Servants of the Siva’ illustrates the concept of universal love and fraternal tendency of
mind towards the others. Amidst diverse pursuits, ranks and background and upbringing,
these earnest preceptors and devotees of Siva lived and moved with their fellow devotees

in service, activated by one-pointed yearning for the realisation within of ‘Anbe Sivam’

704 ‘D_60@ 6IeVTD 2_amihgl ... (Quuy. 1)

‘In all the worlds, no one can comprehend or tell His greatness...” (PP. 1).

705 ‘... DB 2_6MTT SIQUITT SieuTaITEILSED Bamg amiGh Bleval 2_sbssomd’ (GL.y. 4286).
*...so the celestial glory of the servants of the Lord, who dwells in the golden court, everywhere abides
throughout all the worlds’ (PP. 4286).
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i.e. Siva is love (TM. 270).7% It is for this Cékkilar states ‘true wisdom consists in loving

God’ (PP. 2746)7".

The lives and works of the nayammar immortalized in the Periya Purapam,
therefore, opens a vast field where the subject-matter is not primarily concerned with
thinking, but with doing i.e. service (tonfu: Gsrem@) and being i.e. being a Siva-tonsar
(FouGsTewii) or ‘servant’ of Siva (PP. 10)7%. In the case of anything that is done, it is
the goal which constitutes the first principle and cause of the whole thing; for it is that
which sets the nayanmar in motion. It was this unsullied love in the service of Siva was a
common unifying factor (PP. 4152)’®. The foundation of the entire Saiva culture
promulgated by the nayanmar is projected on this first principle (PP. 6)71°. This implies it
is not the individual’s self-centred growth that is the final goal but rather the proper

functioning of the individual person.

What is remarkable about these nayanmar of the Periya Purapam is the

potentiality and the clarity of their understanding and this is revealed in a multiplicity of

706 ‘o Heoud Qe aretLi  Sinflafsomi
168U Aauomeug D Sipfdleoriy
iU Aouomeumkl SHL DiWHSHLN60
iU Aeuomlt SoFHA®H ST (Hm. 270).
‘The ignorant think that love and God are two; They do not know love is God. After knowing that love of
God. They remain possessed of love which is God’ (TM. 270).
707 ‘...GHTUD FEFGILITEL oieTBL...” (QL.y 2746)
708 *As to the title of the work ... I shall call this work “The History of the Holy Servants of the Lord” (PP.
10).
709 ‘reameC uelbg 2 BA@6LD Wed sSefiyenigi..” (Qu.y. 4152)
‘These are the men and women of true integrity, whose delight it is to serve God...” (PP. 4152).
710 Ceékkilar recounts very humbly that ‘like a thirsty dog that tries to drink up the mighty ocean, T have set
myself the task of setting forth the matchless glory of the holy servants of the Lord, although it lies beyond
all human understanding’ (PP. 6).

‘Cafajal HLELGEMLS HHHOHTEHILTHD QUTHSD BULET Lbevsd o BEmer (LpBmLI

OuUBE OHMHL6L 2 _BBIe 68 QUBHMF RMHB WHIHM RHGL HmBHMWOWSsH™ (GL.L. 6).
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acts. This is clearly stated in the Periya Puranam (PP. 4152-4153)"'!. What is obvious in
these statements is that, Cékkilar gives a fairly good account of saintliness according to
the Saiva tradition. Again, in memorable terms Cékkilar portrays the general
characteristic of Siva saints (PP. 342)7'2. The hearts of such devotees were pure like the
sacred ashes which they smeared over their body. They made all quarters illuminative
owing to the lustre of their radiation (PP. 141)"". Their persistent path of steadfast
devotion engendered in them virtues and not vices. The essence of their humanity is
bereft of all accidental factors, and their lives are a continuous realisation of the total
knowledge and love of which they are capable; to serve Siva alone was their objective in
life and their benign love towards the Lord and His devotees were unfathomable (PP.
4162)"“. Some of these devotees, sought out by Siva himself to bestow His aru/ (grace),
enjoyed the divine thrill in their very being out of glowing love (PP. 871-907)"*°. In them
we see the potential intellect, intuition, and will translating into a dynamic experiences

and actions.

i ‘FeemaBu Umibg o BA@EUD 106E Sefiyeuiigl Cudlaamil HpSAPLILG &6 eu e
Cu®mBSTMT WLIHEReoT HBRISINSHH SBG DAGST LUlTHITULS FmdlBw 2 L 60 &GS BeuTT
Quuis@emd WesmT (Qu.y. 4157)

‘BIMTeVID SHHBHTVID FHLHHTID BLHSTEID — GosiBTevd Hulesred alpldhHTed
BMOSHSTID  LIBIBLD LDEVTULTHLD eHBTEILD LOBEUTENLD GHETBTS 26001 T6emLWITT

T TD Gewbidesmt’ (G, 4158).

‘These are the men and women of true integrity, whose delight it is to serve God with a melting heart,
while their lips stammer, their hair stands on end, their limbs tremble, and from their bodies floods of tears
wash off the scared ash. Whether they stand or sit, lie or walk, eat or sleep, with their eyes open or closed,
they never forget his dancing flower feet. Those who are genuinely his servants never shaken in their
awareness of the Lord” (PP. 4152-4153).

712 “There is no one who can compare with them,” he said, “By their devotion they have attained me. By
their single-mindedness they have conquered the world. They have no imperfection. No one else could
reach a state of opposites. Now you are to join theirs. Their love for me has brought them untold bliss. They
have passed beyond the play of opposites. Now you are to join their number’ (PP. 342).

3 ‘...The whiteness of the ash reflects the purity of their hearts...” (PP. 141).

714 ¢ They have set their hearts on Siva. These are they who by their service have attained the feet of the
Lord’ (PP. 4162).

15 Manakkasicaran nayanar did not hesitate to cut off the hair of his daughter on her wedding day to offer
it to a mendicant. These and a few more instances stated in the Periya Puranam are the remarkable events
to highlight the concept of service and sacrifice and surrender from the Saivite point of view.
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The faithful love towards Siva will result in equanimity (@mslenenGuimciLy:
Iruvinaiyoppu)’®, tranquillity (smbsio: cantam)™’, fortitude (ongiinG: atipparu)’® and
persistence (susalysin: akkirakam)’™®. These kinds of subjective states of the nayanmar
will have their culmination and fulfilment in external activities (PP. 3665-3752)'%. The

fruits of their saintliness or qualities, therefore, could be easily discerned in the lives of

16 |t is an attitude of perfect equanimity towards meritorious or sinful deeds. Good example of this is found
in the story of Tirunavukkaracar. 1t is stated that ‘when human beings are bound to the rock of impurity by
the chain of deeds, both good and bad, and sink in the ocean of births, the Five Letter Prayer will give
release. So now it raised the nayanmar on the rock from the depths of the sea’ (PP. 1399).
‘QmaNemall UTF(IPD LD6VSHHD UTHHVI QIBLIDS HL6060 ailD LOTHSH6T Ml
SIBHEBLD GLowl DEHOFWHDH STHF DHEHLD @MHBHLELEL gBMILed 2 myHsd GeuewiGGLOT .
(L. 1399).
It must be also noted that the word ‘equanimity’ has several expression in Tamil. Tamil Lexicon of the
Madras University uses the words @melenerGuiriig (Iruvinaiyoppu) in the sense to explain the state of the
soul in which it takes an attitude of perfect equanimity towards meritorious or sinful deeds vesrewflui
urakiseey FloLshaoFuigelGenas (Punniya pavan Kalil camaputticeytuvitukai). The word also signify the
theme of extolling a woman maintaining equanimity during the separation of her husband. It is also used
for a person who is resolute and steadfast seheeugamen (Caficalarakitan). The word equanimity also means
reconciliation swnsrewnp (Camatanam) or to mean a state of mind of its difference to pain or pleasure
HBSHIBHBIBMEN  QUTHLLUGSSTSH warBleney (Cukatukkankalaip porutpatuttata mananilai). However, in
the Periva Puranam, it refers to the state of being in pure awareness of Siva’s presence in life
amalemenGwiriiy (Iruvinaiyoppu). Here, the nayanmar does not become attached to the world, rather they
act as a ‘witness’ to the love of Siva which is exemplified in their service to Him and His devotees.
7 ‘..BTD EPHEE SeNeEEGh Dmer’ (G, 2109)
“We give you these gift with Joy” (PP. 2109).
The word tranquility (#mhsid: cantam) is described in Tamil Lexicon of the Madras University in number
of ways. It refers to the quality of quietness, stillness and calmness (oiofléens: amarikkai). It also denotes
transparency (gevéasio;:  tulakkam), brightness (gereib: pirakacam), conscious waking state (memey:
nanavu). In the Periya Puranam it refers clarity of mental vision (wens0%6efMe): Manattelivu) and in the
sense of clear vision of truth (a4 narkatci).
718 oraE@e0 euriiend GhsveuTulsd Wenmeuti’ (GLLL. 2107).
‘... the flawless and truthful ...” (PP. 2107). In another occasion it is narrated that ‘they have subdued their
five proud senses, concentrated their minds upon a single point and offer worship at his feet” (PP. 4164).
LLLHGSEAW PO SIS BBID eUTHD SHreTeuanmd...” (GL.y. 4164).
The word fortitude (sugrun®: atippatu) has several expression in Tamil. Tamil Lexicon of the Madras
University uses the word to firmness or stability (2_miguimen Blewsv: Urutiyana nilai). It is also used to
mean Strength, power, prowess, ability (g&&): cakti), firmness of mind, strength of will (&L1wb: titam) or to
mean a man of fortitude (efyapsitensueir : viramullavan). In the Periya Puranam, it refers to the state of the
nayanmar and their attachment to the feet of God (Hmeuguied w@ un®: truvatiyil Ttu patu).
719 ‘..HHHeT CsTeiens BHuleNsd LNenpwirg Grpluisd MiBGun...” (Gu.y. 4173).
‘...they stand fast in the path of justice...” (PP. 4173).
Tamil Lexicon of the Madras University explains this word persistence (sué8ysib: akkirakam) in different
ways. It means obstinacy (Nigeursib: pitivatam), firm attachment (el miium: Vitapparru), stability
(MemevGumiens: Nilaiperukai) and also in the sense to struggle with stubbornness (eimupwBd QuIGHSH6:
arumuyar ciyetuttal). In the Periya Puranam, it refers to the state of the nayanmar’s firm attachment to the
feet of God (memguied w@® wun®: truvatiyil Ttu patu) and the stubbornness they have to stay with the Lord.
20 Ciruttopsar went to the extreme state of ecstatic behaviour of cutting his only son while his wife was
holding him to cook food for the mendicant saint i.e. Siva.
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the nayanmar in terms of asceticism (smey: turavu) (PP. 4027-4043)7%L, strength of their
character (fmpiy: Cirappu) (PP. 650-830)72, purity (esmssuiemo:  akattuymai) (PP.
507-549)'2 and charity (fflens: Kiriyai) (PP. 1078-1205)724. As ascetics the nayanmar
derived pleasure in sacrificing their possessions. They did not aspire for mundane
enjoyments nor were experience pleasures, since they had realised that such experience
ephemeral in nature (PP. 4027-4043).7%° Hence they longed for lasting joy which finds no
measure. This attitude had made so tremendous an effect on them that they did not attach
values to the earthly substances. As a result, they were able to sacrifice their belongings
for the sake of their devotional pursuits. As they realized that they are part of the whole
community of Siva followers, they did not hesitate to sacrifice either part of the whole of

their body.

The strength of their life character refers to a purified state of the nayanmar’s

personality which has relinquished the sensuous pleasures caused by the phenomenal

721 The life of Kaliya nayanar who went on to the extent of cutting his throat to use the blood as oil for
burning the temple lamps as he was poverty stricken can be cited as an example. In another instance it is
narrated that the ‘Céra king had reached the conviction that the benefits of kingly rule, the pursuit of riches,
altruistic service and the practice of austerity all find their fulfilment in the feet of the Lord who dances in
the sacred court at Tillai...” (PP. 3770)

‘Bhwe_Menolr GuTT SiFgmsd Bla@pd LWeID BlenmsHauipld CHBLOLTMHEHLD GBI HIEHeMILID

Hevemevd HHFFBBIDLIOSSHIGT UGB HPG60 6Tend CFHeMbdHl DPeuTed 61(BHe HHULTSHLD

B SieTled DITFFmeBoed GabmewiLiT GFyT@soll GQupomer’ (G, 3775).
722 Kappappar, whose intense love towards Lord Siva was matchless, had the courage to pluck his eyes to
block the bleeding in the eyes of the Lord is an clear example.
723 Amarniti was emboldened to climb on the one plate of the balance, while the other one contained a piece
of loin-cloth. When all his wealth did not make the balance erect, he had decided to show his integrity and
honesty to the saint (here too Siva in disguise) by himself climbing on the balance.
724 Tirukkuripputtopzar too resolved to end his life dashing his head against the stone in order to save his
reputation and prestige. He could not return the saint’s wear (again Siva) after washing and drying up,
owing to unexpected (but God-designed) rain.
25 The typical example of this is Kaliya nayanar. The nayanar was emboldened to climb on the one plate
of the balance, while the other one contained a piece of loin-cloth. When all his wealth did not make the
balance erect, he had decided to show his integrity and honesty to the saint (here too Siva in disguise) by
himself climbing the balance.
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world and has attained patience and fortitude (PP. 908-924)72%. As the ascendancy of their
self-centred life has been annihilated, the rayanmar attunes itself to the steady and
invigorating spell of religious life. In the life history of the nayammar in the Periya
Puranam, there are number of instance to substantiate these attitudes (PP. 4060-4068)"%’.
Owing to their faith in prayer, conviction on worship and on the efficacy of unfailing aru/
(grace) of Siva, the nayanmar did not deviate from the life of devotion and dedication
(PP. 939)7%8. Even though their day to day life was interrupted due to the tests of Siva,
never did they alter their course of living, but stood firm on their life of charity,
compassion and determination. As the nayanmar had been deeply immersed in the love
of the Siva, it was but easy for them to revitalize their heart in the field of religious
experience. Cekkilar, while explaining the life of Kurikuliyak Kalyar nayanar asserts that

for such a devotee Siva would stand erect from His bending posture (PP.831-865)"%°.

At the same instance, Cékkilar praise the purity of each nayanmar while

introducing him to the readers. In a single sentence, ‘Picum nirUpol ullum punitarka/’

726 |t is narrated that even in poverty; the nayanar worked as a day labourer in the paddy fields, and with
unwavering devotion used the paddy which he received as wages to make a meal for the Lord. Through all
this, his wife remained unfailingly loyal to him. She gathered leaves from the garden, cooked them and
kept them in a pot for her husband to eat, while he dutifully continued his service for the Lord.
27 Kapampulla nayanar used to sell grass and with that earning, light the lamps in the temple. As the
region was desolated due to famine, he could not get even a fistful of grass to sell and get oil. Hence he was
determined to burn his long hair to burn the lamps and executed his decision (PP. 4060-4068).
728 Cekkilar notes that Anayar nayanar came into the world to bring glory to his caste, by the willing
service which he rendered to all who wore the pure white holy ash. To the Lord Siva alone he offered the
worship of his heart and hands and voice (PP. 939).

‘UUTGHVHMS leNBSIL aubdHl 2 HWID CFUISTT HITWSLTSH®E Boelmoy GsTegby

o siteniT euruiedilenr Gouiulied eupSHEID e Hlen elenerliLimedlen GuujL 61 <y BLIFT6

3y Sievevgl CuemmsmT (G 939)
72 The nayanar was used to purchasing a perfumed substance called ‘kurkuliam’ (@mi@edwib) i.e.
dammar and derived ecstatic joy in offering it to Siva temple for worship. He even went to the extent of
selling his wife’s sacred ornament (¢a@li: &1ed) and brought ‘kurkuliam’. At Tiruppanandal temple the king
was sorrow-stricken as the Siva-linga was not brought upright even by a number of elephants. The nayanar
made up his mind either to make the idol erect or lose his life. He tired one edge of the rope to the idol and
the other edge around his neck. On seeing his determined oneness of mind and spirit Siva stood erect.
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(s BmeuTed o sitemid Usiisitast) (PP. 141)7° Cekkilar depicts the true nature of the
nayapmar’s Character that they are pure subjectively, as they outwardly smear white
ashes. These symbols such as white ashes and sacred beads made the nayammar
externally pure, while the recital of the Five-Lettered-Prayer made them internally pure
(PP. 3632)"3L, It shows that purity is a pre-requisite to be pure externally as is required to
be internally pure also. The nayanmar also seldom had yielded to the temptations of the
flesh. Rather they maintained balance in all their endeavours owing to worship and love.
As we have already seen, the nayanmar were able to sacrifice either the whole or part of
their body because of the meagre significance they attached to the demands of the flesh
(PP. 4027-4043)"%2. Almost all the nayanmar categorically declare that the body and its
constituent organs hamper their spiritual. The whole narration of the Periya Puranam
elaborates the path adopted by the nayanmar to overcome the lure of the flesh and to

carry out the religious obligation (PP. 4044-4050)"3,

It should be stated that the large number of nayanmar had taken adequate care to
combat evil thoughts, due to their poignant prayers and deep involvement in the religious

activities (PP. 1042)"*. They loved other devotees as themselves and expressed mercy

730 ‘...The whiteness of the ash reflects the purity of their hearts...” (PP. 141).
731 ‘.. flesb OpeflwF Falcl Sieha6eIIpHS QSID UTUIHID BliHSHD Buiold erenIGLITBHID
Grpulsd Meprm’ (Ou.L. 3637)
...He was steadfast in the daily discipline of reciting Siva s Five-Letter-Prayer, as the means of gaining
insight’ (PP. 3637).
32 Kaliyanayanar cut his throat to use the blood as oil for burning the temple lamps, as he was poverty-
stricken.
733 In these verses narrates Cekkilar the story of Catti nayanmar who cut out the tongue which spoke of the
devotee of the Lord with disrespect (PP. 4044-4050).
734 ‘SIBMDBL LW sl o BHSHATD S QUHUPDDBL QUG LISEID
eTe0eILD 6u(peUTBL FHBHLEVTL CUTGLB RmbHHeUsT SienelenT oo BHI6iT
RHMD 2 WISHL 2 oL @LID WwEHpHHaT 2 abHrT (GQu.y. 1042).
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even to those who intended to murder them (PP. 608-649)"*°. In the community of
devotees, there prevailed only devotion and equanimity devoid of enmity, exasperation,
prejudices and insidious deeds”®. Further, the nayanmar believed that Siva is the pioneer
person in extending mercy to the enemies as well as to the destitute (PP. 1637)"%". Siva’s

gracious deeds of drinking poison to save the universe, wearing the crescent and Ganges

‘He would chant the hymn day and night without ceasing, like Ayan seated on the lotus. After chanting thus
for a period of several days together, the pleasure of Uma’s Lord, he would attain the state of
concentration’ (PP. 1042).
35 The story of Enatinatan is a clear example of this. The nayanar was a distinguished member of the
toddy-tapper caste. Now in that town there lived another man who followed the same profession, named
Aticuran who was extremely arrogant and conceited, and believed that there was no more skilled than
himself in the field of swordsmanship. However, his employment as an instructor in that art began to
decline, and with that the income of his heredity profession diminished too. Mean, just as the light of the
moon grows dim while the sun rises in the morning sky, while Endtinatan was prospering. On account of
this Aticiran conceived an implacable hostility towards Endtinatan. Aticiiran called for a fight with
Enatinatan and his people. The two warrior groups met in the specified place. The entire battle very soon
took a turn with the side of the jealous Aticiiran loosing in front of the mountain bowed Lord's devotee i.e.
Enatinatan. Aticiiran was defeated and he ran away from the field. Determined to kill Enatinatan, Aticiiran
made a dubious plan and in Endtinatan sent across a message that without the loss of other lives they both
could fight at some other place. Aticiran knowing that the devotee respects the Holy Ash more than his
own life and that he would never harm the people, who smear that holy substance, smeared his forehead
with the white ash. He never used to wear that holy symbol before! When Enatinatan saw the holy symbol
on Aticiran forehead, he was shocked at the sight. He had never seen it on his forehead. The presence of
the Holy Ash indicated that he had become a devotee of the Lord Siva. So thinking that killing a devotee of
Siva and he was ready to sacrifice his life for the glory of Holy Ash. The Lord intervened and saved
Enatinatan. Let the compassionate thinking of Endtinatan in thinking good even for the opponent who
wanted to Kill him be praised recalls Cekkilar.
736 In a beautiful stanza, Cékkilar delineates the evolving world its dense obscurities and the two most
intimate lovers of Siva - Campantar and Tirunavukkaracar in the unity of one-pointed consciousness. In
this case Cekkilar did not see two seers! The love energy of Siva in Sakti, the moving principle of grace,
clears the clouds of unknowing before the unifying and unanimous vision of truth perceived by the child of
wisdom i.e. Campantar and noble Tirunavukkaracar at the Vedaranyam temple:
‘M QUMHES HANBHLQID 2 0GB 616060TD Si6iIL| CFS SHLEIOTID 6TaRID @MBIEGLD
QuTmeTFILW (PpHevewFeal CBPISHTE CUBBI Leieniuid Hewr SFeni(h 6Tald Leled 2 uiul
BmeT HB2_WIL T DIHEHLD DIFGVD 6T606VMID FEIBI6T HedT HHAUBEDHID 6T Fnlgd
OHMET HEMEVEHTEINH HOMBID HNJ&HD CFeiy OFehFemL wWmemeT Gsmuled FmTpHeTT HNTC®B’
(OLry. 1455).
‘...They were like an incomparable sea of grace, an ocean of love for all the world; or like a sacred pair of
eyes for the way of Siva, the first among religions; or the very embodiment of the grace of Him who drank
the dark poison to save the world and the grace of her who gave birth to all the world” (PP. 1455).
It is also stated that both of these nayanmar stepped into divine presence in a crescendo of love ineffable
and experienced the bliss of Siva. Two of them were bound to one another in genuine and heartfelt love,
and together conceived the desire to worship the feet of him...” (PP. 1454)
.. 2 6T6MD HewB HTHITeL QHAUT PHoUfed HevphdH 2 anremCUITBLD OsueTeanbiTd
HmHCHmemll IBIHHHTT FHipsd euemBIGID eNEUNeNOSSTT (QU.L. 1454).
‘BHDAMET GLIHMDENUI 2_6WITeuTT 6IDLITTET HHID HHewewt C&Ted E@l..." (GILLL.1642).
“...He realized then how great is the grace of the Ruler of the gods. “So this is what the mercy of the Lord is
really like!” (PP. 1642).

737
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on his mattered locks, smearing the white ashes all over the body shedding tears out of
compassion towards the demolition of the three cities of the demons, paved the way for
shaping the lives of the nayanmar towards piety, compassion and deliverance (PP. 2638,
363)738. Cekkilar shows as to how Siva compassionately condescends to the extent of
helping His sincere devotees to get rid of their suffering in the form of a sage both mild

and terrible.

It is for this reason the following then can be considered as indicating the nature
and function of saintliness according to Cékkilar. That the nayanmar wore sacred objects
so as to exemplify identification and recognition. They patronised the appropriate service
akin to Siva worship. They led a life of service based on love. The nayanmar did not
refrain from serving their fellow devotees at any cost. At the empirical level they had
different occupations to eke out livelihood. Each profession was respected and was the
basis for building up the rapport with Siva and His fellowmen. The women saints equally
proved their eminence in the spheres of worship, service and sacrifice. They experienced
divinity in every walk of life and finally resolved in the life of communion with God.

They believed and exemplified that the worship of the Lord will engender in self-

738 |t is this stated that the nayandar sang “To save the gods, you turned the poison into nectar and drank it
down! For the sake of Markkanteyar, you destroyed Kalan! Today, for your servant’s sake, may your glory
be diffused throughout the world!” (PP. 2643).

‘Uo0BD DIPHD Db 2 B UTAIITEG DMDHHIH BTN LOTTHHMILTHETSH

STUIHHmeN gBUIBEG @6l epTevld Blett LsCo®d Cauewi(BLD HT6TOENBE6T 6JHHID

FeuBio yevaumuied FeuGLipomGen sreBIT (GILILL. 2643).
In another occasion it is stated that “When for the salvation of the world the Lord drank the poison from the
sea of milk, it might have seemed as if it was the force of human penances that prevented him from
swallowing it. In fact it was the Lord himself who checked the poison and held it in his throat. On this
account, the potter’s wife, who surpassed Aruntai in chastity, used to venerate the throat of the Lord Siva,
by continuously repeating “Holy blue throat”, or “Tiru Nilakantam” (PP. 363).

‘OIRIT HHIG6ET Weneedl WTHD DAMHSHS SBLI6HT OHSBT Lioenmbissl o WILgQuIT GILITHhIE

hEhd 2 _6wienl WTDOFUI Heuld MMl HHHHH! 6l6tiend HmbheH Hrel HibHHH er6iml

fousht 61beNGH HEWIL Heleneiid H(HHeL HewIL 1D erermit’ (L. 363).
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integration and culminate in congregation. The individual practice will have its impact on

social integration and communal harmony.

This saintliness of the nayanmar allows them to seek universal peace - peace at all
levels of men of goodwill. Peace followed in the footsteps of the nayanmar and where it
was thwarted, these nayanmar ruthlessly purged all discordant factors so that concord
might prevail. Equanimity in thought, word, and deed was acknowledged to be the
criterion whereby the community attained to its proper stature. Whenever peace prevailed
in the Tamil region, the communal life of the Siva-devotees attained a high standard of
excellence in all sphere of activity. Cékkilar cites many situations where unity of
direction becomes necessary in order to secure efficiency in collective action of any kind.
The episode of Campantar trying to restore the Saiva way of life as narrated in the of the
Periya Puranam (PP. 2522-2779) is a clear example not only of the path of collective
action mooted by Kulacciraiyar nayanar, the Prime Minister, and Marikaiyarkkaraci, the
Queen, under the inspiring unity of direction afforded by the young Campantar in order
to vanquish the flowering of other cults in the Tamil region, to establish peace but also of
the assurance that the presence of Sva enthroned in his heart would prove beneficial and

faultlessly good to all Siva s chosen devotee (PP. 2707)7%.

In this episode (PP. 2522-2779) Cekkilar narrates that Pantya territory of his time
was overrun by Jains and the Pantya king had abandoned the Saiva faith, and Campantar

was called upon by the Queen Marikaiyarkkaraci and the Prime minister Kulacciraiyar

739 ‘.. ughFaue BT GCTTE:E BOOHN &STL UbSTT BTGB TPaIBSTIT (QLLy. 2712).

‘...to uphold the four Vedas and to demonstrate the path of righteousness to the people of Panrya realm’
(PP. 2712).
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nayanar to avert the distress of the people and to restore peace and the Saiva faith to its
pristine glory. Campantar assured everyone that the presence of Siva enthroned in his
heart would prove beneficial and faultlessly good to all Siva’s chosen devotees. Cékkilar
describes in clear terms Campantar first appearance in the Court of Maturai (PP.
2631)74%, At the end one could see the victorious culmination of Campantar’s venture
into the domain of Maturai, and his courageous vindication of the supreme love and aru/
(grace) of Siva on the banks of Vaikai river at Tiruvedakam. Campantar sang his famous
Tirupasuram Ode (Hmiurgrio gen) of twelve verses and it was written on palm leaf,
while the Jains wrote down their salient doctrine — Atti-Natti (oi58)-préHg : ‘it is and it
is not”), and both parties floated their scroll on the river. It was a historic occasion which

demonstrated to the world, the infallible Truth of Saivism and the glory of Siva.

Tirupasuram embodies the vision of Siva and the teachings in the Vedas and the
Saiva Agamas in a nutshell. In ten scintillating verses Cékkilar comments in detail on
each of the twelve verses with meticulous care and sums up the fulfilment of the Saiva
way of life, and his closing line is indeed memorable (PP.2746)"l. Ceékkilar
interpretation of this holy hymn can be acclaimed as the quintessence of the infallible

truth of Siva-jianam (fsueptembd). It is a first-hand realisation of the blessed experience of

740 There they beheld enraptured the embodiment of divine wisdom, the sole champion of the four Vedas, a
crescent moon that enlightened heaven and earth alike, the source of seven kinds of music that extols the
glory of the Lord’ (PP. 2631).
‘EhTIIH S HHeYHEma! BTETOMBUTET FH6u HIHIENEMTENU!  CUTEIH A6  LOlenTF D163
LoemTenlled U S QBTIDHMBSH BH6ibdHE LO6VTHOETIMBEF OFchFemLwinT FTESHTGHESLD
ST sipLIBLIenLIS SHemTdHeMliLdg SewLTHsn (.. 2631).
741« True wisdom consists in loving God...” (PP. 2746)
‘... @HTEUID F&FeILITEY SHeiTL..." (OL1.Ly.2746).
For Cekkilar commentary on Tirupasuram (PP. 2724-2746), see Appendix IV. Cékkilar notes that the gist
of the hymn inscribed on the leaf was that our Lord Siva is all in all (PP. 2750).
‘erioliigment FleuGenr 6T60EVTLI GQUITHEHLD 6TGITMI STIDBHID L1960 HLITTEH  DIHOTTEV
GaubpHedt setiement’ (QLLLy. 2750).
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Siva effected by His plenum of aru/ (grace). In his explanation of the Tirupasuram,
Cékkilar extols the beauty of Siva as all pervading yet indwelling in aru/ (grace) ineffable
in the depths of those who seek Him in infinitude of love unto His most gracious feet.

The most exalted illumination is radiant love, so perfect in Siva.

What is of significant of this episode is the excellence of the path of collective
action, mooted by Tirunavukkaracar, Markaiyarkkaraci and Kulacciraiyar nayanar
under the inspiring unity of direction afforded by Campantar in order to vanquish the
autocratic monopoly of the king from the Pantya territory and to avert the distress of the
people and to restore the Saiva faith to its pristine glory. This shows the unity of one-
pointed consciousness, unanimous vision of truth experienced by the nayanmar which
can be characterised as the strength of their personality. At the end of the narration of this
episode of Campantar effecting changes and transforming the common people to live the
Saiva way of life: It emerges that the kingdom of the premier Tamil state were won over
by the will of Siva working in and through the enlightened Campantar. Wrong was
righted; justice and the Saiva way of life was upheld (PP. 2761)7#?; the temple of Siva-
Alavai at Maturai became a power centre (PP. 2775)"* and the river Vaikai was filled to
the brim with the waters of Siva’s arul (grace). In this masterpiece of divine-human

relationship between the nayandr and Siva, integral oneness was seen to be the root of

742

LHAWD Gk B UFHCW MapbHaH emiGD Cuodell ysisd e Oeusmenibrlen olflbs
Bargd) rFHrd Emulend QFUIW’ (GLLy. 2761).

‘...as a result, the justice which he administered throughout the land came into accord with the justice
promulgated by the Vedas. The radiance of the holy ash spread far and wide...sanctifying the world’ (PP.
2761)
743 Beeuet CHAMWLIMMID GHEEFHMBTHID WS EHTILFID LbBST UTHD BHIeTeHTmID
ueniibal CUTBB SyeFaBTERLIWIT CHTaMmEBL eveUTUl SIDTHSTT UTSD..." (.. 2775).
‘While the Pantiya queen and Kulacciraiyar daily paid homage at Campantar’s feet, he himself
worshipped the feet of the Lord of Alavay, his heart melting in ecstasy’ (2775).
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being good (PP. 440-466)"**. The nayanmar of different grades in the Periya Puranam
were all energised by the power of goodwill and harmony, emanating from their servitude
to Siva: Human living involves unity, as unity involves goodness was amply
demonstrated not only in this moving spectacle, but also in the life of every one of the

nayanmar narrated in the Periya Puranam.

However, what is important to note here is that Cékkilar had a conventional set of
metaphysics, religious and cultural myths, and ideals of moral and social order, a
mystical vision of the universe, world-view, philosophies and theologies which shaped
his interpretation of the nayanmar’s saintly conduct of life and moral vocation i.e. the
Saiva ‘way of life’ (neri: @paf) and which is upheld as Saiva- neri (swseu-Glsaf) (PP.
4118)™. Moreover, it is within this framework of belief, in the Periya Puranam that
Cékkilar recollects the life of the nayanmar with his emphasis unity of everything is Siva

(PP. 350)"#® and of humanizing effect on nayanmar’s lives (PP. 337)"*', of their ultimate

744 The classical example for this is the narration of the story of llaiyankuti Maran. The nayanar used the
wealth of the produce of his farms in extending his hospitality and generosity to all who stood in the need
of his help. Gradually he faces landslides and periodic droughts and floods ruined his crops and his harvest
failed, so that he found himself in indigent circumstances. Even so, he struggled to continue his service and
made personal sacrifices. One day Siva disguised as age old man sought hospitality. His wife who shared in
every way his large-hearted willingness to offer the stranger an appetising meal prepared a rice meal and
curry and served the hungry pilgrim with great devotion. The saintly sage blessed them with a vision of
Siva and by his grace they attained the goal of self-realisation. The nayanar’s values did not line in his
possessions or in his actions, but in his insatiable love of Siva. To serve a servitor of Siva is to serve Siva
himself. Here one’s mode of living takes precedence over ‘having’. The nayandar’s vision of Siva was
turned to the eternal verities of truth, love and wisdom, and hence, Cékkilar bows to this selfless servitor in
recognition of his servitude to others as service done to Siva.
745 ‘mEalps magasHa SHWOBN QTG Sapiu...” (Gu.y. 4118).
“The Saiva path and the way of virtue prescribed in the Vedas flourished...” (PP. 4118).
746 ‘yBoul B N eTey@eor enad w@F CFTHaLul o auTalb 9&s

Bapmaiiw QuTHEBHD P CuAWT oD P& GUeTTEmID PUI PeID HPAHN...”

Q.. 350).
‘He is the beginning and middle, measure without measure, light of understanding, all created matter, one
without division, male and female...” (PP. 350).
747 WEIOUBBB® OTOMB WG GbHSH ST HHnd DeVThHSH CFHBHTOM]

BETOLIHLD LIFLOTENHS HeOOGHI 6liiHIHSID SleflidHH argliBlemen’ (.. 337).
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desire of serving him alone - that inspired and changed their life. Such foundational
perspectives, Cekkilar believes, also gave a vision and inspired a new dynamism to the
nayapmar’s moral integrity and awareness. In this way, Cékkilar reflects the community
of the nayanmar as exemplifying its own moral character, shaped by its own traditional
stories, rituals and symbols. Its purpose and vocation as he observes ‘the way of Siva is
the eternal, true way, and it is the Saivite way that is the eternal way of deliverance’ (PP.

2723)748,

Cekkilar acclaims that Campantar embodied the excellent attributes reflected by
all the consecrated servitors of Siva and Saiva way of life i.e. Saiva- neri (swseu-GJs)
(PP.1904)"*. More poignantly, there is a moving reference in the Periya Puranam, which
recounts the evolution of Cakkiyar nayanar as a Sivajiiaani (feuepre) i.e. one who has
the knowledge of Siva, who learnt to practice out of conviction the precepts of Saivism
even though he was brought up as a Buddhist (PP. 3641-3658). In the course of his
spiritual life, he discovered his intimate allegiance to the Saiva- neri (snasu-G)saf) and by
Siva’s aru] (grace) became convinced of the validity of the path of Siva (‘enaeuGms
SisvsveIBBIGE @svemsv e’ © Saivaneri allavarrukku illai epay, truth of reality of Siva
(e_uleuemnadwimed  Qummeit  feusdt  etediml:  uyvakaiyal porul Sivan enru), and the four

cardinal truths of Saiva pathways — that there is the deed, the door, the consequence of

‘His sacred feet, like the red lotus, blossom in the heart of those who love him. Around those feet, like
beetles round the lotus flower, resound the everlasting Vedas, now those feet stand before me, unworthy as
I am, and have vouchsafed to me the wine of heavenly bliss’ (PP. 337).
748 ‘... HooayQouibeEN HaGmn eegiD...” (Qu.y. 2723).
749 ‘BaumpOpy HMHEH @PEIG WGMFAUSHIMB eleThisll LSUTD Lsnyumedurs

yellHeumul LoeOThH SRS FHeuem eueoL|HedH SHl(HEhTeNFOLIHST LITSHLOGOT

BHIWEVHOBTIH  SHHOHTewH LUFaleumd’ (O 1904).
‘For the advancement of the religion of the Vedas, for the glory of the Saivite path and for the benefit of all
living creatures, Tiruiiana Campantar ... opened his mouth and cried. Now I place my head beneath his
feet, and proceed to sing the praise of the sacred service which he performed’ (PP. 1904).
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action and the one who awards deserts to the doer (‘Gguisieneiujd QFUIITEID DiFH6
LWeID  Gasm@UUTEID  GLoUIISWTE  BIeE H@GID:  SeYVinaium ceyvapum atan
payapum Kotuppanum meyvakaiyal nanku akum) (PP. 3645)"°. The nayanar realised
that is was only Saiva- neri (sveeu-G)saf) that showed the path to realizing Siva’s aru/
(grace) and by his silent devotion, he followed from within the light Siva and release. He
realized that ostentatious outward rituals and forms of worship did not matter, so long as
he took to ceaseless remembrance of the name of Siva. While outwardly remaining in the
Buddhist fold, he attained the feet of Siva and has an honoured place in the Periya

Purapam as a servitor of Siva™?.

It is an observable fact that, in the introduction to the Periya Puranam, Cekkilar

also highlights the story of Manu™? so as to affirm the basis of the Saiva- neri (svaeu-

750 ‘OFwialenemuld CFWISITEID iGN LWeID QBTHUUTEID GLoUIAISWITED BI6IE DELD

aHHsH GUTmeT 6leHCBETmICL ReUGUIOL] MHFAIQB DisLEVBBIGE E60EM6V 61601

o _UWIeIm&HUWITed QUTmeT Heusit e16dim DiHeMTCeL o swiihbadl MHSHTT (O, U 3645).

751 |t must be noted that the transition of Cakkiyar nayanar who became a Saivite and Tirunaukkaracar
switching over to Saivism from Jainism as ‘conversions’. The idea of conversion portrayed in the Periya
Puranam may seem to be a steady and gradual development as in the life of Ceraman Perumal who
realized the transitory nature of the worldly treasures and of his kingdom of earth. Hence, conversion is the
larger world-conciousness now pressing in on the individual mind often it breaks suddenly and becomes a
great new revelation. This is the first aspect of conversion: The person emerges from a smaller limited
world of existence into a larger world of existence. His life becomes swallowed up in a larger purpose of
life. Renunciation of the momentary pleasures and seeking lasting inner peace are the important factors of
religious conversion. Howeer, the moment the nayanmar realize the sublime nature or divine arul, two
kinds of experience lead their path. One, an inner transformation which is spontaneous process and the
second and elevation from the empirical level to a higher realm. This idea may be substantiated from the
life-portrayal of Tirunaukkaracar. As soon as He smeared the white ashes offered to him by his sister on
his return from the Jain fold, he felt immensely free from the internal as well as external darkness. The term
‘Quaeumpsy: Peruvalvu’ may signify the notion of the emergence of a new life in the spiritual sphere.

52 1t is narrated that ‘this was the ancient city that was ruled by king Mazu who was descended from the
sun ... as guardian of all earthly creatures, he was their eyes and their way of life ... by virtue of his fairness
in reconciling even with his very enemies, he was known as “The Just” and crowned with the title
“Manuniti Dharman” or “The Sustainer of the Moral Order”. As noted in the ancient texts, he, the king,
made sure that the Lord of the Vedas is worshipped and glorified in his kingdom. He steadfastly followed
the path of virtue in his private, family and public life. He punished the evil doers, and with the support of
the other kings, it is he who maintained the order of the world” (PP 98-102). Further, it is stated, that this
king who sought justice for the mother cow which lost its calf allegedly killed by the king’s son, and
proclaimed ‘I am the guardian of all life’, and he thought to himself ‘I have set myself up as the protector
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Qmaf) Saiva way of life. Cékkilar presents Manu as the voice of an individual
conscience; ‘he was their eyes and their very life’ (PP. 99)"3. He is symbol of the truthful
way of life worthy of administration and reverence; ‘he was known as “the just” and
crowned with the title “Mapuniti””’ (PP. 100)>4, ‘He was the guardian of all life ... His
rule was based on justice’ (PP. 118)"°; ‘he steadfastly followed the path of virtue in his
private, family and public life’ (PP 102)"; these serve as the paradigmatic source of
ethics and morality — ‘what mapu says is medicine’ (Crawford, 1995, p. 25). He is to be
held as the icon of righteousness — ‘like king Mapu, the Lord will bestow his grace on

those who follow the path of virtue’ (PP. 135)™’.

After having showered his praise on king Magu, what is distinctive and even more
unique to the narration is that, Cékkilar goes into further detail. He underlines the fact
that ‘the Lord appeared to king Mapu and granted him abundant aru/ (grace)’ (PP.
134)™8 He is ‘the Lord of all virtue (imssurenti: aravanar) ... He bestows his grace on
those who follow the path of virtue’ (PP. 135)"%°. By reference to Siva as aravanar

(omeurenr) i.e. the Lord of all virtue, Cékkilar first seems to affirm that Siva is the

of the whole world. Eventually, my rule is based on justice’ (PP 118-119) and he ordered the death of his
son. At the end of the narration Cekkilar points out that the ‘Supreme Lord, is the Lord of all virtue who
dwells in the temple, sensing what had happened, the Lord appeared to king Maru and granted him
abundant grace’. In a similar manner, ‘as of king Magu, the Lord will bestow his grace on those who follow
the path of virtue’ (PP 130-135).

753 ‘oemtenlled QUTIDG@® Lo6iT2_UTTHL @& 6I6VMD HemigmIld SUeMU|D D CUTHHRISTEIGE. ..

(Gu.y. 99).

“...0Fmm BHBW GFbenpule Gouiboen’l QuBB BAHUD HETOUWT Sgbdemen’ (Gu.L. 100).
‘oesi2_ullT Urhadl emeuulld QUTHIGHIhEH SIMBHBH0 BOWD 6T6TOHS HEIBT6L  6l6anID

ol6hT QFUISHTEL FHMHID 6Tl6dtaIid..." (G, 118).

‘SIpib QUITHeT @D e SIBOE UPTIDEL LIeUeS BGIHE DIFFT Gummm...” (Qu.y. 102).
‘Beneniaiend SIBEEBIUTsL aett @BHeHTTEGE DmeT fbal... (GL.y. 135).

‘Quimelr HWBIG LHO UGTL YEBsTulsd ooThs gt Geusinl el CoubHamidhE

IHulBe0 DIHETEBTHHHIF CFIIBHEDD CUBRIBHMENH HBD HEWIH H6T DQUITTEHSG
aTermibstel QI CQUHEMID 1D 2 VG 61(hHEH FhaHId’ (G, 134).

 DIMRNUSIIEG BT D SpeuTemt hiBaruied’ (G.y. 135)
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source of all virtues. It is in Him one has to be confirmed. It is He, secondly, Cékkilar
recounts, bestows his aru/ (grace) on those who follow the path of virtue. Thirdly by
placing his emphasis on Mazu as one whose ‘rule was based on justice’ (PP. 118)"®° and
his emphasis that justice must follow the same canons for a king’s son as for the cow, and
all the lowliest creatures of his state, and that any type of promise once made should be
honoured, prove that love which fulfils the law does not supersede the law; it give
profound meaning to life (PP. 124-127)"®.This whole narration shows that the path way
to Siva pursued by Mapu, as presented in the Periya Puranam, indicates Cékkilar
emphasises the truth of the profundity of working of love in the core of one’s self and its
exposition in the outward acts and words of the king and that the ‘justice’ (z&): neti) (PP.
100)7%2 followed by the king is Siva-néti (snaeu 15)) as the norm of justice is found in
Siva (PP. 135)7%%. What should be noted in this episode is that Siva-néti (feu-8) is
consistent with the self-integration and self-realization of a man — one who has done, in
this case Manu, what there was to be done in love upholding the Saiva way of life.
Hence, Siva-néti (Feu-58) revitalises the law of love and harmony and the balanced
code of justice effected by the benign use of the aru/ (grace) of Siva externally and

internally.

760 ‘oere_ulit UIhEl meuwd QUTHIGHIHSE DBHH0 BHD 6IGTOH HEIBIEL 6laTEnID

oT6d1 QFuIHmed & eleiigmid...” (Qu.Ly. 118).
761 1t is narrated vividly that the king exclaimed “Let us leave on one side what you have said about past
practice,” he continued, “Your argument overlooks the basic reality of justice. Tell me: where in the world
has any cow with painful sighs and lamentation rung a bell like this and then collapsed? My son has taken
the life of a creature born here, the home of the great Lord ... Therefore, understand this, he must be put to
death. That is the drastic deed that needs to be performed. There is no other way. | cannot allay the sorrow
which this cow feels in its heart. But it is right that I too should endure the pain which it has suffered.” (PP
130-135).
762 ‘...0FBpb BHAW Gebsnwouls GUIbIl QUBB BEWb SHEEUWT b’ (Gu.y. 100).
 DIMRNUSIIEG BT D SpeuTemt hiBaruied’ (G.y. 135)
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In the Periya Puranam we see, therefore, that the dynamic Siva-néti (Feu-58) at
work as the cosmic law and as the universal law. At first, Cékkilar asserts that the entire
cosmos exists in Siva and his activity. He narrates Siva as ‘the Lord of creation’ (PP.
136)"%*. Elsewhere he affirms, ‘the Lord performs his sacred dance, and so that the seven
worlds may have life’ (PP. 241)"®® and Cékkilar elaborates that the nayanmar’s ‘senses
were all subsumed in the act of seeing, the four faculties of his mind in meditation, and
the three qualities in pure enlightenment at the awesome sight of the Lord in his ecstatic
dance’ (PP. 252)7%°. In this manner, Cékkilar asserts that the world is created, sustained
and guarded from divisive evil effects by Siva, to lead all humanity to the just path and
thereby reach unalloyed bliss, through his ‘act’ of dancing: ‘the act, the agent, the fruit of
action and the one who bonds the fruit of action to the agent: he learnt that these four
basic elements constitute the reality’ (PP. (PP. 3645)%”. The cosmos is identified with the
‘act’ of Siva and seeing such a divine ‘act’ not only discharges an ultimate aspiration but
it also carries within it a moral injunction, to ‘act’ humanly because ‘action’ is the

fundamental aspect and the law of human nature (PP. 2728, 2733, 2735, 2738)'%. The

764 ‘8 Bseur..” (Qu.y. 136).

765 ‘@LiD HEIG SONBTWLE STeu gIPELGD Laad 2 Wi B S BLID Helemsmeln

fsoby @elCGUTBEID..." (GLLy. 241).

‘obHIBUT Sfleyd HeTEBem CETelTen SieNIL DBID HFNIHIGBST BTETGHD FHensCul

AHE GHEWID @ PIBID HBHHH FTHHNNECD Usd DHSHIUTD FenLWTET BLD

MBS 6T60MEVEAEL HMUICLIHHI FndHae aubHEUT @6l GeusiTeNhEHIeT FHemend sl

TBIG6OT WAPFFUNL WwevThHTT (G, 252).

‘QFuialenemuld CFUIITEID iGN LD QBTHUILTENID GLoUIISUITEY HT6IEH D@D
aHHH GUTmeT elebCBETmICL QUG UIOL] MHFAIGBN DsLEVBBIGE E60EM6V 6160

o _UWIem&UWITed QuUTmeT Heusi et6iml DiHeMTCe 2 ewihadl SHSTT (O, U 3645).

768 ““He is hard to see” ... But for those who seek him love, he grants His vision...” (PP. 2728) ‘... He will
dispel their darkness of falsehood and of action, good and bad’ (PP. 2733) ‘The primal Lord bestows His
grace on those whom he has made his own ...” (PP. 2735) “...He shines as the light within the hearts of
those who love Him’ (PP. 2738).

‘oiflw sm_dwnt ... sieEialed STeUaITGE 2 auewmd QUIfibsd DienL wiTenmhissT GudlemT’
(QuLy. 2728) “...@malemeull QuUTUIDMWAIEL @HeT CUTHGaT eleIBHTID’ (QLLY. 2733) ‘oid S6iLITeL
IUTHG DAGEBLSHBID’ (GLy. 2735) ...oisMls0 2ameip 2 sifeipld CFrglwmil meipeesr’ (GL.y. 2738).

282

767



worship of God has no spiritual-moral worth, unless it is accompanied by a practical

realization of Him in all creatures.

In addition to establishing a theological basis for the performance of moral action
(reiGewnd: nNanmneri), what is important to Cekkilar is that he underlines that morality is
founded on a particular attitude to life in which one ‘ought’ to ‘act’ humanly in order to
live in harmony with the divine ‘act’. It is for this reason Cékkilar declares that Siva is the
ruler of all (PP. 2735)'%° who dances and he dances for the sake of the world, and they
reveal the working of his grace (aru/) (PP. 2741)"°. Therefore, one needs to take
responsibility for one’s actions and must concentrate on discipline of action to cultivate
virtue. In other words Cékkilar affirms that Siva has given free will and that one is
accountable to Siva for one’s thoughts and actions. One’s freedom has to be balanced
with responsibility. In a novel way, Cékkilar emphasises his point through the story of

Cuntarar (PP. 147-349)"",

769 ‘U UETUTEL SIAITHG DIHEHLSHMD BIHeT I fenw Col s HalIMSTED PHID 61606H6V

o allil] BevUHe06 WTHID HPITuIFS Geveneoimd el D’ (O, 2735)
“The primal Lord bestows his grace on those whom he has made his own” — on enquiry, the glory of the
Lord proves to be without end or limit (PP. 2735).
0 o BID GTETEYD SHGHUUTLIQET ... 2_0GHHE Bl QFUISH FFT Bl SHMEISHHDBD...” (G, 2741).
71 |t is stated: ‘when the Lord saw what had happened, he said to Cuntarar, “since you have lost your heart
to these ladies, you will be born in the south country. There you will fall in love with these women, and
take your pleasure with them. Then you will return to this place”” (PP 37). On another occasion he reports
‘their love for the Lord is the greatest blessing of their lives. They have learned and practised faultlessly the
four duties of the Saivite path. They are steadfast in charity and penance, and impeccable in doing what is
right. Their lives are marked by modesty, patience, and domestic virtue and are acclaimed by all. They are
noble in conduct, humble in spirit and are godlike in character (PP 356-357). The two episodes narrated
reveal that though ‘the act, the agent, the fruit of action and the one who bonds the fruit of action to the
agent’ (PP 3645) of the Lord, one has the free will to decide one’s course of action. One has the capacity to
decide the fate of one’s own self — that one’s action could condition one’s future nature. One’s present
condition, is at present, is due to the consequences of one’s past action, and all that one does carries
‘residues’, that will determine one’s next life.
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The important thing to consider here is that Cekkilar seems to emphasize that one
is always in a state of becoming, and that action breeds temperament: He extols the
beauty, the glory, the certitude, the grandeur, the magnitude of Siva, all-pervading, yet
domiciling in grace ineffable in the depths of the self of the nayanmar animating the true
lovers and servitors with the infinitude of love unto his most gracious feet (PP. 4162)"72.
It is stated ‘their love for the Lord is the greatest blessing of their lives’ (PP. 355)’"3. This
ensures that good actions form an inner transformation. It cultivates new virtues bringing

one to moral transformation (PP. 357)774,

Moral living (weii@euns): nanneri), therefore, in the Periya Puranam is not a matter
of personal concern, it elevates one to a new level of transformation where one is related
to self and others, with a new personality, ethical dynamism, responsibility and status:
‘they are steadfast in charity and penance, and impeccable in doing what is right’ (PP.
356)'°. A good moral action is the reflection of the inner moral character. It brings both
individual and social transformation and maintains order in the world. In other words, the
action of a morally good person brings true knowledge and love and it liberates one and
others. In other words, the action of a good person is prompted by the will to serve others
selflessly. In the Periya Puranam, Cékkilar attempts to reinforce the holistic nature of

human ‘action’, framing the human action within a larger divine action. The emphasis on

772 ‘... o500 Tams aufl SMLBSTT (G, 4162).

‘..Gupleusl Heueiiimed Seiumd Gul eteml GUIHE eumpeumt’ (GLLL. 355).

‘OFewowined Henlbd FbemdHd OdUier GeugdwiToHsT Syt (Wbeno HpulTeuT HTmIS6IT
CurBBL  (pseveusTeny SibenoGul GBI eurpsutt @ellCuUEBID CUBI @6iimI @sLevT
SOeBW HHE@ @LILITET HENsVENOWITEd HEneVsnLd FTHSMT (LY. 357)

‘They are noble in conduct, humble in spirit, and godlike in character. In this way they have attained the
first of all things, made him the object of their worship. In the future, there is no further goal left for them
to attain. They remain without rival, without peer’ (PP. 357).

775 (LHTIIPID SaUIPLD aIsLEVTT SGHuler LGS &rrhsemr...” (Qu.y. 356).
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the moral life is nowhere more poignantly related than in the narration of the lives of
Karaikkal Ammaiyar nayanar (PP 1722-1787)""° and Tirunilakantar nayanar (PP. 360-
403)""". These episodes seem to emphasise that a morally good person is one who lives
virtuously. Moral virtues provide a framework of mind to influence the kind of deed a
good person will seek to perform. In this way, morality is established as a path related to

the whole of one’s Saiva-way of life, rather than as specified actions.

8.3 The Mystical Nature of Moral living in the Periya Puranam

It would seem that for Cekkilar, what is significant in nayanar’s moral path is their total
reliance on Siva’s arul (grace) for their moral discernment and disposition, and the
insistence on love (anpu: sieiiy) as the most universal and significant of spiritual force
(PP. 2733-2736)78. Elsewhere Cékkilar notes that those who saw the enactment of Siva’s

vision or truth were convinced that true wisdom consists in loving God [(eprenid

776 In the narration of the life Karaikkal Ammaiyar, Cékkilar narrates the story of a devotional woman who
with profound fidelity, did all of her duties that pertain to her family life — and did deeds of admirable
service with overwhelming love for the devotees of the Lord. Even when calamity struck her family in the
infidelity of her husband, she kept the family values with the highest integrity and continued the good
deeds of helping the servants of the Lord. When the Lord asked, what she wanted as a reward for her life of
virtue and integrity, she interceded for ‘immortal blissful love’, the highest ideal of life.
777 Cekkilar recounts that Tirunilakaptar was always enthusiastic in serving the Lord. Never did he
contemplate contradicting his Lord’s words. He kept the disciplines of married life and had an ardent desire
to engage in humble service. Yet, blinded by carnal desire, he gave himself to a lady of disrepute. Then
realizing the mistake he had committed, he vowed to his wife to uphold the right values of life. At the end
of the narration, Cékkilar relates the story that ‘the God of gods ... who visits the homes of all his devotees
and reveals their spiritual achievement to the world. Now in grace he said to the nayanar and his wife, “you
have gained a splendid victory over the five senses ... come and abide with us in bliss”” (PP 1401). Cékkilar
ends by noting that ‘to the best of my ability I have celebrated the single-minded servant of the Lord, who
kept the vow that he had made to the Lord’ (PP. 403).
778 |n this verses Cékkilar warns all to abjure from logical disputes and controversies as barren intellects
cannot prove the immensity of Siva:

‘... Sankaran cannot be measured by logic or analogy’ (PP. 2735)

“..@FID 6160 26Ul @6V YPHeJeT WTHID UITUIFS Ss0eneowind sl T’ (.. 2735).
But for those who seek Him in love, Cékkilar notes ‘... He shines as a light ...> (‘... 2_eiterqpip  GaFmgluwimu
mBleiimsenen...”) (PP. 2738). Therefore, ‘... in love enshrine within your heart is radiance’ (‘... @ygFaLi
CarHeww oieien oiBHHIeT pS&..." WPP. 2739). To those ‘who seek Him in love, He grants the
vision of Himself (‘..o flw oeiefed sTewiLaTedE 2 amenowmd GuUAlwpsd  eDLOWITETRIGEIT
Budlenmir’) (PP. 2729).
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FEFeSILTL 21618 JAianam ican pal anpé (PP. 2746)]. Hence, Cékkilar lays great stress
on the inner attitude of a devotee, whereby the heart and mind in unison can be directed

to the light of Siva to blossom in love (PP. 1431, 2739)7".

To elaborate further, Cekkilar describes that Tirunavukkaracar’s perception of the
benign smile of the Lord at Tillai and the attraction of the Lord’s eye that gave rise to
love in the heart of the devotee (PP. 1436)®°. Therefore, a goal of unification radiates
from the heart of the devotee which is the centre of love, and the attraction exercised on
each part of the devotee’s self exerts a pull towards Siva (PP.1437)"®. This blossom of
love as noted also suffused all the other devotees of Siva in the Periya Puranam. The
nayapmar transmitted the invisible power of Siva’s love as occasions demanded to
relieve the suffering of their fellow devotees, and testified to the greatness of Siva who
takes up his abode in the local temples as well as in the temple of the heart of devotees
(PP.1439)"%2. As a result of his constant contemplation of the invincible power of Siva’s

aru/ (grace) symbolised by the lotus feet of Siva, a supreme knowledge of Siva filled

779 ‘...OBEhFlsd QU@MAW WEPaD HTHMID Benm GTEOUTHD 2 _mysG0Ims.." (G, 1431)

‘...As joy and longing and love together welled up in his grace-touched heart, he could scarcely speak...’
(PP. 1431).
‘... in love enshrine within your heart is radiance’ (‘... syFFaL T GFndlenw Sietiien HbHH6T PHAL...")
(PP. 2739).
780 ‘...&a@ID LIgaIMHID SIGTLTEY @6 2 _m1 Geubpe...” (QLLy. 1436).
‘...Now that he saw it before his very eyes, he attained a state of loving bliss...” (PP. 1436)
781 ‘mBUID HMEVLmF Ljme DlehFele Seaniamid GUmMPm @PwrCsh G

HOBWET HIWBIBEHD 2 LeiT o s uflellenr Guml etuigid GQuuiujd Hwgdlend

afl(pld (et 6TIPSHHLD WeTHTD FLOWTEG Byl B ... (Gu.y. 1437).
Cékkilar notes as he offered worship with his hands placed on his head, from his eyes the tears poured
down without remission. All his faculties were dissolved in love. In ecstasy his body kept falling to the
ground...”(PP. 1437)
782 (.85 HHH0sTENH QEFuid &THeds0 Lamibgs GuThsTT’ (GL.y. 1439).
‘...Then desiring to offer to the Lord the service of his hands as well, he bowed low and went his way’ (PP.
1439).
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Tirunavukkaracar 10 the exclusion of all other preoccupation (PP.1441, 1443)"®, It is the
pure awareness of Siva’s aru/ (grace) that led Tirunavukkaracar to carry his service to

others.

It is for this reason Cékkilar narrates that caressed by a heaving love to have a
vision of Siva in His abode of Mount Kailas, the nayanar further makes his pilgrimage on
foot from the south to north, traversing jungles, cities and hilly tracts and crossing rivers,
till he feels completely exhausted (PP. 1620)"®. There he was empowered to enjoy the
vision of Lord. The nayanar saw creation move in the forms of Siva and His consort
Sakti. The creator and the creative matrix moved in unison (PP. 1639)"®. It was the
moving pageant of the phenomena of life — the One in the Many. The One remains; the

Many change and pass away (PP. 1652)"®. The vision of the one in many was

e ‘OImelT G EIPFSF QUTHIS Sisiand LTelE@GD 6D HHBSBIHOSTmHBT LTgdH

Hm 2 o Caraiid QUmSH 61 HTHEUTEL CLUMmHAHMHOSTEIH CFuig...” (Ou.L. 1443).

‘In joyful gratitude for grace, he sang the hymn “Ambrosia they receive”, and taking up his hoe continued

his scared service with mounting devotion’ and then again he ‘felt at the feet of the Lord, and the hymns’

(PP. 1443). Cékkilar further states though he endured hardships ‘never did his love and longing to see the

Lord waver in the slightest” (PP. 1629) ‘... His body mind was firmly set on the anklet-ringed feet of the

Lord of Kaildasa..” (PP. 1630). ‘Gpieumid @nf BHeais dAbosulss GCrpabd BE yTald kG

o UITOETeWI(B 2 MBEGSD 2 LI SRS oaa sLdF (Qu.y. 1629) ‘.0Fly oimL  sulensod

feoiby ol Hbensd OFeigl...” (QU.L. 1630).

784 ‘...QFDwed Oeueirsuisneoll GUTGLIHL Benabdl 6TRHHOSTT FHnSUIT6D 6TDOMBBIGLD @i
ETH6L @6l ... HLbHI HemeL b eruiglenrmit’ (OL.L. 1620).

‘From there Tirunavukkaracar moved on, thinking of nothing else than snow-grit Mount Kailasa, the

dwelling place of the Lord’ (PP. 1620).

785 ‘U6 QMU 6T SITEeNsTaN SIDEUTHILIG SaTenD YLy F&HHUD eu(pld
b Fllensll LsTemGWITaNasT Wreneuu|d Uuflsoeuss LsnilbGH LosTeniD LomHeuT &SLoLlymedr
Bamallsd (et eub HTT (QLLL. 1644).

‘Just as the Lord dwells on the silver mountain beside his consort, so the great ascetic beheld all the

different kinds of creatures in the form of Siva and Skati together. Having bowed in worship before the

vision, he approached the temple of his Lord’ (PP. 1644).

786 ‘SIAITHI BB ST &6y 2 _séHeulme Guoul BIHT Hb SemanCuITGD
aiBBlphamells Simu OFTemiL G CeTa 61T BBs 6T Csuig bHlemT
HHRWTH SIoTHSHmID S’ (G, 1652).

‘Then as Siva’s holy servant stood rapt in worship before him, the Lord of Kaildsa with his consort

revealed to him there in Tiruvaiyarru from exactly as it is on Mount Kailasa’ (PP. 1652)
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vouchsafed to Tirunavukkaracar. He saw Siva in everything and everything in Siva

[(FeuBerr s16v60MrI GuT@hebd eteim : Civané ellap porulum enru (PP. 2750)].

The power of his love of Siva and the knowledge and the vision of Siva
domiciling in everything was so strong that it effected the necessary transformation in
Tirunavukkaracar. His love reached to an immeasurable height in this experience of the
Truth of Siva which Ceékkilar articulates beautifully in the poem (PP. 1651)7®. The
magnetic contact of love from the centre of the universe i.e. Siva with the power hidden
in the unbounded depth of the heart of such devotee like Tirunavukkaracar through
affinity ensures a centre of unification, what Cékkilar calls as loving bliss (PP.1436)",
Love transforms all and converges on an all-embracing one which unites all in Siva. It is
in this spring of unfettered love that these minstrels of Siva relished the nectar of His aru/
(grace) (PP.1403)7®. The nayanmar experienced profound attraction to Siva, who abides
in the hearts of all who sought Him as in temple and natural abodes in the wide universe

(PP. 2449)™

In exquisite imagery and poetic diction, Cekkilar makes one witness the

coalescence of the two brilliant seers or the nayanmar i.e. Campantar and

‘petiLy Hemi(h COETeIH DIMHEMET T DI(LPHI 2606w APSIT SisiiL] GUBBeUT Sienaileom
SiTeND (1PpssT QUTRIBL QUTeT LIBEISAW FenLWenyll GUTBMI HTERTL SHHIBH6T G6ILID
PBIBIL JHHTT 6Te0emev BevHUGHCHTT (G 1651).
“When Tirunavukkaracar saw the Lord before his own eyes and tasted the nectar of his grace, imperishable
love and immeasurable longing arose within him. In his joy, the great ascetic sang hymns in praise of the
Lord, and is heart exulted’ (PP. 1651).
788 ‘... &mBb LGAIGD SELTER @I 2 @ GubIpsT GUBAIGL Haedal & ...0 (GL.y. 1436).
“.oeiup elwbal ehH dAmT OB ellenmisliur@eut...” (Qu.y. 1403).
*...Then he rose again in love and began to sing the praise of Siva and his path of grace’ (PP. 1403).
790 ‘... o Gsaugmsl Syialbe B 2 _6esTan® wiGe_wi Gsrulsd UpHa oifls

AbEH AMMBHSHHT (G, 2449).
‘...At last, reluctantly he left the temple, with the Lord’s feet enshrined within his heart” (PP. 2449).
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Tirunavukkaracar, at the sacred temple of Tiruttonpuram (PP. 1452, 1453)"L, It was not
mere confrontation of a younger truth seer i.e. Campantar meeting an elder servitor of
Siva i.e. Tirunavukkaracar. Their spiritual animation and love of Siva blazed in radiance
in their gleaning countenance with holy ash and Rudra beads, in the Five-letter-Prayer
they chanted continuously connoting the Siva’s name and in the vivifying currents of
faith of the devotees who followed them. The self-fulfilment seen in Campantar and the
self-denial of Tirunavukkaracar converged in mid-point and blazed a trail of complete
interaction of two-in-one anbe-Sivam (eisiGu feub) (PP. 1454)7%2. Love of God implied

love of others, and generated currents of power to unite all in its embrace (PP. 1455) "%,

791 QBTG DIMMABHI UL P& BLL_[HHSH OHTILT GLTHs R Cuw ey

LPSIE60 OLIBRISTHMIL 6T SigLiewiwIll Liewibdl DeuTHD SImEsT UBnl erwpd <iflw
LO6VTHMBWTEY TBHH Bewmehd allewLullss Gosd AIMHOITT HIDWID D(LPH DIDIDSHSHIH
CaremiLeuTaTd SIUBT 6T SieuHD De@uiss ereimmT’ (GLLY. 1452)
‘Surrounded by his band of devotees and moved by deep affection. Tirunavukkaracar came forward and
made obeisance at Campantar’s feet. He in turn, invoking the Lord with tears, took Aracar’s hands on his,
and addressed him simply as “My Father”. “I am your servant”, Aracar replied’ (PP. 1452).
¢..6IDEUIBISHEHID BDUWIHSH Fnl L HH60 DTFOTIHQUITT EREOTLID 61U18) 2 IDLITSHETHLD
Curiplenaiiug Heud QUBHSGD @REIHDBHBIT 2 _60&EID 6T16060MD° (GLLL. 1453).
<...seeing their union, the servants of Haran were enjoyed, and the gods sung Siva’s praise so that the whole
world was filled with the sound’ (PP. 1453).
792 ‘v sitend Pemp BTHIE @malT mafled Hebs 2 aiemoCuIBh CelsTenbiTd
HmaHCHmemll IBIHHATT Hlpsd auewmIGD lBULNENOGESTT (G, 1454).
‘...So the two of them were bound to one another in genuine and heartfelt love, and together conceived the
desire to worship the feet of His who sits in state at well-watered Tiruttonpuram.
793 In a beautiful stanza, Cekkilar delineates the evolving world its dense obscurities and the two most
intimate lovers of Siva - Campantar and Tirunavukkaracar in the unity of one-pointed consciousness. In
this case Cekkilar did not see two seers! The love energy of Siva in Sakti, the moving principle of grace,
clears the clouds of unknowing before the unifying and unanimous vision of truth perceived by the child of
wisdom i.e. Campantar and noble Tirunavukkaracar at the Vedaranyam temple:
‘DM OUBE SHNBHLNID 2 0GHEE 616060TD el OFS SHLEITD 6TaeD @MRIGLD
QuTmeTFIW (PpHevenFal GCBXIHTeT CUBBI Licwiemlulds SHewr QeI slemald Ljeueld 2 il
w6 HBH2_6WILAUT DHEHID DIEBIEVID 6T606VTID FEIBTET Hel H(HAUMEBLD 6D Fnlgd
OHm6IT HEMEVEHTNNDH HAIWID NIFHID CFeiy CFehFewl wWnenauT Gsmuied FTThHHTT 616N’
(OLLL. 1455).
‘... They were like an incomparable sea of grace, an ocean of love for all the world; or like a sacred pair of
eyes for the way of Siva, the first among religions; or the very embodiment of the grace of Him who drank
the dark poison to save the world and the grace of her who gave birth to all the world” (PP. 1455).
It is also stated that both of these nayanmar stepped into divine presence in crescendo of love ineffable and
experienced the bliss of Siva. Two of them were bound to one another in genuine and heartfelt love, and
together conceived the desire to worship the feet of him...” (PP. 1454)
‘.. 2_6T6MD HewB STHITeL QHAUT PHoUfed Hevbhd 2 arenCITBLD OsueTeanbiTd
HwmH8pHmentl aiBNIHHSTT Fipsd auewIbIGD el GBLN6NOGHTT (G, 1454).
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In the beautiful stanza, Cekkilar delineates the evolving world with its dense
obscurities and the two most intimate lovers of Siva, Campantar and Tirundvukkaracar
in the unity of one-pointed consciousness. In this case Cékkilar did not see two seers! The
love of Siva in Sakti, the moving principle of aru/ (grace), clears the clouds of unknowing
before the unifying and unanimous vision of truth perceived by the child of wisdom i.e.
Campantar and the royal Tirunavukkaracar at the Tiruttonpuram temple. In these verses
truly one sees that both the nayanmar were stepped into Siva’s presence in a crescendo of
love ineffable and experienced the bliss of Sivanandam (fen syempsid) i.e. the bliss of
abiding in Siva. Tirunavukkaracar in the course of his eventful life spiritualized the
practice of “‘Siva-tonsu’ (Feu Gsmem®) work as worship of Siva and enlightened many
seekers like Apputi to experience divine love as the goal and fulfilment of life (PP.1469-
1483). It was the power and efficacy of love Siva that made him wake up Appiti eldest
son from the sleep of death as well as bequeath to the world the legacy of his mellifluous

sons in three anthologies.

The episode of Campantar and Tirunavukkaracar also shows that Cékkilar gives
pre-eminence to these two nayanmar for upholding the unity of all things in Siva and
recovering the faith of the common people in the inter-linked relationship of a devotee
with Siva. We see the unity of all things in Siva, revealing their inter-links and inter-

relationships in several gradations (PP.1423)7%*. This heightening love unto Siva and his

794 ‘wodst FR@sD el LGsaled W&IG HBeTOUTE EOTGLWID DiHE0

Gapeued sremlds@ 2 ulliteamp oenelsd QUGBS et @QH@GU UGBS LenL T
syemb Qamfleusnr QUAGWITT SUTH® ougenaud HewIB 2 MHaI ufle) 2 m Ysrsodsei
QumPleuen 6T6d (LPGHTL] 2 _6MaleT eIUIed 6TRIGLD’ (G, 1428)

‘In those pools thick with scented lotus petals, buffaloes grazed on the flesh blossoms. Nearby, the sugar
cane grew thick and tall as bamboo in the forest, and pearls dropped from the rings around its stems. All
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devotees of manifested as union with and compassion for all living creatures is a teaching
in the Periya Puranam (PP. 1454-1455)"*, On the attainment of inseparable union with
Siva, one attains likeness of Siva i.e. Siva-gathi or they become the ‘persons’ of Siva (PP.
1692)7% is the ultimate goal of the nayanmar. The light within them illumine and by aru/
(grace) vibrates the resplendence of Siva and the nayanar experience the coming in of

blissful communion (PP.1651)"°".

In this narration it is clear Cékkilar was absolutely convinced of the natural unity
or oneness that underlies and binds all living creatures together and Cekkilar emphasises
clearly his reasons for this conviction (PP. 2723)"®8. The Lord was accessible to all who

sought him with earnest love therefore they stressed that the goal of realisation Siva had

nature saw the great one approaching through the fertile fields, and overcome with feeling, shed tears of
love’ (PP. 1428).
795 |t is stated:
‘DM QUMmES HANBEHLQID 2 0GB 616060MD D6iIL| OF] SLEIOTD 6TERD PBIGLD
QuTmeTFIW (PpHevenFal GCBXISTeET CUBBI Licwiemlulds Hewr QeI slemald Ljeueld 2 il
w6 HB2_6WILAUT DIHEHID DIEBIEVID 6T606VMID FEIBTET Hel H(HAUMEBLD 6D Fnlgd
OHm6T HEMEVEHTENH HAIMID NTFHID CFeiy CFehFewl. wnenauT Gsmuisd &ripeHTT Di6tTEM’
(OLrL. 1455).
‘... They were like an incomparable sea of grace, an ocean of love for all the world; or like a sacred pair of
eyes for the way of Siva, the first among religions; or the very embodiment of the grace of Him who drank
the dark poison to save the world and the grace of her who gave birth to all the world’ (PP. 1455).
It is also stated that both of these nayanmar stepped into divine presence in a crescendo of love ineffable
and experienced the bliss of Siva. Two of them were bound to one another in genuine and heartfelt love,
and together conceived the desire to worship the feet of him...” (PP. 1454)
‘.. 2 6TeND MedB HTHNMTEL PHAUT @HaUML HevpdH 2 ememoCUITHID GeueTenbiTd
HmaHCHmemll SIBIHHHTT FHipsd euemmIGID elEUleNOSSTT (QU.L. 1454).
‘..peroifl Feurenbd EhmaneaugBeu E SiewTewTeONT BF6oUQHBD UL DTS
SIOTHA®BSTT  (QL.L. 1697).
‘...Then Tirunavukkaracar was transformed into the likeness of Siva s joy and wisdom, the ultimate
attainment, and he reposed beneath the feet of the great God’ (PP. 1697)
797 ‘e BeHIH OBTEHIH UMM ST DIIPG D_awIa (e eIl CLIBBeIT Sismafeor yiTailD
(e QUL Gumel LIBmisiw FeLwengll GUTIB®I HT6wIL SHIS6T @6TLID QRIS 66T
eT606mEe0 Re0HaUH8HTT (G 1651).
‘When Tirunavukkaracar saw the Lord before his own eyes and tasted the nectar of his grace, imperishable
love and immeasurable longing arose within him. In his joy, the great ascetic sang hymns in praise of the
Lord, and his heart exulted” (PP. 1651).
798 ‘... PeoayQuibeEN HaGkn egD...” (Qu.y. 2723).
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its social relevance (PP. 1369)7%°. The co-relationship of a devotee and Siva should lead
to harmonious relationships with others and develop virtues of justice, tolerance, and
magnanimity. In the episode of Campantar and Tirunavukkaracar, Cékkilar also lays
great stress on the gravity of inner attitudes of devotees, whereby the heart and the mind
in unison can be directed to the light of Siva to blossom in love. For example, Cuntarar
responds to the bidding of Siva to extol the holy servants of Him and the nayanar is filled
with meeting love towards the holy band of Siva votaries and takes the pledge of loyal

service to each of these mighty warriors.

In order to express clearly his view about the unity of all living creatures in the
Periya Puranam, Cékkilar declares that for ‘the redemption of the lives that abide in all
the seven world; He [the Lord] dances therefore the world would have life’ (PP. 241)%%
and ‘the cosmos may thrive (PP. 251)8, Cékkilar further notes that seeing the Lord’s
dance is the highest religious or mystical experience (PP. 252)82 and that the nayanar
exclaimed that ‘the life on earth is to me is pure and sweet, as I have been blessed to
behold Your dance divine’ (PP. 253)8%. In another instance Cékkilar narrates that ‘the
Lord who dances in the sacred court for all to see, the subtle one to be meditated with

knowledge, in order to display to the world the generosity of His servant took the

799 “.Bus @l Wl 2_60@ UEHLW LNchEhHmeT FFMa 61D QUIHLOTEET 6Teleul(HaHE@LID

HHAUTEE UFUTD PIT DiPewSH° (G, 1369).
‘...He is kindly to those who call upon Him... He is God, the great one, who gives life to all’ (PP. 1369).
800 ‘GIPOUIID Lsued o _uiwl eB&HE B Beleimmst deoby ...0 (Qu.y. 241)
‘wauisld QuTedwr wenmsdeoibl] Syfit...” (Qu.y. 251).
MhHICUT Dfleyd HewitaBem QHM6iTeN iGN DB SHJEWHIGST BTG FHensdGWw
ABE GHEWID Q[ WPSIBID HBHHH FTHHNNECD Usd DHSHIUTD FenLWTET BLD
MBS  6T60MEVEAEL HEMUICOUTHET FndHHedl UHHEUT @6l Gle6TENSHEHINT FHenerdhdil
TR0  WPFFHUNL WwevThHTT (G, 252).
‘..o _aimelr HHBLL GWILL QuBE wewteniGoveubs LImal6w srensd eureds
D @edind’ (G, 253).

801
802
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disguise of a Brahmin’ (PP. 407)%%* and ‘God did these things for the sake of the world,

and they reveal the working of His grace’ (PP. 2741)%%,

It should be pointed that the concept of ‘Dance’ (‘BLpeleir Si@meit: hazanavinru
aru/, sy®i: arum, Hmpeltd: Tirunazam) employed here in reference to Siva unfolds the
mystery Him as ‘first of all realities, endless one’ (qpwwir @pg Heomus: Mutiva mutalay).
Further the emphasis that Siva ‘dances’, therefore, ‘the world would have life’ (PP.
241)8% and the assertion that Siva took the ‘disguise of a Brahmin’ (PP. 407)8% points to
the fact of Cékkilar affirmation of the nayanmar’s belief that Siva domiciles on earth “for
all to see’ [(CeueMBuw SibLGSHIH6T Bleiim SubeurtT o bui: Veliyé ampalattul Ninru
aruvar umpar)(PP.407)] and that He i.e. Siva is all in all’ [(FeuBsn etev6vml GLITEHEHLD
stem1 : Sivané ellap porulum enru (PP. 2750)]8%; there is a unity of oneness in him that
naturally exists among all living creatures. This is significant to Saiva moral path and
Cekkilar elaborates it through the lives of the nayanmar. This unity is both an ideal and
an actuality. Not only does Cékkilar find the ontological ground for the unity of all living
creatures in Siva, but on this ontological ground, he challenges one to overcome all that
impedes this unity by expressing and manifesting itself in an inter-personal, existential

level. Cekkilar points out ‘for those who meditate on him as one true shining light, he

804 ‘b HISTOUTHET @b CauelBu SibLEGSHIGET Bem BTt 2 _buT ...
&InTehs CauL(wpib Cxretis CeugdlwiTeyul wrwl euewenG QBTEIBHD OGHTewTL T
(PTBTEH  eUeTTEI(PID ST (Beumedt aub ST’ (G, 407).
S4B ST D HBLUUTLIQET SIeM0HS peiipid BHEWUSGWT LBTaHeuD bHaBesm
aaiml BHBID 2 _emmaiT 2 0GHHE Remeu CFUIHEHI FFT FBD SH(HEN6mHIMBLD
eTedImenT  Qbmeitena Gosomm’ (G, 2741).
‘gL yatemd 2 uiwl eGHE B Bellemmen ooy ...0 (G, 241)
‘D BISHTOUT ST Spalud QeuelGul SIbLIVSHIHET HeiTml SpBHOITT 2 1bUT ...
HMTeHs GauLpd Caomeiiy GouglwiTeuul wrw euemieniG CBTERIBE D O\SHTEuIL T
(PTBTS eUeTTeNI(PD ST Boumest eupbHTT  (GLy. 407).
808 |t is also narrated on another occasion by Cekkilar that Siva who is formless has taken several forms and
has become everything.

‘SNHAD 2 Hpd SmabEHID pUIBemBLgTer...” (QL.y. 4163).

293

805

806
807



dispels the darkness of falsehood of action” (PP. 2734)8%; they will live in love enshrined
within their hearts the primal radiance, live with their attention focused on the teaching,
and so escape from the bondage of separate existence and the road that leads to rebirth’

(PP. 2740)1°. In short, there is nothing beyond the vision of truth.

As for the ontological ground of the oneness or unity of all living beings, Cékkilar
again stresses, in the Periya Puranam, that this natural condition of all reality is because
of Siva (PP. 1369) 8. Cekkilar provides solid reasons as to why one ‘ought’ to treat all
beings as one. For example, in one place he affirms that it is the hearts of those who treat
all alike that the Lord abides. He narrates that Mirkka nayanar was a virtuous gambler
who would welcome the devotees who came to visit him; he would sit them down to eat
with warm affection. Because of the number of devotees who flocked to him, all his
inherited wealth was soon exhausted. He was himself reduced to poverty and dejection.
Hence, by the practice of gambling, he performed a service to the devotees which was his
chief aim. He kept his conscience clear by not handling personally any of the gains which
he accrued through gambling. Thus, day by day he lovingly fed the devotees, his guilt
was purged by aru/ (grace), and when departed from this world, he attained the eternal

abode (PP 3623-3635).

809 ‘BIbenBU ABHWT eTeEID HeTemSTe Guibeny dellenhi@ eeflismid o6

BosmoBul MeweaumTad @meleneill GUITUIDMaID BHeT CUTHGaIT etemSHTID’ (G, 2733).
‘IOTHIGHID BEIG 2 BIeiT LDGTDUBXID 6eilgl HUHFHLT CFrdlenus e ile

SIBHHIT PHH CUTHHSH CHTHE 2 MM @WWToed CUTMmBS aumpha CuTHHs LbHSL
Untifienr GpSIGUTLOeT steiipmd’ (QLy. 2749).

‘..ereueuimeEGID HHeutenar...” (Gu.y. 1369).

‘... who gives life to all’ (PP. 1369).

810

811
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In order to emphasize the value of the moral path in the treatment of all living
beings alike, Cekkilar goes on to give the following example of Cirappuli nayanar who
showed unfailing love towards the growing numbers of devotees, and excelled in acts of
self-less kindness. So he abode in the ‘shadow of the feet of God” (PP 3664)82. Thus for
Cékkilar for those who follow the path, the treatment of all alike and as oneself is very
important. Therefore, in every narration, Cékkilar praises them, as for example, he
remarks ‘I offer tribute of praise to the feet of the noble Cirppuli, renowned for his
virtue’ (PP. 3665)8%. He even names this virtue as ‘the great path of justice’ (PP. 129)%4,
By naming it thus, Cékkilar at least indirectly asserts that in his ethical worldview, given
that all are alike, treating all alike as oneself is not an optional recommendation for some

but an imperative requirement for all devotee of Siva.

In Cekkilar’s perspective, such a path is possible because of the aru/ (grace) of
Siva acting in human person (PP. 3692)%°. At the same time as aru/ (grace) acts through
these people, and as instrumental causes of aru/ (grace), therefore, the nayanmar too are
praiseworthy and to serve them is a great privilege. It is stated ‘it is the Lord our master
who gives us arul to meditate on him and to hold fast to the truth with unremitting zeal.

He takes delight in meeting his servants, and see, today in his arul he has given us a

812
813

CLLREFT SHTeBIPsy HEISemEr’ (QLLy. 3663).

ABHH M0 10HH GO6TeND DbHEWIT YdHHT Heielled LOENBLIGILIH 6UGTETEOMT  6)6w0T
SAplyedwnt Hreil eumMpSHHF FBlY 2 mLSHMEF CFmsTlLm Glulalsd GFwbeno sumuibs
olmed ApIGEHTTLT QFUIH HHHEHIW60 alembdred 2 BE®er’ (GLLL. 3664).

‘..M HEeIfF QFeoemd HL6 eTaiml Heir emhHe’ (Qu.L. 128).

‘QuTp@RL HHHOBTEWILTEGL LeNGosvaubd dAGeTLuD CUBE DimefllaSBL &ew®

Myreir SIHGem CuamieiT aImHID a6 NABMBLIT eTamemB LG SHewmalenCumsv...”

QLY. 3697).

‘Come and the grace which the Lord has come to earth to bestow upon his peerless servant! Praise him for
his grace, and walk in the way of love!” (PP. 3697).
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palanquin inlaid with pearls’ (PP. 2116)2!, Later on, in concluding his narrations of the
life of Kirruva puranam he records ‘by his devoted service, he set himself to eradicate all
wrongdoing. We have made obeisance at his feet’ (PP. 3942)%7. After stating his
admiration for the nayanar, Cékkilar repeatedly underlines the experience of the Lord’s
aru/ (grace) of the nayanmar. He describes the Lord’s aru/ (grace) as operating intensely
in all human hearts and those devotees are potentially divinely graced, and one must
model one’s life according to this vision. Moral virtues flow from this inner vision. This
vision negates all practical distinctions between humans and stresses the important fact

that all beings are born out of Siva and are servants of him.

The nayanmar’s awareness of this ontological basis of the prevailing unity of the
oneness of all is but natural, for the nayanmar to realize that in the suffering of others,
they must come to the other’s aid. This Cékkilar recounts in the life of
Tirunianacampantar where he narrates ‘while the nayanar was staying at Kaimatac
Cerkunrar, his companion became fearful ... and they approached Campantar and made
known to him their fears. In response, he first invoked the grace of God ... when he had
brought his hymn to a fitting conclusion, the fever epidemic abated and disappeared, not
just in that town itself, but throughout the whole country’ (PP. 2231-2239). Yet Cékkilar
narrates, that some in their hard-heartedness, when they see others suffering, feel no
empathy towards them. This can be explained, according to Cékkilar, by the fact that

their interior knowledge or ‘soul-knowledge’ as he refers to it, is badly dimmed or

816 ‘aheng FEeieTeN IHHEH BT bSHMTD BmIsTeIcITCT aeim Sbmg GFuIu|D

Hpuudssan QemF Lbs Iliysem aHTCurBmieunt’ (Gu.y. 2116).
‘BTH6L GLIHMIDS CHTEUTQEHEN6VH HL UG MAIULID HTHEH ANeMbHd CHTHDBIG B0
(PWELEHEMHENGHD FnBBEITT SISO suewImIS...” (Qu.L. 3942).
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blunted; they are ‘like a lamp which is clean and bright on the outside, but full of

darkness within’ (PP. 473)%18,

The narration indicates that the human person is born with divine aru/ (grace).
The uniqueness of these benefits of aru/ (grace) in the nayammar is implied in an
unparalleled superior life, i.e. to experience the absolute natural bliss of the divine ‘who
is the embodiment of truth’ (PP. 3644)%° and whose power of effulgent aru/ (grace) is
found within all things animate and inanimate, all living and non-living things, whose
existence is sustained, and who live absolutely unobstructed by any impediment of time
or place (PP. 3666).82° How can one attain such a state of life? Cékkilar asserts that is by
the ‘aru/ (grace) of God which is His natural manifestation’ (PP. 286)%. Cékkilar also
makes an earnest appeal that no enquiry should be conducted regarding the Siva’s aru/
(grace) that he bestows on His devotees, His original nature. For they are limitless and if
one attempt to explore them with one’s limited epistemological tools, and then one will
be miserably limiting them. Again, the scholars should not test the Lord seriously through
logical inference, and verbal testimony, since He is of the very form of effulgence (PP.
2737)%%2, How can one obtain this aru/ (grace)? Ceékkilar repeatedly insists, in the

strongest possible terms, that it is obtainable by compassion and love (PP. 806).82% He

818 ‘... ooOUTSH eilend8s eTeiien LOMHHEIGT HBILL maubSHIL QUTUISSIO Gall b CQEBTeh

UGBS (pdHdH Brsei (GL.. 473).

‘L FFTSIMeTgL FRIBevdlal HeLOBMIGW QUTMmET SyeidieTen 2 ewiTe)] BT Gaurt’ (QU.L. 3644).
‘.2 e0&l60 euenT 2 ufliTd@ 61606VMD 2 WITHTaIe0 OHMIH60 LL6wiB..." (G, 3666).

‘... The Lord who is eternal had taken the noble task of protecting the lives of all the creatures of the

world’.
821

819
820

‘.oBusCr Heueit DHBeT DPICWIeH eTeTW HHFWSHHTT (QU.L. 286).

‘LDGHTEDILD  JHIBHENTEL 6TGDID QUTUIMIDSHTEN Hetiendl @UILGaBI Retiienioullsd FmIBT6H Eeien
HMOENUI JFH TBHHIGHT. B eiieneuBmmsd Dienliflevedn eleiBHTD’ (QLLY. 2737).
‘SIRIEINL U QIIg6)| 6T606VMID [BID LIHID 6L 6T6AIBID

UMM UL D56 6T606VMD [HEWD DIBUJD DISle] eTETMID

SUMIENL U QFUISL 6T606VMD [BLOSHE E6MUIGUTLD 6T6IIBILD
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narrates the life of the nayanmar implicitly or explicitly referring to the benevolent nature
of Siva, the pathetic plight in winning Siva’s aru/ (grace), the overwhelming enjoyment
of bliss in seeing Siva. An interesting conclusion may be drawn from this; for Céekkilar, a
morally good human act is a compassionate act of service. Here a compassionate act is
that which results from one’s feeling of oneness with all creatures and from one’s

experiencing the suffering of all others as one’s own.

After having established the foundation of the moral path, Cékkilar focuses
attention on practical moral behaviour that is visible, i.e. norms of behaviour and attitudes
which added character development and habit formation, in the life of the nayanmar.
Four key points can by mentioned in this regard. They are control of the sense organs
(intiriya o/ukkam : @paflu @upésib), control of the mind (karaza olukkam: smyesr
@pdaib), right conduct of life (Siva olukkam: fleu gupssib), and right conduct of the
soul (anma o/ukkam: eyeino @updsid): this is discernable in the narration titled ‘the
Taking of Captive’ (&G M. OCsrewiugrewid: Tafuttatkonta puranam) (PP. 147-

349)8 In the section that deals with Tirukripput Tontar puranam, the nayanar is

U@L Hlewev Ssueurml SPSiG eleiiml D6t QFWISTT (G, 806).
‘His whole being is filled with love ... his whole mind is set on serving ... all what he does is pleasing.’ (PP.
806).
824 1n one of the stanza of this section Cékkilar:

‘bHIGUT Nfle)d HemieBen GETeTen SieNlIL| DIHID HJEMHIGT HTETGD FbhensdGWw

ABE GHEWID @ APIBID HdHHH FTHHNNECL s QHSHIUTD FenLWITET U BLD

HSH  6T60MEVEAEL HAMUICOUTHBI Fnddled IHHOUT ER6iTl GleusTENSHEHINT Hemerdhal

TBIG6OT  WARFFUNL WevTHHTT (G, 252).
‘The hearts of nayanmar constantly overflow with love, with the five senses subsumed in the act of seeing,
the four faculties of the mind in meditation, and the three qualities in pure enlightenment’ (PP. 252).
What should be noted in the stanza is that though the intellect is but one, the gateways thereto are five
(sg0@uimps): aimpori i.e. the five organs of senses viz., Guow;: mei, ewrurvai, sewr:kan, apdb@: mikku,
Gzaf:cevi). In this sense, the five organs of senses are described as bringing fivefold knowledge i.e.
wmb&IGUT oiley (aintu per arivu) Viz. semeu: cuvai (taste), gef: ofi (form. light), @ru : ey (touch), ocai:
geg (sound), narram: prpm (sSmell). It pervasion which is also fivefold was here totally concentrated in
the eyes —their vision (b&6UT oNfed SemisGen Gsmeen: aintu pér arivum kapka/é kof/a). Cuntarar
nayanar beheld the Lord-Dancer (aumip gewLwimeii iBld peibd  slevsmev@ev:val Cataiyan datum ananta
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described as one who dedicated himself in thought and deed to the feet of the Lord (PP.
1193)82°, On another occasion it is written that the nayanar dedicated His entire life to
Siva (PP. 1347)8%%. In this way Cékkilar tries to portray the nayanmar who adhered to a

certain sense of discipline in life to reach Siva.

Cekkilar also divides the discipline of the sense organs (intiriya o/ukkam :
@baAflw @updsid) into two, namely, the organs of action (gGumgs): aimpori i.e. the five
organs of senses) and the organs of knowledge (b&IGUT oifley: aintu pér arivu). As for
the control of the organs of knowledge and purity of mind, Cekkilar mentions restraint

from uttering harsh words (PP. 4071)%; restraint from treating others with cruelty (PP.

ellaiyil). The nayanar’s ears did not heat; his nose did not smell; his lips did not articulate and his skin was
bereft of the sense of touch. Likewise his fourfold karanasikal nankum: syemimisen mbrsigd (iNNer sensory
comprising of Agsip: cittam (mind), wemnd: manam (will), yse): buddhi (reason) and esmIsTTID:
akarikaram (self-love) were all fgsio: cittam (mind) nothing else (syewmissit BraiGD FHHBHOW  HHH:
karanangal nankum sinthaiye aka). The five great sense rested on the eyes only. Again the differentiated
gunas of satwam, rajas and tamas became one uniform satwam (@Gewid @@ cW&HIWID  HHHSHI
FHEHINNBCD &H: Kunam oru mianrum tiruntu cattu vikame aka). What should be noted is that all other
activities ceased; that which was experienced was vision alone. In this divinely unique stillness, the dance
of bliss is witnessed. Thus the nayanmar enjoyed the great, blissful, and limitless dance. As the nayanmar
had conqured his passions and held as obligation not to forget the grace of Siva, it is but natural for him to
behold and enjoy the resplendent beauty of the Lord in any of His forms. However, the bliss which is
everlasting being enjoyed by him transcends the reach of the sense organs and none can sound the depths.
825 ‘SlsllNenEW HBHBBITD DHEHHE @ LOHRIEG 2 _dmauT] @ele sodled LIBliilenmed eaTelld

GHVHBH 2_6TenmT OFsueilul S6HTLML  RISHBTT FeudHdlei GBSl BT ewelye] HeuwrL i

o afGeHTewLT o emymenmi’ (GLLy. 1193).
‘This man was a washer man by birth. He was of a loving disposition, and steadfast in the path of virtue.
By family tradition he was a servant of the Lord with the blue throat. Since his youth he had dedicated
himself, in thought, word and deed to the feet of the Lord’ (PP.1193).
826 ‘aniowied GHiemms MILEIDHE DIOTET UTSFT 1aIGHOSTH eumUisnou_6r GuouBm 8mLiLe

Geuwiusugml elgeyd Feudlsiiend ellemmid Gou eTUIKIBB Hwmend WT 2 _eormeyd FBIS NS

TP HHUTFHUPLD MBUTEL HHAPD 2 LpaUTTIPL 6T MBECBTEIH H6vbH S HHEME)’

(O, 1347).
‘He put on the outward signs of devotion, and of a devoted body, mind and lips to his service. With
undivided attention, he recited the scriptures and practiced constant meditation. With his hoe in hand, he
lovingly performed his acts of service’ (PP. 1347).
827 ‘By his kindly words, he gave pleasure to all...’
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4094-4099)%%8 restraint from looking on others with evil intent (PP.31-34)%%°; and
restraint from tasting and smelling sweet aromas offered to the Lord (PP. 4125-4131)%%,
preventing by any means any harm to living beings (PP. 4051),2%! visiting places to meet
saintly people (PP. 3661-3573)8%2; being of help to others (PP. 4018),%% and performing
good deeds (PP. 4124).8%* By these restraints, Cékkilar notes the nayanmar as followers
of the moral path led moderate lives avoiding extremes. It is clear that Cekkilar
recognizes that by and large, our knowledge of the external world is received through the
five sense organs and what enters into us through them can defile us in that they can
influence our thinking and action for bad or good. Hence it is necessary to restrain our
sense organs. Here the author may not strike us as an original or extraordinary master in
his insistence on restraint, if one wants to follow a spiritual path. Cékkilar in the Periya

Puranam does so, in the context of the nayanmar’s own Saiva moral path (PP. 734)8%,

828 Here is the example of Mugraiyasuvar who liberally distributes all spoils which he won by the conquest
of his foe in battle. All the wealth that he earned in this way he would give away in accordance with their
stated needs.
829 Here it is narrated that Cuntarar looked upon two women of rare beauty and when the Lord saw what
happened he caused the rebirth of the nayanar.
80 Here it is narrated that Cerutuni nayanar was a devotee of Lord Siva. One day, the famous queen of the
Pallava king Cingar picked up a flower which had fallen to the ground in the hall of flowers, and smelt it.
When the nayanar saw this, he seized the queen by her hair, pulled her to the ground and took old of her
nose. “This nose had sniffed a flower which was to grace the head of the Lord!” he cried, and cut off the
queen’s nose with his sword.
831 ‘..0auwselWd LmSWD WmSRUUID aImSIILSEF QFIWFmLaT mFald HmEmnwTed
STHETNILTT QuigEsT BHAWTEL SIQLILBHSHID CFRGHBTeOTT (GLLL. 4061).
‘... [He] successfully eradicated wars and conflict ... brought all his subjects under the rule of justice...” (PP.
4061).
82 |t is said that when any devotee of the Lord came to his door, Cirapulli nayanar would make obeisance
at their feet, the greeting them with kindly words, gave them a warm welcome. Every day he would provide
nourishing food for his visitors and meet all their needs.
833 ‘..olpsH0sTem B UBPIL UemOFUl H60&EHIDUT 6leumT DD @TuBm @svsorT’ (GU.L. 4018).
‘... The focus of all his thoughts was single minded devotion ... and acts of service for the Lord and his
servants’ (PP. 4018).
834 ‘..ol H0HTemTgeT AT 196D 6TUIHIOLMHD FplienLuwl QL misiplunt’ (Qu.y. 4124).
‘... [He] won great fame faithfully following the path of service...” (PP. 4124).
835 ‘Leogiemmselen Caimayeer® Lulsiame IBHIMIPT 2 _0GCIE LILTaI Hme2 13 o mialen
Qur@asaprul Hevalwl GmelanamaisiuienL Hensd FipsoLaT GBBIGSFT Vel 2 mIDeuedn
AL sl Qeuigh Qurpiseaier oene 2 enBal’ (QU.L. 734).
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As for the discipline of the mind, he lists realization of the divine within oneself
and not allowing the mind to be absorbed in mundane things, not being mindful of the
evil of others, not being proud, avoiding any artificiality, being natural and restraining all
one’s faculties from doing evil. Here, in his discipline of the mind from the sense organs,
Cékkilar shows the nayanmar as the one who followed a moral code, who directed their
attention away from evil and focused constantly on this higher reality. Cekkilar’s
understanding of human psychology is naturally right. If one’s mind is filled with many
thoughts and interests, it cannot be wholly taken up on what needs total attention and
concern. Cékkilar elaborates on the point in that the followers of the moral path must be
solely concerned with this path without any sort of mental dissipation (PP. 3668)%%. The
necessity of discipline of the mind is again asserted in stanza in the narration of Picalar

nayanar (PP. 4178)%.

The other moral idea that Cékkilar highlights is that which relates to a right
conduct of life (Siva olukkam: e gupdasib). Through the lives of the nayanmar many

examples are cited by Cekkilar. In the explanation of what he really means by right

When narrating the life of Kagnappar, Cekkilar beautifully notes ‘Just as, when the soul lies trapped in the
net of good and evil deeds, although it has the wisdom to find the way out, the senses block its path, so did
the hounds blocks the animals’ escape’ (PP. 734).

836 ‘> _GiteNBlenms HmeLHEHIMBET @6 Lulsim SBBIed Ossied agHel Dbs CLITmsT
Houeit ®lpedev OFpe] e1et18B OEmTeEplD o smiTelalsd (PTG FnBBl 2 MHHBH HBE 6L
LIGITEMDEMLWITUI 6TehmID LUl eI LiswrLe_ewLwimm’ (Qu.L. 3668).

‘It is stated in the Cirutopfa nayanar puranam ‘through his assiduous studies, he had reached the

conclusion that attachment to the feet of Siva was the essence of all knowledge. Just as water will forever

flow downhill, so his life was characterised by constant love for those sacred feet” (PP. 3668).

837 ‘SIHMB  OJLEITY SIILE aibE Sbme Smbe_ e Leaeeeomd SnLFTer speoGioed
&MY UBOBS LOTBT DIEHIL] 6UETTHSIGND 6UeTTHGHIUTeDIOL QUTHsTCUB Couppdd SHemeve euort
Quredeeir 1O&HTT (GLLL. 4178).

That ‘for the advancement of the Vedic tradition, a man was born in that town whose thought and feelings

were all focussed on the feet of the Lord. He never deviated from the path of devotion, and as he grew, his

love grew with him. He was exceptionally knowledgeable in the science of VVedic morality by which the

truth is attained’ (PP. 4178).
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conduct of life, Cekkilar explains that one should treat all alike and as one treats oneself
without any distinctions of gender, caste or status in society. Although such a list may
seem anachronistic, given the social situation at the time of Cékkilar, it should be
mentioned that his earnest desire was to rid society of any and every type of
discrimination. Though this message is clearly embodied in the life of Kannappa

nayanar, it is also stated, in the lyarpakai nayanar puranam (PP. 406)8%,

Another significant moral ideal that is emphasised in the Periya Puranam is the
right conduct of the soul (amma o/ukkam: sueno @updasid). This is related to the
preceding, but is wider in scope in that it included all ‘living beings’. To make it clear
that it means all ‘sentient beings’, from the smallest to the greatest, he adds, ‘from spider
to an elephant’ (PP 4202-4218)%%, He does not simple lay down a norm, but gives the
reason or the motivation why one should treat all living beings alike and as oneself. Since
it is one and the same Lord Siva who resides in all living creatures, and by following the

moral path, one progresses towards identifying oneself with the Lord Siva; it is

838 ‘AMGIQU RUITOLUI SIgenD SieTe] ReUTHE @ 2_eTbBlens Simented BHICHT & mGwafiwir

eTHS Henendsd WTenalld ellensrllL (plgdhdl TBIReTHB QBpluieisd ellenmhigd Losne

aipwLfl wapFHulsiannbs GumleTeomd iauT gellswaroaFuiub Cumemenul el GLsmileumid

Brefled’ (G, 406).
It is stated that ‘he was a true devotee of the Lord. Grace filled his heart to overflowing. If anyone
approaches him, he would carry out their wish to the letter. He counted it an honour to fulfil the wishes of
others, and delighted in the constant practise of domestic virtue’ (PP. 406).
839 While narrating the life of Koccernkar Cékkilar notes that there was a white elephant of great austerity
that used to bathe the Lord with fragrant water carried in its trunk and worshipped with the bunch of
flowers every day. At the same spot there was a spider worshipping the God of gods. It used to build sturdy
web of fine thread as a canopy over the Lord’s golden head, to protect him from the rays of the sun and
falling leaves. Both the creatures were doing in their love for the Graceful one, the service and worship
they can offer. One day the when the elephant came to worship the feet of the Lord, it swept away the
spider’s careful work as unseemly. Thinking the elephant was just casually waving its trunk, the spider
spun its web again. However, on the following day the mighty elephant destroyed the web once more. At
this spider was indignant. So in anger, it crept in the elephant’s trunk and gave it a bite. Unable to bear the
pain, the elephant neat its trunk upon the ground, and then fell down and died. By the impact of the trunk
upon the ground, the spider too was killed. In his arul, the Lord duly granted to the elephant a fitting boon,
and at the same time ordained that the spider should be born into the family of the Co/a kings to rule the
world.
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imperative that one identifies oneself with all living creatures and treat them all as
oneself. This feeling of oneness or union with all living beings implies not repaying evil
with evil but bearing all with patience — as long as this does not in itself bring harm to
anyone. Cékkilar surely wants to show that the nayanmar lived a life of virtue which led
to the highest standard of morality in that he proposed that one’s norm of behaviour
should be the abstention of doing harm to any living creature even at the cost of suffering

evil from others. Certainly one cannot deny that this is a higher form of human morality.

It also should be noted, here, these deeds good and bad or righteous and
unrighteous of the nayanmar in the Periya Puranam may be further classified into those
deeds done towards Siva and others. In the Periya Puranam Cékkilar higlights the
righteous deed done towards Siva includes doing charitable deeds to Siva temples. This is
evident in the narration of those who attend the person of the Lord three times a day (PP.
4165- 4167) where Cékkilar notes that they offer worship three times a day and the glory
of these men is beyond telling (PP. 4166)84°. At the same time Cékkilar also points to the
rigteous deeds which can enable one to attain the nature of Siva — adoring a devotee of
Siva and listining and singing in praise of Siva (PP. 4152)%. It is also clear Cékkilar
makes it a point to highlight the unrighteous deeds done towards Siva i.e. illegitimately

plundering the properties of Siva and His devotees and indulging in prohibited activities

L.puBuITHID ... ofMFFmeHen FlouGaudwiTdCs ... DIl QUEBHSMSWT &60LIGILIHENLOWITLD
yasaw GuBplwsT’ (Qu.y. 4166).

‘FFIHCH DGHTUTGITT WTQUHIUID HTIDHEWIL ML Fodl 0BH GHHRGHHIGHHIH OCHTERHIL MG LO6ITLD
EDaBBI mFulemsd el ieisam SlensmbCHTTeLTEL Diememibadl Guaieusn Liswllbs
QY @efwenBe GuaeuTT’ (GLLy. 4152).

‘At the sight of any devotee of God, they become shy, but at the same time full of joy and delight. They
will follow such devotees with fervant longing, as a calf follows its mother, and speak to them with
courtesy and respect’ (PP. 4152).

841

303



towards these three (PP. 4139)842, The righteous deed done towards others include doing
good to living beings and unrighteous deeds include doing evil to other living creatures
i.e. doing injustice to wife, children and relatives. The unrighteous deeds possess
abnoxious characters like lust. Karaikkal Ammaiyar struggle to overcome unfaithfulness
of her husband in the Periya Puranam is a clear example of such unrighteous deed done
towards others (PP. 1722-1787). According to the Periya Puranam, when the nayanmar
is appealed to for help by those who are sunk in misery, they would willingly rush to their
rescue. To the illiterates and to others who are poor in spirit, but who aspire for true
widom, they offer soothing words and the effective means of attaining it. Both the
material and spiritual benefits are conferred by the nayanmar on their fellow-beings.
When his follwers were suffering due to severe fever at Cernkunrir, Campantar sang a
song which refers to the blue throat of Siva which saved the devotees from all
defilements (PP. 2231-2239). This is an example of help at the empirical level from
religious perspectives. Campantar and Tirunavukkaracar were granted two gold coins by
the aru/ (grace) of Siva during the famine (PP. 2465-2475). The nayanmar show no ill-
will to even lower creatures. Instead, they rescue them from danger as was done by
Manuniti Cola who sacrificed his only son with a view of deepening justice to a cow (PP.

86-146). Campantar rescued the dead person due to snake bite to make a maid happy

842 For example there is the story of Kofpuli nayanar who used all the generous prize money he received
from the king to build up stocks of paddy in all the temples of the Lord Siva, until their store-rooms were
bursting at the seams. One day he was ordered by the king to take the field against his enemies. By this
time he had built sufficient reserves of paddy for the Lord to last until his return. So before setting out, he
approached all his relatives and gave them warning that the paddy gathered is for the Lord and if anyone
even thinks of misappropriating them would be severly punished. A short while after Korpuli left a famine
a rose in that country. His hard-pressed relatives plundered what the nayanar has gathered for the Lord.
Saddened by what had happened, the nayanar decided to punish the relatives who stole what was due to the
Lord and His devotees.
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(PP. 2375-2400). The kinds of righteous deeds or services throw light upon the bent of

mind and spirit of the nayanmar had towards Siva and fellow beings.

8.4 The End Goal of Moral Ideals in the Periya Purapam

The ecstatic life of the nayanmar in the Periya Puranam from the initial step is mystical
and the journey terminates in the fruition of comprehending the vision of Siva, His
beauty, truth and goodness (PP. 23, 130, 165, 223, 555)843. These verses in the Periya
Puranam suggests that when one lives in accordance with moral values, one gets
transformed into a higher life where one is at the service of the Lord and is in union with
the Lord. Therefore, as it is written in the Periya Puranam, the final fulfilment or the goal
of the nayanmar’s moral aspiration was to be at service at the feet of the Lord in His
abode (PP. 489)%*. Hence Cékkilar is not speaking of the mere intellectual experience of

being at the service of the Lord but in the actuality or existential experience of a

843 Cekkilar notes that:

‘On the mountain’s lower slopes there dwelt a famous hermit of deep devotion named Upamanyu.
Although the true nature of the Lord Siva is beyond the normal power of human comprehension, He had
achieved that realization’ (PP. 23).

‘I BHAHHH HTDeuen] WL Hal SeendHeeniowlsi seim SBwng  Feuedr

HOIMMBUW 2_6WiTh&EI UTAID HIPHB GBI 2 6l DiHEhdT 2 _Ler enwipen” (GL.y. 23).
In another instance Ceékkilar notes that:

“The Lord of all virtue ... bestows his grace on countless devotees, who like King Manu follow the
path of virtue’ (PP. 135).

‘Qemeniinend ABOBBIUTEL 66T @WHOHMTTHE DM6TTNHEHI (LPemeTIOIT DT EIDHSHHETLI

. UB606D YD HMBMDWCHT SIMUSMEG BT b Sipedeortir...” (G, 135).

These nayanmar fixed their mind on the feet of the Lord (... prigein sediemng wessien Gsmem®...”) (PP.
165) and without more ado attained the abode of Siva (‘... 2_wir AeuGsrapd seflg yboHS
Gummren’) (PP. 223). In the hearts of such loving devotees, the Lord abides forever (“...guemelus  ysbm Nebr
&5 QHTemILT HID Hbend BHRST SbBHemsv et sumpeugy...’) (PP. 555). Further, Cékkilar also
notes that the Lord blessed the nayanmar to continue their service in His abode:

‘...in the radiant mountain of the Lord, where he was appointed to succeed to the leadership of
Siva’s heavenly hosts’ (“...&LTOBGD HUlNEOOTE CIEHTEIUIL LOTEIHED CLIBHIBEBIGL @ [BTSHITD
QNGO TamTge BleweoQuBMTT (.. 3933).

84 Cékkilar states: ‘then the Lord Siva ... stood before the king his servant, and granted him a vision of
himself, as he had done before. He also gave him grace to worship without ceasing, so that his servant
might find refuge at his feet, to which no dwellers of heaven could even attain’ (PP. 489).

‘OBTeTL T @ GOUIll LTEN6e SHIENsTIUITT DeUT(PT HLDenod HemiLaurml 615G Hlerml

&M HhHmem 10dbd DML UTEINTHL @ 6L LT DHLHIPsL Biped Card QHmemiB el

WP GWLIGL CsmsTend FhHHTT (G, 489).
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‘deathless supreme life’, and ‘knowing the state of Siva and becoming one with him’ and
in submission of all faculties, at the service of the Lord as the sole end of the moral path
(PP. 1225)%%, Most of the nayanmar entered into a union only after they had successfully
fulfilled their mission of serving the Lord and His devotee, conceiving it has the very
purpose of their birth (PP. 878)%%. As a first step in their life of devotion and service, the
nayanmar adhered to the sublime conciousness of Siva mostly and then enjoyed mystic
contemplation which is active in nature. Tirunavukkaracar, for instance, became an
ardent follower of Saivism through the sacred symbol of that tradition. He then gradually
became the very form of devotion and service and finally illumined himself as a very

form of wisdom and united himself with Siva.

This attitude of the nayammar and the way of realization of Siva is discussed
beautifully in the Periya Puranam (PP. 72)847. This verse equates the growth of paddy-
grains to the devoted hearts of nayanmar. The points of comparison are: (i) like the
growing grains, the devotees grow from strength to strength in loftiness and stateliness

(ii) the ears of corn are gravid with pure white pulp. The nayanmar too are full of the

845 Cekkilar narrates: ‘Vicara Caruman was astonished to see the level of knowledge he had attained in the
scripture and in the arts before ever they had instructed him. Yet the noble little fellow had achieved the
realization that the feet of the dancing Lord are more precious than any conceivable object of study. The
truth had dawned upon him that we belong to the dancing Lord. From that insight there welled up in him an
unceasing flow of love. From this in turn issued a sense of duty which prompted him to strenuous effort.
This became the settled pattern of his life’ (PP. 1225).
846 LEDLAPQWITTEG <peiT UG USDOLBE Helle BeOLmD Cupe LWt S CULTE
BHPVFMTHS Hlewlley 2 el ul QFHTeni THE8s galed QFUILD QFHTNs0 Lewmi (L. 878).
‘...He had attained knowledge of Siva, and he had become a servant of the Lord...He made it his life’s work
to fulfil the wishes of all those who like him had become servants of the great Lord’s feet’ (PP. 878).
847 ‘LeAUTe LTeOT L& LFIDE@IGE DUETTID DGIUT HHSLOE0 &nlQaTiTaai
Hmeoullenmsd euemBIGLOm GUTEL QoTUISSBET LISSHUTemLTed (PpHTHEME0 eU6IMEIS  LOBemnM
aNbHaT Heenp BuTed ellemenbdh @&MTed slsveomd’ (GLLL. 72).
‘Just as in loving devotion the friends and servants of the Lord gather together and bow their heads in
worship so the ripening paddy mimics the enligghtened souls, standing with heads bowed in serried ranks’
(PP. 72).
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milk of true wisdom (iii) as the grains grow they suffer a change of hue. A similar
change of hue comes over the nayanmar too, as they mature in devotion (iv) whatever lay
coiled within the husk, uncoils after a time. Even so, the once-kinky twists in the minds
of the devotees get uncoiled in due time (v) when the grains are fully ripe, they dazzle
with luster. The mellowed nayanmar too shine with a godly lustre. As narrated in the
nayapmar, Campantar became Tirusian Campantar immediately after he had taken the
divine milk given to him to enrich his mystical power and enabled him to enjoy the bliss
of Siva thoroughly (PP. 1904-3159). In his life one see the valiant and jubiliant efforts to
establish Saivite tradition through the exaltation of his intuitive power mixed with Siva’s
aru/ (grace) and hence becomes a ‘new person’ or ‘person of Siva. The eventful life of
Campantar indicates that the unitive life of the nayanar is full of mystic achievements
which are beneficial both to the nayanar and the community. His mystic journey is not
only to Siva but in Siva. On the wedding day of his life, the young nayandr entered into

the effulgence of light which appeared there to unite him with Siva (PP. 3148-3156)%4%.

To affirm this further Cekkilar records that the nayanmar entreated Siva to teach
with the art of deathlessness or endless service; then Cekkilar repeatedly confirms that

the nayanmar received these gifts from Siva (PP. 2064)%°. Proceeding further, Cékkilar,

848 |n this section it is narrated that the Lord appeared before the nayanar and his wedding guest as a pillar
of light. Togther they worshipped the Lord and entering the light became one with Him.
‘..wmeud eTbLmed BT @ Hei 2 6ieubH GTUIHID 61601 (P6YevE eeflwimsd allbo
(PWFFHLTSH ST U&H...BTH6 U6t eTflsd GFma) mewienll DHedi 2 eiyGsurt CUTHBIEN6L
WHSUP LUbE& emle_Ler e (Qu.y. 3156).
849 Cekkilar states that Tirufianacampantar praised the Lord thus ‘you have bestowed upon me the inward
experience of bliss, endless and divine’, he further asserted, ‘it has come in visible form, easy to apprehend
with the senses’ (PP 2064).
‘o _amielleii@hT GUBsU®BL HuCUTHHMS RSN 2 HENHIHE SN £ILDELITAS
Slenellanid eTefleuy Simemenen srell GUTBS SeNTMEED EUGHTOILIBR HHENITGUW 6] &S (Lp6HT
dBHDH CFTeL LHBHHE0 Lemi(hlD SeiI@end LMgeTT Slgeum Gumdbgsent ellflomf’
(OLLL. 2064).
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in innumerable places confirms that this deathless state of life is a grace, a gift or special
favour of Siva that was granted to the nayanar for leading a virtuous life (PP. 402)%%.
Thus, the nayanar paid homage to Lord Siva for revealing his actual state of life and the
state of deathless life, led him in the moral path, and thereby granted him that sublime
state (PP. 1636-1638)%!. For example, Cuntarar, who is known for his God-centres
deeds with a comrad’s appraoch, was initially shown by Siva through the settelement of a
quarrel in a temple’s presincts on the occasion of his wedding. When his life as a yogic
saint on earth was over, a white elephant was sent to bring him back to Kailas. There he
enjoyed the blazing aru/ (grace) of Siva. He was also accompanied by two of his fellow
devotees. The attainment of perfection and union with the life of service in the abode of
Siva reveal that the worship of God and love of the devotees equally yield the results. The
experience as such remains a divine gift. So too, even though Cékkilar explains the
deathless state of a utmost life of service as the goal of the nayanmar’s morality, the final

benefit is not the natural outcome of it but a gift, which is always gratuitous.

In granting the nayanmar the sublime state, the Lord also granted them the power
to perform numerous acts of service to the Lord. On several occasions Cékkilar narrates
that the nayanmar had the power to perform miracles but they performed none for their

own advantage or for fame. For one who is in communion with the Lord such things are

850 ‘@lmeve_emL g QHTamIL MBI Celemibmds CFeuaTul GLoETGHTET SIBed GUIEd FnbHEVT6IT

D emsiaiuld DimHeMelr DUTHH Hmev 2 ML F OFUiens CFUIH FauGeorsd SiFHemen 6T
GupsboIBL Reteny QUBEIT Gufleiun o mmrT Se6s’ (GL.y. 402).

‘Thus by the grace of God, the servant of the Lord and his beautiful wife performed a brave deed. That very
day they received the gift of youth, attained Siva’s heaven and entered eternal bliss’ (PP. 402).

81 Thus narrates Cekkilar, the nayanar at once refused: ‘unless I see the abode of the sovereign Lord upon
mount Kaildsa ... | shall not take this mortal body home ... when the Lord realized how determined he was,
he decided to reveal himself to his devotees ... at that the nayanar’s body was healed and he rose in radiant
light: “great one, sweet as nectar, you have made me your own™’ (PP 1636-1638).
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possible (PP. 3569-3596)%%2. By experiencing and expressing this mystical union with
Siva the nayanmar felt that they shared everything of Siva. After showing clearly that the
nayapmar did receive the gift on a number of occasions, Cékkilar states that while all of
humankind thinks and worries on death, the nayanmar were freed from this fear and
worry (PP. 1318).85 Ceékkilar thus wonders whether there is anyone like them and

declares there is the noble path (PP. 4166).8%

It is clear; therefore, for Cekkilar life on earth is precious in that only during one’s
earthly existence can one attain Siva - final fulfilment (PP. 939)8%°. Cékkilar believes that
with attainment of Siva, one’s earthly body is transformed (PP. 1697)%¢. One should
observe how Cekkilar makes all his assertions on the basis of the nayanmar’s mystical
experience and how he always attributes all they have received to Siva’s arul (grace). In
this way, and in affirming in every conclusion that the Lord ‘took possession’
(s65M_Qsnsitensv’: Taruttatkolal) of the nayanmar and blessed them with His aru/

(grace) race of serving Him eternally, Cekkilar invites the Tamil community to come and

82 In this narration of the life of Tirumiilar Cékkilar remarks that in order to guide the animals who were
alive at the death of their master, the nayanar assumed the mortal frame of a cowherd (milan) and guarded
them. Siva took possession of the na@yanar and granted him his deathless life and thereby he became one
with Siva.
853 ‘oeTEIBHCUT HefWMTh@GHH Henelleisdan DWaleL WTT 2 aignlenl Wl LDaTHEHame QLB 2 6
o e LIBHSBTEN (LPeiIeiGly (eflima eTemenl SiebLWid HAID (LPUISTBT 6
Siciivalene SeMFHmev HHH UsTaIDd elen DmHell’ (Gy. 1318).
... “Do not worry”, he said, “in a previous birth your brother was a hermit ... I shall now make him my own
by afflicting him with a dire illness in his stomach™” (PP. 1318).
854 ‘. QOUGHBSMSWTT GEUCUmMWTD LswWbd GuBwBsT (Qu.y. 4166).
‘... now to the best of my knowledge I shall recount the deeds of the holy servant ... there is the noble path’.
‘QUITGVSHMS alenbBL albdH 2 HUID QFUISTT SHITWELTHA® Buel®oy STy
o sitemiT eumuiediledr Gouiulisd eupSHHID Wwenb e ellewsuliLimedlenr CuuiL 6T <UGELITTET Sl
Sleveugl CuemmgrT’ (.. 939).
‘He came into the world to bring glory to his caste, by the willing service which he rendered to all who
wore the pure white ash. To the Lord Siva alone he offered the worship of his heart and voice’ (PP. 939).
86 (Cékkilar’s points out that ‘Tirunavukkaracar was transformed into the likeness of Siva’s joy and
wisdom, the ultimate attainment, and he reposed beneath the feet of the great God” (PP.1697)
C.peurofiwl feutehdh EhTeaalgBal D& DiewiemeOnT GFalQHBD P DTH DIDTHIHBHSTT
(Qu.y. 1697).

3
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follow the path of justice and morality, so that they can enter into communion with, and
indeed ‘become one, with Siva and enjoy the deathless state of serving Him at His feet’

(PP. 869)%.

Ceékkilar explicitly affirms the immortality of the body, an ‘embodied
immortality’ and calls it to account for the various elements involved in such a notion.
First of all, he is conscious of the truth that the human physical body is subjected to the
laws of nature, such as suffering, sickness, ageing and finally death; Cékkilar first records
that Siva removed from the nayanmar all these sufferings of the body. In another instance
it is stated ‘the Lord was so pleased, “my friend”, he said, addressing the devotee who
had lived such a good life of conduct and service. “For the service you have offered to
my friends, come with your wife to my world above. There you may enjoy eternal
bliss...”” (PP.465).88 Cékkilar’s uses a variety of terms to refer to the ‘deathless
transformed body’. He calls it ‘grace in human form’ (PP. 1411)%%°, ‘disembodied wraith’
(PP. 1770)%°, in that the body is in the ‘form of a virtuous ascetic, with matted locks and
sacred thread of shining white’ (PP. 1077)%' ‘encompassed by radiant light’

(PP.1265)8¢2,

857 ‘... o_amIenoWTed HH@E Chihe SHmliuem] Lsvad GFuIg Heaurs Bipsdsy CarpsTT
(GLLy. 869).
‘SiUBeT SISTLT LengF Defbal B NemmSCamBID 6l6TOLBID 2 _60HID 6118
BmHdHs Dlipeusnt HTCe (WeGUT®H MWD gha Gombad geals0@sl LI Eeb
ATHEH BHBH T6HCB DiHeT QFUISTEH WTAITEGSID 0HHTe (L. 465).
‘.. BHMENT HILTEL 10IBGIIW QFWIens...” (O, 1411).
“..Cuuinge] S1BWIGGLI LUThIGD GealewiBLD eTeiml LT &rel ugel Blempmt’ (GL.y. 1770).
‘...emremllwion - (pedflegenTul Goul FHaelp Geuewt HITeL eflenmis Geuemil (Wl CETeuI®
BT (GLLy. 1077).
82 This is more clearly stated when Cékkilar comments: ‘when the boy felt touched by the flower hand of
the Lord, though remaining in this mortal body, he became one with Siva in a union that defies all
comprehension’ (PP. 1265).
‘QFmimsst  alledLWIMT  HLoeVTHMS  SHewiLll  QUBB  FWIEISITT  DIBIHET  OTEN6D  WITdHenadUT6r
Goed siee) @em 2 wiihgd Feu wiomuill QuUTRE 611phe Hmeumeed cppdll 1LLGL6d Siuwiesr
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Cekkilar asserts too the transformation of the body : He explains the state of being
in the ‘eternal body’ as the ‘privilege of being with him forever in love’ (PP. 648)%3,
‘peerless’ (PP. 829)%4 a ‘state of performing the acts of service with ever-increasing love
and longing’ (PP.864)%% in the ‘world of the Lord’ (PP. 928)%%. The Lord invited Anaya
nayanar ‘come just as he is, and live with him’ (PP. 970)%’. However, Cékkilar believes
that before the material body is transformed, the person must be ‘freed from all fetters
and cleansed of all past evil and action by virtue and conduct’ (PP. 1316-1318)%8. Once

the person is thus prepared, the very material body is transformed into a body of shining

light of joy and wisdom (PP. 1697)%,

Cékkilar states that the transformed body cannot be destroyed by any natural
elements or any human instrument of death (PP. 924-925).87° He elaborates on this point

in the Periya Puranam and gives an account of those elements of destruction by which

(PSHEUMD GRS SIOJT HiF CFLIWF Hphs @iluied GsmerplermT’ (Ou.L. 1269).
He became ‘son of Siva while remaining in his mortal body’ (PP. 1269) and he further elaborates — “all that
devotees do in love for the Lord is counted as virtuous’ (PP. 1269).
‘Blenlidd mBF FHADleNT DibH 2 LD SHetel Ceor JeuITT o6t  pufleormi
BbH HENeVMID DMBHHTT YT FBl REOTHTT HIOEEG S HbHH QUITT GFUISHGe
HOUD Yo SHCBT FIBBIMISTE (OL.y. 1269).
‘ol @epTd CUTBEIeNSE 6160 euTGeIT LT DIHEWSNL LIBBeUT HID HSBEUTENTEL LITFLD
DVHSHHON 2 _Bmeueny elenimid 2 Lenlflwr s Smeflill Qurer CHmQuiTeT LIT&H6ITT
QUITETEIDLIGOD DHWEHHTT (GLLL]. 648).
‘..2_1bui Gueom’ (QuU.L. 829).
‘..ol GosvBosd &G 611D Geul enBFnT @MULBLD 2 _6iT6Nd HEHID 2 _6WTENLOWITED’
(Y. 869).
‘... 6TEOIMID [BID 2 6060 GUTIDEUTUI 6T6dIml ieuT o L Geor BHeieor” (QLLL. 928).
‘...ObBHaE BleneoBul MIDLITEL DinEmTaITUI 6160 iU BB Hemsv GuwiTILTT. ..’
(Gu.y. 970).
88 |n this section Cékkilar narrates that the nayanar sister prayed repeatedly “as a result of past misdeeds,
my brother has fallen into the trap of false religion,” she said, “if you are indeed my Lord, rescue him and
make him your own. Now as a fruitless penance he wears a mat around his waist, he has shaved his head
and eats his food standing up. That is the depth to which he has fallen. By your grace, life him up and hold
him lest he fall again.” The Lord who cancels the fruit of deeds from previous births heard her prayer.
869 ‘.paraiflu Harabs eatagCa oud SietaTeT Calghd) UL DTS
SIOTHAHGHSTT (GL.L. 1697).
870 ‘Moved by disappointment and grief that the Lord had not eaten his food, he attempted to cut off his
head ...at that moment the Lord reached out to check the hand of his devotee’ (PP. 924-925).
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the transformed body cannot be destroyed (PP. 1082).8’ One cannot help contemplating
that when Cékkilar speaks of the transformed body of a person who has attained the
deathless supreme life as one who possesses extra-ordinary powers (PP 2799-2804), ‘free
of all kinds of suffering’ (PP. 1081)%72, and is ‘enjoying Siva’s joy and wisdom’ (PP.
1697)873, He does refer to a transformed material body — as material that cannot but
remain subject to the laws of nature and death. It seems evident that for Cekkilar, a
transformed body is no longer a simple material body changed into something non-
material but, as we saw, the nayammar received the ‘body of wisdom’ [(‘Feumeribs
epmeneugBeu:  Siva ananta fiana vativé (PP. 1697)], ‘body of love’ [(‘esiiy by
S AMeutt’:  ‘anpu pilam payt tirivar’ (PP. 803)]. And the ‘body of humility’
(‘uemieyemLwi  eugeyemLWITY: panivuzaiya vativutaiyar’ (PP. 878). The Periya Puranam
also records that Karaikkal Ammaiyar too received an embodied immortality [(‘sumesrpid
LOGWTEILD  6T6V6VMD  GUSMIBIGID BUUI 6MIgeUD SWeNTT: vanamum mannum ellam vapankum
péy vativam anar) (PP. 1771)]. Cékkilar’s concept of ‘embodied immortality’ not only
transcends death but it also fully validates the importance of the body. What is significant
in all of the narrations as Cékkilar states ‘it is to the Lord we belong. We are his servants,

and we shall not walk in the path of evil deeds’ but in living virtuous lives (PP. 971)874,

871 ‘orse_Liby efLgsullen wehFard CFUISmeT 611phsH UFHERED LOMHB (PEILITES  SIDLISVSUT

BHT6T SIWLHGHTT..." (G, 1082).
‘Thus, bathing in the fire, Nantanar gained release from his tainted body and assumed the form of spotless
ascetic ...” (PP. 1082).
872 {HHEBOSHTEHILT Slbenoalena 1076 WHHIE SFHSTH STDMILEDIUID SN D96
BTSN HBS DBHD @ReoT UMBSL OUGEFSST DimeT LibsTT (Qu.y. 1081).
‘...The dancing Lord freed his servants gathered there from the taint of deeds, and gave them aru/ to adore
his feet, fair as the lotus flower’ (PP. 1081).
873 ‘.paraiflu Horeibs epTaragCa oid oiaenT CFalgbaD DL DIJ&
SIOTHH GBS (GL.L. 1697).
‘... HITHIEBTET LSTTD BOemod GsTupby OQsrexih o Menw Gamsieutt’ (GL.y. 972).
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8.5 Summary

In the Periya Puranam, Cekkilar has surveyed the lives of the nayanmar in their quest to
attain the direct vision of Siva, the unity of existence consummating in joy and bliss. In
the dedicated nayanmar, therefore, there is the active attraction towards this Siva. This
dynamism is at work in the several acts of illimitable love, on the intuitive awareness and
unitive experience of the oneness of life in Sivam, for Sivam, with Sivam and in their
affirmation of Siva as the goal of life. This awareness of the nayanmar mediate self-
knowledge and universal good by explicating the metaphysical, moral and mystical
aspects of Saiva way of life in a comprehensive and active way. They upheld Saiva-néti
(emaaupgs)) as the norm of morality and source of moral freedom. It is for this reason
Cekkilar portrays a variety of meaningful incidents of saintly conduct of the nayanmar.
He has dealt with moral questions in the context of a typical Saivite’s motive and

vocation.

It is clear then, that the lives of the nayanmar, as narrated in the Periya Puranam
indicate, they had demonstrated by their lives, with their background and condition, what
was for them the way of life. They were not guided to see what was in the list of things
always right and things always wrong. The nayanmar did not lay down a code of laws,
and neither did Cékkilar of the Periya Purapnam attempt to codify the rules of conduct. In
the Periya Puranam, therefore, there are many instances to prove that motives rather than
rules, love’s implication rather than law prevailed to judge the Saiva morality. The
pathway to Siva in the Periya Puranam, therefore, proclaims the truth of how a whole
band of Siva-devotees with one accord considered service enthused by the superiority of

love of Siva as the royal way to God and upheld it as one’s supreme goal in life. Hence,
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from the king down to his lowliest subject, one reads of their reverence towards Siva-
devotees, who were immersed in truth, love and the aru/ (grace) of Siva. It is for this
reason, even after intense study of their lives, it is difficult to produce a life of things

which are right and things which are wrong to be accepted as a universal code.

For Cekkilar faith in Siva can be commended only in terms of its fulfilment in the
lives of the nayammar who have shown the Saivite way. They way of Saiva-néti
(maausd)) is commended only in so far as the Saivite are equipped to put themselves
with loving sympathy inside the doubts of doubting, the questions of the questioners, and
the loneliness of those who have lost their way. True worship of Siva for this nayanmar
consists in the treatment of all with compassion; it is an ethics of love. It is possible
because, for Cékkilar, there is the basic unity among all beings as creatures of Siva.
Therefore, the Saiva morality for the nayanmar is way of life or ‘right conduct of life’
(peii@ams: nanmeri); living the Saiva way of life is of significant important for the
nayanmar. Due this righteous living, the life of the nayanmar testify to the fact they had
confronted fearlessly opposing factions and sects resolved conflicts with the armour of
faith and purity. It has been their character to adapt and adopt attitudes of conduct
relevant to the times from episodes of human actions and reactions, failures and success
and thus accommodate to new situations of life. They embodied in their own lives and
teachings the universal logic of righteousness in which the rational and ethical elements

were integrated into a whole.

Above all for Cekkilar the nayanmar are servitors of God and human persons.

Service is the main axis and focus of personal and social norm and value. Yet,
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achievement of such a high ideal depends on how one act morally and the consideration
one has for others. Such an ethos is a reflection of the abundance of love that overflows
from a right conduct of life or way of living according to Saiva way of life. The emphasis
that human virtues are derived from a relationship with the Lord; Siva through his grace
enables one to become virtuous, loving and a moral responsible being is central to the
religious ethos of the nayammar. It is Siva’s aru] (grace) that makes human actions
meaningful and moral. Cékkilar sees virtuous or moral life as the practical expression of
the dynamism of Siva’s arul (grace). Divine grace and human virtue form an essential
unity; human action is incapable on its own, to become a moral action. Virtues are
principles through which Siva’s arul (grace) becomes active. In this sense, Saivite
morality is nothing less than humanness that flows from Siva’s arul (grace). The
cultivation of a virtuous disposition, moral character and good behaviour then become
fundamental to Saivite living. A good person, therefore, is a moral person who lives
virtuously and whose character resembles divine virtue. Cékkilar’s concern is not so
much about the observance of moral codes with specific concern on ‘rightness’ and
‘wrongness’ of action, but rather on what sort of humanness one ‘ought’ to exemplify and
the type of virtuous life one ought to live out in order to attain Siva ‘the Lord of all

virtues’ (opeunenit: aravanar) (PP.135).
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CHAPTER NINE

CONCLUSION

The thesis was written to study and to elucidate the mysticism of the nayanmar as
presented in Cekkilar’s Periya Puranam. By placing the text in its historical context, by
studying its theological framework, and bringing together its mysticism scattered in the
hymns and by analysis, it was argued that in the Periya Puranam, mystical experience
results not only in the emergence of an intimate vision of Siva (PP. 300)®7° but it also
motivated the nayanmar to live an integral moral life (pesiG®as: nanneri) i.e. a ‘right
conduct of life’ and to cultivate a ‘right attitude of the self’ i.e. to engage in service to
Siva and His devotees (PP. 3514, 1948).876 Active engagement with the circumstances of
everyday life where both the love of God and love of fellow devotees come together to
encourage and reinforce nayanmar’s instincts for service especially for fellow devotees
done in mystical state through moral living, one may call it as the contemplative
awareness of Siva within while being in service (tonfu : Gsrem®) and moral living
(meor@ms): Nanneri) is a significant feature of the Periya Puranam and its mysticism as
demonstrated in this study. Therefore, Cékkilar presents a mysticism not in a simple
sense of ‘unitive’ experience of a devotee to divine, but for him it implies a constant ‘re-

focus’, a ‘unifying’ experience. It implies a ‘unifying’ experience of the devotee to Siva

875 ‘Ubsd oGS MmUY 6. (Qu.y. 300).

‘It is the feet of Siva that are the source of bondage and release and it was on those feet that | once set my
mind’ (PP. 300).
876 ..ure@uisi HetTemen istml cuedlul D QBmemTLLBEl...” (.. 3514).

LLOILBM (Wl shHHIL QUBLWaT OsTemd Sisbeursd LIBa@eng@uwimd...” (Ou.y. 1948).
“Years ago in grace you made me your servant’ (PP. 3514). “We are committed to nothing but to the service
of the Lord Siva’ (PP.1948).

316



877 as well as a ‘unifying’ experience with other devotees who

(Siva-jAianam : feuepTeuid)
seeks a vision of Siva to be in His service (Siva - tontu : feu GQamemi®)(PP. 342)878. This
understanding of mysticism of the Periya Puranam as love of God which is expressed

profoundly in their service to fellow devotees in a mystical state through the moral living

is the contribution of this thesis to the understanding of mysticism.

What is of significance of the Periya Puranam as examined in this research is
that, therefore, in this hagiographical narratives each of the nayanmar not only emerges
with a distinct personality as Cékkilar, the hagiographer, moulds each nayanar to an
archetypal conception but also their single-minded, unconditional commitment to the
service of Siva (Siva - tonsu: fleu Gamew®) and His devotees (Siva - tonzar - tonsu : fe
OsmemiLT Gmmemi®) is presented as model to inspire and to develop intense devotion to
Siva and through this devotion to bring the Tamil Saivite community together (PP. 5)8°.
Hence as explained in this study, a typical nayanar is a paradigm of the visceral
experience of God, of unmediated relationship with him and of the ability to give

dramatic expression to devotional love.

877 ‘L.oEpmLW LeTamenumymil ... STa|@asaNdF daiepTar FubST oulenm ...

‘... FOUEHTEND LIQND YHWel SIBOTBEID UThRISefs0 @midlul @hmeod...” (Ou.y. 1972-1973).

‘By virtue of this gift, the child came to be called “the child who is Siva’s own possession”, and “Tiruiiana

Campantar”, the one uniquely endowed with the divine wisdom...” (PP. 1972).

878 ‘OUEmELOWITED  SHIDewID @UILITT BGLIGHIEOTED 6TbemIoLI QUBDBIT @HENOWITED 2_606mB66UGOEMTT
oaaDBLO6L GETMID EY6VVTT DIHEMID YLD Blemevulled M6IIBTT IGO0 EN6TLID  YToUTT
BmdUd HLHE HEmTT ey B emLeutul etem’ (G, 342).

“There is no one who can compare them,” he said, “By their devotion they have attained me. By their

single-minded service, they have conquered the world. They have no imperfection. No one else could reach

a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of

opposites” (PP. 342).

879 ‘oo BeoTH QUmEDWT AW o] BeOTHSIY WTTUSD FnmiCeusit
SeTeagal. 2 oyl Sifig pulaid Siena|@ed pewd HTUL SmB&HCalss’ (GLLL. 5).

‘The greatness of the devotees is beyond measure; beyond measure too their fame, which I am going to

relate. Although to tell even the smallest measure of it is impossible, me measureless zeal will spur me on

to the endeavour’ (PP. 5).
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What is of noticeable distinction of Cékkilar in achieving this ostensible purpose,
as explicated in this study, lay on particularly in the ease with which he straddles diverse
categories in Indian religion, literature and culture: pan-Indian and vernacular domains;
classical and popular literature; universal and local themes in devotion and the Hindu
religious tradition; scripture and popular songs; written and oral texts; the celebration of
tradition and the poetry of an innovative movement; and personal and communal religion.
In this way, Cekkilar not only utilised pan-Indian and Tamil imagery in his composition
to inspire the Saiva fold with visual representations of Siva but also incorporated ancient
mythological representations with anthropocentric and nature-oriented settings and
human relationships to express and to present the nayamnar’s devotion to Siva and their
mysticism of service and moral living. Hence, Cekkilar’s poetry bridges the classical
Tamil world and the devotional milieu in which pan-Indian myths are localized in a
Tamil landscape and infused with Tamil modes or relating to the divine; his poetry
provided a powerful new synthesis of the values of Brahmanical Hinduism and those of
the indigenous Tamil civilization, affirming, celebrating, and transforming both
traditions. By this, as made clear in this study, Cékkilar appears not only has a great

hagiographer but also great synthesizer who tries to give a comprehensive view of life.

Besides, what is even more distinct of this ideal of religious service (Qsrewi(h:
topru) and moral living as conceptualized in the Periya Puranam as affirmed in this
study is that it is predominantly Tamil in conception. These ideals of the Periya Puranam
have much in common with the ideals as illustrated by the ancient Tamil institutions of
itinerant bards and by the elaborate scheme of landscape-emotion association in the

classical love poetry of ‘aham’ [(=isb: inner or love i.e. appu (setiy) poems] and
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‘puram’ [(ymiwb: ‘outer’ or public poems about kings, war, heroism, death, codes of
conduct and so on)]. These contexts of the poetry provide a provocative outline of some
of the important social, cultural, and religious themes in Tami/ratu during period of the
nayapmar, as Well as the imagery that will inform the work of Cékkilar. Most
importantly, the literary devices of early Tamil literature were clearly and cleverly
utilized to stress the affective element of moral living and the heroic aspect of service of

the nayanmar, so as to emphasis the continuity and discontinuity of the Tamil tradition.

Significantly, the intense ‘humanism’ of early Tamil society, as shown in this
study, is projected and transferred to Siva. In this manner, the Siva of the nayanmar of the
Periya Purapam is not just an awesome deity and the manifestation of the potentially
‘dangerous’ yet a ‘sacred power’ (ananku) that manifested itself in diverse forms in
particular persons, places and objects, and had to be carefully controlled on the Tamil
model: Siva and His devotees are bound to each other by a powerful mutual love. The
intimate nature of this relationship comes across in the many images and terms of
endearment with which the nayanmar address their God: Siva is addressed as ‘father’,
‘mother’, ‘friend’, ‘strength of the defenceless’, ‘wisdom of devotees’, ‘nectar of the
enlightened’ etc (PP. 566)%%. In this way Cékkilar drew extensively on the poetic forms
and conventions of Casikam literary tradition and transposed them into a religious context

as this study has elaborated.

880 seflur eenuledt mir o _fwmi Heugsr

et euedlwmd @Qemmeut Fleusm
sefwrt sipwinit odiGeu Feugsm
Omefleurt o8%H Feumsm Heumsm (GL.L. 566).
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What is also noted in this study is that, it is from these poetries that Cekkilar
draws on to give voice to the ndyammar’s uncompromising love of Siva and their
conviction that Siva is the ‘divine hero’ who conquers evil through His ‘heroic deeds’ and
through whom the devotee can conquer death (PP. 567)%. The varied scenes of love and
heroism in the classical poetry become the stages of devotion to Siva and the arenas of
His heroic activities. By doing so, Siva’s heroic exploits or deeds are presented as
expressive of purposive and meaningful characteristics and which often reflect historical,
legendary or mythological events as stated. The many battles that Siva waged against the
asuras or demons are simply allegories to combat that in which every individual
participates between the true power and hostile forces. The functional role of the Periya
Puranam emphasises its impact on the lives of the Saivites. Hymns of praise are woven
by the creative genius of Cekkilar with reference to Siva’s feet of heroism, and a kind of
synthetic appeal emerges from the theology of Cékkilar. Insight into the use of mythic
epithets, formulae and repetitions in the refrains and similes bring out not only the beauty
and quality of Periya Puranam as a literature, they become foundation to perpetuate an
integral vision of Siva which stood as foundation to Cékkilar’s theology of service and
moral living as this study as demonstrated. The goal or the aspiration of such a
theological vision and mystical living in the Periya Puranam is ‘to be like Siva’ (PP.

143)882,

881881 “The flowers to adorn your matted locks, the elephant has scattered in the street! Lord Siva, in your
wrath you burnt the cities of your enemies’ (PP. 567).

‘Qmib  wHYD Semluyd  FoLBwed  gmib  wevengd  HNFhHNCH Caumie e Henesreuit
Urioeupba selwg o Aeveowinul feausrdeausn’ (G, 567).

‘CabBl pbHPD QB L HmelenT B CFLOUTEID 5B BBHTHE T

B emiaieo Gt Bs il oiBd GauswiLt eimeden elenmidenmt’ (G 143).

‘...They do not seek heaven for themselves, but are content to be born into the world and to worship the
Lord in love. That is the measure of their victory’ (PP. 143).
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In this way, for Cekkilar, as highlighted in this study, the nayanmar by their
mysticism of service and moral living not only familiarised the masses with the heroic
exploits of Siva but also shared the nature of this nature of Siva and behaved liked Him.
The shedding of the blood in sacrifice of the the nayanmar, therefore, is both the supreme
manifestation of azpu (love), as the offering of one’s life to the beloved, whether in self-
sacrifice or in the offering of a representative substitute; it is also the means by which
offences against appu (love), may be expiated, by payment of the ultimate price. It is
therefore as explained, that the nayanmar’s acts of fanatical devotion are motivated by

selflessness directed towards Siva ’s devotees as much as to Siva himself.

Most significant attribute of Siva in the Periya Puranam, however is that, He is a
God of love. Whatever Siva does, He does out of His ‘madness’ — with a sense of
fanatical love - He has for His devotees. Siva is madly in love with his devotees. If Siva
releases the nayanmar from their path of wickedness granting them aru/ (grace) and
taking them captive (sGasm. Qareienso: taruttar kollal) or taking control of their very
self, the subjective result is that Siva makes the ndyanmar fanatical or mad. To be
captivated by Siva is to become like Him; and to become like Siva is to become mad i.e.
to be madly in love with Him or fanatical about their service to Him. Though there is no
clear evidence to prove that the nayanmar imitated Siva, however, Cékkilar narrates there
is a certain sense of ‘madness’ created by ecstatic awareness instilled by Siva’s arul
(grace) of all that the world offers. In this ecstatic awareness the nayanmar co-mingled in
the divine madness of Siva; His devotees also appear to be mad with ardent desire to be at
His service. What is important to note is primarily that Siva both represent in himself and

offers His devotees participation in a new kind of awareness, a type of realization
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opposed to ordinary modes of experience. We might call it a mystical state of
consciousness where not just social segregation based on caste system is abandoned, but

a sense of being in His service is instilled.

In their ‘unitive’ experiences of becoming one with Him, and seeing the unity of
all things in Siva, therefore, the nayanmar promoted harmonious relationships with
others, which is turn developed virtues of charity, forbearance and tolerance. Therefore,
Cekkilar presents that the God of the nayanmar is not the passionless or impersonal. As
stressed in this study, while remaining Lord of the universe, Siva is also represented as
one who acts in aru/ (grace) in the world (PP. 286)%2 to bring men and women into
relationship with himself and thus release from the fetters which bind them. Hence,
Cekkilar presents mysticism not as a doctrine of deep thought to realize God (@snmensv
@ememieyds  Gamiun®: lrainilai ipaivuk kotparu). 1t is neither an understanding of
mysticism which reflects the silence of the worshipper before God nor that gives
explanation to mysticism in terms of ‘passivity’ and ‘numbness’. This view can be
equated with a Tamil concept known as ‘summa iru’ (&wr &@m: ‘Be quiet or still”)
which has a number of meanings with reference to the context — freedom, silence, often,
inactivity etc. For Cékkilar, mysticism is oneness and madness and this is what the thesis
as demonstrated and contributes to the understanding of mysticism. Mysticism in the It

implies a ‘unifying’ experience of the devotee to Siva (Siva-jiianam : feuepramn)®®* as

883 ‘...omysCor At SmGemm oMIGweT ererml..” (GLLL. 286).

‘He stood amazed. “What can this be?” He wondered ... or perhaps it is a miracle of Siva’s grace’ (PP.
286).

884

13

‘. EHENL W LNeTenenumymul ... &HTe@eobellF FeauehTer FOUBST Spuleomt’...
FoUEHTEID LAID SUHMeT SIBLOTHBHDID LTRSS @midlwl hreb...” (Gu.y. 1972-1973).

‘By virtue of this gift, the child came to be called “the child who is Siva’s own possession”, and “Tiruiana
Campantar”, the one uniquely endowed with the divine wisdom...” (PP. 1972).
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well as a ‘unifying’ experience with other devotees who seeks a vision of Siva to be in
His service (Siva - tontu : flen Gamem®) (PP. 342)%°. This understanding of mysticism
of the Periya Puranam as love of God which is expressed profoundly in their service to
fellow devotees in a mystical state through the moral living is the contribution of this

thesis to the understanding of mysticism.

Part of the the strong popular appeal of the Saivism practised and proclaimed by
the nayanmar as presented in the Periya Puranam, therefore, undoubtedly lay in its
warm, personal character. Repeatedly Cékkilar draws our attention to the fact that the
garlands of song which the nayanmar presented to Siva on their journeys were in Tamil,
described as that which is also adored as ‘pure Tamil’ (‘G&pbsisd’ : centtamil) (PP.
260)%8, divine Tamil’ (‘Gsuieus s : daivattami/y (PP. 975),87 ‘immortal Tamil’

‘OIMFHHD @e0soTH OFWHSWOD’ : asaital illathe celuntamil) (PP. 1927)%8. Because the
( 5 5 CFWhs

885 ‘QUEmHLWITEL Hlbemlo UUITT BLswTeVTsL 6TIDEHIOL QUIBMBIT QIHENLOWITE) 2 _606M&H0IeUEOEUIT

omabBLO6L @EIWILD EREV6VTT DB D Hlewsoullsd HIIBIT SisiLleuTed 6D Sy Teumit

A mEOUD HLHFH HBTT Seueny B DewLeuTUl 6leiml’ (L.l 342).
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their
single-minded service, they have conquered the world. They have no imperfection. No one else could reach
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of
opposites” (PP. 342).
886 ‘.. FmBCHTVH HT BewBEhdF

CFpBHIOWD WwTeweusmsT LMy’ (Qu.L. 260).
*...he offered worship singing garlands of pure Tamil’ (PP. 260).
The earliest usage of the term centtami/ (‘Ggpsev’) is traced to Tolkappivam. 1t is the “standard,
‘correct’, ‘polished’ language sanctioned by the norm of ilakkapam (@evéaenid) and used in ilakkiyam
(Bsvéauib) as the linguistic vehicle of high literary culture... in contrast to kogunttamil.. lit. ‘crocked’ (in
contrast to ‘straight’) language, the unpolished, non-standard, non-literary language obviously exhibiting
features of regional/local (horizontal) and social (vertical) dialects” (Zvelebil, 1992, p. 135).
887 ‘... GHTOVID SIeMhS GLo6TEnLoS

Cauiend WD HHD QFsuel wewid GFus myb’ (Quy. 975) .
¢... there divine Tamil whose glory spans the world nurtured the fragrance of kindness and beauty’ (PP.
975).
888 ‘... SIFE6 QFWSIOIDaINSECH SIIsHaISS HimBOaIe” (QLLL. 1927) .
.. the cause of immortal Tamil triumphed over all other tongues ...” (PP. 1927).
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hymns were sung in the language of the common people, they readily became vehicle of

popular devotion, and have remained so ever since.

Indeed, through their emphasis on Siva as their personal God, and on the
expression of love in song and service, nayanmar of the Periya Puranam presented not
only a formidable challenge to the model of the leader found among the Buddhists and
Jainism when the boundaries between Siva’s devotees and competing groups such as
Buddhism and Jainism were just starting to be articulated in a self-conscious way. It is
clear from the hymns of the Periya Purapam that the ‘enemy’ was not Brahmanical
Hinduism, as studied, but Buddhism and Jainism which were seen as ‘alien’ to Tamil
culture, defined by the Tamil Saiva religiosity as an intrinsically Tamil Hindu culture
(PP. 1928)88, Speaking to god in one’s mother tongue was pivotal in uniting the Tamil
community across the region, with a remarkable message of oneness among the Tamil
Saivites. In this way, the vision of Tamil Saiva religiosity based on service and moral
living which in turn is embodied in lives of the nayanmar and in the vernacular language
of Tamil laid the foundation for an identity-defining kind of Saivism of ethno-cultural
nature: a remarkable contribution of the Periya Puranam to Tamil Saivism as this study
elucidates. It also affirms the fact, as made clear in this study, that the theological vision

of the Periya Puranam became an effective instrument of enculturation.

889 ‘SIIDOLHEGIDLD Sflealsl DIDEIIPSHE DYDLITFIOWIL LIIDOLMSEGSD LenFOmlast LmpLL
B2 NOHTHID HOUD CUHSSGD FermenLUNG0 HTEL FITFIMIGET 6160MD FlOUDOILIHEHGLD
eTenemumT  SmSiQUSTID QFuigsTr’ (G.y. 1929).

‘So it came about the child of God was born at Canpai, where austerities were practised in abundance from
age to age. Through him all creatures were to attain Siva, and Jainism and those other base religion which

propagate falsehood and cause sin to abound came to their downfall’ (PP. 1929).
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Even more so, in his medieval hagiography Cekkilar extends and synthesizes the
same broad themes of Cazkam poetry not only in his presentation of the heroic deeds of
Siva but also in terms of life’s of the saints themselves. The correspondences between the
bards and the ‘sacred power’ (apanku: siewmi@), their poetry and wandering to places,
between their emotions (especially love) and particular landscapes, and the immortality
conceptualized in the form of heroism in service and moral living are a uniquely Tamil
heritage and they are the subject of the Tamil Cankam poetry. In their passionate love of
their God and of the landscapes of their country, the nayanmar of the Periya Puranam
are presented by Cekkilar as closer to the bards of the ancient Tamil. They have in
common a pattern of service to the Lord Siva which involved travelling with a band of
devotees from place to place, and worshipping the Lord at each local shrine. To express
their devotion and to propagate their message of service, they composed and sang
devotional hymns in Siva’s honour wherever they went. In the accounts of those
pilgrimage journeys, Cékkilar is careful to specify not only the particular location and
occasion on which many of their hymns were composed, with a zeal that can sometime
seem wearisome but also specify the kind of service they rendered at those particular
places they visited. No doubt, in this way, Cékkilar is satisfying the local pride of those
shrines which the nayanmar celebrated in their compositions by publically documenting

the connection.

It is for this reason, Tamil Saivism flourished mainly because of the active role the
nayanmar played in forging ideological links between various aspects of Tamil culture
earlier dominated by the ethos of indigenous war heroes and bard in terms of devotional

service to Siva. It indicates that Cékkilar, as explained in this study, distinctively tries to
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show that in their passionate love of their God and of the landscapes of their country, the
nayapmar Were not only closer to the bards of ancient Tamil but intimately connected
themselves with the Tamil tradition. In consistently interpreting the nayanmar’s life of
devotion in terms of ‘history’ and ‘spiritual autobiography,” as demonstrated in this
study, Cekkilar is not only a model Tamil Saiva religiosity but also is very much a
spokesman for the tradition as established in this research. In the final analysis, the
narratives of the Tamil Saiva saints have endured, not only because they are powerful
religious texts, but also because they are deeply embedded in the matrix of enduring

values in Tamil culture and civilization as this study as expounded.

Further, in the vision of the Periya Puranam, service and moral living are not
merely the frameworks of the lives of the nayanmar, but the living core of their religious
experience (PP. 342)%%°. In this vision, experience and expression are essentially related,
and the rootedness of the nayanmar's expression of their devotion to Siva in service and
moral living speaks for the central religious experience shared by all Tamil Saivites: the
love of Siva who is seen as domiciling in their land, in their temples and in His devotees.
Therefore, the loving relationship which the devotees enjoy with the Lord is naturally and
inevitably expressed in practical service becomes the pathway to union with Siva, and
also fulfilment of that journey. This devotion is the loving response towards God or

reflexive act of love which God’s unconditional love for humankind evokes in the human

890 ‘OUEHEDOWITEY SHIDewID @UILITIT GLIGHIEOTED 6NDEMIOLI QUBBIT @HENLOWITED 2_606mBE6IE06TT

oaeaDBLO6L GETMID EY6VEVTT DIHEMID YLD Blemevulled M6IIBTT DIETLN6OTe0 EN6ITLID  YToUTT
BmdUD HLHE HEmTT ey B emLeutul o6y’ (G, 342).
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their
single-minded service, they have conquered the world. They have no imperfection. No one else could reach
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of
opposites” (PP. 342).
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heart. In the vision of the Periya Puranam, therefore, service and moral living is not
merely the framework of the lives of the nayanmar, but the living core of their religious
experience as this study has elucidated. In the Periya Puranam, Cékkilar raises service
and moral living to the supreme level of religiousness, human experience and expression:
they are the foundation of union, wholeness, deliverance and ultimate meaning as this

research has explicated.

In this way, Cekkilar tries to emphasise that once devotion to Siva implies
participation in Him. In other words, devotion is relational, it conveys the sense of
choice, possession, attachment and loyalty; it joins the devotee and God. However, to be
clear, devotion here is not just an emotional state: without action, devotion has no
meaning. By so doing, Cékkilar nuances the concept of devotion in a more meaningful
way — he links devotion with duty, because he implies that a true devotee must ‘do’
something, he must ‘act’ for the divine; he must perform service. Hence, service becomes
the dominant means of religious dedication. Therefore, religion of devotion expressed in
act and attitude is essentially a religion of the warmed heart and that of the nayanmar of
Tamil Saivism: and that Cékkilar holds that the symbolism and meanings of devotion are
best realized through the study of the lives of the nayanmar as this study has done. If it
might be said of the Tamil Saiva saints that they ‘teach’; by example, what they ‘teach’ is
not the content of devotional behaviours, but rather the integrity of action motivated by

anpu or love.

It is for this reason it is observable that Cekkilar does not call the nayanmar as

‘believers’, in the sense of the one who gives assent to certain doctrines, but a ‘devotee’.
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Most importantly, the nayanmar were identified as atiyar (onqwiir); the ones who have
taken refuge at the feet of the Lord, as his slave or servant, or who has placed his head
beneath the Lord’s feet (PP. 337)%. Devotional service, therefore, is the most striking
the feature of the religiosity of the nayanmar in the Periya Purapam. Such service is
summed up in one of the most important sections of the Periya Puranam (PP. 356-
357)8%2, In various other places, Cékkilar enumerates several ways of active devotion (i)
collective praise of Lord (PP. 350-359), (ii) signing or reciting the named and glories of
God (PP. 931-972), (iii) recalling God and his divine activities (PP. 4220-4225), (iv)
serving his feet and those of the devotees (PP. 440-466), (v) bowing down to God and his
devotees and befriending them (PP. 4017-4026). All the nrayanmar model their
devotional practices on one or more of these fundamental paradigms. The entire Periya
Purapam, in fact as made clear in this study, is meant to assist in this endeavour, offering

systematic methodology and illustrative stories to facilitate it.

In them service to the devotee of Siva, action springing from an attitude of loving

devotion, is a significant religious expression and a highest ideal delineated in the Periya

891 ‘His sacred feet, like the red lotus, blossom in the heart of those who love him. Around those feet, like
beetles round the lotus flower, resound the everlasting Vedas, Now those feet stand before me, unworthy as
I am, and have vouchsafed to me the wine of heavenly bliss” (PP. 337).
‘ETOUBHA® LOTDMB UWIB FHDHH ASTUT Hbwd DieVTHSH OFHBHTLOM]T
BETOLIHLD LIFLOTENHS HeOoGI sleiBISSHID SielHH aglipleimer’ (Qu.L. 337).
... Their love for the Lord Siva is the greatest blessings of their lives. They have learned and practice
faultlessly the duties of Saivite path. They are steadfast in charity and penance, and impeccable in doing
what is right. Their life is marked by modesty, patience, and domestic virtue, and is acclaimed by all. They
are noble in conduct, humble in spirit, and godlike in character. In this life they have attained the first of all
beings, and made him the object of their worship. In the future, there is no further goal left for them to
attain. They remain without rival, without peer’ (PP. 356-357).
‘ehmaiBLo (LpFHevT BTG HmausBsh CHMNHH OGS STRIIPL SHEULPD 6UVEVTIT
seWe LGS FTTHSTT 2emeamdBLOsL @ETBID EY6L6VTT 2 _60@ 6T60MD LsShbal CurBp3ID
LoTe(pD QUTeNBUD HTHIE WwenerBD Lflba euTpeuT. OFbenwwned Hewlbd FbHnsd
Cauiey GoudwiTeeT UeumT (psno pUNgauT HMmssT CuIBPL (paHsvsusiTeny EbenoBul
CuBp eumpeurT @eflCupId CuBl 6B sLeoTT HMOW HOEHE @LUUTET [HENEVENLOUITED
HMLEMID FTHHMT (O, 356-357).

892 «
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Puranam. It is interesting that a devotee of Siva is considered as a living presence of God
(PP. 342)8%, Likewise attendance to all the needs of a devotee of Siva replicates the
service for the Lord. In such service to a devotee of Siva one develops humility, which is
essential for spiritual progress. Such service to a devotee of Siva purifies the mind and
renders it for to receive spiritual knowledge. Thus learning the science of devotional
service and engaging in it in practical way, the devotees come to the stage of love of God.
This flows from the belief that God is an epitome of both being the master and servant
and that end of spiritual learning is to be of service and do well to others. The bliss of
merging into oneness with Siva cannot compare with the joy that comes from serving
Him in his devotees. In this way Cekkilar’s notion of service as a devotional service
articulates it as a selfless act - indeed, its selflessness is an indicator of its legitimacy as a
form of devotion. For devotees, it provides similar motivation for a range of voluntary
activities. According to Cekkilar, self-sacrificing magnanimous service is the highest
worship of God. In the nayanmar’s life in particular, therefore, one encounters an
ongoing tension between mysticism and an interior perspective, and other i.e. devotee-
oriented, charismatic, public persona. However, Cékkilar does not struggle with the
temptation to allow one or other aspects of the Tamil saint’s live to dominate. He shows
that the nayanmar’s were in one with Siva while they did service to other devotees of

Siva.

893 QUIHEDLOWITE SN @UILTT GLIGNIEUTEL 6MDENLONT QLIBBIT HEMIOWITE 2 _E0enECaIOAITT

oaaDBLO6L GETMID EY6VEVTT DIHEMID YLD Blemevulled MeIIBTT isiLilenmed GY6STLID <y Teumi
BmdUD HLHE HEmTT ey B emLeutul o6y’ (G, 342).
“There is no one who can compare them,” he said, “By their devotion they have attained me. By their
single-minded service, they have conquered the world. They have no imperfection. No one else could reach
a state like theirs. Their love for me has brought them untold bliss. They have passed beyond the play of
opposites” (PP. 342).
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However, the saints worship only Saiva devotees, especially ascetics, who belong
to one of the six sects that the agamas recognize as legitimate form of Saivism. The
horizon of the typical nayammar altruism is thus severely limited by sectarian and
ideological concerns. Not so the poet-saints who, despite their hostility to rival sectarians,
are shown to be moved to acts of great generosity towards common people by a simple,
humane compassion as this study has revealed. Aspect of the image of the compassionate
leader might have been borrowed by Cekkilar from the saintly ideal of his hated rivals,
the Jains and the Buddhist. It is equally likely, though, that Jains, Buddhist, Saivas alike
were tapping into a common source, the ancient civilization of the Tamils. Courage and
integrity combine with passion and the ability to love deeply, as also with humanism,
compassion, and fundamentally altruistic outlook, in the persona of the ideal warrior of
the Carikam literature, the hero of aham (interior) as well as puram (exterior) poems.
Among the ideal hero’s outstanding qualities is giving i.e. a generous giver. This mix of
qualities on the ancient model permits Cékkilar to unite the values emphasized in the
poets’ narrative with those in the stories of the nayanmar, fashioning a flexible nayanmar
- persona in terms of the old warrior values as well as the more specific ideal of farmer-
householder — vélalar — generosity — velalanamai (Gsuenmetienio) — that was the dominant

ethos of the agricultural society of the time.

It must be pointed out, however, that although each of the narrative of nayanmar
in the Periya Puranam bear the imprint of the each of the nayammar’s unique
personality, attitudes and experience, especially in the cases that they directly deal with
the intimate aspects of their relationship with Siva, we also hear a strong collective voice

as pointed out in this study. The devotion that they exemplified through their lives is
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remarkably similar and is expressed in a shared vocabulary and imagery. The hymns are
products of the individual saints personality and experience interacting with a shared
Tamil Saiva vision of devotion to Siva. Once again, the communal dimension of Tamil
Saiva devotion comes to the fore in the Periya Puranam; the nayanmar and community
come together in the ideal of the ‘the devotee’ (PP. 4174-4175). At one level the
nayapmar included all the worshipers of Siva in the community of devotees: not only
people who exclusively adhered to Tamil Saiva cultic practice but also members of the
other Saiva sects whose extreme ritual and ascetic practices were abhorrent to the
followers of devotional mode of worshipers of Siva (PP. 4152-4159). The author of the
Periya Puranam assert that unswerving devotion to Siva overrides all other affiliations
and markers of identity and is the supreme criterion for respect, friendship and communal
consciousness among the Tamil Saiva. The key lies in the ideal of service itself, which is
the highest qualification for becoming servant of Siva. Therefore, the nayanmar’s
extraordinary devotion to Siva manifested in their immensely powerful, mantra-like
hymns and service, makes them leaders of the community, and charismatic figures in

their own right in the Periya Puranam.

Therefore, the author of the Periya Puranam presents its mysticism as common to
all. The emphasis is on an idea of a union with God whom every individual can enter into
communion irrespective of craft, religion, gender, caste or religious affiliation. This is
significant feature of the Periya Puranam and its mysticism as expounded in this study.
The goal of devotional service and moral living is the union with the Lord, where all
intervening boundaries are dissolved. Thus whatever position one is in, all of one’s duties

can become an offering of love of God, which becomes the highest level of meditation,
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intention, or activity. If everyone engages their talents and tendencies in his or her
particular occupation with the idea that it is a service to God, then that occupation
becomes the means for one’s worship and thoughts or meditation on the supreme. Then,
by the grace of the Lord, he will be delivered from all earthly attachments. This is the
highest perfection of life. In whatever occupation people may be engaged, if they serve
the Lord, they will achieve this highest level of success. Given the fact that caste and
religious affiliation frequently divided Tamil society more than uniting it, the Cekkilar’s
proposal advocates a regeneration of Tamil society based on a principle of equality and
common human values as this research has shown. It is an indication that Cekkilar
concerns are focused on the future while it is primarily critical of existing structure of
Tamil society; not only had it brought a new vision for the formation of a new Tamil
Saiva religiosity but laid the foundation for a movement toward communal solidarity. In
order for this vision to be realized, as shown in this study, the Cekkilar in the Periya
Puranam affirms its social resistance against the orthodoxy of Brahmanism, their caste
superiority, religious exclusiveness and their claim for authority as the sole custodians of
Vedic sacrifices. Though such vision did not materialize to the extent of eradicating such
caste intolerance which is even visible today, the Periya Puranam’s resistance is at an

ideological forefront of the values of an egalitarian society.

It is important to note, as this study has demonstrated, that all the Tamil saints
whose lives are narrated in the Periya Puranam are householders. Through service and
moral integrity family life is sanctified in the Periya Puranam. Family is presented as an
ideal environment in which the love of Siva finds practical expression in service and

moral living. A significant emphasis is placed on the crafts that were followed by the
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Tamil saints. The emphasis is that the Tamil saints cleverly utilized the crafts to support
their households and society as a means of service. It raised Tamil society to a higher
level of integrity both in words and deeds. Among these householders mentioned in the
Periya Puranam, there are few women. By the dedication in a certain number of the
poems to such women in the Periya Puranam, Cékkilar raises the status of women in this
society and illustrates their contribution to the success of their households. In the context
of the traditional society in which the Periya Puranam was created, its emphasis is on the
equal treatment of men and women as well as marital life; and the emphasis on women as
model of devotion of service and moral living is seen today by many to have been

revolutionary.

The ideal of service and moral living, therefore, became a persistent symbol
which saturated medieval Tamil society and became a communal focus for the integration
and participation of the building of a just society. The Periya Puranam ideals became a
mode of participation providing a space to forge socio-political and cultural unity so as to
define Tamil identity. Most importantly the Periya Puranam was incorporated into the
new religiosity of the Tamil people and it began to be read in temple and public
gatherings. The temple, which was focused on Vedic ritualism, now became a symbol of
the aesthetic expression of Tamil society where sculptures and paintings of Tamil saints
became rich iconographic subjects representing significant theological and mystical
themes from the lives of these saints as depicted in the Periya Puranam. These
representations can be found in Thillai Nataraja Temple Chidambaram today. It is an
indication that the social revival intended by the Periya Puranam’s began to take shape

through the influence of an inner purity and moral integrity. The Periya Purapam is not
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only the document and expression of an important moment, a turning point in the history
of Tamil Saivism and of Tamil regional culture, but a broader cultural phenomenon, one
that has been ‘a great living force’ in the lives of the Tamils. Like other formative or
fundamental religious texts, the Periya Puranam has transcended and transformed it
literary, religious, and cultural contexts, itself becoming an important, continuing text for
Tamil Saiva religiosity. In its capacity as the scripture of the Tamil Saiva sect, this text
has had a life of its own and has a functional as a symbol and motivator of sectarian and

communal identity.

It must be also emphasised, that by the time Cékkilar wrote the Periya Puranam,
there was already in existence a considerable corpus of literature in the Tamil language,
to which the nayanmar about whom he wrote had themselves made rich contribution in
the form of devotional hymns. Many of their hymns have been preserved and come down
to us in the collection known as ‘Tévaram’ (8meuryib). As the first literary expression of
exemplary ‘leaders’ of Tamil Saiva religiosity whose lives and ideas were centred on a
devotion to Siva, Tévaram collection forms part of the Saivite canon of sacred literature,
as does the the Periya Purapam itself. It that Cékkilar’s work describes the historical
circumstances within which many of the ‘Tévaram’ hymns were composed. By giving
the canonical hymns a concrete ‘sitz im leben’, as this study elucidates, Cekkilar is adding
to their authority and to their appeal as human documents which has service and moral

living as essence of their Tamil Saiva religiosity.

It must be said that Cékkilar was a man of his own time, and cannot be judged by

the standards of ours. He was not clearly a trained theologian. Yet, he was so rooted in
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Saivism, he could debate with the best of his contemporaries. True to the tradition of
Tamil poetic expression, he could convey a wide spectrum of human feeling. His
descriptions of landscape, situation and incident are vivid and evocative. Over all, in spite
of the reservations expressed above, he gives us a moving picture of the social and
practical outworking of an exalted religious ideal, in which it would be hard for the
adherent of any religious faith to deny the operation of divine grace and the moving of
the divine spirit. Cékkilar explicates the mysticism of the nayanmar within the Saiva
tradition that was more familiar to the Tamil tradition of his day. It proposes an inclusive
way of life that is a path which incorporates in itself the various valid elements common
to all. It calls on all to rise above differences and to hold to what is essential to human
values. What is necessary is to recognize Siva, which the Periya Puranam states that the
nayapmar existentially experienced as personal, conceived and spoken of in personal
terms, and worshiped in a spirit of genuine love for fellow human beings with a specific
form of moral behaviour as true worship i.e. the mysticism of service and moral living.
Cekkilar concludes his grand work thus: ‘as the nature of delight increases forever
proportionate to the oneness of loving mind, the reputation of the devotees of the dancing

Lord has been sustained all over the world’ (PP. 4286)%%4.

What should be emphasised here is that, as a twelfth century poetical hagiography
that reflects the lives of the nayanmar, the mysticism of the Periya Puranam is neither
appreciated, as it deserves to be, nor has it been sufficiently studied in academia. This

research makes an academic contribution by introducing this mysticism of service and

894 ‘aieimid @edTb QUEESD GuisLleTed QEIHI BITHIHE 2 _6TenIpD @IS DEIBIeNTT

SlQWITT DQITeUTeT LB Heim GemGh Beval 2 eowsomd’ (OLLy. 4286).
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moral living of the nayanmar as narrated in the Periya Puranam to a wider academic
community and to the Tamil Saiva religious community at large. It is emphasised that
Cékkilar, the author, by imbuing himself in the mystical quest of the early Tamil literary,
moral and devotional traditions, textured around these nayanmar, initiates a way to Siva.
Hence, what is of significance of the Periya Puranam as examined in this research is that,
in this hagiographical narratives each of the nayanmar not only emerges with a distinct
personality as Cekkilar moulds each nayanar to an archetypal conception but also their
single-minded and unconditional commitment to the service of Siva (Siva - tonzu: e
Gsrem®) and His devotees (Siva - topsar - topsu : feu GOsmemiLit Gsream®) is presented
as model to inspire and to develop intense devotion to Siva and through this devotion to
bring the Tamil Saivite community together (PP. 5)2%. Devotional service, therefore, is

the most striking the feature of the religiosity of the nayanmar in the Periya Puranam.

In the final analysis, the narratives of the Tamil Saiva saints have endured, not
only because they are powerful religious texts, but also because they are deeply
embedded in the matrix of enduring values in Tamil culture and civilization as this study
as expounded. It is for this reason, that in the Periya Puranam unswerving devotion to
Siva overrides all other affiliations and markers of identity and is the supreme criterion
for respect, friendship and communal consciousness among the Tamil Saiva. The key lies
in the ideal of service itself, which is the highest qualification for becoming servant of

Siva. Therefore, the author of the Periya Puranam presents its mysticism as common to

895 ‘oo BeoTH QUmEDWT AW o] BeOTHSIY WTTUSD FnmiCeusit

SeTeagal. 2 oyl Sifig pulaid Siena|@ed pewd HTUL SmB&HCalss’ (GLLL. 5).
‘The greatness of the devotees is beyond measure; beyond measure too their fame, which I am going to
relate. Although to tell even the smallest measure of it is impossible, me measureless zeal will spur me on
to the endeavour’ (PP. 5).
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all. The emphasis is on an idea of a union with God whom every individual can enter into
communion irrespective of craft, religion, gender, caste or religious affiliation. It is an
indication that Cékkilar concerns are focused on the future while it is primarily critical of
existing structure of Tamil society; not only had it brought a new vision for the formation
of a new Tamil Saiva religiosity but laid the foundation for a movement toward
communal solidarity. The Periya Puranam is not only the document and expression of
an important moment, a turning point in the history of Tamil Saivism and of Tamil
regional culture, but a broader cultural phenomenon, one that has been ‘a great living
force’ in the lives of the Tamils. Like other formative or fundamental religious texts, the
Periya Puranam has transcended and transformed it literary, religious, and cultural
contexts, itself becoming an important, continuing text for Tamil Saiva religiosity. In its

capacity as the scripture of the Tamil Saiva sect, this text has had a life of its own.

Finally, it should noted that there are other areas, subjects and specific features of
the Periya Puranam which have not fallen within the scope of the present study that
necessitate separate attention, investigation and exploration and are not part of this
specific study. These include: Firstly, from the literary perspective, the literary devices
that have been employed by Cekkilar to construct his classic and the place of his
hagiographical work in the development of the hagiographical narration in Tamil
literature; this is to prove Periya Puranam’s unigueness in the Tamil literary tradition.
Secondly, from a socio-cultural perspective, there is a scope to investigate the imaging of
women in the Periya Puapam and its impact on Tamil religious culture. Thirdly, from a
religious-theological perspective, a study to delineate the tenants of Hinduism according

to the Periya Puranam, with its concept of grace according to Cékkilar and a comparative
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study of this grace and the mysticism of the Periya Puranam with other religious
traditions so as to emphasise the Periya Puranam’s uniqueness among religious

traditions.
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APPENDIX |

SIGNIFICANT FACTS IN THE LIVES OF NAYANMARS AS PRESENTED IN THE PERIYA PURANAM

Nayanar Caste/ Place Gender Modality of Liberation/ Significance
Occupation Devotional Type
Tirunilakantar Potter/ Cola land Male Service to Lord’s devotees- Kept the vow of chastity that
Pottery Mild-devotee he had made in secret to the
Lord without harming his
wife
lyarpakaiyar Merchant/ Cola Male Service to Lord’s devotees- | He tirelessly relived distress
Business Harsh-devotee of people and considered his
wife to be the friend of the
Lord
llaiyankuti Maran Sudra/Qutcaste | --- Male Service to Lord’s devotees- | Even with the little means fed
Cultivation Mild-devotee the Lord heartily by cutting
down the rafters of the house
Meypporu/ Chieftain- Ceti land Male Service to Lord’s devotees- | Treated his enemy who had
King/ Mild-devotee come to take his life as a
King friend of the Lord
Viranmingar Velalar/ Cera land Male Service to Lord’s devotees- It was through him that the
Farming Mild-devotee world came to be enriched by
the composition of the Roll
of the holy Servants
Amarniti Merchant/ Cola Male Service to Lord’s devotees- | Offered him and his Family
Business Mild-devotee to the Lord for loss of the
Lord’s loincloth
Eripattar Velalarl Cola Male Service to Siva-linga and He punished the elephant
Farming feet of the Lord- which came to harm the
Harsh-devotee devotees of the Lord
Enatinatan Forester Caste | Cola Male Service to Lord’s devotees- Took refuge in the sacred ash
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Mild-devotee

of the Lord and offered
himself to be killed by the
enemy

Kapnappar Hunter Tonzai land Male Service to Siva-linga and When the eye of the Lord
feet of the Lord- was injured, with his own
Mild-devotee hand plucked out his eye and
laid it on the wound
Kurikuliyak Kulayar | Brahmin Cola Male Service to the Feet of the Exchanged his wife’s
Lord by offering incense- marriage necklace for incense
Mild-devotee to offer to the Lord
Manakkaricaran Velalar/ Karicarur Male Service to Lord’s devotees- | On his only daughter’s
Farming Harsh-devotee wedding day, he gave her
hair as an offering to the
Lord
Arivattayar Velalar/ Cola Male Service to Siva-linga and When he was deprived of the
Farming feet of the Lord- privilege of worshipping of
Mild-devotee the Lord, he tried to cut his
throat with a sickle
{nayar Shepherd caste | Meélmalanatu Male Service to Siva-linga and feet | He played the flute in praise
of the Lord- of the Five Letter Prayer of
Mild-devotee the Lord
Mirtti Merchant Pantya country | Male Service to Siva-linga and feet | Due to lack of sandal wood,
of the Lord- He grated his elbow by
Mild-devotee holding it to the grind stone
as a mode of worship.
Murukar Brahmin Cola Male Service to Lord’s devotees- | Picked flowers and weaved
Mild-devotee them into garlands and
offered them to the Lord
Rudra Pacupatiyar | Brahmin Cola Male Service to Siva-linga and feet | Stood in the water-tank with

of the Lord-

his hand above his head to
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Mild-devotee

express his devotion by
singing the Rudra hymn

Tirunalaippovar Sudra/Outcaste | Cola Male Service to Siva-linga and feet | Bathing in fire, attained the
Farm Labour of the Lord- grace of vision of seeing the
Mild-devotee Lord
Tirukuripput Topsar | Ekali caste Tonzai Male Service to Lord’s devotees- Bent down over the stone to
Washer men Mild-devotee strike his head against it to
express his devotion
Cantécurar Brahmin Cola Male Service to Siva-linga and feet | He cut off his father’s feet
of the Lord- for desecrating his worship
Harsh-devotee of the Lord
Tirunavukkaracar Velalar Tirumupaipati | Male Divine Grace — Credited for composing
Mild-devotee sublime Tamil devotional
poetry. Resurrected a dead
child.
Kulacciraiyar Pantya Male Divine Grace — Credited with restoring
Mild-devotee Saivism in Pantya land
Perumi/alaik Male Divine Grace — By yogic power, he was able
Mild-devotee to meditate on the feet of
Cuntarar from a distance
Karaikkal Merchant Cola Female Service to Lord’s devotees- Fondly she was called
Ammaiyar Mild-devotee ‘Mother’ by the Lord. She
pleaded for the grace to
worship in the form of a
disembodied wraith.
Appiti Arikal Brahmin Cola Male Divine Grace — Generous host of
Mild-devotee Tirunavukkaracar to the
point of hiding his son’s
death
Tirunilanakkar Brahmin Cola Male Service to Siva-linga and feet | Officiated at the wedding of
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of the Lord-Mild-devotee

Cuntarar

Naminanti Arika/ Brahmin Cola Male Service to Siva-linga and feet | Lighted lamps with water
of the Lord-
Mild-devotee
Tiruiapacampantar | Saivite Cola Male Divine Grace — Was immersed in the Sea of
Brahmin Mild-devotee divine wisdom
Eyarkon Kalillamar | Velalar Cola Male Service to Siva-linga and feet | One who became a great
of the Lord- friend of Cuntarar after great
Mild-devotee conflict and anger with him
Tirumiilar Nayanar | Shepherd caste | Cala Male Divine Grace — Author of Tirumandiram
Mild-devotee
Tant Arikal Cola Male Service to Siva-linga and feet | In spite of his blindness,
of the Lord- excavated the temple tank
Mild-devotee with the aid of a guide rope
Miirkkar Velalar Tonzal Male Service to Lord’s devotees- Gambler who fed the
Mild-devotee devotees with what he won
from gambling
Comaci Maran Brahmin Cola Male Divine Grace — Friend and devotee of
Mild-devotee Cuntarar
Cakkiyar Velalar Male Service to Siva-linga and feet | Received the grace to come
of the Lord- before the Lord
Mild-devotee
Cirappuli Brahmin Cola Male Service to Siva-linga and feet | Generous host who showed
of the Lord- hospitality to devotees of the
Mild-devotee Lord
Ciruttoprar Mamattirar Cola Male Service to Lord’s devotees- | Cut up his young son and
caste-Protect Harsh-devotee cooked him for the devotee
lives of all of the Lord
creatures
Kalarirrarivar Kingly Malai Natu Male Service to Lord’s devotees- Friend of Cuntarar and




Mild-devotee attained eternal bliss with
him

Gananatar Brahmin Male Divine Grace — Appointed to succeed the

Mild-devotee leadership of Siva’s heavenly
host

Karruvanar Chieftain Cola Male Service to Lord’s devotees- | Eradicating all wrong doings
Mild-devotee in his kingdom

Pukalccalar Kingly Cola Male Service to Lord’s devotees- | Joyfully entered the Column
Mild-devotee of flames

Narasinga Chieftain Munaippati Male Service to Lord’s devotees- | Welcomed even shameless

Mupaiyaraiyar Mild-devotee debauchery

Atipattar Fisher folk Cola Male Service to Siva-linga and feet | Gifted the golden fish to the
of the Lord- Lord even in dire poverty
Mild-devotee

Kalikkampar Merchant Pennakatam Male Service to Lord’s devotees- | Welcomed even his
Mild-devotee unfaithful servant

Kaliyar Oil Vendors Toprai Male Service to Siva-linga and feet | By cutting his own throat, he
of the Lord- tried to light the lamp with
Harsh-devotee his own blood

Catti Velalar Cola Male Service to Siva-linga and feet | Would cut off anyone’s
of the Lord- tongue who spoke ill of the
Harsh-devotee devotees of the Lord

Aiyatika/ Kingly Pallva Male Service to Siva-linga and feet | Gave up his position as king

Katavar Kon of the Lord- to make pilgrimage to
Mild-devotee temples.

Kapampullar Local headman | --- Male Service to Siva-linga and feet | Set fire to the hair of his
of the Lord- own head to serve as a lamp
Mild-devotee

Kari Brahmin Cola Male Service to Siva-linga and feet | Built many shrines for Siva

of the Lord-
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Mild-devotee

Ninra Sir Netu Kingly Pantya Male Service to Siva-linga and feet | Established the way of Siva

Maran of the Lord- as a true path to follow
Mild-devotee

Vayilar Nayanar Sudra Caste Tonzai Male Service to Siva-linga and feet | Unwearyingly worshipped
of the Lord- the Lord in the temple of his
Mild-devotee heart.

Mupaiyatuvar Velalar Tonprai Male Service to Lord’s devotees- Distributed all the spoils that
Mild-devotee he won from battle.

Kalarsinger Chieftain Male Service to Siva-linga and feet | Cut off his wife hand for
of the Lord- taking the flowers that were
Harsh-devotee offered to the Lord

lrankaliyar Kingly Konatu Male Service to Lord’s devotees- Was kind to those who stole
Mild-devotee paddy to be distributed

among devotees

Ceruttupai Velalar Cola Male Service to Siva-linga and feet | Cut off the queen’s nose for
of the Lord- smelling the flowers that
Harsh-devotee were offered to the Lord

Pukalttunai Saivite Male Service to Siva-linga and feet | Lord gave money to him to

Brahmin of the Lord- offer worship at the temple

Mild-devotee

Kotpuli Nayanar Velalar Cola Male Service to Siva-linga and feet | Tried to kill those who ate
of the Lord- the food that was kept for
Mild-devotee offertory at the temple

Picalar Nayanar Brahmin Toprai Male Service to Siva-linga and feet | Build temple for the Lord in
of the Lord- his mind
Mild-devotee

Marikaiyarkkaraci Kingly Pantya Female Divine Grace — Established Saivism in

Ammaiyar Mild-devotee Pantya territory

Neécar Weaver Caste | --- Male Service to Lord’s devotees- Distributed clothes to the
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Mild-devotee

devotees of the Lord

Koccerkar Colar Kingly Cola Male Service to Siva-linga and feet | Spider that became king and
of the Lord- built many temples
Mild-devotee
Tirunilakantar Panar — Erukkattam Male Divine Grace — Played music with
Yalppanar musician Puliyir Mild-devotee Campantar
Caraiyanar Saivite Male By giving Birth to Cuntarar | Father of Cuntarar
Brahmin
Icaifiani Ammaiyar | Saivite Female By giving Birth to Cuntarar | Mother of Cuntarar
Brahmin
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APPENDIX 11
Tirut Tontar Tokai - ‘The Roll of the Holy Servants of the Lord’ (Tév. VII. 39)

HwmHOHTamiH0sTems (Bheur. VII. 39).

HELMEVAITD DHHEMTHID SQUITTHGID g Buiest

FHHEL HEWILHHIH GHUISNSTTSH Bl GuiedT

@A60emevBul T6iIETSH QUIBLIENBHGHD D9 GuiedT

BEmEMUWITEIBEI  GLPLOTBET  SHQUITTSEGLD g Guiedr

GeueLeVIDT  10HIEV60 GLOUILIGLIT(HETHS  HlgGuiedr

ANOUMA6OFHID @GeTenmBWITy elmerlen_ B3 algGuie

SI606V0ID6N  (LPELEMEOWIHSHTT DIDTHES  HlgGuisdt

BT U HFled DT  HTGe. €))

To all who serve the Brahmins of Tillai, | am the servant,

To the potter, Nilakantan, | am the servant.

To lyarpakai who gave without limit, I am the servant.

To the servitors of Maran of llaiyankuri, | am the servant.

To the indomitable Meypporu/, I am the servant.

To Viranmintan from Kunrai of spacious groves, | am the servant.
To the worshipful Amarniti, | am the servant.

| am the poet Ariiran, slave of the God of Ariir.

Remeulnebdh BausvBIDLT 6TSILIGHSHM 1o Guied

g BTHIIMEN DHQUITFHGSD igBuist

HmeVLDedhdH FIHIDLT  sewTerriLB  &lgGuiest

SLOYTM HEVWIIDBeN SQUITTHGD SigGuisst

LoemeLLDEHEH BHT6ITe6ITET6D OTENDSHEH  FTM60

616h&TSH SUTLLTWIET HQUITTSHGLD g Buiedr

SIMVLOE[HFH LIGTEOLOMIENSE SheTUIB  &lgGuiedr

SAHIOT B0 SiboTenidh STCe. 2)

To the prince Eripattan with the sharp spear, | am the servant.

To the servitors of Enati, | am the servant.

To the lover of the Lord, Kanrappan, famed for his knowledge, | am the servant.
To the servitors of Kalayan of Karavir, | am the servant.

To the magnanimous and valiant Manakkaricaran with shoulders like hills, and the
servitors of Tayan of the complete scythe, | am the servant.

To the shepherd Anayan of Masikai, | am the servant.

| am the poet Ariiran, slave of the God of Ariir.

(LPLOEHLIOWITED 2 _60SHTEWIL  (LPT&HHHE LoIgGulIed

(PHBDIBGID 2 HHHT USUSHEGID SigBuiest
CFsmoBul FHmmrenent GumeuTB@LD igBuiei

HHBEGBLILS OHTETILTHID SNQUITTHEGD B9 @uiedt
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Quubsnio@uw FHmGwed aufuLT BBE

CeuGETOIL (1pHSH SHTEMSHHT6N Lo(peTenmsd 6InHdH

SIDENLOWITEN DY FFewTgll GUHLOTEIS HlgCu 6T

SAHIOT UHFeL SibTensH STCe. 3)

To Murtti who reigned over the world through the three emblems of Lord, | am servant.
To Murukan and Uruttira Pacupati, | am the servant.

To the holy pilgrim of high rectitude Trunalaippovar, | am the servant.

To the servants of Tirukuripput Tontar, | am the servant.

To Canti, devotee of the Lord who gives us release, the young man who cut off with an
axe the foot of his own father when he disrupted the child’s sincere worship of the Lord’s
image, | am the servant.

| am the poet Ariiran, slave of the God of Ariir.

SHEBm 0FbmwBw CFbemLWITS OlHTeNTL

SHHBTeYH HEMTUIBeN DQUITTHGWD Sig st

CU@®BLL] GHVFFlenBHE DHQUITTEHGLD g Guiedr

QUEHLILMEVE GUIDUTEGLD CUWITTSGLD D9 Cuie

@®BLU SIS DQuITTEGLD  DigGuiei

Q6VILIEITEVGLLD FTHHLOMINS HeVHHHTH  &HlgGuiedt

SIHBIOLT BLIOBHS DNQUITTHGHD DilgBuiedt

SAMT6 DHFl0 SibwTends HTCe. @

To the servitor of Navukaracan, ‘Lord of Speech,” who too for his glory nothing other
than the Lord’s name in which all blessing bide, I am the servant.

To the servitors of the noble Kulaccirai, | am the servant.

To Perumi/alaik Kurumpazn and the revered Péy, | am the servant.

To the servitors of princely Appiiti, | am the servant.

To Nilanakkan from Cattamankai by sounding river, | am servant.

To the servitors of noble Naminanti, | am the servant.

| am the poet Ariiran, slave of the God of Ariir.

LT eufleussii(y LOGMILDHTM  LOSV([HLD

LOGILDEVTHB  ClBTETEnBULITE iguleorm  GLiewrT

STOLNTTEN  FLOUBHET DHQUITTHGLD igBuied

JWTGsTer HeVHHTLON DlQUITTHGD DigBuisdt

BLOLNTTET  &HELPEVET DHQUITTHGLD g Buledr

BT L@ HEWNgH@GD APTHBTHGD igGuisdt

Sibugmer Camond WIBeIGGHD i Guies

SIS D60 DibTEIS HTE6T. 5)

To the servitors of the godly Campantan who worships nothing but the feet of the Lord
who wears in his hair fragrant flowers swarming with humming bees and the good
konrai’s honey-filled blossom, | am the servant.

To the servitors of Kalikkaman, prince of the Eyars, | am the servant.

To the servitors of our master Tirumiilan, | am the servant.

To Tanti who was blessed with vision, and of Mirkkan, | am the servant.
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To Comaci Maran of Ampar, | am the servant.
| am the poet Ariiran, slave of the God of Ariir.

QUMTTOBTEITL  GUEIT(LPENEVUITEIT 2 6WIDLIMIGHET HLPE6V

BaITEHl H60CVMSIHEH FTHBWTHGHID DigBuliss

FTOsTemiL.  Lslpasitensd FmLeld@d iigBulsst

OFmism Lk &6wuwl FAnisesHmeni_Téh HigBuisit

HTTOHTENIL BTN SHHIPMIB MUlEUTTHEGID i Buiedr

HLMBHMODH HWIBTHI SlQUITTHEGHID il Guiedt

UTeBETEwIL CouBanmmen HerHenHHCH e g Buiedr

SIS D60 SibTEIS HTE6T. (6)

To Cakkiyan who devoutly threw stones at the feet of the Lord who shares his body with
Uma, whose lovely breasts are bound with the breast cloth, I am the servant.

To the generous and illustrious Cirapuli of good fame, | am servant.

To Ciruttonran of Cenkatrankusi, | am servant.

To Kalarirrarivan, generous as a showing cloud, | am the servant.

To the servitors Kananatan of Kali-one-the-sea, | am the servant.

To Kirrap of the victorious spear, prince of Ka/antai, | am the servant.

| am the poet Ariiran, slave of the God of Ariir.

QuTUIUNgsHID UTEL6VTSH LIVSITHELD g Buied

QUTYBEMERTH SHlehFw USLFCFTIOM &g Buiedt

Quuiwnguire BrFMIG (PeneTenTWB &HlgGuist

Afl HenTgild HLEVBTNS AHUSHHB BHlgGuiedt

mBHI9hSH auflFleneowiTe He0dbaHIDLIH &HeSWI6T

BBFHF  auflehenauFCHTeN DHQUITTHGID ilgBuiedt

MUIgHeT HTLTCHTE  QUITTHGD SigBuisst

WIS DHFle0 DiboTenids HTCe. @)

To the poets who shun crooked patrons, | am the servant.

To king Pukal Calan who slain in battle at fertile Karuvir field, I am the servant.

To the true devotee, Naracinka Munaiyaraiyan, | am the servant.

To Atipattan of wave-washed Nakai-on-the sea, | am the servant.

To the servants of Kalikkampan of the drawn bow, who cut off enemies’ arms,

To Kaliyan, and of Catti, the Varinncaiyar chief with the hero’s anklet, I am the servant.
To the servitors of Aiyatikal, king of the Katavas, | am the servant.

| am the poet Ariiran, slave of the God of Arir.

HMMHBEMTL_60T HLPevIgBUI S ILSHCBTENwI  19[HHSH

HEMIDLIGU6Y BIDLIB@GID HMfld@GD  igBuisst

HenBHOBTemL FhenduiLien ChsvGalsd Gleuems

HeBdy QBBHLOTBET DQWIMTTHEGHLID D9 Guiedr

SHlmBEHOsETemL.  GFbuealeTd SmensBmiech CFTddh

Oareouieney suruieomeir SiGWITTHGWD DigCuisdt

SImBEHOBETemL CausOpBLOLN (pemeuiBeumi3  slpGuiei

A MmI6T Dbl DiboTanids HTCe. ®)
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To Kanampullan who worshipped the feet of the Lord with the poison-stained throat as
his only shield, and of Kari, | am the servant.

To the servitors of “upright” Netumaran who won the battle of Nelveli, king who has
mastered his mind and senses, | am the servant.

To the servitors of Vayilan of ancient Mayilai, where the red coral washed ashore by the
sea brightens the sky, | am the servant.

To Prince Munaiyatuvan of the spear of war, | am the servant.

| am the poet Ariiran, slave of the God of Ariir.

BL6VFHIDHDH 2 6061H60MHI HTHEH6B  GILITHLOT6I

STLoUTCHTeN SLoBFMISH DQUITTHGWD  DigGuies

L6V IDBSH SHTTHIDLT S BISHSHGHID HehenF

LOGUTEUIRUENIT (6  OF (HEHHIENEW H6M DHQUITTHGID g CuI6dT

UDL & DhSH LeUIH6TGLO6L DTaumL Sylg

QureiengsHCs LoaTbMOISHSH LSDSHHIMNHGHWD SigCuiedt
IILOL & DHSH BGausd HIDLT CasmLeld@d igBuisst

SLMHIET HFl6L DDDTenIH HTE6. ©)

To the servitors of Ka/arcirikan, Karava king, sovereign protector of sea-grit earth, | am
the servant.

To prince lrankali with the flower garland, and of the servitors of Cerutturai, King of
Tarncai, | am the servant.

To Pukalttunai who mediated only on the golden feet of the dancer who dances, making
the snakes dance on the tiger skin band at his waist, | am the servant.

To lordly Korpuli of the victorious spear, | am the servant.

| am the poet Ariiran, slave of the God of Arir.

USSTTUIL LIewileUTTHeiT 616060MTHEGHD  Dilg Guiest

uFemenGuwl LTHeUTT SIQUITTHELD g Guesr

fHHHMBHF FausiLnGe meuSHHTIHGD igGuiss

FHmaurenll LIBbSHTTH6T 616060TTHGID DiigBuiest

wpuBuragib HmGoel Hewiheoutys HlgGuie

WwWbn 4w (welleujd@ oigBuisst

SIULTEVID DQFFTTHSHTT DAQUITTSEGD SigCuiest

SAHIOT B0 DiboTensH SHTCe. (10)

To all who worship Siva as his devotees, | am the servant.

To those who sing only of the Lord, | am the servant.

To every man who mediates on Siva, | am the servant.

To all who are born in holy Ariir, | am the servant.

To men who thrice daily touch the Lord’s holy image, I am the servant.
To sages who wear the sacred ash, | am the servant.

To all who seek the Lord’s feet everywhere, I am the servant.

| am the poet Ariiran, slave of the God of Ariir.
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Lo6OTENI WIS  LDEMMBTOIGT [HETBEY,TLI LLF60

aufleuenemumsl oTefd@GD ChIFamib@Gn igBuiss

OFenemauenmul 2 600HTenIL  OFmIGewITH  &HlgGuei

HBH6L HEWILHGI LITewTeamgdh  algGuiedt

6TEICUAUSITLD DT 6OTQBUI DML HAI L FemL_ULI6H

RMFEHTE  BTH6VET H(HHTEU VI HBHT6d

SIGICMAICIITID BT DHQemDBHL HEULILITT

SAHIOT UHFeL SIbTeEsH STCe. (11)

To renowned Piical of Ninravir, Brahmin who chanted the sacred Veda,

To the noble queen with the beautiful bracelets, and of Necan, | am the servant.

To Cerikan who ruled the world as King of the South, | am the servant.

To the Panan musician Tirunilakantan, | am the servant.

Those who delight in the song of devotion sung by Ariiran, prince of holy Navaliir, who
loves Icairiani and Caraiyapn, true devotees of my Lord Aran ’s feet, will become lovers of
our Father in Ariir.
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APPENDIX I

THE STRUCTURE OF THE PERIYA PURANAM

Periya Puranam or Tirut Toptar Puranam
(The Grand Epic Narratives or the Epic Stories of Holy Servants of the Lord)

l

[Divided into] Two Books or Kantam [with Thirteen Chapters]

; Book One - (PP 1-1903)
[Five Chapters i.e 1-5]

Book Two - (PP 1904-4286)
[Eight Chapters i.e 6-13]

7. The Brahmins of Tillai
(PP 350-359)

8. Tirunilakantar Puranam
(PP 360-403)

9. lyarpakaiyar Puranam
(PP 404-439)

10. laiyankuti Maran Puranam
(PP 440-466)

v

Chapter 1 Chapter — 6
—> The Sacred Mountain The Eternal Humming of the Bees &
PP 1-350) (PP 1904-3640)
1. Prologue 34. Tirunanacampantar Purapam
(PP 1-10) (PP 1904-3159)
2. The Grandeur of the Sacred Mountain = 35. Eyarkon Kalillamar Purapnam
(PP 11-50) (PP 3160-3568)
3. The Grandeur of the Sacred Land 36. Tirumiilar Nayanar Puranam
(PP 51-85) (PP 3569-3596)
4. The Grandeur of the Sacred City 37. Tant Atikal Nayanar Puranam
(PP 86-135) (PP 3597-3622)
5. The Dignity of the Holy Company 38. Murkkar Nayanar Puranam
(PP 136-146) (PP 3623-3634)
6. The Puranam of Being Possessed 39. Comaci Maran Nayanar Puranam
(PP 147-349) (PP 3635-3640)
Chapter — 2 Chapter 7
N The Brahmins of Tillai The Lady with the Strap Round |
(PP 1-350) Her Breasts

(PP 3641-3943)

40. Cakkiyar Nayanar Puranam
(PP 3641-3658)

41. Cirappuli Nayanar Puranam
(PP 3659-3664)

42. Ciruttontar Nayanar Puranam
(PP 3665-3752)

43. Kalarirrarivar Nayanar Puranam
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11. Meypporu/ Nayanar Puranam
(PP 467-490)

12. Viranmintar Purapam
(PP 491-501)

13. Amarniti Nayanar Puranam
(PP 502- 549)

Chapter — 3
The Wielder of the Spear
(PP 550-972)

14. Eripattar Nayanar Puranam
(PP 550-607)
15. Enatindatan Nayanar Puranam
(PP 608-649)
16. Kannappar Nayanar Puranam
(PP 650-835)
17 Kunkuliyak Kulayar Nayanar Puranam
(PP 836- 870)
18. Manakkancaran Nayanar Puranam
(PP 871-907)
19. Arivattayar Nayanar Puranam
(PP 908-930)
20. Andyar Nayanar Puranam
(PP 931-972)

(PP 3753-3927)

44, Ganandtar Nayanar Puranam
(PP 3928-3934)

45. Kirruvanar Nayanar Purapam
(PP 3935-3943)

Chapter — 8
The Poets Free of Hypocrisy
(PP 3944-4059)

46. The Poets free of Hypocrisy
(PP 3944-3946)

47. Pukalccalar Nayanar Purapnam
(PP 3947-3987)

48. Narasinga Mupaiyaraiyar Puranam
(PP 3988-3996)

49. Atipattar Nayanar Purapnam
(PP 3997-4016)

50. Kalikkampar Nayanar Puranam
(PP 4017- 4026)

51. Kaliyar Nayanar Puranam
(PP 4027-4043)

52. Catti Nayanar Puranam
(PP 4044-4050)

53. Aiyarik/ Katavar Kon Puranam
(PP 4051-4059)

Chapter — 4
The Three-fold Methods by which He
Ruled the World
(PP 973-1270)

—>

21. Mirtti Nayanar Puranam
(PP 973-1021)

22. Murukar Nayanar Puranam
(PP 1022-1035)

23. Rudra Pacupatiyar Nayanar Puranam
(PP 1036- 1045)

24. Tirunalaippovar Nayanar Puranam
(PP 1046-1083)

25. Tirukuripput Tontar Puranam
(PP 1083-1210)

26. Cantécurar Puranam
(PP 1211-1270)

Chapter — 9
The Dark-Throated Lord Nl
(PP 4060-4100)

54. Kanampullar Nayanar Puranam
(PP 4060-4068)

55. Kari Nayanar Puranam
(PP 4069-4073)

56. Ninra Sir Netu Maran Puranam
(PP 4074-4083)

57. Vayilar Nayanar Puranam
(PP 4084-4093)

58. Mupaiyatuvar Nayanar Puranam
(PP 4094-4100)
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Chapter — 5
The Fountain of Every Blessing
(PP 1271-1903)

—»

Chapter — 10
The Protector of the Sea-Girt Earth
(PP 4101-4151)

27. Tirunavukkaracar Nayanar Puranam
(PP 1271-1699)

28. Kulacciraiyar Nayanar Puranam
(PP 1700-1710)

29. Perumil/alaik Kurumper Puranam
(PP 1711-1721)

30. Karaikkal Ammaiyar Puranam
(PP 1722-1787)

31. Appiiti Atikal Nayanar Puranam
(PP 1788-1833)

32. Tirunilanakkar Nayanar Puranam
(PP 1834-1870)

33. Naminanti Arika/ Nayanar Purapam
(PP 1871-1903)

59.

60.

61.

62.

63.

Kalarsinger Nayanar Puranam
(PP 4101-4113)

lrarnikaliyar Nayanar Purapam
(PP 4114-4124)

Ceruttunai Nayanar Puranam
(PP 4125-4131)

Pukalttunai Nayanar Puranam
(PP 4132-4138)

Kotpuli Nayanar Puranam

(PP 4139-4151)

Chapter — 11
True Devotion
(PP 4152-4175)

64.

65.

66.

67.

68.

69.

70.

Those who have true devotion

(PP 4152-4159)

Those who sing in praise of the Lord
(PP 4160-4161)

Those who have placed their hearts
on Siva

(PP 4162)

Those who are born at Tiruvarir
(PP 4163-4164)

Those who attend to the Lord

three times a day

(PP 4165-4167)

Those who wear the Holy ash

(PP 4168-4173)

Those who are from far and wide
(PP 4174-4175)

Chapter — 12
The Scripture of Endless Glory
(PP 4176-4233)
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71.

Piicalar Nayanar Puranam




(PP 4176-4193)

72. Mankaiyarkkaraci Ammaiyar
(PP 4194-4196)

73. Néecar Nayanar Puranam
(PP 4197-4201)

74. Koccenkat Colar Puranam
(PP 4202- 4219)

75. Tirunilakantar Yalppanar Puranam
(PP 4220-4231)

76. Caraiyanar Nayanar Puranam
(PP 4232)

77. Icainani Ammaiyar Purapam
(PP 4233)

Chapter — 13
The White Elephant +~
(PP 4234-4286)

78. The White Elephant
(PP 4234-4286)
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APPENDIX IV

Tirupasuram (muurgyio) (Tev. 3.054)

The only patikam (ugsiw) i.e. poem in praise of a deity consisting generally of ten
stanzas for which which Cekkilar has given full commentary in the Periya Puranam is
Tirupasuram of Campantar. The song and the commentary as follows:

Tirupasuram:

QUMD  DIHHEWIT CUTEU]T 601 60TLD
allps HewiLeed CaubHeId QmhiGHdH
S HUWEHEL eVTDDIT6T HTOGLD
FPB DOULE WHBILT HTHGou (1

Sflw sTLAw grisbso ShenHCF]

Ty eJmIsh CHMIEUT SHemIL (LMl

sflwy STGOB UTDSNSW JTUIEDID

Quiflw grrp eurgeuy GuBESGW 2

Geubd &mbLed alengowerl LFGw
ShHend Wrogrd SHTulev] sHLoenoGul
fbg wrerqp eumyellenen HFUILITT60
6ibemd WITTeUT el6ledemnd WITTOHTEsuT 3)

S LT 6068UTH H(HEDHLD GUETIEIT(LPLD S FLOT6WIIL|HI

Calumelr Yydlevsien allevensy Hlendbads CeuswiLm

Gamum eueeD elenediu|Bl GHmIBTEND CUibhens

STLLIT6O euemimldBSH Hmevplen MBleneuCasl & HHHM @

gHIHS NI 61(HHH OomPwimevid LOSGHEF

Cangldms GouewiLm &Lgoll (Herel 6ImiGH6TCFTS

OTHIGHD HhS VIMIIT LosIbUB  eumLpLOl6d

FTHIHH6T 0HS] ReopCuw eubgdl FrilesCen 5)

B Oaad DIHEFBBD 2 mHHH Ceumhld

UT(BLD Oosied LBLpev6VE I LITAID [Bhidbd

Capo Upld oimib&h Gars6sl e Fmaled

BThH HMHHTTH HHeNMeL60S ! BT L 6uT6L ©)

&19CFTHe BuUTEH DeVTTEN MBHHOBHTEMI(H [HEVEV

LgGFIhe LTELOHTEIL MBI S IQUIdS HTeNH Liewi®

WCFTHEH HTMEOUIB QoL QL (LPHHEMWT CLPTH

S9BFTheH elewienid Dleur] CFTevHBHL B LDTEB @)

Coump (pHeveu6T (PFHevTH elleNThIZ EMEIUILD
gHII LILTEDID W0BHHN] 6JHFHE0 GFuIuIr
U WpHeosuet WpHBev (pdHeumll GLTelHdH
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HFH gedomeney CusTGn &H60&HCHTemen GlFTsLE6V 8

urgml eIl LD Len&WTed HeVlbHT L gLl
Guym wmeALT SHewiLHelT QFuIgHe0 GLiemf
BT el GLm OhehdLm QHmemi aIfHEL
Cummfl ulbs UsWD LsWBB H6CH )

L6V  WISNEDILD LOENMBEUEVEY [BT6N  (LPSHEDILD

ureomwl BHeugus fleveop HIM L 6L Guelds

ST (pHET BMLHSTE SBT CUIYHS

SLEVTEVID 2 6L MIGBLD JTHHMHeT OFulsH HTGLD (10)

BB DHFH6W OHIMTH CHTenSH  WITH 6TanIbH

OsBOmemI GHulah GHaNwNg HenysHEhmTeney 6geummemiyL

upplesnslll UTRIGEST eflsniTyeyd UewiL] GhTdHalen

QuBOBTeT MIUWITHSH GUHLOTET CUHLTE aT6m 11

Cékkilar’s commentary on Tirupasuram:
(@) oumps SibHewi euTevey S eHfl6wID:

DbSHWIT  CHouTouell  SemIBeT  UTDS  6l6iml  RbHOoUID  GomPiLule 2 608D
QeLBEF FHhHCeusTeallHel (PHeL FRIBITHEG (WP 6UbdH DTFFmeN ULLTEH LOTETETLD
(Qu.y. 2724).

“May Brahmins, gods and cows all prosper” — by virtue of this petition, all sacrifice,
rituals and worship would be offered to the Lord with due order and regularity, for the
well-being of the world (PP. 2724).

(b) efips HewiiLieed GoubHEID @BIGHS:

Goueitel  meLLILIGT GIIDLIEED UeUBHI BTEHLD DTFFM [HEV2_MILL]  UH60T60 U ETHLD
LOGITEOTENEN  ITDHHUIFH] DTFFEMSN  LOEHIOOBBI el HTHGWD  (PemBenOWITed  (GILL.L.
2725)

“May cool rain fall” — rain is the fruit of sacrifice, and it is also a major focus in the daily

rituals. “May the king flourish” — the good fortune of the king depends on his
safeguarding worship and the like (PP. 2725).

(©) @ups SweHeL eombyen BTOGLD:

DS HWH 616B HBM WeLEEN allps eTeiimH Couml 6T606VTD DFHTEOLIWIT Db
ol OHmeve_ullT wremeuujld aumfl SiehOFWHH @F euenTaCeu (G, 2726)

“May evil disappear” — this is the same as saying “may other religions fail”. “May the

name of Haran encompass all things” — this means “may the use of the Five-Letter-Prayer
extend more and more widely, for the benefit of eternal souls (PP. 2726).
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(d) eweuwis aphsHILT &STH6C6:

QFeiiedl  MAUUBUPD  HUWTHTHB  6T6TIEMID  HTWID  BUTHSHD  HIUWT  LoeTENUTD
® UBHHAT LOTBBIL  (LpedteonT EhTeFUBST GomPbg et (Ou.y. 2727).

“May the world be rid of trouble” — with these words, Nana Campantar blessed the
people of the world, and freed them from trouble in this world and the next (PP. 2727).

() el sm_du:

Sflw ST Fwit eaiugl o6 PFHleowid Gefluweord Hemsowmed G flwimt eteor o Ml
Sieiefled sTemILOITSE 2 ewienowmd  Guflwpsd  SemLwimenmissit  Cudlenmit  (GL.L.
2728)

“He is hard to see” — the primal Lord cannot be seen because he is beyond the reach of
human vision. But to those who seek him with true love, he grants the vision of himself
by means of those great and lasting symbols which Campantar lists, viz. his bull, his dark
throat, his dwelling in the burning ghat, the fire in his hand, etc. (PP. 2728).

(F) grulepnd Quiflur gmyas:

SpWiepid  Quiflwir  syeu  er6ig Cw@e RuiedBu et eleTILPGHEL LTW L SHmISH6IT
usL2_ufliT SIEWTLMIH6T 6JUlD WMeYlD SeuTallge)] elamISTD (.. 2729).

“Yet he is great” — apart from those symbols, the universe, the five elements, the
heavenly bodies and untold myriad souls constitute his visible form (PP. 2729).

(9) gy eumgeuy QuIBASIGL:
Wero <yfomleutt  oieuT  QuUBSICW  eTeliLGIWLITT 2 eoiTouTanild OCFeiml 61 L eewim

LTELHH  SHEMEMIOWITT 6160 UTLDHSHGTT 60| FLDF6WTeNL YW 0  WTTIEUT (GlLL.L.
2730).

“Who can know what he is like” — here the great devotee Canpai declares that Siva’s
eternal nature is limitless, beyond the reach of human knowledge (PP. 2730).

(h) Geuba &mbLsy ellenyGuisll L& GW:

Ceupmh gmbLed ealenysleiiLill HOH DHHD Seoeeril ieveomeelll slevTD aubEHI OeubE
SIBOBBI SAICUTI el FhHoTd CaTeni auswiem(pd FrBmlenTt (G, 2731)

“The fragrance of burnt ash” — apart from his eternal light, all other lights are in the end
reduced to ashes. But, Campantar affirms, Siva wears this particular ash for its beauty as
an ornament, like sandalwood paste (PP. 2731).
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(i) ®sbmwsd wTOyTd Hrulevy:

H0HGHH HHOSWT SHTUIGEOT 6I6TLUDID DIDOSHH QWG WTHIUID URIG Dienel
abHOUTH RMDGHHEFTH DI SHHIILNH  FHEOTL 61DSHG BTHT LIBLLNEOTT  6TAIMBSHTID
(OLry. 2732).

“He has no father or mother” — this means he creates all things in the world. Then when
they pass away, he reabsorbs them in a moment of time, before bringing them to both
once more. But our Lord himself is not subject to repeated births (PP. 2732).

() swemwBw b wmeray eurgelener SHTlILFT6L:

HCW  FBHWT 61D  HeTmGHT  Goulbeno FellenmiE  @eMSHTD  eTe
QB HeneeuTTHD Emalensill GQUTUIenDaId @meiT CUTHGHT 616aIBHTD  (GILL.L.
2733).

“By meditating on him alone” — for those in their present birth meditate on him as the one
true, shining light, he dispels the darkness of falsehood and of actions, good and bad (PP.
2733).

(K) stbewas wimgeu eteueNeNd WITFEBTE6VIT:
SIHENSWITT  DieUTeTeloNendS WITTOBTEL 61ty @b H euTUlend BBl eTLOLITHST FaBslenid
(WhmsCWwmeny eibFaBNlen Oomifleug eoml DibHewt  YhHITl  CeubsHT  Simefeutt
(Qu.y. 2734).
“What is our father really like?” — here the prince of Pintaray affirms truth that in

whatever terms he may be described, he is the primal Lord and all descriptions are
therefore true of him (PP. 2734).

() e um eveuyds BHEHLD EUETHTERI(LPLD:

AP UETUTEL  DUTHEG DIHEHLIMBD BIHedT M Femo CHl & HallemsTed @S ID
6T6LEMEY 2 QI @60 FHe06T WTHID QPITUIFS evemeowITD 6T6eiIBHTD (Gl 2735).

“The Primal Lord bestows his grace on those whom he has made his own” — on enquiry,

the glory of the Lord proves to be without end or limit. Therefore no purpose is served by
investigation (PP. 2735).

(m) Gamur cusid eNEIUIBI (G BISBTENLD:
DI Y& HeV60 PHWITTHTT DL bFH RNenenBHL 5B gBBEHTET LT6VAID  (Lp6iTen et
QULAIEMEIIUILD  (PI9S)] 6TUIHID DS HETDOWTTEHG 6T  Fewlenll  &HTeUsOT  (GILL.L.

2736).

“The influence of the planets” — since his grace is such, the guardian of Caxnpai teaches
that devotees should seek the feet of the primal Lord and listen to his voice. From them
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the influence of the planets and the legacy of previous deeds will then be brought to an
end. (PP. 2736)

(n) gaibas eMmeuId 61BHSH GLomPuITeID:

LOGTEDILD ~ JHIBHENT6V  6IGDID  UTUIHIDSHT6N  Hevtendl  @ULGCm  Rettemiouiled  Fmisye
@6t HENMIDMUI  JFH  TBHHIHBTL(H  DATRUBMWTEL  DNMLILTN6060  6TIMBHTD  (GILLL.
2737).

“By Logic” — there is nothing else like him, so the character of Sankaran cannot be
measured by logic or analogy (PP. 2737).

(0) &Ll (Bommet eImbIB6TGFTS:

Comeim &MF &LT el (BelTen  6l6iilG U3 SMH  UpHdH  @eflwmil  iearisd
omeiiB 2 6felpld  CarHlwmut  Hleipensd el HTWILTTSEG SBHIOUTHST  THIBSHTLD
(Oy. 2738).

“He is radiant light” — to those who have eyes to see, this means that while his outward
form is burning fire, he shines as the light within the hearts of those who love him (PP.
2738).

(p) wrgBHED BHIE IWIET]:

OT&HIGBHD HhIGEL 2 mIeNT ETDUBBID 6TeTlFH PHFHLT CFralenus D66 D& SHI6N

HH CurHeHs Cpre@ 2 M| UWwmosd CQuTmha eumbhs  Curddhsd  LbDSLI
Uplidlenr QppIGuTien steiimmd (OLLy. 2739).

“You who would be free from great suffering, with your mind lay hold of him” — in love
enshrine within your heart the primal radiance, live with your attention focused on the
teaching, and so escape from the bondage of separate existence and the road that leads to
rebirth (PP. 2739).

() srgibss 10HB] ReomBu eupa FrydleisGern:
Fewi(h FTHISH6NT el 61hHH @HBM CouswiGd Goul enHemul  616060MD ATV HT6IT

ewi  ojeilelled CuTBmIONT ST 6leiim SUeWIL FewwienLl DFFT DiefeonT  (GlLL.Ly.
2740).

“O you of great goodness, draw near to God” — by this the king of Cazpai taught that the
sotless Lord is beyond the taint of all desire, and that those should draw near to him who
worship his feet in love (PP. 2740).

() =B Gusreyid
B GTISLD  HEHUUTL 96T  DeInGHSH  penipid  HBWUSGT  LIpTaisiin  HhHarnBeesm
o6eiiml CHBID 2 _ewITelT 2 v&HdbE& emer CFUISHH FFT Fn{BID HHEDEIHIHMID 6T6STBEIT

Qasmeitenad GosomT (QLLL. 2741).

354



“He dances” — three actions are mentioned in this stanza, beginning with his dance. You
want to know whether these are performed simply to win praise, or rather to free others
from their pain? In the opinion of the noble child, God did these things for the sake of the
world, and they reveal the working of his grace (PP. 2741).

(S) =196xihs Gums:

HMHBID HCFTHS 6D HBULTL 1960 FFT WHOD  CUIHDLLF  1DBIHHITHBHTB6L
WPHF HHBHBHOTMDUIGH HEO FeWleFTHD OFUlend HHEHTT GuUfiFID GFTeLEHL L 6D
eTedIeT  Lleiememumgmd (L. 2742).

“Fragrant flower” — in this stanza Campantar affirms that tradition approves the deed of
Canticar, and that killing one who disturbs the worship of the Lord confers deliverance
(PP. 2742).

(t) Goump (WH6veUGT (LPH6VTE:

Coumpdmevalsi  eiaid  OWISH ML LT geed ChT sl evbsrT QLIRS g5
B LUTHUPSH6L YIDLISGI6T60T LITTewIMIG6T 616018 &l 6Tl 2 mFOFUIHEIT QHTHI
o e (OL.y. 2743).

“The primal Lord of the Vedas” — he is the primal Lord, whose dancing feet dispel the
troubles of the people of the world as they engage in praising him. That is the testimony
of the eighteen Puranas. He who understood all things without benefit of study enjoined,
“Chant those Puranas”. (PP. 2743).

(u) urymd eul L ID:
ure_mm umToudl el Ld SHEUUTLIQEr 2 abienlo HTeusd OCGHTLHEOTsT 6TanID & 6uilemIanID
&Tausd OuUBBEH WTeaTdEGWD Cueos FFelr SimeiT PGB CoeyBm  Fre_ Bymig
steimentT Cougpeumuim (OL.y. 2744).

“The circle of the earth” —Tirumal was given the task of protecting the world, and with it
the distinction of receiving the discus as a gift from the supreme God (PP. 2744).

(V) omeOm  WIKIEDID LDEMMBENEIEY [BTEH  (LDEBEDILD:
LDTELYUIGNEDT  6T60160T QUHLD  FHHLILTL 1960 OTEVID  BHTELTIDMMB  HTET(LPHEID  CFHTLTeuTID
SIDJT  gevTalend &l L behF ewih DmeUTeno  HTHFH  GOeOTD  H(HENENTIHSHMID

Coumi@gm BCoubHT emeuHHTT (OLLL. 2745).

“Tirumal” — Tirumal, Ayan and their immortal followers were all severely scalded by the
poison from the sea of milk. Here the prince of Vesrkuru demonstrates the matchless
grace of Siva, who drank the poison and thereby saved them all from death (PP. 2745).

355



(W) oiBmeims oibgemr

AN DBW DN 6THIMB  DIHAHBULTLIGED Tl 60 DT [HEIHBHIF FHIGBID  MEUSHH660T
CoHrBBHBHMT FeITHET 6T6VMEVHEH @ L gOBBT 61HTHEH  CF6060l60  GHTEIND FFITLITED
SITBL  eTeiImeNT @EhTeD @ 6wIL T (OLLL. 2746).

“Not only so...” — the Pantya king who fostered the growth of the Tamil Caigam in the
city of Maturai attained clear understanding, but the Jains who cast their palm leaf into
the river to resolve their dispute had no such clarity. Campantar in this stanza declares
that if his palm leaf floats upstream against the current that will prove that true wisdom
consists in loving God (PP. 2746).
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APPENDIX V

GLOSSARY

Sanskrit terms have been identified by (S).

Adhi Bhagavan
Agama (S)

Akam
Akattiyar

anafiku

Anubhuti
Anpu
aravanar
aram

arul

ati

atimai
atiyar

atkol
Attavirattanam

Atti-Natti
Bhakti (S)
Brahmin

Lord; ‘The primal deity’

Sacred texts treating the methods of temple
construction and creation of idols, worship
means of deities, philosophical doctrines,
meditative practices, attainment of six-fold
desires and four kinds of yoga.

‘Interior,” ‘the inner part’; the genre of love
poetry in classical (Cankam) literature.
Sanskrit ‘Agastya,” a legendary sage and
culture-hero of the Tamils.

A term that denotes ‘impersonal,
anonymous power, sacred power’ in
Cankam literature.

Equivalent word for ‘mysticism’ in Tamil.
Love

The Lord of all virtue

virtue or righteousness

Divine grace, an important doctrine in Saiva
Siddhanta theology. Cékkilar used the term
to arul, referred in this study to
demonstrate, for instance, love,
benevolence, favour, generosity that Siva
has for His devotees rather than elucidating
the agreement and contradictions in the
theological system of a particular Saiva
tradition.

Foot; often used to referred to the feet of the
Lord

Slave

Devotee; ‘one who is at the feet (of the
Lordy’

Taking captive

The sites of the Eight Heroic Deeds of Siva
in the Tamil region

‘It is and it is not’; Jaina attitude to life.
Devotion to God

Member of the priestly class in the Hindu
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Cankam

Cariyal

Cekkilar

Cenkol
centtamil

Céra
Cilappatikaram

Civacariyar

ican
Inpam
iraivan

kadavul

Kailasa (S)

system of four classes; the Brahmin class
ranks highest in the general hierarchy of
classes

These are assemblies which flourished in
the Tamil environment across the period
between 150 B.C.E to 600 A.C.E. These
assemblies composed of poets from various
strata of Tamil society gave birth to Tamil
classical literature which came to be known
as Carnkam literature.

One of the four ways of devotion in the
Saiva Siddhanta system

Author of the Periya Puranam, and was a
renowned minister in the court of king
Kulottunnka 11 (&GeomdaimisGamips)
(1133-1150 A.C.E).

Righteous sceptre

It is the “standard, ‘correct’, ‘polished’
language sanctioned by the norm of
ilakkapam (@evésenb) and  used in
ilakkiyam (@evsa&wibp) as the linguistic
vehicle of high literary culture.

One of the three ancient Tamil kingdoms or
‘land’; the ruler of the Céra kingdom

‘Epic of the Anklet,” Tamil epic of the late
classical period.

A learned and initiated person in the Tamil
Saiva tradition, qualified to perform Agamic
rites.

One of the three ancient Tamil kingdoms;
the ruler of the Co/a land.

Music; musical Tamil; genres associated
with music in Tamil literature.

‘Lord’

Ethics of Love

It is used to denote ‘he who is highest’,
‘Lord’, and ‘king’

A notion that could be understood as a
synonym for the concept anasiku . The term
kadavul (sLeei) has been interpreted in
different ways. The word Ka+da (s&+L)
connote the sense of ‘movement’,
‘surpassing’ and ‘crossing over’. The verbal
derivation is that ‘to traverse’, ‘to pass’ or
to ‘transcend’.

Mountain, the abode of Siva in the
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kamam
Karma (S)

katavutkarpu
King Kulottunrka 11

Kiriyai

Kuruntokai

Jhanam

lingam (S)

Malam
Manu

Manuniti Dharman
Manuntti

Mantra (S)
Maravar

Masu
mei-jianam
mei-yunarvu

mentontar

moksa (S) or vitu in Tami

Murukan
Miuvar mutalikal

Nampi Antar Nampi

Na Ma Si Va Ya (Five-Letter-Prayer)

Himalayas.

Erotic love

Tamil vigpai (act, deed); the law of action
leading to effect and rebirth.

Divine chastity

A King under whose patronage, Cékkilar
wrote his Periya Purapam. It is generally
accepted that Anapayan, the royal patron of
Cékkilar is none other than king Kulottunga
11 (1133 A.C.E -1150 A.C.E).

Ritual service; one of the four types of
activities undertaken toward liberation
according to Saiva Siddhanta theology.

One of the eight anthologies of classical
Tamil poetry.

Sanskrit jiana, ‘wisdom,” one of the four
disciplines leading to liberation in Saiva
Siddhanta theology.

‘Sign,” phallus (as the male ‘sign’); symbol
and an iconic image of Siva

Taint

Also known as Manu Needhi Cholan was a
legendary Cola king believed to have killed
his own son to provide justice to a Cow.
The Sustainer of the Moral Order

Law codes of Manu

Sacred chant; Vedic chant; the Vedas

A Tamil community of the state of Tamil
Nadu, southern India, and are one of the
three branches of the Mukkulath
or confederacy.

Stain, taint, tarnish.

True understanding of the self

The knowledge of the true nature of self or
one’s feeling

‘Friendly’ servants of the Lord.

‘Liberation’ or ‘release’.

Tamil hill-god, the son of Siva

The three pioneer Saiva Saints, viz.
Campandar, Appar, Cuntarar

Responsible for compiling the first seven of
twelve books of Tirumurai.

The five letter prayer is (pwdeurur) ‘na ma
si va ya’ (NB in roman script, this is five
syllables of two letter each, but in Tamil
script each syllable is a single letter). The
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Nandi

nanneri

Nataraja or Nataraca Sivan

natu

Nayanmar

nayan
Niti
Pantam

Pantya
Pasa (S)

Pasu (S)

Pati (S)

Patti

Periya Puranam
Pittan

porul
puram

syllables ‘na’ () and ‘ma’ (10) represent the
bondage in which the human soul is
trapped, ‘si’ (#) and ‘va’ (eur) represent
Siva and his Sakti, and ‘ya’ (w) represents
the soul in between the two.

It is the name for the bull which serves as
the mount (Sanskrit: Vahana) of the
god Siva and as the gate keeper of Shiva
and Parvati.

Righteous conduct, path of virtue and moral
life.

Lord of Dance; Siva as the cosmic dancer. It
is indeed the favorite attribute used to
denote Siva in the Periya Puranam
Country, region, or realm; regional
subdivision of the Tamil area.

‘Leaders’ (plural: ndayampmar. mrwesion;
singular: nayanar: mrweonit) who lived in
the medieval Tamil period from the third to
the ninth centuries after the Common Era.
‘Master’ or ‘leader’.

Justice or righteousness

Bondage or pantam (upbsid) later becomes a
important term in the Tamil Saiva
Siddhanta philosophical tradition, although
Cekkilar uses it much less frequently than
the  ever-recurrent  ‘repeated  births’
(Guewipel: perum piravi) and ‘evil deeds
(eilemant: tivipai). It refers to the principle
of causality where intent and actions of an
individual influence the future of that
individual.

Also ‘Pantyan’; one of the three ancient
Tamil kingdoms.

(Tamil pacam) “fetter,” the bonds of karma
in Saiva Siddhanta philosophy.

The individual soul in Saiva Siddhanta

‘The Lord’ in Saiva Siddhanta

Love of God

History of the Holy servants of the Lord
Cékkilar portrays Siva as one who acts with
a sense of ‘madness’; ‘Siva is the ‘madman,
crowned with crescent moon’.

Refers to ethics of wealth in Tamil literature
‘Exterior,” dealing with war and public
affairs; the ‘public’ genre of classical Tamil
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Purana (S)

Saiva (S)

Saiva-neri
Sakti

Saiva Siddhanta (S)

Siva-anantam
Siva-jﬁél_lam
Siva-jfiani
Siva-néti
Siva-tontar
Siva-tontu
Sothiram

summa iru
Talaivan
tampiran tolan
Tevaram

Tillai
Tirukkovai

Tirukkural

Tirumal

Tirumandiram

Tirumurai

poetry.

Compendium of myths; a sacred text in
Hinduism

A worshiper of Siva Siva, composed by
Appar, Cambandar, Cuntarar otherwise
known as Tamil Vedas.

Norms or tenets of the Saiva ‘way of life’.
Consort of Siva

The philosophical and theological system of
the Tamil Saiva sect.

The bliss of being in Siva

Truth of the knowledge of Siva

One who has the knowledge of Siva

Justice according to Saiva norm or tenets of
the life.

Servants of the Siva

Service to Siva

The first nine anthologies of Tirumurai are
categorized as sothiram meaning ‘Hymns of
Praise’ for Siva.

Used in the sense advise one ‘‘Be quiet or
still” to experience God.

Leader

The companion of the Siva

A collection of devotional songs in honour
of Siva

Cittambaram

‘Holy Works of Order’ composed by
manikkavacakar

Venerable or sacred couplets which is
considered as ‘the greatest ethical treatise
written in the Tamil language’.

He is the Hindu deity most popular

amongst Tamils of Tamil nadu state

in India and in the Tamil Diaspora. Perumal
is also another name of Lord Visnu.

The tenth collection of the Tiumurai is the
mystical poems of Tirumiilar’s
Tirumandiram or ‘Holy Invocation’; it is
categorized as sasthiram (FTervSHAHTID)
meaning the philosophical guidelines of
Saiva doctrine.

Tirumurai  (Smepsnms) or  Panniru
Tirumurai (usiiefip Smapenms) forms  the
Tamil Saiva Canon which comprises or
brings together nearly 20,000 verses, the
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Tiru nilankantam
Tiruppacuram Ode

Tirut tontat tokai

Tiruvacakam

Tolkappiyam

tolan

tontar
Tontarcirparavurar
Uma

Umapati Civacarya

Utaman

Vaikai

Vantontar’
Vedas (S)

musings, meditations and affirmations of
twenty-six singers or poets of South Indian
Saivite community, compiled by Nampi
Antar Nampi (ca. 1000).

Siva as ‘Dark-or Blue-Throated one’.

The Campantar,nayanar’s palm script on
which was inscribed the glory of Siva,

The ‘Roll of the Holy Servants’ is the
primary source material for the composition
of the Periya Puranam

‘Holy Readings’ composed by
manikkavacakar

The date and the authorship of Tolkappiyam
(Thonmai: Ggmewienio or Tol: Ggbmed
‘ancient’ or ‘old’ + kappiyam: smiwib
epic: i.e. the ancient epic which safeguards
the integrity of the Tamil language) are
constantly debated in academic circles.
Friend

‘Servants,” or devotees of Siva

The singer of the glories of the servants.
Name of Parvati, the Goddess, spouse of
Siva

A Saivite theologian of the fourteenth
century who authored Cékkilar Nayanar
Puranam (Gssa\pnit  BIWIENTT Lymewnib) OF
“The Story of Cékkilar Nayanar.

In Tamil the word ‘utaman’ (2_gaLoe) IS
used to connote an excellence or virtues or
great ‘man’

The Vaikai is a river in Madurai, Tamil
Nadu state of southern India. It originates in
the Periyar Plateau of the Western
Ghats range, and flows northeast through
the Kambam Valley, which lies between
the Palni  Hillsto the north and the
Varushanad Hills to the south.

‘Violent servant’

The Vedas are considered as the divine
manifestation of the eternal word i.e. vak.
Their origin is ‘non-human authorship’
(apaurusya). Therefore, they are hailed as
revealed text or Sruti that which is ‘seen’,
‘heard’ and ‘communicated’ by the ancient
rsis or teachers. They are different from
Smrti texts which are ‘remembered’ by
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Vedanta

Vélanadal

Vellala (S)

Viram
Virattanam

vitu

Yal

Yoga

tradition by teachers. The Vedas are four:
the Rg-Veda (collection of mantras), Sama-
Veda (collection of liturgical melodies),
Yahur-Veda (collection of sacrificial
formulas for rituals) and Atharva-Veda
(magical mantras and spells).

The word Vedanta is a combination of two
words: ‘Veda’ which means ‘knowledge’
and ‘anta’ which means ‘the end of” or ‘the
goal’ of. Thus Vedanta means ‘the end of
knowledge’.

An ecstatic dance by a priest possessed by
Vélan (Geueven)’ .. Murukan.

Tamil ‘vélalar’; general term for a group of
high-ranking non Brahmin castes in
Tamilnadu.

Heroism

A place where Siva is believed to have
performed His cosmic deeds and destroyed
the cities and addresses Siva as the Lord of
Virattanam.

Liberation or release

It is a direct ancestor of modern day Véna
or Lute. Many major Tamil classical literary
masterpieces  written  during Canngam
period dating back 200 BC have mentioned
yal.

All actions yoked to bodily discipline and
meditation
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