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Foreword

{Professor K.R. Srinivasa diyengar)

My esteemed friend, Prof. N. Subbu Reddiar, is less than
reasonable in asking me to write a Foreword to this Collected
Papers, covering the entire field of Tamil Studies, and even
overflowing the boundaries so as tc mingle in the vast spaces
of India reaching upto the Himalayas. I have no credentials
(0 write a Foreword to such a collection as this, 27 learmed
papers or addresses before academic fraternities, here arran-
ged under ‘Religion and Philosphy’, ‘Language and Literature’
and ‘History, Fducation and Culture’. The garnerof a Tife-
time devoted to scholarship and teaching, and to the dissemi-
nation of Tamil letters and the Vaishnavism of the Tamil
Azhavars (and the later apostles), the collection carries its
own stamp of authority, and hardly needs any special com-
mendation from one like me whose knowledge in these areas
is no more than peripheral. But the claims of friendship are
paramount and besides, having learnt a great {deat by reading
this Collection of papers, it is a pleasure to record my appre-
ciation and gratitude.

Prof. Subbu Reddiar’s academic career seems to have
spanned the extremities, from the village pial school to the
spacious Halls of Sri Venkateswara University. Like me he
too had opted for Mathematics-Physics-Chemistry (MPC) at
the Intermediate, and Mathematics and Science at the degree
course. Then came the decisive shift to Tamil Language and
Literature, culminating in his massive Ph.D. dissertation,
‘which bas since been published as Religion and Philosophy of
Nalayira Divya Prabandham with Special Reference to Nammalvar
a 'monumental study of over 900 pages. Dr. Subbu Reddiar’s
carlier training in science, however, hasn’t been in vain, for
he has been able to press this specialist knowledge into

.service in his Tamil writings or translations relating to
subjects like physiology, Nuclear Physics and Rockets,



As o teacher too, he has accumulated a body of varie=
gated experience ranging from the Headmastership of the
Turaiyur High school to the Headship of the Department of
Tamil Studies in Sri Venkateswara University, Tirupati.
Scholar, teacher, organiser of teaching, savant in Tamil lange
uage and literature, disseminator of knowledge about
Vaishnava religion and philosophy, and well-informed and
animated guide to the hundred hallowed Vaishnava shrines in
South India, Prof. Subbu Reddiar is a man of many parts, and
these facets of his learning and personality stand revealed in
the present collection of 27 papers, which is really a selection
from a corpus comprising more than double the number.

The packaging of a collection of papers and a’dresses
that were prepared or delivered over a period of years and on
a diversity of subjects raises ticklish problems. A strictly
chronological arrangement may have its own justification, but
it will have to wink at strange bedfellows. Hence the contrived
arrangement here under three interlinked sub-headings. But
in this sort of collection, it would be wrong to look for a
steady progression of an argument or for the dialectical pre-
sentation of a problem. Variety, versatility and facundity
bave their uses as well as inconveniences. Even so a garmer
of essays has its own arttractions and its own shortcomings,
On the other hand, such a collection as this is not meant to
be read at a stretch, but dipped into as the occasion arises;
and once you start with one piece, you may be lured on to
another and another, and every time this happens, you will
light upon new discoveries.

The Tamil Azhvars (1he eleven elected ones from Poigai
to Tirumangai, and Andal the woman mystic-singer unparal-
leled) are Prof. Reddiur’s perennial subject of discourse, and
Nammazhvar - understandably enoughe-is the heart and soul"
of it all. The ‘Four Thousand® fascinate Reddiar from every
angle, and he communicates his fervours, insights, the finding
Or his research, his reasoned assessments and his comparétist.
gvaluations, to the interested reder also, No doubt there s
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some repetition, unavoidable repetition, since there are
patches of common ground between the diverse papers, but
happily there are no contradictions, The tenkelai-vadakalai
debate among the South Indian Vaishnavites figures in both
chapters 2 and 10; tattva, hita and purushartha are discussed
in chapter 8 as also 10; and Tiruvalluvar figures in all three
sections, But the broad clarity of the divisions remains, and
the cumulative thrust of the 27 papers is almost cyclopaedic
in the context of Tamil history, literature and culture.

In Ramanuja Vedanta, the God-soul relationship is
symbolised in the sesha-seshi, sarira—sariri bhava:

¢«God is called the Inner self or Soul (sareeri), be-
cause as long as they exist, He is... their support, their
controller or Rular and their master (seshi) ... God is said
to be the Seshi of all things, because they exist solely for
the fulfilment of His purposes. The relationship may be
paraphrased as the owner-owned relationship.”.  (p. 49).
«What characterises the soul is its relation of liegeship
(as creature) to God, the Lord (as creator) = seshatvam™
(p. 52).

Likewise, in his King of the Custle, Gai Eaton (an English
Muslim) explains how the human body is the Castle of the
King (i.e. God), and the human soul is only the Viceroy. Man
the Viceroy, is for the King’s (God’s) service, and use, and
that is how he becomes a link between Here and Eternity.
Once this is grasped, Man will find no satisfaction in serving
other Masters, or advancing only his own interests. In
society too, and in the nation, the only Ruler, the only Mas-
ter, is God, and all else—Emperor, Mikado, Raja, Sultan,
President, Prime Minister—are but the Viceroys answerable
to God the source and home of all.

The 10 or more papers on the Azhvars and their work
cover whole range of themes, from the codification of the
“Four thousand’ to the value of weeping in spiritual life,
from the ‘Four Thousqnd® as Dravida Veda to Bridal
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Mysticism in the Azhvars, and from ‘Nature Poetry in Azh-
vars' to the ‘Four Thousand’ in relation to the Saiva
Tirumurais., Here is one excerpt from the last:

“Sometimes stress is being made on the diffcrent
aspects of one and the same episode. For instance, the
Azhvars emphasise the churning of the ocean and supply-
ing the nectar to the Devas by Vishnu and the Saivite
saints on the swallowing of all destroying poison prod-
uced as a by-product in the churning process and saving
the world from destruction by Siva. If the Azhvars revel
with the three strides of Vishnu and His Visvaroopa, ‘the
Nayanmars lose themselves in Siva’s form of the big
blaze of fire...”” (pp. 223—-4)

Next in importance to the Azhvars is Tiruvalluvar, who
claims a paper in each of the three sections in the volume.
Prof. Subbu Reddiar classes Tiruvallovar with Sankara,
Ramanuja and Madhva; and, besides, Tiruvalluvar ‘erepre-
sents the true Tamil spirit and is verily the Manu of the Tamil
Country” (p.132). And Tiruvalluvar’s life—mission was,
simply and all-sufficingly, ‘‘to make a sandron of every
”wmual" No aim could have been nobler; and none is
‘more needed today.

The other great maker of Tamil literature, Kamban,
ﬁgms in the essay on the ‘Minor Characters' in his Ramava-
taram, There are perceptive comments on Jatayu, Mantharai,
G“‘M‘» Angada and especially on Neelamalai who doesn’t
!me in Valmiki, Thus, for instance, on Guha:

‘eGuha ferrying Rama across the Ganges makes one
amused when one reflects that He who feiries all his
creations across life’s journey is himself feried across
the waters of the Ganges’’. (p. 247).

“:There is no superfluous character”, concludes Prof. Red-
diar, “and none without a purpose related to the larger epic
purpose®*. (p. 249) v
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There are, then, the scholarly and informative essays oD
Muttollayiram and Kalingattupparani, on Science Education
and Medical References in Ancient Tamil Literature, anda
piece on Highlights of Tamil Cultural Influence Abroad, Also
of seminal importance is the essay on *‘One India” in Tamil
literature, in which prof. Subbu Reddiar demonstrates with
telling citations that **the Kumari—Himalaya combination
signifying the integrity of Bharaigvarsha is as old as the very
commencement of Tamil literature, axd any suggestion of a
separate Tamil country or Andhra country is as unhistorical
as it is dangerously frivolous”’ (p. 281).

In conclusion, there is nota piece but has its pointed
relevance and value in the context of Prof. Recdiar’s total
aim to project the many-sided richness and integral health
of Tamil life, letters and culture within the wider background
of Indian Civilisation and culture; and I have not the slightest
doubt that this volume, with its every rift loa_ded with ore,
will be received with acclaim and gratitude by a widening

circle of readers comprising scholars and ‘common readers’
alike.

K.R. Srinivasa Iyengar
Sri Rama Navami
‘Sydney House’
277—B, J.J.Road (Off Mowbray’s Road)
Alwarpet,

Madras—600 018.

30-3-1985.
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Preface

I have pleasure in presenting this small collection of
papers on our Religion, Philosophy, Culture anp History npot
only as a sort of a change from my usual Tamil writings but
also as containing the essence of such writings in a language
that ean reach a wider readership. 1did not sit down to
prepare a work in English with this twin objective, but
collected the papers I had presented at various national
conferences and seminars and the special articles contributed
to souvenirs on special imvitation. Thc source of each

paper is indicated in the footnote at the commencement page
of each paper,

Before collecting the papers 1 had a misgiving that the
whole presentation would be in the nature of unrelated
random round about papers artificially put together to
provide sufficient quantity for a book. After the collection
in the process of seeking any possible relationship amoag the
different papers, T was happy to discover a distinctive pattern
in the relationship. The whole presentation appeared to be
very mnearly cogent, complementary and connected with one
another. I dividcd the collection into three parts viz., (a)
Religion and Philosophy (b) Language and Literaturc, {c)
History, Education and Culture. Ihope my readers, will not
begrudge appreciating the totality in the pattern of these
papers inspite of the apparent differences among the themes.
The factor of totality is no doubt coincidental, but I would
permit myself to believe that im view of my equipment
confined to these three areas, I should have chosen themss
which I could confidently do justice to. Incidentally these
papers may serve asa kind of an introduction to my more
comprehensive works in Tamil and a compression of my tome
on Nammazhvar and readers not familiar with the Tamil
Language may find in the collection something to stimulate
their interest in Tamil studies,



Xiv

I am extremely thankful to Professor K.R. Srinivasa
Tyengar, former V:ice-Chancellor of Andhra University who,
inspite of varied engagements, mosily in the sphere of
culture, could still find the time to go through my collection
and to favour with a Foreword which I accept both as an
inspitation and blessing.

I thank the Tirumalai-Tirupathi Devasthanams for the
grant-in-aid towards the publication of this work.

I have dedicated thls work in very general terms to 'thc
world of scholarship in view of my long association wit h
guidance of research. The responsibility of research guidance
especially at the Doctoral and post-Doctoral levels is be-
coming more and more stupendous partly in view of the
deteriorating student-calibre and partly due to the exacting
demands of the new research technology of research. Thcsis-
engineering requires guidance experts of the highest calibre
with the days of arm-chair research fast disappearing. There
fore as 8 member of this emerging category of research-guides
Efeel it ‘my duty to express my appreciation of the sense of
commitment which my fellow research-guides bring to bear
upon their work and I have the greatest pleasure in dedicating
this work to them.

'Venkatam’

AD-13, Anna Nagar N. S _
Madras - 600040 J UBBU REDDIAR

April 24, 1985
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Religion and Philosophy




i. VISHNU CULT IN ANCIENT TAMIL LITERATURE*

INTRODUCTION: This paper islimited to Cankan Litera-
ture® which, according to tradition, is classified as the Farfu-
p-paattu (the Ten Idylls) and the Ettu-t-tokai (the Eight Antho-
logies), Tirukkural and Cilappatikaaram aa epic belon'ging to a
slightly later period® also are taken into account in this dis-
cussion. The worship of Vishnu receives a significant
treatment in these works though they were not mainly inten-
ded to deal with religious watters. These works contain
references not only to the concept of the deity concerned but
also to the cult of temple worship and the philosophical and
religious settings which formed the background .of such
worship.®

REFERENCES TO THE DEITY: (1) The Cankam classics
refer to the worship of Tirumaal (Vishnuj*, Krishna®, and

% Paper presented to the 25th session of the All-India Oriental Confe-

rence held inJadavpur University, Calcutta in October, 1965 . )

I. The majority of classics so far available are assigned to the Pre-Chris-
tian periods by Tamil Scholars.

2. Second Century. A few scholars like Prof. S. Vaiyapuri Pillai brings
this epic to the age of Pallava supremacy.

3."Subramanya Sastri, P. S. Cankanoolkalum Vaitikamaarkkamum (1551)
pp. 46 to 59.

4. firumurukaarrup-patei (TMRP) [1. 12, 151, 164-65;
Perumpaanai rup-patei (PRMP), 11.2Y to 31, 402 to 404
gg:;/izzi-p-paaztzz (MLP), ll. 3 & 4; Maturai-k-kaancly (MTK) /I, 591 &

ga/list-u;/;;ai (KLT), 105, 119, 124 & 127; Paripaatal (PRP), 2, 3,

, & 135, !

5. Puranaanooru (PRN), 56, 58, 174, 201 & 378; Akenaancoru (AKN),
59 & 175; KLT 134.
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Baladeva.® The versein Puranaanuru collection” includes Krishna
and Baladeva, along with Siva and Subrahmanya, as the four
controlling deities of the Universe. This irrefutable evidence
that among the gods commanding worship as supreme deities
along with the Saivite pair, is indeed of great signicance. The
theme ‘Poovainilai’, as it is called in Pyrattinai-Iyal, aims at
the identification of a ruling monarch with one of the
principal deities of the Hindu Pantheon, namely Brahmaa,
Vishnu and Siva.® Loyalty to the patron had ever been an
admirable trait of the Tamils from time immemorial and
there are instances where the king is likened to God. Verily
the king is a protector of the prople in the same way as
Tirumaal or Maayon is the protector of the Universe. The
Puranaanooru verse under reference is a fine'illustration of the
point. Krisha and Baladeva are referred to in another
place where a Chola and Paantiya are together praised as
looking like these gods.® One verse in 4kanaanooru refers to
the story of Raama®® and another verse of the same work
kuravai-k-koothu (raasa-dance) of Krishna'*. The verse in
Kali-t-tokai mentions the victory of Krishna over the wrestlers
and his slaying of them.*?

2. Apart from these stray references Paripaatal containes
six poems in description of Vishnu. These are intended to
describe the character of Vishnu as a deity and have no more
deflnite object of describing the Bhaagavata or any other cult
as such. Even so the description of Vishnu as given in the two
poems** by one Katuvan Ilaeyinanaar follows closely rather
the description of Vishnu as supreme in the Paancharaatra
texts and Naaraayaneeya of the Mahabhaarata as well. Another
poem in the same work by one Ilamperuvalutiyar®® makes a
special mention of Krishma and Baladeva as the deities

6. ibid. 56; KLT. 26, 36, 104 & 165.

7. ibid. 56 11. ibid. 232.

8. Tolkaappiyam (TLK) 3.2;5,1/.  12. KLT 134.

© 9& 10. 13. PRP. 1, 2, 3,4, 13 and 15.
9. PRN. 58. 14. ibid, 2, 3.

19. AKN. 70. 15, ibid. 15
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jnstalled in Tirumaaliruncholai. This fact could be conpfirmed
beyond doubt by references in the ancient Ta{ni.l Gra'mmar
Tolkaappiyvam where it is stated that the premdm.g (-ielt?' a.t
Mullai {pastoral) tract is Maayon (Tirumaal) anditis signi-
ficant that He is mentioned first in the sufra.*® It has already
been pointed out that the king was comparcd with Tirumaal.
The ethical literaty work Tirvkkural contains two references

to this deity”.*?

(3) In Cilapatikearam there are a pumber of referenf:es
to the temples of Krishna and Baladeva in the Chola capital
Kaavirippoompattinam and the Paantiya eapital Maturai
alike.1* One of the early shrines in the far south is Tiru-
maalirucholail® which finds mention in this epic along with
Tiruvarapkam®® and Tirupati®* as places holy to Vishnu.
These references establish beyond doubt the prevalence of
worship of Krishna gnd Baladeva all over the Tamil land in

those periods.

CONCEPT OF THE DEITY : (1) Many references in these
works especially Paripaatal go to form a clear concept of the
Deity. The Lord has a divine and auspicious form. The
conch and discus are His weapons adorning the left and right
hands respectively. The former when blown by Him causes .
horror to all His foes.??  He is ever wearing the garland of
rulasi*® He reclines on a couch of Aadisesha®* and is to be
found generally in the milky ocean.®® Lakshmi dwells in the
chest?® of Him who is her Husband®®? The precious stone®®
Koustubha adorns His chest. His garment is goiden in colour®?®
These are the marks belonging to Him and serve to distinguish

16. TLX. 3, 1; 5; cf. ibid. 30. 22. PRP. 2, /i. 36-40.
17. Kural 610, 1103. In the former 23. ibid. 13, I 60.
the reference to the Lord of the 24, ibid. 1 //. 1& 2
three sirides and inthe latter 25. ibid. 13, II. 26 to 29.
the adode of Vishnu. 26. ibid. 1,/ 3& 9
18. CLP, 1:5, /1163 to 173; ibid. 27. ibid. 3, /. S0
2:14,1. 7 to 10, 28. ibid. 1, /1. 9 & 36.
59. ibid. 2: 11, L 91. 29. CLP. 2:11./.50; PRP. 1.1/,

-

21

. ibid. 2: 11 /L 35t0 40

ibid 2: 11, //. 41 to 51,

10 & 56; ibid. 3. /. §8; ibid.”
13./7, 1&2-
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Him from other deities. These also show that FHe has a
divine and auspicious form which could not be described
correctly®® but on that account He is not left underscribed
by people, who, on the other hand, describe Him in such
expressions as are poor and inadequate and do not have
actual relevance to Him.®* For instance, though Krishna,
the Lord, is conceived as having two arms, He is in reality
having innumberable arms®*. Here lies His ineffable
grandeur. The devotees request Him not to ignore their
praise and prayers, but to accept them and bless them not
minding their littleness.*® Garuda is His vehicle®* and His
emblem marks His baaner.®8

(2) The Lord possesses innumerable auspicious qualities.
He is the embodiment of krpa. He is Himself dharma
(righteousness). He is the sacrificer of those who are in-
escapable of treading the right path. He is the pain of those
who are opposed to His ways.?® His words never fail in their
import just as day and night follow each other without fail;
His patience is like that of the earth; His grace reaches one
and all without any partiality as the cloud impregnated with
water.®?

(3) The four wyoohas of Paancharaatra school find
references in these works. Vaasudeva is held to be dark in
complexion having red eyes, Sankarshana to be white
with black éyes, Pradyumna to be red and Aniruddha green.®®
The popularity of thePaancharatra cult during the centuries
before the birth of Christ is attested by a reference to the
temples of Krishna and Baladeva already cited above.

30. PRP. 13. /l.46-49. ibid & [I. 36-48; ibid 13. II.
31. 1bid. 5, /I. 1-5. 38-39; PRN. 56, /. ¢; ibid. 58,
32. ibid. 3, [l. 35-45, L. 14.

33. ibid. 1, I[. 34-36.. 36. ibid. 1. /. 37-40

34. CLP. 2 : 17, I. 2¢; PRP. 3 37. ibid. 4, Il. 25-27.
1. 60. 38. ibid. 3, /I, 81-82
35. PRP. 1, /. 11; ibid. 2, 1. 60,
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(4) Among the divine descents of Vishnu those of
Koorma,®® Varaaha, Narasimha,*® Vaamana, Baladeva and
Krishna are treated. While those of Koorma, Narasimha and
Raama** are dealt ,with in brief references, those of
Varaaha®® and Vaamana*® get special attention; but Krishna’s
descent has a more detailed treatment. Vishnu’s greatness
ia‘s‘ the saviour of mankind receives .attention in the descents
of Varaaha and Vaamana. Balaraama is often associated with

Krishna,

(5) One peculiarity that is noticed in these works is that
copious references about Krishna are found., He is mentioned
as the tender child of Yacothai.** His playing on the flute is
felt as rapturous and fascinating by the gopis.*® Heis said
to play on veena also.*® Some of his deeds are said to be
mysterious and are stated to be incomprehensible. For
example, the Lord who could use the serpent Vaasuki as the
trope for churning the milky ocean become Himself fit to be
bound by Yacothai with a rope.*” Vishnu was not hungry,
‘but devoured the world. However, he ate butter with avidity
as though he was very huagry. He used his feet to measnure
the eatire world, but had to use them in greater frequency
when He went to the city of Kauravas as a messenger of the
Paandavas.®® These show that He being maayon*® or
maayavan®® could introduce mysterious activities in His own
deeds. There are also references to the incidents like taking
away the garments of the gopis,®* driving the chariot of
Arjuna,’® killing the demon Vatsa®® and hiding the sun with

-discus®*®.

39, CLP. 2:12,7 58 46. PRP. 3, /. 86.

40. PRP. 4,11 11-21 47. CLP.2:17,/ 32.

41. AKN. 7(; PRN, 378 MNM. 48. ibid. 2 : 17, {l. 32-34.
17, 1. 9-14; ibid. 5, L 37 49. PRP. 15, /. 33

42 PRR.2, 1716531245 15, LS CLE.21 L 14-15, 27-28
. . 1bid. 2:17, 1 23 '
43. Icg,g 2:17, l.34, 35; 1:9, 52. ibid. 2+ 17, L. 34
53, ibid. 2: 17, L.
44. ibid. 2 : 16, 11, 45-46 33 Ioid 317,026
45, xll;Id. 2:7, 1. 2; ibid. 27, I 1g-
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(6). Krishna married Neela, the daughter of Kumbha,
the brother of Yacethai,’? Tamil literature has introduced
a new person Nappinnai by name®® and made her play a
prominent role in the life of Krishna. She takes the place of
Neela in these classics. Krishna and Balaraama had many
exploits in the Gokula during which they stood on each side
of Nappinnai and danced. They changed their positions and
danced again. Naarada is said to have written the work
Naarada-siksha treating the taala according to which they
danced.’” When Krishna was sporting in the waters of
Yamuna with the gopis, He took out the bracelet from one
of them and made them all feel unhappy®®. Krishna is
stated to have daneced whenever there was some activity in
which He was engaged. For instance when He broke the tusk
of the elephant Kuvalayaapeeda,} He danced. And this dance
is called alliyam.®® He played kuta-koothu dance when He
went to fight with Baana.®°

(7) Balaraama is considered to be one of the avataaras
of Vishnu and He is quite often treated as having the same
status as that of Krishna.®* He is described to have had the
emblem of the elephant in his banner and a single ear-orna-
ment.®2 The paradox in the case of Krishna and Balaraama
is that Krishna is held to be the younger brother of
Balaraama. But heis very ancient and much older. Really
He is between the ancient and the modern. The only way ot
knowing Him is through the Vedas.®® The paradox that
arises here proves only that He is the essence of everything®*
and so He could present Himself anywhere, at any time and
in any form He chooses.

(8). Among the arca forms the deities at Tirumalai,
Tiruvarankam,  Tirumaaliruncholai  and Tiruvananta-

55. Cf. Garudapuraanc-Uttarakaanda 2; PRP. 1, /L 3-5.

ch. 19. » ibid. 1, 1. 5.
56. CLP.2:17, ll. 14-16, 24. 63. ibid. 2, /1. 20-27.
57. ibid. 2: 17, II. 25-26. 64. ibid. 2, I 20. Vide ‘Parimel-
58. ibid. 2: 17, Il. 23-24. azhakar's commentary on this
59. ibid. 1: 6, /l. 46-48. line.

60. ibid.1:6, Il. 54-55.
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puram are referred to. Tiruvarankam (Sri Rangam) is the
holy place on the island created by the branching of the river
Kaaviri. The deity there is reclining on the serpent couch.®®
Tirumalai which marks the northern limit of the Tamil
country is the hill of Vishnu®® abounding in many streams.
The deity in the temple on the hills is Vishnu the ornaments
on whose person are referred to as dazzling in appearance.
The sun and the moon are described as the discus and conch
of the Lord. The Lord appears like a blue cloud with the sun
and moon shining on each side, lightning playing the part of
a new garment. Heis in the standing posture.®’ Vishou
lies on the serpant couch at Tiruvanantapuram®® which isalso
known as Aatakamaatam. The Lord takes His abode anywhere.
He chooses His abode beneath the banyan or katampa tree or
in the island formed between the two branches of a river.
He may choose the hill or the form of any other deity. Heis
present everywhere to carry out the wishes of His devotees
and keep them in the path of their duties.®® Parippaatal
mentions a temple for Vishnu very near to Mathurai.”® The
place which is also known as Koolavaay has also a temple
for aadisesha.’* The place is also known as Iruntaiyoor’*®
which is identified by Prof. M. Raghava Ayyengar to be the
temple of Kootalazhakar in Mathuri.” ®

(9) The concept of antaryaamin has found a place in
these works. The Lord is present in the hearts of His
devotees. He is evercherished by them.?* Yet, the devotees
do mot correctly kmow Him although Heis exquisitely
described in the Upanishads as having the highest qualities
and accomplishments.”®

SUPREMACY OF THE DEITY: (1). The Lord is supreme,
in every way and has no equals. There are many references in

65 CLP.1:10, 1 1565 2:11, /. 70. Paripaatal Tirattu, 1, Il. 1-6.
35-40. 71. ibid. 1, [/. 60-64.
66. ;t.”;ll 1[4?1’ 1.30. 1.8, L 1,2; 72.ibid. 1, 5. .
6 ggiﬁ.’gi ! é', fha1-52. Ty pangaycl;1 iokal, pp- 214-244,
. ibid. 2 : .62; .51 75 ibid. . 57-65.
§9. PRP.4, /1, 66-73. 3 b4 I 3763
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these works to this aspect of the Lord. Vishnu is mentioned
as the foremost among gods.”® He is often referred to as
pre-eminent deiy spoken of in the Vedas”® which reveal His
greatness,”® and make Him known. He is beyond the faculties
of apprehension even for sages whose intellect is perfected
by constant meditation.”® He is not only gieater than the
gods but also the demons., He is neither the friend nor the

foe of any one. His impartial attitude is thus revealed
towards all living beings.2°

{2) The Lord is the moon and the sun; He is Siva, the
god of destruction; He is Brahma, the god of creation; in
fact, He is Himself the very destruction and creation. He is
Himself the cloud, aakaasa, earth and the Himaalayas.®* It
is because that He is everything that He becomcs indescri
bable. There is nothing outside Him which could be brought
in for purposes of drawing comparison or contrast with Him.
Naturally He is equal to Himself. 32

(3) The five elements. the sun, the moon and the
sacrificer, the five planets other than the sun and the moon,
the demons, the twelve aadityas, the eight Vasus, the eleven
Rudras, the Ashvins, Yama and his servants, and the twenty
one worlds together with the beings inhabiting them arise
from Vishnu and grow in Him. This is the truth revealed
from the Vedas.®® All these represent him. Symbolically,
the vast earth represents His feet, the sea His garment, the
sky His body, the directions His arms and the sun and the
moon His eyes.®?* The depictiop of the sky as His body
receives support from the Taittiriya Upanishad.®® This must
be the reason for taking the Lord to be blue in colour.?® In
a way, this description of the Lord may be treated as lending
support to the relation of self and body (sareera-sareeri-

6. ibid.t13, 1. 1-13. 81. ibid. 1, /I. 41-48.

7. ibid. 1, /. 1372, L 58; /1. 12-27 82. ibid. 1, /l. 50-53.

78 ibid. 1, 1. 65 . ] 83. ibid. 3, /. 4-14.

79. ibid. 3, Ii. 46-52; 4, . 1-3; 84. NRR. invocatory verse.
PRN 51, L. 1; 58, '14 85. Tairt. Up. 1-6 : 14.

80, ibid. 3, /1. 54-58. 86. PRP.1, /I 6-7.
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bhaava) as existing between Vishnu and the world of sentient

and non-sentient beings. In fact, He forms the inner essence

of everything.®”

(4) All the worlds lose their stability and energy day by
day and after aeons, become reduced to a stage where their
existence could not be made out. The sun and the moon also
become extinct by then,®® Many aeons pass by. After a
long time, matter emerges and from it are produced, in the
order, aakaasa, air, fire, and water, the succeeding one
emerging from the antecedent. Aeons roll by and after a
long period from the water, earth is evolved. The water is
then so swaggering that the earth is on the point of getting
fully submerged there. Vishnu takes the form of a boar then
and keeps the earth secure. This is one of the countless
sports of Vishnu., Vishnu is said to have married the earth
‘known as Bhoodevi. It is humorously remarked here by the
poet that this marriage cannot be happy since hisfirst consort
Lakshm! is ever present on His chest.®®

(5) He is the father of Brahma,®® whom he had created
for looking after the subsequent creation. As He is the
substance itself and its inner core. He is not living in it nor is
there a place beside Him for others to live in,°* He is the
only Lord who safeguards the twenty-one worlds in three
parts under the umbrella of His grace, dharma being its
handle.®® The twenty-five realities (tattvas) serve the
purpose of realizing Him through them.®® He is the protector
of all. The discus adorns His right hand®* in order that He
could use it against those who violate His law. He measured
the entire region to wrest it from the demon and saved it
from deluge taking the form of a boar.®® He took the form
of a swan and saved the earth, with its outstretched wings
from the torrential rain of deluge®®. His ability to vanquish

87. ibid. 3, /1. 63-68. 92. ibid. 3, I1.73-76
88, ibid. 2, /. 1-4. 93. ibid. 3, II. 7/-80
89. ibid. 2, /l. 28-35. 94. ibid.1, II. 52-53.
90. ibid. 3, /1. 13-14 95. ibid. 3 [1.19-25.

9L ibid. 3, /. 69-70. 96. ibid. 3, /1. 25 & 26.
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the foes and His brilliance are fcund in the sun. Various
objects of nature reflect many of His attributes: His sym-
pathy and spleadour in the moon, His tenderness and the
liberality in the cloud, His power of sustenance and patience
in the earth, His fragrance and effulgence in flowers, His
exterior appearance and vastness in the sea, His form and
voice in the gakaasa and His divine descent and disappearance
in the air. All these owe their origin to Him, and exist, as
it were, away from Him, but really sustained by Him.®*

WORSHIP OF THE DEITY : (1) The worship of Vishnu is
frequenily recommended in these works.®® Final release
from worldly bondage could not be got except by worshipping
the Lord.°® Devotion to the Lord is to be preferred even to
the correct knowledge that one can get about Vishnu and His
nature.2°® Worship shall be done only at His feet.*°* One
shall wish for the enduring security which the feet of the Lord
give.'°? The head of the devotee shall be bent before and
near His feet. A devotee shall do this with his relatives
also.*°® No one shall refrain from worshipping Vishnu’s
feet which are the source of everything and which are capable
of cutting the chain of birth and rebirth.*°*

(2). The devotees of God shall seek Him for refuge.
They could offer their worship to God even from a distance if
they are unable to reach the place where He dwells.2°% They
shall, if it is practicable, live asnear the iemple as pnssibe®®®
They shall offer their prayers to Him by addressing Him as
Kesava'®? and Naaraayana.’®® Even the gods praise Him as
the ancient people did.*°® A devotee shall be free from self-
conceit becanse of which Garuda was taught a lesson by the
Lord.**° The ardent devotee feels thathe has become

97. .ibid. 4, II. 25-35. 104. ibid. 3, /I. 1-2,15-16
98. ibld. 2, Il. 5-19. 105. ibid. 15, I. 35

99. ibid. 2, /1. 15-17. 106. ibid. 15, /1. 64-66
100. ibid. 1, /I. 33, 34. 107. ibid. 3, /. 3L

10L ibid. 1, /. 62-65 108. CLP. 2:17, . 37
102. ibid. 1, /1. 63-65 109. PRP. 3; /1. 28-30

103. ibid. 2, /L. 66-~77 110. ibid. 3, {. 59-62
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fortunate to share the love of God along with others mainly
owing to the good deeds done by-him in the previous births.2**
The ideal yearning of a devotee of Vishnu is brought to light
by describing that the devotee would not feel happy unless
he gets the vision of the Lord to serve Him. Tbe ears shall
be taken  to have served the purpose of their existence by
listening to the reputed exploits of Vishou who measured the
entire universe in two steps and who went to the forest as
Raama along with His younger brother Lakshmana. The eyes
fail to be lucky if they do not behold Him, His hands, feet
and mouth. The eyes should keep cast on Him without even
a wink. The only act for the tongue shall be to praise Him
who went to the Kauravas to run an errand to the Paandavas.
Vishnu is here ideatified with Vaamana,Raama and Krishna in
these contexts**®

SOME ORIGINAL ANECDOTES : The Tamil classics
contain many anecdotes and descriptions of the siories of the
Raamaayana, Mahaabhaarata and Bhaagavata which could not
be traced to the Sanskrit sources. Three of them which relate
to the life of Krishna deserve mention here; they are the
introduction of Nappinnai®*® the consort of Krishna in Goku-
lam, Krishna’s breaking down of the Kurunta tree while taking
away the robes of the gopa maidens who were taking their
bath in the Yamuna,*** and His kuta-k-koothu.***

CONCLUSION : It may, therefore, be concluded that the
cult of Vishnu as found treated and referred to in ancient
Tamil literature could have come into being in the Tamil
country as a result, perhaps of the influence of the religious
doctrines which are recorded in Sanskrit works. Yet, the
development and treatment of this faith of the hoary past

111, ibid. 13, /1. 61- 64. 115. ibid. 1. 6, /.54 -5; 5Vide:
112. .C_LP. 2.17 35, 36, 37. Subbu Reddiar, N : Religion
113. ibid. 2, 17 : 16, 28. and Phllosophy of Naalaaiira
14.ibid. 2. 17:21; AKN 59 and Drvya Prabandham with Syecial
old commentary. Reerence to Nammazhvaar

Appendix IIL
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have been indigenous and exerted profound influence on the
unique growth of the cult which is marked by the erection of
the temples most of which are found only inthe regions
where the Tamil language is spoken. It is further noted that
the tenets of this faith do mot get a systematic treatment and
exposition in these source books but they bave left an
indelible impression on the Tamil Vaishnavite saints known
as the Aazhvaars who attached greater importance to the
path of devotion than to the other paths. Itis not, therefore,
a surprise if the principles of the cult of Vishnu asare treated
in these classics gave an impetus to the rise of religious
poetry at the hands of the Aazhvaars.



2. THE TWO SECTS IN SOUTH INDIAN
VAISHNAVISM*

THE two sects in the South Indian Vaishnavism are known
as Vatakalai, the northern school and Tenkalai, the southern
school. The former owes its allegiance to Vedaanta Desika and
the latter to Manavaala maamunikal. These names, Vatakalai
and Tenkalai, are of very late origin and perhaps belong to a
period subsequent to Manavaalamaamunikal. The differences
which could have been instrumental in the naming of the two
schools have been deeprooted from early times, perhaps in
the period which followed the passing away of Raamaanuja.
An attempt is made in this paper to consider the probable
causes which precipitated such a divisionin Raamaanuja’s
school of Vaishnavism, and also a study of these differences
is briefly attempted.

Sribhaasyam and Bhagavad-geeta do notsuggest any clue
that could have given rise to any difference in the interpreta-
tion of the central doctrines which they deal with nor does the
Naalaayira Divpa Prabandham contain any. 1t is a matter of
common knowledge among the South Indian Vaishnavites at
least, that Raamaanuja was taught some secret doctrines by
Tirukkottiyoor Nampi.* These were known as rahasyas and

——

% Paper presented to the All -India Oriental Conference, 2
Session, Vikram University, Uijain, in December 1971. > 26t

L Yatiagjavaibhavam, 58
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must have included the three, narwely, Tirumantiram, Dvayam
and Carama-slokam, the Jast being taken from the Geera.*
Unlike in the case of Brahmasutras, Bhagavad-geeta and
Tiruvaaymozhi (the important work of Nammaazhvaar), there
was no authentic work treating these rahasyas. These having
been orally transmitted, there must have been ample scope
for a preceptor to give an exposition of them in a mannper
which he felt was not merely the correct ope but also
authentic. There must have been slight variations in the
exposition offered by more than one preceptor for the same
rahasya. The methods which were adopted by the preceptors
in the practice of their conduct must have been different
according to individual capacities and these must have a
bearing in the interpretations of the rahasyas. The disciple
also should have taken only such interpretations as authentic
and supported them by citing those practices. In fact, there
were some practices in the day sof Raamaanuja which called
forth criticism from certain quarters.® These were individual
cases and also represented exception to the general customs.
The masters and pupils in the same and succeeding genera
tions cited such pratices and chose to treat them asthe correct
ones, forgetting their departures from the established rules.
This, however, was not always the case. The attitudes of
others;was different towards such practices resulting in the evol-
ution of not two theories, one for and the other against them,
but more than two, their number depending on the number of
approaches made by them. This resulted in another change
of attitude towards tradition. Every interpretation was
required to be substantiated by relevant citations from works
of accepted 'authenticity. In their attempt to justify their
interpretations, the preceptors and scholars forced their
views on the sources and expounded them im a manner that
could accommodate their viewpoints. Thus started the
differences in the interpretation of the passage in the Tiruvay

2. Bh- G.,18: 66
3. Guruparamparaa, pp. 121,122, 149
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mozhi by Tirumaalaiyaantaan and Raamaanuja.* Even after
the commentary was written by Pillaan on the Tiruvaaymozhi,
Paraacara Pattar is mentioned, as evidenced in the Iru to
have expressed disagreement to the views of Pillaan and
offered his own.® The tone of references to such differences
both in the period of Raamaanuja and Paraacara Pattar is
only suggestive of these two savants’ eagerness to offer a
better interprctation and not intended to cross the earlier
ones. Much discredit was brought by later scholars for the
earliest exponents by reading in between the lines and by
asserting the authenticity of their own expositions. The
unitary nature of the concepts of rahasyas was thus lost sight
of. This resulted in the formulation of certain concepts most
of them being based on the side of religion. Such concepts
were acceptable culy to one of the traditional schools and
drew justifications from the Nzalaayiram and the passages
from the works of earlier writers. There was not much for
the two schools of Vaishnavism to quarrel about regarding
the matters in the Sribhaashyam and the Bhagavad-geetabhaash-
yam which were not therefore cited. The rahasyas and the
compositions of the Aazhvaars afforded ample scope for the
exhibition of the divergences of opinion. While one school
interpreted the rahasyas and the Tiruvaaymozhi without even
suggesting a deviated sense for them by remaining faithful to
the sacred sourceslike Dharmasaastrasand Aagamas, the other
school swore by the deviation and supported it by the practice
of the teacher who was held in the highest respect. It was
not the language that effceted this schism. While equal
importance was given in one school for the Sanskrit and
Tamil sources, the other school stood more by the Tamil
sources ignoring the Sanskrit sources when they ram counter
to the former and thus attached less significance to Sanskrit
sources. For a long period till recently, the followers of the

4. Vide [tu on Tiruvaymozhi (T.V.M.)1. 2:1; 2.3 :3; 5, 10:4
S.VideItnon TV.M6.5;2.4:1
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Tentalal system were deeply studied in the Sanskrit sources
like Sribhaasham and Geeta-Bhaashyam for matters of philoso-
phical importance and followed the views of their school in
matters pertaining to the rakasyas and Prabandham. The two
sources were thus kept apart thus maintaining in practice the
concept of Ubhayavedsanta. The Aacaarya was the only guide
in these matters for the Tenkalai school, while he was also
the guide for the Vatakalai school.

The differences which keep these two schools apart from
each other seem to have taken their rise in the latter half of
the thirteenth century and are mentioned by Nainaaraaccaan
Pillai, Pillai Lokaacaaryar and Vedaanta Desika in  their
works. ‘this does not, however, suggest that the two schools
were treated then as rivals as they are held today. Vedaanta
Desika, who was aware of such differences, remarks that
there was no difference regarding the doctrines among the
followers of Raamaanuja and there existed only a difference
in the interpretation of the same doctrine.® The
differences must have become marked resulting in the rise of
the two distinct schools in the fifteenth century A.D, The
Vatakalai school traces the origin of their doctrines to
Kitaampi Aaccan who was in charge ofserving food fort
Raamaanuja.” The Teakalai school does it to Empaar, the
cousin and disciple of Raamaanuja. It is curious to note that
neither of these scholars, however, left any written record of
their theories.

The main points on which these two sects differed are
said to be eighteen.® It is worthwhile to considsr briefly
what these differences are ¢

1. GOD’S GRACE : The Tenkalai school insists that the
operation of God’s grace is unconditioned by human endea-

6. Sampradayaparisuddkis p. 5. 7. cf. Rahasyatrayasaram p.1377.

8. Sanskrit varse in Astadasa bhedanirnayo,(also quotad by Sri V. Krishna
macharya in his Sanskrit introduction (p.48) to Sankalpa Suryodayam)
gives out these eighteen differsnces.

CP—2
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vour and is absolute. They say that the well - known text
“He is to be obtained only by the one whom He chooses™?, is
confirmed by the Caramaslokam of Geeta*® and the mystic
experience of Nammaazhvaar. According to Vatakalais God’s
grace thouzh it is uncaused becomes operative only through
bhakti or prapatii, just as the divine tree is considered to yield
the results desired by the seekers of them only at their
request, Those who are in need of God’s grace have to make
a request of Ged for it.** They argue that if grace is free and
unconditioned, Vaisamya or asbitrariness and Nairghrnya or
cruelty would be attributable to the divine nature*? In that
case, all people would in time be emanicipated, and there
would be no need of any effort on their part. If it was
supposed that God in his own spontaneity extended His grace
to some in preference to others, He would have to be regarded
as partial. It is therefore to be admitted that, though God is
free in extending His mercy, yet in practice Hc extends it
only as a reward to the virtuous or meritorious actions of the
devotees. God, though all-merciful and free to extend His
mercy to ail without effort on their pact, does not actually do
so except on the occasion of His devotees.  The extension of
God’s mercy is thus both without cause (nirhetuka) and with
cause (sahetuka).

2. MOKSA: There is no difference of opinion as to
moksha being the ultimate goal. The Tenkalais believe that
for those who take the course of devotion moksha consists in
having the experience of God Himself, but those who take to
the path of self-surrender have to render service to God even
during the state of release. But the Vatakalais believe that
whatever be the course adopted by the individuals, they
become released without any distinction among themselves.
They have therefore occasions for experience of God as well
as service.

9. Kath. Up. 2: 23 11. Laksmi Tantram

; . (L.T.) 17:78
1C. Bh. G., 18 : 66. 12. Vedamasutra (V.S.) 2. 1

: 34.
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3. MEANS OF MOKSA : According to the Tenkalais,
there are five kinds of means, pamely, Karma - yoga, Jnona -
yoga, Bhakti-yogi, Prapatti-yoga and Aacaryabhimana - yoga
for moksha. They believe that Prapatti - yoga is a distinctive
means from the rest and also believe that each of these five
means is a means by itself. But the Vatakalais believe that
Bhakti-yoga is the only other moans of moksha besides
Prapatii-yoga.  Karma-yoga and Jnana-yoga are only stages
leading to Bhakti-yoga. Karma-yoga is actually self-purifical
tion which destroys egoism and leads to Jnana-yoga which is
the process of self-realization by self-renunciation, contem-
plation and the attainment of the orison of kaivalya. The
third stage is the Bhakti-yoga which is the unitive life of
beholding God face to face or spirit to spirit. This is the
highest realization of reality.  Respect for the teachere
according to this school, is only a phase of Prapatti-yoga.

4. LAKSHMI (HER STATUS): Lakshmi occupies an
important position in Sri Vaishnavism. But as there are only
three categories in the Sri Vaishnavite system, a question may
naturally arise regarding the position of Lakshmi in the
three-fold categories of Cit, Acit and Isvara. On this point,
the Tenkalais hold that Lakshmi is by nature atomic in size
and occupies a special and unique place of her own below
that of Bhagavan; they relegate Her to the level of jeeva, the
finite being, but consider her as entitled to the service of the
selves in this world and to that of the nityas and the muktas in
the world beyond, viz., the region of eternal glory (Nitya
Vibhuti). Bhagavan, according to them, is however, the sole
upaaya for the attainment of moksha and Lakshmi has no part
in this in the.same way as she has no part in the creation,
sustenance and destruction of the world, The Vatakalais believe
that Lakshmi is akarg and not makara or jeeva and state that
she s an inseparable attribute of Bhagavan as described in
Paancaratra,*® equally iofinite and illimitable, without whom

13. L.T.4:1, 2: 15
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the conception of the Lord is impossible.** She isnot anu or’
atomic, but vibhu or all-pervasive and omnipresent. They base
their argument on the authority of Vishnu-purana.*® Laksbmi,
according to them, is in every way the object cf cqual vene-
ration and worship as Bhagavan and that our worship is
always to the Lord and His spouse. Being inseparable from
Him, She participates in all His activities except in the
creation, maintenance and dissolution of the world. She is
sesi i to all of us, baddhas, muktas and nityas as much as Lord
Himself. This concept of Vatakalai school receives support
from the following evidences: (a) The Lord declares that
leelas~vibhuti and nitya-vibhuti are the sesha for Him and
Lakshmi*® This means that she is also the seshi like the
Lord; (b) Paracara declared that Vishnu represents all coming
under the category of male and Lakshmi those under the
female.r” (c) Kitaampi Aaccan told Nanciyar that he was
taught by Raamaancja that the mention of the Lord in any
context must be taken to have included Lakshmi.*® This is
attested by Parncara Pattar;*®  (d) Sri Ramamisra, the
pupil of Raamaanuja declared that Lakshmi and Vishnu together
are Brahman;®°® (c) Pillai Lokacaryar states in his work
Tat:avatraye®*  that the eternal kind of the selves refer to
Aadisesha, Garuda and others. If, in his view, Lakshmi was a
self, she, being eternal, must have been mentioned here.

5. LAKSHMI (HER POWER) : According to Terkealai
school, Vishnu alone can grant final emancipation. But
Lakshmi can play the role of a mediator between the sinning
folk and the Lord; she cannot exercise independent or co-
ordiuate power in granting salvation. The Vatakalais believe
that botn Vishnu and Lakshmi can grant moksha and they base
their arguments on Vishnu-puranam®® and according to them

14. Ramayaue (Ram.) 6. 21 : 15, 19. Sri Gunaratnekosa, 28.

15. V.P. 1. 8:17and 1. 9: 124, 20. This is taken from the author’s
16. Visvaksenasambhita work Sadarthasamksepas

17. V.P. 1. 8: 35. 21. Tattvarraya p. 45.

18. R.T.S. p. 750.

22. V.P. 1. 9: 118. T.V.M. 4. 5: 11 “Veri maaraatha poomel iruppaal
viani tserkkum:"—<the occupaat of the most fragrant lotus is the
Mother who will relievs us of all our sins and bless us’.
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Lakshmi’s redemptive mercy is omnipotent. She is not only
the mediator (purushakaara)interceding and pleading for the
pardon of the offences of the selves, but also tho upaaya along
with Her Lord for the attainment of mukti by the prapanna-
Our service after the attainment of mukti extends to Her as
much as to Bhagavan. The Vatakalais say that mithana or
unity of the Lord and Sri is vital to the seeker after salvation,
Whatever be the ontological status of Lakshmi, there is no
doubt, that both the sects insist on Her krpa or mercy as
essential to the final release. This beautiful concept is stated
in a beautiful way : <On the one hand, Lakshmi subdues the
retributive will of Isvarg by the beauty of her enticing love
and on the other she melts the heart of the sinner by her
infinite tenderness.’?®  As the link of love, she mediates
between the finite that is impotent, and transforms the
majesty of law into the might of mercy. It is perhaps strength
(Father) is tempered by sweetness (Mother) and sweetness is

supported by strength; the one stimulates and the other
persuades. The Vatakalai school depends for its position on

the following evidences : (a) The Lakshmitantram contains
2 passage which means that the Lord together with Lakshmi

is the protector.?* The word ‘together’ is to mean that Sr
protects the people as much as the Lord. This passage occurs
in the context of finding a means for obtaining moksha. (b)
Sriis addressed as the aatmavidya and described as awarding
the results of moksha.?®  (c¢) Paracara Pattar says that he
would resort to Sri at first and then to the Lord. He desires
to do kainkarya to the Lord who is together with Lakshmi.
He qualifies the word */svara’ here by the words ‘as the means
of the desired object’. He means evidently that both are the
‘upagya’?®. (d) Paracara Pattar wrote 2 drama with the name
Lakshmikalyanam in which Nammazhvaar is made to ask the
Lord to take him under the refuge of Himself and Lakshmi.?”

23. ¢‘cetananai arulaale tiruttum, Isvaranai alakaale tiruttum’’> — Srj
Vacana Bhusauam 1 : 13.

24. L.T. 28 : 14- 25, v.P. 1.9:120,

26. Astasloki, 6.

24, This is cited by Vedanta Desika in Scorasacra, p- 46,
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It may be added here that the Lord is referred to as Sriman
Naaraayana. Sriis the attribute and Naaraayana is having Sri
as His attribute. The substantive and attribute may have
independent ontological existence as in the case of blue lotus
but as a metaphysical category, it must be only one. This is
the way in which the Vatakalai school maintains its view.

6. VATSALYA : The Tenkalais define this quality as the
enjoyability of the defects of jeevas. According to them the
pardoniag Lord is the God of the sinner and He seeks the evil
doer more than He does the saattvika, as the target of His
grace. They say that the Lord treats the sins committed by
the selves as ‘‘enjoyable” like garland, sandal paste and
others. He even relishes the physical evil or dosha in the
prapanna like the mother who embraces with pleasure her diri-
stained child returning from play, or like the cow which licks
the slime on the body of the new-born calf. Similarly God
would consider even the faults, offences and short-comings of
the self as aggreeable (bhogya).2® To a lover, the dirt on the
person of the beloved is far from being hateful. The Terkalais
argue that it is the nature of the forgiveness of the Lord to
welcome the sinner and not to penalise bim for his wrong-
doing. They support this theory of theirs by citing the
Raamaayana.®® The Vatakalais, on the other hand, believe that
final action vatsalye consists in not taking note of the dosha of
the jeevas; that is to say, the defects are ignored®®°. They
point out that the admission of the view of the Tenkalais
would show that sins ought to be committed as they are to be
‘eenjoyed”” by God and expiation for the sins done need not
be performed.

7. DAYA : The Tenkalais hold that God’s compassion
consists ih His getting afflicted on noticing that of others.

28. Mumuksup-pati : Caramaslokaprakaranam—Sut. 27.
29. Ram. 5, 18:3.

30. Sri Srinivasa practices non-apprehension of the sins of Hi
r ¢ s Devotees.
Vide : Vedanta Desika, Dayasatakam, 8. evotess
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That is to say, it is *paraduhkhe duhkhitvam® entering into the
sorrows of others and experiencing the suffering of others as
one’s owa. They support this view by quoting the
Raamaayana®* To the Vatakalais, compassion or daya consists
of an active sympathy on His part.‘as manifested in His desire
to remove the suffering of others on account of His inability to
bear such miseries. In the case of those who could not physi-
cally remove others’ distress it must be taken to mean enter-
tainment of a desire to remove others’ distress. It must include
the removal of others’ distress in the case of a person who has
the power to do so. = So, in the Vatakalai view, the Tenkalay
opinion amounts to saying that God will always be in suffer.
ing since all the living beings are mostly in a state of suffering,
Again to suffer Himself at others’ distress will have to be
treated as a defect (dosha) which would run counter to the
concept of God as the abode of auspicicus qualities which are
opposed to defects (heya pratyaneeka). The passage from the
Raamaayana, which is cited here must be taken to mean that
Raama was not in the least really affected but He was acting
the role of a protector of people where the definition of the
Tenkalai would be applicable, This school seeks the evidence
of Paracara Pattar,®2 Periyavaaccan Pillai®® and Sudarsana-
soori,®* who interpreted daya as inability to bear others
misery.

8, PRAPATII: According to the Tenkalais, prapatti
consists in the absence of any intiative on the part of the
individual, as God’s love is spontaneous and will, of itself,
bring salvation. Or, it may be taken to mean the knowledge
of one’s own self as the sesha of the Lord. They interpret
prapatti not as a human endeavour, but a mere faith in the
grace of God. A jeeva who is completely dependent upon
God cannot practise it. The Vatakalais say that before
resorting to self-surrender or prapatti there must be self-effort.
It is only when this self effortfails to lead to the realization of
God, and in consequence a feeling of complete helplessness and

31. Ram. 2. 2 : 40. 33. Cadyatravavyakhyanam p. 42.
32. Sri Rangarajastavam, 2: 98 34. ibid. p. 42.
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unalloyed faith in God’s grace is firmly entertained, that ome
can resort to prapatti. It is, therefore, in their view, in the form
of practising the act of surrecder of one’s self. .It does not
consist in merely possessing the knowledge of one’s depen-
dence, The saying of the Upanished. **With a desire to get
released, I seek shelter’’®® the saying of Bhagvad - gita ““You
take shelter under Me alone’’®® and the sayings of Lakshmi
Tantra “The Lord expects from the jeeva the need for protec-
tion’*®? support that the act of surrender has to be practised,
The paradox of prupatti sastra arises from the Visishtadvaitic
truth that the sarvaseshi is both the upeaya and upeya, the means
as well as the goal of Vedantic life, and it leads to the dualism
between the spiritual effort of the jeeva and the spomtaneity
of the divine grace. The Vatakalai school asserts that the soul
must exert itself, show a contrition ofheart and deathless faith
in the Saviour, as the way of opening the flood gates of krpa
and employes the analogy of the young monkey clinging to the
mother for protection (markata-nyaya) to illustrate the soul
seeking refuge at the feet of the Saviour. The other party
asserts that God’s grace is like the care of the mother-cat
carrying the kitten in its mouth (maarjara-nyaya) which is
independent of all efforts on the part of the latter illustrating
that the soul requires no self.effort.®®

9. QUALIFICATION TO DO PRAPATTI : As regards
the person who is qualified for prapatti, the Tenkalais base
fheir authority on the Geeta. In the Geera the Lord deals with
various attributes as forming subsidiaries to devotion.
Finally He asks to give up all duties. This shows that one
who follows this cannot have adequate confidence in devotion.

35. Sv. Up. 6 : 18. 37. L.T. 17 :78.
36. Bh. G. 18 : 66.

38. There is a tendency among some of the philosophers to compare the
Vatakalai and Tenkaloi views to the volitional type and the self-surren-
der type mentioned by William James in his Varieties of . Religious
Experience, and the Christian distinction between the justification by
works and justification by faith. But the comparison is superficial as
the distinction between those two .types is entirely different from the
Sri Vaishnavite views of sahetukakataksa and nirhetukakataksa. '




The Two Sects..,...Vaishnavism 23

Such a -person alone, according to them, isfitto take the
path of prapatti. Again they say that it is only those who
study the Prabandhams can be fit to be called prapantas. But
the Vaiakelais hold that the qualifications to perform the act
of self-surrender are having no other course to adopt, mise-
rable position and inability to tolerate any delay on the part
of a devotee. The main requirements for the course of bhak?;
or devotion are a clear philosophic knowledge of the realms of
karma, jnana and bhakti, the will rigorously to undergo the
discipline in due order, and the sattvic patience to endure the
ills of prarabdha karma till it is exhausted or expiated.
Yaamuna declares, “I am not devoted to Thy feet. Ihave
nothing and I lave &mno other course to
adopt.’’®® This makes clear the relative qualifications for
the paths of devotion and self - surrender.  This does not in
any way mean the lack of confidence in the path of devotion
on the part of the mumukshu. They do not subscribe to the
view that the mere reading of Tamil Prabandhams will make.
one a prapanra for, in that case, one who reads the Sanskrit
passages in the Upanishads can become a devetee of Gods,
which is utterly meaningless on the very face of it.

10. GIVING UP THE DHARMAS : The Tenkalais think
that the person who ‘adopts the path of prapatti should give up
all scriptural duties assigned to the different stages of life
(aarama); for they argue it is well evidenced in the Geeta text
that one shounld give up all one’s religious duties and
surrender oneself to God. ‘‘Abandoning all duties, come to
Me alone for shelter.””#° They opine that it is no offence at
all for the prapanna to give up the performance of nitya and
naimittika  karmas.** But the Vatakalais think that the
scriptural duties which are obligatory should never be given
up by those who have taken the course of self-surrender.*?
Whatever is done shall be attended with the giving up

39. Stotraratnam, 22. 40. Bh. G. 18 : 66-
41. Mumukshuppati—Ca.ra.maslokaprakaranam—Sut- 8.42
42. Cf. Bh- G. 4: 32.
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attachment to the result.*® They further hold the view that
the scriptural duties, being the commandments of God,should
be performed for His satisfaction by these people. Otherwis.c.
they would have to suffer for their negligence. Raamaanuja
emphatically remarks that mirya and naimittika deeds are to
be carried out as they are done to worship God.**

1l. CONTRADICTION : According to the Tenkalai view,
the path of devotion is by nature contradictory to the jeeva who
is a sesha or one who is in tune with the will of God. The
paths of duties and of knowledge assume an ggoism which
contradicts prapatti. The Vatakalais, however, say that the
path of devotion is not in any way opposed to the nature of
the self, but is opposed to only one’s miserable condition.
The so-called egoism is but a reference to our own nature as
self, and not to ahankaara, an evolute of matter.

12. DUTIES OF CASTES : On the social side, the
Temkalais feel that the acts of the prapannas are amoral and
should not be judged by the moral standards applicable to
the ordinary man following the rules of varnaasrama, and the
question of moral laxity, condemnation or condonation does
not arise in their case. Duties prescribed by the Dharmasaastra
texts could however be carried out only for keeping the social
status; but they are not binding on the prapannas. But the
Vatakalais insist on the performance of svaadharma or the
duties relating to one’s station in life even in the stage after
prapatti as kainkarya, and in conformity with the divine
command. They support their view on the strength of
Lakshmi tantram*® according to which a learned man shall
never violate the conduct prescribed in the Vedas; these
duties have to be performed at any cost. The Lord declared
that the Vedas and Smrtis are His commands. Any one violat
ing what one is ordained by them would become a sinner.*®

43.Vide: Bhagavadgeetubh, n 18:
44. Vide : ibid. ongls : sf%fw 6
45. L.T. 17 : 94. 46 Bh. G. 16 : 23.
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13. ACCESSORIES ON THE PATH OF PRAPATT! : The
accessories of prapatti are counted as six.4” The Tenkalais
hold that  the man who adopts the path of propatti  has no
desire to fulfil, and thus he may adopt any of the accessories
according to his capacity and inclinations of his mind. The
Vatakalais, however, think that even those who follow the
path of prapatti are not absolutely free from any desire, since
they wish to have bhagavadanubhava, and do service to God.
Though they do not crave for the fulfilment of any other kind
of need, it is obligatory upon them to perform all the six
accessories as they have been ordained in the scheme.

14. CAUSE FOR THE 4CT OF SELF-SURRENDER : On
the strength of the Upanishadic saying*® the Tenkalais assert
that God’s grace could not be obtained by mere exposition
of religious functions and hence the act need not be perfor-
med. But the Vatakalais insist that the act of prapatti has to
be perormed. Their argument is supported by a passage in
the Lakshmitantram, ¢<This means is considered by Me as
both easy and difficult”.*® They further argue that the passage
quoted from Mundaka Upanishad must be taken to signify the
importance of the Lord. It does not indicate that the act of
self-surrender shall not be undertaken. 1If it were to convey
this sense, then even jnara-yoga will have to be given up, as
there is always God who by Himself takes care of everything.

15. MEANS OF EXPIATION : The prapannas will have
their sins absolved by God’s forbearance even when they are
done voluntaii]y. Therefore, the Tenkalais say, that there is
no need to perform any act of expiation. This receives
support from the Geeta®® where the Lord declares that He
would free the prapanna from all sins. But the Vatakalais
insist that the act of expiation has to be done to get relief
from the sinful acts done voluntarily. This will be the course
when the prapanna has adequate facilities to perform them.

47. L. T.17: 60, 61. 48. Mun: Up- 3.2:3
49. L. T. 17 : 104, 5C..Bh. G. 18 : 66.
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According to them, repetition of the act of self-surrender
shall be the course to be adopted only when the prapanna is

helpless.®?

16. ADORATION OF BHAAGAVATAS: According to
Tenkalai ideal, the devotces of God shall be treated on a par
with one another irrespective of the caste to which they belong.
The prayanna is a bhaagavata and his spiritual worth is not in
any way influenced by his birth and social status and it is one
of the greatestoffences to treat him with indifference,
disregard, ill-will or contempt on the ground of caste. The
idea of service extends to all castes and outcastes irrespective
of the social distinction determined by varmasrama ideal. They
support their ideal on the strength of Mahabhaarata®®. The
Vatakolais say that though the devotees of God have certainly
to be respected and should on no account be disregarded, the
rules o! caste which pertain to the body and not to the soul
apply as long as the body endures and not annulled by the act
of prapatti. There will, of course, be no differernce in the
attainment  of moksha and there will be no such  things as
castes in Paramapada, butaslong as the body lasts, the
prapanna, too, however great his devotion to God and however
pure his life may be, has to follow the rulesand regulations of
castes in social life. «*The temple cow is certainly more worthy
than other cows inas much as its milk, butter and the like
are used in the service of God, but on that account, it does
not cease to be a cow.”> Similarly, a man of alow caste
shall be respected with the revereace due to a devotee as he
is superior to all others in his caste.

17. GOD’S IMMANENCE ;: The Tenkalzis say that God
owing to His immense capacity, can enter into a soul which is
atomic in size to accomplish acts which could not otherwise be
accomplished. The Vatakalais assert that God is immanent
in the jeeva as its antaryamin and there cannot be any place in

51. R.T.S. pp. 592, 595, 596.
52. MBh : Asramvaasika paruvam 108 : 32 Cf. ibid. 10658.
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the world, either animate or inanimate wheie God is not
prescnt, and hence there i3 no question of God entering any
soul.

18. KAIVALY 4 : This consists in having the experience of
self alone, otherwise called selt-realization. It may be called
a flight of ¢“the Alone to the Alone’® in which the self enjoys
inner quiet and is self-satisfied. It is different from God-
realization. The Tenkalais maintain the view that kaivalya is
not a stage op the road of mukti but is muki itself in  which
the mukta enjoys the <peace that passeth understanding’. In
this state the mukta belonging, of course, to an inferior class,
is in some corner of Paramapada and has no hope of intuiting
God and enjoying the bliss of communion. But the Vatakalais
favour the theory that kaivalya is only a stage on the path to
perfection and those who cross it will eventually reach the
divine goal,

There are other minor differenecs also that exist between
these two sects. Differences of opinion came into being in
many other points of practical importance, such as the extent
to which pilgrimage could conduce to salvation, the duties
of a prapanna if he was a sannyasin, the details of ceremonials
to be observed on certain special occasions, the extent of the
purifying influence of contact with the bhaagavatas, the shape
of sect mark, etiquette, certain restrictions regarding food
and service, the relation between sannyasins and house-
holders, the tonsure of widows and so on and so forth. But
they have little philosophical or religous basis or backgsound.

The works of Tenkalai school which are mostly in Tamil
are complementary to those of the Vatakdlais and not
contradictory to them. The eighteen points of difference
enumerated above can be reduced to the single problem of
krpa versus kerma in its aspect of the practice of
upaaya. If salvation is antecedent merit and justification by
effort, it is said to involve more faith in the inexorbility of the
moral law of karma than in the insscapability arising from
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divine grace. If salvation is by faith and antecedeat of grace
and guarantees the remission of sin without any condition
like remorse, it is said to favour the faith in election and pre-
determination and the idea of divine arbitrariness which
might lead to the toleration of moral laxity and chaos.
Vedanta Desika’s view of vyaja orjoccasion seems to bea good
reconciliation of the two extreme views. {The Lord is Himself
the wupaaya and the upeya and the true meaning of human
responsibility  consists in our responsivenss to the call of
divine mercy. Even a gesture and change of heart and the
feeling of unworthiness shown in an infinitesimal degree on
the part of the sinner evokes sympathy and elicits the infinite
grace of the Saviour. A spark of repentence daestroys the
whole load of avidya-karmaand thus an infinite series of karma
is annihilated by infinitesimal effort. It is the recognition of
the fact that endeavour consists in recogoising the futility of
endeavour. This view preserves the idea of divine justice
and provides for the domination of divine grace which is its
fruition. And if there is any difference between there schools,
it is in the starting point and not in the goal. It is, so to say,
in the emphasis of aspects and not in the choice of opposing
theories. If it is assumed that the human will isin any way
free, it conflicts with divine determinism. It is difficult to
take the dilemma by the horns or escape between them or
rebut it. Daya is neither won by effort nor forced on the
individual soul. If the prolem is restated in terms of Sasreeraka
Saastra  or Hetu Saastra or logic, the distinction becomes
philosophically negligible. Katazhksha or grace is neither
sahetuka nor nirhetuka. It is based on organic union. Mystic
experience is alogical and amoral anditis illegitimate to
apply logical and ethical terms to the transcendent law. The
gift of grace and self-gift are virtually related like the systole
and diast ole of the heart; their relation involves reciprocity
and responsivenss. The sucking of the mother’s milk by the
child is instinctively related to the spontaneous secretion of
milk and the two form an organic process in the maintenance
of life. It is imposible to divide this unitive process and
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decide how much it comes from the child and how much from
the mother. Similarly, the jnani is dearest to God, the
sarcerin, and Ged is dearest to jnani, the sareera, and this
organic relation is beyond logical analysis. Daya pours itself
fully into the self and the self flows irresistibly into daya; and
it is undesirable, so to say, to dissect this living flow into the
logical categories of cause and effect.

In conclusion, it may be said that the relaticn between
righteousness and redemption in the working of God in the
human history is a holy mystery which is more worthy of
reverential study than analysis of logical categories or
philosophical dogmas. The karma-krpa riddle is the mystery
of the religious experience and cannot be lightly dismissed as
theological dogma meant for the ignorant. The vexed problem
cannot be solved either by logic or by ethics. It can be
dissolved only by the direct intuition of God which is the
experience of the Aazhvaars. If such is the case, the distin-
ction between the two schools regarding the working of krpa
is a distinction without much difference.



3. THE AAZHVAARS® CONCEPT OF SALVATION*

1T is well known thataccording to the Hindu philoso-
phical thought based on the Upanisadic doctrine, mukti is the
realization of the meaning of the relation between the self
and the universal Self enshrined in the Upanishadic text
< Thou art That’**, According to the Visishtadvaita system it
is of much value to abolish the ahankaara of the jeeva by self-
effacement and surrender of the self to the true Self. Kain-
keryarasa brings out the joy of selfless service. In attuning
his naughted will to that of the Seshi, the mukta feels that he
is like a lute on which the Supreme Singer plays. Love is
fulfilled in surrender and service; its cosmic'value lies in
attuning itself to the Infinite. But it is the experience of the
bliss of Brahman that expresses the supreme value of mukti
in the Visishtadvaitic sense of the ecstasy of the unitive
consciousness.®* Then the mukta is immersed in the supreme
and unsurpassable bliss of Brahmaanubhava without losing his
self-being. Itisa state af saayuiya in which the unitive
experience of bliss is present without the loss of self
experience.?

Nammaazhvaar conceives moksha as the God’s abode and
also a place of the freed souls who are the real immortals.

% Puper presented to the All-India Oriental Conference, 26th i
held at Vikram University, Uijain, in December 1971. ’ Session,
1. Chendogya Upanisad, 6. 8. 7.
2. Vedunta Sutra 4. 4. 21.
3. ibid; Rahasyatrayasara (RTS) Chap. 22.
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The Aazhvaar refers to this place in his works as Veedu.*
Tuyar illa veedu,® Vin naadu,® Vaikuntham,® Vaikuntha vaan
naadu®, Vaikuntha maanagar® and Ponnulaku.*® The reference
to Vaikunthanaadan** or the Lord of Vaikuntham signifies
that God is the ruler of the city Vaikuntham. Veedu is
deliverence, i.e. deliverance from the worldly life or samsaara.
The conception of Veedu is not given by Tiruvalluvar in detail
but the mearest approach to the Aazhvaar’s eoncept can be seen
in Tirukkural*® But the Tamil saint refers to this place in one
instance as Taamar aik-kannan ulagu® (the world of lotos-eyed
God), Taamaraikkannan of course signifying Vishnu, The
same - concept is clearly expressed by Nammaazhvaar as
Arradu parrenil urradu veedu-uyir**-the jeeva (soul) once it
gives up its attachment to the worldly things, attains moksha.
The words vinnaadu,  vaan naadu suggest that the so-called
placc of moksha is situated far above the world in the endless
space. The place is free from misery - Tuyar illa veedu. The
Aazhvaars, while stating the specific result flowing from a
recitation -of his hymuns, declares that it would lead to moksa.
Generally the ideal is always described in a positive way such
as *‘those who recite the ten verses will reach Vaijkuntham®**5
‘‘the decad on His sacred feet will lead us to His feet**1¢ etc.
Other Aazhvaars too have the same conception regarding
moksha. They too refer to moksha more or less in the same
words and phrases. Other words and phrases employed by
them are peru nilam--Great land,>” peruvisumpu®®—<‘Great
space”, umbar ulaku® — <world of Devas®’, vinnakam®® -
‘““celestial abode’’ etc. The description of moksha by the

4, Tlruvzruttam (TVR) 95; Tiruvasiriyam ( TVS) 2J Periya Tiruvantati
P. Tv) Tiruvaaymozhi (TVM) 1. 1: 10; 2. 8 : 1 etc.

5. TVM 2,8:2 13. ibid. 1103

6. TVR 23. 14, TvM1.2:5

7. ibid. 66, 68; P.Tv. 53; TVM 2. 15. ibid. 2. 5: 11; 4. 8 11.

8. P.Tv.68. 16. ibid. 4. 9: 11

9. TVM 4. 10: 11 17. Periya Ttrumazhl( P.Tm)l. 1:9
10. ibid. 6. 8: 11 18. ibid. 5: 6 :

11 ibid. 7 9:4 19. ibid. 11. 4: 10

12. Kural, ch. 35-37 20. Mudal Tiruvantaadi (Mu.Tv) 68
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Aazhvaars coincides more or less with the nityavibhooti as
described in the Vaishnavite Aagamas and other Vaishnavite
texts.

The path to mukti or moksha is referred to as- celgadi,?*
and maak-kadi.** Celgadi is the good path which a jeeva has to
choose and maak - kadi is moksha. These ‘two concepts in
combination may be interpreted to mean the straight and
shining path of arciraadi gadi as mentioned in the Chundogya
Uyanishad®®. Tirnmangaiyaazhvaar mentions this in his Ciriya-
tirumadal®* and elaborates it in his Periya-tirumadal.?® The
soul travels through the solar rays, reaches the sun, enters
through a minute hole in the sun and then attains the place
called moksha where, it is said, it enjoys the bliss of the Lord.
The achievement of a single muktais a cosmic event, as it
were, and even the celestials hail the entry of the finite self
into infinity and sing hallelujhas in their own celestial way.
The glorious ascent of the soul to its original home has been
vividly described by Nammaazhvaar.2® It is also beautifully
portrayed by Vedanta Desika in his Paramapadasopanam
where the author indicates nine steps in the path to perfecs
tion. The first five, namely viveka, nirveda, virakti, bheeti-
bhaava and wupaaya constitute the means and awaken the
religious consciousness and induce the mumukshu to practise
devotion and self-surrender. The 1emaining four steps con-
sististing of utkramana, arci-raadi, divya-desa - prabhava and
praaptitelate to the summum banum of spiritual endeavour,
They describe vividly the ascent of the redeemed soul to its
homa in the absolute.2” The author, it is presumed, follows

the Vatkuuthagadyam of Raamaanuja and the Kausitaki
Upanishad in his description.

According to Vaishnavism, Isvara is the object of the
kmowledge which is the means, upasya, and also the object of

21, P. Tm 1.1:5,8. 25. ibid. )
22. Mz Tv, 95. 2. %i{ ig’: 1;/

23. Ch. Up. 4. 15:5. 27. Desi .
YN G 7. é))e.izécéz. prabandham - (D.P.) 134
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the knowledge which is attainment; He is the means as being
the giver of the desired fruit and the bestower of grace, and
likewise, He is upeya because He Himself is the object that is
to be reached. He is the ever-attained means (siddopaaya)-
As auxiliary to this means there are two other means, namely
bhakti and prapatti. The former is mainly based upon the
teaching of she ¥panishads and the latter is to be traced
mainly to the Vaishnavite Aagamas.

The course of bhakti involves a training in three stages
known as karma - yoga, jnaana - yoga and bhakti - yoga in the
progressive realization of moksha. These three stages consti-
tute the to-be-attained means (saadhyepaaya). The path of
kaarma means the performance of certain karma or rites and
duties®® as prescribed in the saastras. One should perform
one’s duties for the fulfilment of God’s purpose; the person
should do them whole - heartedly subordinating his desire
completely to the divine will. By thus working for the Lord,
one not only renounces the fruits associated with them, but
also purifies one’s heart. This karma-yoga has several sub-
divisions, 2° which include such items as the adoration of
gods, the performance of austerities (zapas), pilgrimage to
sacred places, giving in charity and sacrifices. Some of these
rites and duties are referred to by the Aazhvaar. Nammaazh-
vaar says : =~ ““Enjoying the sight of Thy presence with my
eyes, and offering flowers culled from all directions to my
hands’ content at Thy feet and dancing and singing song of
Thy praise’®;®° ‘‘without separation from the Lord, offering
Him holy water, and after that, incense and flowers’”;®* ¢‘are
not the days near when I circumambulate and worship with

28. The rites and duties consist of (i) nitya - karma or regular duties to be
performed compulsorily (like the daily sandhyaavandana) (ii)
naimirtika-karma or ritesto be compulsorily performed on specified
occassions (like bathing at the time of eclipses of the Sun and the
Moon), and (iii) the kaemya-karma or rites that are optinal and to be
chosen according to one’s ability-

29. The Bhagavad - Geeta ( Bh. G.) 4125 etc- 30. TVM,4.7:8.
31, ibid. 1.6:1
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folded palms the deity at Tiruvaaranvilai,””®® etc. In this
process the self-rcgarding sentiments like self-love and self-
possession are subdued. Animal instincts and inclinations
‘are transmuted into an organic craving for God, as the
jmpure gold are transmuted into pure gold in the furnace.
The whole process is one of self-realization by self-repuncia-
tion, The earth-bound self then becomes spiritualised,

The path of knowledge (jnaana-yoga)is a stage of constant
and uninterrupted contemplation; it is to be practised by one
who has conquerred his mind by karma-yogaand could think of
his essential nature or the self as being distinct from matter
(the body, the senses and the like) his svarupa which is the
mode of Isvara by virtue of its relation to Him as His body.
Jnaana-yoga is a path of contemplation, of self-illumination-
and of self-renunclation leading to its positive sequal of self-
realization. Contemplation is the process of turning the
out-going mind within, with the help of yogic auxiliaries like
yama (self-restraint), niyama (observation of rites) and praanaa-
yaama (the control of the breath) and seeing the inper quiet
etc. In this state all activity is swallowed up. . The yogin
can arrest the out-going tendency by contemplating on thought
itself, or on the nature of the aatman. Nammaazhvaar says :
<Q Father, lend me Thy helping hand of jnaara so that I may
reach Thy inaccesible feet”.®® When the purified self reflects
on itself, all other thoughts go away; the contractions caused
by karma and the confusions due to avidyaa are then destroyed
by the fire of juaang. The aatman at this stage returns to itself
and enjoys the quiet of kaivalya. It is no longer bound by the
prakrti and its three gunas, but attain calmness and serenity,
This self-cognition itself is an orientation towards God-cogni-
tion. In a higher stage he has a glimpse of Paramaatman, the
the Supreme Self as the pervading identity in all jeevas, and
sces Him in all beings and all beings in Him. Tirumalisai-
yaazhvaar says : ¢by completely shutting the gates of the

32. ibid. 7.10:1. 33. ibid. 2.9:2; 1.7:1.
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senses, by opening the gate of God-knowledge, by kindlng the
blaze of jnaana, by making the body and the heart that pine
away for God, and by such a fully mature devotion one can
realise the Lord with the discus’>.®* [n the next higher stage,
this spiritual experiencc is further enriched. Peyaazhvaar
says ; *‘The jnaanis are those, who by means of knowledge,
can penetrate the Lord Who is the inner meaning of the four
Vedas and who is immanent in their hearts>’®* The spiritual
insight of aatmajnaani is completely acquired in the fourth
stage. Here the jnaani exhibits aniversal sympathy, realises
kinship fqr all jeeva and regards the joys and sorrows of
others as his own. Nammaazhvaar says: “May we all
(entire mankind) never more wollow in this woeful state of
false knowledge, evil conduct end filthy body**%®

If a seeker escapes the smare of wordly pleasure and
begins to be attracted by the pleasure of enjoying the said
splritual insight that creates a distaste for all sense pleasures,
then he begins the practice of bhakti-yoga, the direct means
for the attainment of the supreme goal of enjoying the Loxd.
While practising bhakti yoga, the aspirant contemplates on the
Bhagavaan as the lnner Self of his own self which is His body.
The vision that he has already acquired of his own pure self
is then useful. For it is only through this that he reaches the
Inner Self, just as the cloth within which a gem is tied up is
first to be seen before the gem itself can be seen. In this way
the vision of one’s self serves as a qualification or as a step-
ping stone for the practice of bhakti-yoga. The chanters of
a hymn of the Tiruvaaymozhi, according to Nammaazhvaar,
will be blessed with this jraana.®?

Bhakti-poga is the special path which is of the nature of
unsurpassed love and which has, for its object, the essential
nature and form and qualities of the Bhagivaan who is not
dependent on is not subject to the authority of, and does not

34. Tiruccanda Viruttam (Te.V), 76. 36. TVR, 1.
35. Mu Tv, 84. 37. TVM, 1.10:11,
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exist for anyoue else. It is a process in which‘ the seeker shefis
his egoism and egocentric outlook, attunes hxmsﬁelf tq the w:}l
of God and yearns for the eternal communion with Him. This
yoga is the direct path to perfection as it leads to tl'{e very
heart of religious consciousness which consists in shifting the
centre of reference from the Aatman to the Paramaatman.
This stage effects a revolution in our life, which is far greater
importance than the copernican revolution. While the
astronomer realises the littleness of the earth and the great-
ness of the sun that draws it to itself, the religious man or
devotee realises t he emptiness of the earth-bound self and the
Saying might of God Who is the source and centre of all
living beings. The knowledge of the finite self has its religious
fulfilment in the integral experience of the infinite which is its
ground and goal. The self is merged in the Supreme Self like
the sponge in the sea. Nammaazhvaar says : ““To the Lord,
the sandal paste for smearing is my heart; the garland is the
garland of verses composed by me; the silken garment too
consists of these; the bright ornaments are the folding of
arms in worship”’.?® To this saint, the charming Kannan
(Krishna) is everything; He is the food that he eats, the water
he drinks, and the betel he chews.®? Again the Aazhvaar says:
«sEven if it is not given to me to worship Thee with cool
flowers at the appropriate hours, I give over my very life as
an ornament.to Thy fair head, well decorated with flowers’’4°
Periyaalvaar’s sentiment of bhakti runs like this ¢‘Enshrining
the deity of Maadhava in the heart and offering the flower of
devotion at the point of death will enable one to escape the
horrors of the world of death’’.** Speaking further he
stresses that the thoughts of the Lord at the point of death
will ensure salvation. His foster-daughter says : «'To worship
the Lord with fresh flowers in a state of purity, to utter His
glory with one’s tongue and to cherish it in one’s heart would
burn off the demerits of the past and future as the fire does

38. ibid. 4. 3:2 (40. ibid. 4. 3: 4
39, ibid, 6. 7: 1. 41, s reriyalvary Tm. (Periyaal Tm.)
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the heap of dust.4® Similar sentiments are found expressed
in the verses of other Aazhvaars also. Among the four kinds
of devotees refefred to in the Geeta*® and the Makabhaarata**
the one who worships Bhagavan with exclusive devotion is the
best and he attains moksha.

Bhakti-yoga has also been called para-bhakti, Love of the
Lord which results from intimacy with sgattvikas (and the
scriptures) and which produces para-bhakti is also called bhakt.
because it generates an intensive desire to know Isvara
clearly. This para-bhakti develops into thirst or intemsive
desire and determination to see the Lord. By this keen desire
alone, the devotee wins the grace of Lord who rewards him
with a perfect visnal perception of Himself for the time being.
This visual perception is para-jnaana. From this perfect vision
of the svarupa of the Lord is born an excessive and unsur-
passed love for Him and unquench-able spiritual thirst similar
to that felt by a man suffering from great thirst at the sight
of a tank, This excessive and unsurpassed love {for the Lord
is called parama-bhakti which produces an eager desire and
this determination to enjoy the Lord without any limitation.*®
At stage the devotee, as described by Nammaazhvaar,*® feels
that it is impossible to live any longer without this experience
of eternal bliss. The Aazhvaar cries out that he would not in
future allow the Lord to leave Him (ini naan pogal otten) and
that he must become one with the Lord and declare all thls
with an oath*? that cannot be ignorea by the Lord. This
parama-bhakti also generates a desire in the Lord to give
moksha to the bhakta immediately and allows him to attain it
‘They are finally united in the realm of mukti. The soul is a
glow with Divine Fire but is not identical with it. As the
life of our life, God feeds the soul and divinizes it. Likewise
‘the soul feeds on God. In the bliss of unitive comsciousness,
the soul-hunger of God and the God-hunger of the soul are

42. Tiruppavaai-5 45. RTS, Ch. 9.
43. Bh.G.7 : 16. 46. TVM, 10. 10:1.
44. Santi, 350 33-35, 47, ibid, 10. 10: 2,
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both finally satisfled. The temporal pleasures of earth, the
seductive joy of svarga and the joy of kaivalya are nothing
when compred to the bliss of the integral experience of
Brahman. Here at this stage the soul is not passive, but ener-
gises enthusiastically and shares its joy with others.

The other means to moksha is known as prapatti or
unqualified and absolute self - surrender. It is also called
sarargagati. It is the highest stage of God -love. Prapatti
stands in the place of para-bhakti to the man who adopts it as
the direct and independent means. This way preserves the
essentials of bhakti, dispenses with its non-essentials like the
need for ceaseless practice. The question of caste distinc-
tions does not arise bere. Since it will be the means of
securing all the desired objects, it has been prescribed in the
place of para-bhakti for those who know their limitations. The
spiritual experience of the Tamil Aazhvaars is epitomised in
the saranaagati of Nammaazhvaar who is extolled as the fore-
most of prapannas in Vaishnavism. The Aazhvaar says:
s*Henceforward it is imposible for me to possess myself in
misery without the dgrsan of Thy feet*’.#® He extends the
hospitality of his divine experience to the whole world of the
Jeevas, with a view to establish a spiritual community of the
bhaktas. The saint records his experience in performing the
act of self-surrender at the feet of the deity at Tirumohoor :
‘““There is no salvation without surrender to.kaalamegham, the
presiding deity at Tirumohoor***® and “The lotus feet of the
deity is the only salvation®>.*° The peak of his action is seen
performed in the presence of Lord of Tirupati Hills, Almost
all the Aazhvaars speak of their self-surrender to the Lord.

The paths of devotion and self - surrender have more
relevance to the position of God in Vaishnavism than those
of karma and jnaana as such. To fall in line with the Upani-
$hadic concept that knowing Him is the means of obtaining

48. ibid 5.8: 7. 0. ibid. :
45, ibid. 10 11, 50. ibid. 10. 1 : 6.
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final release,®* the great exponent Raamaanuja evolved a
very convincing exposition according to which bhakti, jraana
and prapatti all represent certain stages of jniana itself. All
the same, stress is laid by him more on the bhakti, and prapatti
aspects of juaana. Itis in the light of this stress that the
three esoteric doctrines have com: to be formulated as the
basis of the Vaishnavite religion. These three secrets contain
the essentials of the Vedanta in terms of tattva, hifa and
purushaartha. The Lord Himself has expounded the technique
of self-surrender. The three secrets are known as moolaman-
‘tram, dvayam and carama-sl kam of which the first states it in
a nutshell, the second makes the meaning more explicit and
the third elaborates it still further. These three mysteries
which form epitomes of the truths that ought to be known
and of the means of attaining salvation, which are the distinc-
tive, unique and exclusive doctrines of this system of religion
and philosophy are invaluable and are therefore to be pre-
ferred like ambrosia in the ocean.

The state of the emancipated soul has to be understood
here. The released self realises the unitive conciousness.
The “infinite*’ of space-time, which staggers the scientific
imagination, pales into infinitesimal littleness in the light of
the really infinite and the eternal glory of Paramapada which
transcends the limit of thought. The self enjoysall the
perfection of Vaikuntha like saalokya or identity of abode,
saamipya or proXimity, saarospya or similarity of form and
saayujya or intimate union; he is ever immersed in the eternal
bliss of the Brahman. ' Saalokya (co-existence) leads to
saamipya (fellowship) and saarupa (transformation and deifi-
cation) and is consummated in saayujya (the bliss of
communion). The form, flavour, and fragrance of Brahmaanu-
.Bhava are not physical or psychical, but are super-sensuous.

51. Pillaan on TVM. 10. 9: 1.



4. GOD-SOUL RELATIONSHIP IN THE NAALAAYIRAM*

THE acme of perfection in attributes which is reached
only in Naaraayana, the Lord’s supremacy and His divine
descents are meaningful only when what is other than Him is
understood in its true nature. The frequent references which
are contained in the compositions of the Aazhvaars to the
Lord’s having no one as superior or equal to Him prove this.
All these which are inseparable from Him have their own
individuality, which, however, adds to the meaning of
Godhead.

The soul is referred to by the terms ‘spirit®, ‘self* and
‘aanmaa’ in philosophy. When the word ‘‘zanmaa®® connotes
the finite self or the individual soul, it refers to it as distinct
from the body (utal), the sense - organs (intiriyankal), mind
(manam), and the vital breath (piraanan). <By adopting
Sankhyan psychology Visishtaadvaita defines aatman negati-
vely as purusha different from the twenty-four categories of
prakrti. The latter is composed of the five gross elements
(bhootas), the five subtle elements (ahankaara), the five
cognitive sense organs, the five conative organs, mannas
buddhi, ahankaara and primal prakrti. Purusha is the twenty-
fifth category.””* Nammaazhvaar realises the nature of the

% Presented in the All-Indian Oriental Conference 27th Session, Kuruk-
. sshgtx_-a Umgerglt)g Iliurukshgtra, Decer;xber, 1974
- Srinivasachari, P. N. : The The Philosophy of Visistadvaita . 283
(The Adyar Library, Adyar, 1943 ) * P ’
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soul by the grace of the Lord and describes it in a verse.
“The soul is eternal, and is essentially characterized by
intelligence (jnaanam); the soul which the Lord has condes-
cended to exhibit to me as His mode, or related to Him as the
predicate is to the subject, or attribute is to substance; the soul
which cannot be classified under any category, as this or that;
the soul the nature of which is beyond the comprehension of
even the enlightened; the soul, whose apperception by the
strenuous mental effort called yoga (psychic meditation) is
even then not comparable to such perception or direct proof
as arising from the senses conveying the knowledge of the
external world; the soul (as revesled to me by the Lord )
transcending all other categories of things, which could be
grouped as ‘body’ or as ‘the senses® or as “the vital spirit®, or
as ‘the mind’, or as *the will*, because destitute of the modi-
fication and corruptions to which all these are subject, the soul
which is very subtle and distinct sfrom {only of these, neither
coming under the description ‘good’ or *bad’.? In brief the
soul is an entity which does not fall under the cognizance of
sense-knowledge. A close following of the commentary ‘itu’
will throw more light on the subject.?

The Alzhvaars do not, therefore, treat the ‘nature of the
self or the classification of the selves as nityas, muktas and
baddhas.* However, they are aware of the nature of the

2. TVMS8.8:5

3. Purushottama Naidu, B. R. : It#in Tamizhaakkam Vol. VIII page 209
(University of Madras Madras 1957)
The Aazhvaar throughout his Tiravaymozhi upto this verse, never
bestowed any appreciable attention on the na ure of the soul, for .the
reason that all his mind and heart was absorbed in the eontemplation
of the Lord and His blessed Attributes s Glory etc. before which the
soul-nature is like the fire-fly before the Glory of the Effulgent
Luminary, the Sun. The saint had no time to give to rational
medita tion (gnosis) to realise soul-nature, to the detriment of emo-
tional devotion (amor) to realise God. For, as in the maoner of the
released soul, not caring te waste a thought over the painful
memories surrounding the embodied state, the saint who is transpor-
ted with the revels of his enjoyment with his Lord, the Spouse, never
considers it his worthwhile to waste his time ovel a search alter the
inferior kind of soul-knowledge. However, he sketches a knowledge
of this inferior nature, because, as a part and mode and predicate of
Himself, God was pleased to bestow this knowledge on him

4. These are respectively known the eternals » the released souls and
the bound souls:
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selves which could be brought under these categories. Those
who are eternal and so do not have to undergo any of the
sufferings due to bondage have a clear conception of their
relationship to the Lord and their being subordinate to the
Supreme Person. Therefore, they dedicate themselves to His
service consistent with the work allotted to them. These
souls live only in Vaikuntham and accompany the Lord
wherever He proceeds. Garuda, Aadisesha and Vishvaksena
are some of the important eternals. These and others who
are eternally present in the Vaikuntham are alsoreferred to as
witpasuris. Some souls get the name muktas (released) after
they leave the worldly bondage through God’s grace and
enjoy rendering service to the Lord in Vaikuntham.  The
bovnd sculs are those who suffer the wordly ills. Due to
begipningless karma,® they have their essential nature concea-
led with the result that they have individually diverse
standards of knowledga, potency, and other attributes. They
could not have perfect knowledge of themselves nor can they
have a uniform realization of God. They include Brahma,
Siva, Indra and other denizens of heaven, sages and ordinary
men,®

The individual soul is stated as being dear to the Lord of
Lakshmi even like the gem Kaustubha. He can be called the
prince, the Lord’s son, His disciple, Bis attendant, pgis
dependent existing solely for Him and His servant, Itis His
gracious desire that all sould should enjoy His blissful state
and attain their goal. The individual self is, therefore, by
His essential nature, entitled to the service -of his master as
his birthright as the eternals themselves. But sunk in the
slurnber of beginingless maayaa, he has fallen into the wilder-
ness of matter, has had repeated births in quick succession,
has lost the primary aim of existence, has found no comfort
or consolation, has lost the splendour of his real nature owing
to evil desires and passions and finally attains immortality by
realizing his true nature and purpose. The conditien of the

5. Periya. Tm. 4. 7:75; P.Tv. 22; cf. Periya. Tm 1.1 : 1
6. TVM. 4. 10; 10 ? ™ 1l
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soul in worldly life has been aptly descrited by Raamaanuja
and Vedanta Desika by the parable of the voung prince who
in his boyish way straysaway from his royal father enters the
huts of wild tribes and identifies himself with them.? But a
trustworthy friend weans him away from his wicked surroun-
dings by reminding him of his royal destiny and succeeds in
reclaiming him. The father who was searching for his lost
son is very happy and overjoyed to meet him, and the two are
-at once reunited in love. Similar is the state of the soul, who
belongs to God and who identifies himself with the body,
loses his real character and assumes a different nature. He
sleeps in and as matter ia the pralaya state and subjects
himself to the wheel of worldly existence with all its hazards
and hardships till he is made to realize his folly by a loving
preceptor. He at last retraces his steps, regains his self
knowledge, is freed from the fetters of karma, and enters his
home in the absolute. The freed self withdraws itself for
ever from the twenty-four fattvas of prakrii in the same way in
which it entered into them and became practically a mode of
matter. Being Brahman he becomes Brahman.

The Aazhvaars hold the view that Naaraayana is the
creator, protector and destroyer of the Universe. Their view
is based on the central principle familiarly X\nown as satkaar-
yavada ac'cording to which nothing new comes into being, nor
is anything created out of nothing. ¢As a spider moves along
its threads, and as from a fire tiny sparks fly in all directions,
even so from this Self (God) come forth all organs, all worlds,
al] deities and all beings. Its mystic name is the ‘truth of
truth® (satyasya satyam)’®  This idea is expressed by
Nammaazhvaar as follows : <The Lord of the Eternals
created Brahmaa, Siva Indra and the Rishis. and the whole
sentient and non-sentient beings single-handed by the mere
wish.**® The proeess of involution and evolution is spoken
of by the Aazhvaars as ‘Untu umizhral’. They refer to the

7. Sri Bhasoa 2-1; 4 and RTS €hapter 1.
8. Brhad Ardnyaka Upanishad 2.1:20; Tiruvarankattu Maalai-18
9. TVM 1.5 : 4
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Lord as moovalaku untu umizh tevapiraan,’>*° ¢ ¢jnaanam murrum
wmizhnta naaran'*** and so on; Ata time when there was no
world or any living being, He became the inherent causs
(vittu) for the world.*? The delightful class of gods, the
sentient beings belonging to the mortal group and the inert
matter and the lustrous luminaries like the sun and the moon
blossom forth in Him, that is, were in the dormant stage till
they got manifested by Him from Him.'® He is both the
father and mother, thus being the inherent cause of every
thing, existing permanently in all three times-present, past
and future* He is rightly called aatipiraan, the primal
protector, as He created all the gods, worlds and beings and

has been protecting them.**

The noumenal self as purushais free and eternal, but
somehow ¢*it gets phenomenalised, becomes bound to prakrti
and is caught vp in the causal necessity of karma***® Each act
of karma leaves behind an impression or mark on the mind.
The successive action of similar type deepen the impressions
which assume the form inherent inclination or prediliction.
The moral experience of the good and bad deeds is ultimately
traceable to the responsibility of the empirical self. If the
soul falsely identifies itself with prakrti and its gunas, it
becomes 4 sensitive self or the product of nature; it is pheno=
menalised and subject itself to the external determinations of
sense inclinations and becomes a slave of desire. . But if it
exercises its moral freedom it realises its noumenal nature as
a spiritual being and attain self-mastery and autonomy. The
self can become a dog or a god with its immense potentialities
and no being on earth or beyond can destroy its conciousness.
As the sower of the seeds alone is answerable for the harvest

{2. Ig}iq 8.'1? 42fébic‘} 4.'{2 15%.10 4;9.3;2;9.9:2

« Periva Tm 4.8 * 65 cf ibid. 4. 10: 5; 5.7 :9;5.9:2; 5. :
12. TVM1.5:4;8.10: 4 T bd aate
14. ibid 2.6 :10 15. ibid 4. 10: 1

16. 1he Philosophy of Visishtaadvaita p- 311
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man harvests the types of fruits according as the type of the
seeds he sows. All the souls are conditioned by the law of
karma. Karma causes rebirth and rebirth adds to the pro-

pensity of the evil, and this vicious circle throws the souls into
the maelstrom of misery.

No doubt God is good, and therefore the existence of evil
and other imperfections has to be traced to the freedom of
finite self. Moral freedom is a real choice between different
possible courses of action, and the soul is responsible for
the choice of the evil; and God is responsible not for the
choice between good and evil, but for the pleasures and pains
that follow the deed. The existeace of evil in the divine plan
is only a bare possibility, but it is the self that makes the
possible actual and enjoys the fruits of karma. Pleasure and
pain are desermined by the nature of karma and they vary
with different persons at different times. Nothing cif or acit,
is' intrinsically good or bad,.plesant or painful and the
hedonistic value of a thing is relative to the moral difference
caused by karma.*”

It may be asked why God, who is the well-wisher of all
living-beings, allows the souls to suffer, and why does He not
grant cessation of these sufferings. God is always inclined to
bestow His grace. He is eager to confer salvation on those
who seek His protection. But owing to man’s desire the Lord
agrees to keep him here in this world for some time longer.
He avails Himself of those karmas which have begun to yield
their fruit (prarabdha) and which are the cause of these
sufferings, and punishes these men of hard hearts in order to
correct them as a father and the like would do in the case of
such as their sons with a whip at hand. It is therefore,
proper to consider such punishments as special favours, a
sort of blessings in disguise. According to Parasara Pattar
even a disease could be a teacher for us, as it would create a

17. Sri Bhaashya 3.2 : 12
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repentence in our mind, Koorattaazhvaan, the disciple of
Raamaanuja, on losing his eye-sight did not long for his eyes

again, as they would make him look at the object of sense-

pleasures.”*®

The sufferings are therefore intended only to reveal, to
some, their offences with their consequencesand then conceal
them in order to create utter disgust, disgust like that
of Tirumankaiyaazhvaar who says: “My mind cannot bear
the thought of living in a hcuse in the roof of which there is
a serpent”’*® so that thereby they, too, might long for their
release from the worldly life which God has already made up
His mind to confer on them. So emancipation is a combined
process gracia operans and gratia cooperans. In such contexts
aspect of sorrow or painis the fruit of the evil deeds in the
past. Among these, some punishments are the fruit of
gertain good deeds in the past which have begun to operate
(prarabd .a). When the crow (Kaakasura) fell at Sri Raama’s
feet praying for life, the Lord gave him his life; the fruit of
his prapatti was full and complete. Even the punishment
inflicted on this wicked crow whereby he lost the sight of one
eye was not really of the nature of punishment. It was, as it
were, a special form of favour, because it would prevent him
from doing evil again.®°

The self thus requires opportunities to bear the conse-
queaces of its doings. It requires for this purpose a medium
in the form of a physical frame. The residues of the deeds,
through they are present with Him, could not by themselves
determine the nature of the body that is required for exhaus-
ting them, nor can the soul do it, for if it can, it could have
had easy control over its residues. In its helpless state, the
Lord determines the nature of physical body in accordance
with those residues in order that the experience of them

18. Somewhat as Milton reconciled himself to his blindness.
19. Periya- Tm.11.8: 3 findaess
20. Periyaazhvaar refers to this incident. Vide Periyaazh Tm. 3.10:6
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through that particular body would enable to exhaust them.In
self-multiplication and creation of the world, this is the main
motive of the Lord which also explains why certain selves are
made to obtain their coming into being in particular places
and to possess certain specific bodies. Merits and demerits
of the selves thus are the accessories for God in creating the
world.?*

God is called the InnerSelf or Soul (sareeri), because as long .
as they exist, Heis, in regard to sentient beings and non-sentient
substances, their Support, their Controller or Ruler and their
Master (seshi) for whose purpose they exist. Sentient beings
and non-sentient things form His body, since with regard to
Him, they stand as substance supported by Him, controlled
by Him, and existing solely for the fulfilment of His purposes
throughout their existence. This truth of God as the sareeri
of all beings is clearly intuited by Nammaazhvaar who says
‘“My Lord is one who informs all objects and creatures that
appear on the earth, on water, in the atmosphere, in fire and
in the firm expanse of space, and at once interpenetrates and
transcends all these objects internally and extermally, much
like the soul in forming the body,*’2®and again“He extends in
a hidden form into every minute object, inevery minute
region on earth and in the worlds above just as the universe
extends spaciously through the atoms of water which  go to
make the ocean.”’?® One comes across many verses in the
whole  of his works and in the werks of other Aazhvaars
expressing the same sentiment in different ways.

God is said to be the seshi of all things, because they
exist solely for the fulfilment of His purposes. The relation-
ship may be paraphrased as the owner-owned relationship,
In using sentient beings and non-sentient things for His own
purposes, God’s glory is manifested. This si seshi. *‘Acit or

21. Vedaantasaara 2.1 : 34; Br. Up.r4.4 :5
22. TVM 1. 1.:7 23, ibid. 1.1: 10
C_lP._4
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cit is not a being-in-itself, but a being-for-another. Matter
exists as a medium for self-realisation, and self-realisation is
not for self-satisfaction, but for the satisfaction of the-Inner
Self’*** The Infinite enters into the finite and evolves into
the names and forms of the finite and resides in them as
their eternal Inner Ruler. The divine purpose consists in the
deification  of the self by the Universal Self entering into
it and infinitising it. This concept of sesha-seshi bhaava or
the owner-owned relationship is well intuited by the
Tamil seers of Vaishnavism. Nammaazhvaar  says:
“*tannul angittulckem  nirka, nerimaiyaal taanum
avarrul nirkum piraan.”“-—‘]he Lord with all the worlds
infolded within Him, infolds Himself in them’ and again
«Having entered my heart through His affection, He pierced
me in two,became life of my life, and drew it into Himself.2®
The. Lord stands in the relation of a seshi to both sentient
beings and non-sentient things in common. In relation to
non-sentient things He is seshi, because they exist for His
purposes. In relation to sentient beings endowed with inte-
lligence, He is seshi in the special sense of being Master
whom it is their duty to serve. Ip being sesha to the Loxd
the selves share in common with non-sentient things but are
seshas in the special sense also of being His servants.

It may be asked what this sentient being does gain by
being supported and controlled by Him and by existing solely
for His master. The answer is that by having the Lord as
support, the self becomes an inseparable attribute of the
Lord even like ;his own attributes jnaanam and sakti. By
being the Lord’s seshs and by having the Lord as his seshi,
the self acquires a taste for an ultimate goal which- j;
appropriate to his essential nature, for every being aims at a
goal suited to the conception held by it about its nature. By
being the sesha of the Lord and by having Him as his con-

24. The Philosophy of Visishtaadvaita p. 182
25. TVM 9.6: 4 26. ibid. 9.6 : 3
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troller and ruler, he comes to know the specific means (viz.
Lord) of attaining the goal or ultimate aim suited to his
essential nature. This means that the Lord Himself is the
only proper means for the attainment of this end and that He
does pot require any auxiliary aid for helping Him. 1t follows
therefore that this sentient being has no other support, exists
for nobody else, and has no other protector than the Lord.
This relationship of sesha-seshi between the self and Lord is
disclosed in the first syllable of the eight-lettered@ mantra viz.
‘oom’.

This hypostatic relation of the soul to a God is clearly
brought outin the line “‘atiyen uliaan utal wullaan’’—‘He
inheres in the soul and He inheres in the body’. An anecdote
has been recorded in the commentaries in respect  of the
explapnation of this concept.?? Once when Raamaanuja was
holding his holy court of religious discussions, there arose
among the audienc the question whether the soul is proof of
jnaanam (intelligence) and aanandam (bliss) or sesatvam (leige-
ship). Though Raamaanuja was perfectly informed in the
matter, he wished to see the truth expounded by his preceptor,
Tirukkottiyur Nampi. He sent his disciple Koorattaalvaan to
Terukkottiyoor to learn from Nampi the truth. After six
months of waiting upon the great Aacarya, the Aazhvan was
not able to know the truth as the Aacaarya condescended not
to reveal the truths, Ths Aazavan thereon asked his
psraission to return to Raamaanuja when the Acaarya conde-
scended and put across the answer in a cryptic sentence in
which he quoted Nammaazhvaar’s pharse ‘ln me the vassal”.
Later the Aazhvaan explained the meaning thus:  «“When the
Aazhvaar uses ‘atiyen’ elsewhere, he means the body to be at
the fore in the body-soul.” For example, inthe phrase
“gtiyen ceyyum vinngppam>’*®  the word ‘atiyen’ does not

27. Purashottama Naidn, B. R.: [#tin Tamizhaakam - Vol. VILL. 8.8:2
(commentary ) ( University of Madras, 1957)

28. Tiruvirattam-1
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signify the soul since the soul without body cannot make an
appeal to the Lord. Similarly in atiyen ciriya Jjnanattan’?®®
the word ‘atiyen’ does not stand for the soul. The partici-
pation of the body is inevitablein the context for the phrase
that follows the above is ‘kaanpaan alarruvan’. So also in the
verse preceding the one under discussion.®® But the verse
under discussion (8.8.1) for the reason that. ‘ullaan’ meaning
that “He inheres in the body’ follows ‘atiyen ullaan®, ‘atiyen
ullaan’ specifically expresses the soul, bringing out that the
Lord inheres in the soul as well as in the body. But the
nature of the soul is described to be that which is intelligent
and blissful. But these attributes are of little account. What
characterizes the soul is its relation of liegeship (as
creature) to God, the Lord (as creator)=(Seshatvam)’* The
seshatyam of the soul is thus established.

29. TVM 1.5:7 30. ibid, 8.8:1



5. THE NAALAAYIRAM AS DRAAVIDA VEDA*

THE South Indian Vaishnavities consider the Naalaayira
Divya Prabandham or the Naalaayiram in shortened form, the
anthology par -excellence containing the hymns of the
Aazhvaars as Draavida Veda for many reasons. In this paper
those reasons are examined and discussed.

The co mpositions of the Aazhvaars which constitute the
Nualaayiram contain reference to the Vedas™ and to God as
known or proved by the Vedas®*. The Vedas go after Him
searching Him® who expounded them*. Several places where
are situated the sacred shrines are described as inhabited by
those who are well studied in the Vedas® and as resounding
with the recitation of the Vedas®. This is a clear proof to
show that the Aazhvaars came in the hue of Vedic tradition
which they followed and recorded in their compositions.

It is from the composition of .Maturakaviyaazhvaar that
the worth of Nammaazhvaar’s Tiruvagymozhi is known as

% Paper presented to the All - India Oriental Conference; 28th Session,
Karnataka University Dharwar, November, 1976
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valuable and great as that of the Vedas. Nammaazhvaar is
stated here to have sung in sweet Tamil the thousand verses
which represent the contents of the Vedas®. The inner sense of
the Vedas is fully brought out by him®. This evidence comes
from one who was the immediate disciple of Nammaazhvaar
whom he served and by whom was taught the T iruvaaymozhi
and the other three compositions.

Naathamuni was virtually responsible for the spread of the
Naalaayiram and for making its recitation obligatory both in
the temples and houses. In the Sanskrit zaniyan when he
composed in honour of Maturakaviyaazhvaar, he refers to this
Aazhvaar as deriving delight only by the simple recitation of
the Upanishads of Nammazhvaar. He was the beginner of the
tradition which declares the compositions of Nammaazhvaar
as Upanishads. 1n the Tamil faniyan about the same Aazhvaar
he refers to the Aazhvaar as Sathakopa who "rendered the
Veda, into Tamil : *Vedam Tamil Ceyta Maaran’. In the
tanipan to the Tiruvaaymozhi, he refers to the work as the
ocean of Draavida Veda comparable to the Upanishad which
bas thousand recensions. The Saama-vedais spoken of as
having thousand recensions. The Upanishad which is attached
to this Veda is Chaandogya and Naathamuni’s stand is that the
Tirmaaymozhi is a Tamil rendering of the Chaandogya Upani-
shad. It is obvious from this thatin Naathamuni’s opinion,
the Tiruyaaymozhi is an Upanishad and that too as the Saama-
veda.

According to Isvaramuni, the son of Naathamuni,
Nammaazhvaar rendered the Vedas into the antaati type of
Tamil.? Raamaanuja states that Tiruvezhuk-koorrirukkai of
Tirumankaiyaazhvaar contains in entirety the import of the
Vedas*°. Among the immediate disciples of Raamaanuja,
Anantaazhvaan held that Sathakopa composed the Veda in

7. KC-8 | . 8. ibid. 9
9. Ianiyan beginning with ¢ tiruvazhuti-naaty’
10, Taniyan beginning with -ceeraar’
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Tamil**. Arulaalap - purumaal Emperumaanaar refers to
‘Nammaazhvaar as having composed Tiruvaaciriyam in aaciri-
yappaa metre and as the expounder of the Vedas*®. Paraacara
‘Pattar refers to the Tiruvaaymozhi as Tamil Veda in thousand
‘verses®® and as the music of the Veda**. The same scholar
describes Aantaal as preaching through the Tiruppaavai the
seshayritti that is taught in the Upanishads. This last refe-
rence has much significance in as much as the Tiruppaavai does
form part of the Tamil Vedas. In addition, it is the cream of
the Vedas, as what is taught through Vedagnta is taught in this
piece.

The Aaraayirap-pati of Pillaan is extolled by Manavaa-
lamaamunikal as conveying the import of Nammaazhvaar’s
Veda*®. Vedaanta Desika refers to the Aazhvaar as having
rendered the Vedgs into Tamil*®. Naathamuniis said to
have taught the Tamil Vedas in musical setting*®. - Tiru=
varankattamutanaar makes frequent references to the Tamil
Vedas. Poykaiyaazhvaar wrote in pure Tamil about the
purport of the Vedas*®. So also did Tiruppaanaazhvaar®®
and so was strung a garland of Tamil Ved a by Tontaratip-
potiyaazhvaar2®, The imports of the Vedas which are beyond
the reach of the people were brought out by Sathakopa in
thousand sweet Tamil verses?*. Raamaanuja had the reali-
zation of the import of the Vedas composed by
Nammaazhvaar??, Through Raamaanuja’s services, the
Vedas which reveal Naaraayana became delighted and the
pure Tamil Vedas composed by Nammaazhvaar continued to
flourish®®. .What is noteworthy here is that eminent

11. Taniyan beginning with ‘eyianta’

12. Taniyan beginning with ‘kaacmzyor
13. Taniyan beginning with ‘vaan-tikalum’
14. Taniyan beginning with ‘mikka irai’

15. URM-41

16. Guruparampara-saara-verse 2 ( Tamﬂ) .

17. ibid - last verse RN-8

19. ibid-11 20- ibid-13
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gcholars of the Pedas like Periyaazhvaar®* and Maturakavi-
yaazhvaar composed bymns in Tamil in praise of God and
Aazhvaar respectively. Vedanta Desika refers to the pre-
ceptors as holy (bhagavan) who are proficient in the Tami®
Vedas®®., He calls the compesition of Nammaazhvaar ‘samhita’
2 word which is widely used to refer to the Vedic texts®®.

1t is thus noticed that after Naathamuni, the Naalaayiram
became reputed as Tamil Vedas and the Tiruvaaymozhias the
Upanishad in Tamil. The two works Draamidopanishat - sara
and Drasmidopan ishattaatparya ratnaavali which are in brief the
sum and substance of Tiruvaaymozhi lend support to this
tradition of thought. This shows at the same time that the
other three compositions of Nammaazhvaaras also those of
other Aazhvaars were treated simply as the Vedas.

The first twenty-one verses of the Tiruvaaymozhi convey
clearly the purport of the Vedaanta system. They represent
the twenty-one recensions of the Rg-veda. The thousand
verses which are set to music represent the Saama - veda
teachings in thousand recensions. This composition abounds
in the delineation of the eight sentiments and so represents
the Avharva-veds which has eight recemsions, Hence the
Tiruveaymozhi shall be taken to represent all the Vedas®”.
This is only an attempt to justify that the Aazhvaar’s com-
position Tiruvaaymozhi is Tamil Veda.

Curiously enough, attempts were made in this period to
declare that the Tiruviruttam, Tiruvaaciviyam, Periya-tiruvantaati
and Tiruvazymozhi represent the essential teachings respecti-
vely of Rg, Yajur, Atharva and Saamavedas®®.This identification
does notstand to reason. The Tiruviruttam, which is the work

24. The very title ‘ Pattar’ shows, that Vishnu - cittar was a Vedic scholar
the author of commentary on the Kalpa-surra. One of the

passages in his compositions suggests his acquaintance with ‘the
Poorvameemaamsa rules (vide RTS p 545)

25. RTS p-523
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of Nammaazhvaar, begins with a reference to the worldly
sufferings and a request to God for listening to his humble
petition for rendering service at His Feet. The work shall
rather be taken to contain the incidents which take place in
life in order to get freed from repeating them. The name
Tirwvaaciriyam refers to composition in eaciriyappaa metre.
It represents the supermacy of Naaraayana and His Glory.
Periya-tiruvantaati, which is composed in anmfaati scheme aid
in venpaa metre depicts the parama-bhakti of the Aazhvaars
«and it is for this reason thatthe word ¢periya® which means
big is used as the adjective here. The fourth composition,
the magnum opus of this Aazhvaar, is Tiruvaagymozhi which is
not merely an utterance that issues out of the mouth but is
great and supreme and hence has the adjective “tirw’ being
prefixed to it.

On the contary, any attempt at establishing parity bet-
ween these four compositions and the four Vedas would only
lead to confusion. The Vedus as such could be interpreted as
expression of the Lord’s greatness, and in that sense alone
these four compositions and those of all other Aazhvaars
could be deemed as the vedus. Too much has been made of
the fact that Nammaazhvaar’s compositions number four and
also the fact that Tirumankaiyaazhvaar’s number six, so that an
equation is sought between th: four vedas and Nammaazhvaar’s
four works and similarly between the six ‘vedankas*?® and the
six works of Tirumankaiyaazhvaar. The two Matals and the
Taantakams of Tirumankaiyaazhvaar have nothing in common.
with any of these mor could Pe-iya-tirumozhi be identified with
any of them. The Tiruvezhukkoorrirukkai is more a citrabhanda
(acquistics) than an ordinary piece, and does not have any
comparison to sikshas or chandas. Moreover there is no
justification to treat these six compositions as auxiliaries
to the four Compositions of Nammaazhvaar. And
Moreover, it remains to be explained as to what place the

29. The ancilliaries are six in number viz, phonetics (sikshas), grammar
(vyaakarana), prosody (chandas), etimology (nirukti) astronomy
(jyotisa) and ceremonial texts (kalpa). ‘
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compositions of other Aazhvaars would occupy among the
vedic texts, When these two sets of these compositions
exhaust the comparison with the yedas and their auxiliaries,
the other compositions should either cease to be designated
as vedas or given some other names such as Upa-vedas. All
these attempts would lead to draw unjust and invidious
distinations among the compositions of the Aazhvaars. The
proper procedure that deserves to be adopted is to admit the
tradition that has been handed down from Naathamuni and
treat the Tiruvaaymozhi as an Upanishad of the Saama-vedes
the composition being based on the same number of recen-
sions of the Saama-veds and that of verses in the
Tiruvagymozhi. The remaining compositions in the Naalaa-
yiram represent the vedas as such. There is on need to mark
out some of them as identical with a particular veda nor it is
proper to treat the other three compositions of Nammaazhvaar
as other three vedas.

The traditional commentators and exponents simply held
that the four thousand verses of the Aazhvaars are the Tamil
renderings of the purport of the four vedas®°. It was
suggested by the Vedaanta Desika, in the conext of maintai-
ning the parity between the Tiruvaaymozhi and the vedas, that
this composition of Nammaazhvaar represenis the essence of
the four vedas®*. All the commentators of Divya Prabandham
as a whole or in part have recognized that Nammaazhvaar
composed the four compositions in the order of Tiruviruttam,
Tiruvaaciriaum, Periya-tiruvantaati and Tiruvaaymozhi-®*

Naathamuni refers to the Tiruvaaymozhi as the ocean of
Tamil veda which is comparable to the Upanishad of Saama-
veda. The basis for maintaining this comparison is not hard
to seek. The vedaanta system, which is based on the Sanskrit
sources, is said to have triple foundations (praasthaana-traya)

g(; TP384
- Draamidepanishat-tat i
32, ibid 1 26‘? {-tat paryaratnaavali 5, 8
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of which the Brahma-sutras formsd the chief subject of study
and exposition. These Sutras which were complied by Vyaasa
represent the authentic exposition of the philosophical
enquiry of the teasts of the vedoanta school following a parti-
cular order in the treatment. Thess Sutras were prepared
following the traditions maintained in the Saama-veda.®®

Neverthless, they became the foundations of the Vedaanta tra-
dition for the followers of all the branches of the vedas. This
is eveident from the larger number of citations made by the
exponents of these Sutras from the Chaandogya-Upanishad than
many others. That these Sutras were adoptedby the follo-
“wers of other Vedas as well is clear from the profuse citations
made from Brhedaaranyaka, Taittireeya, Aitareya and Mundaka
Upanishads which belong respectively to Suklayajur-veda, Krsn-
ayajur veda, Rg-veda and Atharva-veda mot to speak'of many
other Upanishads like Svetasvartta and others. Besides these.
relevent passages are cited from the Samhita, Braahmana and
Aaranyakaportions of the Vedas, Bhagavad-geeta, Vishnupuraanam
and others showing thus that all these sources of knowledge
represent  a unified whole. Yet the fact remains that the
essence of the teachings of the Brahma-sutras belongs to the
Saama-veda. Tt is in this light that Naathamuni should have
treated the Tiruvacymazhi as the Upanishad of the Siama-veda.
Maturakaviyaazhvaar who was a follower of the Suma-veda,
declares that Nammaazhvaar had brought the full import of
the Vedas. Naathamuni and Miturakavi are not really contra-
dicting each other, as what is tauzht in the Szama-veda is
also conveyed byjother Vedas and their Upanishads and the
Vedanting did  not find any discrepancy in citing freely the
passage from  more than one Vedz and one Upanishad to
support an  intepretation in the same context. Perhaps the
recent attempt as establishing the parity of the four composi_
tions of Nammaazhvaar with the four Vedas represents over-

shooting the mark, revealing the zeal to reconcile the state-
ments of Maturakaviyaazhvaar and Naathamuni.

"33. Belwalker, SK : Vedaantq Philosophy (1929); p 141
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The outpouring of the heart mellowed by the deep sen-
suous realization of the arcaa form of the deities at Tirumaa-
liruncolai, Tirukkurunkuti and other places, the sudden out-
burst of the mental anguish caused by severe disappointmeng
at the loss of the divine communion and the contemplative
expressions at the dizzy heights of the Lord’s eminence and
His descents providing easy aceessibilty to the suffering man-
kind were experience discontinuously had by Nammaazhvaar
with the result that there is not found in this composition the
sequential treatment of these experiences. It is therefore apt
to maintain a likeness between the Tiruvaaymozhi and the
Chaandogya Upanishad or for that matter any other Upanishad
or even the veda which contain various currents of thoughts
which are not presented in a particular order. Itis therefore
all the more appropriate to refer to Nammaazhvaar as seer®*
like the seers of the mantras. Hence the Tiruvaaymozhi can
both be a Samhita and an Upanishad.

The commentaries and the sub-commentaries of Pillaan
and others on the Tiruvaaymozhi containing profuse citations
from the epics aund the Puraanas bear comparison to the
Bhaashyas on the Upanishads ~and the Vedas. As in the
sphere of the Vedic studies, here too there are differences in
interpretation noted within the frame of Vaisknavism.

Some Vedic scholars took objection to the study and reci
tation of the verses composed in languages other than San-
skrit. The following are the grounds on which their objection
is based: (i) The languages other than Sanskrit are not sacred
and so do not deserve a special status for composing prayers.
(ii) If these languages are used for spiritual purposes, women
and sudras, who are forbidden the study of the Vedas, would
learn  these compositions and use them for holy purposes.
(iit) The Tiruvaaymozhi was composed by Nammaazhvaar who
was born in the sudra caste and as such what he composed
shall not be studied or recited by the Brahmins. The

34. Paadukaasahasra 1.3
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Aazhvaar’s composition could not be the source for gaining
knowledge about Brahman. (iv) Unlike the Vedass. these
verses could be understood only by the people who lived in a
particular region where Tamil is spoken and unders-
tood. (v) Even though those who are qualified to study the
Vedas but do not do so, take to these compositions. (vi} The
compositions speak about love (kaama) which is opposed to
the teachings of the Vedas and Smrtis. (vii) Lastly, these
works  speak of  kaivalya which is said to be the
purusaartha.

Nanceeyar, who noted down these objections cites a verse
from Matsayapuraana®® referring to Kaisika and others who
sang in different languages. He notes that in the same
context Yama is reported to have declared that recitation is
only of those verses which do not deal with God. Nanceeyar
adds that if becavse what is written in a particular language
is to be rejected,then what is written in Sanskrit counld also be
rejected with the result that the Sanskrit language could be
given up. The Aazhvaars composed these compositions in
Tamil in order that even women and sudras could make use of
them for prayers. Though born in the sudra caste, Namm-
aazhvaar received the Grace of God and therefore became
possessed of the real nature of tattva,hita and purusaartha and
so was qualified to deal with philosophical matters. He is
thus superior to Vidura, Sabhari and others. Those who had
attained much proficiency in literatures of other languages like
Sanskrit appreciate these compositions. The words ‘vedana’
and ‘upaasama’ which are mentioned in the Upanishads mean
devotion which the Tiruvaaymozhirefers to as kaama. disvaryg
and kaivalya are rejected in these compositions as the results
got through them are little and anstable. These compositions
cite the Vedas as evidances for the doctrines they preach?®®,

Vedaanta Desika®” without reférence to this objection
states that the songs composed in languages other than

35. Linga-purana 23:43, 44 36. Nine Thousand 36-37
37. Draamidopanishat-taatparya-ratnavali-4
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Qanskrit are commendable. The following are the reasons
stated in this connection: (i) The Lord Naraayana is dealt
with in these compositions. (ii) In accordance with this stat-
ement®® that the Lord is to be worshipped as if He were a
youthful king, intoxicated clephant or a dear guest, He is to
be worshipped as king. This means that the servants could
use their own languages while attending upon the kind who
becomes delighted with the service. The language that is
used here is of no consequence. (iii) The Tamil language was
devised and developed by Agastya, The members of all the
castes could make use of this language. Like the epics and
puraanaas which are supplementary to the Vedas, the Samita
of Sathakopa reigns supreme in this respect and is superior to
them. That is, it offers a splendid exposition of the purport
of the Vedas. 1t is further said by the same authot*® thata
language other than Sanskrit must be adopted, if mecessary
that being helpful in the better understanding of the Vedaantic
truths.

The fact that could be gathered from the stand taken by
Nanceeyar and Vedaanta Desika on the place of Naalaayiram is
that the compositions of the Aazhvaars are based on the tea-
chings of Vedas. They are thus not preaching anything which
could be considered as antognistic to the Vedic truths. These
works contain references to the Vedas and to some recen
tions*® as well and so are to be considered as expositions of
the Vedic teachings in a different medium, namely, Tamil. they
are certainly intended for the use of women and sudras who
are forbidden the study of the Vedas and for those who inhabit
the Tamil Nadu and who know the Tamil language. The epics
and putaanas are supplementary to the vedas. In & similar way
these shall be considered as the supplements of the vedas.
They are not tha Vedas themselves but are the Vedas in Tamil
in so far as they serve the purposes which the Vedas serve.
Many a matter whose source could not be traced to the Vedas

38. Saandlva Smrti - 4. 13 39. Sat i i ‘
P e atsampradaya Parisuddhi pp 35-36
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were visualized by the sages, namely, Aazhvaars, and dealt
with in these compositions and as such they have come to be
treated as the Vedas themselves. For intsnace, the worship
of the arcaa form of God, and devotion to God and to the
devotees of God are dealt within the puraanaas, but they were
brought to the people at large by the Aazhvaars. The doct-
rine of self-surrender though traceable to the Paancaraatna
Aagamaas, became popular only through the compositions of
the Aazhvaars. The greatness of the Veda lies in its being the
store house of knowledge which is not available through any
other means, That is, the Vedas became the suprems autho-
rity as a source book of knowledge about ultimate truths.
Similarly these ma tters which have attained popularity only
through the Naalaayiram justify the compositions of the
Aazhvaars to get the appellation of the Vedas.

A perusal of the life accounts of the Aazhvaars would
reveal the fact they were mystics who composed these poems
merely through inspiration. It is mot made clear how they
were able to divine the ultimate truth and present itin a
wonderful manner. To this extent, they could be treated as
the seers (drshia) likethe Vedic seers. The eternal truths are
presented by the seers either through the Vedas or through
these Tamil compositions.

After the neriod of Naathamuni, one and the same
scholar had deep grounding in the Vedaanta and Sanskrit
sources and that is based on Tiruvaaymozhi. The highlight of
the adoption of this kind of training is found in the Upaya-
Vedanta concept which was anterior to Raamaanuja in origip
andsecures on reliable evidence, to have been held as a title by
Tirumalai Nampi**. Vedaanta Desika held it to be his proud
privilege for calling himself as the follwer of the Tamil Veda*®
as he would claim to be the follower of the branch of the

41. Yatiraajavaibava - 1
42. TP. 384 ¢Cantamiku Tamil Maraiyon’
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Veds. A further result of this training lies in the traditional
study of the Iiruvaaymozhi with commentaries, as one of the
four texts*® taken up for spiritual study under a preceptor.
Further, the Naalaayiram is studied from the preceptor as
the Veda. Raamaanuja as we know, had the adhynayaaofthe
Tiruvaaymozhi at the feet of Tiruvarankap-perumaal Araiyar
and had the exposition af the feet of Tirumaalaiyaantaan.

The concept of Upaya-Vedanta was only in so far as the
study and |realization of the ultimate Reality. Like the
Vedaanta among the Vedic texts, Tiruvaaymozhi is more popular
among the compositions of the Aazhvaars. Yet, like the
Veda of a particular recension, the entire compositions of all
the Aazhvaars have importance of the scheme of spiritual
training of the Vaishnavites. Hence those who have studied
these compositions of the Aazhvaars are called “Tamil
Maraiyor*** « <Tamil brahmins®

43. The other three are (i) Rahasya- t ii -,
s Siher 4 Bhaashws ) ya-grantas, (ii) Bhagavad-geeta Bhaashya
44, cf RTS Chap 5, ‘Marainool tantavetiyar’



6. BRIDAL MYSTICISM OF THE AAZHVAARS*

THE experience of God which falls to thelot of the mystic
is one of joy and calm which could be described as the milder
aspect of mysticism. The disappointments which the mystic
feels when he could not approach God or when he does not
have the vision of God imbedded in him shows his sufferings
of pain of a negative kind. These aspects of mysticism as
experienced by thc mystics continually leave indelibie impres-
sions with them making them recount their experiemces with
joy at times and with sorrow at others. The Lord is the store-
house of innumerable, ineffable virtues which sustain the
mystic by drawing him very close to Him and yearn for reunion
when the material factors pull him away to his world. The
moments of union with Him fill him with much feeling. The
purpose of such a life is the experience of the bliss of esoteric
joy which is not altogether distinct in feeling, though different
in the nature of feeling from the enjoyment of the sensual
kind which a2 woman longs to have and experiences in the
company of a man. It could therefore be said that a mystic
whether man or woman has much of the nature of the woman.
More often that not, the mystic passes through the several
stages which a bride undergoes in the periods of wedding-day
and honeymoon. To this extext, the mystic exprience of a
devotee could be described as bridal in its aspects.

s¢ Paper published in the SV. University. Oriental Research Institut
Journal, Tirupati.

C.P.—5.
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w that God is the Bridegroom and the devout and
the Bride, is an allegorical expres-
n between the soul on the one
hand and God on the cther; this mystic view, expressed in
beautiful and sensible figures and similes has been prevalent
both in the Eastas well as in the West. In what would be
called the spiritual marriage (aatma-vivaaha) the Lord descends
from His aimightiness 10 the human level of lowlines, and
longs for the joyous embrace of, and union with, the human
fhe Vedaanta philosophy of Nammaazhvaar and
a interpreted as Vaishnavism defines Brahman as
Beautiful (Bhuvana Sundara) and
regards this mystic experience of communion with Him as the
consummation of the philosophy of love. In this process the
soul, rendered ugly by karma, is purified and transformed into
His own nature. It is a matter of common knowledge, at
least among the philosophers, that God as Lord is feared, as
father revered, as mother hopoured and served, but as Bride-
groom is loved. Love is not a contract nor holy sentiment
but its own end and is love for love’s sake. The soul is
inwardly embraced by the arms of the wisdom and it tastes of
the heavenly sweetness. The presence of the Beloved is felt
in the interior of the soul. In the divine influx of the union,
all self-feeling is transformed and divinised.

The vie
ardent soul of the devotee,
sion of the intimate communio

soul.
Raamaanuj
the absolule as God the

«:] ove wrapped me in its all-dissolving powers
[ saw not, heard not, moved not, only felt
His presence flow and mingle with my blood,
Till it became His life and His grew mine
And T was thus absorbed.”’

This is how Shelley gives expression to this transforming
power. All these suggest the relationship of the ideal lovers.
This spiritual realisaion becomes the story of the love of the
soul the betrothed becoming the wedded love, losing itself in
the embrace and rapture of union with the Lord.

Bridal mysticism has been well explained by the commen-
tators of the Naalagyiram. The Cankam literature has
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idealised love; its poetry of love is the poetry of the
noumenon. As the Vaishnavite commentators point out,
the Aazhvaars start singing in ‘tasnaana tanmai’ i,e. a8
themselves as men butin the white heat of their passion
for God they lose themselves and sing in ‘piraattiyaan
tanma?’ i,e. as the lady-love. TIn the Aazhvaars hymns, the
whole of a hymn is either in ‘taanaana tanmai® ‘or ¢‘piraatti-
.yaana tanmai’. Azhakiya Manavaalapperumaal Naayannaar
has beautifully summarised this aspect of Aazhvaars in the
aphoristic sutra style as, ‘Jnaanattil tan peccu; premattil pen
peccu’* -in the path of jnasma there is the speech of the poet
as himself; in love there is the speech of the poet as the lady
who loves. The idsalised love of the Cankam age, purified
still further by Tiruvalluvar in his immortal Tirukkural and
identified with God by Tirumoolar, is revealed in all its
concrete elaboration in this story of the love of the eternal
lovers-the soul and God. The Aazhvaars and the Naayanmaars
turn themselves in their poetry into women pining for the
embrace of God.

The mysticism of spiritual marriage must be interpreted
very carefully as having spiritual content and value. Kaanfa.
bhaava {karpu) is the experience of the bride and the bride-
groom. Mathurabhaava (kalavu) is the experience of clandes-
tine love. Both are free from carnality and fleshly lusts.
The craving for contacting God is clothed in the language of
sex borrowed from the science of erotics. It is therefore
some times misunderstood and erroneously spoken of as erotic
mysticism. But it must be borne in mind that those who
criticise have completely ignored the transcendental
experience of the Divine presence and the influx of the Divine
love which passed human understanding and surpasses the
psychological ways of knowing. The symbolic terminology
employed here is entirely free from morbidity and erotomania;
there is nothing degrading about this love. What is Bhagavat-
kaama is transempirical ‘and it is described here as vishaya

1.,A.HSutra, 118.
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kaama; but the difference between the_m is like that betweea
the dog and the dog-star. It is nothing but a method ?f
explaining the unknown by the known; and the method is
pressed into service since there is no othef popular ancj psy-
chological way of expressing the inexpressible. But all thes-e
are metaphors and symbols; for the Real transcendsf all thTs
terminology. The ecstatic joy of the mystic is the joy of his

paion with God.

The Aazhvaars and Naayanmaars speak this language of
Jove in giving expression to their mystic experience. Kaama
there, is not Vishaya-kaama or sensual passion; it is Bhagavat-
kaama, spiritual love. ¢Kannanukke aam atu kaamam’’?-is
the Vaishnavite explanation of Tiruvarankattamutanaar. The
classical explanation of kaama is given by the sage Yajnavaa-
lkya, the super vedaantin to his worthy wife Maitreyi at the
time of his reauncjation or resort to sammyaasa. The sage
imparts to her in imperishable language the meaning of
aatmakaama®. Kaama may be of three kinds viz. vishaya-kaama,
agtma-kaama and Bhagavat-kaama. Vishaya-kaama is desire
for the objects of sense, and its satisfaction is momentary and
fraught with pain in all its stages, and it lands one finally in
the wildetrness of samsaara. One has then to retrace one’s
steps and follow the way of aatme-kaama by self-control and
introversion. The joy of self-realisation is, no doubt, endu-
ring but it arises from the flight of the “alone to the alone’
and being in a state of solid singleness, it is tinged with egoism.

2. RN 40. Thc word ‘kaatal® employed in Akam poetry d
kindness to all sorts of relatives including husbancf anéy wi?em};issce;
195, Nar 241, 237 Akam 275, 310). It has gradually
enlarged to expressall kinds of love, and has become asynonym
with ‘anpy’ and ‘parr’. The general idea implied in the use of the
word is-the mental attachment between the being that loves and the
object of love irrespective of physical contact. The word ‘kaamam’ is
now understood to mean a reckless indulgence of sexual impulse.
In Cankam period normal _bhysical passion was meant by this
:word (Akam 28). The bodily union of the lovers is known by
tﬁgagmkk:otft%ﬂ’ bgo T;glkkappiyam 3.3.1). Tiruvalluvar names the
st;:;g ?:rr.hgworil : Tirukkural as ‘kaamattup-paal’ and removes the

3. Br. Up. 4.56.
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Bhagavat kaama is love directed to the Lord who is the source
and centre of all human love. When kaama is spiritualised
and directed Godward, it loses its sting and is reckoned a
virtue. Kaama is the urge of love, but as Bhagavat-kaama, it
is a craving for the spiritual marriage with the Beloved. Love
is a relation botween the aatman and its eternal ‘other’ th®
Paramaatman and is a longing for the communion. When it
becomes an iofinite longing for the infinite as in the case of
Maitreyi, it leads to immortal bliss. When, therefore. insti-
ncts are harmonised and spiritualised,they become the eternal
creative expression of Divine Love. Not only kagama, but
even krodha (anger), dresha (hatred) when directed to God
with devotisn lose their sting and become transformed into
the mystic instinct for the Infinite.* Evil is changed into
goodness and goodness into godliness as Brahman permeates
all beings and brahmanises them.

The importance of the conception of Ged as Cosmic
Beauty becomes significant when the Lord steals our hearts as
“kalvan’®=‘patiran’®-‘peraalaw’.” He "is the purusothama,
where all souls become His beloved in love with Him, =2 love
which transcends even the love of the husband and wife. To
the Hindu mystic, the taftva is Brahman the Beautiful, the
hita is prema and the realisation of the bliss ‘of Brahman is
Purushaartha. Prema is thus the copula between the knowledge
of Brahman and the realisation of its bliss. Brahmaanubhava
may be mystically explained by the experience of love and
beauty. The Bhaagavatam and the Bhagavat vishavam are the
treasure houses of this experience. The Bhaagavatam is the
homeland of divine leelaa; and the Tiruvaaymozhi the outpour-
ing of Nammaazhvaar, is the spiritual biography of the
eternal game of divine love. To the Hindu mystic-philoso-
pher, Brahman is ananda and rasa. The universe has its source
and sustenance only in the bliss of the Brahman. It is the
theatre, so to say, of the leelsa of God which aims at turning
men into seekers after salvation.

4. Bhag. Pura 10.29: 15 5. Peri. Tm. 3.7: 1; cf.TVM 2.2: 10
6. 1bid 3: 7: 2 7, ibid 5. 5:8
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Sex is the secret device of the Divine Artist by which the
animal instinct is harmonised and spiritualised. If kaama as
sexual feeling is not humanised,it is bestial and blind, clamant
and chaotic, and becomesa deadly vice. But when it is
idealised and disciplined into married love, selfishness
disappears, and the fleeting voluptuousness of reckless adven
ture is replaced by the lasting happiness of perfect pleasure.
1f it is further spiritualised into divine love, it loses all traees
of sefishness and becomes ethereally ennobled. While mystic
experience may be gained by the way of yoga(ascetic introver-
sion) or bhoga (hedonistic extraversion), the way of the latter
or the aesthetic religion has an irresistible appeal to the
mystic who follows the method of Bhagavat-kaama. There are
instances for both the types in the lives of the Aazhvaars. Pey
aszhvaar was God-mad from his very birth and he may be
considered as one who had followed the yogic path. But the
life of Tirumankaiyaazhvaar was quite different. At first he
indulged 1n vishaya-kaama or hedonistic pleasures and later on
became a convert to Bhagavat-kaama for contacting God as the
Bridegroom. To the Saivites the Lord is a Yogi among yogis
and a Bhogi among bhogis; and the Naayanmaars call both
yogis and bhogis as tapasvins and therefore bhogis are those
who enjoy Bhagavat-kaama.®

The concept of Akattinai has its bearing on the hymns of
the Aazhvaars when they express their spiritual quest and
conquest. The bride is the soul that yearns for divine union
and the Lord who is the Soul of the soul and is one with it
and oned with it is the eternal Bridegroom. The joy of the
first union (punartal) or samslesha is momentary, but it gives a
foretaste of the immortal bliss in futare. The union is follow-
ed by vislesha (pirital) or the woes of separation, The
forlorn bride is sickminded and desolate and suffers from the
agonies of separation as the heroine in the Cankam literature

& ?mengmwami, M. V: The Religion and Philosophy of Teevaram
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does; her beauty fades away and her spirits are depressed.®
In her helpless state the bride seads message of unrequited
love to the Lord through the herons, the bees and the cloud
and His love is stirred by their moving power.*® The Lord
is then moved by love and at long last the lovers are united
and the spiritual wedding takes place. The lover and the
beloved, the naayaki and the naayaka, are two in one and
one in two, like the sun and its'light, or the word and its mea-
ning, or the flower and its fragrance. Krshna-prema the
quintessence of mystic love in its purity and perfection, as
enshrined in the Bhaagavatam attracts the Aazhvaars,especially
Aantaal, Nammaazhvaar and Tirumankai-yaazhvaar. Their
expression of the love of God through the medium of naayaki-
naayaka love is unmatched in mystic literature for its moving
power. The commentators of Naalaayiram bring out the
beauty of the dkam poetry of the Aazhvaars by renaming the
saints as feminine poetesses: Paraankusa Naayaki (Nammaa-
zbvaar), Parakaala Naavaki (Tirumankaiyaazhvar) etc.

The Aazhvaars, especially Nammaazhaar, Trrumankai-
yaazhvaar and Aantaal, are pre-occupied with Krishna-prema,
mystic love in its pristine purity and perfection as enshrined
in Bhaagavatam. Apart from other modes of worship of the
Lord such as chanting His names, contemplating his auspi-
cious qualities, His personal beauty, the glory of his shrines
situated in the various places in our country and the greatness
of His devotees (Bhaagavata worship) the Aazhvaars employ
their love as an interesting mode of enjoying a relationship
with the Lord-that of imagining themselves to be the bride of
Lord, a habit which is part of the general cult of Mathura-
bhakti or Naayaka-Naayaki bhaava. This mode is a special

9. This state of suffering is aptly called by the Christian mysties, ‘the
dark night ef the soul’ and it expresses the infinitc ‘hazards and
harships’ of the divided life.

10. In Cankam literature it is found the heroine in a contex of despair
giving expression to her feeling of desolation by addressing the birds,
bees and begginning them sometimes to go and fetch the hero (Narr-
.24 > h70, 105) This motive has been successfully employed by the

azhvazrs.
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featore of their hymns which are in the form of  utterance
spoken by the maid companion, by the mother and by the
lady-love or the bride of the Lord herself;** yet they all
centre on the relationship between the Aazhvaar-naayaki and
the Lord. The essential dependence of the souls of the
Asazhvaars on the Lord leads them to establish this kind of
intimate contact with the Lord. Though the language and
terms of physical relationships and physical pleasures might
be employed, these ultimately point to deeper spiritual - non-
physical meanings. The terminology of love-relationship is
used more or less as a sort of sugar-coating so that the higher
truths are made the more easily consumable.*®> When the
maid-companion is introduced in a group of hymns as describ-
ing the condition of the Aazhvaar-naayaki, she is to be
taken as uniting the Aazhvaar-naayaki and the Lord for the
reason that the soul of the Aazhvaar deserves to be united

only wity the Lord, a link which is implicit in the first word
of Tirumantirams, namely, “Om*’ (aum). When the mother
of the Aazhvaar-naayaki is introduced in another group of
hymps as restraining her, it is meant to suggest that the Lord
Himself will take the initiative and show- the way without
havying to make extra-ordinary efforts. This idea is implied
in the second word of Tirumantiram namely, ‘Namah’ (namo).
When the Aazhvaar-naayaki speaks in her own person in the
third group of hymns, whatis implied is the irresistible
desire of the Aazhvaar-naayaki to acoieve union with “Naar-
aayana’ (the third word used in the Tirumantiram) in all the
aspects of His glory and splendour, which will not brook any
restraint or delay.*®

The whole of the Tiruvaaymozhi is the presentation by
Nammaazhvaar of his God-experience. Twenty-seven decads

11. This type of composition is known as anyaapadesa mode of utte .

A X d rance

By adopting this mode, different levels of emotion are beautifully
presented, and an effeet of interesting variety is attained.

12, ‘Irazyam’zr Akapporul - sutra 1 (Commentary - the meanings of the

13. A.H - sutra 133 (Vide Manavaala Maamuni’s commentary). Th
commentator brings out beautifully the th i S'at0s OF 1
Copmtator y ree different s'ates of mental
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of this work, contain the vivid expression of the Aazhvaar’s
experience as the bride of the Lord. The Aazhvaar was in
the state of trance for several years,** and the result of this
experience is contained here. During the milder
stages of  mystic experiences, the Aazhvaar is
continually conscious of his disappointments in
being unable to have union with the Lord. A rather contin-
uous, rhapsodical outpouring of the heart surcharged with
feeling would be tedious from the artistic side of the com-
position. In order to avoid such monotony, the Aazhvaar
seems to have hit upon a plan for treatment. He himself
gives expression to his love as the bride in seventeen decads*®
The bride, whose passion gets beyond control, may not be
able to control it and may also be exposed to the public
through her abpnormal and unwomanly behaviour. The
mother of the bride is therefore interested in keeping her
daughter within reasonable limits of conduct. The one aim
of hers is to see that her daughter is made to get married to
the proper man and make her lead a hapoy conjugal life.
Therefore she tells her visitors and friends that none but the
Lord whom her daughter loves could afford relief to the
sufferings of her daughter. There are seven decads of this
kind in the Tiruvaaymezhi.*® The maid-companion of
the bride also shows her interest in her welfare and speaks of
the means to get her united with her husband.*” This is dealt
with in three decads.*® One of the three decads occurs in
‘the fourth centum, where the nature of the self as sesha of
the Lord is depicted, another in the sixth centum which is
devoted to treat the means of getting at the Lord and the
third one in the eighth centum wherein the result of the means
namely, God-experience, is dealt with. The companion is thus

14. The period was sixteen years (Dlvya-suri caritam 4: 44)

15. TVM =~ 1.4; 2.1; 4.8; 5.3; 5.4; 5.5; 5.9; 6.1; 6.2; 6.8; 7.3; 7.75 8 .2;
9.5 9.75 9.9; 10.3.

16. ibid 2.4; 4.2; 4.4; 5.6; 6.65 6'75 1.2

17. This character is introduced in Akam poems to cut short the furtive
course of thc lovers and induce them to get married as -early as
possible.

18. T VM 4.6: 6.5; 8.9.
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shown to be helpful to the bride. The mother’s feelings
about the well-being of the daughter are well placed in the
second centum whers the nature of the Lord is treated, in the
fourth which shows the attitude of the self to the Lord, in tho
sixth where anxieties and sympathies for the adoption of the
proper course to get at the Lord are dealt with and in the
seventh where the goal to be achieved is treated. Such a
treatment fulfils an artistic effect by relieving the moxnotony
of the narration and also shows that the intoduction of the
mother and companion serve two specific purposes. The first
purpose is that these two do not play any role as in the melo-
drama, but are, in virtue of their personal relationship to the
bride, shows to reveal their abiding affection for her and the
keen interest to see her united to her husband. The other
purpose lies in the choice of women as showing their interest
n her welfare and giving expression to their cares and anxie-
ties about her. Had even only one male member been shown
as having spoken about the condition of the love-lorn bride,
the charm of the entire composition would be thrown into
winds, While it is admitted that all the souls are only brides
for the Lord, yet there is more tenderness in the feelings
when thev are depicted as exhibited by the women folk under
the extreme stress of love in separation. Though the Aazh-
vaar is only a male mystic, he had rightly chosen the mother
and the maid-companion of the bride.*® who could better
represent the mental agony of 2 woman in suffering thana
male member.

The irresistible love of the mystic is closely associated
with the physical form of God, -whether it is in the supreme
form (para) or descent (avataara)or the indweller(antaryaamin)
or arcaa (idol). The lady in love gets fascinated by the figure
w'»hi-ch she recapitulates by representing or referring to any
incident or episode of the Lord in one or more of His dcsce-
ats or in temples. At timcs, a synthesis is effected by treat-

19. Following the tradition of the Cankam poetry of the Early Tamils.
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ing more than ove of such forms as being equal appeal. Of
the twenty-sexen decads which treat of bridal mysticism, nine
decads®® and three verses®® in a decad are mainly intended
to show that the Aazhvaar was uncontrollably passionate in
his love for the arcaa forms of the Lord. Itis interesting to
note that of these five occur in the fifth and the sixth centums
which deal with the means of getting at the Lord, three find
room in the seventh and eighth centums where the result of
the endeavours is recounted and one occurs in the nineth
centum which treats the obstructions that lie in the path of
God-realisaton. Also, the Tiruvirutiam of Nammaazhvaar
which contains a centum of verses presentsthe various aspects
of love which the Aazhvaar has for thc Lord.

Bhagavat-kaama as bridal love is different in kind from
vishaya kaama as kaama is really no middle term between the
two. Srmgaararasa or erotic joy i1s contrasted with Brahmarasa
orthe bliss of Brahman. The Aazhvaar is free from the
taint of kaama and carnality. but owing to his aesthetic bent
of mind as a poet-mystic, he is specially susceptible even to
the physical attractions of the Divine Enchanter, Xannan,
whose sole artful design is to ravish the soul through every
trace of fleshly feeling. It is in this context of poetic philo-
sophy that the bridal mysticism of Nammaazhvaar with his
mystic instinct for the resceptivity, responsivenss and mutua-
Iness of feminine love is to be understood and it is disting-
uishable from the merely poetic or philosophic experiences
of either mystics. The woes and agonies of separaton dese-
ribed in Tiruvaaymoghi and Tiruviruttam are uamatched in
mystic literature for their moving power.

To conclude, the bridal mysticism is thus a mentalprocess
which transports the mystics of either sex to a- plane above
the physical one, where the feminine features of enthusiastic
surrender and passivity dominate without reference, however,

20. TVM 5.5;5.9; 6.1; 6.5;6.75 7.25 7.3; 8.9 2.7.
21. ibid 8.2; 1, 4, 6.
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to the eternal features of the female sex. Love for God is
akin to the love which a woman has for her choice among
men (purushg) with the shift of accent to purushottama.
Purushas are many and so each has a beloved, but purushottama
is only one and it is but natural that others, who are different
from Him, should be His beloveds. Carnality is not comple-
tely overcome in conjugal bliss at the human  level while it
finds no place in divine love. Therefore both men and women
are divested of their awareness of their bodily features deno-
ting sex and have only feminine tendencies as far aslove is
concerned. Single centredness in love, pining away in the
absence of the husband, intensive emotional feeling and silent
resignation to the eircumstantial powers mark out feminine
Jove of a woman and in the higher degree determine the love
of God. There is rather nothing like Jove of manly nature,
There is passion of the overbearing 1ype accompanied by
resoluteness and violence to bring everything under subjection
and this is the masculine trait of love which lacks emotional
feeling. Devotion is emotional and also must be treated
as feminine. It is therefore that through this aspect of my
sticism that a poet-devotee finds better scope to give vent
to his feelings of passion and love for God than in the

prosaic form of Poetry.



7, THE VALUE OF WEEPING IN SPIRITUAL LIFE*

WEEPING is one of the methods invariably resorted to by
the weak and the impotent for theattainment of theirheart’s
desire. Weeping excites sympathy, disarms opposition and
goes a long way in securing the desired object from the hands
of the unwilling giver. 1t is also designed by nature to
lindicate pain and the existence of sufferiug. Instinctively a
man in distress weeps, and it is only by the greatest restaint
imposed on oneself on considerations of the vulgarity invol-
ved in the exhibition of emotions, that weeplng is stifled
where the . individuality is strong and unbending. Weeping
also comes as a solace to the man in desperate circumstances.
He finds a relief in shedding tears and sobbing away his woes
He takes to weeping instinctiveley as it were. In his overst-
rung state it suggests itselfas a relief and remedy. No
wonder then that the seekers after God also weep and wail a
great deal. They feel incomplete without God Who is the
Object of their love; they feel desolate and forlorn when they
think that they have been abandoned by their  Godin a
wilderness of suffering and sorrow; they feel further that they
are deeply distressed at their helpless plight; they are daily in
mortal dread of the temptations and allurements of the
material world which threaten to drag them away from their
spiritual path. Experiencing all these and seeing by intros-

4 Paper presented to All - India Oriental Conference, 25th Session,
Bpandarkar Oriental Research Institute, Pune, May, 1978.
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pection several other kindred sensations of fear and insecurity
they wring out their hearts in grief and break out into rhapso-
dies of melancholic strain which are as beautiful in their
melody as they are striking in their disconsolateness. The
songs and hymns of the devout men of yore are nothing but a
musical record of the wailing of their souls in their fulness of
their longing and the poigrancy of their yearning for a God
Whom they loved, worshipped and sought after. Intense
dissatisfacion at their present state, and a keen aspiration to
true spiritual greatness shook these devotees to the very foun-
dation of their beings and the result is a series of sobbing
songs sung out of sheer agony of the soul.

1t is matter of common knowledge that only the
materially minded and sordid man-of-the-world, who
does not feel the existence of a spirit behind and beyond the
matter that meets tho eye, that can be satisfied with his
present state, and be content with mere animal eaistence. He
may be troubled by unfulfilled desires and thwarted ambitions
in material life, but he is not worried by spiritual wants and
longings of which he knows nothing. On the other hand,
there are a few  others who out of their faith in  God have
made it their pleasure to love Him, their duty to do His
behest, and their purpose to reach Him. These men of God
are not satisfied with their present lot; nor are they content
with their present existence. Their noble soul clamours for
a beatific union or coalescing unity with God, and they will
know no sat isfaction, mnor find any ccmfort, till they attain
their ultimate goal, God. Itis these disappointed devotees,
and disquieted seekers that have specialied in the art of
weeping, and they have left to us a large legacy of laments,
portrayidg their divine discontent. The loudness of their
lament is in direct proportion to the intensity of tdeir longing
that prompts us to weep. If one feels like a fish out of
water, one is sure to writhe in agony till one is thrown back
into the water, or till one dies. If one seels only lukewarm
in one’s desolation, then one simply moans ina low tone
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about one’s woes. In the course ofa wmaa’s spiritual
progress, a certain amount of sickmindedness is a necessary
stage. A dispassionate contemplation of the futility of the
human endeavour is an absclute pre-requisite for spiritua
stability. In other words, assoon as a discriminating self-
analysis of une’s ways of life disclose to one what one really
is and has been, and what one really ought to be, a sense of
remorse is an  invariable sensation that results out of the
introspection. This feeling of remorse cauvses the first weep-
ing. When onetakes stock of ode’s pastlife, nothing is
left to one butto exclalm: “Oomanaar kanta kanavilum
pazhutaay ozhitana kazhinta annaatkal’’*-‘the days that are
past have gone away like the dreams of a dumb man, useless
and unexpressed’. Like the water that has flown down a
riyer, those days are no more to be, and there is no possibility
of redeeming them from the lap of the past. This feeling of
the lost chances is so bitter that Poykaiyaazhvaar cries out: ‘I
wept  in sheer dread that all the several days that are past
have been spent to no purpose’—<*pazhute palakaalum poyina
enru anci azhuten’’?. Nammaazhvaar regrets that he has
wasted all his past day s without any feeling for God®. After
one has wept out this feeling and risen chastened out of it,
one makes a big effort to be pure in future, andto learn to
pine for God Whom one has so long forgotten. Here again
the feeling of one’s smallness and His greatness may oppress
and depress one. Here is the second lament, on the unwor~
thiness of the individual soul laden with past sins and full of
potentiality for future sins to realise the pure and blemishless
God. The failure to qualify for true spiritual greatness in
the past was the first cause for grief; the incapacity to qualify
for it in the present is the second cause, and perhaps a more
disquieting one. This feeling is also in turn wept out. Wide
reading and deep reflection on the Lord’s abounding saulabhya
(accessibility) and abiding Grace, dispel all fears born out of
inequality, and it is realised that with all His greatness, God

1. Peri-Tm = 1. 1: 3 2 Mu Tv. - 16 3. P.Tv. - 82
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is mot quite approachable. As Nammazhvaar says: “pattutai
atiyavarkku eliyavan**—‘He is always amenable to love or
bhikti of His devotees’. The stages in the growth of love in
the case of Nammaazhaivaar are traceable in his work
Tiruvaaymozhi. In the same work one can see how the vener=
able saint wailed and wept throughout the thousand verses

with emotion and fervour.

Nammaazhvaar’s songs especially those of the Tiruvaay-
mozhi are  the best example of this cult of weeping asa
method of God attainment, The Aazhvaar says in a verse:
«scetiyaar aakkai atiyaaraic certal teerkkum tirumaalai,atiyen
kaanpaan alarruvan’’®—°He that can redeem me from
mortality charactexistic of the jungle of samsara, HimlI
would bewail for to enjoy darsan of; in another verse he
cries® “koovik koovik kotuvinait toorrul minra, paaviyen
palakaalam vazhi tikaittu alamartkinren”*¢—<Embroiled asI
am in the inextricable tengle of samsaara for long years with-
out knowing how to extricate myself, Ishoutand shout for
redemption’. Inanother place his God-hunger finds
expression thus:  **Thou art my very life; Thou art the very
precious nector; Thou hast enslaved me; Thou that hast
Garuda for Thy chariot and the resplendent discus for Thy
weapon; Thou, most handsome of visage, Iam a sinner;
1 yearn with a poignant heart in my appeal to Thee,
but it has not been given to me to enjoy the experience
of Thy darsar**"; in another verse of the same hymn he
pathetically exclaims: “How long can I mourn interminably?
Thou hast uprooted the twin maruta trees by the mere act of
Thy crawling between them. My great Lord, mine is the
longing to enjoy the darsan of Thy Feet. In my utter futility
1 became woe-begone and through my garland of verses { stil}
make appeal to Thee®. 1In the attitude of confession of sins
the Aazhvaar prays for divine presence:

4. TVM-1.3:1 5. ibid 1.5:
6. bid3.2:9 7. iblid 3.58:;
8. ibid 3.8 :10.
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¢¢Taavi vaivam konta
entaay taamotara enruenru
Koovik koovi nencurukik
kanpani cora ninraal
Paavini enruonru collaay
paaviyen kaana vante’*®

—+Thy Feet covered the whole world in conquest; Thou shrank
into a meek being for cords! In this way I shout for long,
My heart melts, my eyes overflow. I may bea sinner. But
if Thou appeared before me to condemn me even as a sinner
I can enjoy Thy divine presence’. In another place the saint
cries: ““Great God, Thou hast installed Thyself at Kutantai
(Kumbakonam) for worstippers of my calibre. My lot has
been to look up the heavens to enjoy Thy divine darsan. I
cry hoarse and I worship Thee. In my ecstasy I trepidate;
I put down my head in shame, sinner asI am. Though I am
most losthsome I sing Thy praises’’*°. Here is the struggle
of the Aazhvaar as Naayaki; the struggle has found expression
in the words of the maid-companion: At first sight the
Aazhvaar-naayaki talks of the beautiful white conch and
‘blazing discus; and of the lotus-eyes of the Lord. Her eyes
overflow and she stands breathless and speechless’**?*; “she
stands petrified. As soon asshe hears the holy mame of
‘teyapiraan’, she softens herself, "her lips seem to utter

betimes her eyes overflow*’*®; <¢she isin a divine trance;
she mutters the vwuha state of the Lord in the milky ocean, of
the three strides of the Lord to conquer the world, and of
His role as a cowherd®’*®; ¢<all her utterances are inclined

towards the blue-complexioned Lord Kannapiraan. Her

coyness has given place to an inward joy and an inner
ectasy’’**. The Aazhnaar calls loudly in words that could

possibly melt away the hearts even of listeners. In a verse he

pathetically cries: *‘Taavi vaiyam knota tatam -taamaraikke.

9. bid4.7:3 10. ibid 5.8 :4, 5
11. ibid 6.5 : 1 12. ibid 6. 5: 2
13. ibid6.5:3 14. ibid 6.5: 4

CAP,Q—"6
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xuoovikkcllum kaalam irncm kurvkaate’***—<The God's
handsome but gigantic Feet have subjugated the world, When
will it be ziven to me to repose in Them? The Aazhvaar-
naayaki says: “‘He has enjoyed me to describe Him by the
pames of Maal, Hari, Naaranan, Maatavan, Govindan,
Vaikuntan; but He never once cared to show Himself up or
even to give a semblance of His coming’’*®. The intensity of
his feeling of woe reaches its peak in ome tiruvaaymozhi:
Having failed in  all His appeals and utterances to havc.a
glimpse of the beauty of the Lord’s Auspicious Form, despair
feads to despondency, and the Aazhvaar comes 10 the end of
his tether. He has deeply yearned to have his dursan in full,
His handsome appearance, His vision like the clouds, His
majesty like the rising sun, all these have been great expect-
ations: ““Alas; I met my bitterest disappointment; I am on the
point of frustration. Will it end in my death?”’*” Finally the
god-enveloping love was vouchafed to the Aazhvaar. Such
is the potency of weeping for God that a small child undera -
tamarind tree at Aazhvaar-tirunakari was able to outgrow in

love the big Brahman by the sheer strength of his loud lamen-
ations in the ecstasy of an unfulfilled love felt for the lotus

Feet of the Lord, Who was made to feel that even a remote

Paramapada is not secure from the reach of the loud notes of
& languishing and agonising soul below pining away in love

and crying aloud for the fulfilment of thatlove. Maanikka-
vaacakar has won the distinctive title of <“Azhutu  Azhutu

Atiyatainta Anpan’*®-*One who reached God by the strength

of his weeping”. This noble saint has prescribed weeping as

a means for attaining God’’-azhutaal unnaip peralaame’’*®.

«[ can attain Thee, if wept’,

15, ibid6.9:3 16. ibid 8.2:7

17, ibid 8. 5

18. ParancotiyarTirwvilaiyaatal : Maturaik-kaantam - 21
19, Tvc - 94



8. VAISHNAVITE PHILOSOPHY FROM TAMIL SOURCES*

VAISHNAVISM is as old as Saivism, or for that matter
Hinduism, and it bas been extolled through the ages as the
religion of redemption. It connotes the religion in which
Vishnu, the eternally pure and perfect, enters into the history
of humanity with a view to redeeming the bound self from
sinfulness and selfishness and vaishnavise its nature. Sri
Vaishnavism makes the meaning more clear and explicit by
defining  the duel function of Vishnu as Sripahpati which
consists in universal redemption. While Viststaadvaida as a
philosophy defines Brahman as Godhead that creates, sust-
ains, and destroys . the universe with a view to brahmanising
the finite self, Vaishnavism, in its religious aspect,j identifies
the same Godhead as unity in trinity with Vishna who per-
vades all jeevas and vaishnavises their mature. . Theology is,
as it were, based on mere faith which takes divine disclosure
of truth as never failing and hence does not provide scope for
the exercise of free reasoning. Revelation is admitted of
unquestioned authority. On the other hand, philosophical
engquiry affords room for a critical examination of all facts
and begins questioning even the authority of revelation. The
Vaishnavite school brings out a reconciliation between the two,
Here revelation can be examined critically but could not be
discarded.

% Paper presented in the Sth-International Coafersnce-Scminar of
Tamil Studies held in January, 1931 at Madurai.



84 Collected Papers

The philosophy of Vaishnavism can be expressed in Tattva
(reality), Hita (means), and Purushaartha (ends or goal of
human endevour).  Taftras are three viz Cit or Cetana
(sentient being),  Acit or Acetana (non-sentient things) and
JIsvara (God, the Inner controller of all beings). Hita consists
of bhakti (devotion) and prapatti (self-surrender). Purus hartha
(the vltimate goal of human endevour) is the attainment of
moksha or mukti (emancipation) by the individual and getting
the mystic experience of Brahman (universal Self). An
attempt is made to explain these principles from Tamil
sources and this paper is restricted to (i) Naalaaylra Divya
Prabandham, (1) Tattva-fraya (iii) Mumukshup-pati, (iv) Sri
Vasana Bhooshanam and (V) Rahvsya-traya - saara. The first
mentioned work is in Tamil and the other four are in the

manipravaala style.
1. THE TATTVAS

Cit: The sentient being, known as Cit in Vaishnavite
philosophy, is referred to by the terms, sspirit® ‘soul® and
sagtman’. When the word ‘aatman’ connotes the finite self or
the individual soul, it refers to it as distinct from the body
(deeha), the sense-organs (indiriyaas), mind (manas), and the
vital breath (praana). **By adopting the Sankhyan psychology,
Visistaadvaita defines aatman negatively as purusha different
from the twenty-four categories of prakrti. The latter is
composed of the five gross elements (bhootas), the five subtle
elements (tanmaatras}, the five cognitive sense organs, the
five conative sense organs, mangs, bhuddhi, ahankaara and
primal prakrti. Purusha is the twenty - fifth category”.?
Nammaazhvaar realises the nature of aatman by the grace of
the Lord and describes it in one verse of Tiruvaaymozhi : ““The
soul is eternal, and essentially characterised by intelligence
(jnaana); the soul which the Lord has condescended to exhibit
to me as His mode, or related to Him as the predicate is to the
subject, or attribute to substance; the soul which cannot be

1. Srinivasachari, P.N. The Philosophy of Visistaadvaita p- 283 cf.
TVM. 10.7:10 and Tatvatrya Sut. 87.
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classified under any category as this or that; the soul the
nature of which is beyond the comprehension -of even the
enlightened; the soul whose apperception by the streanuous
mental effort called yoga (psychic meditation) is even not
comparable to such perception or direct proof as arising from
the senses conveying the knowledgé of the external world;
the soul (as revealed to me .by the Lord) tramscending all
other categories of things, which could be grouped as “body’
or as ‘senses’ or as vital spirit (praana), or as ¢‘the mind’
(manas), or as ‘the will* (bhuddhi), because destitute of the
modifications and corruptions to which all these are subject,
the soul, which is very subtle and distinct from any of these,
neither coming under the description ‘good® nor *bad®.’*? 1In
brief, the soul is an entity which does not fall under the
cognizance of sense-knowledge. A close following of the
commentary ‘Jtu’ will throw more light on the subject.®

Realising fully well what has been said above, the
Aazhvaars do not treat the nature of the soul or the classifi-
cation of the souls as nitya, mukta and bhadda.* However,
they are aware of the nature of the selves which could be
brought under these categories. Those who are eternal and
so do not have to undergo any of the sufferings due to bon-
dage, have a clear conception of their own essential nature,
their relationship to the Lord and their being subordinated to
‘the supreme person.® Garuda, Aadisesha, Vishvaksena and
others fall under the category of nityas (Eternals). The souls
live only in Sti Vaikuntha and dedicate themselves to the
service of the Lord consistent with the work allotted to them.
The second category of the souls, muktas (released souls), are
those who are emancipated after they leave the worldly
bondage through God’s grace and enjoy rendering service to
the Lord in Sri Vaikuntha®. The bound jeevas (bhaddha) are
those who suffer the worldly ills?. Due to beginningless

2. TVM 8.8:5
3. Vide Ittin Tamizhaakkam —~TVM. 8.8:5; cf. Tattvatrya-4.
4. Tattva-traya Sut 42-45. 6. ibid - Sut. 44

5. ibid - Sut. 45 7. ibid - Sut. 43
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karma, they have their essential nature concealed with the
result that they have individually diverse strands of knowledge
potency and other attributes. They could not have perfect
knowledge of themselves nor can they have a uniform reali-
zation of God. They include Brama, Rudra, Indra and other
denizens of heaven, sages and ordinary men.

The novmenal self or aatman as purusha is free and
eternal, but somchow ‘it gets phenomenalised, becomes
bound to prakrti and is caught up in the causal necessity of
karma®*. Bach act of karma lgaves behind an impression or
mark on the mind. The successive actions of similar type
deepen the imprssions which assume the form of inherent
juclination or predilection. The moral experiences of the
good and bad deeds are ultimately traceable to the responsi-
bility of the empirical self, If the aatman falsely identifies
itself with prakrti and its gunas, it becomes a sensitive self or
the product of nature; it is phenomenalised and subjects
jtself to the external determinations of sense inclinations and
becomes a slave of desire. But if it exercises its moral
freedom, it realises its noumenal nature as a spiritual being
and attains self-mastery and autonomy. The self can become
a dog or a god with its immense potentialities, and no being
on earth or beyond can destroy its- consciousness.
Merits (nal-vipai) and demerits (tee-vinai), according to the
Aazhvaars, are chains that fetter the self, though the former
is of gold and the latter is that of iron. Good and evil are
therefore relative as they are linked by causal necessity. They
subject the self to the adventures of numberless births and -
deaths and so the self is caught up in the see-saw of samsaavra.
As the sower of the seeds alone is answerable for the harvest,,
man harvests the type of fruits according as the type of the
seeds he sows.

‘ No doubt God is good, and therefore the existence of
evil and other imperfections has to be traced to the freedom

8 Tue Philosophy af Visistaadyaita-p. 31L
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of the finite self. Moral freedom is a real choice between
different possible courses of action, and the jeeva is responsi-
ble for the choice of evil; and God is responsible not for the
choice between good and evil, but for the pleasures and pains
that follow the deed. The existence of evil in the divine plan
is only a bare possibility, but it is the self that makes the
possible actual and enjoys the fruits of karma. Pleasure and
pain are determined by the nature of karma, and they vary
with different persons at different times. Nothing, Cit or 4cit,
is intrinsically good or bad, pleasant or painful, and the he-
donistic value of a thing is relative to the moral differcnees
caused by karma.® According to Paraacara Pattar even a
disease could be a teacher for us, as it would create a repen~
tence in our miad. Koorattaazhvaan the disciple of Raamaa-
nuja on losing his eye-sight did not long for his eyes again,
as they would make him look at the object of sense-
pleasures.*®

Isvara is always eager to confer moksha on those who
seek His protection, Sometimes His grace is in the form of
punishment. The sufferings of selves are therefore intended
only to reveal, to some, their offences with their consequences
and then conceal them in order to create utter disgust, dis-
gust like that of Tirumankaiyaazhvaar who says : ‘“My mind
cannot bear the thought of living in a house in the roof of
which there is a serpent’®,** so that thereby they too; might
long for the release from samsaarg which Isvara has already
made up bis mind to confer moksha on them. So emancipa-
tion is a combined process of gracia operans and gracia
co-operans. In such contexts, the aspect of the experience of
sorrow or pain is thes fruit of evil deeds in the past. Among
these, some punishments are the frait of certain good deeds
in the past which have begun to operate (prarabdha). When
the crow (kaakaasura) fell at Sri Raama’s feet praying for

9. Sri Bhaasva 3.2:12 . Lo
10. Somewhat as Milten reconciled himself to his blindnesss
11, Periya-Tm 11.8:3
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life, the Lord gave him his life; the fruit of his prapatti was
full and complete. Even the punishment infiicted on this
wicked crow whereby he lost sight of one eye was not really
of the nature of punishment. Itwas, as it were, a special
form of favour, because it would prevent him from doing evij
again,**

The individual soul is stated as being dear to the Lord of
Lakshmi even like Kaustubha; he can be called the prince, the
Lord’s son, His disciple, His attendent, His dependent existing
solely for Him (sesha) and His servant. It is by His gracious
desire that all souls should enjoy His blissful state and attain

their goal. The individual self therefore, by its e_ssen.tial
nature, is entitled to the service of his master as his birth

right as Eternals themselves. But sunk in the sleep of begin.
ningless maaya, he has fallen into the wilderness of matter,
has had repeated births in quick sucession, has lost the
primary aim of existence, has found no comfort or consola.
tion, has lost the splendour of his real nature owing to evil
desires and passions and finally attains immortality by reali-
zmg his true nature and purpose. The condition of the jeeva
In samsagra has been aptly described by Raamaanuja and
Vedaanta Desika by the parable of the young prince who in a
boyish way strays away from his royal father, enters the huts
of wild tribes and identifies himself with them.*® But a
trustworthy friend weans him away from his wicked surroun-
dings by reminding him of his royal destiny and succeeds in
reclaiming him. The father who was searching for his lost
son is very happy and overjoyed to meet him, and the two are
at once reunited in love. Similar is the state of jeeva, who
beloags to Brahman and who identifies himself with the body,
loses his real character and assumes a different nature. He
sleeps in ‘and as matter in the prajaya state and subjects him-
self to the wheel of samsaara with all its hazards and harships
and till he is made to realise his folly by a loving guru. He at
ast retraces his steps, regains his sell knowledge, is freed

12. Periya-Tm, 3.10:6, 13. Sri Bhaashya 2.1:4; R:T.S. Chap 1
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from the fetters of karma, and envers his home in the Abso-
lute. The freed self withdraws itself for ever from the twenty-
four sattvas of prakrti in the same way in which it entered into
them and became practically a mode of matter. Being
Brahman he becomes Brahman.

Acit :  Non-sentient things, known also as Acefana is often
referred to in philosophy as 4cir. In western philosophy it is
known as nature. Nature not only is but aiso becomes and the
process of nature is everchanging - parinaamic-and is so made
as to adapt itself spiritual progress of the jeeva and the plan
or purpose of creation is the perfection of the jeeva as an
amsa or part of Brahman. ¢ Though the philosophy of nature
or prakrti is not so important as that of the spirit or aatman
it furnishes a corrective to the subjective tendencies of
mysticism as a personal intuitive experience. Itisa matter

~of common knowledge that science studies in a disinterested
way a particular province of reality and has a piecemeal view
thereof. But philosophy reflects on .nature as a connected
whole; and, as the cosmology of religion, it enquires into the
nature of God as the ground of all beings. Nature s the world
of space-time-cause and it is governed by the law of unifor-
mity and unity. God is in nature, but is not nature. Nature
is external to the finite self, but not to God. Nature and the
Self are eternal, but neither is derived from the other nor
created by it. Though they are eternally distinct, they are
not external to God who is their ground and mystic goal. The
cosmological problem is the three-fold problem of philosophy
relating to nature, self and God. It is by the will of Isyara
that nature changes and the self progresses, and it is by
knowing Him as the inner self of all beings that all beings
are known. Brahman is the ultimate meaning of the universe
and the philosophy of nature and that of the self have their
foundations only in the -Vedaantic knowledge of Brahman. It
may be said that creation is the self-limitation of God in the
interest of soul-making. Nature is the theatre of the Divine
leela of Love and the Lord wears the garment of nature and
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plays with the finite self till the two are united.”’** It has
already been mentioned that Acit is made uy of twenty-four

categories.*®

Nature’s exhilerating and exuberant charm is such that it
more often arouses and inflames the sensuous appetite of the
selyes. The souls which have taken up 2 physical body due
to the effects of the past deeds become much impassioned by
the impact of the alluring aspects of Nature under the most
tempting circumstances. Nature which Yaamuna describes a
maaya and Raamaanuja as obscuring the nature of God, takes
a powerful hold on such occasions on men with very excep-
tions. To this class of exceptions belong the religious-minded:
persons, who, affected by intense delectability, find, beneath
the sensuousness of such sights, visions of God who is the
ultimate basis of such fascinating environments. The religious
background, which is furnished by the recitation of the Vedass
the performance of the ritualistic acts and such other
functions, evokes the emotions of the Aazhvaais, with the
result that they wax eloquent over the attractive features of
the shrine and the presiding deity there. Mystic experience
which is the specific feature of the life of devotion of the
Aazhvaars is better revealed in their ecstatic presentation of
the temples situated in such surroundings. The liymns of
Naalaayirgm abound in the descriptions of Nature, its
mountains, rivers and cities these Aazhvaar saints had
visited. These places are held to be equally holy and divine
as the temples where the Lord has chosen to be present as
arcag. 1tis therefore tantamount to saying that the descrip-
tion of Nature is one way of describing the Lord Himself.

Isvara: The third tattya is Isvara. Sri Vaishnavite theism
equates God-head with the dual self of Lakshmi-Naaraayana

14. Subbu Reddiar, N: Religion and Philosophy of Nalaayira Divya
Prabandham with Special Referenee to
4Nizzgzgalvaar (S.V.University, Tirupati 2) pp

15, Tattvatrya-Sut 67,
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or Sriyah-pati. The Vaishnavite Aagamas describe Him as
being always with Lakshmi who Herselfis designated as
Vishnu-sakti. The two-fold spiritual form of Brahman as
Lord and Sri is philosophically inseparable and functionally
distinguishable. The cosmic ruler is ruled by love, and
Lakshhmi resides in the ever-blooming lotus of love and is
the heart of the divine nature. Naammaazhvaar speaks of
this concept of dual self as ‘Harbouring Lakshhmi with
gazelle-like eyes in Your bosom’— ¢‘maan ey nokki mata
vaalai maarpil kontaay’**®; the One on whose bosom sits the
Goddess of the lotus flower’—¢‘allimaatar amarum tirumaar=
pinan’**” etc. The word ‘tirumaal’ meaning ‘Naaraayana
with Lakshmi’ occurs in a number of places in the Aazhvaars®
hymns. The Lord rules the world by His relentless law of
karma and his holy wrath against the evil doer is inescapable,
but the rigour of karmais overpowered by the redemptive love
of krpa. Evil is destroyed and the evil-doer saved. As the
Lord rules by law and Sri rules by love, the Iove of law and
he law of love are so vitally interwined in the divine nature-
as to render nugatory any attempt at the philosophic analysis
of the exact nature. The majesty of the holy law of justice
is eternally wedded to the all conquerring might of mercy.*®
Sriyahpati as Lord and Sri as a second self constitute a kind
of one in two and two in one znd their ccoperative identity is
indispensable to the seeker of salvtion, The concept of
Sriyahpati  therefore recognises the fundamental truth of
ethical religion, that the holiness of Jaw is ever wedded to
the forgiveness of love. Each acts and reacts on'the other,
and in their interaction lie the stability of the social and
moral order and the salvability of the sinner.

References to the five - fold forms of God in the Tamil
works are innumerable. While giving their experience of
such forms of God, the Tamil seers do not forget that the
formless and the Cosmic Person becomes possessed of form

16. TVM-1.5:5 17. ibid 9.10:10
18. Teci. Pm.~-85
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and frequently  refer to this.'® The transcendental state
para which is the highest form is expressed in such terms as
Naaraayana, Parabrahman and Para-Vaasudevan. This is the
self-realised absolute having the super-essential qualities of
satpam (truth), jnaanam (light) anantam (infinity), amalam
(goodness), and aanandam (bliss). He is the Eternal of eternals
which is formless, changeless and transcendental. He lives
in the city called Vaikuntha in Parmapada where ‘‘matter
exists without its mutability, time exists as eternity, and the
mukta lives without the moral limitations of karma’’ 2°
Nammaazhvaar refers to God in this form : ‘the permanently
great and the first and foremost of the eternals®; ¢the
Lord reclined on the bed of five - mouthed snake’’2®; Jthe
foremost of the heavenly who wields the sword, the mace,
the conch, the discus and the bow’*2etc.

The second form of God is in the vyuhg state  (grouped
form) where Brahman the absolute becomes Isvara the God-
head who is the ground of the universe as its creator, pre-
server and destroyer. The metaphysical absolute becomes
Vaasudeva, the perfect, to satisfy the meditational needs of
the mumookshu and for the creation of the universe. He
manifests as Sankarshana with the two qualities of jnaana
(knowledge) and bala (strength}. as Pradyamna with the two
qualities of aisvarya (lordship) and veerya (virility) and Anj-
ruddd with the two qualities of sakii (potency) and  tejas
(splendour) without any dimunition of Divinity. This, how-
ever, does not mean that each vy«ha has only its two respec
tive qualities but each vyuha is Visnu Himself with six qualities
of which rwo only in each case become manifest, The Vyuha
Vaasudeva is the same as the transcendent form of the Lord
and replete with all the six qualities.2® The other three are

19, Periya-Tm-5.6:5.

20. I he Philosophy of Visistaadvaita-p. 154.

21. 1 VM-1.94 22. ibid 2.1:5
23, ibid 7.2:6

24. Yarndra Deepika Ix 19; cf Lakshmitantra 6225
25. Introduction to the Paancaratra - pp. 37-39
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named atter the eider brother, the son, and the grand-son
respectively of Krishna. There is a distinctive function assi-
gned to each of these vyuhas in cosmic creation as well as In
the act of redeeming the souls.2® There are a number of
verses in Tiruvaaymozhi referring to the involutionary and
evolutionary processes of the Universe wrought by the Lord.
These processes explain or rather illustrate the creation of
the world and the redemption of the souls,

Each one of these four vyuhas descend into three sub-
vyuhas. Vaasudeva hypostatizes into Kesava, Naaraayana
and Madhava; Sankarshana into Govinda, Vishnu and Madhu-
soodana; Pradyumna into Tirivikrama, Vaamana and Sridhara;
and Anirudda into Hrshikesa, Padmanaabha and. Daamodara.
These twelve tutelary deities are the presiding deities of the
sun in the twelve months of the year. The names of these
twelve deities are recited by the pious Hindus every day.
There is a hymn by Nammaazhvaar which goes by the name of
Panniru=tirunaamap-paattu.® the recitation of which leads
us to the God’s lotus feet. A hymn of Periyaazhvaar contain-
ing the advice to people to name their children with the
names of the Lord bears some of thes names.?” Another
hymn celebrating the piercing of the lebes of the ears of
child Krishna contains these names.®® Yasoda addresses Him
with the names in the hymn. Again the images of the Lord
are distinguished to represent these twelve forms by varying
tae order and arrangement of the appurtenances held in the
four hands of each image.

The third state of Brahman is ¥ibhava which is the descegt
of Isyara among beings by means of forms similar to that genus.
«Jt is the embodiment of the redemptive working of the
rakshka in the moral will of humanity with a view to recover
it from its sinfulness.”*2®  «It is a periodic invasion of krpg

26. TVM. 27. 27. Periyaal-Tm-4,6
28. ibid 2.3
29, The Philosophy of Visistaadvaita~p. 156
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into all species and into the history of the hum.ayit}f when
evil triumphs  over gooduess and creates a C.I‘ISIS .ln mc?ral
life**.*® in order to ariest the progress of social dlSIIl.pthn,
redeem the sinner from his sinfulness, and commune with 1.:he
devotee who thirsts for His living presence.®* TI}e ten prin-
cipal descents are the Fish, Tortoise, BPar, Man-Llon,. Dwarf,
Parasurasma, Raama, Balaraama, Krishna and Kalkin each
one for some purpose. Among the avatzaras df the Lord,
some get meagre and brief references in the h.ymns of the
Aalzhvaars because of the short time of His stay in that form
and particularly the smaller number of persons who alone
were intended to be favoured by that form of the Lord. The
avataaras Varaaha, Vaamana, Narasimha, Raama and Krishna
have frequent references in the works of the Aazhvaars and
the frequency of the last two is still greater, the reason per-
haps being that these two took birth seemingly like ordinary
mortals, lived with them for a longer period and had contacts
in the day to day life whereas the other avataaras were for a
specific purpose at particular periods and when the. purpose
was fulfilled they disappeared.

The fourth state, namely, the immanent form of God is
the antaryaamin, the Indwelling Self in the region of the heart.
The Lord in this form stays with the individual self as its
friend in its states of experience such as heaven, hell etc and
is perceptible only to yogins. The moral idea of Isvara taking
this form is making the jeevas pulsate with their creative life
and participate in their inner joy and for making the mortal
selves immortal. Though He co-exists with the individual
self, He is untouched by the taints inherent In the latter.
There are a large number of references of this form in the
hymns of the Aazhvaars. Probably according to Nammaa
zhvaar the hills like Tirumalai and Tiramaaliruncolai, the
noisy ocean and Vaikuntha haven been discarded as worthless
(lit. straw) for His stay.®2

30. ibid. 31. Bh. G-4:7,8 32. P.Tv-68.
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The fifth state of Godis the permanent incarnation of
arcaa worshipped in temples, houses, villages, towas, sacred
places and hills. “He assumes the form desired by His devo-
tees’— ‘“Tamarukantatu evvuruvam avvuruvam taane’’®8
according to Poykaiyaazhvaar. The Paraand vyuha forms of
the Lord are beyond the reach of the denizens of this ferra
firma. All the living beings have not been gifted to live in
times when the Lor'd chose to come down as avataaras; owing
to lack of jnaana and bhakti they are not able to see the ever-
present antaryaamin in them. Hence the only atlernative
left to people is to resort to the arcag form to  satisfy the
spiritual longings and aesthetic cravings. Pillailokacaarvaar
makes the following comparisons with the five forms of God;
the attempt to comprehend the transcendent form is like
getting water from the other world for quenching thirst;
the vyvha form is like the legendary ocean of milk which is
also not easy of access; the descended forms are like occasion
al floods that inundate the couniry for a while, but do not
last long;the immanent form is like subterranean water which
is not readily available to a thirsty man although it is right
underneath his feet; the arcaa is like the pool which remains
stationary after occasional freshes pass away and from wkich
anyone at any time could slake his thirst,®* Idols are perma-
nent incarnations, and reservoirs of redemptive mercy-
“Arcaa is not the idealised projection of creative imagination
touched by religious feeling nor the symbolic expression of
the finite in the infinite’’®® It is but the descent of God
Himself as the embcdiment of His accessibility in the world
of mortals. The infinite God enters into finite forms without
the loss  of infinity and Isvaratva for communing with the
devotee that longs for His contact and for infinitising his
religious consciousness. The Aazhvaars had a genius for
intuiting the arcaa. They had a direct sight of Him. Their
inspiring utierances serve to invite bhumanity to share in the
mystic rapture of such divine communion. The ~alluring

33. Mu.Tu.~44 34. Sri Vacana Bhashanam-sut 39
35. The Philosophy of Visistaadvaita-p. 208.
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beauty of Lord of Srirangam prompfs Tiruppaanaazhvaar
exclaim the eyes that have seen the Lord will refuse to see
other things.®® This may be the reason why the Aazhvaars
bave performed self-surrender to the arcaa form of the Lord
which is the reservoir of divinity and redemptive mercy.

Sareera-sareeri bhaava : Isvara is called the Inner self or
soul (sareeri) because as long as they exist, He is in regard to
sentient beings and non-sentient substances, their support
(aadhara), their controller or ruler (niyanta) and their Lord
master (seshi) for Whose purposes they exist. Sentient
beings and non—Sentient things form His body, since,
with regard to Him,  they stand as substances
supported by Him, controlled by Him and existing
solely for the fulfilment of His purposes throughout
their existence. This relationship is known as Sareeri-sareera
bhaava. The truth of Brahman as Sareerin of all beings is
clearly intuited by Nammaazhvaar: ¢My Lord is one who
in-forms all the objects and creatures that appear on the
earth, on water, in the atmosphere, in fire and in the firm
expanse of space and at once interpenetrates and transcends
all these objects, internally and externally much like the soul
informing the body*’.%”

The hypstatic relation of the soul to Godis clearly
brought out in the line *‘atiyen ullaan utal ullaan’*®®—<He
inheres in the sou) and He inheres in the body. When the
Aazhvaar uses the word ‘atiyen® elsewhere he means the body
to be at the fore in the body-soul. For example in ‘atiyen
ceyyum vinnappam®®® the word ‘atiyen’ does not ‘signify soul
since the soul  without body cannot make an appeal to the
Lord. Similarly, ‘atiyen ciriya jnaanattan®*°® the word ‘atiyen’
does not stand for soul. The participation of the body is
inevitable in the context for the phrase that follows the above
is *kaanpaan alarruvan®., So also in the verse preceding the

36. Ame.-10. 3 -1.
38. ibid 8.8%2 3. 2’1"‘((}1/{% a
40 TVM-1.527
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one under discussion.** But the verse under discussion for
the reason that “utal ullaan’ meaning that <He inheres in the
body* follows ‘atiyen ullaan®, ‘atiyen ullaan’ specifically
emphasises the soul, bringing out that the Lord inheres in
the soul as well as in the body. But the nature of soul is
described to be that which is intelligent (jnaana) and blissful
(aananda). What characerises the souls is its relation of liege~
ship (as creature) to God the Lord (as creator) = (Sesatva).
The seshatva of the soul is established.
2. HITA

According to Vaishnavism, Isvargis the object of the
knowledge which is the means, upaaya, and also the object of
the goal which is attainment; He is the means as being the
giver of the Grace, and likewise He is upaaya because Him-
self the object that is to be reached. He is the ever-attained
means (Siddhopaaya).*® As auxiliary to this means there are
two other means, namely, bhakti and prapatti. The former
is mainly based upon Upanishads and its adoption is restricted
to the higher castes; the latter is meant for all and its source
is to be traced mainly to the Vaishnavtte Aagamas. In the
case of those who have adopted prapatti as the sole and
independent means, Isvara takes the place of
upaayas. In the case of others (i.e) those that adopt bhakti,
Isvara whose favour has been won by prapatti (adopted as
an auxiliary means to bkak?{) intervenes and, standing in the
place of rites and duties which are too hard for them in those
situations which lie between the beginning of karma-yoga and
the completion of the (prescribed) meditation, brings about
the removal of sins and the manifestation of satfva which can
result from their performance. He sees to it that meditation
or worship which can be adopted as an wupaaya is so complete
as to bear fruit.

Bhakti: The course of devotion (bhakti) involves training
in three stages known as karma-yoga, jnaana-yoga and bhakti-
yoga in the progressive realization of moksha. These three

41. ibid 8.8:1 42. ibid 3.5:10; P.Tv.-46
CP—17



08 Collected Papers

stages constitute the to-be attained means (saadhyopaaya).
The path of karma means the performance of certain kind of
karma or rites and duties as a result of knowledge acquired
from the saastras in regard to the true nature of self and the
Universal Self. One should perform ome’s duties for the
fulfilment of ‘God’s purpose; the person should do them
subordinating his will completely and whole-heartedly to
the divine will. The duties are done solely to please God.
The path of knowledge is a stage of constant and uninterr-
upted contemplation, by one who has conquered his mind by
karma-yoga of his essential nature or the self as being distinct
from matter (the body, the senses and the like)—his svarupa
which is the mode of svara in virtue of its relation to Him as
His body. Jnaana-yoga is the path of contemplation, illumin-
ation and of self-renunciation leading to its positivs sequel of
self-realization. Contemplation is turning the outgoing mind
within the help of yogic auxiliaries like yama (self-restraint),
niyama (observation of rites) and praana-yaama (the control of
the breath) and seeking the inner quiet. In this state all
activity is swallowed up. The yogin can arrest the out-going
tendency by thinking on thought itself, on contemplation on
the nature of the gatman. Bhakti-yoga is the special form of
meditation which is tae nature of unsurpassed love and which
has, for its object, the essential nature of form and qualities
of Bhagavan Who is not dependent on anyone else, Who is
not subject to the authority of anyone else, and Who does not
exist for the fulfilment.of the purpose for anyone else. Itis
a process in which the seeker after salvation sheds his egoism
and ego-centric outlook, attunes himself to the will of God
and yearns for eternal communion with Him. Bhakti is of
the form of a continuous stream of knowled ge which is of the
nature of uninterrupted memory like the flow of oil streaming
dowa continuously; it has clearness similar to that of visual
perception; it goes from strength to strength by being prac-
tised every day until the day of journey to Paramapada and
f'ermiuatcs in the remembrance of past moment. This yoga
‘Is the direct path to perfection as it leaes to the very heart of
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religious consciousness which consists in shifting the centre
of reference from aatman to Paramaatman. This stage effects
a revolution in our life which is of far greater importance
than the Copernican revolution. While the astronomer
realizes the littleness of the earth and the greatness of the sun
that draws it to itself, the religious man or devotee knows the
emptiness of the earth-bound self and the saving might of God
Who is the source and the centre of all living beings. The
knowledge of the finite self has its religious fulfilment in the
integral experience of the infinite which is its ground and
goal. The self is merged in the Supreme Self like the sponge
in the sea. Innumerable references are there in the hymns of
Aazhvaars.*® They have not been cited and discussed for
want of space.

Prapatti : A simple way of reaching the ultimate goal is
unqualified and absolute self-surrender, known as prapatti.
It is the highest stage of God love. Itstands in the place of
para-bhakti to the man who adopts it as the direct and inde-
pendent means. This way preserves the essentials of bhakti,
dispenses with its predisposing causes or conditions and
omits the non-essentials, like the need for ceaseless practice.
1t is thus a direct and independent means for salvation to
those who do not belong to the three higher castes whe ‘are
wanting in jnaana or ability or both and to those who cannot
endure any delay in the attainment of moksha and are extr=
emely impatient. Since it will be the means of securing all
desired objects, it has been prescribed in the place of para-
bhakti for those who know their limitations. The only requi-
site for this means is the change of heart or contrition on the
part of the mumookshu and bis absolute confidence in the
saving Grace of the Rakshaka. The supreme merit of this
means lies in the universality of its appeal to all castes and
classes, including even the jeevas in the sub-buman bodies,
the guarantee of salvation of all jeevas who cannot follow the
arduous and precipitous path of bhakti, its intrinsic and
independent value as means and naturalness and ease in secu-

43. Religion axd Philosophy of Naalaayira Divya Prabandham with Special
Referzaze to Ninnralvaar pp 557-558; 589-59); 591-5935,
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ring immediate effect. The spiritual experience of the Tamil
seers (Aazhvaars) is epitomized in the Sarnaagati of Nammaa-
zhvaar who is extolled as the super-prapnna of Sri Vaishnavism.
The classical and oft-quoted statement of this Aazhvaar who
performs self-surrender to the Lord of Tirupati Hills is this:
«Lakshmi bas, abandoning Her abode of flowers, sought Her
abode on Thy kandsome bosom to abide in perpetuity, I, that
bave no stake ig life, had entered the shelter of Thy Feet
most appropriately to abide there for ever”.** Almost all
the Aazhvaars speak of their self-surrender to the Lord.

3. PURUSHAARTHA
o s

The path to mukti or moksha is referred to as ‘eel-kati’,
#maak-kati’*® by the Aazhvaars, Cel-kati is the good path
which a jeeva has to choose and maak-kati is moksha. These
two concepts in combination may be interpreted to mean the
straight and shining path of arciraadigati as mentioned in the
Chaandogya Upanishad.*" Tirumankaiyaazhvaar mentions this
in his Ciriya-tirumatal*® and elaborates it in his Periya-
tirumatal.*® The soul travels through the solar rays, reaches
the sun, enters through the minute hole in the sun and then
attains the place called moksha where, it is said, it enjoys the
Lord. The making of a single mukta is a cosmic event, as it
were, and even the celestials hail the entry of the finite self
into infinity and sing hallalujahs in their owu celestial way.
The glorious ascent of the soul has been graphically described.
by Nammaazhvaar.?® The Aazhvaar igs able to visualise the
experience in anticipation, and to live in his imagination the
wonderful experience, in vivid detail and in the graphie
present, of the great welcome that will be accorded to Him in
Heaven as he enters it, Nature celebrates the occasion by
wearing a festiva garb; and the entire cosmos rejoices. The
clements themselves such as the clouds and the oceans
signify welcome to him. All the clouds roar giving peals of.

44. TVM-6. 10+ 10 46. Peri.Tm - 1. 15 5, 8
45. Moo. Tv. 95 47. Ch. Up. 4.15:5
48. C. Tmk Kanni 7, 8 49. P. Tml. Kanni 16, 17
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thunder resembling the sound of the tabors announcing the
auspicious occasion; all the seas dance in ecatasy at the
emancipation of the soul of the Aazhvaar.®* The rishis and
the gods welcome and show him the way standing in rows in
the sky.®2 The kinnaras and others sing and offer all
honours; the celestial damsels sing the praises of the Aazh-
vaars.’® The Maaruts and Vasus accompany him to regions
beyond theirs and extol him.** All of them take him to the
limits of the material world.®® On the borders of Eternal
realms, the Eternals bid him welcome and wash his feet
with the Jadies of moon-like faces offering him jars filled
with holy waters (poorna-kumpam), treasures, fragrant pow=
ders and auspicious lamps.*® Then he lives for ever with the
Eternals enjoying eternal bliss.

The highest goal of man is kainkarya or consecrated
service to God through self-negation; it is the highest spiritual
experience. Nammaazhvaar refers to this service ‘‘antamil
atimai”’®”—7endless service’; ‘“vazhu ilaa atimai®’®® —‘spotless
service’; and “*tontu’’®°—sservice’. The last verses of Tiruvaay=
mozhi hymns give the results which will flow a recitation of
the hymns. The opportunity to perform kainkarya is one
among them as for example ‘they will be able to do daily
service to the Lord’¢° and ‘they will for ever be pleased with
the service of the Lord®*. Kainaryarasa brings out the joy of
selfless service. In attuning the naughted will to that of the
seshi, the mukta feels that he is like a lute on which the
supreme singer plays. Love is fulfilled in surrender and
service; its cosmic value lies in attuning itself to the infinite.
The mukta is immersed in the supreme and unsurpassable
bliss of Brahmaanubhava without losing his self-being. Itisa
state of saayujya in which the unitive experience of bliss is
present without the loss of slef-existence.®®

51. ibid 10.9: 1,2
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9, TIRUVALLUVAR’S PHILOSOPHY OF LIFEx

TIRUVALLUVAR was the best intellectual product of the
ancient times, No other luminary of that age could come
anywhere near him in profundity of wisdom, universal appeal
and eternal validity. He represents the true Tamil spirit and
is verily the Manu of the Tamil land. He must have codified
what had developed independently as the ideals of the
Tamilian way of life.

Parallel on the Dharmasastra Life-motif, Thiruvalluvar
coined a trinity—the trinity of Aram, Porul and Kaamam.
Those who would make Tiruvalluvar a borrower of Dharma=
saastra motifs would equate these three with Dharma, Artha
and Kaama, and exlpain away Tiruvalluvar’s omission of
Moksha vot really as an omission, but as an incorporation of
the fourth motif within the three, or, as a natural outcome
of the three ideally pursued. The four Purushaarthas had,
no doubt, their Tamil parallel with Veedu added as the
fourth corresponding to Moksha. Even if one should
see the fourth Purushaartha impliedly covered by the
Kural. one has to guard against perceiving total conceptual
identity between the motifs of the Kural and those of the
Dharmasaastras because, these concepts, in the Dharmasaastras
connoted social stratification and exclusiveness on grounds of
castes and colour, and were founded on the Vedic doctrines.

% Bangalore Tamil Cankam; Thiruvalluvar 2010th Year Souvenir (Jan-
vary, 1979)
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It should serve the limited purposes of our study, if we
spelt cut ouly a few of the differences between the Dharmasa-
astras and the Kural in respect of these four fundamental
motifs. Dharma’s Tamil parallel 4ram is not a mere transl-
ation from Sanskrit to Tamil, but has a pure Tamilian
connotation. It does not have reference to the caste system,
and its conciliation with the exotic philosophy, the reality of
which he could not bypass in an age when such philosophy
had gained near universal appeal. No doubt, the Arattup-paal
begins with ““Katayul Vaazhthw*® (invocation to God)
by way of satisfying literary conventions that had, longago,
developed. Besides, there is one more decad after Katavy]
Vaazhthu that seems to have reference to other-worldiness:
excepting these twenty, the rest of the Arattup-paal is concer-
ned with how life. should be lived in the famlly and society.
The moral element is founded on secial life rather than om
spiritual life, which does not, however, mean that spiritual
grewth has been discounted in the work. The Kurai is con-
cerned more with good and moral life on earth founded on
good family life and human relations; and the goal of salva-
tion is not held out as the prize of Aram by way of temptation
or by way of a warning against a way of life not based on
Aram. -Dharma is more complicated and is very demanding
in its application to the indivldual’s life. Moreover, it
distinguishes between individuals on the basis of caste. Its
pursuit is much more than living the daily life correctly
within the limitations of the environment. The Aram of the
Kural emphasises individual and social values that have the
direct application to life in family and society. Even in
Turavaraviyal (the section on asceticism)the emphasis is on the
social values. In short, the Aram of the Kural emphasises
service to humanity as the equivalent of tapas or penance.

The Porut-paal, parallelling the Purushaartha of Ariha,
again, emphasises social qualities appiicable to all individuals
and has totally deviated from most of the Arthasaastra motifs
which has reference mostly to the art of government. Though
royalty is brought fup in the Porut-peal and is ostensibly its
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theme, it is not highly exalted royalty based on the dictum ,
ssthe king can do no wrong”’, but a royalty symbo]izh?g the
sspirations and virtues of the common man. All the virtues,
supposed to applying to king in the three .Iyals—Arasiyal
Angaviyal and Ozhipiyal, barring thosg having technical
references to government, are those applicable to the com-
moner. Only a few chapters in Porut-paal refer to the art of
governance; and even these are shorn of any divine - right
theory. It is remarkable that a whole section, the Ozhipiyal,
is devoted to citizenship virtues and the dignity of labour.

Without trying to compare the Porut-paal with either
Maanavadharma or Kautilya’s Arthasaasthra in any detail, we
may re-emphasise the position we have taken early, viz., tha¢
the secularism and social morality of the indigenous Tamils
pervade the spirit of the Porut - paal which often tempts
cursory readers into making it a Tamil version of the Sanskrit
Saastras. Even at the risk of repetition, we may point out
that the Porul or Artha motif may be Sanskritic suggestion,
but how it is spelt out is entirely Tamilian,

The Kaamattup-paal, likewise, is a hundred percent
Tamilian version though with a Sanskritic Purushaartha label,
nobody need quarrel over the apparent identity in this as in
the titles to earlier themes. A4ram and Poru], because, as we
have explained earlier, the pattern of presentation is that of
Sanskritic Saastras but principles and ideas are mostly indi-
genous to the Tamil soil with due concessions for the aspects
of the exotic system that could not be pushed out even from
the unperceived enclaves of the Tamil traditionalists, While
in the Arattup-paal and Porut-paal one could even attempt to
sustain a perceptible percentage of Sanskritic influence by
playing on apparent parallelisms, in the Keamartuppaal. Tiruv-
alluvar has not only presented the concepts of married life
uniquely Tamilian, but has, even if we may say so been guilty
of speaking of an aspect of Tamilian marriage system that
must have almost been supplanted by a system of marriage
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inspired by the Aaryans. Even in the days of Tolkaappiyar,
who, we may have e¢very reasom to believe, must have been
earlier in point of time than Tiruvalluvar’s Kalayu that had
been in vogue from times immemorial gave place to Karanam
for the reason that Kalavu degenerated into promiscuity
which Tolkaapiyar refers to as Poy and Vazhu. The whole
of Kalaviyal and Karpiyal in Tirukkural has reference to the
indigenous system of marriage with all its pre-marital normsa
Ralavu and Karpu are two of the unique concepts developed
on the Tamil soil based on a system of marriage in which free
love was permitted, and the marriage itself was solemnized
as between two young persons deeply in love with one another
not as between two strangers brought together in wedlock to
iron out their temperamental differences later.

Though appareatly Tiruvalluvar casts his ideas within
the Purushagrtha mould, using for all but one of the Puru-
shaarthas, Tamil names, the philosophy of life derivable from
the Kural is the philosophy reflected in the earlier classics and
distinctly Tamilian. The Tamils rested on the philosophy of
life as real, and worth iving, fully and well. The concepts
developed related to how life on earth could be made worth
living. Individual and social virtues making for individual
self-development and social harmony were developed within
the environment in which nature, with her irresistible charm,
and bounties, inspired less of thoughts of death and another
world, less peaceful than this one. ~ The Kural is truly an in-
novation to thz glorious past of the Tamils in which life had
meaning and must be lived both for the individual®s happiness
and for social harmoany.

Tiruvalluvar looks upon the ideal set-up of the family as
the nucleus of an ideal society. Domestic life is the foundation
of community life. The virtues of ahouse-holder are relevant
in social context also. According to Tiruvalluvar a good
house holder alone can be a good citizen. A major division
of the Aratup-paal is Illaraviyal consisting of two hundred
couplets all of which present the virtues of both the house
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holder and the citizen. In Turavaraviyal, but for the chapters
on Tavam, all chapters deal with social virtues. Even the
chapter on Tavam is not an exposition on ssack-clothes and
ashes® and running away from the reality of social life, but
one on self-restraint or self-discipline which has the highest
degree of value to the common man.

The goals of life are:to serve, to love, to sacrifice, if
nesessary,to like it well, and leave it with dignity and honour,
The ambition of every individual should be to grow to his
fullest stature to be able to leave foot-prints on the sands of
time. When one reads the Kural deeply and carefully, one
cannot escape the thought that Tiruvalluvar’s ambition was
to make a Caantron (smerGpmrer) of every individual. This
Caantron concept is to be found in many a context in the
Puram collections, and it is this that Tiruvalluvar spelt out

in 1330 couplets.



10. VAISHNAVA PHILOSOPHY IN SOUTH IN DIA%

VAISNAVA philosophy in South India is known as
Visishtaadvaitic Vaishnavism. Vaishnavism connotes the religion
in which Vishnu is the Godhead. Sri.Vaishnavism makes the
meaning more clear and explicit by defining the dual function
of Vishnu as Sriyahpati, While'Visishtaadvaita defines Brahman
as the Godhead that creates, - sustains and destroys the
universe, Vaishnavism, as its religious aspect, identifies the
same Godhead as unity in trinity with Vishnu as the Supreme
Person. Theology is based on mere faith which takes devine
disclosure of truths as never failing and hence does not pro-
vide scope for the exercise of free reasoning. Revelation is
admitted of unquestioned auathority. On the other hand,
philosophical enquiry affords room for a critical examtnation
of all facts and begins questioning even the authority of
revelation. The Vaishnava Philosophy of Raamaanuja, more
prevalent in South India, recognises the claims of both faith
and reason and brings out a reconciliation between the two
by admitting a free play of reason. Here revelation can be
critically examined. but could not be discarded.

The philosophy of Vaishnavism can be expressed in Tattva
(reality), Hita (means) and Purushaartha (ends or the ultimate
goal of human endeavour). Tattvas are three viz, Cit or Cetana
(sentient beings), Acit or Acetana (non-sentient things) and

% Contribution to Dravidian Encyclopaedia (in three volumes)-History,
Language and Culture-
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Isvara (God). These three ultimate realities are known
Tettvatraya (traya—three). Hita consists of bhakti (devotion)
and prapatti (self-surrender). Purushaartha (the ultimate goal
of human endeavour) is the attajinment of mqksha or mukti
(emancipation) by the individual and getting the mystic
experience of Brahman (Universal Self). Besides these there
are three mantras (esoteric doctrines) thatare the basis of
Sri Vaishnavism.
THE TATTVAS

() Cit: Itisjeeva orsoul. It s knowledge and has
knowledge. The soul as knowledge does not change; but as
having knowledge it changes. Knowledge asan attribute is
called dharmabhoottha-jraana (attricutive intelligence); it char-
acterizes both soul and God. As an attribute it is inseparable

from them.

Tt is also a substance (dravya) in the sense that it is capa-
ble of contrition and expansion, andis the substrate of
change. The soul is atomic but, since it has as its invariable
accompaniment attributive knowledge which can stream forth
any distance, it is able to apprehend things even though they
be far off. The soul’s attributive knowledge expands to its
fullest extent in the state of release; there is nothing than
that the soul cannot know. In the state of bondage, however,
the soul’s attributive knowledge is more or less contracted,
The soul, in this condition, acquires the body that befits its
past karma, and has to transmigrate from one life to another
till it attains release. It is self-revealing, being of the essence
of sentience, and knows no change except through changes in
its attributive knowledge. It is different from God, but not
independent of Him. 1t is described as prakeara (mode) of
God, by which is meant that it is an accessory to Him, and
not that it is a mode in the sense of being a transformation
of Him. Like Acit it is coeval with God but not identical
with Him. Tt is looked upon as God’s ¢*body*’> inas much as
God is immanent in, acts upon and guides it from the inside.
The souls are infinite in number; and, if unity is predicated
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of them anywhere in the Veda, it is becanse all of them alike
are of the nature sentjence and therefore form one and the same
class The souls are of three kinds, (i) the Eternals(nitya-suris)
which have never been in bondage like Garuda Vishvaksena
and others; (ii) the Muktas (freed souls) which have already
achieved their salvation; and (iii) the baddhas (bound souls)
which are caught up in the vortex of samsaara. The third type
of souls wander from life to life and are still in the process
of transmigration.

2. Acit : The non-sentient world, known also as acetana
is often referred to as aciz. Itis the dwelling place of the
soul, and, through them, of God alsc. Prakrti or matter has
three qualities sattva,rajas and tamas; these three are taken to
beits attributes and not its constituents. These three qualities
appear at the time of creation of the world. When there is
dissolution, matter is not lost, but it exists in subtle form.
Nothing can come out of nothing. In the cause the effect is
latent(sat-karya).Causation meansparinaamam(transformation);
it consists in making patent what is latent. Hence creation
and dissolution are the appearance and disappearance,respec-
tively, of matter and not the absolute origination and dest-
ruction.

Kaala or time which is also Acit is the form of all exis-
dence. As a coordinate of prakrti, it is comprised in Brahman.
The temporal world equips the soul for its empirical career;
it also serves as the means for making the soul progess
towards its goal which is godliness,

3. Isvara (God): Visishtaadvaita identifies God with
‘Vishou-Narayana who is_the same as upanishadic Brahman
endowed with the eternal attributes of truth,goodness, beauty
and bliss. God is the immanent principle of prakrti as well
as that of individual souls. The exact significance of repre-
septihg them as His body is that they are sustained by Him
are together subject to His control and entirely subserve His
purposes. As Raamaanuja puts it God exists for Himself,while
eventnally matter and souls exist for His sake. The same
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observation applies to the individual soul and its body also.
In other words, God together with the souls and matter is an
organic whole, justas the soul with its physical body is an
organic unity. God like the individual soul, is of the essence
of intelligence, self-revealing and knows objects through
attributive knowledge. But unlike it He is free from all
defects, and is possessed of six main qualities viz,jnaana(know-
ledge), bala (strength), aisvarya (soverignity), veerya (virility)
sakti (potency), and fejas (splendour), besides innumerable
auspicious qualities like saulabhya souseelya, vaatsalya and
others. He is omnisicient, omnipotent and omnipresent. He
is also all merciful; and itis through His grace that man
attains salvation. He is the author of the Universe. Although
God is the whole and sole cause of the world, He is not
affected by the changes of the latter. God Himself does not
change; the entities that are comprehended in Him and of
which He is the inspiring principle it is they that change.
God is immanent in the world and also tramscendent of it.
He is the supreme moral governor and world-redeemer. He
incarnates Himself out of His own will from time to time in
order to recover the lost souls.

Five Porms of God: The Supreme Person (God) presents Him-
self in five forms known as | para (transcendent), vywha (the
grouped) vibhava (the incarnated), antaryaamin (the immanent
and arca (the idol). The transcendental state is the highest
form. 1Itis expressed in such terms as Naraayaana, Parabrah-
man and Para-Vaasudeva. This is the self-realised absolute
having the super-essential qualities of satyam (truth), juaanam
(light), anantam (infinity), emalam (goodness) and aanandam
(bliss). He is the Eternal of Eternals (nifya-suris) which is
formless, changeless and trasncendental. He lives in the city
called Vaikuntha in Paramapada where **matter exists without
its mutabilty, time exists as eternity, and the mukta (the
released self) lives without the moral limitations of karma’’.

The second form of God is in.the vyuha state where Brah-
man the absolute becomes Isvara the God-head. The meta
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phyical absolute becomes Vaasudeva, the perfect,to satisfy the
meditational needs of the mumukshu (the secker after salva-
tion) and for the creation of the universe. He manifests as
Sankarshana with the two qualities of jnaana (knowledge) and
bala(strength) as Pradyumna with the two qualities of aisvarya
(sovereignity) and veerya (virility) and Aniruddha with the two
qualities of sakti (potency) and tejas (splendour) without any
dimunition of Divinity. This, however, does not mean that
each yyuha has only its two respective qualities, but each
vyuha is Vishnu Himself with His six quaities of whichtwo only
in each case become manifest. The vyuha Vaasudeva is the
same as the transcendent form of the Lord (para-Vaasudeva)
and replete with all six qualities. The other three are named
after the elder brolher, the son and the grandson respectively
of Krishna. There is a distinctive function assigned to each of
these vyuhas in cosmic creation as well as in the act of redee-~
ming the souls.

Each one of these four vyuhas descend into three sub-
vyuhas. Vasudeva hypostatizes into Kesava, Narayana and
Madhava;Sankarshna into Govinda. Vishnu and Madhusueana
Pradyuna into Tirivikrama, Vamana and Sridhara; and
Aniruddha into Hrsikesa, Pradyumna and Damodara. These
twelve tutelary deities are the presiding deities of the sun in
the twelve months of the year. The names of these twelve
deities are recited by the pious Hindus every day. There is a
hymn of Nammaazhvaar’s Tiruvagymozhi which goes by the
name of ‘Panniru-tirunaamap-paattu® the recitation of which
leads us to the God’s Lotus Feet. The images of the Lord
are distinguished to represent these twelve forms by varying
the order of the appurtenances held in the four hands of each
image.

The third state of Brahman is vibhava which is the des-
cent of Isvara among beings by means of forms similar to
that gemus. Itis a periodic invasion of krpa;(mezcy) into
all species and into the history of the humanity when
evil triumphs over goodness apd creates a crisis inm
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moral life. The ten principal descents are Matsys (Fish),
Koorma (Tortoise), .Varaaha (Boar), Narasimha (man-Lion),
Vaamana{ Dwarf), Parasuraama, Balaraama, Krishna and Kalki.
The redemptive grace of vibhava is realised in the recovery of
Vedas from its destroyers, the extraction of nector from the
waters of life, the maintenance of cosmic order and the law
of righteousness and the living assurance of salvation to all

being.

The fouth state, namely, the immanent form of God is
the Antaryaamin, the in-dwelling Self of the individual in the
region of the heart. The Lord in this form stays with the
individual self as its friend in its states of experience such
as heaven, hell etc, and is perceptible only to pegins.
The moral idea of Isvara taking this form is making the souls
pulsate with their creative life and participate in their inner
joy and making the mortal selves immortal. Though He
co-exists with the individual self, He is untouched by the
taints inberent in the latter. According to Nammaazhvaar
the hills like Tiruvenkatam, Tirumaaliruncolaimalai, the
noisy ocean and Vaikuntha have been discarded as worhtless

for His stay.

The fifth state of God is the permanent incarnation of
arca (idol) worshipped in temples, houses, villages, towns,
sacred places and hills. ‘He assumes the form desired by
His devotees’. The infinite God enters into the finite forms
without the loss of infinity and for communing with the
devotee that longs for His contact and for infinitising his
reliigious consciousness, The para and vyuha forms of the
Lord are beyond the reach of the denizens of this terra firma.
All the living beings have not been gifted to live in times
when the Lord chose to come down as divine descents; owing
to lack of jnaana (wisdom) and bhakti (devotion) they are not
able to see the ever-present antaryaamin in them. Hence the
only alternative left to people is to resort to the arca form to
satisfy the spiritual longings and aesthetic cravings.
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Sareera-sareeri bhaava @ This is body-soul relationship. It
is the core principle of Visishtaadvaitic Vaishnavism. Isvara is
called the inner seif or soul (sareeri), because as long as the
souls exist, He is in regard to sentient beings and pon-sen-
tient substances,their adhaara(support),their niyanta(controller
or ruler) and their Lord, Master (seshi) for Whose purposes
they exist. Sentient beings and non-sentient things form His
body, since with regard to Him, they stand as substances
supported by Him, controlled by Him and existing solely for
the fulfilment of His purposes throughout their existence.
This hypstatic relationship of the soul to God is clearly intuit-
ed by Nammaazhvaar in the line “atiyen ullaan utal ullaan’’-
‘He inheres in the soul and He inheres in the body’ (TVM—
8-8:2)

HITA (means) &

According to Sri Vaishnavism, Isvara isthe object of
knowledge which is the means to an end, upaaya, and also the
object of the goal which is attainment; He is the means as
being the giver of the Grace, and likewise He is upeya (eud to
be attained) because Himself the object or goal thatis to be
reached. He isthe means to emancipation which is self-
accomplished (siddhopaaya). As auxiliary to this means there
are two other means, namely, bhakt/(devotion) and prapatti ot
saranaagati (self-surrender). The course of the former is based
upon Upanishads and involves training in three stages known
as karma-yoga, jnaana-yoga and bhakti-yoga in the progressive
realization of salvation. These three stages constitnte the
saadhyoaaya (the means to salvation which has to be effected
by the aspirant). It is an arduous and precipitous path to
emancipation hedged in by the exacting conditions and weari-
some disciplines of ashtanga yoga. It cannot be easily prace
tised by ordinary people. Further its adoption is restricted
to the higher castes. The latter is meant for all and its source
is to be traced mainly to the Vaishravite Aagamas and the
hymns of the Aazhvaars. Itisa simple way. It is thc highest
stage of God-love. The only requisite for this means is the

change of heart or contrition on the part of the mumuookshu
C.P-8
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and his absolute confidence in the saving Grace of the Lord.

The spiritual experience of the Tamil seers (Aazhvaars) is
epitomized in the Saranaegati of Nammaazhvaar who is extolled

as the super-prapanna (the one who adopts prapatti) of Sri
Vaishnavism. Almest all the Aazhvaars speak of their self-
surrender to the Lord.

PURUSHAKAARA (mediation):

The role of Lakshmi, the chief consort of Naaraayana in
the prapatti, is an important aspect to be noted. She is the
concretion of mercy and offers an eternal assurance to
erring humanity that the reign of righteousness is at heart
also the reign of redemptive mercy. The Vaishnava theology
his based its dual form of God-head as Lakshmi Naaraayana.
Lakshmi resides in the heart of Naaraayana to redeem the
sinning sundered self from its sinfulness. The Lord rules by
law and Sri lives by love and the two are indissoluble and
eternally wedded to each other. Among the six meanings of
the word, *Sri’, the most relevant oneis the idea of Her
converting Isvara as Ruler into Saviour by her timely inter-
cession and mediation on behalf of the repentent sinumer.
Lakshmi is syamin to the self, and as mediator (purusha-kaara)
she mediates on behalf of the sinner and is the eternal link of
love between the Ruler and transgressor. As the link of loven,
she mediates between the infinite that is omnipotent and the
finite that is impotent, and trabsforms the majesty of law
into the might of mercy. She transforms the former into the
Saviour and the latter into penitent seeker after pardon. By
Her beauty She lures the Lord and turns Him into the saviour;
she draws the sinner by Her sweetness, and the sinner is
saved by entire submission to His will. Hence praparti is
performed only through Her.

PURUSHAARTHA (goal of human endeavour) :

This is release from the cycle of births and deaths. The
victim of samsaara (bondage) is now a victor there of and a
self-ruler and enjoys absolute freedom from the shackles of
karma and the taint of error, evil, ugliness and other imper-
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fections. He lives for ever in the Paramapada with the mitya-
suris (Bternals) enjoying eternal bliss. He isimmersed in the
supreme and unsurpassable bliss of Bramaanubhava (experience
of Brahman) without losing his self . being. It is a state of
saayujya (intimate union) in which the unitive experience of
bliss is present without the loss of self-existence. Feeling of
oneness with God and the awareness that he is part of Him
would give greater delight to the self who adopts saayujya
aspect of existence.

RASHASYA-TRAYA (the three secrets) :

Ramanuja evolved a convincing exposition of bhakti
(devotion), jnaanam (wisdom) and prapatti (self - surrender)
according to which all these represent certain stages of jnaana
itself. All the same, stress is laid more on bhakti and
prapatti aspects of jnagna. It is in the light of this stress that
the three esoteric doctrines have come to be formulated as
the basis of Vaishmavite religion. The three secrets are
known as Moola-mantra, Dvaya and Carama-slioka. The first
states in a nutshell, the second makes the meaning more
explicit and the third elaborates it still further.

The Moola-mantra is otherwise known as Tirumantra; it is
the eight-lettered formula in three words. Its meaning is ‘Om
Namo Naaraayanat!’. The Dyaya is so called because it treats
of two points, namely, the means and the goal of attainment
(the upaaya and the upeya). Itisa gem of mantra and has
prominence over other mantras. It is the twentyfive-lettered
formula in ten words; it brings out the full implications of
the supreme Truth. The meaning of the first part is ‘T take
refuge at the Feet of Sriman Naaraayana® and that of second
part is ‘Salutation to Sriman Naaraayana’. The first part
reveals that the self has no other refuge than Naaraayana, and
the second that it exists for no purposes other than those of
Naaraayana. In both the parts the idea of the self having no
other support is evident from the word ‘Naaraayana®. The
meaning of this mantra is that redemption is the result of
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Lakshmi’s mediation (Purushakaara) and that the soul should
realise its utter destitution and seek no other refuge than the
Lord.

The Carama-sioka is the final instruction of the Lord
Krishna to Arjuna in the Geeta. It teaches how self -
surrender is to be performed. It is a thirtytwo - lettered
formula in twelve words. The meaning of the mantra is
«Renounce all dharmas and take refuge in Me; I shall release
you from all sins. Grieve not’’. According to this mantra
the Lord is ultimately both the endeavour and the goal, the
upaaya and the upeya. The Saadhayopaaya is the act of self-
surrender to the will of the Saviour and the Siddhopaaya is the
Lord Himself. The Lord reveals Himself to the prapanna who
seeks Him as his absolute refuge. The sinner seeks God and
is saved and God seeks the sinner and is satisfied. The unique
value of this mantra lies in its universal appeal to all sinners
to seek refuge in Him and be saved.

1t has been stated by the ancient Aacaryas that these three
mantras have been enshrised in the four compositions of
Nammaazhvaar; the purport of Tirumantra has been included
in his liruviruttam and Tiruvaacirium, that of Carama-sloka in
his Periya-tiruvantaati aud that of Dvaya in his Tiruvaaymozhi.

TWO SCHOOLS OF VAISHNAVISM :

During the long history of Sri Vaishnavism in South India,
there have come into existence two schools of Naalaayiram
tradition, the one being known as Vatakalai owing to its
alligience to Vedaanta Desika and the other Tenkalai relating
to Manavaala - maamunikal, These names, Vatakalai and
Tenkalai, are of very late origin and perhaps belong to a
period subsequent to Manavaala-maamunikal. The Vatakalai
school traces their origin of their dectrines to Kitaampi
Aaccan who was in charge of serving food to Raamaanuja and
the Tenkalal school does it to Empaar, the cousin and disciple
of Raamaanuja. Neither of these scholars, however, left any
written record of their theories. The main points on which
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these two sects differed are said to be eighteen. These
differences are mostly doctrinal and not philosophical.
Besides these there are other minor differences, such as the
shape of sect mark, etiquette, certain restrictions regarding
food an_Ld service, the tonsure of widows and so on. But they
have little philosophical or religious basis or background,
The works of Tenkalai school which are mostly in Tamil are
complementary to those of Vatakalai school and not contra-
dictory to them. The eighteen points of doctrinal difference
can be reduced to the single problem of krpa versus karma in
its aspect of the practice of upaaya. Vedaanta Desika’s view of
vyaaja or occasion seems to be a good reconciliation of the two
extreme views. The Lord is Himself the uzgaya and the upeya
and the true meaning of human responsibility consists in our
responsiveness to the call of divine mercy. Even a gesture
and change of heart and a feeling of unworthiness shown in
infinitesimal degree on the part of the sinner evokss sympathy
and elicits the infinite Grace of the Saviour. A spark of
repentence destroys the whole load of avidya-karma and thus an
infinite series of karma is annihilated by infinitesimal effort.
It is the recognition of the fact that endeavour consists in
recognising the futility of endeavour. This view preserves the
idea of divine justice and provides for the domination of the
Divine Grace which is its fruition, The vexed problem of karma™
krpa riddle cannot be solved either by logic or by ethics. 1t
can be dissolved only by the direct intuition of God which is
the experience of the Aazhvaars. Ifsuch is the case, the
distinction between the two schools regarding the working the
krpa is a distinction without much difference.
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11. DEVELOPMENT OF SOUTH INDIAN LANGUAGES

Mr. President, Learned Fellow Delegates, Ladies ang
Gentlemen,

I feel really grateful to the authorities and friends of the
All-India Oriental Comnference who have conferred on me the
unique honour of presiding cver the Dravidic Stadies Section
of the 28th Session of the Conference. It was really a sur-
prise for me when I learnt, sometimes ago, from my esteemed
friend Dr. S. Shankara Raju Naidu that I had been elected to
the present position at the 27th Se:sion of the Conference.
This news was later on conveyed to me by Dr. R.N. Dandekar
the General Secretary of the AIOC. I am deeply conscious
of my limitations. So this august assembly of the learned
friends will be kind to me if T fall short of their expectations.
I accepted this offer not because I can contribute something
in the field, but only to have the opportunity of meeting and
conferring with many learned scholars who have made a mark
and won laurels in their respective fields and contributed
significantly to the growth and development of Indian langu-
ages, literatures and culture.

I feel that I hardly deserve this tempting honour bestowed
on me. ButIam confident that [ could perform the onerous

% Presidential adersss of Prof Dr. N. Subbu Reddiar in the Dravidic
Studies Section of the All-India Oriental Conference (28th Session)
held at Karnataka University, Dhrwar in November, 1976, :
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duty assigned to me with your kind co-operation, paternal
affection and fraternal kindness. Kindly accept my cordial
welcome.

The Dravidic Studies Section was started in November
1946 at Nagpur with Prof. S. Vaiyapuri Pillaias President.
This section comprises not only the four main literary langu-
ages viz. Tamil, Telugu, Malayalam and Kannada but also
more than sixteen minor languages each with a personality
and character of its own. Dravidic Studies in addition to
our langnages and literatures includes the eatire disciplines
of Linguistics, History, Archaeology, Sociology, Ethnology,
Politics, Paleography, Geography, Numismatics, Philosophy
and Religion, Ethics and Metaphysics, Psychology and other
allied subjects under humanities. Hence our studies require
to have a strong footing and background in these disciplines
as occasion demands.

The study of the Dravidian Languages, as forming part of
one family, cannot be traced to any period earlier than the
nineteenth century. The comparative study of Dravidian
languages was placed on a sound basis by Rt. Rev. Robert
Caldwell “in 1856 when he published his monumental work
A Comparative Grammar of Dravidian Laguages: The Dravidian
languages, though they were not recognised as belonging to
one family of languages, had been earlier studied and noticed
by Western writers. We have already made references to the
four literary languages of the Dravidian family. As for
other Dravidian dialects, Coorgand Tulu, were also known
as early as 1798.  Roberts has given certain materials. In
1837 the Toda language had been noticed. Brahui was
noticed as early as 1838 and Gondi in 1849. In 1853 a Kui
grammar was published by Latchmajee. Kolami was recog-
nised in 1866 and Malto in 1884. The Linguistic Survey of
India refers to Parji and other Dravidian Languages. Konda
and Gadba were ‘brought to public notice in 1956. The Irula
dialect, known also as Kurava and Erukala is now recognised
to be a Dravidian dialect.*

1. Meenakshisundaram, T. P.: 4 History of Tamil Language, pp- 15-16
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Many have written and much have been talked about
these languages and the dialects in this conference and out-
side. There have been and there  are serveral scholars
devoted to the Studies and development of the Dravidian
languages and literatures in all their branches. All of them
richly deserve our congratulations. During recent yearg
several institutions of learning and learned scholarshave sever-
ally and jointly rendered immense and magnificient service
for strengthening research in this field. Please permit me to
mention a few individuals and institutions I was able to get
at dircetly or indirectly.

FAMIL

The Department of Tamil, University of Madras, under
the dynamic leadership of Prof, N. Sanjeevi has given a new
fillip to Tamil research. Combined with the Tirukkural
Research section functioning under the Department it is
doing useful service. Since last session the Tamil Depart-
ment has brought out the following research publications:

(1) Palkaliap-palantamil (2) Intiya vitulaiyum Tamil Ilakkiya
mum  (3) Teyvat-tami] (4) Perunkaappiyac-Cirrilakkiyap-perun-
tamil (5) Tamil Aayvu (Vols. 3 and 4) with Prof. N. Sanjeevi
as Editor.

By individual efforts Dr. C. Balasubramaniyam, Reader
in Tamil, has published The Status of Women in Tamil Nadu
during during the Cankam Age (1976). Thiru M. Shanmugam
Pillai, working in Tirukkural Research Section, has edited
and published two works viz. (1)Naagakumaara Kaaviyam (an
ancient Tamil epic) and (2) Appandai Naathar Ula.

The Tirukkural Research Section (concentrating on
Literary aspect of Tirukkural) hasso far brought out five
publications. [ am very proud to point out that one of the
publications entitled Tirukkural Neeti llakkiyam (1970) by my
learned friend Thiru K.D. Tirunavukkarasu formerly working
here, now working as Associate Professor in tne Internationa
Institute of Tamil Studies, has secured the Central Sahitya
Akademi award of Rs. 5,000/-
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Under the auspices of the Department, the following
three small projects have just been completed by Prof.
N. Sanjeevi. (1) New Tamil Dictionary (2) Relative werds in
Dravidian Languages (3) References of Tirukkural from other
Literatures and by Individual effort (4) Concordance in Ancient
Tamil Literature (5) Literary criticism have been just completed

Dr. C. Balasubramaniyan, Reader in Tamil, under the
auspices of the Dzpartment, has completed (1) Research on
Peruntokai (2) Literary Beauties in Tirumurais (3) 4 Critical
Study of Dr. M. Varadarajan’s works. (4) The Noble Mu. Va.
and(5) History and Development of Tamil Literary Criticism.

Some projects (by other scholars) are in progress : (1) The
Style of Tirukkural (2) Concordance of Tamil Articles published;
in Tamil Journals and books by Thiru E. Sundaramurthyn
Dr. M. Selvarajan is working on Similes in Bharathi Dasan’s
works; Thiru V. Jayadevan has just completed (1) Nigandus in
Tamil (2) Vocabulary and Dialogue and (3) Uric-col Nigandus-~
Woerds and Meanings.

In the Tirukkural Research Section my learned friend
Vidvan M. Shanmugam Pillai is working on (l) Akam Conven-
tions in Tirukkural (2) Concorddnce of Words and Phrases
Tirukkural. Two other scholars are conducting research on
some useful projects. Thiru K. Mohanraju is working on
(1) Kural and Kurinjippaattu (2) Tolkaappiyam and Tirukkural
(3) Similarities in Kural and Cankam Classics, (4) Articles on
Tamilology in Tamil Encyclopaedia (5) Articles on Tamilology in
Tamil Journals (6) Concerdance of Words and their Meanings in
Cankam Literature. Selvi T.S, Sathiyam is working on (1) Tiru-
kkural Research in Its Depth with Special Reference to20th century
(2) Commentators-Concordance in their Age and (3) An Index of
Akam Sayings in Cankam Literature.

The Department of Tamil, Annamalai University, headed
by my learned friend Prof. V. Sp. Manickam, has done some
useful work in regard to Tamil Research. The Department
-has brought out The Biographical Dictionary of Men of Letters
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in three Volumes. In addition to this it has published three
learned treatises (1) Seminar Papers on Literature (2) Seminar
Papers on Grammar and (3) Seminar Papers on Cilappatikaaram.
Prof. V. Sp. Manickam has published a book on Tamil Verbs
(in English). My learned friend Thiru K. Vellaivaranam has
published The History of Twelve Tirumarais in two VolumeS
and Thiru Sivaprakasa Desikar Tirumantiram-3000 with

commentaries.

The Tirukkural Research wing which is concentrating on
Concordance and Comparative aspects has turned out good
work. Thiru S. Dhanadapani Desikar has published two
important comparative studies viz. (1) Valluvar and Kampay
and (2) Valluvar and Tamil Epics and the Philosophy of Valluvar-
Thiru Ramalingam has published Tirukkural and Tamil Bhar-
athams and Thiru V. Venkatarama Chettiar Raamaayanam-
Utrarakaantam with Commentaries.

The Department of Tamil, Sri Venkateswara University,
was started in 1970 with the sole initiative of. Prof. N, Subbu
Reddiar, who has struggled for nearly ten years for its esta-
blishment. The Government of Tamil Nadu came forward
with a goodwill grant for its establishment, the University
Grants Commission and the Govt. of Andhra Pradesh gave
clearance. Within six years, the Department produced two
Ph.D’s with the guidance of Dr. N. Subbu Reddiar. Dr-
N. Subbu Reddiar has conducted three Symposiums, one on
Tirukkural (sponsored by Tamil Nadu Government), another
on Cilapatikaarma (sponsored by UGC) and the third on *Dr.
M. Varadarajan’s Fiction’ (spoansored by SV University) and
the Research papers have been published in book form. The
following University publications have been brought out s
(1) Dr. N. Subbu Reddiar:- (i) Muttollaayira Vilakkam; (i)
Puranippolivukal (iii) Dr. N. Subbu Reddiar (Ed) : Symposium
Papers on Tirukkural, 1974. Dr. N. Subbu Reddiar in collae
boration with Dr. V. Varadhachari, now Emeritus Professor
din Sanskrit, are doing translation of Aaraapirap-ati (commen~
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tary of Tirukkurukaip-piraan Pillaan on Tiruvaaymozhi of
Nammaazhvaar) with a plan of publishing it in three volumes.
The first volume is ready for publication.

Individually Dr. N. Subbu Reddiar has so far published
forty-three books. [t was his humble opinion that besides
higher research, the University and the University teachers
must take some effort to spread higher knowledge to the
community by way of Extension Lectures and writing books
on modern knowledge. With this aim in view, Dr. N. Subbu
Reddiar has published, besides beoks on Literature, Criticism
Religion and Philosophy, Education and Psychology, thirteen
books on Science, both serious and popular. Books on
Peaceful Uses of Atom, Radio for the Young, Television for the
Young, Electronics for the Young, Rockets, Travel to the Moon ,
Iuterplanatary Travel, A Guide to Housewife, Our Body are on
popular science. Anukkaru Bowtheekam (Nuclar Physics
translation) Maanida Udal (4 Science Book of Human Anatomy
translation) are books of serious nature intended for B.Sc.
and M.Sc.students who undergo the courses in Tamil medium,
Among these Rockets and Our Body secured cash prizes from
the Govt. of Tamil Nadu and Nuclear Physics from the Uni-
versity of Madras.

As a Professor of Training College he has published four
books, viz, Teaching of Tamil, Teaching of Sciencc, Educational
Psychology and UNESCO Source Book of Science Teaching
(Adaptation). Coming to the University, he has published
books on Literary Studies, Literary Criticism and Religion
and Philosophy. Kavignan Ullam, Kaalamum Kavignarkalum
Kuathal Ovienkal Arivukku Virunthu, Venkatam in Tamil Litera-
ture, Gandhiyatikal Nenchuvitu Thoothu (Edition), Kampanil
Makkal Kural, Minor Characters in Kamparaamaagyanam are
books by way of literary studies. Studies in Kalinkattup-parani,
Tolkaappiyam Kaattum Vaalkkai, Kavithai Anubhavan are books
on Literary Criticism. These are all his humble contributions
for the spread of knowledge both for higher and popular
learning.
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The Department of Tamil, Madurai University, has so far
brought out thirty research publications. Of them, Tolkaa-
ppiya Ura’ Valam, Akilanin Aayvatankal, Mu. Va. Aayvatankal,
History of Tamil Draama, Treatment of Morphology in Tolkaappi-
yam and so on are the research publications. The Tirukkura}
Research which is concentrating on social, political and
religious aspects, hasso far published five Volumes viz.
Tirukkural with Parimelazhakar’s Commentary, Kvral Kanta
Porul Valvu,Kural Koorum Iraimaatchi,Valluvar Vakutta Arasiyal
and Valluvay Vakutta Poruliyal. My leatned friend Dr.
M. Shanmugham Pillai with his individual effort published the
Translation of Kuruntokai in English which is no common achi-
evement. He is qualified in linguistics and has brought out
many publications on Linguistics such as Ikkaala Mozhiyiyal
Vol. 1 and Vol. T

The International Institute of Tamil Studies, Adaiyaru,
Madras, has done good service in the field of Tamil Research.
Dr. 8.V, Subramaniyan, Director, has brought out amozg his
many publications, (1) Research Methodology (2) Tamil Literary
Theories (3) Riddles in Tamil : awmong his colleagues, Dr.
P. Kothandaraman has published 4 Course in Modern Standard
Tamil : Thiru A.A. Manavalan Tamil Research through Jour-
nals. The foilowing Research Projects are in progress :
(1) A Companion to Tamil Literature (2) Bibliography of Tamil
Classics translated into Foreign Languages (3) A Bibliography of
Foreign Classics rendered into Tamil (4) Translation of Tamil
Classics into English (5) Disserations in Tamilology, (6) Com-
pilation of Research Papers published in English on Tamilology.,
(7) Who is Who of the Tamil Writers of the World. Blueprints
have been drawn for the following projects : (1) Tamil-English
Dictionary (2) Glimpses of Tamil Culture in South-East Asia,
(3) A Comparative Study of Epics in Indian and South-East Asia
with Special Reference to Tamil Nadu, (4) A Comparative Study
of Tamil Nadu, India and South-East Asia (5) The Structure of
Modern Literary Tamil, (6) Social Life in Raamaayana with Spe-
cial Reference to Kamban (7) Contributions of the Tamils to the
World Thought and Culure, (8) A Handboek of Technical Terms
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in Westcrn Literature and Literary Criticism in Tamil, (9) A
Handbook of Tamil Literary Terms in English, (10) The
Impact of Western Influence on Tamil Literature, (11) Tamil Pro-
sody, (12) Foreign Influence on Tamii Prosody, (13) Comparativé
Study of Indian Literature, (14) History of Tamil Language, (15)
Historical Dictionary of Tamiji, (16) Tamil Literary Theories in
fi ve volumes.

My learned friend Thiru Aravanan, Assistant Professor
of Tamil, Pachaiyappa’s College, Madras, has published as
many as fourteen books. Of them, Tolkaappiyak-kalanciyam,
Tolkaappiya Oppiyal, Avinayam, ayntiram, Amutacaakarcm,
Intira Kaaliyam, Ilakkiya Oppaayvu may be mentioned. Thiru
M. Arunachalam, the well-known grandold scholar is working
on a useful project to bring out the History of Tamil Litera~
ture century-wise in twenty volumes. Already ten volumes
have been published. The Tamil world should thank him for
his individual effort towards this direction. The Tamil
Akademi started by Thiru T. S. Avinasilingam which has
published Tamil Encyclopaedia in ten voelumes has just now
completed the Children’s Encyclopaedia in thirteen volumes.

With the help of the individual genius the publishers such
as The SISSW Publishing Sociery, the Tamil Puthakaalayam,
M/s. S.R. Subramanya Pillai, M/s. Vanathi Pathipakam, the
Meenakshi Puthaka Nilayam, the Navalar Puthaka Nilayam
have brought out many publications on Literature, Literary
Criticism, Religion, Philosophy and Culture.

TELUGU

The Post-graduate and Research Department of Telugu,
University of Madras started with Thiru K. Ramakrishnayya
as Reader, is now headed by Dr.G. Appa Rao, Reader.
Courses have been offered in M.A. and M. Phil, in Telugu.
Students are working for Ph D, also. Dr. G. Appa Rao, has
brought out the following ‘publications : (1) Great Poets of
th: People, (2) Praja Kavulu, (3) Progressive Humanism, (4)
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Great Lives for the Young, (5) A Book of Songs. He has 21
research papers to his credit, Being an young and energetic
person, he has immense rotentiality for work.

The Post-graduate and Researcn Department of Telugu,
Osmania University, now headed by Dr. B. Rama Raju has
turned out useful work. The Department started its research
work in 1952 and so far the Department has produced 33
Ph.D’s during the years 1956-76 of which sixteen theses have
been published. Dr. B. Rama Raju has published elevan
books in English, Telngu and Sanskrit. InTelugu: (1)
Telugu Janapada Geya Sahityamu, (2) Telengana Palle Paatalu,
(3) Veeragathalu, (4) Telugu Veerudu; Edited : Three books in
English : (1} Folk Teles of Andhra Pradesh; in Samnskrit : (1)
Vasucharitramu, (2) Jambaayathi Parinayamu, (3) Sivarattri
Mahaatmyyomu.

The Post-graduate and Research Departwment of Telugu,
Sri Venkateswara Unjver. ity, Tirupathi, now headed by Dr.
G.N. R2ddy, was started in 1959 and has so far produced
eighteen Ph.D’s. The following books have been published,
through the University, by Prof. G.N.Reddy: 4 Study of
Telugu Semuntics; by Dr. J. Suryanarayana : 4 Study of Telugu
Cempounds; by Prof. K.Mahadeva Sassri :: Historical Grammar
of Telugu. There is a research project which envisages colle-
ction of all the material related to Mr. C.P. Brown ICS}’and
other Western scholars on different aspects of Telugu lang-
uage and Literature for building up a Research Cell. During
the Fourth Plan period, the Department complied a English-
Telugu Dictionary, which is being published by the Telugu
Akademi, Hyderabad.

It is gratifying to note that there is an increase in the in-
tersst in Desi which is left to the collection and publication
of songs, ballads and other popvlar verses.

KANNADA :

[ am glad to report that Karnataka University 'has done
wonderfuol service in the field of research in Kannada. The
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learned Vice-Chancellor Sri R.C. Hiremath himself has cont.
ributed a lot for the development of Kannada by his large
number and variety of publications, namely, Research Publi-
cations—28, Edited Works—19, Edited Works in Vachana
Literature—17, Creative and Critical Works—16, the total
coming to 70. We are uery happy that the reins of the highest
academic body are in the hands of an erudite scholar. We
are equally happy that the Department of Kannada of the
Karnataka University is headed by an equally erudite shcolar
in the person of Dr. M.S. Sunkapur who has also published 26
works through the Department and the University and 10
~works individually and 19 papers (Refearch and Critical).

The Institute of Kannada Studies affilfated to the Karnataka
University has also bronght out a large number and variety of
publications, viz, Editions’ of old classics—17, Vedanta
Literature—16, Veerasaiva Literature—6, Jaina Literature—g-
Brahmana Literature—3, Basavesvara Literature—4, Janapada
Literature—13, Epigraphy Literature—6, Linguistics—2,
Research Works (these)—7, Specia] Lectures—6, Transla-
tion—~1, Other Literature—1 the total coming to 88.

The Institute of Kannada Studies started in December
1966 under the control of the University of Mysore in encou-
raging the study of Dravidian languages, Literatute, Culture,
Art, Architecture, History, Philosophy etc. with reference to
Kannada language. The Institute with different sections such
as Translation Section, Encyclopaedia Section, Editing
Section, has turned out wonderful work within a span of ten
years. The main aim of the Translation Section is to briag
out Kannada translations of important works pertaining to
Science and Humanities. The Encyclopaedia Section has
brought out so far eight volumes of Kannada Encyclopaedia
in its plan of bringing out fifteen volumes. Under the subject
Encylopaedia Scheme, there is a proposal of bringing out an
Encyclopaedia of Kannada on various disciplines of study - in
the University .level in ecighteen volumes. Awnother impor-

C.P.—9
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¢ Institute is the revision and publication of
Volumes published by late B. L. Rice.
So far three volumes have been revised and published. In
these revised volumes, newly found inscriptions are also
added, and new introduction to each volume based on modern
research methodology for every inscription to satisfy the
requirement of the research scholars is given. The Editing

Section has already published forty books from olfi manus
scripts. This section is also collecting old manuscripts and

preserving them by using modern preservation techniques;
rare manusripts are being microfilmed.

tant project of th
Epigraphia Carnatica

A project with the aid of the University Grants Com-
mission to collect and edit the sHaridasa Sahityas’® has been
started and it has already brought out four volumes. The
Institute has also undertaken the project of bringing out
The History of Kannada Literature in tcn volumes; so far three
volumes have been published. Another project to bring out
The History of Kannada Language in two volumes is also in
progress. Another noteworthy feature of the Institute is that
a provision has been made to teach Telugu, Tamil and
Malayalam languages to Kannadigas and to teach Kannada
to non-Kannada speakers by utilising the language laboratory
for enabling the students to understand the phonetic features
of the language.

MALAYALAM

There has been brisk activity in the field of Malayalam in
recent years. The ten-volume Encyclopaedia Project of the
National Book Stall has been completed. The Government
sponsored Encyclopaedia Project is progressing and the three
volumes have already been published. The Malayam Lexicon
Project of the Kerala Univessity has already brought out 3
volumecs. The State Language Institute, which was under the
direction of Shri N. V. Krishna warrier till recently publiseed
more than 400 modern works and translation of standard
works. The State Sahitya Academi has just now started a

monthly Bulletin Satityacakravilam to give information about
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activities in the literary field. The Academy has just now pub-
lished a detailed Directory on modern writers in Malayalam,

Among some of thc important writers who passed away
recently are the young poet Vayalar Ramavarma, the
progressive writer Edasseri Govardan Nair, the dramatist
Ceruked Govinda Pisharoti, Karur Nilakantha Pillai who was
responsible for starting the co - operative society of writers
and K. Damodar who wrote several works includlng the
History of Kerala

In this conmection, we will be failing in our duty if we do
not pay our tributes and sentiments of appreciation to the
prose writers, in general, of all the Dravidian languages and to
writers of novels, short stories and plays in particular.  All
have tried, no doubt, to depict faithfully the society in which
they are members. They select themes from all sections of
society and depict the national, social, family and individual
conflicts at all levels. Progressivism, nationalism and condem=
ning communalism and superstition bave been their domina.
ting note in general, their chief objective being to bring about
equality, fraternity and loyalty with a sense of duty, decencys
decorum and discipline. We are all very happy that the
Tamil novelist Akilan, who has already secured many awards
from the Govt. of Tamil Nadu and Sahitya Akademi, has now
secured Jnanapeeth Award this year.

It may be pertinent in this connetion if I take the oppor-
tunity to offer some suggestions for the betterment of Dravidic
Studies. The following 5-point formula may be kept in our
minds :

1. Institution of a University for Dravidic Studies in a
Central place on the lines of Banaras Sanskrit
University with equal status to all the four South
Indian languages. Here opportunities have to be
provided for regular Post Graduate courses giving
importance to the comparative study with a scope
for original independent research leading to Ph.Ds
and D. Litt. degrees.
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2+ Faithful and authenic tranmslations of all major
classical works, from one Dravidian languvage into
the other three.

3. A powerful forum in the shape of a ‘Journal of
Dravidic Studies’ is an urgent necessary through
which at least scholars may come together.

4. Comparative study of literary works and literary
trends by learned scholars who are well-versed in
one or two languages.

5. Bringing out ‘A Rigidly Historical Grammar’ of all
the Dravidian languages on scientific lines.

I hope the respective State Governments will come
forward with help if we make an earnest attempt in this
direction. Scholars endowed with dynamism should - come
forward to move the matter with their respective State
Governments. Efforts may be made to get aid from theUniver.
sity Grants Commission also for translating some of my
suggestion into action. Time has now come for'the Depart.
ments of Tamil, Telugu, Kannada and Malayalam in our
Universities and the Dravidian scholars meeting once in two
years to coordinate and to frame a plan of work for at least
two years to achieve this end.

Let me take this oppurtunity to sincerely thank all my
scholarly friends and well-wishers who have furnished me
with authentic information with the details of the respective
fields. The information I have given is not complete and full.

Once again I take this occasion to thank the authorities
of the All - India Oriental Conference for offering me this
unique position of pride and privilege and you, the Fellow
Delegates, and chosen scholars and the VIPs, for honouring
me with your hearty co-operation and patient hearing. I

invoke the Lord of the Seven Hills who is continusly showe-
ring Grace on me for giving me necessary good health, both
body and mind, to contribute something perceptible in the
advancement of knowledge and to take strides in the onward
direction and get ourselves accomplished with greater glory
and more satisfaction in the years to come,

Let the Almighty bless us all! JAY HIND ! !



12. TIRUKRURAL AND ITS RELEVANCE TO
MODERN AGEx

Tiruvalluvar, the sage of Mylapore and the author of
Tirukkural, is tho best product of the pre-imperiaiage. No
other laminary of that age could come anywherc near him in
profundity of wisdom, universal appeal and eternal validity.
He deserves to be ranked among he greatest edacators of the
world. He is with Sankara, Raamaanuja and Madhva. He
represents the true Tamil spirit and is verily the Manu of ths
Tamil country.

The date of Tiruvalluvar can be fixed only in terms of a
big segment of time, since his biography is woven by folklore
and legend which present amusing and fantastic stories of his
antecedents, nativity and profession.  Like all great lumina.
ries of the past, he has left behind nothing about his own lifs
and has become of the subject of moastrous fabrications from
out of which very little can be cited as ingredients of a
reliable biography.. But Prof V. R. Raamachandra Dikshitar
would assign him to the first or second century B.C,and he
has a cogent dlscussion in support of his theory. Such an
ancient work has the unique distinction of being owned by
every religion and denomination which is, at once, a tribute
to the universality of its appeal and application. It breaks
new grounds in aphoristic literature. Its uniqueness gets

% Talk in the AIR,_ Vijayawada.
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eariched by its high literary value also. So it has been trans-
lated into many languages of the world. One English scholar
M. Ariel speaks of this work as *“‘the master-piece of Tamil
literature - one of the highest and purest expressions of
human thought*>. We shall therefore accept only the
historicity of Tiruvalluvar and his work and leave the concoc-
tions and guesses about his life alone.

Tirukkural consists of 1330 couplets distributed in 133
chapters consisting of ten couplets in each. It is divided into
three parts; these are Arattup - paal or the part on Dharma or
Virtue, Porutpaal or the part on Artha or Government and
Society and Kaamattup-pasl ot the part on Kamam (Inpam) or
Love., What is separately treated by other books as the
fourth ideal of Man - Moksha or salvation - comes within
Tiruvalluvar’s comprehensive vision of Dharma or Aram.
The ideal citizen becomes, as it were, the goal of his Artha.
The venerable sage goes down to the bed rock of human
nature and his statements become applicable to all, irrespec-
tive of caste, creed or community or the country to which a
person belongs, though the couplets appear to be addressed
to the kings, ministers and ambassadors. Love here is not
treated as in other Kamasaustras; it is the Love of the Cankam
age; and the 250 couplets herein are, in short, 250 love songs
of the Cankam age, crystallised with high ideals and purified.
The work is universal in its appeal, emphasizing the truths of
life which remain true in all ages and in all lands. Such was
the grasp of his essentials even in an age when exteriors
misled men as a will-c’~the-wisp. Giving as he does, his
poetic vision of moral principles, his epigrams cease to be
merely didactic, lifeless platitudes and become inspired
poetry.

The sage of Mylapore has not produced a mere didactic
work in the sense of its prescribing a moral code. Its moral
import and value are the highest, but it is more a summation
of what is liveable as well we will see presently. The sage is
copcerned with life in this world as it not only ought to be
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lived, but also can be lived, His is a book of morals evolved
from the actual life of the people and easily applicable to the
work-a-day world. In short, his was an idealization of Tamil
way of life, universally applicable to all. Let me explain a
few concepts developted by Tiruvalluvar and how they are
applicable and are relevant to the modern age.

The first part or dram of Tirukkural emphasizes individua
virtues that have at the same time direct application to life
in family and society at large. Virtue. says the sage, will
confer heaven and wealth and what greater source of happi-
ness can man possess he asks. He further says that there
can be no greater source of good than practice of virtue and
there can be no greater source of evil than the forpetfulness
of it. Tiruvalluvar looks upon the ideal set-up of the family
as the nucleus of an ideal society. Domestic life is the
foundation of community life. The virtues of a Livuseholder
are relevant in a social context also. A good householder
alone can be a good citizen. Chapters on the obtaining of
good sons, cherishing guests, gratitude and impartiality found
under the section Il/araviyal (Domestic virtue) constitute an
amplification of the true concept of citizenship. As regards
good offspring, the Tamil sage says that the evils of the seven
births shall not touch those who obtain children of good
disposition, free from vice. On gratitude which is a rare
commodity in modern society, his statements are illuminating,
Please consider : <A favour conferred in time of need,
though it be small, is much larger than the world”, ‘He who
has killed every virtue may yet escape, there is no escape for
him who has killed a benefit’. The saint stresses the impor-
tance of impartiality in the statements : ‘The worthy and
unworthy may be known by the existence or otherwise of good
offspring’. *Freedom from obliquity of speech is rectitude
if there be corresponding freedom from bias of mind’. The
saint stresses such qualities as the possession of self-restraint,
decorum, forbearance. avoiding backbiting, renown etc., for
a householder; these qualities are important for the citizens
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also. Allthe two hundred couplets of Illgraviyal (Domestic
virtue) from which form a major division of the | Arattup-paal
present the virtues of the householder and citizen empha-
sizing or stressing certain noble qualities in one way or other.

In Turavaraviyal .(Ascetic virtue), but for the chapter on
Tavam (Penance), all chapters deal with social virtues. Even
the chapter on Penance is not an exposition on ‘sack cloth and
ashes’ and running away from the reality of social life, but
one on self-restraint or self-discipline which has the highest
degree of value to the common man. Tiruvalluvar’s Tayam
is the development and practice of inner discipline leading to
self-realization and they alone will be deemed true performers
of penance who cause to exercise the greatest patience, who
take care of the comports of others, who do not bescome
subject to a vengeful attitude and who are prepared for any
sacrifice,

The goals of life, according to Tiruvalluvar, are to serve,
to love, to sacrifice, if necessary, to live it well and leave it
with dignity and honour. The ambition of every individual
should be to grow to his fullest stature to be able to leave
foot-prints on the sands of time. When one reads Tirukkural
deeply, and carefully, one cannot escape the thought that
Tiruvalluvar’s ambition was to make a Saanron (perfect man)
of every individual. This saanron concept is to be found in
moany contexts in the anthology of Puranaanoory (a Cankam
work) and it is this that Tiruvalluvar spelt out in 1330
couplets. I may also mention that ‘Saanron’is a beauntifuy
word in Tamil and it has no equivalent in any other language,
We can agree with Sri C. Rajagopalachari when he says that
Tiruvalluvar’s approach to moral doctrine is marked by a
very thorough knowledge of human psychology and a desire
to help imperfect men with practical hints in the struggle
against evik. Throughout we can see how the saint brings
everthing down to the level of practicality without losing hold
of the ideal.
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Let us now turn to the second major division of Tirwkkural
called Porutpaal (wealth), This division also emphasizes social
qualities applicable to all individuals and at all times, and
reaches far beyond most of the Arthasaastra motifs which have
reference mostly to the art of government. Though royalty
is brought in the Porutpaal and is ostensibly its theme, it is
not the highly exalted royalty based on the dictum “’the king
can do no wrog’’, but a royalty symbolizing the aspirations
and virtues of the common man. All the virtues, supposedly
applying to a king in the four sub-divisions 4rasiyal (Royalty),
Amaichiyal (Ministers of State), Angaviyal (the Essentials of a
State) and Ozhipiya] (Appendix), barring those having tech-
nical references to government, are those applicable to the
commoner, Only a few chapters in Porutpaal refer to the art of
governance; and even these are shora of any divine right
theory. It is remarkble that a whole section, the Appendixs
is devoted to citizenship virtues such as nobility, honour,
greatness, perfectness, courtesy, dignity of labour etc.,
Individual and social virtues making for individual self-dev=-
elopment and social harmony were developed within the eavi-
ronment in whioh nature with her irresistible charm and
bounties, inspired less of thoughts, of death and another
world, less painful than this one.

Many of the statements made under the sub-heads roy-
alty, the minsters of state and the essentials of state made
two thousand years ago are evennow applicable to the powers
that be. Cousider for example the following statements:

«“Never to fail in these four things fearlessness, libera-
lity, wisdom and energy is the kingly characters?’.
“These three things, namely, vigilence, learning and
bravery, should never be wanting in the ruler of a

country®’.

«“The whole world will exalt the country of the king
who is easy of access, and who is free from harsh
language®’.
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«The wise are those who know beforehand what will
happen; those who do not know this are the unwise”.

«The prosperity of him who does not timely guard
against faults, will perish like straw before fire®’.

«The king, who is without the guard of men who can
rebuke him, will perish even though there is no omne
to destroy him’’.

Tiruvalluvar’s statements regarding the ministry of state
will be a good administrative manual for the present-day
administrators who are elected representatives. Look at the
following statements :

«“The minister is one who can make an excellent choice
of means, time and manner of execution, and the
difficult understanding itself; the minister is one who
is able to comprehend the whole nature of an under-
taking, execute it in the best manner possible, and
offer assuring advice in time of necessity’’.

©'Those ministers who are destitute of executive ability
will fail to carry out their projects, although they
may have continued aright’’

The Saint emphasizes the power of speech as best quali-
fication of a minister. Consider the following statements:

«+Understand the qualities of your hearers and then
make your speech; for superior to it, there is neither
virtue nor wealth*’

-«Tt is impossible for any one to conquer him by intri-
gue who possesses power of speech, and is neither
faulty nor timid*’

«If there be those who can speak on various subjects
in their proper order and in a pleasing mapner, the
world would readily accept them*’

Tiruvalluvar stresses purity in action, power in action,
the best method of action etc., in a minister. Heis a great
political philosopher. He speaks about fortification of the
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country, the method of accumulating wealth, the excellence
of the army, military spirit etc., as the essentials of any state.
Indiscriminate taxation of any state creates restlessness ia
the people. The powers that be should rather avoid than
seek accumulation of wealth which does not flow out with
mercy and love,

The health of people of any nation is as important as
any other thing. So the poet offers a manual of advice on
diet. <‘There will be no disaster to one’s life if one eats
with moderation, food thatis not disagreeable”’, says the
saint. He stresses further that a person will be afflicted with
numberless diseases, who eats immoderately, ignorant of the
rules of health. The Doctor’s role is also very important in
maintaining the health of a nation. The Saint advises the.
physician to enquire into the nature of the disease, its cause
and its method of cure and then treat faithfully according to
medical rules.

The Poet,s advice on the food front should capture the
attention of modern politicians who dabble in the food situa-
tion indiscriminately by their thoughtless policies and create
artificial scarcity of essential commodities. Agriculturists,
says the.poet, are, as it were, the linch-pin of the world for
they support all other workers who cannot till the soil. His
advice on the method of cultivation is of high value even to
the modern agricultural scientist.

Thus we see that there is no subject on earth which the
philosopher-saint has not touched. We can 'reiterate, after
Kavuniyanaar who is supposed to be a Cankam luminary, that
the short disticks which the learned poet Valluvar has com-
posed in order that we may know the ancient right way, are
sweet to the mind to meditate on; sweet to the ear to hear;
and sweet to the mouth to repeat; and they moreover form a
sovereign medicine to promote good and prevent evil actions.
This message of the philosopher-saint given two thousand
years ago still holds good in full;



13. VEDIC REFERENCES IN CANKAM L1ITERATURE ¢

The Frame of Reference : This paper has reference to
the volume of Tamil Literature going by the name of ‘Cankam
Literature.”* This name has a special connotation in terms
of the chronology, social life and culture of the Tamils
because there is a visible gap between this literature and later
Tamil Literature. The style, the subject-matter, the social
themes and the religious life that the Cankam Literature
describes are believed to have a distinctness in relation to the
same aspects of Jater Tamil Literature. Tamil scholars have,
therefore, accepted the name, if not for any other reason, at
least for the reason that the works of the Cankam collection
constitute a compact grouping under a distinct name. This
grouping has been rendered possible by the inventory of the
Cankam poets which Nakkeerar gives in his commeatary to

% Paper presented to the Seminar on Vedas held in Sri Venkateswara
University, Tirupati in February 1964.

1. It consists of anthologies of :short lyrics and longer poems. The
eight collections go by the name of Ettu-t-tokai- They are: (i)
Narrinai (ii) Kuruntokai (iii) dinkurunoora (iv) Patirru-p-pattu (v)
Paripantal (vi) Kalittokai (vii) Akanannooru (viii) Puranaanooru. 'The
longer poems the collections of which go by the name Pattu-p-paattu
(Ten Idyll’s) are (i) Tirumurukaarru-p-patai (ii) Porunaraaru-patai
(iii) Sirupanaarru-p-patai ( iv) Perumpanaarru-p-patai (v) Mullai-p-
paattu (vi) Netunalvaatai (vii) Kurinci-p-paattu (viii) Pattina-p-paalai
(ix) Malaipatukataam,
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Iraiyanaar-Akapporul.® As we are not concerned at the
moment with the Cankam legends or the date of Nakkeerar,
and as Nakkeerar’s inventory is a good enough starting point,
we will be concerned only with the works of the authors in
the inventory. May be, the whole problem of the Tamil
Cankam would need to be re-examined thoroughly; but our
acceptance of the term Cankam Literature to mean the body
of works ascribed to the authors in Nakkeerar’s inventory is
for the convenience of limiting the scope of our investigation
to what have generally been accepted as the earliest Tamil
works extant. Moreover, this much could be said about
them: They are certainly among the earliest Tamil works,

The date of the Cankam or the Cankams has, so far been,
anybody’s guess. The student of Tamil Literature and the
historian of the Tamil country seem to take two different
positions. While the enthusiastic, proud Tamil scholars
would like topush the Cankam far back to 1000 B.C., the
cautious historian would hesitate to accept anything earlier
than the first century A.D. There isno doubt, that the
Cankam Literature is definitely anterior to the Pallava period
and the age of the Aazhvaars and the Naayanmaars; and if
we should accept the fifth century as the date for the begin-
ning of the Pallava supremacy, the Cankam works must be
assigned to a pre-fifth century date. The Cankam works speak
of prosperous Chola, Paandya and Cera kingdoms. These must
refer to the earlier Cholas, Paandyas and Ceras who preceded
the Pallayas. It may, tazcefors, bs coasidered a safe assump-
tion for purposes of this paper that the period which it
covers is between the sixth century B.C and the fourth century
A.D. accepting the extremes of serious historical research.

2. Aceording to the tradition embodied in the commentary of Iraiyanaar
Aleapporul the total number of posts of Cankam period comses to
(vid: the commantary to cutras (no. 1.) Bat the Caika Ilakk iyam
(Samajam edition-1947) accounts for as many as 473. This aggregate
exclude the anonymous authors of 83 pozms (3 in dkanaaniori, 10 in
Kuruntokai, 56 in Narrinai, 5 in Patirru~p-pattu and 14 in Puranaansoru
and inc'ddes 35 posts who are nam>d after soms ids itifiable feature
or expression in their poems.
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Method of study : It is necessary to administer a caution
before getting down to the subject proper. A superficial
study of each one of the Cankam works is bound to lead one
to the conclusion that the work has no reference to Tamil life
in its pristine purity. We shall show that this impression is
not correct, but has been enforced by the ignorance of the
right technique of studying ancient works. Many scholars,
in spite of tae profundity of their knowledge, have easiy
allowed themselves to be taken in by the first impression of
their studies of ancient literature. To some, it has been a
means of sustaining their own pet theories and pr ejudices.
To some others, the lack of the knowledge of the technique
of sifting the contact of the works has seriously affected the
validity of their inferences.

A Combination of Two Layers : We hare to keep in mind
the following realities before beginning to assess any early
work of literature:

(a) What is extant in early literature is only a small

fraction of the quantity produced at various periods
In other words, what is extinct in early literature,
must have been many times more than what is extant

(b) In the works which are available at least, two layers.
have to be identified. One has rcference to the life
of the region to which the works belong without any
dilution by an exotic cultural element. Another
has reference to the exotic intrusions. Both the
layers are often to be found within the same works.

(¢) ln the assessment of any ancient work of literature

it is necessary, first of all, to separate what is indi=
genous culturally from what is exotic.?

3. The TLK for instance presents both the layers. It is not difficult to
identify the pure Tamil conveations from what may be considered as
foreign elements. Tolkaappiyanaar himself seems to have provided
for the foreign elements. It is evident that frem the days of Tolkaap-
piyanaar it was not possible to maintain the pristine purity of Tamil
because of the on-rush of outside influences. But it should be to the
gredx_t of the classical writers that they presente the pure aspects of
Tamil life and culture while mentioning the new Infinences. The dis-
tinguishing mark of classical Tamil literature is that it is more Tamil
than later day Tamil literature.
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Applying the above to Tamil Literature, we realize that
certain characteristics of ancient Tamil Literature render the
indigenous and the exotic very (difficultto be differentiated.
Most of the Cankam works are anthologies. These anthologies
are collections of works and poems written in different
periods by different authors. Among these, there are two
types, broadly speaking. One is an unclassified random
collection of works each of which is complete in itself, and
the other, a collection of classified poems by diverse hands,
An example of the first type is the Pattu-p-paattu which con-
tains ten minor works on ten different topics. Examples of
the second type are the Puranaanooru, and the Akanaanooru.
The Puranaancoru containing four hundred verses is bound by
the common theme of puram or human activities like war.
administration, human relations, etc., which lie outside of
intimate family life. But the verses are all disjointed. Each
verse is self-contained by itself and does not necessarily lead
to the next. The four-hundred puram verses contain both the
pure indigenous culture of the Tamils and the exotic influen-
ces. Likewise, the Akamaanooru must be viewed as a little
encyclopaedia of the love and the family life of the ancient
Tamils in both the layers, indigenous and the exotic. The
two layers are laid bare by the beautiful couplet :

poyyum vozhuyum tonriya pinnar
ayyar yaathanar karanam enpa*

Tolkaappiyanaar refers to two practices—the indegenous
and the exotic, The indigenous system of marriage was subs_
tituted by an exotic one because the former ceased to
maintain its reputed high standard. ‘ayyar yaathamar karanam’
is the reference to the foreign intrusion. Tamil marriage in
ts ideal form was not ‘karenam’ but a simpler one involving
adherence to the highest moral principles as an article of
faith.

4. TLK-Porulatiikaaram-Sutram 143 (llampooranam). Vide also Sutra-
401 of Collatikaaram cf the same work. This sutra deals with words
borrowed from Sanskrit.



144 Collected Papers

Applying the same principle to the other anthologies and
the works of the Cankam period, it should be possible to sepa-
rate the pure indigenious from the exotic. But, as has been
pointed out earlier, a number other factors make the separation
some what difficult. The most important of these factors is the
commentary written for each of the works., The commentaries
were certainly produced long after the original works. By
then, the social, political and cultural conditions had changed
rapidly. The commentators no doubt achieved their very
best. but thep could not avoid projecting themselves into their
commentaries. Whatever layer they are commenting on
becomes complicated by their importing 2 third layer in their
interpretation. Saayapa of the Vijayanagar period presented
comprehensive commentaries for all the Vedas. Scholars
hailed them and continue to hail them as masterpieces. But
no one can deny that with all the profandity and depth of
scholarship which he possessed, the interpretation of all the
Vedic rituals dealt with in the Vedas could not be taken to be
accurate as he undertook this task several hundreds of years
after the Vedas came into being and most of the Vedic rituals
like Saasiras had ceased to be in practice by his time. In the
same manner, the Tamil commentators to the Cankam works
con'd never take themselves basic into the actual periods of
the original compositions and could only explain ancient
ideas with reference to their own understanding of them
against their contemporary environment and background.
They had very little regard for notions like chronology and
never hesitated to make contemporaries of personages belon-
ging to different epochs.® All these limitations and difficulties
not withstanding, a good student of Tamil and South Indian
history can separate the exotic elements from the indigenous.
1t may be found that most, if not all, of the Cankam work,
appear deceptive in the sense that, to a superficial student
none of the works will appear to contain anything of Tamil
life and culture in their pure indigenous forms. The occur-

5. Most commentators seem 1o project themselves and their age in their
commentaries, oblivious to the real age of the works they are com-
menting upon.
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rence of a large number of Sanskrit words, the references to
episodes and anecdotes of Sanskrit Literature and the exotic
nature of some of the themes themselves are likely to blind
the casual studet to the indigenous layer. Each anthology of
the Cankam Literature has many chronologies. In this paper
if the accent is on the references to the Vedas in the Cankam
Literature, it is only by way of analysing the exotic element
for a separate study. Itshould not be construed as suste-
nance to the wrong notion, sometimes propagated, that the
Tamils had no culture worth the name and only after the
so-called Aryanisation of the South did the Tamils start a
refined life. As this paper is presented, the author has the
fond bope that some scholar may successfully zpalyse the
indigenous element of Tamil culture from the material
available and show that the Tamil country had developed a
distinctive culture and civilization of its own, prior to Aryani-

sation.

The Knowledge of the Vedas: It may be asserted that
there is not a single Cankam work that doces not mention the
Vedas or the Vedic practices and comcept directly or
indirectly. Quite a number of the works refer to the number of
the Vedas. The Puranaancoru, in verse number 2, mentions
the number of the Vedas as four.  This verse is panegyric on
Ceramaan Peruncorru Utiyan Ceralaatan. Lines (17-20) of
the verse which are relevant for our purpose can be translated
as follows :

““Even if milk should lose its sweetness and
become sour, even if the sun should lose its light, and
become dark, even if the moral code with four Vedas
should change, may you, cossistent and clever in
statecraft, live gloriously with your ministers and
next of kin for a long time®

In verse number 6 there is reference to ‘magnmarai’. In
verse number 15 again the number of the Vedas has been mens
C.P.—9
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tioned with an attribute : “the good ard faultless scripture,*’
“the four Vedss’'. In verse number 166, the number four as
referring to the Vedus is mentioned as ‘twice two’.

1a the Paitu-p-paattu, in the work Maturaik-k-kaanchi in
line 488, there is mention of the shest Vedas’. The commen-
tator Naccinaar-k-kiniyar explains this line as the three Vedas
excluding the Atharvana-veds which was not given the same
status as the other three Vedas, as its subject was more this-
worldly than other-worldly.

Apart from these specific references to the number of the
Vedas, it is found that many of the poets of early Tamil
Literature were aware of the number of the Vedas or the
Vedas in general terms must have been aware of at least the
names of the Vedas if not their actual contents, The com-
mentators® on these seem to revel in their intimate knowledge
of the Vedas. The com mentaries contain the pames, Rk,
Yajus, Siama and Atharyani.  Many of the commentators
were Sanskrit scholars of no mean repute and not a few of
them were steeped in the Vedic wisdom.

Sacrifices : Ths concept of sacrifice was not exotic to the
Tamil country. The references to yoagas may indicate only
the Aryanised forms of sacrifice that either substituted or
coexisted with the indigenous form. The Tamil term ‘velvi’ is
a pure one and is not dzrived from Sanskrit. It may be stated
almost as an axiom of linguistics that the first incentive for
borrowing from another language is furnished by need. The
need arises when an object ora prectice or an idea is exotic
to the expe:ience of vie’s culture, but has invaded the culture
and se.ks to get integrated into it. Quite a uumber of
Sanskrit terms had ts be gccepted as the inevitable conse-
quence of the irresistable Aryanisation of the South; and the
Tamils, instead of coining new words for new concepts and
ideas, accepted the Sanskrit terms purely as a matter of

convenience.

6. The commentator on PRN may be cigec_l here. Others like a Parime-
lazhakar Cenaavaraiyar and Peraasiriyar were scholars in Sanskrit

alsc.
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Only three interpretations are possible to explain the
availability of pure Tamil word for a particular concept and
also its Sanskrit equivalent, both being interspersed in early
Tamil works. The concept itself was nothing new to the
Tamils, and it bad been an integral part of their indigenous
culture. Another is that the pure Tamil word referred to the
Tamil way of understanding the concept and the Sanskrit
equivalent to the Aryan interpretation of the concept. A
third is that both the terms were used alternatively to mean
the same. Taking the term ‘velvi® we have to see in it a pure
Tamil practice that was later supplemented and possible not
completely supplanted by the Aryan term. let us go into a
little detail.

Tamil works of the earlier period speak of two types of
sacrifices referred to by the general term ¢ve/vi’. The two
types are ‘Arakkala-Velvi’ and *Marakkala-Velvi*. The forme
category must have had reference to sacrifices by way of pro-
pitiating the higher powers. Perhaps the Tamils had a
simpler, less ritualistic form of yaegas than the Aryans.
Wars constituted the Ararakkala-velvi’. 1t is by way of a lite-
rary development of this idea that, perhaps, we have the
Pa-ani type of literature at a later period. Though this type
of literature was born in the heyday of the Aryanisation of
the Tamil country, the form and the idea were essentially
Tamil. One could suspect that the Parani was the poetic
vision of the Tamil <Marakkala-velvi’ represented not as a
paked war but as a sacrifice in itself. That may be the reason
why we have no parallel to the Parani composition in any
other literaiure of the world. The term ‘velvi® used may be
taken to suggest that the martial spirit of the ancient Tamils
was given the high status of a sacred rite.

The Aryanisation of the Tamil country implied a clash,
at first, between the indigenous form and the exotic, and later
a reconciliation arrived at by both the forms coexisting.
Over-A1yanised or indcctyinated Tamil chicftains possibly
took a fancy to the exotic system for its novelty. The
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unsophisticated sections conformed to the older system.
References to both are innumerable in the Tamil classics. It
is now our business to identify and locate the exotic system as
germane to our present study.

A number of interesting details about Vedic sacrifices are
available in Cankam Literature. Quite a number of Vedic
sacrifices were perfomed in the Tamil country even long after
they had ceased to be practised in Northern India. Some of
1he early Tamil rulers prided themselves in having prefixes to
their names that refer to their having performed one or the
other of the sacrifices. One Paandyan king is known as
*Palyaagasaalai Mutukutumip- Peruvazhuthd. A Chola king is
called “Raajasooyam Vetta Perunar-killi’ or ‘Perunar-killi who
performed the Raajasooya sacrifice’. Paandyan Nedun-
cezhiyan is credited with having performed Vedic sacrifices
under the guidance of the Brahmins. Nalankilli and Kaari are
also mentioned among the Tamil rulers that patronised
Brahminism and performed sacrifices.” The other sacrifices
possibly performed by the early Tamil kings are the “Soma
yaaga® and the ‘Asvamedha yaaga® The <Asvamedha’ had
reference to the sovereignty of the king performing it and
though it is not described direcily in any Tamil work, the
Tamil rulers must havc certainly understood the purpose of
the sacrifice and the honour of being a performer of the
Asvamedha sacrifice.

In verse number 166 of the Purgnacnooru the number of
sacrifices is mentioned as twenty-one and in explanation of
this number the commentary lists the following sacrifices :
(a) Seven types of Soma-yajnas (b) Seven types of Havir-yajnas
and (c) Seven types of Paake-yajnas. The seven Soma-yajnas
are : Agnisioma, Atyoagnistoma, Ukthya, Sodasin, Vaajapeya
Atireatia, cnd Aaptoryeama. The seven Havir - yajnas are

-

Agnyadheya, Agniltotra, Darsapoornamaasa, Aagrayana, Caatur-

7. Srinivasa Iyengar, P. T. : The History of the Tamils p.p- 470-4 .5
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maasya, Niraaudha-pasubaandha and Santraamani. The seven
Paakayajnas are : Astakaa, Paarvanasthaalipaaka, Sraaddha,
Sraavani Agrahazyani, Caitri, and Aasvayuji.

Though the list of names is furnished by a later commen
tator, the author of the verse Aavoor Moolankizhaar must be
rezarded as referring to only th se twenty - one yaagas in his
summation. Many of the yaagas must have besn performed
at the time the poet composed the verse. It may be stated in
a general way that after the processes of Aryanisation had
started in the Tamil country the yasgas were popularised
am»>ng the chiefs of Tamil Country.

Quite a number of interesting details relating to the
performance of sacrifices can also be lecated in Cankam
Literature. The construction of yaagasaalas attributed to a
number of Tami] kings was according to the vedic specifica-
tions. Materials like kusa (darbha), samit (faggoty, fried rice
and the pacu or the animal to be sacrificed are mentioned in a
number of texual situations.® The sacrificial fire is also
mentioned. In the Tirumurukaarrup-patai, there is reference
to the three Vedic fires—Aahavaneeya, Dakshna and Garha
pateeyaa. A few verses actually describe some of the details
of the sacrifices themselves.

In verss number 15 of Puranainooru, there is the follow
ing descrition : <*Are the yiagasaalaas with the yoopasthambha
greater in number-yaagasaclaas in which yaagas prescribzd by
good and faultless Vedas in which the smoke rose up under
the provocation of large quantities of ghee poured into the
sacrificial fire were performed by you?*’. The poet compares
the achievement of the patron on the battle-field and on the
hallow sacrifical sites. A verse in Paripaatal® gives the follow-
ing account of (i) ea:h Vedic sacrifice required a presiding
god; (ii) it required pacus or the animals to be sacrificed
(goats); and (iii) the sacrificial fire was big and rose to a great
height.

8. Cf. PRN—Verses Nos. 2 and 135.
9. Verse. No. 2 lines (60-70).
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Vedic Gods : Most of the Vedic gods are mentioned by
name in the Cankam classicse Indra appears to have
dominated in the South in the new Aryan divine hagiology for
some time until the Siva and Vishnu cults took over. The
Tolkaapiyam reference to Vemtan in Sutra number 5 of Poru-
latikaaram is interpreted as Indra, the king par excellence.
This work, reputed to be the earliest Tamil work extant,
makes Indra, the god of ‘Marutam’.*® There is no doubt
that the Indra of Tamil Literature is a gift of the Vedas to
the Tamils. The Tamil had probably their own divine
hagiology; and until contradicted, Muruga may be considered
a Tamil creation. The confusion about Muruga arises from
the development of the cult, possibly at a later time, into the
Subrahmanya cult. In literature, while giving glimpses into
the pure Muruga cult in which Muruga is Muruga, the Tamil
god highlights Muruga the metamorphosed Subramanya. It
will be worthwhile te identify and reconstitute the pure
Tamil hagiology. But within the mass of imformaticn
which classics contain, it is more easy to identify the Aryan
gods than the Tamil gods, because the jrocess of Aryani-
sation became complete even so early as two thousand years
ago. Tamil customs and practices were medified or rendered
obsolete by the overwhelming Aryan forces.

Indra is the chief god of the Vedas. In the Vedas, he is
the god of the gods. Vishnu, Siva, and Brahma have ro
importance in the Vedas. The trinity assumed importance
only In the later pericd with the development of the Puraanas
and Aagamas. Itisa shrewd guess that when the Aryanisa-
tion of the Tamil country started, the trinity had just then

Maayon meya kaaturai ulakamum
Seyon meya maivarai ulakamum
Ventan meya teempunal alakamum
Varunan meya perumanal ulakamum.

The ancient Tamils divided the lands into four regions viz., mullaior
the pastoral part, kurinji or the hilly part, marutam or the agricultural
part and neyta! or the littoral part. Each divisicn in the Tamil land
had i s own presidinz deity; for instance, Mayon belonged to the
mullai tract. Ceyon or Muruk an to the hilly tract, Ventan or Indra
to the marutam trat and Varuna to the neytal region.
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yitained some vogue but the Vedic gods were still dominant.
The references to Vishnu either as *Maayon’ or as ‘Tirumaal’
or as one of His manifestations and the reference to Siva as
«Sivaperumean’ must be attributed to the post-Aryan period of
the South. However, it will be interesting to go into the
origins of the Tamil Vithru zrd Temil Siva to be sure
whether they were not merely North Indian importa-
tiops or whether they were Tamil gods given the names of
Vishnu and Siva after thc Aryanisation and merged with the
Aryan concepts of Vishou and Siva. ‘Maayon’ and <Maa”’
are beautiful Tamil words not to be derived from the Sanskrit
roots but to be considered the name of a Tamil god, later
merged into the Aryan Vishnu in the same manrner as Muruga
got merged into Subrahmanya. *Maayon if proved to be an
earlier Tamil version of Vishnu easily converted into the
Aryan Visknu later and if Muruga can be resuscitated from
the mass of details mixing up Muruga and Subrahmanya, then
we have at least two indigenous Tamil gods, that along with
their worshippers became converts to the Aryan cult. The
above reflections must be however sustained and borne out by
a detailed and scientific study of both the layers in classical
Tamil literature —the indigenous and the exotic.

With the impact of Aryanisation becoming pronounced
the Vedic hagiology was accepted in toto. Indra headed the
list of gods. Naturally, early Tamil literature is replete
with Indra stories. Perhars there existed tcmples for Indra,
Among the Indra stories preserved in classical Tamil Litera~
ture is the well-known Indra-Ahalyaa romance culminating in
both the erring lovers being cursed by Gautama.** AnotheT”
Indra story relates to Vipata the mother of Garuda getting
into captivity under Kzdrooasa result of a foolish wager that
the tail of the Indra’s horse was white. Kadroo, to spite
Vinataa, changed the colour of the tail into back. However,
the redemption from the captivity could be had by Vinataa

11. PRP—Verse 19 line 50,
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getting the amrta which Indra had kept in Amaraavati
Vinata procured the amrta through her son Garuda, and got
her release.® A third story relates to Indra protecting the
Himalayas.*® In another rather fantastic reference to Indra
in the Paripaatal** the details of which are not given here,
Indra’s vajra is mentioned as the origin of Subrahmanya,
Indra is described as the possessor of a great bow and the
vajra.

One of temples of Indra was possibly located in Kaaviri-ps
poompattinam which was the centre of great festivities. A
number of other Indra temples may have existed, because it
looks as if the Indra festival had become one of the universal
festivals of the Tamils during the post- Aryan period. The
Cilappatikaaram, though not acknowledged as Cankam work but
with every rightto be considered of as much antiquity as
many of the works, (e.g. Pattup-paattu) gives a detailed descrip-
tion of the Indra festival of the Tamils.®®  Among the
Aryans of the North, Indra was a Vedic deity to whom many
of the Vedic hymns were addressed. One wonders whether
Indra was idolised and worshipped in temples as a deity of a
separate cult in Northern India. The Tamil mind evelved a
worshippable god out of Indra for more popular purposes
than the Northern Aryans. In other words, Indra belcrged
to the masses in the Tamil country as the recipient of wor hips
prayers, praises and songs and the centre of feasts and festi-
vals, The North Indian Indra does not appear to have walked
out of the pages of the Vedas, nor out of the yaagasaalaas of
Brahmins and kings and mixed with the common folk.

The other gods of the Vedas like Varuna, Yama, Agni and
Soma also occur in classical Tamil Literature, though not
with that importance given to Indra. The Tolkaapiyam calls
Varuna the god of the sea.*®  Varupa as the god responsible

12. ibid. — VQrse 3.
13. ibid. —  Verse 9.
14. ibid. —~ Verse 9.

15. CLP—Canto V
V6. TLK Porulatikaaram—Sutrg—35.
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for rain is implied in a number of contexts. The Varuna of
the Tamils was the same as the Varuna of the North Indians.

Indra, Yama, Agni and Soma are referred to as
‘Naarperum Deyvany by the author of the Tirumurukaarru-p-
patai.®”  The concept of Yama as the impartial dealer of
justice was also very well-known to the Tamils. The other
name for Yama in early Tamil literature was < Taruman® some-
times confused with the owner of the same name among the
five Paandavas. Some scholars equate Yama and Koorram as a
Tamil syponym for the Sanskrit Yama. The commentator
Parimelazhakar warns us against the mistake of considering
both the terms identical. He says that these two have two
different meanings, Yama, meaning the god of Death and
Kooram, his messengers or kinkaras.*®

Devas and Asuras ¢ The Vedic Devas and Asuras figure in
the Tamil classics rather prominently. The characteristics of
the Devas and the Asuras which can be gleaned form the
Vedas are impressed upen us by Tamil Literature. The Devas
are sattvika, just and non - interfering. They are for the
stability of Dharma or righteousness. The Asuras are their
opposite. They are destructive, wantonly cruel and against
any worthwhile deed. In a sense, they are anti-social and
anarchical. The Devas are sometimes referred to as
< Amarar’*® The Tamils knew the practice of maintaining
the three fires, one of which was for making offerings to the
Devas. As regards the Asuras, they are condemned for their
satanic pleasure in spoiling aacrifices performed by the
Brahmins. In the Puranaanooru®® there is a story of the
Asuras running away with the Sun. The story of the churning
of the ocean by Devas and Asuras appears to have caught the
imagination of the Tamils. [t occurs in a number of places.®*

17. Tirumurukarru-p-patai line 160.

18. PRP Verse No. 3, (commentary).

19. PRN Verse Nos: 38, 55, 62, 99 etc.
20. ibid.—Verse 174.

21. ibid Verse Nos. 182, 392,
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The Sun and the Moon : Another Vedic influence that
shows up in Tamil Literature is that relating to the Sun and
the Moon. One need not labour unnecessarily any theory
that would make the Sun and the Moon cults in the Tamil
Country the gifts of the Arvans. Both are natural phenomena
of daily occurence and an attention to both in wonder, awe
and reverence was paid even by the most primitive socicties.
The Tamils might hive advanced even many steps farther than
the Vedic Aryansin their development of the Sun and the
Moon cults. Tamil life was simple and much of it was lived
in open air and not a small number of the Aham poems refer
to the Sun and the Moon as factors influencing the upsurge of
the emotions of the lovers. In fact, the treatment of the
seasons is inexiricably connected with the psychology of love.
The Tami! maiden had the custom of worshipping the crescent
moon (Picai-Tozhutu] ** Thus, the Sup and the Moon cults
may have existed in a perfected form before the Aryanisation.
What we may therefore indicate here is that the Sun cult was
further developed 1o the extent of separate temples being built
for the Sun. The status of a god was attained by the Sun and
invocations to the Sun god were sot uncommon. The Cilap-
ratikaaram which evidently continued an earlier practice
begins with an invocation to the Sun, the Moon and the god
of rain.

Other Vedic Ideas: The idea of Rishi or the performer
of penance was among the other ideas that the Tamils appear
to have accepted with enthusiasm. The Tamils welcomed the
idea of detachment as fcund in the Vedas and the Rishi that
the Vedas speak of 2s the embodiment of action in detach-
ment must have evoked admiration among the Tamils. It
seems to be a fict that the Tamils accepted only ‘satva’
among the three ‘gunas’. If the Tamil people should bs
appropriately characterized with a Sanskrit term, that term
is *satva’ (non-interfering, soft, gentle, human, humane and
refined); ‘rajas’ and ‘tamas’ they abhorred. Naturally the

2. Kuruntokai-Verse No. 307,
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Rishi who embodied *satva’ had an appeal to the Tamil mind.
Literature refers to them as Jrudigal’. The names of some of
the Rishis may be identified in the pages of the ancient
classics, Without pretending to be final and conclusive one
could consider Agastya a name that became very famous in
Tamil literature as a descendent of the Agastya known to the
Vedas.?® Gautama and Visvaamitra are definitely known to
have had popularity in the South along with Agastya.
Visvaamitri the Rishi of the Gayatri-manira according to some
scholars was exiled to the southern region. Sometimes,
credit is given to Visvaamitra for having aryanised the South.
The sons of Visvaamitra are stated to have married Tamil
wives.** Gautama the husband of Ahalyaa figures in quite 2
number of contexts.?® The idea of renunciation which the
Rishis embodied was very much developed in the Tamil
Country in later times, Tiruvalluvar has a whole chapter on
the greatness of those that practice renunciation ( Neettaar
Perumai).®®  The Kurals relating to the ‘Neeftaar’ caunnot
fail to remind one of the Vedic Rishis.

The Vedic influences : (a) The caste system: There is
plenty of controversy over the caste - system of Northera

23. ““The successive stages in the development of Agastya legend may be
clearly seen from a stndy in the order of the Rg Veda, the .Arnarvana
Veda, the Brhad- dzvata, the Mahabhaarata, the Raamaayana, the Vavu-
puraana and of the Matsya-puraana- Perhaps, the spread of Brahminism
in the South by a descendent of the Vedic Agastya may be the basis of
these legends.

The legends about Agastya in Tamil literature partly cirry on the
Northern fables with embeiishments and parrly keep a more human
standard. A work on Tamil grammar is attributed to him and he is
said to be the father of Tamil. Agastyais a hallowed name in the
Tamil Country heln in reverence more by his legendary deeds than by
any solid achievements literary c¢r otherwise’?.

Vg.iyapuri Pillai, S: History of Tamil Language and Literature—p.p.

5 65.

24. Visvaamitra the Rsi of the Gayatri-mantra rescued his grand nephew
Sunah-sepha from being sacritied by Harisca dra’s s01 Rohita. Visva-
mitra’s fifty sons protested againstt his ac} and also azainst th ir father
giving Sunab-sepha a position superior to their in the famlly. The
Rishi in his anger cursed his sons to become un-aryans. The theory is
that the‘Dasyus of the South wer¢ descended from the exiled sons of
ngzsxgmi!ra,—Srinivasa Iyengar : History of Tamils pp. 195 20, 31,
49, 59.

25. PRP—Verse 19—lines (50-55).

26. Kural—Chapter 4.
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India. A few scholars would say that the caste-system origi-
nated in the Rig-Vedic period. But the consensus of opinion
is that it is post-Rig-Vedic. So far as the Tamil country was
concerned, the caste system introduced and accepted as an
inevitable corollary to Aryanisation. The Tamil language
itself appears to have received no small contribution from the
Brahmin Agastya who codified the existing material and also
presented the authoritative grammar. The question of the
caste-system in the early Tamil country bristles with real
difficulties Was the caste - system planted in the Tamil
country by an overwhelming horde of Aryans by coercion? Or
did the caste-system emerge as a convenient social grouping
in the Tamil country as it did in the North? Or did only a few
Brahmins migrate to the Tamil Country, before it built up its
own separate Brahmin socisty with this small number as the
nucleus? These are questions that can never receive a final
answer, If the Brahmins alone had migrated from the North
to the South, does it mean that the Kshatriyas, the Vaisyas, and
the fourth caste were constituted from the local Tamil
population? Or like the Brahmins, did the other three castes
also migrate from the North to the South as an Aryan body?
It is best n»t to enter into the investigation of these problems;
but there is no doubt that the four castes existed during the
classical period in the Tamil Country. Tolkaappiyanaar
mentions the four castes specifically. Perhaps, it is true that
there are few works in Tamil which do not contain references
to the four castes.

There are two ways of tentatively looking at the caste-
system in the Tamil country, with the basic unassailable truth
that it was a product of Aryanisation. One is to imagine that
the idea of caste alone was borrowed from the migrating
Aryans and the caste -~ system took shape among the local
population into which the migrating element got merged.
Anocther is to suppose that the first three castes consisted of
immigrants from the North and the fourth caste was made up
of the agriculturists of the Tamil country. The Soodra of the
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North Indian caste - system was a servant of the other castes,
The Tamils considered no one so lowly as to be condemned to
menial service. Moreover, the caste - system of the South
though based on the North Indian system was more demo-
cratic; and it was work and not birth that was considered the
basis of a person’s prestige. Among the poets, we find
members of ail the castes and there is nothing of the Koodas
of Brahminism in the writings of Brahmin poets to distinguish
them from the poets of the other castes. The themes are all
of the common folk whether handled by Brahmin poets or
poets of th. other castes.

The simple social arrangement which the Tamils assimi-
lated into their social structure degenerated into a jungle of
social overgrowths that today it is almost impossible to count
the number of castes among the Tamils. That has been the
story of the North Indian caste system also.

(b) Influence on literary composition : The Vedas were
pure knowledge and not easily assimilable by the common
mind. Naturally, the Brahmanas and Upanishads came as
justifiable vehicles of amplifying the Vedic truths., But even
these became hard stuff and the Itihaasas seemed to supply
real need in the spiritual education of the masses. Tamil
poetry had never been godless in the earliest period, but the
theme was ever purely spiritual. ThisIam able to locate
among what I have indicated earlier as the indigenous facets
of Tamil iife. Unless whole works on gods and angels had
disappeared, we are on fairly firm ground when we want to
assert that the spiritual themes were outside of the ken of the
earliest Tamil poetry. The Aryanisation implied emphasis of
the spiritual aspects to a perceptible degree. By the
time the Aryan influence spread into the South,
the Upanishads and the epics had been composed and
had become popular in Northern India. The_ epics were
looked upon as upabrahmanas magnifying the truths imbedded
in the Vedas. With the spread of the Vedic influence in the
South, naturally the Upanishads and the epics also gained
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currency in the South. While no Tamil version of the Vedas
could be attempted for obvious reason, the works believed to
elaborate the Vedic truths weie rendered into Tamip by Tamil
poets. We have cvidence of a Tamil Reamaayanam belonging
to the classical peried of many centuries older in point of
time than the Kamba - Reamaayanam.®*” Whether there really
was & Raamaayanam in Tar il or not in the classical period,
the Raamaayana story was most popular with the masses.  As
for the Bhaarata story at least, one Bliaaratam of the classical
period is known to us, written by Peruntevanaar. The surmise
is not far-fetched that there were a few more Bhaaratams in
Tumil. Purely spiritual or religious themes began to be
handled by poets after the Aryarisation. Examples are
Paripaatal, and Tirumurukaarruppatai.

Possibly by the time the Pallavas secured ascendancy
over the South, the Tamil country had accepted the Vedas as
its scripture. But it was only the Brahmins that studied these
works and the other castes followed the regulations laid down
on the basic of the Vedas. It is not to suggest that they gave
up their own customs, practices and beliefs in toto. Much of
what constituted the essence of the new life had already been
developed independently and lived by the Tamils and the
adjustment they had to make was not difficult. The only con-
troversial element was performance of the sacrifices, and
thanks to the intensive campaigns- of the Jains and the
Buddhists, sacrifices had almost diseypeared in Northern
India by the time the Aryan influcnce pencirated the South.
Even in the Scuth, while sacrifices were no doubt performed
by kings they were never part of the life led by the common
people. Sacrifices were costly affairs and kings performed
them for their publicity value, possibly also for what they
believed to be the true purposes of such practices.

27. This sur:ise is not only borne out by the large number of referenees
to the Raamayans incidents in the Cankam classics, but also by the
general belief among the scholars that th: Raamearvane story had been
hanbled by rrany poets before Kamban who eventually emsrged as the
Tam.l Ruamaayunan-post par excellance.
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That the Vedas had secured ascendancy in the South can
be proved in many ways. The glory of the Tirukkural was
according to many cf thke centemyperary rpoets the <Tami
Marai’®®  Withcut entering into any controversy abcut the
Kural, it may e safely assertcd that it synthesized the indi-
genous and the exotic elements of Tamil culture on the true
foundation cf Tamil ideas and teliefs, The later Naayanmaars
and Aazhvaars are ccrntent to describe their compesiticns as
Tamil expesitions of Vedic truths.

Conclusion: What did the Aryanisation mean to the
Tamil Country? No doubt, it gave the caste-system, the Vedas,
the North Indian gods end the Sanskrit language. Emotio-
nally, it meant very little. For cne thing the Aryanisation
of the Tamiis was not the same as civilising a primitive
people. There was already a culture that was nothing inferior
to the new culture. Long before the Aryanisation, the Tamils
had deveioped a great culture that possibly started getting
spread out until the Aryan culture appeared as its rival. The
Dravidian influence is seen in dozens of Indian dialects ang
languages. The geographical conspectusof the Dravidian
influence includes the whole of the region south of the
Vindhyas, parts of MadhyaPradesh, Orissa, Bihar, Bengal and
Baluchistan.?® Therefore, when the Aryun influence came
into the Tamil Country it was not grabbed as something
spectacular. The Tamils found that many of the ingredients
of the Aryan culture were in tune with their own culture, and
therefore, accepted them. The Tamil mind had always the
genius of assimilating the best of other cultures. Aryani-
sation was not a cultura) invasion of the Tamil buta cultural
assimilation of what was agieeable in the foreign culture by
the Tamils. At the same time the Tamils were able to main-
tain their cultural identity throughout. It should be the
business of future Tamil research to identify the pure ingre-

dients of Tamil culture to show that they were nothing inferior
to any culture which the Tamils willingly assimilated.

28. Tiruwvalluve-mealai—Verse Nos.: 2, 4,15,18, 24, 32, 37, 42, 43 and44.
29. Vaiyapuri Pillai, 8: History of Tamil Language and Literature—P. 1.



14. MUTTOLLAAYIRAM—A STUDY*

The Sources of this Work: In the form in which it
was first presented by its talentied author the Mutfollaayiram
is a Jost work to us. Fragments of the work totalling 108
verses could be found in a collection (rather than an antho-
logy) of Puram verses brought to light and published by the
University of Madras under the eminent editorship of Prof,
S. Vaiyapuri Pillai. The collection known by name of Purag-t-
tiraitu appears to be a work of the post - Chola epoch and
according to Prof, 8. Vaiyapuri Pillai, a 15th century product.
We are not at the moment concerned with the date of the
Pura-~t-tiratty and we shall accept the professor’s guess in this
regard. But what is of importance is that the Pura-t-tirartu is
the only source of all the available verses of the Muttollag-
yiram distributed over the different section of the collection as
a Pyram presentation. The following table gives the distri-
bution :

Puram classification No. of verses
in of

Pura-t-tirattu Muttollaayiram
Arrattu-p-paal 1
Porut-paal 43
Kammattu-p-paal 65
Total 109

L s

% Introduction to Muttollaayira Vilakkam ( 1964)
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The distribution under the sub-heads is as follows:

Arattu-p-paal
1. Katavul vaazhttu 1
Porut-paal
2. Naatu 3
3. Nakar 3
4, Pakai-p-pulam Pazhittal 5
5. Tirai 4
6. Yeyil Kotal i
7. Kutirai Maram 1
8. Yaanai Maram 10
9. Kalam 5
10. Venri 2
11. Pukazh 10
Kaamattu-p-paal
12. Kaikkilai 65
109

vt )

In the fragments extant one verse is available for Arattu-
p-paal, 43 verses for Porut-paal and 65 verses for Kaamattu-
p-paal, The Pura-t-tiratwu is patterned after the Tirukkural in
its threefold classification as Aram (Dharma) Porul (4rta) and
Inpam (Kaama) ‘which a few other works like the Naalatiyaar
have also adopted. But one cannot be certain about the
pattern of the original Muttollaayiram except that it was in
three parts, each devoted to one sovereign power of the Tamil
couatry. Within this threefold division of Paantiyan, Chozhan
and Ceran, we are not aware what classification was adopted
in the arrangement of the verses in each division. If the arr-
angement in the Purg-t-tiratiu were any guidance, the original
Muttollaayiram must have been divided into three major parts
with sub-headings under each of the Puram and dkam motifs
selected.

Barring the Purat-t-tirattu no other source has so far been
discovered either to add to the number of verses extant or to
C.P.—11
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present the book in full. A few variations in reading are
available beyond those found in Pura-t-tirattu. In view of the
excellence of the work as a piece of literature, and the fact
that it had survived till the post-Chozha period to secure accep-
tance as material for inclusion in an anthology of represen-
tative works, it may be hoped that labours in the direction of
seeking out the original in tact will be rewarded with success.
Until then, the fragments of the work should be our only
material to constitute a separate book with the original title.

Some of the Muttollaayiram verses ate found in a number
of commentaries in Tamil. But these verses do not addto
the Pura-t-tirattu selectious in any manner except in variation
of readings in respect of a few verses. The invocatory verse®
of this work is quoted by Camaya Tivaakara Munivar in his
commentary on Neelakesi Teruttu. Naccinaar-k-kiniyar in
his commentary on the Porulatikaaram of Tolkaapiyam has
quoted verses 23,67,08,94 and 96. Peraasiriyar, another
commentator of Tolkaappiyam, has used vorses 39,89 and 74
as illustrations.. Atiyaar-k-ku Nallaar in his commentary on
Cila-p-patikaaram has quoted verse 39 to explain a particular
line. In the ozhipiyal of Yaapparunkala virutti, verse 34 and
66 have been selected for illustrating two concepts in grams=
mar,

Though these stray verses used for illustrative purposes
by commentators have only duplication value, however, a few
variations in readings are available thanks to these. These
are given in the footnotes along with the other readings
available in the Manuscripts of the Purg-t-tirattu extant. The
number of verses that can be considered genuine would be 108
if we are to exclude verses 1397 and 1474 in the Pura-z-tirartu.
The Editor of the Pura-t-tirattu himself questions the genuine=
ness of verse 1474, As regards verse 1397 it is not accepted.
as genuine by Prof. M. Raghava Tyengar in whose edition of
the Mutiollaayiram it has been left out. In the other edition

L. Verse—1.
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of the work by Thiru N. Sethuraghunathan also this verse has
been rejected as spurious. The verse under reference is as
follows:
@[eorldrsef [Qorlsrp wLtdy Frg
Sa]ds@ed Srrph @pef]&gin]—paaseriGea b
merewBoGuris Gerans @srin{odr] GFmsRer
wevrar i wHemrw Qever .
(ur.Gau) 1. @oasal: 5. dpusgad: 11-12. giLr Qepsdor: @pd
wig.’ werert ypusailss Oaudrodoru Qersr g° aoard srawiu@E &g,
This could be a genuine verse of the original without the
mistakes of prosody and verbal interpolations in which it
abounds in its present form. Moreover, it is full of gaps
filled in by the Editor within brackets. A portion of the verse
from Perumporul occurring immediately after the Mustol-
laayiram excerpt has also got mixed up with the Muttollaayiram
verse and takes away from its purity.® Therefore this verse
has been left out in this edition also.

Reverting to verse 1474 of the Purra-t-tirattu there is no
doubt it reaches the level of excellence which distinguishcs
the other verses, but as its source is not specially mentioned
in the original Manuscript, there is the hesitancy to accept it
as a Muttol.aayiram verse. Here is the verse:

Speer® SIGEEU Yy maesir
wPRAITH LA SGERI—IPQArrGaT
Qserer eflerEBsrs SHLTO L Fepir
wetrewrfwTi wrGph L.

(ur. Gar) 3, pw:

This verse has to go under the classification Pukazh or
Fame in Porut-paal. Tt should be included in the division of
Paantiyan and obviously it sings the praise of the Paantiyan
monarchy.

Thiru N, Sethuraghunathan has added 22 more verses to
the Purat-itiratty number in his edition. He has himself

2 ‘ypassfizy Qauar’ eadrug B 5s Qedaydflod (1398) 11, 12-20
£iair— From ths footnotss of Pura-t-tiratiu



164 Collected Papers

acknowledged in his masterly preface that the only criterion
of inclusion of these additicnal verses in their resemblance
to the genuine ones. These 22 verses were taken from various
commentaries as they ressmbled M uttollaayiram verses. But
the suthorship of their original sources was not indicated by
the Editor. [t is a very interssting approach though scienti-
fically it is open 1o the criticism of lack of authenticity. In
fairness to Thiru N. Sethuraghunathan most of the 22 verses
are of high level of excellence and could easily be fitted in.
However, in this edition those verses have been excluded
pending establishment of their veracity.

The probable period of its composition :  The problem of
fixing the probable date of the work gets more complicated
than it would have been had it been & mere lack of mention
of the epoch as in most other works by the following factors :

(i) While it purports to be a high class panegyric
it combining dkam and Puram elements in its artistry it
just leaves the student with the need to guess who the
appropriate recipients of the praises could have been.

(i) The authorship is also anybody’s guess.
There is no doubt that the work must have been pro-
duced by a master-mind fit to be ranked with any of
the authors of the dkanaanooru and Puranaanooru. It
may also be classified with ample justification that it
is the best application of many 4kam and Puram
motifs evolved by the Tamil grammarians of the
classical age, particularly Tolkaappiyanaar.

(iii) If the Paayiram (Preface) of the work had
been saved, it would perhaps have thrown at least in-
direct light.

(iv) The invocatory partof the work too helps
very little, because only one verse has beec saved and
like the first stanza of Tirukkura] it poses difficult
question even as to the truz religion of the author,
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though tentatively the belief has been hazarded that
he must have been a follower of Saivism. This
belief is the basis of the separate section on the
religion of Muttollaa yiram.

Howevcr, the style and the composition of the work
leave very little doubt as to its being a product of the pre-
Pallavan period. The Venpaa metre of the classical age is
patent, and can be easily distinguished from the more sophis-
ticated Venpaa of later times, partaking not infrequently of
the character of light folk verses, sacrificing profundity of
wisdom and meaning at the altar of Monai (alliteration) and
Etukai (thyme). The genuine imprint of the classical style
can be easily identified in every ome of the verses. On
grounds of close literary identity with the works of the last
Cankam the work has to be assigned to a pre-Pallavan period.
It is to be noted that there is no reference to any Pallavan in
the work.

Let us take the other pieces of internal evidence into con-
sideration. The work is desigded as an exposition of Akam
and Puram motifs within a series of panegyrics on the three
crowned heads of the Tamil country. It was only in the pre-
Pallavan age, particularly in the age of the last Cankam, that
the three dominions existed side by side as three jewels on
the ornament of Tamizhakam. The early literature very often
refers to the three crowned heads together, in fact to the
extent of its becoming a by-word ‘Mutiyutai mooventar®. 1t
was a unique political co-existence in which even if there were
political differences, certain objections became the common
objectives of all the monarchies. Tamil poets had some kind
of a diplomatic immunity in exercise of which they moved
from kingdom to kingdom seeking royal patronage. Even
duriug times of war, this immunity was not in any way affec-
ted. If anything, it enablcd them to assume the role of
emissaries of peace. The three crowned heads in combina-
tion had been the theme of many verses of the Cankam age
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1t was not improper for a poet to owe allegiance and express
gratitude to all the three monarchs, whatever was his natio-
nality in the modern sense.

The Muttollaayiram is perhaps the single longest of the
works dedicated to the three crowned heads on the basis of
equal respect and regard for each; obviously the author must
have enjoyed the patronage of the three rulers. The political
trinity of the Tamil country ceased to existin that situation
of glorious co-existence after the Pallavan rule had been
established.

The *“trinity’* concept in Tamil politics was very much
more than the mere accident of three different dynasties
sitting on three different thones in three different capitals.
There were certain common purposes which all the three
strove to achieve; and certain traditions had been developed
by which politics was subordinated to higher goals. For ins-
tance each of the three rulers vied with the others in pro-
moting Tamil learning. All the three worked to preserve the
cultural individuality expressed by the term <Tamizhakam’
which, though paténtly a geographical concept, signified the
cultural uniqueness of the region presided over by them.

The Muttollaayiram does not mention the names of kings
directly. The Paantiya, the Chozha and the Cera are to be
recognised by the references to the special characteristics of
the country and by their honorific titles. However, there is
one name which while normally to be understood as a general
title applicable to all the early Chozhas was also the name of
a Chozha king. Verse No. 87 refers to Nalankilli. It is well
known that there was a Chozha king by name Nalankilli and
instead of taking Nalankilli as a title of every Chozha king it
will be better to consider it as the name of a king. Prof.
Srinivasa Iyengar places Nalankilli after Karikaalan. He
would guess that Nalankilli was the immediate successor of
Karikaalan. Here is a verse of Kovoor kizhaar in praise of
Nalankilli, **As amongst the objects of human life wealth and
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pleasure come after dharma. So the two umbrellas, those of
the Ceran and the Paantiyan, come after your single umbrella.
Desiring that your fame should rise high like the white moon
you are spending all your time in military camps. Your
elephants, the tips of whose tusks have been blunted by
battering the fort walls of your enemies, are having no rest,
Your soldiers who were the bracelets of heroes are always
eager for war do not hesitate to march to the enemies’ distant
territories situated in the middle forests. Your borses first
stay in the battle fields where the war festival is celebrated
and so from the eastern ocean right round till the white
waves of the western ocean wash their hoofs. The kings of
the northern region are watching with sleepless eyes and are
trembling with fear.”*®

Nalankilli had perhaps to be fighting throughout his reign.
He must have been ruling for many years, with Kaaviri-p-
poompattinam as his capital as is evident from Puram verse
30. Nalankilli’s period was a period of dual monarchy in the
Chozha country, the capital of the second kingdom being
Uraiyoor. One is not quite certain if Nalankilli had to reside
in Kaaviri-p-poompattinam having lost Uraiyoor to Netunkilli
or if both Netunkilliand he were occupying two different
thrones in two different capitals. It is clear that Nalankilli
had to fight against Netunkilli. Maybe he could recover or
or annex (whichever was the case) Uraiyoor, and give it the
status of primary capital. The Muttollaayiram mentions
Urantai (Uraiyoor) as the Chozha capital, and the inferenceis
that Nalankilli took it from Netunkilli,

The titles of the Chozha king mentioned in the work are
Kokkilli, Cempian, Urantaiyaar-k-ko, Punal Naatan and
Kaavirineer Naatan. These titles while generally applicable to
all the early Chozhas seem to refer to Nalankilli in particular,
Nalankilli is the subject matter of a larger number of verses
in the Puram than most otherChozha rulers exceptKarikaalan.*

3. Puram-31.
4, He is praised in 14 verses.
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The verses give the followin information about him: He was a
great poet, He destroyed the seven walls of the Paantiyan
kingdom and planted his tiger-banner. He besieged and took
Uraiyoor which had been in the possessicn of a kinsman of
bis. He was the elder brother of Maavalattaan. His other
names were Cetcenni, Putpakai and Tervenkilli. His enemy
was Netunkilli. Those who sang in his praise were Uraiyoor
Mutukkannan Caattanaar, Kovoor-k-kizhar and Alattoor-k-
kizhar.?

The date of Nalankilli has to be fixed after Karikaalan
whose date itself is still wrapped in controversy; but allowing
some margin for the sake of a liberal estimate of his age
Nalankilli may be ascribed to the third century A.D. This
would roughly correspond to the period immediately after the
Cankam age.

That the Muttollaayiram could have been a Cankam work
no one can doubt if pattern and literary excellence should
have been the criteria. But in the traditional list of Cankam
works the work is not mentioned. Of course, the traditional
list itself is still not invested with any historicity. Those who
Jisted certain works as Cankam works must have depended
upon a tradition handed down from generation to gener-
nation.® The absence of Muttollaayiram in these lists may
indicate that at the time the tradition took shape Muttollaa-
yiram had not been either written or was not considered of a
standard to be mentioned with the other works. The Muttol-
laayiram might have been a product of the late third Cankam
period, but not given the status of a Cankam work. It is
very difficult to fix the exact date of either Nalankilli or
Muttollaayiram. And all thatis possible is a shrewd guess
that the work must have been composed about the third
century A. D., and that in all probability the Chozha king
who patronised the poet was Nalankilli.

Other internal evidences also point to the same belief.
The Pallavan period was one of great religious upheaval, and

5. Puram—27 to 33.
6. lIraiyanaar Kalgviyal—1., Commentary. p. 57
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the Aazhvasrs and the Naayanmaars had created a revolution
in Tamil poetry. The predominantly nature-based erotic
poetry of the earlier age taking its motifs from the realities
of life was substituted by purely religious poetry of a mystic
nature. The history of Tamil poetry from the Pallavan period
is the story of how religion became the dominant motive force
in poetry. The Mutfollaayiram is far away from the mysticism
of the poetry of the Pallavan and the post-Pallavan epochs.
It is not to say that religion bad no place in early poetry,
but the religion of later poetry was more complex, highly
denominational and based on the whole universe which the
Agamas had unfolded. In contrast, earlier poetry spoke of
gods worshipped by the common folk without the gods being
too much involvdd in Puraanic and other legends. The
Muttollaayiram mentions only the Maayon, the Seyon and
Siva.” The religion of the period was the simple faith in an
all-pervading god. There are only a few references to Puraanic
anecdotes, but they would seem to be the first exotic in-
fluences on the simple Tamil religion and their numbers were
not so many as to bewilder the readers. But in the post-
Cankam or in the Pallavan age after the Sanskritic influences
became so pronounced as to dilute the true elements of Tamil
culture. Tamil literature began to reflect those influences
as the result of which Tamil life itself was greatly affected.
Thus literature and life became interrelated. Therefore, it is
easy to separate the literature of the post-Cankam age and
that of the Cankam age. The Muttollaayiram is far from
mystical. Religious doctrines do not overwhelm or dominate
the work. Therefore, it can be asserted that the Murtollaa-
yiram is a work of the period immediately following the third
Caukam if not of the last Cankam period 1tself.

Bxcepting Nalankilli no other historical kingis menti-
oned. Kokkotai is another name found in the work and there
is no doubt that itis a Cera name, but it is not possible to
identify the Cera king with this alias. A Kokkotaiis in the

7+ Verse—18, 19, 20
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tist furnished by Thira N, Sivaraja Pillai and assigned to the
second century A.D.® Without trying to be final on the identi-
fication of the three patrons of the author of the poem, we
have discussed the question elsewhere.

From another angle related to internal evidence scholars
may be inclined to assign the work to the fifth or the sixth
century A. D. Some grammarians see in the use of the syel®
terminal in a compound word like ‘azhyaanel’ ‘taanel® etc,,
that it was definitely a later grammatical development,
because in the trully classical anthologies this ‘yel’ subjuntive
suffix is not found. Again the mention of the special names of
a horse belonging to the later Paantiyas, namely, ‘Kanavatiam’
and that of the later Chozha ‘Paatalam® would lead oneto
accept a later date to this work. But the grammatical conven-
tion referred to might have been initiated much earlier or by
the author of the Muttollaayiram himself. The influence of the
Muttollaayiram can be distinctly seen in the works of
Periyaaziivaar, Aantaal and Tiruttakka Tevar. As regards
the internal evidence furnished by the names of the horse it
is not a very serious problem because one is not quite sure
when ‘Kanavattam® and ‘Paatalam’ really originated and the
surmise is not farfetched that we have only the later use of
these two special concepts while in truth they might have
been evolved centuries earlier, a point not corroborated
because of the absence of all the early works except the
Msuttollaayiram using them.

The probable length of the work : The problem as to the
length of the work appears the easiest because of the see-
mingly self-explanatory character of the title. Mutto/laayiram
literally means ‘three nine hundreds.’ It is simple arithmetic
that three nine hundreds make two thousand seven hundred.
Therefore, the Muttollaayiram must have contained 2700 verses
in three parts of 900 each. But the problem is not so simple,
as scholars have raised interesting issues on the arithmetical

3. Sivaraja Pillai, Ki. N . The Chronology of the Early Tamils.
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import of the title itself: Is it three nine hundreds, oris it
pine bundred on three subjects? The <Mut* prefix meaning
«Moonru® or ‘three* may go immediately with “Tollaayiram® as
such a mathematical convention was quite common in poeti-
cal composition. For example, «Patthotaaru-nuraayiram?®
ws@srry mromird).° The hymns of the Naalaayiram
are full of such poetical handling of arithmatic, and the end
of each decad has an arithmetical computation in such a
form.

There are, however, those that belive that the work must
have contained only nine hundred verses, possibly three hun-
dred to each one of the crowned heads. Thiru N. Sethuraghu-
nathan is the best representative of this point of view. The
sthree’before ‘nine bundred’ refers to'the Paantiyan, Chozhan
and Ceran. This view receives good sustenance from a sutra
whose substance is as follows:

“An en ceyyul (a poem named with reference to the
number of its verses) isa poem in which the glory of a
hero is sung in verses numbering from ten to omne
thousand.””*°
As the commentary of the sutra defines the word ‘ennale’
(ersiwem @) as numbering from ten to one thousand evidently
on an established comvention, no en ceyyul was normally
longer than 1000 verses. Viewed in this light the Muttollaa-
yiram must have been a Loem in 900 verses only and not 2700
verses. Any further doubt in this regard is removed by an
explicit statement in the commentary in which Muttollaayiram
is mentioned by name as an examplc of an en eeyyul**
Another poem of the same length was called Arumpaai-i-
tollaayiram (Sy@bed g Q srererTuldyd ).

As between the two views, ope cannot choose with any
assurance of being precise. But in the present state of our
knowleage it seems wise to aceept the criterion furnished by

9. Kalinkattu-p-parani—198.
10. Ilakhana Vilakkam—477 and its commentary. .
11. Ibld—commsntary.
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the sutra referred to already and accept the position that the
original poem was in 900 verses. Apart from the need to be
fortiied by the clear data for postulating any definite theory
the Mutiollaapiram might not have been such a voluminous
work. Ifit had been so, it would have been preserved in the
memory of the succession of generations that followed its
composition in a much better manner than is its preseat lot.
Many times the present 108 or 109 verses could have been
salvaged if the work had been in 2700 verses.

To conclude this section, it seems proper to interpret the
the title as the 9C0 verses in praise of the three crowned kings
the *Moonru® referring to the Paantiyan, Chozhan and Ceran
and not multiplying nine hundred.

The guestion of Authorship: The name of the author
is not mentioned either within the body of the work as
it is available, or by the commentators who have made use of
this work for illustrative purposes. There are, however, two
or three hints about the identity of the author. First, he may
have been a saivite by religion;*? second, he was a very gocd
student of the classics like Tolkaappiyam and Tirukkural; third,
he lived amidst the realities of the epoch in whieh the ideals
of marriage portrayed in Akem works were not mere figments
of poetic imagination, but integral aspects of the social situ-
ation. From these the authorship may be guessed as associ-
able with a great poet, possibly one who is already knewn by
name through his other works. A comparison of the style of
this work with some of the Cankam works is one way of iden-
tifying the author. But no one has so far attempted this kind
of identification.

Thira N, Senthuraghunathan, however, would see
similarities between the characteristics of Nakkeerateva
Naayanaar’s poetry and those of the Muttollaayiram in his
very learned discussion of this question of authorship. He
leads us to the belief that Nakkeerateva Naayanaar might

12. Vetse—1.



Muttollaayiram-A Study 173

himself have been the author of Muttollaayiram. Nakkeera-
teva Naayanaar was the author of Kailaipaati Antaadi-Kalatti-
paati Antaadi and Tiru-iynkoymalai Ezhupatu. The learned
scholar thinks that Nakkeerateva Naayanaar’s genius shows
itself to a little extent in these two small works and the
Muttollaayiram must have been the fruit of his maturity.*®

We have nothing to say against the logic of the scholar’s
discussion. As he has stated, it is not uncommon for poets
in their mature major works to write elaborately on themes
which they have handled in a perfunctory manner in their
minor works. But it is not scientific to identify the author of
a major work purely by the identity of thinking and verbal
expression. The parallelisms between the Muttollaayiram
and the mincr works of Nakkeerateva Naayanaar in thought:
and expression cannot be matters of dispute. But Nakkeera-
teva Naayanaar who was a later - day worthy might have
been deeply influenced by the Muttollaayiram and the identity

referred to above must have been the product of such
influence.

At present certain clues alone could be provided for
further research in regard to the question of authorship.
‘The following basic axioms must be accepted:

(i) The Murttollaayiram w2s Dot far removed from the
third Cankam;period.

(ii) It is not improbable that the Muttollaayiram was a
product of the Cankam period.

(iii) The author had been brought up in the best literary
conventions of the Cankam age.

(iv) The literary motifs of the Muttollaayiram stand apart
from the over-sophisticated complex motifs of the
Pallavan and the post-Pallavan epochs.

(v) The social and religious ideas and conventions detailed
in the work clearly belong to the pre-Pallavan age.

13. Muttollaayiram (Thiru N. Sethuraghunathan’s Edition )-Introduction
p. 22.
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The author may be identified from among the well-known
luminaries of the period in question. But the temptation to
shrewed guessing should be soppressed at all cost. Until
more verses are discovered and more direct evidence in
regard of authorship available, no surmise must be attempted.
The possible lines on which such a surmise can be made are
given here, The Puranaanooru contains more than a dezen
verses on Nalankilli by poets like Uraiyoor Mutukkannan
Caattanaar, Kovoor-k-kizhaar and Aalattoor-k-kizhaar. Stran-
gely enough, the Muttollaayiram mentions only one king by
name and that is Nalankilli. A comparison of the ideas in the
verses specially in respect of the military valour of Nalankilli,
his cavalry and his elephantry with the eulogistic verses of
the Muttollaayiram would easily lead ome to associate
Muttollaayiram with one of the authors of the Puranaanooru
verses mentioned alre ady. But this superficial identification
is bound to lead to an unending controversy. The Muttollaa-
yiram is in Venpaa metre of four lines for each verse. The
Puram verses are all in dasiriyappaa metre withno fixed number
of lines. Though the Venpaa was also among the four classical
patterns,** it is highly risky to simplify thinking on author-
ship by making one of the panegyrists of Nalankilli the author
of the Muitollaayiram. These consideration prompt us to
leave the question of authorship open.

Historical and political information in the work : Itis a
unique work on the three crowned heads by the same author
composed according to well-defined literary conventions of
panegyric poetry. From the verses available eleven themes
pavc been handled in respect of each king. May be the list
ig not exhaustive and a few more themes originally handled
by the author have beenlost to us. The following tabular
column gives the themes available in respect of each
monarchy :

14. They are Venpaa, Aasirivappaa Kalippaa and Vﬁ ) ide -
parunkala-k-kaarz?kai—ll.) P anclppaa (vide - Yoap
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Seri%llgqo . Th(e%cs Paan zigrjan Coczﬁlgn ?;;an

1 Naatu (Dominion) 1 1 1

2 Nakar (Capital city) 1 1 1

3 Tirai (Tribute by vassals) 2 1 1

4 Eyil kotal ( Taking the fort) 1 s —
5 Kutirai Maram (Cavalry) 1 — —
6 Yaanai Maram (Elephantry) 4 4 1

7 Kalam (Battle-field) 2 1 1

8 Pakai-p-pulam Pazhittal (Fool-

hardiness of the enemy

censured) 2 1 2

9 Veari {Victory) 2 _— —
10 Pukazh (Fame) 6 2 2
11 Kaikkilai (One-sided love) 34 19 12
Total ... 56 30 E

e Y

N.B. :—The numbers under columns 3, 4 and 5 refer to the
number of verses.

The concepts mentioned above have distinct meanings in
the culture of the ancient Tamils. Itis perhaps worth our
while to explain each concept :

Naatu : This isa conventional approach to the treat-
ment of the country under the rule of the hero. The descrip-
tion of the country as a literary convention was not unknown
to many other literatures including Sanskrit, but Tamil
literature has this to reveal : that among the themes most
intimately to be associated with royal hero, a description of
the countries® special features and prosperous situation is the
most_indispensable. We shall be presently going into the
characteristics of the three countries as furnished by the
Muttollaayiram.

Nakar : Closely connected with the country is its
capital. The theme of the capital was also common 10 other
literatures. There are other works of the Tamil classical age
dealing with the three capital cities. The Pattina-p-paalai is
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completely devoted to Kaaviri - p - poom pattinam. The
Maturai-k-kaanci is literally a song of Maturai, though pur-
porting to be an eulogy on Netuncezhiyan it isin fact a
detailed description of ;the capital city. The Cera capital
has no separate poem, butits glories have been sungin a
nnmber of works. The glory of the capital in the Tamil
literary convention symbolised justicey peace, prosperity and

bappiness.

Tirai: The practice of paying a tribute to the overlord
was well-known in the Tamil country. <Tirai’ and ‘Kappam’
are pure Tamil concepts. This should indicate an indepen-
dent evolution of the practice inthe Tamil country. The
system of levying a tribute was a civilised approach to the
treatment of the vanquished by the victorious. Wholesale
annexation of territories was resorted to as a political expe-
diency only if the continuation of the rule of the vanquished
enemy should spell danger to the sovereignity of the victor.
But where the domineering king asserted his might to ensure
subordination of lesser rulers the sovereign was content to
leave the lesser rulers alone if they would agree to paying a
tribute.

Eyil kotal : The practice of capturing the enemy fortress
was a universal antecedent to a major conflict. The ideal
method in literary convention in thnis regard is for a king to
strike terror in the enemy and make him flee by the noise of
the war drum without there being any necessity for the
shedding of blood.

Kutirai Maram : The techniques of the cavaliy in action
are signified by this concept.

Yaanai Maram ;. The action of the tuskers in battles must
have kindlzd poetic imagination to the extent of its becoming
a popular motif in Puram poetry dealing with kings.

Kalam : It is the battle field. The battle fields were to
the Tamils places of great inspiration. The weird, bloody
chaos which is ordiparily associated with a battlefield is not
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what classical Tamil poetry would say of a battle field. Tt
was where true heroism and chivalry were evidenced in
unmistakable terms by the gushing wounds on the breasts of
the warriors. It was where the highest ethics of war would
be illustrated by the postures of the dead. The battlefield was
developed into a favourite theme fit for lengthy treatment
only from the nucleus of this classical motif. The later Parant
whose best example is the Kalinkattu-p-parani of Jayankontaan
was a poem of lament, but a song of victory. The Parani idea
is to be traced to this early literary convention.

Pakai-p-pulam Pazhitta] : Thisis by way of impressing
on the obstinate vassals the consequences of insnbordination
and defaulting in the payment of tributes.

Venri : This is the achievement of the ultimate goal of
fighting. Victory in its true sense in Tamil was mot the ful-
filment of a spirit of revenge. 1t was not sense of relief as a
result of the destruction of the foe. It was a realization that
the war had been just, that clean methods of warfare pursued
and the ethics of war had not been transgressed. Heroism
was not restricted in its application to the deeds of one’s own
side. A heroic act of the enemy soldier was admired as well
as that of a soldier one’s own side.*® Venri or Verri was in a
sense the evaluation of how the goal had been attained.

Pukazh © The fame of a king is assessed with reference to

his paraphernalia and his royal symbols like the flower he
wore.

Kaikkilai - The introduction of kaikkilai, patently dkam
motif, has been very cleverly done by the author of Muttol-
laayiram perhaps to subserve two purposes: One, to provide
himself scope for showing his competence in handling the
minutiae of dkam poetry; another is to link the Puram con-
cept of Pukazh with an apparently unrelated 4kam motif.
Kaikkilgi is the emotional condition attendant on unrecipro-

15. Vcrsc?—l3.
C.P.=-12
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cated love. The victims 10 this condition have an escape
technique in giving oral expression to their love and also
their true admiration of the objects of their love. The inten-
tion is not to make such an expression to lead toa union
through wedlock with the beloved. Itisjust to remove a
foad from the mind.

All the themes esplained above can be localedin tne
Tolkaappiyam. That the author of the work must have been
a good student of Tolkaappiyam cannot be disputed. The
Tolkaappiyam motifs relating to Puram have been elaborated
and explained in 2 pumber of later day grammarians, but the
best codification of these metifs seems to be contained in the
Pura-p-porul Venpaa Maalai of Ayyanaaritanaar reputedly a
descendant of the Ceras. Those who classified the verses of
Puranaancory, Tirukkural and Cila-p-patikaaram by linking
them with Puram motifs wherever appropriate, were guided
by the Para-p-porul Venpaa Maalai. 1t is not improbable that
the Muttollaayiram too drew on the Purg-p-porul Venpaa Maalai
for the selection of the motifs in their relevance to a praise
of the three crowned heads.

Puram is such a comprehensive connotation even in its
application to the activities of the royalty and the ten motifs
excluding kaikkilai extant could not be considered as the only
ones selected by the author. We are not also quite sure if the
original work contained divisions on the basis of the different
Puram motifs with equal number of verses in each as in
Tirukkural or Naalariyaar. There is every room to guess that
the work was more dkam in character than Puram and as it
was intended only to sing the praises of the three monarchies
the Puram motifs had been pressed into service, monarchy it-
self being Puram theme par excellence. The emphasis is on
the Akam feature. It reflects the [genius of the artistry of the
poet that a Puram theme could be made to subserve the pur-
poses of 4kam presentation. There can be no disputing the
point that the best part of the work is kaikkilai.

Now to the historical and political value of the poem.
The monarchies celebrated in the poem were the first great
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monarchies in the Tamil country which subsiituted the petty
chieftaincies and paved the way for the later day imperia-
listic pattern in the Tamil country. Each of these monarchies
established its sway over distinct parts of the Tamil Nadu,
named after each for at least three hundred or four hundred
years. Thiru. K. N, Sivaraja Pillai whose excellent thesis
«“The Chronology of the Eq:ly Tamils*® has been unfortunately
treated as of little value for purposes of research has taken
the chronology of the early Chozhas from 50 B.C. to 200 A.D-
from Veliyan Tittan the conqueror of Uraiyoor to Ko-c-Cen-
kanaan. The Paantiyan chronology according to him is from
1 A.D. to 175 A. D~from Netuncezhiyan~I to Ukkira-p=-
peruvazhuti. The Cera chronology extends from 25 B.C. to
200 A, D. If Thiru K. N. Sivaraja Pillai were to be our flnal
authority, a.beautiful synchronism can be established and even
a provisional theory as to the identity of the patrons of the
poet'could be hazarded. Be it understood that this discussion
in no way alters the position earlier taken as to the guestion
of identity of the patrons. All that is attempted here is the
presentation of the interesting point of view of scholarly
historian.

We have earlier referred to the fact that only one ruler
is mentioned by name viz Nalankilli. In trying to fix the
date of Nalankilli we placed nim after Karikaalan, The date
of Karikaalan is variously stated and the question of the age
of last Cankam itself is still awaiting its correct answer. But
the consensus is in favour of a second century date for Kari-
kaalan. On this basis we assigned Nalankilli to the third
century A. D, providing for the rulers between Karikaalan
and Nalankilli. This must be understood to be purely tenta-
tive. It admits of supercession by more sustainable solutions,
In the light of this situation we are permitting ourselves to
show that the tables of Thiru K, N. Sivaraja Pillai- provide a-
plausible chronological synchronism which makes the ques-
tion of the date of the Muttollaayiram also a very simple one.

In the tables of Thiru Pillai there is no chronological gap
or genealogical confusion, Veliyan-Tiittan, the first Chozha
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ruler is succeeded by Tittan-Veliyan,Muti-t-talai Ko-p-perunar
killi, Karikaalan I, Velpahta Takkai Perunarkilli and Uruva-p-
pahter Ilancet-cenni one after another accounting for 125
years. In 75 A.D. Karikaalan-II or the famous Karikaalan of
the early period ascends the throme. Fiis son is Nalankilil
who ruled between 100 and 125 A.D.

Now to the Paantivan chronology and genealogy as per
Thiru Pillai’s tables. Netunter-c-Cezhiyan begins his rule in
1 A.D. and is sncceeded by Poota-p-paantiyan, Pasumpoon
Paantiyan and Palyaagsaalai Mutukutumi-p-peru vazhuti one
after another accounting for 100 years. 100 to 125 A. D. is the
period of Talaiyaalankaanattu-c-ceéravenra Netuncezhiyan.

The Muttollaayiram speaks of a Paantiyan of great
prowess; and among the early Paantiyas the hero of Talaiyaa-
lankaanam is the best known and the most celebrated. In fact,
he is the Cezhiyan par excellence. The Muttollaayiram uses
names like Tennan, Panjayan, Maaran, Vazhuti and Cezhiyan
to refer to the Paantiyan. It is easy to make Nalankilli and
Netun-cezhiyan contemporaries.

However, the Cera chronology is a little troublesome
though the genealogy is highly helpful. A Cera king by name
Ko-k-kotai did rule in the early period though he cannot be
assigned a definite date. After Ilanceral Irumporai who is
fitted into the genealogical table, five Cera rulers are just
listed one after another possibly as suited the imagination of
Thiru Pillai. Ko k-kotai is assigned to a period between 150
and 175 A.D. It might well be that he was a successor of
Ilanceal Irumporai. Perhaps with the full data in our posses-
sion it would have been possible to establish a chronological
synchronism among the three rulers Nalankilli,Netun-cezhiyan
and Ko-k-kotai. But even in the present material of Thiru
Pillai’s tables there is enough for the surmise that the Murtol-
laayiram might have been a work of the second century rather
than of a later period. Reconciling the trend of our earlier
discussion and the present material from Thiru Pillai’s
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valuable work we could say that the Muttollaayiram could be
placed between the second and the third centuries.

The Muttollaayiram mentions three capital cities Maturai,
Uraiyoor and Vanci. Possibly a fourth is also indirectly
referred to—Kaviri-p-poom pattinam. These were well-known
capital cities of the Paantiyas, Chozhas and Ceras, There is
room for the belief that at some time in early history there
was a dual monarchy in the Chozha country, Kaaviri-p-poom
pattinam and Uraiyoor constituting the two capitals. One
thing becomes certain that Uraiyoor’s emergence as a capital
city was independent of the Katal-kol calamity in Kaaviri-p-
poom-pattinam. The Katal-kol might have put Pakaar out
of action as a state capital and let Uraiyoor constitute the
seat of the Chozha Government in the later period.

Maturai was a city of palatial buildings. Ithad broad
streets.*® It was a fortified city well protected with special
guards. The Maturai-k-kaanci gives the following description
in corroboration of the Mutfollaayiram account: ““The city
walls are high and ths gate-ways are lofty and strong. The
streets are as broad as rivers. The crowds that throng the
morning market place are varied in creed, race and speech.
The city is mach beflagged to denote shops and places of wor-
ship. Flags were given also as decorations for valorous deeds.
The forces of the king march through the streets: soldiers,
elephants, and chariots drawn by prancing horses. Petty
traders sell their various wares such as cakes, flowers, per-
fumes and betel and arecanuts, Old dames carry about attra-
ctive gauds and flowers, and sell them to young and beautiful
women. The import and export trade of the city is inexhaus-
tible. Itis evening, and rich noble men drive about the
streets in chariots drawn by spirited horses. Fair dames deck
themselves with jewels and flowers, and stand on high terraces
gazing on the scenes below. People throng the temples where
music is played. And women, escorted by their husbands and

16. Verse—13.
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children, carry votive offerings to the gods. The poet here
pauses to speak of eminent people dwelling in the city such as
judges, ministers of state and counsellors. The poet resumes
his account of the market scenes. The restaurants where
delicacies are provided are well patronised. The evening
market place in just as crowded as the morning. The moon
is up, and maidens light their lamps and take to various enjoy-
ments, adorning themselves and applying perfumes to their
bodies, They play on the sweet-stringed yaazh and make merry
with young men. Then follow 2 long description of the harlots
of the city who lure away unsuspecting young men with their
wiles, fleece them and abandon them afterwards. Quarrel-
some maravars reel about the streets drunk with toddy.
Young wives go to temples to pray to the gods for mother-
hoed, singing and carrying lights and food-offerirgs which
they share with the priestesses, Others indulge in rustic
dances in honour of Murukan, to whom they attribute all ills
that come to them. 1t is midnight, and the city is wrapped in
sweet slumber. And so are the burglars whom the night
watchmen cleverly check. Then it is early dawn. The brah-
mins chant their Vedss and bards tume their instrumeuts,
mahouts feed their elephants, and horses in their stalls are
restless. Traders smear the floors of the shops with cow dung
and toddy-sellers open their shops for early customers,
People in general open the doors which make a screeching
noise., Women go about their household duties. Drunkards
shout, while flatterers go about their business, watchers
announce the hour, and loud drums are heard. Beasts in the
zoo roar, the cock proclaims the dawn, and cranes invite
their mates. Fair women sweep the floors bestrewn with the
remnants of the night’s festivities. It is now dawn. The forces
of the king that went on foraying expeditious return bring in
their spoils.
This is the Matura town far-famed and rich
And splendid like the abode of gods.”*!7

17. The translation of Mr. J V. Chelliah M. A., from his Pattu-p-paattu
Ten Tamil Idyils has been reproduced—p.p. (224-225).




Muttollaayiram—A Study 183

An interesting point arising out of Maturai itself is its
supercession of the older name Kootal. If we should make &
careful study of the earliest Tamil works, the name Maturai
would not be found, and in its place Kootal or Peraalavaayil.
Madura is obviously a Sanskrit term that was adopted in
exchange for the pure Tamil Kootal or Aalavaay, possibly, at
the very early stage of Sanskritic influence in the Tamil
country. One of the first things associable with the earliest
Sanskritic influence is the Krishna and Balaraama cult. To
the pastoral people in the South a North Indian pastoral God
was not unwelcome and in all probability Maturai became the
centre of the Krishna cult in the Tamil country. The fact
that the Cila-p-patikaaram, though of a slightly later date than
the professedly Cankam works, highlights this cult. The
Aaycciyar Kuravai describes the cowherd women in the out-
skirts of Maturai as singing the praise of Naraayana in His
manifestation as Krishna. The following episodes of
Krishna’s life are distinctly brought into Aaycciyar Kuravai
(i) The incident of the asura coming in the guise ofa calf;
(ii) the incident of the asura standing asa fruit tree; and
(ili) the incident of Krishna concealing the garments of the
gopis when they were bathing.

There is no doubt that the-cult along with the Baladeva
cult took a deep root in the Tamil country round about
Maturai in the first instance. Naturally the name sacred to
Krishna in the North was given to what had been Kootal and
Aaalavaai for a long time. It would appear that the
Paantiyas had their humble beginings in Korkai from where
they shifted their capital to Kootal possibly, for political
reasons. Kootal was more strategic for handling to rival
powers, Chozhan and Ceran.

The most important point arising out of all this seeming~
ly random discussion is that the Muttollaayiram must belong
to the post-Kootal period. After Maturai had superceded
Kootal the latter name sank into the position of a tradition
that has since been maintained,
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The Muttollaayiram’s description of the Cera capital is
unfortunately not available in full butin the only verse on
that theme and in a large number of verses on other themes
the glory of the Cera capital is sungas if from first hand
knowledge. The single verse on the capital may be freely
translated as follows :

s«In the Vanci city surrounded by bowers and groves
toddy vendors retailed the intoxicating toddy te the
eager addicts; they filtered the sediments and fleas
with their fingers and threw them away. Even this
quantity of discarded teddy was emough to ficod the
streets and the elephants going hither and thither
trod upon the toddy-wet streets and it was all slushy
on that account.”’®

This verse obviously innocent of historical value and des.
cribing drunken revelry does not fail to open up a small vista
in respect of the location of Vancimaanakar. XKaroor in the
Tiruccira-p-palli District and Cranganore in Malabar are
usually considered the likely places to be looked for, for a
possible identification of Vanci. Without entering into the

details of the controversy we may present what this verse has
to suggest.

The mention of toddy is sufficient to suggest a coastal
area full of cocoanut trees yielding toddy. No doubt toddy
was brewed even in the interior parts, but near the coastal
areas it was a favourite drink and the association of Vanci-
maanakar with toddy as a first impulse must indicate that
Vanci was a town near the coast rather than the interior. It
may be of intersst to mnote that most Cankam references to

the Cera capital associate it with tocdy (a place where toddy
overflows the streets).

Another association, obviously the result of ready and
common knowledge, is the elephant. This should suggest,

1 . Verse—-889,
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though not in such a strong manner, that the elephant is the

animal of the region and the city must have been in it rather
than far away from itr

The Chozha capital known to this work is Urantai. other~
wise Uraiyoor. It would appear that between the two capi=-
tals Kaaviri-p-poom pattinam and Uraiyoor, Uraiyoor had
greater importiance as the primary capital except when there
was a dual monorchy than Kaaviri-p-poom pattinam, whose
fame rested mostly on its being a cosmopolitan port of
phenomenal size and grandeur. A study of the earliest
classics should impress the student that the importance of
Kaaviri-p-poom pattinam was commercial and that of Urai-
yoor, political. Of course, an alternate residence might have
been provided for the king and his retinue in Kaaviri-p-poom
pattinam. The comparative importance of both the cities as

the political capital of the early Chozhas .needs further
careful study,

Let us collzct the information that the work has to give
on each of the countries. The most dominant characteristics
associable with the Paantiyan country are scattered in the
verses on the Paantiyaas. From times immemorial the
Paantiyan country had been famous for its pearls which were
exported to far-offcountries as a luxury commodity. The verse
on Naatu speaks only of Paantiyan pearls. The gulf of Mannar
had for longbeen the centre of pearl - fishing. The Venetian
traveller, Marcopslo, makes extensive references to pearl-
fishingin the Paantian country.

The chief port Korkai is also mentioned, As we have
pointed ovt earlier, Korkai must have been the earliest
capital of the Paantiyas. Sometimes it is identified on shaky
grounds with Kavaatam.*® The transfer of the eapital from
Korkai to Maturai is hinted at by both Ptolemy and Pliny.

19. Srinivasa Iyengar, P. T.5 The History of the Tamils—p. 189.
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In Narrinai the following description 1s found : <'In the broad
expanse of the sea near the Korkai harbour are found pearls
of excellent water-mark.?® A verse in Akanaanooru has this
about Korkai : *“The valiantly fighting Paantiyars guard with

justice, the fairly large port of Korkai famous for its

pearls.”*?

According to the Muttollaayiram the Paantiyan sway must
have extended upto the coast of Tirunelveli District. In fact.
the politico - geographieal concept of Paantiya Naatu had
fully evolved during the period of the composition of

Muttollaayiram.

The Chozha country comes in fora general description.
If we have to look for features special to Chozha territory in
the verses available, most of them would refer only to the
agricul tural prosperity of the country, heroism of the warriors
and the strength of the elephantry. The Chozhaking possessed
vast areas of first class agricultural lands and much of the
noise heard in the country was that raised by the tillers on
the royal demesne.?®

We are in possession of fuller details about the Cera
country, One verse on Pukazh mentions the situation of the
country in the neighbourhood of Kollimalai.?® The Cera
country was famous for its elephants. It was also a land of
colourful flowers.

The chief port of the Ceras was Musiri.2*  This place-is
not to be confused with a town of that name near Tiriccira-p-
palli. It was a porton the west coast. It was from this
port that pepper was exported to countries in Europe. Here
is an Akam verse: ‘The flourishing town of Musiri where
large beautiful ships of the Yavanas (the Greeks) which

20. Narr—23.
21. Akam—27.
22. Verse—58
23. Verse—95.
24. Verse—94,
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bring gold and take pepper come disturbing the white foam
of the little fair Peeriyaaru of the Ceras.*”®® A verse from
Puranaanooru also describes the port in this manner : “They
sell fisk and bring on boats heaps of paddy which fill the
house. The pepper heaped in the house is put into the bags
which are thrown in confusion on the noisy beach. The gold
brought in the ships are brought ashore in the boats which ply
in the back water. The products of the sea and the mountain
are mixed together and are given away to the guests. In
Musiri which belongs to Kuttuvan wearing a gold garland and
where the roar of the sea is heard, toddy flows like water,’’2*

Having considered in brief some of the aspects of the
capital and the country of each one of the crowned heads
brought up in the work, we may pick out a few items of
historical and political interest.

It should be evident even from a cursory lock at the
verses extant, that each one of the crowned heads had a
regular standing army consisting of elephantry, cavalry and
infantry. Possibly the chariot division was also maintained
as early Tamil works very often mention ¢Ter’. Ter-p-patai
was not uoknown to the ancient Tamil country, The maravars
or warriors were given systematic training, The cavalry and
elephantry were also trained in special strategies.

Each of the dominions possessed a number of ports.
Possibly the capitals were fortified cities.

Among the causes of war were : (i) Personal ambition;
(ii) the need to subdue a neigebouring power to obviate sur-
prise attacks; and (iii) failure on the part of a vassal to pay
homage and tribute to a superior power. Among the techni-
ques of war are: (i) laying siege to a port; (ii) engaging the
horses and the elephants; (iii) infantry men’s fight with
swords, spears and arrows; and (iv) duels between the army
leaders.

25. Akam—129.
26, Puarm—343
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The ecthics of war were observed. Women children and
old men were not involved in the chaos of the conflict.
Fighting was not for the sake of killing, but for the sake of
establishing a principle or securing an objective, ideological
or material.

The Society : Turning our attention to contempoary
society reflected in the work, we find that there were different
strata. The kings and the nobles constituted the top stratum.
The brahmins had by then become an identifiable section of
society. They commanded royal esteem. During Nalankilli®s
birth day celebrations the brahmins received cows and
gold.2” The rest of the society consisted of the others in-
cluding warriors, workers in different occupations and tillers

of the soil.

A community of merchants and traders also flourished.
Internal and international trade was in their bands.

The most important occupation was agriculture. The
Chozha country was specially noted for its paddy. It had been
for its ages true to the saying: “Chozhavalanaatu Corataittu’’,

Capturing wild elephants was obviously one of the main
occupations in the Cera country. It is not unlikely that the
Ceras had monopoly over the capture of elephants. There
must have been agricultural activity also in the Cera country,
though much of the income was from pepper. There is no
doubt that fishing constituted one of the major activities not
only along the eastern coast, butalso along the western coast-
Extraction of toddy was a speciality of the Cera country.

The chief occupation of the Paantian country was pearl-
fishing. Raising paddy and dry crops must also have been
among the occupations of the people in that country.

Among the customs to be noted is the favourite custom
of bedecking omeself with flowers. The Cera counatry is

o

27. Verse~68
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described as a' country of beautiful and colourfui flowers.
The use of flowers for ornamentation was peculiarly a
Tamilian custom. In the Raamaayana of Vaalmecki it is
clearly mentioned as a Tamilian custom.®®

Religions ideas : This work begins with an invocation to
Siva and it is usual to find in the invocatory verse the religion
of the anthor. The invocatory verse does not mention Siva by
name, but calls him “Mutalavan™ who is associated with the
star dathirai (Aardra). Tne Nataraja cult is hinted here; and
during the period of this work it had not developed to any ex-
tant., Butit is interesting that in this verse there is the identifi-
cationiSiva with Aardra, no doubt as an abstraction. Aapanda
Coomaraswamy has an interesting explanmation about the
origion of the Nataraja cult, that is,'Siva as Taantavamoorti®®.
Aardra has the reputation of constantly going back and forth,
as in the act of performing a dance. The star, with the
constellation round about, resembles Taantavamoorti and
there is the theory that an imaginative observer of the group
of stars with ‘Aardra’ as the central point would have visua-
lised a god in the dance pose. Once a god is born legends
follow, as night the day.

The rasa of the invocation is ‘adbhuta’® or wonder.
Naturally it strengthens the belief that the poet was emotio-
nally lost in the vision of Siva as Aatiraiyaan. Thereis no
evidence in known early literature of Siva being frequently
referred to as Aaatiraiyan. Probably for the first time such
mention is made and that by the author of the Muttollaayiram
himself. The author’s own special liking for Siva as Aatirai=-
yaan is presented as an espression of wonder over why the
generality of the masses shoufd call Siva Aatiraiyaan as
though He could have a birth star, Himself being the creator
of the sun, the moon and all the stars. This technique of
foisting a charge on others and trying to prove a comntrary
position while really the critic of the charge is himself guilty
of it, is to heighten the effect of ‘adbhuta’.

28. Vaalmiki Ramayana—Xiskinda Kandam—Canto 42.
29. The dance of Siva~p. 93.
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Murukan comes in for reference only once.?® The god’s
peacock is aiso mentioned. Murukan is associated with the
Katappam flower.

This particular verse is very significant. ery rarely do
we come across poets demonstrating a fanatical love of Tamil
language. The author of the Mutrollaayiram compares Tamil
to the Katappam flower garland fit to adorn the neck of the
Paantiyan as a garland of well-merited praises.

From this solitary reference to Murukan in the verses
available, it is not correct to come to any conclusion as to
the anthor’s intimate religious predelictions.

Strangely enough, there are more references to Vishnu
in the available verses than to Siva.®* Moreover, the author
seems to revel in some of the well-known anecdotes of Vishnu.
Vishnu is treated both as Naaraayana and His manifestation
as Krishna.

Among the ,Vishnu anecdotes is the one of Krishna
playing charioteer to Arjuua,®® The stories of Krishna
slaying the horse demon (Kesi), performing pot-dance (kut-a-
k-koottu) and marrying Nappinnai are introduced in the poet’s
praise of the Paantiyan.®® The first story is that of Kamsa
sending Kesi to slay Krishna. The demon appears in the
form of a horse before Krishna. The Lord cleaves open the
demon’s mouth and kills him. The second story is about
Baanaa imprisioning Aniruddhaa the grandson of Krishna to
keep him away from his daughter Usha. Krishna dances his
way into the prison and rescues his grandson. He shows his
skill as a pot-dancer. This anecdote is mentioned in a num-~
ber of Tamil works like the Cila-p-patikaaram, Naacciyaar
Tirumozhi, Siriya Tirumatal and Periya Tirumoli

The third story viz., the Nappinnai story is peculiarly
Tamilian in its flavour. The aspirant to the hand of this girl

30. Verse—18.
31. Verse—19, 20.
32. Verse—19,
33. Verse—20.
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is refiuired to engage in some kind of a Matador adventure,
the difference being itis one bull in Spain plus a money
prize, but sevem bulls in the Nappinnai story plus Nap-
pinnai herself. Krishna subdues the seven infuriated bulls
and takes the hand of Nappinnai.

In the light of these ideas culled from the work we have
only to reiterate thatin the early period an eclectic spirit
influenced one’s approach to religion and there was absolu-
tely no denominational thinking. God was god whether called
byt he name of Siva or Tirumaal.

Perhaps 2 word may be said about the influence of ani-
mistic ideas in the work. No doubt even by the time the
Cankam works took shape deism had started substituting
animism, but Nature had such hold on the author’s of poems
that they continucd to draw on her and give her all impor=-
tance. The Muitollaayiram is by no means a spiritual work.
Barring the invocation, God is utilized only for purpoeses of
comparison. Throughout the work there are elements of the
persistent animistic creed which is proof again of a pre-
Pallavan age for this work.

A Note on Kaikkilai : This work is of peculiar interest
as combining history and literature. The author’s objective
was perhaps to present 4kam in the garb of Puram. All the
Puram motifs handled by the poet stand apart from the dkam
motif kaikkilai. In a sense, this work is two works in one. If
all the kaikkilai verses were puiled out and presented separa-
tely, they would constitute a separate and complete work.
The approach to kaikkilai has to be different from that to the
Puram themes. The Puram themes deal with reality up to 2
point and there is some historical informationin them. In
other words, they are informative, not absoluately imaginative.

As regards the kaikkilai part, it is nothing but a series of
stories of frustrated one-sided lovein the usual pattern of
kaikkilai 'poetry. It is not necessary to go into a detailed
analysis of the kaikkilui portions, because there is nothing



192 Collected Papers

very unusual about our poet’s handling of this motif. It is
out and out emotional material based on the psychology of
separation. Though different girls seem to be involved in the
business as victims to one-sided love, the emotional ramifi-
cations could have easily occurred to a single girl. Later
poets developed the idea as though the response to the king’s
physical presence on the part of members of the fair sex was
different for different ages and stages and thus was evolved
the Ulaa type of literature.

Though the grammar of dkam had been fully developed
in the early period, illustrations of kaikkilai bad been very
few. The Adkanaanooru, the best anthology of 4kam, has not
much in respect of this condition of unresponded one-sided
panting for the lover. Even in the other dkam works like
Narrinai, Kuruntokai, Ainkurunooru the pure kaikkilai verses
could be counted on the fingers. Perhaps the largest number
of verses ever written on kaikkilai were those written by the
anthor of the Muttoilaayiram who, we may suspect, started
with sincere Puram intentions and ended up as the most fertile
specialist in kaikkilai, the three crowned heads coming in
handy as the non-responding (innocent) hero.

The moral issue arising out of a girl falling in love with a
person whom she is not likely to marry relates to the appro-
ptiateness of as girl giving her heart away to another without
knowing his intention. There is also the unintentional sin of
the hero who does not respond for the simple reason that he
does not at all know about a girl loving him in secret.

It must understood that kaikkilai has a greater purpose
than picturing a few helpless girls or lads in the throes of
their unreciprocated love experiences. The true purpose of
kaikkilai is to lead one from lower passions to realization of
divine bliss. The purpose of cirrinpam is to lead to perinpam,
Otherwise the human inspite of his six senses will still be at
the bestial level. Panting for the Lord is an exalted extention
of kaikkilai.
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In this connsction, we may refer to another classical
idea, ‘matalerutal’. In this the obstinate lover whose advances
are not heeded to by a girl mounts the matal made of palmyra

leaves. It is to attract public notice and secure public inter-
vention.

Both the kaikkilai and the matal were made to serve their
exalted purposes in the later—day writings of the Naayan-
maars and Aazhvaars. God as Naayaka and the devotee as
Naayaki was how kaikkilai got itself retrieved from mere
frustrated love of a maiden. The matals of Tirumankai
Aazhvaar®* were the pardonable threats of a devotee that he
would mount the matal if God would not respond. In the
matal the person threatening imagines himself a woman, bat
were never to mount the matal. However, in the concept of
Naayaka-Naayaki idea, the devotee was always the woman
and God the man. In philosophical terms, this connotes the
Jeevaatmaa-Paramaaimaa relationship.

34. The matal is stated to be the palmyra stem which the lover rides in
order to make public the love that hs bears -in acutest form. The
po:m on this aspsct is nam:d mara/. For dstails, vide Ilakkana
Vilakkam—3utra 8575  Tolkaappiyam - Porulatikaaram—Sutra 545
Tirukkural chap. 1145 and Kuruntokai—verse 17.

C.P.—~13



15. THE KALINGATTU-P-PARANIOF JAYAMKONTAANy

War-A very old theme of poetry: War is perhaps the
oldest theme of literature, particularly of epic literature. It
could be said to be the common motif of all great poetry.
The greatest of European epics of all times, and the oldest,
the Iliad and the Qydssey treat of what strikes onelas a conflag-
ration among wars. The Mahaabhaarata war was not less
bloody than the Trojan war, and in the evaluation of the
poet, merited hundred and fifteen thousand verses which is
the length of the epic. The Reamaayana, neither less historical
nor less legendary than theHomeric epics or the Mahaabhaarata
is war-poetry (war between Dharma personified by Raamaa
and Adharama personified by Raavana).

War involves killing, cruelty and acts, abnormally horrible
and blood-curdling. But most poetry as an expression of
beauty had bandled the theme of war, with implications
stated earlier, with a kind of ingenious technique that
eschews the grotesque, the ugly and the unrefined and high-
lights the noble, and the beautiful. Descriptions of warslin the
greatest epics are not reports of postmortem examinations,
but accounts of heroism, noble sentiment, vivid parting
scenes, memorable parting messages, sacrifice and chivalry.
These only add to the beauty of poetry as the most beautiful
form of literary expression. The epic composer is human

<% Paper contributed to a Souvenir of Tamil Cankam at Calcutta ( 1962)
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and the epic itself is 2 means of humaaizing a world of coxn-
flicts through a message which becomes the specific purpose
of the epic. Even lesser products than epic poetry have war
as their theme and each piece holds aloft a particular ideal
or principle as a small beacon-light to the world. One could
mention any number of small poems in every language, each
describing an incident of a war or a battle,

The grotesque in wars and the non-buman characters : It
may thus be generalized that most war poetry by-passed the
grotesque element in war. But the grotesque as part of the
reality of life has not been completely dismissed as an unfit
theme in literature of a higher type. Shakespeare has handled
this theme in the way characteristic of him. The grotesque
is always associated with the sub-human, and poets have very
conveniently invoked the medium of the sub-human (or the
supernatural not meaning the super-human) for the grotesque
aspects of incidents like war. Macbeth is certainly the most
extraordinary of Shakespeare’s plays with the important role
it assigns to the witches. There is a splendid creation of a
strange world of sub-humans represented by the witches and
ghosts, While humour is what is provided by these abnormal
characters superficially, they do not fail to impressa sober
thinker with the reality of an inhuman world that is merged
into the human world and nullifies the sublimest of human
endeavours by techniques which are too subtle to be defended
against. But what weuld strike one as a point of identity
between Macbeth and the Kalingattu-p-parani is the setting in
which the super-natural characters perform their action. The
peys (demons) of the Kalingattu-p-parani seem to bear close
kingship to the witches of Macbeth. 1 believe that in the
whole realm of English literature Macbeth alone provides the
fullest scope to the participation of witches as active charac-
ters in the plot. Witches and ghosts appear, no doubt, ina
number of plays, poems and even stories. They act just like
human characters. Each of them has a distinct identity and
role. For example, the dialogue between the witches in the
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Rime of the Ancient Mariner lasts for a trivial second. But
Macbeth has definite witch characters personifying distincy
traits and claiming importance no less than that assigned to
the key human characters of the plot. Shakespeare transacted
plenty of business, as a play-wright, with witches, ghosts and
apparitions; but Macbeth reveals the mastery of the play-
wright in handling these rather un-usual actors.

The Parani-upique in Tamil : But for these contexts
poetry in all the languages other than Tamil never had a
special form exclusively made up of characters that are fan-
tastic, and at the same time devoid of neither charm nor any
normal human trait, We do not know how and when the
Parani as a form of poetry originated, though we could say
that so far as the earliest Tamil poetry was concerned this
form was unknown.> This must have developed after the
crystalization of the two Tamil Empires, the Chozha and the
Paantiya, because grand war epic poetry could be based on the
political events of both the Empires. Classical Tamil lite-
rature has at least one other Parani besides the Kalingattu-p-
parani, the Thakkayaaga-p-parani of Otta-k-koothan. The later
Paranis so far known to us are Iraniavathai-p-parani, Kanja-
vathai-p-parani, Ajnaivathai-p-parani, Mohavathai-p-parani, and
Paasavathat-p-parani. Of the two classical Paranis extant, the
Kalingattu-p-parani seems to satisfy the canons of Parani
literature more than the Thakkayaaka-p-parani though both
are almost contemporaneous and of eminent authorship. All
the other Paranis partake of the character of allegorical
poems. The sublimation of lower passions is likend to a
struggle or battle and the triumph of the will against sensual
passions is what these Pagranis celebrate. Thus it looks as if

1. The Tolkaappivam, one of the earliest Tamil works extant is sometimes
quoted in support of the belief that the Parani form was not comple-
tely unknown to early Tamil literature and that there was a more
comprehensive form of literature called Virundu of which the Parani
was a minor form- On this, however, there is bound to be contro-
versy, because the position taken by those that believed in the  anti-
quity of the Parani form has not been so far proved by any Parani
composition of a period earlier than tha t of the Kalingattu-p-parani.
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there is only one Parani which is a Paranf in the true sense of
the term, and one would find it difficult to answer the ques-
tion “Did the Kalingattu-p-parani, possibly as the first com-
plete Parani, provide the canons of Parani poetry for later
grammarians? Or, did Kalingattu-p-parani conform to the
canons of Parani poetry long after the canons had been laid
down?”

The Parani type-its characteristics : The Parani form of
poetry must have the following characteristics:

1. 1t should be in celebration of a king (or hero) who

has won a war after killing a thousand war elephants;?

2. The metre of the poem should be Eradi-k-kalithaa-
zhisai of the Kochaka-k-kali metre;®

3. Asregards the organization of the subject-matter a
certain order has to be followed and it is indicated
as follows:?

(2) Invocation to God; (b} Description of the opening
of the Door;

(c) Description of the shrubland;

(d) Description of the temple of Kaali;
(e) Description of the demoniac hosts;
(f) Dialogues of the Spirits;

(2) In paise of the Hero;

(h) The accomplishments of the Hero. This arrange-
ment is according to the Ilakkana Vilakkam.* The Panniru-
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paattiyal® goes into details as to subject-matter, but broadly
speaking they could be put into the scheme of Ilakkana
Vilakkam.

The psychology of the Parani: From the foregoing it
should be evident that the Parani type of poetical composi-
tion was meant to extol the achievements of a War Hero and
as everybody in an ancient war wasa participan tand mot a
spectator as in modern wars, in which reporters, photo-
graphers, story-writers, Red-cross workers and neutrals play
po other role than recording the events, the actual descrip-
tion of the details of the war was left to the Spirits who were
supposed to have been the invisible witnesses. Moreover,
a word of explanation is necessary as to the predominant part
of demoniac characters in a Parani. Modern psychology has
plenty to offer by way of explanation in respect of both the
weird nature of the descriptions and the abnormal characters
in the Parani. The poet who celebrates the Hero isa wor-
shipper of the Hero both as an admirer and as the recipient
of benefactions from the Hero. One could safely supposs
that, considering the intimacy that subsisted between poets
and the patrons in the past, nota small number of poets had
very strong sentimental attachment to the patrons so that the
success of the patrons was an occasion for inner delight and
failure an occasion for despondency for the poets. It is not
fantastic to suggest that the human mind is creative also in
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the sense of visualizing the grim and grotesque as a sort of
defence mechanism when direct revenge is not possible or has
to be sublimated by reason of the influence of culture and
refinement. A king who has a very bad and wicked enemy
would at least mentally give him the most relentless and in-
human of treatments. More mental murders are performed
in the world than real physical ones, as substitntes for the
latter. Even after triumph in a real action of vengeance an
indignant king or hero wishes he had been more inhumanly
cruel than he actually was to get rid of his enemy because he
has not mentally secured the satisfaction of vengeance. The
Parani is an expression of the poet, the hero’s alter ego. If
one would analyse the Parani the ugly and the grotesque asso-
ciated with demoniacal thinking and action would evidence
the post-revenge mood on the part of the victor in a war.
The Kalingattu-p-parani, for instance, has plenty of the
clement of the grotesque illustrated by the actions of the
Spirits on the field of battle. Kulottunga is the victor. The
Kalinga war was won by him not before plenty of blood had
been shed. But the affront and the challenge of the Kalinga
king had provoked such thoughts of revenge that the winning
of the Kalinga war completed only the physical part of the
revenge. While the Kalinga war was won by the Chozhas, the
objective, viz., the capture of the Kalinga king remained
unfulfilled. Therefore a part of the physical and the whole
of the mental and the psychological parts remained incom-
plete. The Parani completed it. The poet and the hero are
identical in their thinking. The poet with his sentimental
attachment for the Hero did for the Hero what the Hero
whould have wished to do, viz., the completion of the physical
victory by a psychic victory involving conjuring up of all
fantastic and grotesque ideas about war. The thoughts, the
actions, the aspirations and the techniques of the demonical
characters of the Parani would ill-suit human participants.
The War is no doubt fought by men, but the grotesque ele-
ment is handed over to the Spirits. Even to the poet it is
nconceivable that actions like preparing gruel out of blood
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and bones of the warriors should be associated with human
beings, even with the most relentless among the soldiers,
Naturally he has to create demoniacal characters to whom
such actions could be attributed.

The name : The name Parani is understood in different
ways. It is understood as a poem composed from the Paran;
or the observation post in a battle field. It is also understood
as a poemto be associated with the Bharani star presided
over by Kaali and Yama.

The suthor : The Kalingattu-p-parani appears to be the
first known complete Parani in Tamil literature illustrating
everyone of the canons of Parani poetry. The author was, no
doubt, a poet of very great eminence and we seem to have
only his title not his real name. Jayamkontaan could well be
a person’s name, but one would suspect that it was a decor-
action possibly by the kings, the real Jayankontaan® on the
victory, in appreciation of the excellence of the Parani. 1f
we study Tamil inscriptions we will come across the royal
birudu ‘Jayamkontaan’ frequently. Names of places and divi-
sions like Jayamkontaachozhapuram, Jayamkonta Chozha
mantalam would suggest their association with kings rather
than with poets. Therefore until more evidence is forth
coming as to the real name of the author, he has to be referred
to only by what sounds like a title: Jayamkontaan was a native
probably of Deepankuti’ of the Chozha country. From the
fact that he was the author of the best Parani extant and from
the esteem which his title, Kavichakravartti implied, one could
hazard the shrewd guess that he must have composed many
more poems not availabls to us. That he was a contem-

6. The King was also known as Jayatunga.
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porary of Kulotunga-I who is celebrated in the Kalingattu-p=-
parani seems almost beyond dispute from internal evidence.®
The date of the work could be roughly fixed to coincide with
the end of the Kalinga war, about A. D.1110. It has been
accepted by scholars that Otta-k-koothan was later in point
of time than Jayamkoataan and that the Thakkayaaka-p-parani
was inspired by the Kolingattu-p-parani.® Otta-k-koothan is
assigned to the period of time which would include the reign$
of the three Chozha rulers celebrated in his Moovar Ulaa
(roughly A. D, 1118 to 1163). To Otta-k-koothan also is assig-
ned another Kalingattu-p-parani in celebration of a Kalinga
war of Vikrama Chozha which, howevnr, is not available
now.*® Tt is an irony that what we know about Jayamkontaan
the greatest Parani composer, is pitifully meagre.

The theme of the Kalingattu-p-parani : The subject-matter
of the Kalingattu-p-parani is the Kalinga war fought between
Kulottunga-I and the Kalinga ruler Ananta Varma Choda
Ganga. Kulottunga-I had to invade Kalinga twice; and it is
the second invasion that the poem clebrates. The date of the
invasion is fixed as A. D. 1110 from epigraphical and other
evidence. We may begin our study of the poem with a
summary of the history it contains. When Kulottunga was
holding court in Kaanchipuram, the royal Thirumantira-Olai
communicated the news that kings that acknowledged the
Chozha suzerainty had arrived to tender their tributes in gold-
The king enquired if there was anyone who had failed to turn
up and he got the reply that the king of North Kalinga had
defaulted. The irate Chozha immediately ordered an expedition
against the Kalinga ruler. This was to be under the overall
command of Karunaakara-t-Thontaimaan who, it is said, volun-

8. The whole poem is desdicated to KuJothunga and if one would go
through the poem systematically, it will not be difficult to locate the
dozens of references to Kulotunga referred to variou sly as Ubana
Kulottaman, Abayan, Kulatzepan, Kalipakaignan, Ravikulottamya
etc. ‘

9. Otta.k-koothan himself acknowledges the superiority of the Xalin-
kattu-p-parani by calling it *“Tsen Thamizh Daiva-p-parani®’.

10, K.A N. Sastri : The Chozhas second Edition pages ( 342-43).
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teered to bring the defiant Kalinga to book. The expedition
soon left Kaanchipuram and after crossing the Paalaaru and
Ponmugali rivers arrived on the banks of Pennaaru, possibly
for a short break, As soon as the expeditionary force entered
the Kalinga dominions the work of destroying the morale of
the people started. The Kalinga ruler, however, treated the
matter lightly because it was only an army coming in, without
Kulottunga commanding it. His minister Yenga Roya tried to
impress on him the gravity of the situation, but Anantavarma
heeded not the warning. He could not put up anything more
than a poor show and lost the battle. Though Karunakara-t-
Thondaimaan could not capture the Kalinga ruler who evident-
ly had fled, it was a glorious victory for the Chozha army.

An analysis - the pattern of Hinduism : As our purpose
is not merely to evaluate the Kalingattu-p-parani as a source
of history we need not concern ourselves with the poet’s
treatment of the historical material in the work. We shall
fist proceed to analyse the plan of the work, It consists of
thirteen sections. The number is purely arbitrary and has no
reference to any canon of Parani_ poetry. The work begins
with invocations to God, rather to the different manifesta-
tions of God. The very first verse is in praise of Lord Siva
and it is anderstandable that during the Chozha period when
Saivism dominated in the Tamil country, the poet who was
certainly an ardent devotee of the denomination should make
his first obeisance to Siva. The second verse is in praise of
Vishou, While one may regard it as having no special signi-
ficance, beeause Brahma too bas been praised in the third
song, thereis room to believe that Vaishnavism enjoyed, if
not royal patronage, at least toleration. This point has
value against the background of the allegation, sometimes
made that the Chozha emperors did not shy at persecuting
Vaishnavism, and that one of the Kulottungas actually drove
Sri Raamaanuja out of the Tamil country while torturing som®
of Raamaanuja’s devoted followers. Personally I would
regard the invocation to Vishnu as more than routing.
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Then there are the invocations to Lord Brama, the Sun
god, Ganesa, .Muruga, Saraswathi, Paarvathi and the Saptha
Maathas. It is noterworthy that Sun-worship of which we
hear in Cilapati-kaaram was still an itegral part of Hindu reli«
gious practices during the latter Chozha period. Indra is
conspicuous by his absence among the gods whose praises
have been sung in the first part, Though every Tamil work in
the past invarlably began with an invocation to God the
Kalingattu-p-parani seems to have presented a beautiful pattern
illustrative of the core of Hinduism as it had developed., The
Hindu Trinity (Brahma, Vishnu and Siva) had been completely
evolved, older gods like Indra had not only been assigned
subordinate places, but also even left out, as part of literary
conventions; Sakthi worship in its various forms had taken a
definite shape and the Hinduism of today in the Tamil country
had been born. The Kalingaitu-p=parani is the first work in
Tamil to present the perfected pattern,

A rare poetical motif - Its use in the Parani : The second
section deals with what looks like a socio-religious practice.
No one can vouchafe for a practice of the type of Kadai-t-
tirappu either as a religious ritual or asa social practice.
The Tiruppaavai and the Tiruvempaavai present the picture
of doors being knocked at for being opened bty fair sleepers
who have overslept the time of union for a holy pilgrimage.
History or tradition has not so far revealed any practice like
this having really existed and it has to be assumed that the
Katai-t-tirappu idea is just a poetical motif, The Tiruppaavai
and the Tiruvempaavai tell us about groups of devotees rising
up early in the morning to wake up those that were still in
bed. The Kalingattu-p-parani, while it has utilised this motif,
howsver, presents a different picture from those of the Paavai
works. Fifty four stanzas are devoted to this section and
each stanza ends with the appeal to the sleeper **Please open
the door!’”” Many of the stanzas are in the nature of pure
love poetry and the predominant rasa is Sringara. This rasa
has been handled very well by the poet. Sringara has the



204 Collected Papers

physical aspect and the emotional aspect of which the senti-
mental is an integral part. Within the physical aspect could
be brought physical beauty (symmetry of form, beauty of the
curves and the general physiognomy), situations like the love-
quarrel, sexual union and the subsequent fatigue. The emo-
tional aspect includes contemplating on the beloved, dreamiang,
experiencing pangs of separation, suspense while awaiting the
lovers arrival etc The Kalingattu-p-parani has a good balance
of both the physical and the emotional aspects of Sringara.
The poet presents first the beauty of form. The breast of the
beautiful lady symbolises the most exquisite and the sublime
in human love. The gait of the lady has much to do with the
kindling of pure love. The beauty of hair has no less an
jmportant part in the glory of the beautiful lady. The emo-
tional side of love has received original treatment at the
hands of Jayamkontaan.

The value of this section does not consist in its beinga
minor treatise on Sringara, but in its providing glimpses into
the personality of Kulottanga.

Scholars are not agreed as to who knocks at the door,
whether it is the soldiers returning from the battle field, in
eagerness to rejoin their family, or a bard waking up sleeping
beauties for participating in the festival of victory imme-
diately after the Kalinga war. But in my opinion the ladies
who celebrated the victory of the king knock at the doof
and wake the other ladies who were sleeping.

The physical setﬁng : The third section is devoted to a
description of the Paalai (desert) land which is so much asso-
ciated with Spirits and Goddess Kaali, This section presents
the picture of a land where water is scarce, where thereis very
little shade, where the ground is dry and full of cracks, where
it is a burning cauldron, where the hot wind and the sand add
to the many discomforts of the land and where the only
vegetation is the low thorny shrubbery. The description of
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the Paalai land seems justified and appropriate, because it
provides the locale for the thoughts and actions of the Spirits
headed by Kaali.

The Jayamkontaan and the architectural art : The fourth
section is about the temple of Kaali located in the Paalai land,
This section is really very interesting in a number of ways.
Jayamxkontaan has shown himself an expert in religious archi-
tecture. He has introduced quite a number of architectural
concepts, both structural and decorative and some of these are
Kataikaal (foundation), Suvar (wall), Thoon (piller), Uttaram
(beam), Thulaamba (joists), Merkoorai (over head roof) etc.
There is no doubt that Jayankontaan was a student of archite-
cture and he presses his expert knowledge of thatart into
his poetic composition.

This section presenta the weird blended with the beauty
suggested by the architectural perfection of the Kaali temple.
Silpa-saastra has been conformed to in regard to the design of
the temple, but the materials with which it is constructed are
not stone or brick or mortar or even wood, but flesh and
bones of men and beasts slain on the battle field. Even the
prccious' gems that should be placed beneath the sanctified
idol belong to queens of kings who wers despatched to the
other world by the infalliable sword of Kulottunga. This
section sets the stage for the rather extra-ordinary project of
the demoniac characters.

The non-human participants in the weird drama : The fifth
section is in praise of the chief of the characters, Kaali.It is
in the nature of a description of her holy personality and the
poet has conformed to the convention of beginning fro:m the
feet and ending with the head (paathaathi-kesa). Kaali had
come to be worshipped in the Tamil country a long time
before Kulotunga and the poet was introducing no exotic
deity in his use of this familier Goddess. The usual person-
ality traits and activities of the Goddess have received suffi=
cient notice.
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The sixth section is devoted eatirely to a description of
the different Spirits that play the dramatis personae in the
plot. Apart from the grotesque hunmcur which such description
provides, the section seems to prepare the reader for the
unusual celebration of the Kalinga victory by the strange
world of demons in which there is no higher philosophy of life
than a kind of low-bred Epicureanism and in which there is
very little place for a soul to be saved. The poet wishes that
moral standards should not be applied to the actions menti-
oned and therefore makes them the actions of non-moral or
un-moral characters, Jayamkontaan just like any other poet
believed in and wished to preserve the innate beauty of the
human personality and invented special characters to do deeds
that would hardly reflect credit on the human actors. The
world of Spirits which is presented to us by the poetis a
a world of physically deformed individuals—lame, deaf and
dumb, blind, dwarfish, stooping and armless. Each one of
these characters jis not congenitally deformed but gets the
physical handicap in some event during the Chozha rule.

A separate section, the ,seventh, is devoted to the coming
of an old Spirit from the Himalayas where it mastered the
science of magic and to the demonstration of its new talent
before Kaali. Kaali is on a couch made up of corpses,
Corpse-eating female Spirits ;wave fly-whisk on either side.
The chief of the servants, the nedumpey, informs Kaali of the
arrival of an old Spirit from the Himalayas. Kaali is pleased
to grant audience to the new-comer, who evidently is no
stranger, but an old-timer of the gang so long living in self-
Imposed exile for fear of Kaali whom it had angered. This
old bandicoot starts telling Kaali all about the new lore of
magic it has mastered in the Himalayas. It is able to conjure
up visions of battles involving cavalry, infantry and elephantry
and also streams of blood. Indirajaalam (or magic) does not
appear to be merely a visual affair. Senses like the auditory,
olefactory, and tactile are also involved. The old pey seems
to have scared the hosts with its display and the show is called
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offabruptly. This section has a special value as introducing
the historian among the Spirits who is not a mere chronicler,
but one whose history extending over centuries is based on
real experience and even personal participation.

The Historical material : The eighth, the tenth and the
twelfth sections are the real historical portions of the work.
The eighth is on the Chozha geneology, the tenth,a brief
biography of Kulottunga and the twelfth a description of the
Kalinga war. The eleventh section is also of profound

historical value as it details the circumstances leading to the
war.

In the eighth section entitled ‘Raajapaarampariam’® the
entire lineage of the Chozhas upto Kulottunga is given. Begin-
ning with legendary kings, the list contains historical persons
in some chronological order. The most significant achieve-
ment of each king is also mentioned. Thc Kalingattu-p-
pargni is perhaps one of the few evidences of the still
doubtful theory that the early Chozhas and the later Chozbas
were related by blood.

In the ninth section the spirits are described as terribly
hungry and asking for food of Kaali. The astrologer among
the Spiri