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FOREWORD

The ““Origin and Farly History of Saivism in South
India” is the result of researches carried on by Mr. C. V.
Narayana Aiyar as a Fellow of this department during the
years 1928-29 under the guidance of Dr. S. Krishnaswami
Aiyangar.

Beginning with an account of the Vedic origins of
Saivism, the work traces the sprcad of that creed in South
India, and its early history to the first half of the eighth
century A.D. The development of Saivism as attested by
Sanskrit sources is studied in some detail in the first six
chapters which furnish the background of the author’s
approach to South Indian Saivism.

The possibility that Saivism may contain pre-historic
and non-Aryan elements in its make up, though it has been
ever present before the student of Indian religions, had not,
when Mr. Narayana Aiyar wrote his book, attained the
concreteness that it has attained since the publication of
Marshall’s great work on Mohenjo Daro, and the reader
will find little discussion of this aspect of the subject in

the book,

It may, however, be noted that recent research into
the symbolism of the lifga from this standpoint tends to
support Mr. Narayana Aiyar’s conclusion which denies the
exclusively phallic origin and nature of the liiga. Thus
Professor P. Mus has said: ¢ Que le lifiga soit un phallus,
il n’y a pas & en douter. Mais il n’est pas que cela; il
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n’est pas qu’'un phallus, anatomiquement, si j’ose dire; il

n’est méme pas peut-etre surtout cela .

The author’s central aim has becn to give, as far as
possible, a continuous account of the development of
Saivism in the Tamil country. His sources are mainly
literary, and only in part contemporary ; he has to depend
mostly on hagiology ; again, the Twrumandiram, one of his
main sources, 1s a very obscure work which has never been
properly edited. 1In view of the unusually difficult condit-
ions in which the work was accomplished, it is not likely
that all his interpretations and reconstructions will find
universal acceptance. But as a first approximation to a
history of early Tamil Saivism, the book will be welcomed
by all earnest students of the history of Tamil culture.

LiMmBp1 GARDENS,
ROYAPETTAH, K. A, N.
MADRAS. '



PREFACE

‘This book embodies the results of the work that T did
as Reserch Fellow of the Madras University between
January 1928 and June 1929. Since no book had yet been
published dealing with the history of Saivism in South
India, T had no chance of benefiting by the researches of
previous scholars. 'There had appeared a few articles from
some enthusiasts, which were interesting in thcmselves, but
were of doubtful historical value. FEuropean savants who
had explored Vedic literature were responsible for the
spread of some wrong notions connecting Siva worship with
the phallic cult, and even eminent men like the late T.A.
Gopinatha Rao propagated the error. Men who were
stceped in Tamil religious literature displayed an utter lack
of interest in its history, and even went to the cxtent of
condemning historical investigation into the lives and char-
acter of the saints as being both impious and futile. One
good gentleman asked me, when I went to consult him on a
small matter, “ Are you not satisfied with knowing that
there is the sun to rid the world of its darkness ? Should
you be curious to know when the sun came into being and
That is the common attitude

M

who created the sun?
noticeable amongst us.

Under such circumstances, the only method I could
adopt was to utilise the internai evidence that could be
carefully gathered from the literature itself. Laborious
indeed was the task. There was always a fceling that the
gain was inadequate. Yet, the thing has been dore, and
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the result has now been placed before the public for what it
is worth. An attempt has been made to fix the dates of
the Samayacaryas. The conclusions have, in some cases,
differed from those that had been previously reached by

some scholars.

I have great pleasure in recording my deep sense of
gratitude to Rao Bahadur Dr S. Krishnaswami Aiyangar
who placed his large library entirely at my disposal and
who evinced real affection for me throughout the period I
worked under his guidance. It was a pleasure even to
disagree with him in an investigation, for the wealth of
learning he evidenced on such occasions was very great. I
must also express my indebtedness to Prof. K. A. Nilakanta
Sastri for the care with which he studied my manuscript
and arranged it in the form in which it now appears.

PrEsipENCY COLLEGE, C. V. NARAYANA IYER.

MADRAS,
13—12—1935.



CONTENTS

Foreword
Preface
CHAPTER
I The Rudra of the Vedas
II' Rudra of the Brahmanas
The conception of Ru:lra in the
Upanisads
IIT The Siva Lifigam
IV Two noteworthy Saiva legends—
Siva’s destruction of the triple
castle of the Asuras
Daksa’s sacrifice
V Saivism as reflected in the Maha-
bharata
VI The spread of Saivism in the epic age
VII Saivisin in the earliest Tamil literature
VIII The period of the Saiva Nayanars
IX i, Tirumaular

ii. The probable date of Tirumular

Page

Vil

20

29

49

39
63

72
91
101
122

204
206



X CONTENTS

CHAPTER

iii. Tirumular’s explanation of some

Saiva legends

iv. The contents of the Tiruman-

diram
v. The purpose of the Tirumandiram

vi. The Saivism of Tirumiilar

vii. Tirumular’s exposition of Siva-
Bhakti

viii. 'The central teaching of the Tiru-
mandiram
X Sambandar—

1. The Jaina prominence at the
close of the sixth century A.D.

ii. The Naturc of Siva worship in
the days of Sambandar

ii. Sambandar’s personal history as
seen from his songs

iv. The nature of Sambandar’s
Saivism
XI Appar

The saints and others alluded to by
Appar

Page

224

229
236

247

264

275

305

325

344

367

388




CONTENTS
CHAPTER
XIT' Manikkavasagar—
1. The date of Marnikka- “dagar
. The personal experiences  of
Manikkavadagar
XIII  Sundaramurti
i. The date of Sundaramiirti

i1. Chief incidents in the life of
Sundarar

X1

Puge

398

431

144

463






CHAPTER |

THE RUDRA Oj THE VEDAS

Dr. Muir has remarked that Rudra must be regarded
m the Vedic pertod . “a malevolent deity whose destruc-
tive shafts, the source of discase and death to men and
beast, the worshipper sirives by his entreatics to avert.....,
The remedies of which Rudra is the dispenser may be
considercd as signifying little more than cessation of his des-
troying agency and the conscquent restoration to health
and vigour of those victims of his ill-will who had bheen in
danger of perishing .1 Weher i of the same opinion. «[y
was thus in the natural course of things ” says he, “ that
they should conncct everything horrible and terrible with
the idea of the god of storms and regard him as the lord
and the cause of every cvil, 2 A proper reading of the
Vedic hymns addressed to Rudra will not lead to such an
inference. These scholars failed to discover the real chara-
cteristic of the deities because they were obsessed with the
notion that these deities were only personifications of atmos-
pherical phenomena. Examining the hymns addressed to
Rudra, one can sec that the functions attributed to him
were two-fold-that of bestowing prosperity and that of
destroying suffering.  He is conceived of as a positively
benevolent deity when he confers wealth and welfare and
as a wrathful god when he chastises cvil-doers.  Several
Passages in the Rg Vedic hymns express fear. For cxam-
ple, ¢ Slay not our men in thine anger ;8 “fur from us

—_—
! Muir—OST. 1V 401.
2 Quoted by Muir—OST. 1V 396.
> RV. I. 114. 8.

S—1



2 'SAIVISM IN SOUTH INDIA

be thy cow-slaying and man-slaying weapon >’ ;¢ < may the
hero sparc our horses » ;° ““let us not, Rudra, provoke thee
by our prostration, by our unsuitable praises, vigorous deity,
or by our common invocations 75 ° “may the bolt of
Rudra avoid us ; may the great malevolence of the impe-
tuous deity depart from us > ;7 “so taking heed of us as
neither to be  incensed against us nor to injure us .8
He is given the cpithet man-slaying ” in IV, 3. 6.
These appeals are likely, at first sight, to make one believe
that Rudra was a god of evil, a deity of destruction. But
really there is another aspect of the same god. There
arc scveral passages in these hymns themselves where his
benevolent  nature s praised. He is sought for as a
refuge from the anger of the gods. ““We invoke to our
succour the impctuous Rudra, the fulfiller of sacrifice, the
swift, the wise, May he drive far away from us the anger
of the gods”* He g constantly appealed to for pros-
perity.  “We present  these prayers to Rudra......that
there may he prosperity to our two-footed and four-footed
creatures, that cverything in- this village may be well fed
and free from discage >, 10 He was also assigned the
function of ruling over heroes. Let ys worship thee, the
ruler over heroes .11 Evidently, the idea scems to be
that, since the welfare of the country depended upon the
work done by its heroces, their work should become bene-
ficial through the help they received from Rudra. He is

$RV. L 11+ 10,
S RV. I 33. 1.
o RV. II. 33. 4.
TRV. II. 33. 14
8 RV. IL 33. 15,
“RV. I. 114, 4.
1ORV. L. 114, 1.
1RV, L 114, 2.
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also thought of as the guiding spirit and so is rcquiested to
confer all those favours upon his  worshippers, which
the grecat Manu obtained through  worship.'2  He is
regarded as a great physician wi.o took with him medicines
for effecting cures. ‘T hear that thou art the great physi-
cian of physicians .13 « CGarrying in his hand most choice
remedics, may he give us protection, defence, shelter . 4
He is also appealed 5 for long life and for offspiring.
“Through the auspicious remedies conferred by thee,
Rudra, may I attain a hundred winters. Drive away {rom
us enmity and distress and discases (o a distance ?,15 <« May
we, Rudra, increase in oflspiring”.'®  Instead of being
conceived of as a malevolent deity, whose evil has to be
dreaded, he is thought of as the sod who averts calamity.
“Thou, Rudra, art in glory the most eminent of beings, the
strongest of the strong, wielder of the thunderbolt. Carry
us happily accross our calamity.  Repel all the assaults of
evil 717 He is at the same time praised as a very powerful
deity who could be fierce when he wanted to destroy evil-
doers.  *“ Celebrate the renowned and youthful god,
mounted on his chariot, terrible as a wild beast, destructive
and ficrce.  Be gracious to (us) thy worshippers, who
praisc thce.  May thy hosts prostrate someonc else than us

(that is, our encmies) .18

From these and other similar passages, the popular
conception of the Rg Vedic Rudra is very clearly scen.  He

12 RV. L. 114, 2.
18 RV. II. 33. 4.
14RV.I. 114.5
18 RV. II. 33. 2.
e RV. II.33. 1.
17 RV.II 33. 3.

1

'8 RV.II. 33. 11.
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is petitioned to for redress of suffering and also for various
comforts. There is nothing to indicate that the god was
one who was always disposed to do evil, which could be
averted only by praises and oblations. On the contrary, he
was also the saviour God of the Vedic period. This inter-
prctation of the god’s nature will become quite intelligible
if Sayana’s explanation of the etymology of Rudra is
noticed. In commenting on thc word ¢ Rudra’ occurring
in RV.II. 1. 6, he gives two explanations, one of which is
to the point. ¢ Rud duhkham duhkha-hetur va papadih
tasya dravayita ctan namako devo’si”> Muir translates the
passage thus :—¢ Rut’ means suffering or sin etc., which
causes suffering. Thou art the god so-called, who drives
this away ”.'®  The poets of the Rg Veda, as seen above,
make appeals for the removal of suffering. It was quite
likely that they had a conception of sin, the cause of suffer-
ing. ¢ Ava syatam muficyatam yad no asti tanusu baddham
krtam cno asmat’; which means ¢ remove and banish from
us whatever sin we have done, which attaches to our
bodies’.2® If this view bc correct, it becomes possible to
explain how Rudra of the Rg Veda became Siva of the
later period ; for the etymological explanation of the word
¢ Siva’ bears a correspondence to that of Rudra. Accor-
ding to the Siddhanta Kaumudi,?* the root ¢So’ means ©to
make thin” or ¢ to attenuate’.  In the Sabda Kalpa Druma,
onc of the meanings given to the word “Siva’ is ‘he who
attenuates sin (ASubha) ’; and this meaning is derived from
the root < So” as explained above. Both Rudra and Siva

therefore mean ¢ he who removes sin or suffering .

19 RV.IL 1. 6. Muir IV, p. 307 ; also p. 303 n.
20 RV, VI. 74. 3.

21 Balamanorama edn. p. 235 root No. 1145.
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7 3 >-
When once this idea of the removal of sin prevailed

in the country, 1t was n~tural that people <hould begin to
reflect about the natv ¢ ou sin itself

It is conceivable
that the earliest idea cf sin would be the commission of
any act which went against the accepted conventions about
modes of worship i+ ¢ in the same manner in which the
commission of anv act which went against the established
laws of the state would be regarded as a crime.  Sull
later, even an omission to do what onc was excepted to do
as a normal person, would come to be regarded as sin.
Thus if one failed to worship God, one would be consi-
dered guilty of sin. Tt is this notion that scems to be
reflected in the verse “ May thy hosts prostrate some onc
else. than us .22 If such ideas prevailed for some time
everyone would begin to feel that he was a sinner, lor
there would be no one who would not be troubled by the
thought that he might have on some occasion or other
cither committed a wrong or omitted to do the right
thing. The occasions for such transgressions also would
be more frequent as society becamme more complex. This
was the case in the Yajur Vedic period. From the
Satarudriya hymn, we can get a glimpse of the country in
the period of the Yajur Veda. Versc 17 addresses Rudra
as the wearer of the “sacrificial cord ” (Upavitine) which
shows that the formalities of the sacrificial rituals had
assumed importance. Sacrifices arc usually performed by
mortals for gaining their desires.  The mantras uttered
during sacrifices are addressed to deities who grant the
desires of the sacrificer.  The cord is to be woven by the
sacrificer, but when Rudra himself was the god, whose
favour was sought, what necessity could there be for the

22 RV. IIL 33.11.
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god to wear the cord? He was not a sacrificer, but
only a deity to whom the sacrifice had to be offered. How
then is the cpithet Upavitine to be explained ?  The only
answer that scems possible is that since, in the cyes of the
worshipper, the man most worthy of respect was the
person who performed the largest number of sacrifices, he
gave the form ol the sacrificer to Rudra also. Whatever
might be the propricty in doing this, it is valuable in
throwing light upon the fact that the sacrifices were the
order of the day. At such a time monarchs must have
vied with one another in the performance of sacrifices
pertaining to their order, and this would lead to world-
wide conquests and also to constant warfare among neigh-
bouring monarchs.  This is reflected in the verses of the
hymn where the king’s attributes are applied to Rudra,
Rudra is called ““the leader of the armics ;23 ¢ the
lord of regions2¢ < (he innoxious chariotcer > ;25 <« he
loud-shouting lord of foot-soldicrs who causes his focs to
shrick 7 ;28 < the conqueror, the picrcer, the lord of armies,
which wound, the towering wiclder of a sword *?.27 Again
the great increase in crime is evidenced by such expres-
sions in the same poem as ‘(o the murdcrous ’, to the ¢ lord
of stealers’) to ¢ those who carry swords’, to ‘those who
prowl by night’, to the ¢ lord of plunderers’,28 ctc. Neces-
sarily, the god who is the lord of these must be a punish-
ing god if he is to be sought aflter as a refuge by the

28 Satarudriya, v. 17.

24 Ibid. v. 17.

25 Ihid. v. 18.

20 Thid. v. 19,

=7 Ibid. v. 20.

28 Ibid. v, 21.
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peaceful worshipper. The allusion to the ¢assemblies?,?®
“troops ’, ¢ companies’,®? ¢l¢aders of armies’ *! proves the
‘great development in the administration.  The mention of
¢ pathways’, ‘roads’, ¢ skirts of mountains’, ¢ water-courses ’,
etc.,®? and of “fords’ and ¢ ~is ~c-banks’®" reveal the extent
of territory conquercd and the means of communication
established. Such phrases as ‘ helmeted’, ¢ cotton-quilted
cuirass’, ¢iron mail’, ‘armour’, ‘drums’ ctc., evidence
the high stage of levelopment reached in the art of
warfare. It was in such an age that Rudra came to be

conceived of as a fierce god, who inflicted punishment on

all evil-doers—and the evil-doers must have been numerous.
That was only natural. Population had increased, the
kings had become very powerful. The struggle for exis-
tencc was much keener, and cerapetition among the people
much more severc than in the Rg Vedic period. This
meant that there was much scope for the commission of
sins and crimes. Correspondingly, punishments also be-
came more frequent and numerous. Kings became more
dreaded than before.  Similarly, the punishing god Rudra
came o be much more fearcd than before. Hence it was
that the comparatively bencficent, mild, and lovable Rudra
of the Rg Vedic period became a powerful deity, dealing
out punishments unfalteringly. He was now bclieved to
have hosts of subordinates, the Rudras as they were called,
who had dreadful weapons which they used effectively,
e.g., “(we unbend a thousand lecagues away to) the bows

29 Tbid. v. 24.
80 Ibid. v. 25.
21 Ibid. v. 26.
823 Ibid. v. 37.
33 Thid. v. 42.
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of those unnumbered thousands of Rudras who are upon
the carth”;%¢ ‘“(wc dcprecate)...the wrath. 'of those
Rudras who in thousands surround him on all sides”.2° In
this poem there is no mention of the Maruts who are spoken
of in several Rg Vedic hymns as being the sons of Rudra
(RV. 1. 85, 1, RV. [ 114. 1, RV. I, 1. 6, RV. IL. 33. 6,
RV. II. 34. 2, RV. Il 4l1. 2. ctc.,). The mention of the
Rudras and the omission of the Maruts scem to be indicative
of the worshipper’s changed conception of Rudra since the
Maruts were humane deities whercas the Rudras were
mainly useful for awarding punishments. Yet the real
nature of Rudra as the promoter of prosperity and the
remover of sin is not entirely lost sight of It is only
obscurced ; for example, verse 4 is a supplication that men
and cattle may be healthy and cheerful.  The god is cailled
““most beautiful > in verses 11, 29, etc.  Verse 40 speaks of
him as the < bringer of prosperity ”, and verse 41 as ¢ the
source of prosperity . Again the concluding three verses
present a pleasing and bencficent picture of even the atten-
dant Rudras. ¢ Reverence to the Rudras who live in the
sky, of whom rain 1s the arrows...... Reverence to the
Rudras who live in the atmosphere, of whom wind is the
arrows...... Reverence to the Rudras who live upon the
carth of whom food is the arrows ”.2¢ It is plain that the
intention of the poet was to indicate in these verses that
wind, rain and [ood, the things most needed for man’s exis-
tence on carth were given to him by Rudra himself and
that the Rudras were the agents employed by him for that
purpose.

84 Satarudriya, v. 54.
35 1bid. v. 0.

86 Thid. verses. 64, 65 & 66.



THE RUDRA OF THE VEDAS 9

In the Atharva Veda, worshippers make in their hymns
a sort of complaint that they were being melested, and
that Rudra should help them against their oppressors; ¢.g.
«“ O, Rudra, destroy the food of him who sccks to take
ours” 7  Wicked people resorted to various forms of sorcery
and the victims of such practices had to make a definite
appeal to Bhava and Sarva (two names for Rudra) ; e.g.,
« Fierce gods, launch your thunderbolt against Yatudhana,
who practises sorcery, and prepares root (for that pur-
pose)”.®®  The belief in goblins also has taken deep root n
the popular imagination ; for the poct prays ‘ smite with the
thunderbolt him who is a goblin>.2® It is not necessary to
suppose that the Aryan religion was in any manner influen-
ced by non-Aryan superstitions for therc was nothing to
prevent the Aryans themsclves irom having superstitions.
The distress of the people in several ways was probably very
real. Else they need not have made specific mention of it
as in the succeeding verse 1 ¢ Distressed, T again and again
invoke you ; deliver us from calamity™. When the Atharva
Veda was composed, people had begun to spread themselves
over a very large portion of Upper India, and many must
have come into contact with strangers living in the interior
of the country. They would surely have resented the
encroachment upon their domains and it was the trouble
caused by them that the men of the Atharva Veda sought
to avert by appealing to the gods. It was they who were
being spoken of as ¢sorcerers and cvil-doers’; e.g., ¢ Let
Bhava and Sarva launch the lightning, the bolt of the gods,

7 AV. IL 27. 6.

88 AV. IV 28. 6.

9 Ibid. IV. 28. 7.
S—2
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\

against the doer of wickedness, against him who employs

sorcery, against the evil-doer”.*® The mode of warfare

prevalent in the period of the Atharva Veda was much
more deadly than in the previous age. Poisons were in use.
Kings and conquerors must have employcd them for destruc-
tive purposes. Quite naturally, thercfore, Sarva and Bhava
were also believed to resort to them for punishing wrong-
docrs ; e g., they are requested to carry their ¢ deadly poisons
to others than us.’*! It is noteworthy also that Bhava is
addressecd as ¢ King Bhava’. This implies that people had
begun to attach greater importance to the protecting work
of the king than to the sacrificial rites proformed by the
Brahmans It has been seen above that Rudra was addres-
sed as the wearer of the sacrificial cord in the Yajur Veda ;
he was also called ¢the dweller in the mountains’.*? 1n
the Atharva Veda hymns he is assigned a place in the sky
e.g., ‘“We ofler reverence to thee...... from thy domain in
the sky ; reverence to thy firmament”.4® But as if to enable
him to see cverything everywhere he is spoken of as being
¢ thousand-eyed’.#* This attribute, however, appears as
applicd to Siva even in the Satarudriya hymn.4®  But it is
morce appropriate to the dweller in the sky. It is the
Rudras the attendants of Rudra, that are spoken of as living
in the sky in the Yajur Veda.*® But these same Rudras

40 Thid., X. 1. 23.

41 Tbid. VI. 93. 1.

42 Satarudriya, verses 2, 3, & 4.
48 AV XI. 2. 4,

44 AV. XI. 2, 3.

4% Verses. 8. 13, 29 etc.

46 Satarudriya, v. 56, & v. 64.
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are also spoken of (in other places in the poem) .s living in
the atmosphere and also upon the earth ¢”

But in the Atharva Veda we notice that a new class of
beings have become Rudra’s special attendants and are
employcd by him to cause destruction to evil-doers.*® They
are the Ke$ins or the long-haired munis. The munis are
found mentioned ecven in the Rg Veda, but not as the
attendants of Rudra. They were beings capable of being
inspired by any one of the gods and were ¢fitted to gain the
beneficent aid of every god’. In this connection the Rg
Veda hymn X. 136. 1 to 7 is worthy of notice.  Translated
by Dr. Muir, it runs thus :—¢ The long-haired (being) sus-
tains fire, water and the two worlds, he is to view the entire
sky; hc is called this light. The wind-clad (i.c naked)
munis wear brown and soiled (garments) ; they follow the
course of the wind, when ye, O gods, have entcred (into
them). Transported by our impulscs as munis, we have
pursued the winds You, O mortals, behold our bodies.
The muni, a friend fitted to gain the bencficent aid of every
god flies through the air, pereeiving all forms. The muni,
impelled by the gods,...the steed of the wind, the friend of
Vayu agitated for him; the long-haired (being) breaks
down the things which arc unbending, by nicans of the
vessel of water (Visa) which he drank along with Rudra”.4®
From this hymn, it is clcar that people believed that it was
possible for a mortal to rise to the position of gods by his
austerity, and that when he became equal to the gods,
he would become their friend and posses their godly powers.

47 y. 65, & v. 66.
48 AV. XI. 2, 18.
9 Muir, IV. 318.



12 SAIVISM IN SOUTH INDIA

—

The word keéin applied to the muni shows that those who
practised austerity allowed their hair to grow. But in this
hymn we do not find any mention of munis being the
special attendants of any particular god. Their association
with all the gods is indicated, and, possibly as a result of
this, they scem to have been granted the honour of drinking
water (visa) with Rudra. (It is impossible to discover
what this drinking water with Rudra’ means). On the
other hand, in the Atharva Veda, the munis appear as the
attendants of Rudra and are worshipped along with him.
e.c.  Reverence to thy shouting, long-haired, reverenced,
devouring hosts”.8° < (We worship) the god who has
brown horses, is dark, black, destroying, terrible, who casts

down the car of keéin (the long-haired being)”.?!

The question now arises as to who those Kesins
were and what position they occupied in the Rg Veda
and in the Atharva Veda periods respectively. Surely
the Keéins were not deities; otherwise the poct would
not have stated, « transported by our impulses as munis,
we have pursued the wind”. They were only ordinary
mortals who by their piety and austerity had acquired
the powers of gods.  Hence, it is clear that even in the
days of the Rg Veda the belicf prevailed that a part-
cular mode of living would result in the development of
supcrhuman powers.  The possession of such powers
would be naturally coveted at least by the spccially
ambitious. They would, thercfore, live a life different
from that of ordinary men whose rcligion would consist
mainly of sacrifices to the Vedic gods. In other words,

so AV. XI. 2. 31.
st AV. XI. 2. 18.
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the Karma path (to use the language of a later
period) would have been pursued by the majority while the
path of austerity would be chosen by a few. It ought to
have been the path of blakti, as conceived of in the carliest
times; for the word muni comes from the root ‘man’,
which means ¢to think or reflect upon’ or *to set the
heart or mind on’.%2 In fact, it is impossible to conceive
of a period when somc form of bhakti did not prevail.  "The
very fact that sacrifices were offered to the gods is indicative
of a love of the gods. But generally speaking, the sacrificers
and those who uttered the Vedic mantras were seekers of
worldly good. The munis were different. ‘They were,
evidently, men who desired to get beyond earthly existence
and to move at will like the gods enjoying unmitigated
happiness for all time. They wwould not have uttered any
mantras, for almost all mantras were prayers cither for the
avoidance of suffering, or the enjoyment of comforts.  ‘T'he
sacrifices also would yield the same result. The word
.¢maunam’ or silence is derived from the word ‘muni’
and may therefore be taken to be indicative ol the method
employed by munis to realise their desire of acquiring godly
powers. They obscrved maunam or silence as contrasted
with the people who went on voicing forth the mantras.
But this maunam, if it was to be really elfective, could not
have been limited to the purely physical silence ; for even
it one does not speak aloud, onc is liable to think a lot
about various things in the world. So the munis must have
set about controlling their thoughts also; and discovered,
by practice, that the most effective manner in which 1t
could be done, unless indeed they resorted to physical
(Yogic) contrivances which would render them unconscious,

82 Upadi Satras—IV. 132, (p. 137 ed. T. R. Chintamani).
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was by fixing their thoughts upon one deity. This would
involve faith in that deity. We have a story in the
Kausitaki Brahmana,®® which is confirmatory of the above
remarks. It is stated therein that a golden bird flew up to
Keéin Darbhya who had sat down, not being consecrated
(ic., not having gone through the ceremonies needed to
entitle one to perform the sacrifice). The bird said, “ Thou
hast not been consecrated ; I know the consccration; let
me tell it to thee ; I have sacrificed once; T am afraid of it
perishing ; thou dost know the imperishableness of that
which once has been offered ; it do thou (tell) me . ‘The
Brahmana proceeds thus: ¢He said yes”. They two
discussed together...... He said, ¢ the bodies are consecrated
by that sacrifice ; but the man is consecrated indeed whose
gods within are consecrated.” ....Now the imperishableness
of what has once been offered is faith ; he who sacrifices
with faith, his sacrifice perishes not. Imperishableness is
the waters, both those which are in these worlds, and those
which are about the self. He who, knowing ‘In me there
is imperishableness’ sacrifices, his sacrifice perishes not.
This imperishableness of what has once been offered Kesin
Darbhya proclaimed to the golden bird”.°¢ The above
story shows clearly that Keéins (or munis) emphasised the
importance of faith, and also of the knowledge of the
imperishable in man. This was the conviction of the munis
from the time of the Rg Veda onwards. Unfortunately the
story of the silent meditation of innumerable munis who
lived throughout the centuries starting from the days of the
Rg Veda, must remain untold. Theirs was a path of self-
realisation which could not be trodden by common people.

53 VII. 4.
54 Keith, Rg Veda Brahmanas, pp. 385—6.
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It could be understood only by those who lived the munis’
life and gained their knowledge by personal experience.
Hence it was not given any publicity at all. Yet, it was
nothing more than the well-known bhakti marga of the later
days. If that were so, who was the God that was meditated
upon by the munis in the Rg Veda period? [Irom the
hymns themselves we cannot obtain any clue, for the gods
known to the hymners were diflerent from the god that
would have been meditated upon by the Kesins. The gods
praised in the hymns were all only functionaries who
ministered to the wants of mortals, and received in their
turn oblations from them, At any rate, that was the
manner in which the gods were conceived of by the
hymners themselves. The munis, on the otier hand, gave
no oblations to, and wanted no favours of, the gods. On
the other hand, they were equal to these gods and like
them did good to mortals. “The long-haired being is
aware of our call, and a sweet gladdening fricnd ”.°°
Thus they seem to have assigned for themselves certain
tasks for the welfare of mankind. But this would be done
only by thosc munis who had reached the highest stage in
their special development. Others there would yet be who
stood lower in rank, and their progress would be just
sufficient to make them the attendants upon any one of the
Vedic deities. These Keéins or munis who were thus
acting as the agents of Rudra are alluded to in the Atharva
Veda hymn quoted above. It is in this way that the
reference to the Kedins as the attendants of Rudra has to be
understood. If this view be correct, these Ke$ins were in a
sense Rudra devotees. The high position attained by such

6 RV. X. 136. 6.
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worshippers of Rudra must have becn understood by the
people in the days of the Atharva Veda; and there must
have arisen a number of pcople who would desire to
emulate them. Many might have failed in their
endeavours, and thus become objects of scorn. Their
abandonment of the Vedic rites would have been
disapproved by the orthodox peoplc who would therefore
have called such men by the name of Vratyas (the
heterodox). The mistakes committed by these would have
the result of creating a feeling of distrust against all who
gave up the religious practices. It then became necessary
to open the eyes of men to the greatness of the truc Vratyas
or persons who ceased to conform to Brahmanic conventions
because of their supcriority to the ordinary run. It was for
that purpose that a whole chapter of the Atharva Veda was
composed glorifying the Vratya.®® ¢ For him (the Vratya),
from the intermediate direction of the castern quarter, they
(gods) made the archer Bhava attendant. The archer
Bhava attends him (as) attendant from the intermediate
direction of the castern quarter; not Sarva, not Bhava,
not I$ana injures him nor his cattle nor his follows who
knoweth thus. 2 For him...... they made the archer Sarva
the attendant......... 3. For him...... they made the archer
Padupati attendant......... 4. they made the archer,
the formidable god (Ugra) attendant...... 5. Rudra
the attendant....... .. 6. Mahadeva attendant. 7..........
I4ana attendant > %7 In the Atharva Veda XV. II, it
is stated that any onc who ¢ entertains such a Vratya
will gain the road that the gods travel” ¢will gain
possession of the waters’, ¢ will obtain what is dear”,

56 AV. XV, 5. 1.
87 Whitncy, AV. pp. 778.79.
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etc.,, etc.  The Atharva Veda®® mentions similarly other
benefits conferred upon those who honoured the Vratyas.
Whether or not the word Vratya has to be taken to mean,
like the Skambha and the Brahmacarin,®® one of the forms
of Brahman, as is mentioned in the Ciulika' Upanisad®® it 1S
clear that from this time onwards therc must have
developed in the popular mind a reverence to religious
mendicants who wandered about the land mostly as Saiva
ascetics, without conforming themselves to the Brahmanic
conventions. It can be reasonably inferred that such
itinerant ascetics were worshippers of Rudra or Siva rather
than of any other god, for we notice in the Vratya hymn®’
that protection is granted to these people by Bhava, Sarva,
Ugra, ctc , and not by any other god.  Again, Siva was the
ideal of mendicants, for Siva alune of all the deities is spoken
of in later religious literature as the mendicant god
(Kapalin), and even in the Rg-Vedic hymn which extols
the muni, Rudra is mentioned as having the (ascetic’s)
water-pot (Visasya patra). The diflerence between the
munis and the Vratyas secms to have been that the former
were worshippers (of any god) who ultimately rose to a
position of equality with the gods, the latter were only
ordinary Siva devotees who took to alife of mendicancy for
the purposc of developing such qualities as would ultimately
make them eligible to gain the presence of Siva. Necessarily,
the Vratyas were bound to be of different stages of develop-
ment. The large part of them would be not better

68 XV, 12 and 13.
59 AV, X. 78 and AV. XI. 5 respectively.

60 Deussen’s Upanisads, pp. 637, 640, referred to by Whitney in his AV.
Sahita, p. 769.

81 AV. XV.
S—3
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(perhaps even much worse) than the common people, but
a few would have become fit for ¢god-inspiration.” These
few would have become munis, but it was not likely that
many would recognise them as great souls; for thereis a
story in the Aitarcya Brahmana where a real muni who
had entered into a state of ecstasy was regarded by his
contemporarics as mad. Aitarecya Brahmana Book VI, 33
runs thus ; “He repeats the Aita$a pralipa. The muni
Aitasa beheld (i.c. reccived arevelation of) the Agner Ayuh
(Agnt’s life, etc.), which some say, renders the sacrifice
cflicacious. He said to his sons, ‘Sons, I have scen “Agni’s
Life” and will speak of it. Do not fail to attend to what
I say’. He then obtained (by revelation) the verse begin-
ning ‘ ctah advah ctc.” Abhyagni, of the family of Aitaéa
came unscasonably, and stopped his mouth, saying ‘our
father is mad.” His father said ¢go, become destitute of
energy, thou who hast stopped my words. I should other-
wisc have made kine live a hundred years, and men a
thousand, ctc., etc.” The hymn referred to in the above
story must apparcntly have been revealed by Aitada to some
other person, on a later occasion ; for it is included in
another chapter of the Atharva Veda.®? That means that
though some regarded these ccstatic people as insane, there
were still others who reverenced them and treasured their
utterances.  The latter class of people would be the men
who attached themselves as disciples to the real Vratyas.
Hence there sprang up in the land many Siva yogins, who
attched greater importance to a life of austerity and medita-
tion upon god than to the performance of sacrificial rituals
and the like. Not caring for the Vedic ceremonies, they

62 XX, 129. 1 fL
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could not be expected to place any trust in the smrtis of
the later days and so they ought to have been ¢uite willing
to take into their fold all persons, irrespective of castc,
who had the requisite qualifications for a life of devotion.
That was why the word Vratya came to have its later signi-
ficance of a despiser of Vedic rites and religious institutions,
and why in the epic period the Vratya came to be held in
contempt. He was classed with ¢ the offscourings of society,
such as incendiaries, poisoners, pimps, adultercrs, abortio
nists, drunkards and so on.’®® This frcedom from caste
ideas became the predominant characteristic of bhaktas in
later days Thus it appears that Saivism which now
happens to be one of the most prominent forms of Hinduism
had its origin cven in the days of the Atharva Veda.

88 Whitney, AV. p. 769. M.B.H. V. 35; 46; 1227.



CHAPTER 1I
RUDRA OF THE BRAHMANAS

The belief in the terrific nature of Rudra, which was
noticeable in the Atharva Veda gained still greater promi-
nence in the age of the Brahmanas. Men were so much
accustomed to the notion that Rudra was a god of punish-
ment that they thought of him as punishing even the gods
when they violated the established moral code ; for Rudra is
spoken of in the Aitaréya Brahmana as being the embodi-
ment of all drcad forms, and as having been created
conjointly by all the gods to punish even Prajapati, the
creator of the universe. The story as narrated (in the 9th
and 10th Khandas of the 13th Adhyaya of the Aitareya
Brahmana—Keith: Rg-Veda Brahmanas translated pp. 185,
186) runs thus :—¢ Prajapati felt love towards his own
daughter, the sky. some say, Usas, others. Having become
a stag he approached her in the form of a deer.  The gods
saw him “A deed unknown Prajapati now does.” They
sought onc to punish him; they found him not among one
another. Those most dread forms they brought together in
one place.  Brought together they became this deity
here..........To him the gods said ¢Prajapati here hath done
a deed unknown ; picerce him.’ ¢Be it so’ he replied, Let
me choosc a boon from you.” ¢ Choose,’ (they said). He
chose......... the overlordship of cattle......... Having aimed
at him he pierced him (Prajapati) ; being pierced he flew
upwards......... The seed of Prajapati outpoured ram; it
became a pond........ Itthey surrounded with Agni......
Then Agni Vai$vanara caused it to move. The first
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part of it...... became yonder Aditya; the second became
Bhrgu.... The third...... became the Adityas. The coals
became the Argirases...... The extinguished coals became

black cattle ; the reddened ecarth ruddy (cattle). The ash
which was there crept about in diverse forms, the buffalo,
the ‘gayal,’ the antelope, the camel, the ass and these
ruddy animals. To them this god said ‘Mine is this, mine
is what remains.” Him they deprived of a claim by this
verse which is recited as addressed to Rudra, <O father
of the Maruts, let thy goodwill approach us; do thou,
O hero, be merciful to our steeds’; so should he say, not
¢ towards us’ (in the last line); this god is not likely to
attack offspring then—May we be multiplied with
children, ¢ thou of Rudra,’ so should he say, not ‘O
Rudra,’ to avoid the use of e actual name. Or rather
he should recite ‘Weal for us let him make’; with ‘weal’

he begins, for weal for all...... This verse, being without
mention (of the name of the deity) though addressed to
Rudra is (Santa) appeased...... [t is a gayatri, etc.,
etc.”

The above passages of the Brahmana reveal the mind
of the religious speculators of that period most forcibly.
Evidently they were anxious to find an explanation for the
origin of the name Pasupati as applied to Rudra. The
name has already occurred in the Yajur Veda and the
Atharva Veda hymns. It ordinarily cannotes, the lord
or the protector of cattle but Rudra was, in their
imagination a fierce deity and the name, which was
apparently inappropriate, had to be therefore explained
as appropriate. Hence it was that the story, metioned
above, was constructed. The terrific being who combined in
himself all the dreadful aspects of all the other gods is made
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to ask for a boon, the lordship of cattle. Once the boon
was granted, he manifested his power by piercing even the
lord of creation. After the gods have with great difficulty
madec Prajapati’s seed develop into the sun, Bhrgu, the
Adityas and different orders of cattle, the fierce god claims
as his portion all the beasts, To the gods, the very idea
that Rudra would protect the cattle, seemed unbelievable,
for their fear was that Rudra would at once destroy them.
So the gods discovered a means of averting such a
contingency. They picked out that particular verse in
the Rg-Veda (II. 33. 1) where protection to the steeds
(cattle) is definitely requested. The author of the Brahmana
distinctly cautions the reciter of the hymn against saying
“ be merciful 4o us” and advises him to preserve the original
and say ¢Be merciful lo our steeds’. Fearing that worship-
pers of ‘Rudra’ might unwittingly recite the succceding
verse in the same hymn which contains the name of Rudra
“May we be multiplied with children, O Rudra,” the
Brahmana lays down thce direction that the word ¢ Rudra’
should be altcred to ‘Rudriya’ meaning ‘O, thou of Rudra.’
The point to be noticed here is that men (of that age) felt
that if the god was addressed by even the name ¢ Rudra
he would do somecthing very terrible to the people. That
was why the god was addressed “Thou, of Rudra’ implying
that though Rudra was an unmentionably terrific god, if
he be spoken of as only belonging to Rudra (and not Rudra
himself), he could not be so fierce. Even this device was
thought of as only partially satisfactory, and so another

advice is immediately offered, asking the worshipper to
choose ““Weal for us let him make,””! because that 1S, a

definite rcquest for the welfare of ‘men, women and cows.’
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Then the god would not be a terror-inspiring god but would
be only a bestower of welfare or prosperity.

There is a difference between the Aitareya and the
Kausitaki Brahmanas regarding the origin of Rudra.  The
latter makes no attempt to construct a story to explain the
terrific aspect of Rudra. The account given therein secks
mercly to explain, in its own way, how the eight names?
(Bhava, Sarva, Pa$upati, Ugra, Mahadcva, Rudra, 1$ana
and ASani) came to be applied to Rudra. Keith believes
that the two names Mahadeva and [§ana are of special
importance and that a sectarian worship is indicated
therein.® He notices that these two words arc not found in
the Vajasancya Samhitd,* or in the Taittirtya Samhita,?
and since they occur in the Vratya hymn,® the Kaugitaki
was a later composition than the Aitareya. It is open
to doubt if such a conclusion can be maintained in the
absence of further evidence. On the other hand, the fact
that the Kausitaki does not make Rudra a territic deity
seems to be a valid recason to infer that the Aitareya
is nearer in point of time to the Yajur Veda than the
Kausitaki. If the Satapatha Brahmana is taken to be later
than the Aitareya and the Kaugitaki, the last might
have been the earliest of all the three; for, Rudra is
conceived of as a really frightful deity, not very dillerent
from an evil spirit, in the Satapatha Brahmanpa. Tt is
possible to conclude that Rudra’s good qualities (with
which he was endowed from the time of the Rg-Veda) came

2 Kaugitaki Brahmana Adhyaya, VI. 1—9; — Kcith Rg-Veda Brahmanas,
p. 377 ff

8 RV. B. Trs. p. 25 ff

4 In Adhyaya, XVL

s IV. 5. 1.

8 AV. XV. 5.
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to be gradually forgotten and in popular estimation he
became an object of terror. This is evidenced by some
passages in the Satapatha Brahmana. When describing the
manner in which the Trayambaka offerings are to be made,
the Satapatha Brahmana states «“ And, accordingly when
he performs these offerings, he either does so hoping that
thus no arrow (misfortune) will hit any of his, or because
the gods did so. And thereby he delivers from Rudra’s
power both the descendants that are born unto him and
those that are unborn”.” They arc (offered) to Rudra;
Rudra’s indeed is the dart; and hence these offerings
belong to Rudra ® Again in the Satapatha Brahmana,
IL. 6. 2. 6, Rudra hankering after the sacrificers’ cattle
is alluded to:—<They (thc cattle) may be anointed
(with ghee)—for the havis is anointed—but let them
rather be unanointed; for indeed, Rudra would be
hankering after the (sacrificers’) cattle, if he were to anoint
the cakes; let them therefore bc unanointed”.  Rudra
is, in this Brahmana, cven conceived of as a sort of evil
spirit roving about from place to place, and so the
sacrificer is requested to offer thc cake on the roads,
cross-roads, ctc. ¢ Having removed all (the cakes from the
potsherds) into one dish, and taken a fire-brand from
the Daksina-firc, he walks aside towards the north—for that
is the region of that god—and offers. He offers on a
road —for, on a road that god roves; he offers on 2
cross-road,—for the cross-road, indeed, is known to be
his (Rudra’s) favourite haunt”.® Still further down there
is the following verse :— “The sacrificer now takes those

7 II. 6. 2. 9.
s §B. 11. 6. 2. 3.
° 8B, II. 6. 2. 7.



RUDRA OF THE BRAHMANAS 25

(remains of the cakes) into. his joined palms and throws
them upwards higher than a cow can reach. Thereby they
cut out his (Rudra’s) darts from their bodics”.'® The
sacrificer is urged to send away Rudra after giving him
provisions, e.g. “Having then packed them with two net-
work baskets and tied them to the two ends of either a
bamboo stafl, or the beam of a balance, he steps aside
towards the north; and if he meets with a tree or a stake or
a bamboo or an ant-hill, he fastens them thereon, with the
text ‘These, O Rudra, are thy provisicns, thercwith depart
beyond the Mujavats......... with thy bow unstrung and
muffled up’. Whereby he means to say, ‘Depart propitious,
not injuring us’; ‘clad in a skin’—whereby he lulls him to
sleep; for while sleeping he injures no onc”.'*  That is not
all. The immediately following verses clearly indicate that
Rudra, was regarded in the Satapatha Brahmana period as
an evil deity who would render his worshipper even impure.
How else is the following to be explained? “They then
turn to the right about and return without looking back.
Having returned thither, they touch water; for they have been
performing a ceremony relating to Rudra, and water is a
means of purification—with water that (ineans of) purifica-

tion they accordingly purify themselves.'®

Thercupon he
shaves his hair and becard, and takes up the fire (of the
uttaravedi)—for only after changing his place to the
ordinary sacrificial ground he performs the  (full-moon)

sacrifice on that fire, etc., etc.”

From the foregoing quotations, it will be clear that the
old conception of Rudra had become greatly changed in the

10 §B. II. 6. 2. 16.

11 8B. II. 6. 2. 17.

12 gB. II. 6. 2. 18.
S—4
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dnyS.f)?thC Satapatha Brahmana. He came to be regarded
as a grim deity who might do injury to sacrificers and their
cattle.  Lven the Satarudriya hymn is regarded, by the
compilers of the Satapatha Brahmana, as having been
composed with the object of appeasing the wrath of the
terrific Rudra whose origin is narrated in the Satapatha
Brahmana. This story also, like the story found in the
Aitaréya, rcflects the prevalent conception that Rudra was
the embodiment of wrath. It runs as follows:—*As to why
he performs the Satarudriya offering. When Prajapati had
become disjointed, ' ® the deities departed from him. Only
one god did not leave him, to wit, manyu (wrath).
Fxtended, he remained within.  He (Prajapati) cried, and
the tears of him that fell down scttled on manyu. He
became the hundred-headed, thousand-eyed, hundred-
quivered Rudra. And the other drops that fell down,
spread over these worlds in countless numbers, by thousands;
and inasmuch as they originate from crying (rud), they are
called Rudras (roarcrs). That hundred-headed, thousand-
eyed, hundred-quivered Rudra, with his bow strung and
his arrow fitted to the strings, was inspiring fear, becing in
quest of food. The gods were afraid of him. They spoke
to Prajapati, ‘We are afraid of this one, lest he should hurt
us’. He spoke, ‘gather food for and appease him there-
with’. They gathered for him that food, the Satarudriya
(offering), and thereby appeased him, and inasmuch as
they thereby appcased the hundred-hcaded Rudra, it is
called......... Satarudriya”.?* From this account it is clear
that the author of the story conceived of Rudra only as a

18 Cf. Prajapati being picrced by Rudra (Bhitapati) in the Aitareya Brahmana.

14 §B. IX. Khanda, Ist Adhyaya, 1st Brahmana.
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destroying deity and not as a protecting deity at all.  On
the other hand, the author of the story in tlic Aitareya
thought of Rudra, both as a terrific god and as bestower of
prosperity upon all, though he also gave greater prominenee
to the terrific aspect, as is evidenced by his detailed instruc-
tions as to which verse of the Rg-Veda was to be used and
how. The Satarudriva hymn itself, as we have noticed,
indicates both thc aspects of the god. Hence, it was open
to the author of this portion of the Satapatha Brahmana (o
think of Rudra in his beneficent aspect elso. If he did not
do so, it only shows that the conditions of the time when he
lived were such as to make him think of Rudra as an cvil
spirit.  What then could have been the altered conditions
of life at that time? A dim picture of the times is reflected
in some of the verscs appearing in the fifth Khanda.'®
<Now, once upon a time, Svarbhanu, the Asura, struck
the sun with darkness, and stricken with darkness, he did not
shine. Soma and Rudra removed that darkness of his; and
freed from evil he burns yonder.  And in like manner docs
that (king) thereby enter darkness—or darkness cnters him
—when he puts those unworthy of sacrifice in contact with
the sacrifice—either Stidras or whomsoever—in contact with
the sacrifice. It is Soma and Rudra that remove that
darkness of his; and freed from cvil he becomes consecrated”.
Leaving aside the removal of the sun’s darkness as irrelevant
to our present purpose, onc notices an allusion to kings
putting Stdras (and others unworthy of sacrifice) ‘into
contact’ witl the sacrifice, and to Siva (along with S6ma)
purifying or consccrating the king who had become impure

1s §B. V. 3. 2. 2.
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by so doing. Herein there is unmistakable evidence of
Stidras taking part (what part, one cannot say) in sacrifices.
Necessarily, such a sacriflce ought to have been regarded
impure by the orthodox. The Brahmana also states that the
king ‘entcred darkness’ or became impure by so doing. Then
a special function (which has not been till now attributed to
Rudra at all) is assigned to Rudra. He purifies the impure
king. It is doubtful, if the strictly orthodox section of the
community would accept this kind of purification. Very
probably not. That is perhaps the reason why in another
part of the same Brahmana, even Rudra himself is regarded
impure (as noticed above). The only way in which one
can reconcile these conflicting views is to presume that at
the time of the Satapatha Brahmana, two views prevailed
about Rudra; one being the strictly orthodox view that
Rudra could not purify the impure and that by interfering
in such matters, he only made himself impure. The other
was the more liberal view that impurity could be removed
by Rudra, the only God who could do it. This latter view
must have been very acceptable to those who attached
prominence to the Atharva Veda hymns about the Vratya,
who (as noticed above) was an unconventional person, but
one who led a life of austerity and wandered about, his
thoughts centred upon Rudra. This cleavage between the
two sections of the people was bound to widen with the

lapse of time.

It was those who regarded Rudra as an impure
deity that conccived of him as a most terrific being of
whom they could not help being afraid. Why was the
idea of fear so predominant in their minds? The only
possible explanation seems to be that they were ignorant
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of the real nature of gods ; for ignorancc is always the root

cause of fear. That they were ignorant is anm:ply evidenced

by their writings. A discerning student of thc Brahmanas

cannot help feeling that many explanations oflered of the
origin of the different deities, and of the religious practices
then in vogue arc unsatisfactory, irrational and hence un-
convincing. There is a marked difference in tone between
the simple, unambiguous, straight-forward appeals which
were addressed to the gods by the Vedic hymners, and the
quecer, far-fetched and fantastic theories put forth dogmati-
cally by the authors of the Brahmanas. These last undoubt-
edly held the Vedas in grecat estecem, but they did not com-
prehend them. They magnified the importance of the
outward form of Brahmanical rituals, introduced innumer-
able meaningless details, and by the varicty and complexity
of their religious practices, more or less effectually shut out
their truth and inuer significance. This they did because of
their ignorance. Thus they could not help regarding gods as
veritable powers of evil who must be coaxed, cajoled and
flattered if they were to be rendecred harmless. Rudra’s
attributes as reflected in the Vedas admitted of the possi-
bility of such a distortion. That was why the authors of
the Brahmanas imagined Rudra to be such a fierce deity
that they were even afraid of mentioning his name. But
this conception of Rudra got changed when the Upanisads

came to be written.

The conception of Rudra in the Upanigads

One cannot be positive as to the interval between the
Brahmanic period and that of the Upanisads ; but one can
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infer that it must have been ratherlong.  Religious concep-
tions must have undergone considerable change and the
popular intellect also greatly advanced. Great thinkers could
not have been for cver satisfied with the vague notions
about cosmology and theology that prevailed among the
common folk, and hence they must have attempted a real
solution of matters spiritual and temporal. It was in such
an age that idcas about Rudra (as about other deitics) got
clarificd. The Brahmanas were mainly treatises explaining
sacrificial rituals. Sacrifices themselves must have been
performed mostly by the powerful monarchs for special
purposcs ; ¢.g., for the expiation of sins incurred in warfare
or for their coronation, etc. They were occasions when
learned Brahmans flocked to the palace in large numbers
from distant places. Those would also be opportunities for
the dsiplay of intellectual skill and genuine scholarship. We
have an instance of such philosophical tournaments in the
Brhadaranayaka Upanisad. The whole of the third Adhyaya
is a narration of Yaghavalkya’s discussion with, and victory
over, a number of priests and scholars, to wit, A$vala, Jarat-
karava, Artabhiaga, Bhujyu Lahyavani, Usasta Cakrayana,
Kahola Kauditakéya, Gargi Vacaknavi, Uddalaka Aruni,
and Vidagdha Sakalya. The last of thesc had, owing to his
defeat, to lose his head, < But him Sakalya did not know,
and so indeed his head fell off ”.2¢ It is noteworthy that
in the contest above mentioned, Yagiiavalkya taunts Sakalya
with the question ¢ Sakalya, have those Brahmans made you
their coal-destroyer’.?”  This means ¢ Have these priests

made you their cat’s paw ?*  (Max-muller’s suggestion) ; in

16 Br. Up. 111. 9. 26 —ITume, p. 125.
17 111, 9. 18—Hume, p. 123.
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other words, ‘“have they -who are unable to enter into a
controversy with me chosen you to sponsor their cause and
suffer the consequence ?”’. Here, one can sec Yagiavalkya’s
veiled contempt for the purohitas. It is morc or less clear
that those who remained with the kings and specialised in
the knowledge of sacrificial rituals etc., had no knowledge
of the inner significance of these rites. It was only people
who went away to the forests and pondered over these
problems that obtained solutions for them through their
intuition. They also came into contact with discerning
monarchs, e.g., Yaghavalkya with Janaka.'® Hence it
became possible for the kings sometimes to know more
about high philosophical truths than some learned Brah-
mans whose knowledge was confined to their books. As
instances, we have Ajataatru, king ol Benaras,'*who was
able to prove to Gargya the latter’s ignorance of Brahman,
and to make him request Ajata$atru to instruct him.?°
Such thinkers who dwelt in the woods would not «ll have
been merely preserving the tcachings that would have
descended down to them from their gurus  Many ought to
have arrived at original solutions of their own. In the case
of Satyakama Jabala, it is seen that his teacher, Gautama
Haridrumata merely asked him to  follow’ (tend) 400 lean,
weak cows. That was all the instruction, according to the
story,2! that was given to the student.  Several ycars after-
wards the teacher gave him the finishing touch to his self-
education.2'* This very same Satyakama Jabala beccame

18 Br. Up. 4ih Adhyaya.
19 Br. Up. I1. 1. 14,
20 Br. Up. II. 1. 15.
21 Chand. Up. IV. 4. 5.

21a The account in the Upanigad is that the bully the fire, the swan and the diver.
bird taught him. That is to be rationally un-ierstood only as self-education.
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later the guru of Upakosala Kamalayana.??  He also is
spoken of as having been instructed by the fires;?® in other
words, he was, like Jabala, one who led the life of contem-
plation It was such great philosophers who threshed out
the hidden meanings of the Vedas and Brahmanas, and
discovered the highest truth which finds expression in the
Aranyakas and Upanisads. Many of them were preserved
in the memory of the ancient thinkers who sometimes atta-
ched a sanctity to those scriptures. This is reflected in the
lists of traditional teachers appended to some adhyayas of
some Upanisads; c.g. in the Brhad. Up. II Adhyaya;
VI Brahmana, we have about sixty names. Similar lists
arc found in Brhad. Upanisad in IV. 6. 1,in VI. 5. 1 and
VI 5. 4. When learning of the highest order was thus
transmitted by word of mouth by successive gurus to
students, it was quitc possible for most of the teaching to
have been forgotten, partially understood and even mis-
understood, and what would remain would very probably
be but the quintesscncé of such philosophical speculation.
During this period of intellectual and spiritual progress, the
nature of the gods figuring in the Vedas and in the Brah-
manas must have been carefully analysed and rightly
understood. It was natural that the views formed of them
by the Upanisadic philosophers were different from those
held by the men of the Brahmanic period. In fact, such
difference was bound to arise even between the earlier and
later Upanisadic thinkers themselves. There would be
fewer points of resemblance between the Vedic descrip-
tion of a particular deity and the Upanigadic description

22 Ch. Up. IV. 10.
38 Ibid, IV. 10. 4. ff.
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of the same dcity. Hence, these points of agreement or
difference may themselves be employed for rouhly determin-

“ing the question whether an Upanisad was a later onc or

an carlier one. Of the chicf Upanisads, (i.e. those which
have been commented upon by Sankara) some are found to
be, when this test is applied, very early. For instance,
the Brhad Aranyaka Upanisad shows itself undoubtedly to
be the oldest because it mentions all the Vedic gods Indra,
Varuna, Soma, Rudra, Parjanya, Yama, I§ana, Mrtyu,
Pisan, ctc., and roughly preserves the original characteris-
tics of these old deities.2* Recognising Indra, Varuna,
Rudra, etc., as powerful gods, the Upanigad sccks to find
out an explanation for their being endowed with prowess by
saying that these ‘rulers among the gods’ werc created
from Brahma’s superior form ‘Ksatra-hood’.?® The same
Upanisad, also makes much of the details of sacrificial
ritual ; e.g. its opening chapter is a description of the world
as a sacrificial horse. On the other hand, one does not
notice such prominence to the Vedic deities in the Chadogya
Upanisad, though it was also, very probably, a compa-
ratively early Upanisad. Rudra is not mentioned in it at all.
There is an account of Indra ; but he appears as one who
learns, after enormous labour, the meaning of Brahman,

26 There is almost a total neglect of these

from Prajapati.
deities in the Taittiriya Upanisad, except the mere mention
of their names in the opening hymns of invocation. The
Aitaréya, Kausitaki, Kena, ectc., also similarly do not pay
much attention to the Vedic deities. There even scems to

have developed a feeling that the Vedic gods were unworthy

24 Br. Up. L. 4. 11—17.

25 Br. Up. 1. 4. 11,

26 Ch. Up. VIII. 7. 1to VIII, 12. 6.
S—5
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of the great honour done to them. That is the impression
onc gathers from a study of the third Khanda of the
Kena Upanisad which gives an account of the ignorance
of these gods about Brahman. The story, as narrated
there, is that Brahman appeared before them in the shape
of a ‘wonderful being’ and not knowing it, Agni, Vayu,
and Indra tried their skill with it and each in turn was
unable to over-power it or understand it. But when
Brahman dlsftppeared from their view, Uma, ¢ daughter of
the snowy mountain’ appeared before them to tell them
that it was Brahman.2?” When peoplc came to know that
Brahman was superior to all the gods and that it was the
only onc to be worshipped, the fear of death, discase, ctc.,
vanished from the minds of the intelligent.  In proof of this,
we have the story of Naciketas in the Katha Upanisad.
His father offers him in anger to Yama (death) but the
youth had no fear at all. He tells Yama, ‘In the heavenly
world—-is no fear whatsoever. Not there art thou. Not
from old age does onc fear. ‘Over both having crossed
hunger and thirst too, gone beyond sorrow, one rejoices in
the hecaven-world’.2®%  This youth learnt from Yama the
truth about the passage of the soul from the body to
immortality. ¢ A person of the measure of a thumb is the
inner soul, ever seated in the heart of creatures. Him one
should draw out from one’s own body like an arrow shaft
out from a reed, with firmness. Him onc should know, as
the Pure, the Immortal......” Then Naciketas, having
received this knowledge declared by Death, and the entire
rule of Yoga, attained Brahman and became free from

27 Kena. IV Khagda,
28 Katha I. 12
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passion, free from dcath; and so may any other who knows
this in regard to the soul (Atman).??

This discovery by the Upanisadic thinkers of the
immortality of the soul hidden in every one’s heart was of
prime importance in the evolution of religious thought.
Gods were no longer to be dreaded for their might. The
feeblest mortal had a force within himself which could defy
the might of the mightiest of destructive powers. When
this grand truth was realised, gods werc looked upon from
a new angle of vision. They now appcared as but the
agents and scrvants of some supremc powcr who abided
both in the Universe, and ‘in the heart of creatures’.
Hence the I$a Upanisad declares <“By the lord ‘I$a’ envelo-
ped must this all be—whatever moving thing there is in the
moving world. With this renounced, thou mayest cnjoy’’.®°
The gods performed their respective functions because of
their fear of the supreme power. ¢Through fear of Him
the wind (Vayu) doth blow. Through fear of Him the
Sun (Strya) doth risc. Through fear of Him both Agni
(fire) and Indra and death (Mrtyu) as fifth do speed
along”.®'  And one who attains Brahman nced not, there-
fore, fear the gods at all.  On the other hand, such a onc
enjoys the highest bliss which 1s several times greater than
the Bliss of Indra, the greatest of gods.??  When such idcas
began to be grasped, the rclative inferiority of the know-
ledge of the Vedas and the Vedangas to the knowledge of
the ultimate truth was also perccived.®® Those who
accepted these views ought to have aspircd to gain this

20 Katha, VI, 17 & 18.
80 Jga. Stanza 1.

81 Taitt. Up. 11. 8.

82 jhid.

88 Muggd. Up. L. 4. & 5.
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higher knowledge (the knowledge of the imperishable).
They gained it through austerity and faith, and not through
sacrifices. ““Then who practisc austerity (tapas), and faith
($raddha) in the forest, the peaceful (§anta), knowers who
live on alms, depart passionless (vi-raga), through the door
of the sun, to where is that immortal person (Purusa), even
the imperishable spirit (Atman)”.®¢ This path would not
have appecaled to the sincere belicvers in the efficacy of
sacrificial ritual. Hence the same Upanisad advises the
scrupulous observance of religious ceremonies also.®5 At
the same time it is also distinctly stated below that sacrificial
forms arc ineffective against rebirth.®® As if with the view
of helping people to realise the imperishable, the doctrine
of Brahma-Atman is discussed in the sacred Mundaka, and
the advice is given that the Purusa should be found in the
heart.  “The Person (Purusa) himsclf is everything here ;
work (karma) and austerity (tapas) and Brahma, beyond
death. He who knows that, set in the secret place (of the
heart)—he here on earth, my- friend, rends asunder the
knot of ignorance”.®” This suggestion unfortunate]y;
cannot be carried out by all, for the option of making
Himselfl visible is entirely His own (the Purusa’s). Know-
ledge alone is of no value; nor sacrifices. “This soul
(Atman) is not to be obtained by instruction, nor by
intellect, nor by much learning. He is to be obtained
only by thc one whom He chooses; to such a one that
soul (Atman) reveals His own person”.2® Here we

84 Mund. Up. 1. 2. 11.
8% 1hid. 1. 2. 1.

a8 Iind, 1. 2. 8 & 12. 10,
87 1bid. I1. 1. 1lo0.

33 Ibid. III, 2, 3.
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have the indication of a new path, which does not consist in
sacrifices, or knowledge, but which is one which wil! enable
man to obtain Divine grace, This divine grace is men-
tioned (as ¢ prasada’) in the Katha Upanigad.®® ¢ When
through the grace (prasada) of the creator (Dhatu) he be-
holds the greatness of the soul (Atman).”*° But Sarkara
does not take the word to mecan ‘grace’. He takes the
compound word ¢ Dhatu prasadat’ to mean ‘ through the
tranquillity of the senses’.  The word is uscd unambiguously
in the Svetadvatara Upanisad. ¢By the eflicacy of his
austerity and by the grace of God, the wise Svetadvatara
in proper manner declared Brahma’. (Tapah prabhavat
deva prasadacca brahma ha Svétadvatarotha vidvan),*?
This importance attached to divine grace may be regarded
as mainly responsible for the rise in inportance of the bhakti
school of thinkers. The Svetaévatara Upanigad may be taken
to be representative of that type of thinking. The author
effccts a happy compromise between the jfiana path and the
Bhakti path. The former will lead to a realisation of the
ultimate truth, but the latter is an indispensable preliminary
(as has been clearly expressed in the Mundaka Upanisad
passage quoted above). If the path of devotion is to be gone
through by the aspirant after final release from earthly bon-
dage, he must worship God and gain god-vision. The soul
certainly is impotent over the cause of pleasure and pain”.*?
Those who have followed after meditation (dhyana) and
abstraction (yoga), saw the self-power (atmasakti) of God
(d&éva) hidden in his own qualities. He is the onc who rules

89 Hume p. 350 n. 1.
40 SV Up. II. 20.

41 Tbid. UP. VI 21.
43 Ibid. Up. L. 2.
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over all these causes Kila, Svabhava, Niyati, etc ¢*  Again
« That which is joined together as perishable and imperish-
able, as manifest and unmanifest—the lord (I$a, Potentate)
supports it all. Now, without the lord, the soul (Atman) is
bound, because of being an enjoyer; by knowing God
(Deva) one is released from all fetters.  There are two un-
born ones ; the knowing (lord) and the unknowing (indivi-
dual soul), the omnipotent and the impotent”.** It is this
cosmic purpose that ought to be worshipped. He is descri-
bed thus: ¢ That god faces all the quarters of heaven.
Aforetime he was born, and he it is within the womb. He
has been born forth.  He will be born.  He stands opposite
creatures, having his face in all directions”. The worshipper
thus gets a picture of the god whom he is to worship.  But it
is a highly diflicult conception capable of being formed only
by men of a superior order of intellect. Hence the author
hits upon the effective device of identifying this unknown
and unknowable god with the very well-known god Rudra.
“For truly, Rudra (the terrible) is the one—they (who know
the one) stand not for a second—who rules all the world
with his ruling powers”.4° But Rudra is now, unlike in the
Brahmanic period, understood to be the one great god of the
Universe. ““He the Protector, after creating all beings, merges
them together at the end of time. Having an cye on every
side and a face on every side, having an arm on every side and
a foot on cvery side, thc one god faces together with hands,
with wings, creating the heaven and the carth—He who 1s the
source and origin of the gods, the ruler of all, Rudra, the

43 Svet. Up. 1. 3.
44 Ibid. I. 8.
45 Ibid, III. 2.
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great scer, who of old created the Golden Germ (Hiranya-
garbha)—may He endow us with clear intellect’”.*®  When
the author thus gave the grandest attributes to Rudra, he
took care to see that people did not imagine a new Rudra,
quite distinct from the old Vedic deity ; for that would only
add one to the existing number of deities. The object
of the author was to choose any one of the Vedic gods and
use him for Dhyana and Yoga, so that the worshipper might,
through that means, attain the highest knowledge. It so,
why did the author piich upon Rudra and not any other?
Various rcasons may be assigned for the author’s choice ;
c.g. (1) of all the Vedic gods, Rudra combined in himself

47  The created

the functions of protection and destruction.
being can seek protection for himself and destruction for his
enemies. The less advanced person would require pro-
tection of his body, his children and his cattle (manas to ke
tanaye etc.)*® and destruction of sorcerers*® and of disea-
scs.5° The more evolved person would desire protection
for his soul, or that part of him which could through igno-
rance get entangled with the perishable world, and ask for
the destruction of his sins. In other words while the former
would request the removal of suffering, the latter would ask
for the removal of the root causc of suffering. Hence Rudra
was best fitted to be worshipped by all mortals. (2) Again,
Rudra was the onc god of the Vedas who could be worship-
ped by all castes. The twice-born gave him oblations (the

Satarudriya evidences it) and Sudras also could count upon

46 Syet Up. 111. 3 & 4.
47 gyvat. Up. 1I1. 2. & 3.
«8 RV. 1. 114, 8.

0 AV, X 1. 23,

so RV, 1I. 33. 4.
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his support as noticed above.®' He is especially the god of
even undeveloped creatures, the beasts, for he is Pasupati,
the lord of beasts. (3) Further he was the only deity who
could look after the needs of men in all the four Aéramas;
for in the form of Agni (with whom he is more than any
other god identified) he gave wisdom to the Brahmacarin
(Jabala and Kamalayana were taught that way); as a
bountiful god, he bestowed prosperity upon the Grhastha,
and, as a mountain deity, he ministered to the comforts of
the Vanaprastha and the Sannyasin.  (4) Rudra was also
the special god who guarded  the interests of those who did
not conform themselves to the Brahmanic conventions (the
Vratyas) ...... Thus there was not a single class of people
or a single region of the earth that did not fall under his
jurisdication.  (5) Over and above these there is another
reason. It is generally found that fear is at the bottom of
all worship. It may differ in intensity different indivi-
duals. The savage may have more of it than the enlighte-
ned person whose knowledge diminishes his fear somewhat.
In evidence of this remark there is Arjuna’s prayer to Sri
Krsna,®? when the latter assumed the fear-inspiring Vi$va-
rapa form. Throughout the eighteen chapters of the book,
there is no other occasion when Arjuna offers a prayer to
Krsna although Krsna tells him In several places that he is
god himself. Particularly he describes himself in the tenth
chapter as the cosmic person. Yet it was only when he
looked at the terrible form that he began his prayer in-

voluntarily.

Thus it is in the Svetadvatara Upanisad that we
notice a first attempt to identify one of the Vedic

61 Sat. Br. V. 3. 2. 2.
82 In Ch. XI of the Bhagavad-gita.
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deitics with the cosmic Brahma. This identification would
open the way for the exclusive worship of onc vod as a
means of salvation. It is very probable that from this time
onwards numbers of people belonging to dilferent castes
began the practice of praising and meditating upon Rudra
in his various forms. Each one would conceive of the god
according to his intcllectual and spiritual development, and
this would lead to the rise of several sects. The relation
between the worshipper and his god being always personal,
the more sincere he was, the more obstinate would he be in
his views about the right mode of worship.  The result was
that the Rudra or the Siva sects became numecrous. It is
this that is alluded to in the Maitrl Upanisad VII. 8.
«« Verily, the source of the net of delusion (Moha) 1s the fact
of the association of one who is woiihy of heaven with those
who are not....... Now, therc are those who are contiuually
living upon handicraft. And moreover there are others who
are town-beggars, who perform the sacrifices  for the
unworthy, who are disciples of Sudras and who, though
Sudras, know the scriptures. And morcover, therc arc
others, who are rogues, who wear their hair in a twisted
knot......And morcover there are others who falsely wear
the red robe, car-rings and skulls......With these one should
not associate”. Here we have a clcar mention of the
different types of Siva worshippers. That is unmistakable
evidence of the prevalence of Saivism or Rudraism. ‘The
author of this Upanisad disapproves of thesc practices,
which, according to him, were due to Moha or illusion.
Elsewhere he writes in a manner which seems to indicate
his bias in favour of Visnu.® But the Maitr1 Upanisad is

88 Maitri. V. 2.; VII. 3.
S5—6
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not as much a bhakti Upanisad as Svétaévatara; for Visnu
is not the only god that is given the highest placc among the
gods, fit for worship. He is classed with Brahma and
Rudra. ¢ They (Brahma, Visnu and Rudra) are assuredly,
the foremost forms of the supreme, the immortal, bodiless
Brahman. To whichever one, each man 1is attached here,
in its world he rejoices indeed. For thus has it been said;—
“ Verily, this whole world is Brahma .°¢  These references
also throw light upon the existence of the bhakti cult at
that time.  Since this Upanigad lays much stress upon the
Vedic as opposed to non-Vedic doctrines,®® it is clear that
the practice of worshipping Brahma, Visnu or Rudra, had
begun at that time to be accepted as an essential preliminary
to the realisation of the final truth, and, as if to satisfy the
demand for some form of worship which might not have the
evil consequence of misleading people, the author expatiates
upon the meaning of the Gayatri Mantra (which appcars in
RV. 3. 62.10). Here is a compromise between the three
paths, karma (or sacrifice), bhakti (or devotion), and jiiana
(or knowledge). The Upanigsad urges that the sacrificer
should meditate upon the ¢ the divine splendour of Savita’
whois *the meditator abiding in the intellect’.®® Heis
called upon to worship the soul (Atman) in the form of the
sun by the usec of the Savitri prayer. *‘Tat savitur
varenyam. That desirable (splendour) of Savitr—yonder
sun, verily, is Savitri”. He, verily, is to be sought thus by
one desirous of the soul (Atman)—say the expounders of
Brahman. ¢ Bhargo devasya dhimahi—May we meditate

54 Maitri., Up. V. 6.
58 Ibid., VII. 10.
56 Ibid., VI. 34.
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upon (that) splendour of the god”. (Savita), verily, is
God. .Hence upon that which is called his splendo«.r do I
meditate—say the expounders of Brahma. ¢ Dhiyo yo nah
pracodayat—And may he inspire these for us ’-—say the
expounders of Brahma.®’ '

This explanation of the Gayatri mantra is followed up
by an etymological explanation of Bharga so as to identify
him with Rudra. ¢“Rudra is called Bharga ¢ becausc he
causes to dry up (bharjayati) say thc expounders of
Brahma ».%% This is the first and the last instance when
the epithet Bharga is applied to Rudra. One is therefore
tempted to analyse the author’s motive for such an cxplana-
tion. Undoubtedly the Maitri Upanisad was onc of the
later compositions. It must have been composed when
Rudra worship had taken deep root in Indian soil. The
fact seems to be that the author was aware of some Siva
worshippers meditating upon Rudra even while reciting the
Gayatri. 'The meaning of the line (in the Gayalri mantra)
according to this explanation would be ¢ May we meditate
upon Bharga—the dricr up (of our sins)”. If this was the
case, then it reveals the intensity of the longing for a single
god, as opposed to a multitude of gods, who could be
meditated upon by any one even while he was performing
the Sandhya rite which every Brahman was bound to
perform.  This rite was a very old one,®? but it gathered
several accretions as time advanced. These additions to the
original rite were madc by men living in different parts of
the country and also in different periods of time, and hence

87 Maitri. Up. VI. 7.
58 Ibid. 6. 7.

89 Sadvimgati Brahmapam IV. 5 (quoted in P. T. Srinivasa Ajyangar’s
pamphlet on the Gayatri).
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they differ widely. But then this mode of utilising the
Gayatri mantra to suit cach man’s spiritual tendencies
would not yicld satisfaction to all; the practice began of
cnabling anyone so inclined to obtain the special initiation
needed for the worship of some one god, e.g., Rudra or
Visnu. There is evidence in the Atharva Veda of the
Vratyas being some form of Siva worshippers (for, otherwise,
Bhava and Sarva would not have been mentioned as afford-
ing them special protection). There must have been
similarly worshippers of Visnu also, after the period when
Brahma, Visnu and Rudra came to be regarded as three
forms of the cosmic Brahman. The holy life led by some of
them should have won for them the regard and csteem of
some pious folk who would desire to emulate them. They
would have been instructed in the path of meditation by
some of the pious Saiva or Vaisnava ascetics; and hence the
convention of the Guru instructing or initiating the disciple
must have become established. This practice grew in
importance with the lapse of time and the author of the
Svetadvatara Upanigad must have been one such person®?
worshipping Rudra. That is probably the reason why he
gave a high place to Rudra. The sanctity attaching to such
worshippers was responsible for the risc of a number of
impostors, who assumed the garb of Saiva devotees, but
were in reality cheats who cexploited for their own selfish
ends the credulity of the masses. This in turn had the
cflect of creating in the minds of some, a revulsion of feeling
and the scepticism thus generated was partly responsible
for the faith even in the Vedas being lost. Yet the

60 By the cthcacy of his austerity and by the grace of God, the wise
dvetagvatara in proper manncr declared Brahma to ascetics of the most advanced
stage as the supreme mcans of purification . §v, Up. 6. 21.
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trait of the mendicant was in the Indian blood and
would show itself when the necded opportunity arose.
Hence, another reform in religion appeared with the rite of
initiation whereby the pious could satisfy their inner
craving by becoming, without lcsing caste, Siva-Yogins.
They would™ not be condemners of Brahmanical rites—
indced, they would advocate them for the ordinary people
—but they would themselves specialise in uttering such
mantras as ‘Om, Namah Sivaya’ (Om, prostration to
Siva) and secek to obtain salvation through cxtravagant
yogic practices also by imposing restraints upon themselves
in matters of food, clothing, etc., so that they might not
develop an unjustifiable love of worldly pleasures.  The
increase in the number of such people necessitated the
framing of rules pertaining to their order, and since many
of thesc rules were merely the codification of observances
handed down from time immemorial by one generation to
another of such specialised bhaktas, they were belicved to be
as ancient and as much entitled to sanctity as the Vedas
themselves. These were known by the name of Siva
Agamas and the tradition grew that they were revealed to
man by God Siva Himself. Yet, since thcy were believed
in only by those who identificd Rudra or Siva with the
cosmic Brahman, thcy were not embodied in the sacred
Smrtis which continued to excrcise their sway upon the
gencrality of the people who felt that whatever might be the
hold that the Agamas might have upon a scction of the
people, they had nothing to do with the common folk and
hence could very well be ignored.  In like manner rose the
Vaisnava Agamas also. The feeling that the Agamas were
to be learnt only by a small section of the community who
felt the longing for it and who had the requisite qualifica-
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tions for it, was entertained not only by those who continued
to observe the Vedic rules, but also by the followers of the
Agamic rules ; for the latter too felt that the Agamas were
not for all but only for the chosen few, and that, if they
were given wide publicity, more harm than good would
ensue. That accounts for the fact that the Agamas were
kept carefully concecaled, and they have not yet fully seen
the light of day. The predominant characteristic of the
Agamas is their cxclusiveness. The Siva Agamas not only
emphasisc the necessity to worship Siva in the prescribed
mannecr but also insist upon the subordination ofevery other
God to Siva. He alone must be regarded as the highest
Being, identical with the cosmic Purusa and all the rest take
orders from him and discharge the functions assigned to them
by Siva. Hence it is that when the Puranas came into
being, they glorified one or the other of the three Gods,
Brahma, Visnu or Siva, and each of them is spoken of in
different places as being worshipped by the rest.  But it was
not the three primary deities alone that were thus meditated
upon. FEven minor gods, such as Nandi, Kama, ctc.,
came to be thought of by some worshippers as entitled to
such reverence and hence we notice that several special
mantras came into existence. These mantras were modelled
upon the Gayatri and so we have innumerable Gayatris,
such as ¢ Tatpurusasya vidmahe-mahadevaya dhimahi—
Tanno rudrah pracodayat” in praise of Rudra in the form
of Tatpurusa and Mahadeva; “ Tatpurusasya vidmahe
vakratundaya dhimahi--Tanno dantih pracodayat” for
Vinayaka or Ganeéa ; Tatpurusasya vidmahe cakratundaya
dhimahi—Tanno nandi pracodayat for Nandi. Similarly
there arc gayatris for Sanmukha, Garuda, Brahma, Visnu,
Narasimha, Bhaskara (Sun), Agni, etc. All these prayers
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have been introduced along with many more of a late date,
into the fourth chapter of the Taittiriya Upanisad. The
fact that there are such Gayatris reveals more forcibly than
anything else the great prevalence of the bhakti cult. The
prime use of the Gayatri (to whomsoever it may be
addressed) 1s to help the worshipper in meditating upon the
god who is invoked in the mantra. For some reason or
another, one entertains a feeling of deep veneration towards
any one of the gods, and then one attempts to fix one’s
thoughts always upon that god. Lest one’s thoughts should
fritter away, one gocs on repeating the Gayatri prayer
composed for that god. Thus, when we find, that there is
a special Gayatri in honour of any one of the gods, we can
be sure that that god was the special object of worship by
one class of people. Hence there ought to have been Nandi
bhaktas, Subrahmana bhaktas, Narasimha bhaktas, etc.
But all these gods themsclves could be broadly grouped
under three main divisions, Saiva, Vaisnava, and Sakta
and so all the bhaktas could be similarly classified as
worshippers of Siva, Visnu and Sakti respectively. The
Saiva Agamas, Vaisnava Agamas, and S$akta Agamas
embodied their doctrines and rules of worship.

The Gayatri mantra would have been helpful only for
the fairly advanced classes of bhaktas. But others would
still remain who would not be satisfied unless they had some
visible tangible object which would remind them of their
god, which they could worship by offcring incense, flowers,
etc. It was for their benefit that images were made. It was
not at all necessary that the images should be life-like or
beautiful. Justas a walking-stick or an umbrella would serve

a child as a horse or a motor car for the time being (when
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the child is inclined to play) the bhakta of the less advanced
type would be satisfied with a block of stone or wood and
imagine that it was (when he was in a reverential mood)
Mahadéva or Subrahmanya or Narasimha. To him it
would be the remembrancer of the god of his heart, and
knowing full well that it was only stone or wood, he would
yet lavish all his love upon it just in the samc manner in
which a lover would cherish the picture of his sweetheart.
When this necd for some image was manifesting itself, rules
came to be framed as to the manner in which images were
t0 be made. The rules arc found in the respective Agamas.
The predominant feature of any one deity was represented
in the image of that deity ; ¢.g. a spear was usually placed
i1 the hands of Subrahmanya becausc he was a warrior-god
who wielded his spear in all his encounters. The sacred
dankha and Cakra would be found in the arms of Visnu
and so on. Thus the image of any particular god would
invariably indicate his character. Siva was, and 1s, re-
presented by what is known as the lingam. It becomes
therefore necessary to examine what is the character of

iva that is thus evidenced by Siva’s image—lingam.



CHAPTER TII

THE SIVA LINGAM

Much misunderstanding prevails about the Siva Linga.
The common belief is that it represcnts the phallus; but it
is doubtful if the ancients had such a conception.  There is
no conclusive evidence to infer that the worship of the
phallus prevailed in India even among the uncivilised
tribes. Macdonell, however, lays it down categorically
that the cult was in existence in the Vedic period. A
symbol must have been used, as at a later period, in the
phallic worship which was known by the occurrence in  two
passages of the word ¢ Si§na Devah’. ¢ Those who have a
phallus for their deity’. Such worship was, however,
repugnant to the religious ideas of the Rg-Veda ; for Indra is
besought not to let the Siéna devah, approach the sacrifice,?
and he is said to have slain the Si$na dévah, when he won
the treasure of the hundred-gated fort.? In the post-Vedic
period, the phallus or linga became symbolical of Siva’s
generative power and its worship is widely diflused even at

"y

the present day .

‘The word Si$na dévah is explained by Sayana as
meaning ¢ those who sport with the $i$na, i.c., unchaste
men ”’ and he quotes Yaska as his authority.* ‘ Durga, the
commentator of the Nirukta, gives the same explanation ”.°
Muir is not satisfied with the explanation, and he proceeds
to examine other Vedic compound words ending in Dévah;

VII. 21.5.

X. 99. 3.

Vedic Mythology , p. 155.
Muir, 1V, p. 409.

Ibid.
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and, after arguing elaborately for and against Sayana’s
meaning, concludes thus:— « However interesting it
would be to find a proof of the existence of a phallic worship
among the aboriginal tribes contemporary with the Vedic
Rsis, it must be confessed that the word Siéna devah does
not supply this evidence”. In spite of the correct and
impartial analysis of the position by Muir, R. G. Bhandarkar
says, < Notwithstanding all that is said about the matter,
my own belicf is that the persons here referred to were really
some tribe of the aborigines of the country who worshipped
the phallus”.® But that is only a statement of his own
belief. One cannot accept it without further evidence.
Beyond these two allusions there is no mention of the
worship of the phallus any where in Vedic, Upanisadic, or
Brahmanic literature. The word ¢ Linga’ occurs in some
places in the Upanisads, but in a different sense, e.g., the
cosmic Purusa is described  as a-linga’ in Katha VI. 8.
The meaning is that he docs not have a distinguishing
mark. ‘This same description appcars in the Svetadvatara
Upanigad IIL 9. In the period of the Mahabharata,
Mahéeévara or Rudra must have been completely identified
with the cosmic Purusa by Siva worshippers. He was
regarded as ¢ the cause of causes’.” The meaning of the
phrase will become clear from the opening verses of the
dyetadvatara Upanisad. There ¢ time’ (kala), ¢inherent
nature’  (sva-bhava), necessity > (niyati),  chance
¢ yadrecha’, ‘the clements (bhuta),” the womb (yoni), ‘a
male person’ (puruga), are considered  causes.® I$a
(Rudra) 1s considered the cause of these causes’.’ (Heis

e Vaisnavism, Saivism, etc., p. 115,

7 Mahabharata, Anusasana Parva.sec. XIV. V. 226 (p. C. Ray’s trn.)
s Sv. Up. L. 2. ‘

o Sv. Up. 1.3.
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identified with the ¢ onc who rules over thesec causes’).'®
Being thus regarded, I$a becomes necessarily inconccivable,
¢ It is conceived of by him by whom it is not conceived of.
He by whom it is conceived of, knows it not. It is not
understood by thosc who say they understand 1t, Tt is
understood by those who say they understand it not”.'?
Not being conceivable 18a could not be worshipped.  Yet
the mind will not be satishied without worship, and so,
something representing Mahedvara or Siva came to be
worshipped. That was the linga or the characteristic mark
of Siva. But Siva was ¢ a-lifiga, without a mark’. Hence,
its mark was the mark of ¢a-linga’ or ‘indistinguishability’
or ‘imperceptibility > as a form. Those who conceived of
Siva as the cause of causcs or the cosmic Purusa, belicved
that everything else, including Brahma and Vispu had a
form. Siva alciue is formless or in other words ¢ all-formed’.
Being possessed of all forms and having no form of its own,
there is nothing in thc three worlds, male or female,
embodied or disembodied which is not pervaded by Siva.
Every form that is worshipped is the form or ¢ lifiga’ of the
all-formed Siva. Likewise even a form-less thing that is
worshipped is the mark, or the linga, of the formless Siva ;
for Siva alonc is really formless. Hence it is that
Upamanyu says ‘ We have not heard that the linga of any
other is worshipped by the gods. Declare if thou
hast heard, what other being’s lifiga cxcept that of
Mahedvara is now worshipped, or has formerly been
worshipped by the gods. He whose linga, Brahma and
Visnu and thou (Indra), with the deitics, continually

10 Sv. Up. L. 3.
11 Kéna Il 3.
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worship, is therefore the most eminent”.'? It was to
represent this double idea of the ‘all-formed’ and °form-
less’ that the Siva lifiga (which is believed wrongly by
somc to represent the phallus) was chosen, and it became
thec object of worship. The description of the cosmic
Purusa, as it appears in the Purusa Sukta hymn'? and in
the Svetadvatara Upanisad** applics equally to the Siva
linga also; e.g., *The Purusa has a thousand heads, a
thousand cyes, a thousand feet...... It has a hand and foot
on cvery side, on every side an eye and head and face, it
has an car everywhere in the world ”.  The hemispherical
top of the Siva lifiga consists in reality of thousands of heads,
cach of the size of a point. The sides of the cylindrical
figure are equally true representations of the thousands of
cyes, hands and faces. The circular bottom is similarly re-
presentative of a thousand feet; the semicircular top,
resembling the visible horizon, is truly symbolical of the
universe which surrounds the earth on all sides.’® Though
the image has thousands of hands, feet and eyes, it still has
iinga is
the closest possible approximation to the cosmic Purusa with
whom Mahe$vara was identified by the devotees of Siva.

‘no foot or hand or eye or ear’.'® Thus the Siva

‘This explanation is borne out by several passages in the
Linga Purana, c.g.
“A-hngo linga mularh tu avyaktath lingam ucyate,
A-lingah Siva ity ukto lingam $aivam iti smrtarm *’,
The supreme  Being who has no  characteristic
marks 1s the source of characteristic marks. Impercep-

12 AL Bh Anufasana Parva, ibid v. 228.

18 Nuir, 1V. 192,

Y4 1L 1Y, 150 1o,

12 Description of the Cosmic Purusa in the Sv. Up. 111, 14.
1o Sy, Up. 111 19,
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tibility is spoken of as the mark (of Siva). The lifiga (the
Siva lifiga) is remembered as pertaining to Siva.'” The
meaning of lifiga as the differentiating mark (and not as the
sex-mark) is evidenced by a verse in the Linga Purana
which runs thus :—

<« Pradhanam prakrti§-ceti yadahur lingam uttamam—
gandha varna rafair hinam $abda-sparfadi-varjitarn *.

¢ The forcmost litigam which is primary and is devoid
of smell, colour, taste, hearing, touch, ctc., is spoken of as
Prakrti (Nature) ”.'® When it is remembered that the
cause, whereby the universe is scen as diflerent from the
Supreme indivisible being, is Maya or illusion, and that
one should know that Prakrti is < illusion or Maya ™ '®
the meaning of the word ‘linga’ appuaring in the above
verse will become clear. The word is uscd as synonymous
with Prakrti, the first thing which differentiated itself, e.g.,
separated itself from the infinite and indivisible thing known
as Siva to Saiva devotces. When this initial differentiation
was effected, the whole world got to be differentiated also.
Necessarily it should have its distinguishing characteristic.
That mark of distinction attaching itself to the world 1s
spoken of by the Saiva devotee as the linga—

“ Vigraho jagatam lingam, alifigadabhavat svayam’’ ;

That is, ¢ the image (form) of the world created itself from

3 20

the indistinguishable (a-linga) Here we have another

instance to show that the Siva worshipper’s conception of

17 Lifiga Puraga I1I, 1.
18 Thid. III. 2.

19 gy, Up. IV. 10.

20 Linga. Pur. II1. 4.
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the lifiga was something different from that of the phallus.

Since both Prakrti and the universe got their ‘linga’ or
characteristic marks of differentiation from Siva Himself,
every object in the universe is spoken of as being marked
with the lifiga assigned to it by Mahe$vara (who is assisted
in this by his consort Uma). The staunch Saiva devotee
Upamanyu is unwilling to regard Visnu, or Brahma, or
Indra, as the Highest, and so speaks sarcastically about
them. ¢ Since prajah or created beings bear neither the
mark of the lotus (Brahma’s), nor of the discus (Vignu’s),
nor of the thunderbolt (Indra’s), but are marked with the
male and female organs (the distinguishing marks of human
beings)—therefore offspring is derived from Maheévara .2 !
The implication is that nonc of the threc gods, Brahma,
Visnu and Indra, is capable of conferring upon mortals
their characteristic marks. They are themsclves only
subject creations like human beings. Their own functions
and characteristic features have to be determined by Mahés-
vara. They are swayed by Prakrti, and so they are (spoken
of by Upamanyu as) the worshippers of the linga, which
the Prakrti is said to be (according to thc Linga Purana
quoted above).

It is in the above manner that Upamanyu’s remarks
have to be understood; otherwise they  would become
meaningless.  Ifit is believed that the linga of Mahadeva’
was the phallus of Mahadeva, then it would appcar that
Upamanyu was of opinion that Mahadeva’s form was that
of a human being. There is no proof of that. The
presumption is in favour of the view that the gods have
shapes diflerent from those of human beings just in the same"

21 M. Bh. Anuéasana Parva. 822 c. Muir 1V. 192.3.
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manner in which the shape of man is different from that of
a worm or an insect. Again, if the lingam is understood to
mean the phallus, why should Mahadeva’s lifigamn alone be
the object of worship? Any god’s lingam would serve the
purpose as well. Further, in the passage appearing in the
Mahabharata, Upamanyu says that all beings, in the
three worlds, movable and immovable are marked by
Mahadeva’s lingam. That means that the mountains,
rocks, and rivers, fire, wind and lighting, and everything
else which cannot be classified as either male or female,
have the mark of Mahadeva. The phallic idea will not
apply here. Thus it is impossible to understand the lingam
as meaning the sex-mark. The reason why this wrong
notion crept in was that in the Sanskrit language the word
“linga’ has also the meaning of the 'nale sex-mark. But it
is clear that it is a derivative meaning. Since the male
organ happens to be the distinguishing mark of the malic,
the word came to have that meaning. But that fact should
not be allowed to mislead us in understanding the meaning

of the Siva linga.

In this connection it becomes nccessary to take account
of some opinions expressed by Mr. K. R. Subramanian.
He says that ¢ phallic worship was the primitive form of
Siva worship and un-Brahmanical and un-Vedic in origin
with its roots in the neo-lithic times”.22  Again he holds
that linga is thc symbol of the ancestor in ancestry
worship.2® He arrives at thesc conclusions after an
elaborate process of rcasoning for establishing first that the

22 Ip his $ankara Parvati Prize thesis submitted to the Madras University in
1927 and published as a supplement to the Madras University journal, Volume I,
Part I1.

28 Tbid 25.
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Nagas werc phallic worshippers,?* and secondly that the
phallic cult “was closely connected with ancestor-worship
and the snake-cult ’.2° |

We may grant that the Nagas might have been
worshippers of Siva. For, they form one group of the
subjects of Siva, who had to acknowledge Ganapatior Siva’s
son as thcir immediate overlord. It is also just possible
that there were in other lands some who were worshippers
of the phallus.  But it is wrong to confound the phallic cult
with Siva worship because the phallus had nothing to do
with Siva lingam. The fact that we find the serpent
envcloping the Sivalifiga installed in different places, is
proof enough, perhaps, to show that those who reverenced
the Nagas as their ancestors were also at the same time
reverencing their own and their ancestors’ god, Siva. 'Thus
therc is, absolutely no need for confusing cither phallic
worship with Siva Linga worship, or with ancestor worship.

Mr. K. R. Subramanian has incidentally taken notice
of a story in the Rajatarangini ~about Siva worshipping a
linga at the time of his marriage.2® Now, what is the
inference that must be made from this?  Does it mean that
Siva was like other degenerate people a worshipper of the
phallus on the wrong assumption that the Siva lingam is
nothing more than the phallus?  Such an interpretation
would be absurd, and the only rational interpretation of the
story must be that on the occasion of his marriage, cven
Siva felt that he was inferior in status and strength to the
cosmic Puruga symboliscd by thelinga. In other words, this

story gives support to the conclusion we have already arrived

24 Tbid 20.
28 [bhid 23,
29 Ibid 20.
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at, that the lifiga is only the ontward symbol of the formless
being—the ultimate ruler of the Universe.

In the same place, Mr. Subramanian alludes to the
Ramayana story of the Uttarakanda about Ravana always

carrying a golden linga with him. He says:—Ravana
always carried with him a golden linga, but at the same
time fought with Sankara in Kailasa .27 Evidently Mr.
Subramanian could not find out a reason for this apparently
inexplicable conduct of Ravana. But the matter is quite
simple. It is certain that Ravana was a worshipper of the
cosmic Purusa which, as is seen from the Upanisads has to
be given a higher place than that given to Brahma, Visnu
and Rudra. That was why he was having the golden linga
always with him. He had also a sort of feeling that because
he was a worshipper of the highest, he could with impunity
slight Rudra or Siva who, in his opinion, was only onc of
the Trinity. But Rudra took this occasion to show Ravana
that he was mistaken, and that in reality Rudra was none
other than the cosmic Purusa Himself. Ishall have occa-
sion to show in the next chapter that legends like this must
have been coined by the devout worshippers of Siva with
the intention of giving full expression to their deep-rooted
conviction that Siva alone was the god of all gods, supcrior
in every respect to the other gods and identical with the
highest of all gods.

Mr. Subramanian takes notice of the peculiar shape of
the linga at Gudimallam, Kalattur and Kudumiyamalai,
which has led Mr. T.A. Gopinatha Rao to conclude that the
linga was only the phallus.2® But when we remember that

27 Tbid 20,
26 Jbid 28 and T. A. Gopinatha Rao ; Hindu Iconography 11. i. 55 to 57.

S—38



58 SAIVISM IN SOUTH INDIA

the almost innumerable Siva lifigas of our land are all of a
common shape having not even the slightest resemblance to
the phallus, a few exceptional ones in the three places above
mentioned need not at all be taken seriously to affect our
general conclusion. Let it be conceded also that the few
exceptions may really belong to a phallic tribe ; this, how-
ever, has no bearing on the nature of Siva and Saivism.



CHAPTER 1V,

TWO NOTEWORTHY SAIVA LEGENDS

We have noticed before that thc worship of Siva must
have becen adopted by at least a section of the people even
from the time of the Atharva Veda. The acceptance of
Siva as a personal god must have had the natural conse-
quence of making some regard Siva as the highest of all

. gods, attributing to Him qualities which would be denied to
other gods. It was such an attitude of mind that was
responsible for the growth of a number of legends about
Siva, and and also Visnu, which were later on included in
the Epics and the Puranas. Though these are only legends
in which fact is bound to be mixed up with fiction, they
cannot be rejected as entirely valucless. On the other hand,
they happen to be most valuable, especially when there is
no other source of information available, to show the trend
of popular opinion. We shall take up for investigation two
of them, each of which throws a flood of light upon the

history of Saivism in the time of the Brahmanas and the
Upanisads.

SIVA’S DESTRUCTION OF THE TRIPLE
CASTLE OF THE ASURAS

The story ocours imtne Xarna Yarva of the Mahabharata

Section 33-35, Verses 1391 fI.'  Bricfly the account is as
follows :—

In ancient times there was 2 war between the gods and
the Asuras in which the latter werc overthrown. The three

t Muir. IV. 223 fI.
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sons of the Asura Taraka wanted to have their revenge and
so performed austerities and procured a boon from Brahma
that they were not to be vanquished by any onc except
somebody who was able to destroy their three castles by a
single arrow. They constructed three castles, one of gold in
heaven, the second of silver in air and the third of iron on
carth, and began oppressing Devas and Rsis, whereupon all
the gods complained about them to Brahma. He replied
that none but Mahadeva by whom the universe is per-
vaded, who through particular austerities, knows the * Yoga ”?
and the ‘Sankhya’ of the Atman”, could accomplish the task.
So all went to him and providing him with a chariot out of
all forms of the universe and supplying him with a bow and
arrow, the constituent parts of which were Visnu, Soma and
Agni, persuaded Mah@deva to discharge the arrow against
the three castles. Brahma became the charioteer, and
Mahadeva hurled the arrow against the triple castle which
fell to the ground. Then all the gods praised Mahadeva
and took their departure.

This account (as it appears in the Mahabharata) is
indicative of the fact that Visnu is not given any promi-
nence.  On the other hand, Brahmd is, at least formally,
acknowledged to be superior to Mahadeva, for the latter
says onc greater than himself should be made his charioteer
(mattah $résthataro hi yah). But Brahma himself states, in
the previous part of the story, that he had obtained the rank
of Prajapati from Mahadeva.? So itis clear that Vignu occu-
pied a position of inferiortiy, being ranked with the other
gods, Indra, Soma, Agni, etc., and the two only Supreme

— e e e e e et

2 Muir, TV. 224,
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gods were Brahma and Mahadeva, each of whom was
willing to acknowledge the other as'greater than himself.

Again in the story the reason why Mahadeva was given
~ that name is also stated.  Mahadeva said that he himself
could not destroy them (the Asuras) as they were strong, but
that, with the aid of half of his strength they, (the gods)
themselves, would be able to conquer their encmics. They
answered that they could not sustain half his strength, but
_proposed that he should undertake the work, aided by half
their strength. To this Mahadeva consented, and became
stronger than all the gods (conjointly), and was thencefor-
ward called Mahadeva or the great god”. If we examine
the real meaning of the foregoing explanation, it will be
clear that Mahadeva was given that name because his power
was greater than that of all the gods. Now, the power of
Mahadeva consisted in his austerities, as described in the
early part of the story. The power of the Devas or the gods
consisted in their ability to give mortals what they asked for.
This power was apparently caused by the sacrifices they
performed (c.g., Indra was known as ¢ Sata-kratu’ or the
performer of a hundred sacrifices). So, in instituting a
comparison between the power (the word in the text is
‘ tejas’, v. 1439) that might be gained through austerity and
that through sacrifices, the gods themselves acknowledged
the greater value of austerity or tapas. That was why they
called themselves Devas but applied the name of the great
Deva to Mahadeva. This great god could not have been
different from Rudra, for though there is a mention of all the
other gods, Rudra is not mentioned at all. Obviously then,
Mahadeva was identified with Rudra. Ifthat were so, this in-
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cident of the destruction of the three castles must have occur-
red actually or in imagination) after the period when Rudra
got his name Mahadeva. This name occurs in chapter VI
of Kausitaki Brahmana but not in the Satarudriya. Hence
this legend arose after the Kaugitaki Brahmana came to be
composed. The absence of any rivalry between Visnu and
Mahadeva, and the evident friendly relations between
Brahma and Mahadeva, may also be taken to be cvidence
of the fact that bhaktas had not begun to show any sectari-
an tendencies.  Yet it was quite likely that, at least after
the open acknowledgment by the gods themselves of the
grecatness of Mahadeva whose sole claim to greatness seemed
to consist in his austerities, (and what his austerities led to,
is a knowledge of the ¢ Yoga’ and Safikhya of the Atman),
there was much greater temptation than beforc for Siva
bhaktas to stick to their path and even to regard themselves
supcrior to those who followed the path of Vedic ceremo-
nials and rituals.  We may well believe that it was in this
age that great value was attached to the Vratya hymn as it
appears in the Atharva Veda. The large majority of the
people, who found it difficult because of ignorance and of
poverty to perform Vedic sacrifices, were now given a good
opportunity to join the ranks of Saiva ascetics, and thus
gain respectability in the eyes of the community. It was
only natural that under such circumstances, the number of
Saiva devotees must have been steadily on the increase,
much to the chagrin and disappointment of the orthodox
believers of the Vedas.  With the increase in the number of |
Saiva devotees, there must also have been a steady decline

in their morals and general conduct, since the vast majority
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of them were ignorant and hence were pretenders. Hence,
there came about a natural reaction’in favour of the Vedic
path and against the new phase of Saivism. Men of right-
eous conduct were appalled by the grossly vulgar and
revolting life led by these so-called ascetics, and in their
condemnation of* these low men, they began to condemn
Siva also as the author of their contemptible modes of life.
They now turned to Visnu as the real saviour and highest
god. It is this period of the history of early Saivism that is
reflected in the legend about Daksa’ sacrifice.

DARKSAS SACRIFICE

This story appears in many places (including the
Ramayana)® and the accounts vary in some particulars.
But the main facts are the same.  According to the version
in Santi Parva of the Mahabharata,* Daksa begins a sacri-
fice at Gafigadvara in the Himalayas, which is attended by
all the gods, including Brahma and Indra ; but Rudra is not
invited. Dadhici, a devotee of Mahe$vara, is incensed at the
the insult thus offered to Siva, and foretells calamity on
that account. Daksa replies * We have many Rudras,
armed with tridents and wearing spirally-braided hair, who
occupy eleven places—I know not Mahe$vara.” Dadhici
answers ¢ This is a pre-concerted plan of all the gods that
Mahadeva has not been invited. Since I perceive Sankara
and no other deity, to be supreme, therefore this sacrifice of
Daksa shall not be prosperous.” Daksa said :—¢I offer to
the lord of sacrifice, (Vignu) in a golden vessel, this entire
oblation purified by rites and by texts, the share of the

8 I. 66.—7 fI.
4 VV. 10. 272 ff Muir IV. 374 fI.
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incomparable Visnu. He is the lord, the all-pervading god
of the sacrificial fire.” This discourse must have been known
to Uma, the consort of Siva, though they were not on the
scene of sacrifice, and the Devi feels embitttered that her
husband is not honoured. Then Siva pacifies her thus:—
¢ Thou knowest me not......I know...... ; but the wicked,
devoid of reflection, know not ; and the three worlds, inclu-
ding Indra and the gods are to-day together bewildered...
Worshippers praisc me at the sacrifice...... ”.  The Devi is
not satisfied. She taunts him thus:—‘ Every common
man praises and magnifies himself in an assembly of
women’’. Then Mahadcva shows his power by creating the
dreadful Virabhadra (with his hosts) who goes and destroys
Daksa’s sacrifice.  Daksa then begins to sing the praise of
Mahddeva who was thus pacified, and willing to allow
Daksa to proceed with the sacrifice.

In this story, the opposition between the Visnu
Bhaktas, of whom Daksa was apparently one, (for he glori-
fics Visnu as the lord of all), and the Siva bhaktas like
Dadhici is clearly evidenced. But it is when we examine
the account of the same incident in the Bhagavata Purana®
that the rivalry between these two schools becomes more
clearly expressed. There we also notice that the Saivas
were regarded as impure and ¢ avaidic’, or heterodox by the
Vaignavas. There it 1s stated that all the gods and Rsis
were assembled together at a sacrifice celebrated by the
Prajapatis (including Daksa). When Daksa came in, all pre-
sent showed their respect to him by rising from their seats,
but Brahma and Mahadeva did not. Daksa was willing to

—

8 1V. Chapters 2~-7.
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pay his respects to Brahma, but he was offended with what
he regarded as the insolence of Siva. - Then he spoke in
anger :—* Hear me, ye Brahman Rgis, with the gods and
Agnis, while I, neither from ignorance nor from passion,
describe what is the practice of virtuous persons. But this
shameless being (Siva) detracts from the reputation of the
guardians of the world (Prajapati)—he, by whom, stubborn
as he is, the course pursued by the good is transgressed.
He assumed the position of my disciple, in as much as, like
a virtuous person, in the face of the Brahmans and of fire,
he took the hand of mv daughter...... . This monkey-eyed
(god) after having taken the hand of (my) fawn-cyed
(daughter), has not even by word shown suitable respect to
me whom he ought to have risen and saluted. Though
unwilling, I yet gave my daughter to this impure and proud
abolisher of rites and demolisher of barriers, like the word of the
Veda to a Siidra. He roams about in drcadful cemeteries,
attended by hosts of ghosts and spirits, like a mad man,
naked, with dishevelled hair, laughing, weeping, bathed
in the ashes of funeral piles, wearing a garland of dead
men’s skulls, and ornaments of human bones, pretending to
be Siva (auspicious), but in reality Aéiva (inauspicious),
insanc, beloved by the insane, the lord of Pramathas and
Bhiitas, beings whosc nature is essentially darkness. To
this wicked-hearted lord of the infuriate, whosc purity has
perished, I have, alas, given my virtuous daughter, at the
instigation of Brahma . Hec follows up this speech by a
curse, “ Let this Bhava (Siva) lowest of the gods, never, at
the worship of the gods, rcceive any portion along with the
gods, Indra, Upendra (Vispu) and others.” Then he
departed. This action roused the fury of Nandi$vara, the

chief follower of Siva. He cursed in return:— ¢ May the
S—9
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ignorant being who, from regard to this mortal (Daksa),
and considering (Siva) as distinct (from the supreme spirit),
hates the deity who does not return hatred, be averse to
truth. Devoted to domestic life, in which frauds are prevalent,
let him from a desirc of vulgar passions, practise the round
of ceremonics, with an understanding degraded by Vedic
prescriptions. Forgetting the nature of the soul, with a mind
which contemplates other things, let Daksa, brutal, be
excessively devoted to women, and have speedily the face of a
goat. Let this stupid being, who has a conceit of knowledge,
and all those who follow this contemner of Sarva (Siva),
continue to exist in this world in ceremonial ignorance.
Let the enemies of Hara (Siva), whose minds are disturbed
by the strong spirituous odour and the excitement of the
flowery words of the Veda, become decluded. Let those
Brahimans, eating all sorts of food; professing knowledge
and practising austeritics and ceremonies (mercly) for
subsistence delighting in riches and in corporeal and sensual
enjoyments, wander about as beggars . This curse rouses
the anger ol Bhrgu who delivers in his turn the following
curse :—* Let those who practise the rites of Bhava and all
their followers be heretics and opponents of the truc scrip-
tures.  Having lost their purity, deluded in understanding,
wearing matted hair, and ashes and bones, let them
undergo the initiation of Siva, in which spirituous liquor is
the deity. Since ye revile the Veda (Brahma) and the
Brahmanas, the barriers by which men are restrained,
ye have embraced heresy. For this (Veda) is the auspicious
(Siva) cternal path of the virtuous, follow the heresy in
which your god is the king of the goblins”. This was a
curse by a Brahman, which could not be avoided, and
so, according to the story, Siva went away with his followers
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and ¢Daksa and the other Prajapatis celebrated for a
thousand years the sacrifice in which Vignu was the ohjcct

of adoration’.®

It was this humiliation and disgrace of
Siva that apparently made Daksa neglect Siva when he
invited all the gods to the sacrifice he individually cele-
brated. The story of the sacrifice, as narrated here, differs
from the Mahabharata account, and since this account throws
some light upon the development of Saivism in that remote
period, it may be taken notice of.  Sati (Uma) requests her
husband to permit her to go to the sacrifice performed by
Daksa. Siva warns her that she would be insulted. In
spite of this warning she goes and is slighted by her father.
Remonstrating in vain with Daksa to change his attitude
towards Siva, she ¢ gives up the ghost’. Siva’s followers,
who had accompanied Sati, were prevented by a mantra
of Bhrgu from destroying the sacrifice. They returned to
narrate the tale to Siva who, in his wrath, created out of a
lock of his hair a terrible spirit who led Siva’s followers to
the scene of sacrifice and destroyed it.  The story is that
later Siva himself went to the place, ¢ plucked out the beard
of Bhrgu’, who was pouring oblations into the fire, ¢tore
out the eyes of Bhaga’, and knocked out the teeth of Pugan’,
for all these had been partisans of Daksa. Daksa’s head
was cut ofl, etc. etc.

The forcgoing account is valuable as showing the
opinions held by the Visnu worshippers like Daksa, Bhrgu
and others about Siva and his worshippers, and also the
latter’s opinions about the former. The words of reproach |
uttered by Daksa bring out the prominent characteristics of
Siva and his worshippers at that time. The phrasc ¢ impure

8 Muir. IV. 382.
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and proud abolisher of rites and demolisher of barriers’ is
significant. This clearly shows that the devotees of Siva
were recruited from all castes and that they did not observe
the Brahmanical conventions in their mode of life.
¢ Roaming about in cemeteries’ indicates the characteristic
practice of some Saivas. It is impossible to find out how
this practice came into vogue, or when. It might be that
the Saiva devotees betook themselves to the cemeteries for
developing such qualities as couragc and vairagya, and for
gaining knowledge. Saiva devotces might have chosen
those places for concentrating their thoughts upon the
impermanence of the visible world. There is no doubt that
onc is filled with the thought of the transitory nature of
everything in the world when onc looks at a corpse burning.
To familiarise oneself with the idea of death so as to
consider it as but an ordinary and normal concomitant of
life, visits to cremation grounds are indeed helpful. A
Saiva devotee regarded death as only the liberation from
carthly bondage, and Siva was, according to him, the god
who loosened all bonds.  He was Padupati whose main task
consisted in removing fetters, or pasam, including the
¢ mortal coil’ and conferring upon the pasu, the bound
soul, the patitva or lordliness, releasc from bondage.
Hence, Padupati could best be contemplated upon when the
soul was released from the body in the cremation ground,
and when the body also of the corpse was transformed into
the five clements, (the pafica bhutas). The bhutas are
(comparatively) immortal, and hence the Saiva could, by
looking at a burning corpse, conceive of how the mortal
could gain immortality. Some such explanation ought to be
given to the practice of ‘roaming about cemeteries’ and to
the statement that Siva was always dwelling in Rudra
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Bhiimi or the burning ghat, and that hc wore a garland of
skulls, etc.

The reference to Siva dancing naked like a mad man
with hair dishevelled, etc., is also equally intelligible since
it happens that people who enter into a state of religious
ccstasy do the same thing even to-day. They are absolutely
unconscious (unless they are hoaxes) of their surroundings
and of what they arc doing. It is quite possible that thcy
are mad for the time being. At any rate, they are not
sober in the ordinary scnse of the term. An intensc feeling
of joy or sorrow is found to produce that effect. Probably
a belief in the god-possession may have the very same result.
The Saiva devotces (like the other devotecs) were hankering
after such a state of god-possession. Quite naturally, therc-
fore, their ideal of their god was that of one who enjoyed
this ¢bliss’ (that is how Bhaktas regard it) always.

Such a condition of frenzy or madness would not have
been acceptable to all. Hence it was that Daksa and others
condemned it. But they were in their turn disliked by the
Saiva devotees, like Nandi, who were disgusted with the
ignorance revealed by the observers of Vedic rituals.  The
admirers of Siva found fault with them for their conceit and
stupidity, for the importance they attached to the sound of
the Vedic hymns (¢ the flowery words of the Veda’) and for
their neglect of true wisdom, the knowledge of thc nature
of the soul. In the curse pronounced by Nandi, one im-
portant point stands revealed. He accuses the Brahmans
of ¢eating all sorts of food’. It clearly shows that the
Saivas had, from the very beginning, strict regulation in the
matter of their food. It is well known that the Brahmans
ate all kinds food, as sacrificers. The revolt against the
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Vedic sacrifices which was set up by Siva devotees was
therefore partly due to the fact that they were disgusted
with the sight of the slaughter of several animals in such
sacrifices as the Rajastiya, Vajapeya, etc. If that were so,
the Brahman of the present day, probably owes his exclu-
sively vegetarian diet to the reform initiated in this direction
by the early Saiva devotees.

The cursc uttered by Bhrgu, the consequent departure
of Siva and his followers, and the thousand years’ sacrifice
conducted by the Prajapatis, including Daksa, throw light
upon an unillumined portion of the history of Saivism.
It has been noticed above that in the Satapatha Brahmana
there 1s distinct mention of Rudra being conceived of as an
impure deity, necessitating the purification (by water) of
the person who ollered oblations to Rudra before the
sacrificer could proceed with the other sacrifices. This
‘outcasting”’ of Rudra by the Prajapatis, after Bhrgu’s
curse, was the reason why the Satapatha Brahmana spcaks
in that strain about Rudra. Hence the thousand years and
morc during which the Prajapatis performed the sacrifice,
and also the period of time when Daksa celebrated his
sacrifice to which Rudra was not invited, must have been
the time when the Satapatha Brahmana had sway. That
book deals entirely with sacrifices which were hated by
the Saiva devotees from the carliest days. Since Nandi
is spoken of as cursing Daksa, at the commencement of
the sacrifice by the Prajapatis, it is clear that the Siva
cult was in vogue even before the Satapatha Brahmana,
but that it was eclipsed by the Vedic rituals which held
sway. All that time Siva himself was banished from the
thoughts of the orthodox as a Saviour god and he was
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regarded as the highest among the gods only by the Siva
worshippers who were naturally considered heterodox by
the Vedic Brahmanas. During this long period of time,
the Siva Agamas must have been composed, so that the
Saivas might have for themselves something as sacred as the
Vedas of the orthodox, and also so that they might have
well-established rules and regulations relating to their
order. Necessarily, much 1importance was attached to
purity of food and to sincerity of devotion, and none at
all to ceremonies involving the recital of mantras and
the offering of oblations. The orthodox adherents of the
Vedic ritual discounted the value of these sectarian writings
and made it a point to omit all allusion to them in their
scriptures. This period of submergence (if it can be called
such) of the Siva cult terminated with the destruction of
Daksa by Siva, as narrated above. The victory thus
gained was a victory of Saivism over Vedic rituals, a
triumph of rational heterodoxy over blind orthodoxy.
From that time onwards Saivism became accepted by the
orthodox also, in evidence of which we notice the author
of the Sveétadvatara Upanisad assigning the highest place
to Rudra. But it is certain that Saivism must have by now
got purged of its unnatural excrescences such as wine-
drinking, mad dances, etc. Hence it is that we [ind, in
the Mahabharata, a glowing account of Siva and his
sacred abode in Kailas. (Anu$asana Parva).



CHAPTER V

SAIVISM AS REFLECTED IN THE
MAHABHARATA

Examining the Mahabharata, one gets evidence enough
to arrive at the conclusion that in the epic age Saivism and
Vaisnavism had taken deep root in the soil as bhakti cults,
cach with its own special votaries At the same time, there
were in the land those who were believers in the old Vedic
path of Karma or sacrifices. They were also those who
were convinced that Siva and Visnu were in truth only two
different names for the same Supreme Being, and that it
was folly to glorify the onc at the expense of the other. All
these sections of the community did cverything in their
power to win adherents to their cause, and that is why we
have in the Mahabharata several stories indirectly express-
ing their different convictions.  For instance we rcad in one
story, ecvidently coined by a staunch Saiva devotee, the
following :—

“This (Mahadeva) is the glorious god, the beginning
of all existences, undecaying, who knows the formation of
all principles, who is Pradhana and Purusa ; who, the lord,
created from his right side Brahma, the originator of the
worlds, and from his left side Visnu, for the preservation of
the universe; and when the end of the age (Yuga) had
arrived, the mighty lord created Rudra etc.”*  This shows
that the Siva bhaktas were not satisfied with the Vedas, or
even the Upanisads, and therefore could not either believe’

1 M. Bh. Anudasana Parva VV. 839 {I.
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in the greatness of the Vedic deities including Rudra, or
grow enthusiastic about the abstract Brahman of the
Upanigads.. This feeling of dissatisfaction with Brahiian
had already manifested itselfl in the period of the Svétas-
vatara Upanisad for the author of that Upanisad identi-
ficd the Brahman extolled in all the Upanisads with the god
of his devotion. This tendency led, in course of time, to a
lowering of the position of Brahma, Visnu and Rudra.

The same thing was done by the Visnu Bhaktas who
identified Narayana with the Highest, and madec every
deity suboridinate to him ; e.g. the following passages occur
in the Vana Parva of the Mahabharata.? At the end of
the mundane period (Yuga), thou, O, Madhusudana, vexer
of thy foes, having caused all created things to collapse, and
by thyself made them subject to thyself, wast the world.
At the commencement of the Yuga, O Varsneya, Brahma,
the chief of things movable and immovable, who (is) all this
world, sprang from the lotus issuing from thy navel. ‘T'wo
horrible Danavas, Madhu and Kaitabha, were ready toslay
him. From the forehead of Hari, who became incensed
when he saw their transgression, was produced the three-
cyed Sambhu (Mahadeva) wielding trident. ...Thus even
those two lords of the gods (Brahma and Mahadeva) are
sprung from thy (Krsna’s) body, and they execute thy
commands,” and so on.

This passage shows how sectarianism was showing
itself among the rival bhaktas. But the subordination
of Rudra to Mahadeva is significant. That marks the
stage when the bhaktas attached all importance to their

3 VV. 496 fI. (Muir 229 fI).
S—10
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own special deities (Ista Devatas), and were in a mood
to lower proportionately the value of the Vedic gods includ-
ing Rudra. But all those who believed in the relative
greatness of their own special deity would not have been in
a position to understand the real meaning of all the philoso-
phical doctrines about the ¢ cause of causes’. The common
people must be hclieved to have been innocent of them,
though their attachment to their god was nonc the less
intense or sincere. Their conception of Siva or Narayana
was that of some unknowable being who ruled over the
universe, and was himself subject to none. Each was vehe-
ment in the advocacy of his chosen deity, and this led to
disputes among the different classes of bhaktas. This is
reflected in a story narrated in the Ramayana.® ‘The
Gods then all made a request to Brahma, desiring to find
out the strength and weakness of Sitikantha (Mahadeva)
and Visnu. Brahma, most excellent of the true, learning the
purpose of the gods, created enmity between the two. In this
statc of enmity, a great and terrible fight ensued between
Sitikantha and Vignu, cach of whom was eager to conquer the
other. Siva’s bow of dreadful power was then relaxed, and
the three-eyed Mahadeva was arrested by a muttering. These
two ecminent deities, being entreated by the assembled
gods, rsis and caranas, then became pacificd. Seeing that the
bow of Siva had been relaxed by the prowess of Visnu.
the gods and rsis estcemeed Visnu to be superior.
Then the illustrious Rudra, incensed, gave the bow
and arrows into the hand of the royal rsi Devarata
(who dwelt) among the Videhas............ Visnu gave (his

3 Prof. Lassen’s version quoted in Muir IV, p. 176 {L
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bow) this excellent deposit to Rcika, the descendant of
Bhrgu”. In fact exclusive attachment towards one god
was sometimes carricd to an absurd extreme.*

If the votaries of Siva and Visnu were so intolerant of
one another, there were many who felt that this feeling of
exclusiveness was unjustifiable. They felt that each was
entitled to importance. It was these people who indirectly
pleaded for toleration among the worshippers. For that
purpose, they introduced stories identifying Siva and
Visnu;—e.g. there is the following account in the Santi
Parva :*—When Rudra and Narayana had become engaged
in battle ; all the worlds were intensely distressed. The
four-faced Brahma...addressed these words to Rudra °let
the (the welfarc of the) worlds be (consulted) ; put down
thy weapons, lord of all, from goodwill to the universe, and
so on.” Being so addressed by Brahma, Rudra, abandoning
the fire of anger, then propitiated the god Narayana, the
lord ; and the god sought as his refuge the primeval, most
cxcellent, boon-bestowing lord...... Hari...... addressed the
god I§ana: ‘He who knows thee, knows me; who loves
thee, loves me. There is no distinction between us ; do not
thou ecntertain any other idea. TFrom this day forward let
this ¢ Srivatsa of mine be the mark of the trident and thou
shalt be the Srikantha marked upon my hand.” Again
another method was tried. It was evidently the custom
among the Siva as well as Visnu worshippers to utter, as
long as possible, the names of their special gods.  To satisfy
this desire, several sets of thousand names or Sahasra-

4 See the curious story of Durvasas, a Siva bhakta and Rukmigiin M. Bh.
Anudasana parva referred to in Muir IV. 196.

S VV. 13278 ff. Muir 1V, p. 241.
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namas were composed. Those who made such strings
of names had the opportunity of effecting thereby some
sort of reconciliation between the rival worshippers; for
they introduced the name of Siva in the list of names
applied to Visnu and vice versa; € 8. M. Bh. Anu$asana-
parva has the Visnu Sahasranama stotra where Siva’s
names of Sarva, Siva, Sthanu, iéana and Rudra are
applid to Vispu. In spitc of all these devices, the
worshippers evidenced their exclusive spirit in their bhakti.
To cffect the same object of making people regard both
the gods as equally great, the trick of making Visnu speak
highly of diva and vice versa was also tried. Thus the
Anuéasana Parva narrates the story of how Mahadeva, in
responsc to a request of the Rsis, speaks to them of the
grcatness of Visnu.® Superior even to Pitamaha (Brahma)
is Hari, the eternal Purusa......Brahma is sprung from his
belly and T (Mahadeva) from his head. Hc is omniscient,
intimately united (with all things), omnipresent, facing In
every direction, the supreme spirit, Hrsike$a, all-pervading,
the mighty lord.  There is no being supcrior to him in the
three worlds.” TLikewise the same Anuasana Parva has
Krsna’s narration to Yudhisthira of the greatness of Maha-
deva. He says :—“There is nothing, O, King, which exists
superior to Mahadeva; for he 1s the most excellent of beings
i1y all these three worlds. And nothing can stand before this
great deity; for there is no being like him in the three

worlds.”7?

I'hese endeavours to introduce a compromise had their
cilect upon the majority but the intolerant sections of

8 VV, 6806 f1.
TVV. 7422
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the people were not influenced. Hence it is that the
ordinary people continued to believe in Vedic rituals, in the
Upanisadic "doctrines and the Puranic stories, but the
ardent Siva bhaktas accepted only those portions of the
Vedas, the Upanigads and the Puranas which extolled the
greatness of Siva in his different personalitics . so too the
Vaignavas placed their faith only in the Vaignava portion

of religious literature.

If we now examine the account, given by Krsna, of
diva as seen in the abode of Kailas, we can get an idea
of the notions of Saivism, as current in the epic age.
According to the account in the Mahabharata, Bhisma
tells Yudhisthira :—¢ It is this Lord Krsna that is capable
of narrating in its entirety the qualities and the true nature
of Siva”. Then at the request of Yudhigthira, Krsna nar-
rates as follows :—¢ It is impossible to comprehend correctly
the ways of I§vara. How is it possible to know by names
alone Him who is the support of Maharsis, and whose
beginning and end were not known to the penetrating
vision of Indra and other gods? I shall tell you some of the
features of Him who slew the Asuras and who is honoured
by austerities...... In ancient days I saw the rcal form of
Siva through my Yogic power...... Garuda conveyed me to
the proximity of the Himalayas where I gave him lcave to
‘depart. I saw wonderful things in that mountain. I saw
the beautiful A$rama of Muni Upamanyu (son of Vyaghra-
pada), the spot best fitted for penance, worshipped by Devas
and Gandharvas, and pervaded by the lustre of Brahma.
(Here follows a description of the different trees, fruits,
birds and beasts found in that place.) The air was
filled with the fragrance of sweetly scented flowers, and
I heard the music of murmuring mountain rills, the
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warblings of singing birds, the celestial songs of Kinnaras,
and the sweet tones of Munis who chanted the Sama
hymns. That place is incapable of being even imagined
by others. It shines with lakes and valleys, and s
ever adorned with river Ganga which purifies both the
inside and outside of every onec. It is honoured with the
presence of Mahatmas famed for their Dharma and lustrous
like firc. FEverywhere in that sacred region, there are Yogis
whose food is milk, vapour, smoke, water, and air and who
arc cver devoted to their bath, japa and dhyana. I saw
several Rsis who held fast to diverse forms of penance; some
ate grass like the deer and cows; some used pebbles to
remove the chafl from the grain, some had no other imple-
ments than their tecth to do this, some drank the moon-
light and foam, some lived upon the banyan seeds, some
slept upon water and somec had only barks and skins for
their clothing...... Because of their yogic powers, they were
playing with snakes and mongooses, tigers and stags. As T
was entering into that lovely Aérama, [ beheld a young Brah-
man clad in bark, his hair twisted like a braid and his form
luminous like Agni because of his pcnance. He was surro-
unded by many attendant Sisyas. He welcomed me......
and T made enquiries abont the welfare of birds...... He
said “......Mahddeva, with Uma, is playing here. In other
times, Devas and hosts of Rsis obtained their high desires
here by worshipping Safkara through penance, vow of
chastity, truth and sclf-restraint.  That Siva whom you seck
and who 1s unthinkable, and is the abode of glory and
austerity, is here with the Devi, increasing good and
decrcasing evil. Hiranyakas$ipu, who was strong enough
to shake the mountain Meru, obtained from Siva here, the

power of ruling over all the Devas for ten crores of years.
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His famous son Damana obtained a boon from Mahadeva
and fought with Indra for ten crores of.years. The cakra
(discus) given you by Siva after slaying the proud Asura
who could pass through waters, was made by him in the old
days, and, though shining like fire, is invisible and invinci-
ble. It was in ancient times given the name Sudaréana by
Siva and is still known by that neme, That discus was
shattered when hurled against the Asura Grha by you,
Nor had Indra’s thunderbolt any effect upon him...After
the Devas obtained boons from Siva, they massacred
Asuras in large number. Siva conferred upon the Asura
Vidyutprabha the boon which enabled him to be lord of the
three worlds for a hundred thousand years. He also order-
cd him to be Siva’s servant always. He gave him a crore
of children, and Ku$advipa as his kingdom. ...The celeb-
rated Rsi Yaghavalkya won renown by worshipping
Mahadeva. So too Vedavyasa, son of Parasara. The
Valakhilyas who were enraged by the insult offered to them
by Indra worshipped Mahadeva, and obtained the power of
creating Garuda who could bring Amprta. Once owing to
the wrath of Siva all the water in the world got dried up.
Then water had to be created by obtaining the mercy of
Siva through the performance of the Sapta Kapala
sacrifice. Sage Atri’s wife got through the grace of Siva
the thrce sons, Dattatréya, Durvasa and the moon......
Sakalya of the sharp intcllect performed the sacrifice of
the mind for ninc hundred years and Siva blessed him
saying, ¢ Child you will become a great author. Your
undying fame will be heard in the three worlds. Your
family will be adorned by Maharsis and will not perish.
You will have a son who will be renowned among Brah-
mans and will make sutras’.  Savarni was a celebrated Rsi
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of the Krta age. He performed austerities before him and
told him that he would become a great author and would
remain without age or death. By worshipping, in Kasi,
the wind-clad Siva who wore ashes on his forehead, Indra
obtained the lordship of heaven”. Upamanyu goes on thus
to mention others who gained several other things by the
worship of Siva, c.g. Narada, Banasura, Lavanasura,
Ravana. ¢ Manmatha's pride was humbled and Yama
was consumed > He then states how he himself was taught
about Mahadeva by his mother. The description of the
god as he appeared to him then follows. Itis a very long
account, but it is just this figure that has remained as the
ideal of all Siva worshippers during all the centuries. The
Tevaram hymners who had god-vision, according to their
own accounts, praisc Siva in just that form ; it is again the
form in which images of Siva are madc for worship in the
temples.  Hence, a brief account of the god has to be given.
Siva and Uma (his consort) appear seated on a while bull
with bushy black hair in its tail, with smooth, golden-hued
horns, whose sharp, red tips picerce the earth below, and
with beautiful cars, nosc, eyes and hoofs. Siva wears the jata
and a crown, is decked with snakes and other ornaments,
and holds the trident and other weapons. He has the
colour of a flame, is threec-eyed, blue-necked, and eighteen-
armed. He is clad in pure white, has white garlands, is
smeared all over with white (ashes), has a white banner,
wears the white sacred thread, and is adorned with the
crescent on his crown. Brahma is scated on the right, Nara-
yana on the left, Subrahmanya (on the peacock) by the
side of Uma. Nandi stands motionless by his side with his
trident resting on the ground.  The Manus (Svayambuva
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and the rest), the Rsis (Bhrgu and others), the Devas
(Indra, etc.), all the hosts of Bhiitas surround him and sing
his praises. Brahma chants the Rathantara, worshipping the
great linga which has the shape of the world and in the middle of
which there is the great Siva. Narayana sings the Jyestha
Sama and Indra the Satarudriya. In the sky there are ten
thousand suns and moons.

Later on, the Mahabharata rclates how Upamanyu
.accepted Krsna as his pupil by giving him the Diksa (or
initiation). Krsna says,:—“ On the 8th day, I was initiated
by that Brahman according to the Sastras. Having shaved
my entire head, anointing myself with ghee, and taking the
staff and ku$a grass in my arms, I dressed mysclf in bark
fastened with the mekhala (the waist suing).” Krgna then
performs penance and has a sight of Mahadeva. In the
praisc that Krsna utters in honour of Mahadeva, we notice
that he regards himself as scparate from Visnu, for he says
¢ Bhagavan Vispu, and Brahma recitc the Rathantara
Sama in Siva’s presence”.  This shows that as a worshipper
Krsna is a different personality from Visnu, and that 1s the
reason why he becomes Sage U pamanyu’s disciple and goes
through the initiation cercmony. This ceremony itsclt does
not seem to have been an essential part of Siva worship, for
Upamanyu does not state that he shaved his head or anoin-
ted himself with ghee. Nor do we find any other account of
the ceremony being performed in the case of several other
Siva devotees named by Upamanyu. Yet, it is indicative of
the fact that the Diksa was a very ancient rite. It has now
become an essential part of the (South Indian) Saiva

Siddhanta system.
S—I11
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We have further details. The Anuéasana parva ch. 49
contains the statements of many Saiva devotces who gained
several desires of theirs by worshipping that god. Vyasa
narrates how he uttered the Siva Sahasranama Stotra for
gaining a son (Suka). Kapila (the sage) says how he gained
from Siva the real knowledge capable of putting an end to
life and death in the world. Carufirsa (the friend of Indra)
alias Alampayana states that once he went to Gokarna and
after doing penance in honour of Siva, obtained 100 sons
who werec men having the brilliance of Brahma (Brahma-
tejas). Valmiki acknowledges how he was released from the
sin of Brahmahatti which oppressed him because he had
argucd against the sanctity of the Vedas. Para$urama, like-
wise, relates the account of his purification (also by Siva) from
the sin of having slain the Ksatriyas. Vidvamitra gained,
according to his own account, Brahmanhood from Siva.
Asita says that Siva gave him Dharma, fame and longevity.
Rsi Ghrismata says that because of his having committed a
mistake while singing the Rathantara Sama, he was cursed
by a Rsi to become a beast; but Siva relecased him from
that condition. Krsna goes on to mention that he was given
by Siva the boon that he would be a bhakta of Siva for all
time. Jaigisavya, at Kasi, Garga near the river Sarasvati,
are spoken of next as two Rgis who similarly benefited.
Mandavya, Galava (a disciple of Vi§vamitra) are two morc
who give cvidence, from their personal experience, of the
boon-bestowing nature of Siva. Whether these accounts
themselves are trustworthy or not, the fact of Saivism
having become one of the predominant forms of religion is

evidenced thercby.

In the foregoing accounts we have some clue to the
nature of Saivism as it was prevalent in the Epic Age. It
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was no longer a minor creed adopted by a small section
of the pcople and held in contempt by the orthodox
observers of Vedic rituals. It had become extraordinarily
popular, and hosts of people, including the revered Rsis.
werec its staunch adherents. Siva had come to be regarded
as the bestower of all kinds of gifts, and was thercfore
sought after by almost all. He was known to be the greatest
of all Yogis, excelling all gods in penance and power. This
change in the popular attitude i favour of Saivism must
have come about during the long period of time which must
have clapsed between the Vedic age and the Epic age. We
have no means of discovering the exact duration of that
interval. But we may well belicve that it must have
covered several centuries, In the accounts given above, we
have the names of several Rgis, who do not figure in the
Vedas or cven in the known Upanisads. The inference,
thercforc, is that they lived at a later period. There must
have been numbers of holy men attached to the cause of
Saivism leading a life of austerity and penance whose
memory was cherished by the pcople. Legends grew about
them, and it was these legends that got into the Mabha-
bharata. Many of these great saints must have condemned
Vedic rituals because they led to animal slaughter. This is
reflected in the account of a conversation between Uma
and Siva as it appears in the Anuéasana Parva. In chapter
213, Siva extols the virtue of ¢ Aumsa > and says that ¢ non-
killing is the first great Dharma ; it is the first bliss ; and
it alone isin all the Dharma Sastras’ and so on. Uma
asks, in reply, ¢ If so, why do Brahmans kill animals in the
- great and small sacrifices ?...... How did Rantideva obtain
Svarga by killing daily 21,000 animals for feeding Brahmans?
......Again, kings go out for hunts......Did they not hear
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of Dharma? Or, did they disbelieve in it ?”” Siva replies
“ There is none to be seen in the world who does not kill.
He who walks kills with his feet......many creatures. So
too, he who sleeps......Creatures also kill each other......
He who cats grains cats several jivas which arc in them.......
Abstinence is the greatest Dharma.  Abstince is the greatest

bliss,” and so on.

Here, the doctrine of Ahimsa is given prominence.
There was, undoubtedly, devcloping a feeling in the
country that in spite of all the good things done by
Brahmans, they were not quite right in slaughtering
numberless animals for sacrificial purposes. We have
noticed how Nandi accused the Brahmans of eating sacri-
fleced animals. Yet, the practice cvidently continued and
even after the recognition by orthodox Brahmans of Siva
or Mahecévara as one of the prominent gods, the sacrifices
were being  offered to the gods and that meant that
animals were killed and caten.  We know that this feeling
of revolt against the practice expressed itself most forcibly
when Jainism came into being. Then orthodox Hindus
themselves felt that they were in the wrong, and it 1s that
thought that is reflected in Uma’s questions. The reply
(put in the mouth of Mahesvara) is an acceptance of the
truth in the doctrine, but it is also a partial defence; for,
Siva states that it is not possible for any one to live without
Himsa. He does not directly state that it is wrong for
Brahmans to perform sacrifices, or for kings to go a hunting.
But he takes this opportunity of extolling the virtue involved

8

in restraint. In another chapter, ® where the same sub-

ject is pursued he says (and here we note a trace of the

$ Ch. 214,
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orthodox author’s defence of sacrifices), ¢ Only those
(creatures) dic that have to die. 'The ploughman does not
kill them, He has only the thought ‘let me plough’ ard not
‘let me kill’. Hence, though he kills many thousands of
creatures, that sin does not attach itself to him. The crea-
ture is first killed by fate and dies only afterwards. Hence
no creature can escape fate.  After the completion of its
allotted life, it cannot live even for a minute. Nothing has
dicd when it ought to live, nor will dic......... The victims
ruled by fate got killed of their own accord in Ranti Deva’s
sacrifice...... The river of blood named Carmanvati was
anfit for use being filled with hoofs, horns and bones.
After the blood fell upon it, it became sweet, holy, and fit
for good works. During that king’s Sattra sacrifice, Brah-
mans, Devas, lords of the directions and the threc gods came
in person and bathing in that river perlormed their oblations.
They received according to Sastraic rules the flesh that was
given them having becn purificd by the mantras,............
That king attaincd heaven solely because he performed
sacrifices incessantly, etc.”

Onec cannot fail to detect the trait of orthodoxy in this
attempt to justily acts which were regarded unjustifiable by
those who regarded life sacred, and who gave the highest
place to the virtue of Ahimsa. ‘The Saiva devoteces whose
ideal was ascecticism and abstinence from animal, and if
possible, even vegetable food cut themsclves away [rom the
observers of sacrificial ritual. Some of them devcloped into
Jains and their cause was championed in the earlier days by
the fore-runners of Mahavira and at a later time by this re-
former himself. Some others clung to the original religion

of Brahmanism, though the practicc of sacrifices caused a
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feeling of revulsion in them. It is that feeling that is evi-
denced by Uma’s questions. But conservatism and veneration
for the age-long Vedas impelled them to seek for justifica-
tions of customs which touched their conscience. The ex-
planation attributed to Siva reveals such a mentality. Hence
one can reasonably infer that these ideas got into the text of
the Mahabharata at a period when the time was ripe for the

risc of the protestant creed of Jainism.

In the story as narrated above, onc point is clearly
brought into prominence.  Siva is made to say some things
in justification of Vedic rituals and sacrifices.  We have
scen before that there was a time when Saiva devotees con-
demned them.  How are we now to explain this justifica-
tion?  After Siva’s victory over Daksa Prajapati and the
Devas, he got accepted into the Brahmanical triad of the
gods, Brahma, Vignu and Rudra; and as Rudra, he must
support the practice of Vedic sacrifices.  But he was also
Mahideva when he took to the life of the model Yogi or
ascetic, in which state he was far beyond the scope and reach
of Vedic rituals. [t was Mahadeva, the god higher than all
the Vedic gods, that Upamanyu and Krsna praised. Inter-
preting the legend in this fashion, we get to know the two-
fold nature of Saivism in the Epic age. It was a path of
Yoga and also a path of bhakti. Because Saivism was a path of
Yoga, there was no antagonism, in the agc of the Mahabha-
rata between it and Vaisnavism. When Visnu praises Siva
(in the Mahabharata) he does so since Siva is then conceived
of as the greatest ascetic or Yogi. Similarly the passages
in the cpic where Vignu is praised by Siva, the latter is
Rudra, one of the triad, respecting the highest god conceived
ol as Visnu or Narayana by the Vaisnavas. Yet, it
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is to be believed that the cause of extreme Saivas (whose
ideal was Yoga and who therefore could not bear the
sight of sacrifices) suffered somewhat, owing to the

acceptance of Siva by the orthodox adherents of the old
religion.

Saivism of an extreme form which insisted on the
renunciation of desires was bound to be unpopular.  That
was a path incapable of being trodden by the weak-
minded. They, therefore, clung to the older religion
(which made much of sacrifices) leaving austerities and
wanderings to their strong-willed brethren.  Those who
performed penances and gained knowledge thercby of the
ultimate truth were, by example and perhaps by precept,
the teachers of the Yoga philosophy. Numbers of such
Yogis must have lived in different secluded corners, in hills
and valleys, and the penances they performed gave sanctity
to those spots. They became Tirthas or the holy places fit
to be visited and worshipped by the common people. Look-
ing at the chapters (79 et seq.) in the Vana parva, one notices
that sages like Pulastya, Dhaumya and others narrate in
detail the numerous holy places scattered all over India
which are held in vencration because of the holy life led
there by ascetics Examining the fruits (Phala) mentioned
as resulting from the baths and offcrings in such Tirthas,
we find that they are of two sorts :—(1) the removal of sins
great and small ; and (2) the eligiblity for the enjoyment of
celestial pleasures (that are usually obtained by those who
performed such sacrifices as the Viajapeya, Rajasuya,
etc.). Here we have an indication of the things desired
by the people. One section desired the removal of sin,
and, if possible, final liberation (which is also mentioned
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as the fruit of Tirtha Yatras). Another dcsired enjoy-
ment.  These were exactly the ideals respectively of the’
Saivas and the Vaisnavas. After Brahma, Visnu and
Rudra came to be recognised as the supreme gods, Saivas
as well as Vaisnavas belived equally in the rules laid down
in the VE(I'&S, and the teachings of the Upanisads, but they
differed fundamentally in their conceptions of immortal
bliss. To the Saiva the goal to be reached was final libera-
tion from all fetters, bodily and mental, by their total
annihilation. Hence he conceived of Rudra as the in-
extinguishable, one who could never be destroyed, but who
extinguished or destroyed cverything clse.  That was why
Rudra came to be called the Destroyer. In the final stage
of the spiritual development of an individual, there ought to
be no separateness at all from the supreme Siva.  He ought
to transcend his body and mind, pleasure and pain, and
all opposites or dualities.  He should attain union or
Sayujya with Siva in which condition he would not be able
to regard himself as separate from Siva. Till he reached
that stage, he was impertect, however pure he might be,
however cligible he might be for the highest state of Sayu)ya;
for, thosec who were eligible had attained only the subordi-
nate stages of Salokya, Samipya and Saruvya. That was also
the reason why the doctrine of avatars did not appeal to the
Saiva.  God as an avalar was only a limited being, one who
had the capacity, perhaps, of releasing himself from his
fctters but not one without fetters. The Vaignava believed
diflerently.  He had also an equally clear conception of the
highest state that could be reached, and that ought to be
rcached. But there was, according to him, nothing appcal-
ing in the idea of losing one’s own individuality totally. One

should be united with the supreme, and yet be conscious
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of the union. He should be united with the universe which
again should be regarded as the- other aspect of the
supreme imperishablc being. He was not, in other words,
for the extinction of the universe as if it were something
separate and distinct from the Supreme Purusga. He was
rather in favour-of the preservation of the Universe which
was neither more nor less than the manifestation of the
Purusa himsclf, and his yearning was therefore for union or
identification with the Purusa so manifested  That was the
reason why Visnu was given the name of the Preserver. After
“all, it is but a difference in the way in which the truth is
perceived or viewed. 'The Saiva viewed the universe as an
object of pain and miscry—as pasa or fetters (and one hound
by it to be Pasu) which had to be broken and destroyed. The
Vaignava regarded it as evidencing the greatness of the
Purusa and so to be preserved. The Saiva, with his supe-
rior pessimism (if it could be so called) was not likely to
respect the Dharma Sastras, the Artha Sastras and other
scriptures all of which were framed with the purpose of
establishing orderliness in the world, inevitable for its welfare.
He was bound to be a non-conformist, disdaining rules and
conventions. Ideas of caste rigidity would be repugnant to
the highly-evolved Saiva who would at best tolerate such
notions in others who had not reached hisown stage ofdevelop-
ment. He would pay respect to and cultivate the society
of only such people, to whatever caste they might belong
as werc cligible for Samipya, Salokya, Saripya and Sayujya,
with $iva. The Vaisnava, on the other hand, was more
concerned with the preservation of all rules and regulations
“which would have the effect of promoting peace and happi-
ness in the world. If ¢ Dharma’ perished, the world would
perish too, and, since the world ought not to perish, for
S—12
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it was a manifestation of the glory of the cosmic Puruga, his
duty consisted in doing everything he could for preserving
thc Dharma. If things went beyond his control he was
surc Vignu would take the matter up himself ; for he would
come into the world as an Avatar. But when Vignu did
come upon the carth, it would be to destroy the wicked,
that is, all those who were instrumental in upsetting the
Dharma, and so it was necessary that one should be careful
not to deserve that terrible punishment from Visnu. Hence,
the Agamas or rules laid down for the guidance of Siva
bhaktas did not emphasisc caste, and were concerned only
with the duties of bhaktas in general, the proper fulfilment
of which would render them fit to gain God vision, and
ultimately union with Siva, These were regarded as im-
purc by the others because they were subversive of caste
ideas, and as stated before, they were not alluded to in the

orthodox scriptures,




CHAPTER VI
THE SPREAD OF SAIVISM IN THE EPIC AGE

The Mahabharata also furnishes us with materials
about the regions where the worship of Siva was prevalent.
In chapters 85—88 of the Vana Parva, Dhaumya (the
brother of Upamanyu) describes the several Tirthas in the
east, south, west and north of the Kuru Paficala kingdom,
and the sages and gods worshipped in those places. In the
eastern direction,! there were the following :—(1) Naimisa
Forest ; it is now known as Nimsar, twenty-four miles (rom
the Sandila station of the Oudh and Rohilkhand Railway,
and twenty miles from Sitapur. It is situated on the left
bank of the river Gomati.? There many iJevas and Deva
Rsis performed sacrifices.  In that neighbourhood there is
the sacred mountain known by the name of Gaya. People
who visit that place have plenty of oflspring. From that
mountain flows a mahanadi called Phalgu. There is also a
sacred fig trce by its side. (2) Another river named
Kau$iki (which is very near) is equally holy. This river is
the Kusi, a large tributary of the Ganges from the north.
Its confluence with the Ganges in Bengal is called Kau$iki
Tirtha. Vidvamitra got Brahmanhood at that spot.
Bhagiratha performed a sacrifice there. (3) Another
sacred place 1s Kanyakubja—on the junction of the Ganges
and the Kali-nadi or Iksumati, in Rohilkhand. There
Visvamitra and Jamadgnya, Soma, and Indra performed

1 Vana Parva Ch. 85.

2 The identification of all these places has been given as found in the Index to
the Kumbakonam Edn. of the Mahabharata published by Mr. T. R. Krishnacharya
with a few changes.
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penance and sacrifices. (4) The meeting place of the Ganges
and the Yamuna is known €all over the world’ for its holi-
ness. It has the name Prapaga. (Modern Allahabad).
(5) Then there is Agastyaparvata, which forms part of the
Kalafijaraparvata (Modern Kalanjar). The forest of
penance in that region is known by the name of Hiranya-
bindu. (6) The hill of Mahendra (different from that in
the Ganjam District)—which is also a mountain sacred to
Agastya. There, in olden times, Brahma performed a
sacrifice,  {7) Kedara$rama in the scurce of the river
Bhagirathi where it is in the form of a lake having a grove
surrounding it named Brahma Sata.  The Aérama belongs
to the Brahma rgi Matanga. (8) Kundoda Parvata (un-
identified) where there is a forest of the gods.  (9) River
Bahuda (now known as Dhumila or Burha-Rapti, a frceder
of the Rapti 1 Oudh).

In the southern direction—Vana Parva, Ch. 86.

(I) The River Godavari, abounding in parks and
waters.  (2) River Vena and Bimarathi—Wainganga, a
tributary of the Godavart and Bhima. There the Rajarsi
Nrea (son of Tkgvaku) attained celebrity as a sacrilicer.
3) The river Payosni (now, the river Purna, onc of the
branches of the Taptt in Berar) 15 worshipped by the twice-
born. Tt was 1 that place that Markandeya sang the
praises of Nrga’s family. He who sees the trident-bear-
ing Siva there attains the kingdom of Siva. There is a forest
known as the Madhara vana.  (4) To the north east of
the river Praveni (?), there is the Asrama of Kanva.
(5) Surparaka, which is famous for the sacrificial altar
of jamadagni ($Grparaka is now known as Sopara in
the Bombay Presideney, 37 miles north of Bombay and
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about 4 miles N. W. of Basscin). (6) Agastya Tirtha in
the Pandya country. It is described in the Adi Parva
236.3 as being necar the southern ocean. (7) Kumari, in
the Pandya country itself (Cape Comorin). It is spoken
of as Kanya tirtham in Sabha Parva 32. 75; Vana Parva
81, 112; and Vana Parva 82—=83. In the last place, it is
definitely stated as situated on the shore—¢ tatastire samu-
drasya kanyitirtham upaspréet). (8) Tamraparni—(the
river in the Tinnecvelly (Dt.). (9) Gokarpnam (a town in
the North Kanara Dt. thirty miles from Goa). There is an
" asrama bhelonging to a disciple of Agastya. There is another
sacred to Agastya himsell on the Vaidurya mountain.
(10) Prabhasa (Somanath in Gujarat), with its Tirtha called
Pindarakam. (11) The hill Orjayantah, 1.e. Mt. Girnar,
close to Junagar in Kathiawar. (12) Dvaravati, the place
of Krsna (Dvaraka in Gujarat).

Similarly several others are mentioned in the western
and the northern directions.  This description by Dhaumya
is interesting because Dhaumya was the brother of Upa-
manyu, and most of the holy places mentioned by him are
naturally regions where Siva was worshipped. The localitics
specially valuable from the point of view of South Indian
Saivism are Gokarna, Tamraprni and Cape Comorin. This
shows that at the time of the Mahabharata, the south was
well known and that Saivism had penetrated to that quarter.
also. That the southerners accepted the Saivism of the
north which had its origin even in the Vedic age is
cvidenced thereby. In further proof of the prevalence of
that form of Saivism we have the mention of many
South Indian Siva Ksetras in other portions of the great
epic, e.g. (1) The Rsikulya river in Ganjam is said to
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risc on the Mahendra hills.? (2) Mahanadi.* (3) Vait-
arani,® (4) Sri parvata® (Sri Saila in the Kurnool Dis-
trict). (5) Rsabha Mountain.” (6) Kaveri.® (7) Kanya®
or Capc Comorin. (8) Gokarna.'® (9) Vena, the Wain
ganga.'' (10) Godavari.'® (11) The source of the Krsna-
Vena, i.c. the Krsna.'® (12) Payosni (Purnpa river).!*
(13) Dandakaranya forest.'® (14) Surparaka.'® (15) Sapta-
godavari (?).'7 (16) Tungakaranyam, probably the
source of the Tungabhadra river).'® Later is mentioned
Citrakiita (mountain) on the river Mandakini, 50 miles

south-cast of Baroda in Bundlekhand.

The ninth chapter of the Bhisma Parva also has some
allusions to the countrics and peoples of the south. Verse
98 relers to the Dravidas and Keralas, v. 59 to the
Karpatakas and Kuntalas, v. 60 to the Colas and the
Konkanas. It is clear, therefore that these regions were
well known.  But it is the account of Sahadeva’s digvijaya
that makes a delinite mention of the advance upon the
southern countries, and since it is possible to trace the route

9 Vana 82, 18f.
Vana Ch. 82, . 83.
5 83. 6.
8 Betrani is a river near Cuttack in the Provinee of Orissa.  Vana 83. 19.
7 Vana 83. 21.
8 Vana 83. 22.
® Vana 83. 23.
10 Vana 83. 24 Place Siva worship.  (Upaganta umapatim).
11y 33,
¥ Vana 83. 3+, The confluence with the Véna is the bathing placc.
13 Vana 83. 37.
14V, 40.
16V, 41.
16\, 43,
17V, 44
18 V. 16.

-
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of Sahadeva and since it throws light upon the existence of
of several Aéramas and Rsis in the fc'gion of the Kaveri, it
is worth while examining it in some detail. It appears in
chapters 33 and 32 of the Sabha Parva. Chapter 32, verse
65 relates the conquest of the king of Bhojakata who must
have been master of the northern part of Berar. The next
place to which Sahadeva marched was Surparaka which
could not have been in Bijapur, as stated by Mr. Subba
Rao, in his index to the Kumbakonam cdition of the Maha-
bharata ; for Bijapur is far to the south, and scveral other
.places arc mentioned to the north of Bijapur as having
been passed by Sahadcva after he left Strparaka.!®s The
next stopping placc was Talakatam, or the Thal ghat
through which the railway now passes from Nasik to
Kalyan. Then Sahadeva overpowered the rulers of the
Dandaka forest and passed on to conquer the islands
Sagaradvipavasaméca) in the proximity of Bombay (pro-
bably, Bombay itself), The kings of those regions arc spoken
of as ¢mlecchayonijan’, (born of barbarians). That was
quite likely becausc several foreigners were carryirig on
trade in that locality. Afterwards the prince proceceded to
the hill known as Koélagiri, modern Kolhapur from where he
passed on to Surabhipattanam, the identification of which
is not quite definite. Yet it seems likely that it was Sorab
in the northern-western border of Mysore State in the
Shimoga District. In that case, Sahadéva must have taken
the road running south from Thana to Kolhapur and thence
to Belgaum. From this last place, he could have gone
to Dharwar and Hubli and then proceeding throgh the

'8a This is undoubtedly SGpara in the Island of Bassein, North of Bombay,
referred in the Buddhist Jatakas (the Sopparaka Jataka), and a place of consequence
as the capltal of Northern Konkan. S. K.
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road going to Gokarna, he might have turned eastwards
to reach Sorab zie Kumta and Siddapur. If he did so,
we can well understand how he gained possession of an
island called Tamram ! °which was very probably the Anjidiv-
Island at the mouth of the Kalinadi. The next achieve-
ment of Sahadéva was the subjugation of tribes of people
variously described as the one-footed, the forest-dwellers and
the Keralas. From therc he must have advanced to some
place from which he was able to send his men to receive
tributes from the rulers of Nagari, of Samjayanti, of heretics
(Pasandam) of Karahataka, and also from the Pandya,
Dravida, Kerala, Odra, Andhra, Kalinga, etc. Here

the poct gives only a summary of the further progress of

Sahadeva, and we are therefore not in a position to fix
exactly the localities visited by the prince. In the next
chapter (Chapter 33), he narrates how Sahadeva re-
ached the Kaveri.?2® There he states *“ daksinam ca
didam jitva colasya visayam yayau . Putting the two
accounts together, we have to mark that region f[rom
where the prince could possibly send cnvoys to all the
places named in chapter 32, and from where he could
go south to cross the Kaveri. It scems very probable
that after the conquest of islands, Sahadeva marched
a litde to the north along the coast as far as Gape
Ramas, for verse 70 of chapter 32 states that he took
possession of the Ramaka Mountain, which could not
be either the Ramdurg mountain of the Bombay Presi-
dency or the Raman durga hills in the neighbourhood
of Hospet (in the District of Bellary) ; for Sahadeva had
no necessity to go to those places when he was advanc-
ing south, which was his main object. Hence, we may

BTG
a0\, 3,
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believe that Sahadeva first went to Gokarna, and then
doing some fighting in the coast up to. C. Ramas, rctraced
his steps arid halted near Sorab at Siddhapur, from where
he sent his emissaries to distant places—even as far as
Kalifiga in the east. The Nagari of the epic might have
been in the Shimoga District, (Mysore), and Karahatakan,
Karhad in the Southern Mahratta country. From
Siddhapur or Surabhipattanam, Sahadeva had to pass south-
wards to cross the Kaveri and reach the southern bank.
This could most conveniently have been done, if he took the
road starting from Siddhapur and going through Sagar,
Shimoga and Kadur. From Kadur he must have cut across
the country along the route through which the railway now
runs between Kadiir and Tiptur. That would make it easy for
him to come to the south of the present Ciknayakanhalli
from which the road running due south would take him to
Scringapatam. The Kaveri was probably crossed there.
He does not seem to have gonc to the Cola capital (wher-
ever it might have been located then), and according to the
story, the Tamils were not able to sce him to their entire
satisfaction. Some of them accompanied him to the
Pandya country. The route described is evidently a
mountain route which abounded in elephants, forest tribes,
tigers, deer, parrots, peacocks, mountain fowls, etc.?! Since
Sahadeva avoided the Cola country (although he received
various kinds of presents from the Cola king, through his
envoys) and since he passed through the mountain region,
we can infer that he went from Seringapatam to Madura
along the route passing through Mysore, Nanjangod,
Gundalpet, Masinigudi, Ootacamund, Coonoor, Avanasi,

31 VV. 22, 23.
S—13
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Palladam, Pollachi, Udumalpet, Palni, Dindigul and then
Madura. The picturesque scenery described in the text is
explained thercby. From Madura, Sahadeva proceeded to
pay respects to Agastya in the Podiyil Hills, and the route
is quite clear—Tirumadgalam, Srivilliputir, Sarkara-
nainarkoil, Tenka$i, Papanadam. (The Podiyil Hills must
be reached through the last mentioned place). The next
visited by the prince was CGape Comorin. The road taken
for that must have becen that going through Papana$am,
Sermadevi, and Nagercoil, to Gape Comorin.

This, according to my hypothesis, was the line of
Sahadeva’s advance through the Southern country. It
cnables us to understand why the Mahabharata lays much
cmphasis upon the sanctity of the two rivers, the Kaveri
and the Tamraparni, and the two places on the coast, Cape
Comorin and Gokarna. The great praise given to the
Kaver! in the epic is worth notice.??

In chapter 33 of the Sabha Parva, verses 3 to 18 are a
description of the different kinds of trees growing on its
banks but verses 9 and 10 state that the Kaveri shines with

22 Verses 4 to 13 Sabha Parva Ch. 33.

Dadar§a pugyatoyam vai Kavérim saritam varam
nana paksiganair justam tdapasairupadobhitam |
Salalodhrarjunairbilvairjambu$almalakimgéukaih
Kadambaih sapta parpai$ca kadmaryamalakairvytam |}
Nyagrodhai$ca maha$iakhail plaksairaudumbarairapi
Samipaladavrksai$ca advatthaiy khadirairvptam )
Badaribhi§ca samchannam a$vakarnaiéca $obhitam
Cataih pundrakapatraidca kada]ivanasamvytam
cakravakagagaih kirpam plavaifca jalavayasailh
Samudrakakaih krauficai§ca naditam jala kukkutaih i
Evam khagai§ca bahubhih sanghustam jalavasibhih
Agramairbahubhih saktam caitya vpksaiéca §obhitam
Sobhitam Brahmagaih subhrairvedavedangaparagaih
kvacit tiraruhairvpiksair malabhiriva Sobhitam, etc., etc.
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the Adramas of several Rsis and purc Brahmans who have
a thorough knowledge of the Vedas and the Vedangas. In
verses 12 ff. Sahadeva contemplates as follows:—* This
Kaveri is as sacred as the Ganga of our parts (Asmadrastre
yatha Ganga Kavérl ca tatha §ubha).” It ought to be
remembered that Sahadeva had a knowledge of the Kaveri
only in its upper course. It was Arjuna who saw it at its
mouth. That is mentioned in chapter 235 of the Adi
Parva, vv. 14 and 15.

« Kaverim tam samasadya sangame sagarasya ca.
Snatva sampujya devamscapitriméca munibhih saha.

Samudra tirena $anair Manaluram jagama ha.”

After bathing at the place where the Kdveri mects the
seca and performing piuja to gods, pitrs and munis, he slowly
went along the coast and rcached Manalur, which is
perhaps to be identified with Manamelkudi at the mouth
of the Valiyar (Vellar south) river which divides the
Pudukkotta State into two. He then asks the Pandya king
to offer his daughter in marriage and the king replies that
his ancestors worshipped Siva2? for oflspring and through
His gracc one child was being born to cach one of them.
He also had only one and that was the daughter now asked
for. Here we have a definite mention of the fact that the
carly Pandya kings were worshippers of Siva. It shows
how Saivism had reached the southernmost corncrs of
India in the Epic period. That is why our carliest availa-
ble Tamil literature evidences the prevalence of Saivism in
South India.

28 [Jgrena tapasa tena déva devah pinaka dhrik
Iévaras tositah partha devadeva umapatih ||

Sa tasmai bhagavan pradad ekaikam prasavam kule etc., ete, V. 23 f,
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Hence, the history of South Indian Saivism becomes
in reality nothing more than the history of the development
in South India of the one form of Saivism which was known
to have prevailed throughout India in the Epic period.




CHAPTER VII -

SAIVISM IN THE EARLIEST TAMIL
LITERATURE

The earliest known Tamil literature goes by the name
of Safigam works, and it is from them alone that we can
have any idea of the social, political and religious condition
of the Tamil land in the earliest period which we could
reach back to at present. Looking at the Tolkappiyam,
" which is a grammatical exposition of the Tamil language as
it was in use in the days of the Sangam, we find that the
Tamils were worshippers of the gods ¢Mayon’ or Krsna,
“Seyon’ or the Red God (Subrahmanya), ¢ Véndan’ or
Indra and Varuna.? ¢ The forest regirn which is dear to
the ocean-coloured, the mountain region dear to the red
Murugan, the well-watered river region dear to Indra and
the sandy coast region which is dear to Varuna, are respec-
tively known as Mullai, Kurifiji, Marudam and Neydal”.?
Here it is seen that at the time that the Tolkappiyam came
to be written, if not much earlier than that, the Vedic gods
Indra and Varuna had come to be worshipped in the plain
country (of rivers) and in the coasts. This shows that the
people living in these regions of South India were not
different in their religion from the people who were the
earliest inhabitants of Aryavarta in the north. It was

' wrBuwrer Guuw sT@m D UjOSAPLD
CsQuirar Guuws edwUMT USSP
Qours gar Guouws FibLyeT &Y V&UPLD
o s er & @ Lows Qi LD &oT Q) 60 E (P LD
W@ GHGFH waHsw Qs FteerF
Qerevaluw e pwrphH QFredVaybLBEW...u... Tol. Por. 5.
2 Nach. Com. p. 13.
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Indra, Varuna, Soma, etc., that were the characteristically
Aryan gods to whom the men of the Vedic times performed
sacrifices.  Thus, at some remote period, about which
nothing can be precisely told, men of the north spread their
rcligious conceptions in the southern countries. The time
when the events of the Ramayana and the Mahabharata
took place might have been the period of such a religious
movement in the land, for both these epics make mention
of the advance of the northerners into the southern country.
It was Siva or Rudra that was regarded as the mountain
deity in the land of the northerners; but we find that the
Tamils regarded Muruga or Subrahmanya as the god of
that quarter. In Vedic times, the worship of Subrahmanya
was unknown, though the name appears in the Taittiriya
Aranyaka, Pra¢na I, Anuvaka 12 v. 58. There Agni and
Vayu arc spoken of as the servants or attendants of Indra,
called by the name Subrahmanya.® We do not have any
hymns addressed to him.  But in the period of the Epics,
we have allusions to the birth of Kartikéya or Subrahmanya.
He is spoken of as  the son of Rudra.or Agni.  The worship
of Subrahmanya surcly was a consequence of the develop-
ment of Rudra worship or Siva worship. We have noticed
above that Rudraism or Saivism developed even during
the days of the Atharva Veda. The southerners were
influenced by this apparently widespread movement, and,
identifying their own old deity Muruga with Subrah-
manya, regarded him as an equal to Indra and Varuna.
The risc of Saivism had its rcaction in the rise of Vaisna-
vism in the north; and just in the same manner in which

* Indrayahi sahasrayuk | agnirvibhragti vasanah

vayué$vetasikadruka} | ...... nitydst¢’nucarastava | Subrahmagydm.
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the former spread over to the south in the remote past, the
latter faith too came to the south. Visr_m got the naine of
Mayon. But at the time when Indra, Varuna, the Red
God and the Blue god came to be worshipped for the first
time in the South, the last two deities were not regardcd as
superior to all the other gods. They were given only a
position of ecquality with the rest and were therefore
worshipped just in the same manner in which the others
were worshipped. The manner of worship also seems to
“have been influenced by the northerners, for, we notice in
the Sangam works, something like Vedic sacrifices being
performed in the southern country. Naccinarkiniyar, the
commentator of the Tolkappiyam (Porul), thus explains the
manner of worship in vogue in carly dmes, and supports
his statements with texts sclected from the Safigam writings.
He says (pp. 13th and 14th of Porul, Commentary) : ¢ The
shepherds of the mullai region, offer several oblations to the
sacrifice receiving Mayon so that cattle may be fruitful ;
and they jointly pray ¢protect our numerous cows.’’’8s
Here wc notice a close similarity between the Vedic ritual
of sacrifices, oblations and prayers. If we cannot infer from
this that the southerners borrowed these ideas from the
northerners, we must postulate that the northerners
borrowed them from the south. Or, we must hold that
both the northerners and the southerners developed this
practice independently. Whatever be the truth, we detect
that worship in such remote periods of time consisted in
sacrifices, oblations and prayers. In the Kurifiji region, the

8a Kalittogai. 105.
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Kuravas (or the dwellers of the forest region), -and others

)

arc found to do the same thing to the Red God.*

¢« She will recover if the powerful and famous Muruga
who destroyed the peoples of the earth, is worshipped.” 'In
the same manner Indra and Varuna were also worshipped
by people living in their respective regions. °

The one thing that strikes us in such worship is that
it was not impossible for all castes to worship those gods.
We do not find any priest functioning ; nor do we find any
very claborate rules laid down regarding the manner in
which sacrifices had to be celebrated. The people believed
that if they oftered the oblations, the god of that region
would reveal himself.  Usually it was in the person of some
body that the god showed himself.  Apparently anybody
might serve as the agent through whom the god would
specak, It i1s possible to understand the popular faith in
such a manner ol god revelation, because we have even at
the present time, in South India, a belief among the
common folk in such god manifestations. Whenever
cholera or small-pox is prevalent, people join together and
conduct some ceremonies, and suddenly somebody gets god-
possessed (according to the belief of the masses), and says
certain things.  This function of pointing out the mistakes
committed by pcople which are the cause of their
sufferings is specially  discharged by Subrahmanya. He
reveals  himself  through such god-possessed individuals
on the occasions of his Pija, usually on the Tai Puéam

C g Guirr g CHulS s 11D LSS BLEDS
Qr@Cour. Griewr & & ewfl G euaf euer
Aham 22 quoted by Nachinarkiniyar.

® Kalittogai 98 for Indra; Also Pattuppattu-Paftinappalai 86, 87 ; Aham 109
and dham 240 for Varuga.
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(full moon of makara, December-January) day. Sasta is a
god of the Malaydlam country who still shows himself in
this fashion. Whatever might be the logic of such beliefs,
they represent the views of the bye-gone days in the Tamil
land. One can almost surely regard them as having been
the prevalent notions of the common people (and therefore
indigenous) from the earliest times. The fact of the mention
of Indra, Varuna, etc., alone makes one believe that Vedic
influences prevailed. Yet, from the manner in which these
Vedic gods were regarded in the days of the Tolkapbiyam
(which must be anterior to some poems at least which
appear in the Sangam collections),® we can form an ideca
also of the extent to which the Vedic influence prevailed
among the common people. They were ready to believe in
these gods, but they could not give up their ancient and
time-honoured customs. They worshipped them along with
the other gods and, though they apparently gave them a
higher place, they adopted the same manner of worship.
This was not objected to by the northerners (who spread
this faith), because, after all, their mode of worship was not
different from the Vedic form, except for the fact that
hymns were not employed, the Sama was not sung. It is
conceivable that the southerners sometimes used even the fire
though perhaps they did not construct fire-altars (homa
kundas).

If Northern beliefs came to the Tamil land in the time
when the events of the Ramayana or the Mahabharata took
place, they were bound to be considerably influenced by the

¢ For, Sivais distinctly mentioned as the three-eyed god insome Puram and
Aham verses, but he is not so referred to in the Tolkappiyam.

S—14
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indigenous religious tendencies of the South, because those
who came over to the south must have been very few in
number. This is clearly seen in their conception of Seyon,
or thc Red God. He was equated with Subrahmanya by
the upper classes of the people as is evidenced by reference
to him in Puram 56 which will be noticed in detail later, but
the conception of Muruga or Subrahmanya among the
masses was of a low order. In the Tolkappiyam Porul 60,
therce is reference to the (Qewuwsri’(®) invocation of this
god conducted by the Velan, so called because he held the
spear in his hand. In the Narrinai we have several referen-
ces to this deity being bhelieved to be causing trouble to
young girls. For that purpose, bali or offering were made
by the Velan to the god. 1t is this that is referred to in
verses 34, 47, 173, 273, 282, 351 and 376. Poets are very
fond of comparing the lcanness in the sweet-heart owing to
her separation from her lover to the change effected in the
physical features of a Muruga-possessed person. Such a
conception of Muruga is in no way better than that of a
demon or a ghost. There is onc stanza in Narrinai which
may be taken to throw some light upon the origin of the
Muruga Vel himself and ends thus :—

SI_DL ST & evor ewof] (1
Covever Gevennrr. Qev gl wir wi@Fmus

sLef ermuigud & (wLmeuwearm) eurfluiapmGs—

Narrinai, 34.

which means, “O, you who came when invoked by the Vélan
who adorned himself with the Kadamba garland. If you like,
be a God—you are innocent. Live ldng in innocence”. The
general life of the people must have remained very much the
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same that it had been before this intrusion of northern deities.
The Tamils, as evidenced by the accounts of their activitics
in the Sangam works, were a vigorous people taking delight
mostly in love and war, and that is the reason why the
whole of the Saiigam literature is capable of being divided
into two broad groups as Akam and Puram. Since the songs
themselves were either in praise of the martial exploits of
heroes or of their fickleness or constancy in love matters, we
have no opportunity of estimating the rcal extent of the

progress of religious thought in that age. Yet, from occa-

sional allusions and incidental references we do have
unmistakable evidence of the spread of Brahmanic philoso-
phy and Puranic mythology in the Tamil land even at that
rcmote period. This was no doubt due to the migration of
numbers of Brahmans to the south and to their permanent
settlement in the Tamil country. Many of them were great
scholars in Tamil and numbers of them gained celebrity as
Sangam poets. It is fruitless to examine when they came,
for the truth seems to be that there is no evidence of a time
antecedent to their coming. The Rsis, Sanyasins and house-
holders of the North were always moving about throughout
the length and breadth of India either for penance or pilgri-
mage, and somc of them fixed themselves permanently in the
Tamil country in different periods of time. Not coming as
conquerors, they never came into conflict with the earlicr
peoples. On the other hand, the life they led was one of
piety and devotion, and hence was bound to win for them

the respect and admiration of the men in whose midst they
came to settle. It is such a feeling of respect that finds
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expression in the Saigam works. For instance, the respect
shown to the Brahman wife is seen from a description of

her in the Kalittogar 52 :

ST LOENT & & 6ooT 6fl o il & & 60T 00T D ©h & T 15 5) G
Conlpps Csrensuwimer Qaus P Beufler
Lo 6ot MIBLP BT MHMSH WwEBST M L1l mTe.

weawr G &T UEhFUT F MGy QuirCr

““ Those of humble families will fear you, you with your lotus
eyes, and cool and fragrant sandal paste, taking you for the
goddess who has her seat in the fragrant mountain and who
receives offerings, if you should appear”. In this account,
we have evidence of the worship of a goddess (Kollippavai)
in the mountain to whom offerings are made by pcople
belonging to the lower castes. At the same time, it gives
evidence of a high regard for the Brahman woman. So we
see clearly that the prevalence of purcly indigenous forms
of worship was not incompatible with the acceptance of
Brahmanic conceptions about ethics and philosophy. Stitra
26 of the Tolkappiyam Porul deals with the reasons justifying
the separation of Brahnmans, Ksatriyas and Vai$yas from

their wives :—
YU mmeT, @SN BHT & WP isGFri Goer

“The three higher classes may scparate themselves for
Vedic study, and for the purposes of doing the work
of ambassadors.” This also is proof of the fact that
the Brahmans had become an integral part of the Tamil

people with special functions of their own. The duty
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of going for Vedic study is referred to (in Aham 125) in the
words ’

SR FT wried FL ayar F T T D
QFwieliar wamE® n QO ear@mi

‘those who went to study the work relating to the god
worthy of being worshipped’. Here it is the Vedic s(udy
pursued by the first three castes that is alluded to (accord-
ing to Naccinarkiniyar’s commentary on Tolkappiyam Porul,
p- 68). The Vedas and Vedic scriptures are definitely
mentioned in the Tolkappiyam, Poru]l 41 as the fittest for
those born in the higher castes.

Though the Tamil people were thus aware of the
Vedas and the Vedic scriptures, since Brahmanism or the
Vedic religion did not spread as an aggressive creed uproo-
ting all the earlier forms of worship, we find in the Safigam
works direct references to the indigenous deitics. One such
was the hero-stone or s@®e. In reality, it was only a
stone planted in commemoration of a hero. Yet, people
sometimes honoured it as if it were a deity and worshipped
it. This is referred to in Adham 35 as being prayed to by
Maravar.

HeOCei aurpsams oflap QST OL b Moy i
U T AT LIGEMED SLeyl. Qriehr i

BGsH TG, $ SIpiLBSS S
Cariidé sarQerr® gepe Liued Qar P& @b

The hero-stone was adorned with peacock feathers and
offerings of toddy were made. Yet, the generality of the
people had, in the Safigam period, a very clear conception.
of the gods of the Puranas. Puram 56 gives direct evidence
of it. There a kiP.gBi.Ss?%;Bg{,%ﬁi i Siva, Visnu, Balarama
of Administratio Mg V.
&00. No' e oo bprl egeguag
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and Subrahmanya for his various qualitics. The descrip-
tion of these gods is in accordance with the descriptions of
them in the Puranas.” Siva is spoken of as having a long
braid of hair shining like a lame, a flag having the strong
bull for his ensign and a blue neck. Balaramais mentioned
as being of a white colour and as holding the weapon of
the plough.  His flag bears the Palmyra sign. Visnu s
described as having the ensign of a bird (Garuda) and
being of the blue colour of the emerald found in the earth
and Subrahmanya (called §eyon and also Muruga), 18
spoken of as riding the elephant Pinimukham of unfailing
victory, and holding the flag of a peacock. It is, however,
noteworthy that diva is called also the Kurram which is a
name usually applied to Yama or the god of death. Pos-
sibly that is because his destructive aspect was a prominent

feature at that time.

T o pmeuen @i QeovMwper ol if FeL
wr H o &6l S wenf AL H Gy e ms
sL_eeueri Lfleudm Ljeo 7 ufGoefl
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el aps @i B Quim et Qe u1@uiir gy @ ear
©5T OB &I &G B ST 60 peT LI D

Cmer m@eIamE BT 6D & (75 6T @15 /BJ
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It is just possible that the Tolkappiyam was older
than this stanza of the Puram as-also a few other poems
in it which have references to Siva, e.g.:

@nG wevl QU H LTy esrewr Qsraf @

Quirm s&wr Qarar® apQevudgy 1. b L

Qu@el poowrisg Qeear 8 &

S m L. H mewrewred &TinF QF el

ew p w560 efler m1@ Quragseanr Gumev (Puram, 55).

Here we have reference to the destruction of the three
castles, the blue neck, the moon on the head and the eye
on the forehead. Poems 1, 6, 91, 166 and 198 of the
Puram also allude to Siva. The fact that Siva is not
mentioned as a deity in the Tolkappiyam may be indi-
cative of the fact that the Tolkappiyam was much older
than at least some poems of the Aham, Puram and
other Sangam works. Be that as it may, Siva was not,
it is clear, regarded as the god of any geographical
region. He also does not scem to have been worshipped
by the majority of the people who were only Maravas,
Kuravas, etc., and were satisfied with the local gods and
such inferior gods as WMNadukal, ctc. It was only a
small minority even among the cultured classes that
could have had a knowledge of the Puranic stories, and
their songs in prayer or praise, were bound to contain
references to Puranic deities about Siva, Visnu and
other gods who were worshipped in non-Tamil lands
also. References to Siva are absent in the Narrinai.
Poems appearing in it have been composed by as many
as 175 poets, and though some of them, for instance
Bharatampadiya Perumdevanar and Nakkirar, knew
of the Puranic stories, and of Siva (as evidenced by
their poems in the Puram), yet they give no indication
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of such knowledge of theirs in the songs making up the
Narripai.  In the invocatory verse at the beginning of the
Narrinai, Bharatampadiya Perurhdevanar is said to have
translated one of the meditation §lokas appearing in the
Visnu Sahasranama ® That is a clear proof of the preva-
lence of north Indian religious influence upon some poets of
the southern country. In the same collection, poem 32 is
written by Kapilar, who describes himself in poem 200 of
Puram as a Brahman.—

wim Geor L1 G 6V OGS g LD b & GWT G3T

He must thercfore have had a knowledge of the Puranas,
ctc., and 1t i1s revealed in the poem?® by a reference to
Krsna and Baladeva.—

IDTQUIT QTedTed TV TE HeUmT H&T, umellGuir e 6T .
Salliyam-kumaranar, whose caste is not known, refers to
ascetics of braided hair performing penances undernecath
the Konrai trees. Since the Konrai garland is the one
worn by Siva,

% 600 600f] & T 17 16 M) 161 Q)& IT BT 6> M)
we may infer that it is Saiva ascetics that are referred
to thus :(—

Qereren m, Sguws FeoLQur rorrir Qualls,
@armenm FouRwir Guirev t°

Another poet Milaikilan Nalv€ttanar, a Vellala by caste,!?
makes a remark that success in war and in the world is a
result of Karma, etc.—

Qrgur Qurifigaym Swuigyr Sa)es, OF Do wer p Gar
Q& usel dor s Liwi@esr-t 2

This is a Puranic or Sastraic idea. Again, poet Ilanahanar

& p. 54 of the Introduction of Narrigai.
9 32 of Narrigai.

10 Narrigai, 141.

11 Jntroduction p. 49.

13 Narrigai, 210.
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alludes to the Sapta Rsis or Seven Rsis in the Narrina
poem 231.— '
, 'emwzutm eflem 1 & us wewfl B m 6l F b9 D
& FTap wrid QerapBear Qrire
These and other instances similar to these, amply evidence
the spread of religious ideas which are characteristically
north Indian or Aryan. Some kings too of the Sangam
period adopted Vedic practices and ceremonials by per-
forming sacrifices, as the names themselves indicate, c.g.,
Palyaga Salai Mudu Kudumipperuvaludi,'® and Raja-
siyam Vetta Perunarkilli.'* Poet Sattantandaiyar
expresses in the Pupam'® the idea that those who fall in
battle, without running away from the field, will attain
heaven :
o wii A& WOsFH WETL PSS

That is again a Puradnic conception expressed in many
places, e.g., in the Bhagavad Gita ;—¢ Hatova prapsyase
svargam ’'®  (ic., if you die you will attain Heaven).
It is in s@itra 75 of the Tolkappiyam'” (Porul) that we have
unmistakable proof of the very definite notions that every-
one in the Tamil land had about the respective duties of the

18 Poems, 6, 9, 12, 15, cte.

14 Pyram, 125.

16 287,

1e [[. 37.-
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different castes. Naccinarkiniyar has commented upon
this sttra, and the following is a free translation of some
portions of his commentary. The first linc means “The
group of Brahmanic duties which are six-fold.”” The com-
mentary runs as follows :—¢ The six-fold Brahmanic duties
become eighteen-fold since each one of the primary duties
is capable of being classified as dutics of first-rate, second-
rate, or third-rate importance. The six main functions of
the Brahman arc (1) studying the Vedas, (2) teaching the
Vedas, (3) performing sacrifices for themselves, (4) per-
forming them for others, (5) making gifts and (6) receiv-
ing them. Of these, the first (studying the Vedas) will
become a duty of first-rate importance, if the Rk, Yajus, or
the Sama 1s studied. It will be second-rate, if the Atharva
Veda, the Vedangas and the Dharma Sastras are studied.
It will be third-rate, if the Puranas and the Itihasas are
studied. 'The same division applics to the second duty of
tcaching the Vedas”. Similar explanations are given for
the rest. Naccinarkiniyar comments upon the word 114 &b
(p- 246) of the first line, and says that the word has been
purposcly used so as to include also those who were born of
Brahman unions with non-Brahman women. Such people
were not entitled to all the six duties of the Brahmans.
Naccinarkiniyar also takes a poem®® from the Pura Naniiru
to illustrate the Brahmanic custom of performing sacrifices.
"This poem begins with a mention of Siva:

A Mmuin g Bewfllli s, e pIOwaT uruiGuram,

Qrer my Lyflng ef Muenriy., @ mewring Qeurgs @p & Bred ctc.

‘The phrase ¢ Mudumudalvan® means Siva, and the quotation

18 166 cf the Puram,
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means that the one Veda classified as the four Vedas and
understood by means of the six Vedangas is ever on the
tongue of Siva of fully cultivated understanding, and high
matted locks. The point worthy of notice here is that the
Veda (which according to tradition came out of its own
accord, and not from the mouth of anybody) is described
as abiding for ever on the tongue of Siva, He alone there-
fore is fit to reveal the Veda, or make it known to the
world.  Again, anyone uttering the Veda, necessarily utters
the word of Siva, for the Veda cannot separate itself from
the word of Siva. Such a conception can originate only
from one who regards Siva as the highest god. Thus it is
evident that the poet (Avir Miilam Kilar) was a believer
in Saivism. Lower down in the same poem, the poet
exhibits (as became the fashion with the Tevaram hymners
of a later date), an attitude of antagonism towards the
followers of other religious sccts  (Buddhists, etc., according
to the annotator).

QWS Bralse seor@ri B Fra) wri, Gudlueror

Qi iruy evor i 15 gy QuriiCuirrr g Quus Qaraf [

which means ¢ those who kept down from prevailing the
tecaching of pcople who, in hostility to the venerable Holy
Book, accept as truth what is false without understanding
that what they take to be truth is really false”. Here is a
definitc mention of the fact that there were some who were
disbelievers in the Vedas. That there were such people in
(Northern India) is evidenced by a verse in the Vana Parva
of the Mahabharata where Markandeya tells Yudhisthira
what the condition of the people in the Kali age will be,
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«¢ Na vratani carisyanti brahmana Védanindakah”,!? 1e.,
« They (will) respect no vows, (though) Brahmans, they
(will) denounce the Vedas”. This Puram poem is in praise
of a Brahman (Punjarrur Parppan Kauniyan, Brahman
Kaundinya of Pum Sattur) who performs a sacrifice.
Hence the poem reveals the poet’s attitude of respect not
only to Siva, but also to Vedic rituals such as sacrifices
performed by pure Brahmans for the welfare of the commu-
nity. This shows that Saivism was not regarded as in-
compatible with the Karma path of Vedic sacrifices.

‘The twin classics, the Silappadikaram and Manimékalar
throw more light upon the development of different religious
beliefs in South India. It is clear from them that there
were a pretty large number of people who were Saivas.
There were also temples constructed for a number of deities
some of whom were not the traditional gods of the Tamils
noticed in the Tolkappiyam. At the present moment one
cannot be positive about the time when these classics were
written. It is just possible that they were written in the
last quarter of the second century A.D.; but there 1S no
conclusive evidence in favour of it. Al that can thercfore
be said about the history of South Indian Saivism, in the
carlicst period of South Indian history, is that in the
carly centuries of the Christian cra, the Puranas were
known to the Tamils, and that Saivism, as known to the
northerners, was also known to the people of the South.
They might have been a small scction of the community,
but their knowledge of the northern creed (for, it has to be
regarded as a northern religion since Siva is not included in

10 \ana Parva 193, 20.
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the gbds mentioned in the Tolkappiyam) was sufficiently
thoro{{gh going,.

’Iﬁlough allusions to Siva or Vispu in the two epics arce
few and far between, they show that people had cqual
respect for both the deities and so, for both the creeds ; €.g.,
Nakkirar, the author of Puram 56, comparcd king
Ilavandigaippaﬂittuﬁjiya Nanmaran to Siva, Balarama,
Visnu and Subrahmanya. He had evidently equal respect
for all these four gods. Since Subrahmanya and Siva go
together, as also Balarama and Visnu, Nakkirar may be
<aid to have looked upon Siva and Visnu with equal
reverence. Again Perumdevanar «“who sang the Bharatham’
has sung of Siva in the Puram, and Vignu in Narrinat
(the first poems  in cach collection). In the Silappadikaram,
we do not perccive any inclination to belittle one creed and
extol another. In canto 26, lines 54 to 67, it is stated that
Schguttuvan worshipped both diva and Vignu.2°: The
king wearing diva’s feet on his head put on Visnu’s garland
round his neck. We also know that this Sedguttuvan’s

e e e P T e

20 Reveyd HT PHISP Bofl @565 @ & 6T ofl
weoGur s u./@sugg/u/hé@grreér B auig
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family deity was a local god of the Ayirai hill. (This is
referred to not only in the Padirruppatiu < yuierums @ ”
3rd padigam), but also in Stlappadikaram (e-@Qasap
wriderudenrwenranf).  The same dynasty  (Ceras)
worshipped another god known as the Sadukkaippidam,
1.c., (the Bhiitam of the squarc).

FHENBLILY ST @5 Rugi i gy *>

The object with which Sefiguttuvan went north was to
bring a stonc from the Himalayas to make an idol of
Pattini and establish the worship of the ¢ goddess of chastity’
(Pattint). The same king is spoken of as having also
celebrated a sacrifice (the Rajastiya) in accordance with the
the advice tendered by the Brahman Magdalan :

DIrL-ev 1nem mBusresr QFiredalus apen menioud o

GCaouerell & & iri5 G u eor diprsQamrer Qouell,

Thus it is clear that at the time the Silappadikaram was
written there was no hostility between rival faiths. On the

other hand, a sort of universal tolecrance seems to have
been in vogue.

[.ooking into the Manimekalai, which is after all only
the story of a girl who became a nun, we notice the beginn-
ings of an cnquiry into the uestion ¢ which philosophy
s superior to which else ””.  That is scen from the account
in the poem  that Manimekalai listened to the doctrines of
the different religious creeds and finally rejected them all as
being unconvincing. The story is found in Book XXVII

41 Canto 28, line 145.
22 Canto 28, line 148,
28 Canto 28, 11. 191, 192,
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of the poem.?* It is worth while to examine it in some
detail. First, Manimekalai went to the °leader of the
votaries of the path of the Veda’. <He pointed out that
three teachers were recognised as of authority among them,
Vyasa, Krtakoti and Jaimini’. He went on to explain his
views. Manimekalai passed on to the Saiva Vadi. The
current vicws on Saivism are found in a nutshell. ¢ He
stated that the two lights (the sun and the moon), the doer
and the five elements constitute the basis from out of which
human beings are made by combination of life and body.
He who does this i1s constituted of the Kalas; his nature it
1s to create beings as an act of play, and he destroys them
and thus gets rid of their suflerings ; and He, besides whom
there is no one else, such a oncis my God.”2°® Later on,
she goes to the Brahma Vadi. It is doubtful if by this
expression is to be understood the votary of the Upanigadic
Brahman. It is quite probable that the Brahma Vadi
means merely the worshipper of the God Brahma, as
opposed to the Brahman whose nature is Sat-cid-ananda
(Existence-knowledge-Bliss-absolute). I am led to this
conclusion because all references to Brahma in the T€varam
hymns of Sambandar are to the four-faced Brahma. The
next person whom Manimeékalai consulted was a ¢teacher
who had eagerly studied the Purana of Visnu and he said
that ‘Narayana was the protector of all.” Is it possible
then that the spread of Vaispavism in the Tamil land was

due to the spread of the Visnu Purana? It was very likely,

2¢ Dr. S. K. Aiyangar’s translation is very helpful in understanding the text.
256 Dr. S. K. Aiyangar, Magimekhalai, p. 192.
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but one cannot be certain aboutit. Then the heroine
went 1o the Védavadi to whom the Védas constituted the
highest authority. These were different from the ¢ votaries
of the path of the Veda’ mentioned previously.. The
latter had another name ¢ Alavai Vadis’ or thosc who gave
prominence to the pramanas or the ‘instruments of know-
ledge’, ¢. g. “direct perception’, ‘inference’, ¢similitude,’
¢ authority” ¢infcrential assumption,” ¢appropriateness,’
¢ tradition’, ¢ negation’, ¢infecrence by elimination or by
correlation’ and ¢ occurrences’. The Veda Vadis, on the
other hand, relied upon the Vedargas as their authoritative
scriptures.  To them Arana or ¢the unborn source of
knowledge, having neither beginning nor end’ was the
final word Manimékalai was not satisfied with their
doctrines also, and so she next approached the Ajivakas.
Their philosophy which gave real existence only to five
things, hile, carth, water, fire and air, also failed to carry
conviction. She then asked the Nirgranthas who replied
“Our deity is that one who is worshipped by the Indras.’
After listening to them she made enquiries of the belicvers
in the Sankhya who spoke about the Maula Prakrti, the
Mahat, Akada, Vayu, Agni, Water, etc. Then she went
to the VaiSesika who also could not convince her. ¢ She
addressed herselfl last of all to the Bhuta Vadi. After
hearing his arguments, she ¢laughed in scorn at the imper-
fections of his argument’.  Iinally she obtained what she
wanted from Aravana Adigal.

In the forcgoing account the author of the Manpi- |
mekalai plays the role of the disbeliever in all philoso-
phical systems except that of the Buddhist. For our
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purpose it is enough that the story reveals thc different
forms of religion and philosophy that were current a¢ that
time. We detect a trace of intolerance in Sattanar, the
author of the Manimeékalai, that is absent in the other
classic. We cannot be wrong in believing that both the
classics were composed about the same time, for we have
internal evidence about it in them. ¢ Such an investigation
clearly reveals the intimate connection between Silappadi-
karam and Manimekalai itself as literary works, products of a
. single age, a single tradition and of a very similar
atmosphere’.?® If Ilangé Adigal, the author of the
Silappadikaram, was the brother of Seran Sefiguttuvan, as tra-
dition has it (and as is stated in the padigam of the Silappadi-
karam) we may attribute the twin classics to the close of the
second century A.D.; for we may rely upon the well-known
Gajabahu synchronism. Accepting this hypothesis, we may
infer that up to the close of the second century A.D. there
does not seem to have been much of an opposition or
intolerance among the votaries of the different religions in
South India.

28 Vide Dr. S. K. Aiyangar. Ancient India, p. 382; Beginnings of South Indian
History, p. 153.

S=16



CHAPTER VIII
I'HE PERIOD OF THE SAIVA NAYANARS

The Minor Nayanars

[t is when we come to the Siva devotees of the Periya
Puranam, that we gain a knowledge, however fragmentary,
of the effect of Saivism upon the Tamils. Of the 63
Nayanars whose lives are autlined in the Tirutlondatlogar
which has been claborated in the Peryyapuranam, many
were Vellalas, some were Brahmans, some belonged to the
aboriginal castes, and some to other higher castes.  When-
coever these devotees lived, it is certain that that was a
period when ordinary conceptions of caste did not weigh
very much  with those who werce Siva Bhaktas who
regarded that a life of devotion to Siva was much more
important than sticking to the duties prescribed for the
various castes.  We see that the Siva Bhaktas of the higher
castes had no objection to cat with the Bhaktas of other
castes, c.g., the Adi Saiva Brahmana Sundaramurti ate
with $eraman Peramal Nayanar. Sundarar also married
a dancing girl Paravai Nacciyar. The hunter Kannappa
and Nanda the Pulaiya were as much entitled to sanctity
as the greatest of the Brahman Nayanars. Saivism then
ought o have become a sort of cosmopolitan creed. The
(question now arises as to whether 1t was such even from
the carliest days of its development in South India. An
answer can be furnished only if we discover some kind of
chronological sequence in the accounts relating to the
Nayanars of the Periya Puranam. We know somcthing
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about the period when the greatest of the Nayanars, to wit
Appar, Sambandar and Sundarar, lived. Somec of their
contemporaries were also among the 63 devotees ol the
Pertya Puranam.  Of the rest, we can come to only tentative
conclusions ; but yet, if some results can be obtained, it
will be possible for us to dctect the stages in the growth
of Tamil Saivism in the period of the Saiva devotces

(Nayanars).

The dates for Appar and Sambandar have been
arrived at from facts obtained from inscriptions relating
to the Pallavas and the Pandyas. Mahendravarman I
(son of Simha Vignu) ruled roughly in the first quarter of
the seventh century A.D. and bore the name of Gunabhara.
The Periya Puranam account of Appar is that he converted
this king to Saivism. This king also, it is alleged, persecu-
ted the Jains, and constructed the temple known as Gunadha-
raviccuram'. The name of the temple indicates that it
was constructed by the Pallava who had that title, i. e.,
Mahendra Varma I. So we get the first quarter of the
scventh century as Appar’s date.  From the Periya Puranam,
we also get the information that Appar was the con-
temporary of Sambandar, for Appar is said to have

met Sambandar at Tiruppugalur. Sambandar called

! Tirunavukkara$§u Puragam, stanza, 146.
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Tirunavukkaradu Nayanar by the title ¢ Appar’ ? Later,
these two went to several places together, e. g. Tiruvambar,
Tirukkadavir, etc.® Thus we get the date for these two
Nayanars and their contemporarics. One of the contem-
poraries was the Pandya king Ninra Sir Nedumara
Nayanar. According to the account about him in Perya
Puranam, he was converted to Saivism by Saint Sambandar.*
Because Sambandar is known from the Periya Puranam to
have been the contemporary of Appar and because the
Periya Puranam spcaks of this Pandya as having won the
battle of Nelvéli,® he is to be identified with king No. 4 of
the Pandya gencalogy reproduced below :

Palyaga$alai Mudukudumi
Kalabhra interregnum

1. Kadungon

2. Adhiraja Mara Varman.

3. Seliyan Sendan.

©

Tirunavukkara$u Puranam, stanza, 234.

DeErayssrFQrHi QFar feoo pebFd Fryrsg S0 Fuio
[eurdienwots

QumpesTor Fwussl 9ar&rwrQr Pi e m® wiiulg s

auanrafl Daweuresi HaspCUGmW @GS s (50T ar
(5 m

UGBBTWSSHE5 QFWSHWD Lufebeurwienw weuF@w P gafl &
[Q@&Feur i,

o

Ibid, stanzas 246, 248, etc.

-

Stanza 2, Nedumara Nayanar Purafam.
Synrrafl reseLus SerdmwwrygerrQev
Qsare® Fauw QuUmss QemGargyulssmpwefl g HF
Qerareyw Qe Curp & FrissisCsrear pérsQ T L.
Qurereyr wesfiwridp yrauew@r Qurel&earmi,

Ibid. stanza 3 ; Ep. Rep. 1908, p. 66.

o
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4. Mara Varma, Arikésari, Asama Sama, victor of
Nelveli. '

Calculating backwards from the date (769-770 AD.)
of Nedufijadaiyan, the donor of the Velvikkudi plate (the
7th in the list), we may conclude that Ninra Sir Nedumaran
must have lived in the middle of the seventh century A.D.
If we now pick out from the Periya Puranam, the saints who
were the contemporaries of Appar and Sambandar, we shall
get the following :—(1) Nedumara Nayanar, (2) Appudi
Adigal whose meeting with Tirunavukkaradu is detailed in
stanzas 10 fl. of Appudi Adigal Puranam: (3) Muruga
Nayanar, in whose house Appar lived for some time,® and
who attained Mukti along with Sambandar,” (4) Tiruni-
lanakka Nayanar, (5) Siruttondar. (These two lived along
with Appar and Sambandar in Muruga Nayanar’s house.)®
(6) Kunguliakkalaya Nayanar who gave food to Appar.®
(7) Mangayarkkara$i, the wife of Nedumara Nayanar,
(8) Kulaccirai his minister, (9) Tirunilakantapperumbanar
who camc to Shiyali to see Sambandar;'® (10) Gananata
Nayanar who worshipped Sambandamirti every day.
Possibly he lived in the time bctween Sambandar and
Sundarar.'! Likewise Sundaramurti Nayanar had some
contemporarics.  Since it was Sundaramiirti that sang the
Tiruttondattogai about the 63 Nayandrs, we can infer that
his date marks the later limit of the Periya Purana saints.
This saint is believed to have lived towards the close of the

® Tirunavukkaradu Purigam, stanza 243

7 Muruga Nayanar Puragam, stanza 13.

8 Thirunavukkara§u Puragam, stanza 246.

® Tiru; Pur. Stanza 247.

10 Tirunilakagdaya]pana Nayanar Puragam, St. 10.

'1 ‘Gapanata Nayanar Puragam, St. 5.
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cichth century A.D. His contemporary saints were .—
(1) Séraman Perumal Nayandr, who was Sundarar?s
intimate friend, (2) Narasinga Munaiyaraiyar, who brought
him up;'®  (3) Ey:\.rkénkalikkiimanEyanﬁr whosc stomach-
ache was cured by Sundarar, whom he had hated before for
having made god his messenger to Paravai Nacciyar;'?
(4) Perumilalaikkurumbandyanar, who obtained all psychic
powers by meditating upon Sundarar;'*  (5) Somasi Mara
Nayanar who obtained Mukti by worshipping Sundarar;'®
(6) Sadaiya Nayanar, the father of Sundaramurti and
(7) TSaighianiydr, the mother of Sundarar.  (8) Manak-
kafijara Nayanar whose daughter was to have marricd

Eyarkon.

Thus we get about twenty Nayanars who were the
contemporarics of the three great hymners.  As for the rest
we shall have to find out who were the predecessors ol Appar
and Sambandar and who lived after them and before
Sundarar.  Before proceeding to do this, let us examine the
nature of the contemporaries of Appar and Sambandar so

as 1o discover their religious views,

Ninra Sir Nedumarpa Nayanar. 'The chief events about him
as detailed in the Periya Puranam are these :—(1) He was a
convert to Jainism (St.1). (2) He was converted to Saivism
by Sambandar (St. 2).  (3) He defeated a northern king at
Nelveli. (4) His wife was a Cola princess (St. 8). (5) After

conversion he did all things to make Saivism prosper in

12 aduttatkogda Pur. St 5.

18 Byarkon. Pur. St. 8.

14 Peru. Mil, Sto 4 and 5.

10 Somadi Maga Na. Pur. St
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the Tamil country (St. 9). (5) After a long reign he gained
Siva’s world (St. 9). '

As for his conversion, the account of Sambandar’s life
gives several details, one of which is that the Jains told the
king that they could raise a fire in the camp of Sambandar
through their powers. The king gave his consent to the
Jains carrying out their design.'®  The story goes on that
Mangayarkkara$i, the «queen, told Kulaccirai, the
minister that they should be prepared to lose their lives,
should anything evil happen to Sambandar through
the wickedness of the Jains.'”  The Jains, according
to the account, could not succeed through their Mantras in
setting fire to the residence of Sambandar and so they
actually sct firc to it.'®  Then the miracle happened.
Sambandar’s house was not allected because the fire left it
to attack the Pandya. This was the consequence of a
‘padigam’ sung by Sambandar on that occasion.'® The

Padigam utsclf alludes to this incident in every one of its ten

16 Sambandar Pur. St. 688 and 689
QUL g5 Qb Feoredr 6T &5 b el @y w1 1 @i & 5k
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Qeungpm tiLelesens ws Ry GG %o oo & pm
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17 Ibhid. St. 696.
Wwresfiwsnm Srapwes P ek F&i11 )& usi G B1h
af s Guoryflus ewebeor i Qrusou@ Gor 6 @ioesT @ m eoor eoofl
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18 Tbid, St. 700.

19 Jhid, 704.
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songs; the last two lines of each song relate to it.2°  Thus
the story has, it appears, some historical foundation. The
effect of this song was that the Pandya monarch was attacked
by a disease, the chief symptom of which was a burning
sensation all over the body.2! The endeavours of the
Jains, to alleviate the pain were ineffective.?? The king got
annoyed, and said that he would declare that religion, to
be superior whose effect would be seen in the removal of his
pain.?®  Later we have the mention of his disputations with
the Jains which are also alluded to in a Padigam of his. In
it he describes the nature of the Jains and also his
disputation with them.?¢+  There is also another
Padigam®®  where also the same incident of the

20 Tavaram:—Tiruvilavay—Pan-Kaudikam.
Qurdiugr wweri Q&TE5eyEh HFL 7
Qe QF&T my 11T e g1 D& TS G 6y
TG BITWeT i QETEEYEs FL
L1 & B 0eTQ DT 61 T 117 6T g 1 DET BB 6y
TESTTIDIDemT T QBT 6% e 65F LT
LusEs@w Qearm uraTpw pers@Gea ctc. etc.
21 Sambandar Pur. St. 711.
22 Ibid. St. 715.

28 Jbid. St. 723.
24 Sambandar. Tiruvalavay, Pap-Kausikam.
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defeat of the Jains in disputation is related. From these
two songs of Sambandar, wc are enabled to find out why
the saint disliked the Jains, for he describes them. The
rcason for his hatred seems to have been their condem-
nation of the Vedas and the Vedangas. It is in the
Padigam last mentioned that this reason is very clearly
seen :—

Coug Govarellenus i 5%r Q& us 5 ped

% SV wQ@YBRC H revs
which means ¢ The amanas ( Jains) and théras (Buddhists)
who condemn Vedic sacrifices’.

el B & % Her ouflOuwrirapasm
¢ those who do not follow the Vedic path’

e PSS VT DT 117l 6T
i.e., “ The sinners who do not follow e Vedic customs ”

DS D UmE WDTmulest 5o

B MISH QT LPLOGOOT 60 Ul iT
.c., “Those who opposed the righteousness of the six
Vedangas”, ctc.

These allusions make clear two things :—(1) That
the Jains went about condemning Vedic rituals and prac-
tices, and (2) Sambandar put an end to the Jain influence
in the Pandya’s court so that the Pandya king might do
everything for spreading the cause of Saivism in his country
and probably also in the adjoining countries. The same
spirit  of hostility between Jainism and Saivism is also
evidenced by the story of Appar.

According to the Periya Puranam account, this saint was
first a convert to Jainism,2® the ¢religion of non-killing °.

28 Tirunavuk. St. 37.
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He is also spoken of as having studied all the Jaina books
in Pataliputra,®” (South Arcot District), and as having
become one of the Jaina teachers. His new name was
Dharmaséna.?® The Purana further narrates that he
defcated the Buddhists in argument.2® This shows that
there was antagonism between Buddhism and Jainism.
Tt was then that the saint had an attack of stomach-ache,®®
which could not be cured by the repetition of all the Faina
Mantras. ‘Thus it is seen that the Jains were then adopting
the practice of curing discases by uttering Mantras. From
the Puranam, it is also observable, that the treatment of
discases consisted in making the patient drink the water
from the Kamandala which had been rendercd eflicacious
by the repetition of Jaina Mantras.®*  Another thing to be
done was to touch the various parts of the paticnt’s body
with peacock feathers.??  These had no effect upon the
saint. He then lost faith in Jainism, and came to his
sister, a pious Siva devotee, who gave him the sacred ashes
and took him to the Siva temple at Tiruvadigai
Virattanam.?® There he acquired the power of singing
hymns,®* and when he had sung one of them (beginning
with o mpufereur gy elevssBabi) his discase left him.
The burden of the song is that he should be relieved of his

27 Iad. St. 39.
28 [hd, St. 39.
29 Ibid. St. 40.
30 St, 49,
31 St 53,
82 St. 53.
83 St. 62,
34 5t 69.
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stomach-ache. In one placc he also alludes to his mistake
in having remained a Jain.®® '

From the foregoing account, it is found that Tiru-
navukkara$u got convinced of the superiority ot Saivism
because it cured him of his disease. Of course, he sincerely
believed that Siva cured him. We have already noticed
that Nedumara Nayanar was likewise converted because of
the cure of his disease (the burning sensation). This shows
that even intelligent people of the type of Tirunavukkara$u
required proof by miracles to convince them of the superi-
ority of one religion to another. [t must be remembered
that a person, who believes, because of miracles, cannot be
regarded to have reached the highest degree of spiritual
development ; for, it will be impossible for him to belicve
in fundamental truths when miracles do not take place.
However high his culture and picty may be, he is lower in
the spiritual plane than one whose conviction does not
depend upon miracles. The latter becomes convinced
because of his inner experience and not because of external
happenings, and therefore his faith in a personal or an
impersonal god cannot be shaken whether anything
explicable or inexplicable does or does not happen in the
external world, The defect in the person whose belief rests

P CerpmQsar wud Ml Hib GG CrrP g _s@upL.&RudL
% DG meorip Quiar ......... et
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fTyprs@ud g
Seir S g Quighr 2. wEET @5 L QLT ......



132 SAIVISM IN SOUTH INDIA

on miracles is that even where miracles do happen he will
not have the discrimination needed to sift out the true {froin
the false; his mental state is one of ignorance about the
ultimate, or the rcal cause, of the happenings which he
witnesses. In the case of Nedumaran and even of Appar,
if the Jains could have cured the respective diseases, the
conversion might not have taken place, and both of them
might have continued to be Jains. Nor can it be said that
the Jains would have found it impossible to perform
spiritual cures, or cven miracles, for miracles were not the
exclusive monopoly of the Saivas. The Bible gives ample
evidence of the miracles displayed in the life of Jesus. The
Buddhist scriptures likewise furnish us with numerous
nstances of Buddha’s miracles.  The Koran has miracles
about the Prophet.  1f the contemporary Jains were unable
to show miracles to Appar, Sambandar and Nedumaran,
we can only infer that they were not the true represen-
tatives of their religion. Hence if we arc to infer that
Appar and Nedumaran, and several others whom we shall
notice later were convinced of the superiority of Saivism
because of the miracles (and this is what the Periya Puranam
compels us to infer), all that we can say is that these saints
were great and noble and pure, but their spiritual develop-
ment had not reached the f(inal stage of perfection. That
was the real reason for the intolerance they showed towards
the rival creeds, their confounding the Siva of the trinity
with Sivam or Sat-cit-Anandam (which point will be taken
up later) and the undue importance they gave to such
external forms as the sacred ashes.

The other point worthy of notice in the life of |
Appar is the conversion of the Pallava king which was
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due to his having witnessed four miracles. They were:
(1) Appar was not killed though he was shut up in a lime-
kiln for séven days;®®  (2) He did not die though he ate
milk and rice mixed with poison;®” (3) The elephant which
was urged to kill him left him free and killed two Jains.®®
(4) He was not drowned when thrown into the sca tied to
a huge stone.’?® In the last instance the stone became a
float for him, and it took him to the templec of Tiruppadirip-
puliytr (Cuddalore, N. T., in South Arcot District). The
last miracle (throwing the saint into the sea) is referred to in
“one of Appar’s songs by singing which he saved himself
according to Periya Puranam account. It is the popular song
beginning with Qw7 paydmr Gew Huissr. The third line
refers to the tying of the stonc and throwing into the sca.
It runs:—
SD&orts (41 Cuim i B M1 U1 & S gy ih
B0 m&orwsTeu g 50FFeunusQey.

The king then persecuted the Jains, destroyed their holy
places and constructed the temple called Gunadharavic-
curam. Herc also we see that the reason for conversion

was the witnessing of miracles.

Yet, it is to be remembered that Appar developed in

course of time, truc knowledge. Several of his Téviram
songs (which will be noticed later on) reval the clear conce-
ption he had about the highest Vedantic truths. Hence, so
far as he was concerned, the miracles were helpful only in
turning Appar’s attention towards Saivism.  Evidently, he

86 Tiru. Pur. St. 96
87 Ibid. St. 105.
88 Ibid. St. I16.
80 Jbid. St. 127.
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made rapid spiritual progress as time passed on and before
long, there came a stage when his faith did not depend
upon miracles at all.

We may now proceed to discuss the lives of the minor
contemporarics of Sambandar.*” Appudi Adigal was a
Brahman by caste who lived in Tingalur in the Cola’s
dominions. He had heard of Tirunavukkaradu and had
become so much fascinated with the story that he named
every household article of his, including even weights and
measures after that saint.  He erected a number of water-
pandals, planted many flower-gardens, and constructed
many mathas (residence for holy men) and gave them all
the name of Tirunavukkaradu. It chanced one day that
Appar passed through Tingalur, and when hc rested himself
in one of the jandals (sheds) erected by this devotee he found
that his own name was written on it. He then felt a desire
to sce such a bhakta and went to the house of Appudi Adigal;
and later on, when Appar was to be entertained by a feast,
Appudi Adigal’s son went to fetch a plantain lcaf and then
had the misfortune of being bitten by a snake. In that
condition he returned with the leaf and succeeded in just
kecping himself alive to hand over the leaf to his mother.
The sorrow-stricken parents checked themselves in their
gricf lest the saint’s (Appar’s) meal should be delayed and
hiding the corpse went out to invite Appar.  But from the
conversation that ensued, Appar was able to discover the

death of the boy. Then Appar went to the corpse, sang

40 The data on lives of the Saints arc all taken from the Periya Puragam.
Detailed references to individual verse are therefore gencrally omitted.
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a song and brought it to life. The song begins with eer my
Garerwei fiew.5. The song itself does not contain any
direct allusion to the incident.

In this account, though a miracle happens, it is not
the reason for any conversion to Saivism because Appudi
Adiga] was already a Saiva devotee who practised the Saiva
virtues. Yect stanza 44 says that it was through his rever-
encc to Appar that Appudi Adigal gained the grace of
Siva*'.  Muruga Nayanar was another Brahman saint who
-was Sambanda’s contemporary. There is nothing parti-
cularly noteworthy about this saint except that he was a
pious Brahman who supplied flowers to the temple of
Vardhamane$varar and that he was a friend of Sambandar.
He was also onc of those who witnessed the marriage of
Sambandar on which occasion he gained entrance into
Siva’s world. Pobably the only rcason that can be assigned
to his being regarded as onc of the 63 devotecs was his pre-
sence on the occasion of Sambandar’s marriage, which was
also that of his departure from the world. ¢ 2

Tirunilanakka Nayanar also was a Brahman, He was
well versed in the Agamas, and devoted his life to the daily
Puja of Siva, and to the feeding of Siva bhaktas. But werce

Y @dlaos wr@aEr org G’mg,@@u/ﬁ@un@@mm@
WU @A Feui Qur pm@er Qs evr @y Goor 17 15 6w 16w I i
O & 6D gy @)
QF alrefl wy QBuwSTss 555 e &% LD &T my&r T (B
15 6 65l UL /B1 & 60T @) ST L4 1B1 &5 IF 15 /D & Lp &7 euor 6v5f] &) B 7.
¢2 This mention of Vardhamane§vara temple opens up an enquiry into when it
could have come into existence, ‘This, like many other temples of Siva which have |
Sanskrit names, unmistakably points to a period posterior to that of the great Tevaram
hymners when $aivism had taken deep root on South Indian soil, as a consequence of
which many shrines were erected where bhaktas might worship Siva. But nothing is

definitey known about that period.
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bhaktas. But were the Agamas known in the south at that
time? From somec references in the Tevaram we must
conclude that the Siva Agamas must have been prevalent
i1 the south from very early times. For instance in Sam-
bandar’s padigam on Tirumayilappur (beginning with
wi'igt’ L), he describes the monthly festivals coducted in the
Siva temple, and this proves that the rules relating to such
fostivals must have been known.*®  Saint Nandan’s longing
to go to Cidambaram to sce the Margali Tiruvadirai is very
well known ; and Nandan lived far earlier than Sambandar
himself. TItis impossible to believe that therc were no
religious rules about the celebration of these festivals, and,
since these rules constituted one scction of the Saiva
Agamas, we have to take it the Agamas must have become
current in South India from the timc that Siva was
worshipped in the South. We have noticed before that
there were some among the Sangam poets who sang about
diva. It was for the benefit of such saints that Siva
temples were constructed and Siva festivals were conducted.
If there was even one Siva temple, there must have becen
one in charge of the worship to be conducted their daily,
and he was bound to have a knowledge of the Siva
Agama. This knowledge might have been confined to a
small section of the people, but it could not have been
entircly unknown.  So there is nothing impossible in

Tirunilanakka Nayanar being versed in the Siva Agamas.

$8The festivals enumerated in the padigam are Aippaéi Opam, Kartigai,
Margali, Tiruvadirai, Taipp@sam, Maiyikkadalattu, Padguni Uttiram Astami,

Pogrippuy, ete.  These were surely very old festivals common to all Siva temples.
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The Puranam account proceeds to relate that when he
was one day performing the piia to his Siva image a spider
fell upon it,** and the Saint’s wife at once did what one
would do when the spider fell upon a tender child, 1.c.,
blew it away and spat on the place where it fell. The
saint felt that this was wunsastraic and that the image had
thereby become impure, and so in his vexation asked her to
separate herself from him. But in the night God Siva
appearcd before him in his dream and showed the saint
how his whole body, except where it had been spat upon,
was blistered owing to the fall of the spider. This opened
the cycs of the saint who now realised that hhakii was more
important than a knowledge of the Sastras. Later on,
Sambandar came to his house along with Tirunilakanthap-
perumbanar and the Vapali or the songstress. Tiru-
nilanakka Nayanar asked these two to sleep near the
sacrificial pit (Gev @ens) of the house, and in the night the
saint saw the fire of the pit blazing forth of its own accord.
"This proved to him again that bhakti was more important
than even homas (fire) tended with Vedic mantras.
Sambandar introduced the name of this saint in the padigam
that he sang of Siva at Sattamangai.*® But the song does

not contain any allusion to the incidents narrated herein.

From the foregoing account, we see that the saint did

not understand what real bhakti was, and how much more

44 St. 11.

% The song begins with @@wais@sraradsn quoted in a footnote on p. 325
of the Periya Puragam ( Arumuganavalar, E. 1903).

S—18
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important it was than a knowledge or observance of the
$astras till he witnessed the miracles. The fire rising of its
own accord out of the sacrificial pit removed from his mind
the notion that the Panan and the Virali were inferior to
the Brahmans because of their birth. The Papan and the
Virali belonged to castes, indigenous in the Tamil country
who were not entitled to utter the Vedic mantras, or
perform the homa or fire rituals. There lurked in the
Brahman’s mind the fear that he ought not to associate
with them because they belonged to the lower castes. The
miracle proved to him that they were purified by their
bhakli, and so he could not be wrong in moving with them
and even cating with them. It was this conviction of the
purification by bhakts that made Saivism a cosmopolitan
creed. All true Saivas belicved that there should be no caste
barriers among themselves. But we can well believe that
such a view was unacceptable to the majority of Hindus
who would regard Saivism as a heretical religion, since it
violated caste rules. That was the reason why the Agamas,
which had already remained in South India were not given
a place in the orthodox religious literature of the land and
were not studied by the orthodox scction of the community,
who contented themsclves with mastering the Vedas, the
Vedangas, the Upanisads and the Smrtis but had nothing
to do with the Agamas. These last were not studied even
by all the Saivas. Many among thc Adipars were not
learned people.  They were only believers in Siva. Even
among the 63 devotees, only a few had made a study of the
Agamas. The rest were Adiyars or Tondar (bhaktas) pure
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and simple. They were great only for their absolute self-

surrender to God, and not for learnirig or philosophy

Siruttondar.—In the story of this saint, we realise the
extent to which the Saivas were prepared to go against
Sastraic rules for practising what they regarded as Saiva
virtues. According to the Feriya Puranam he was a Maha
Matra Brahman. In other words, he was a Brahman who
scrved as a Maha Matra. or commander-in-chief, This
scems the only explanation, for there does not scem to have
existed at any time a class of Brahmans having that peculiar
name. The expression ¢ Maira kula’ implies that the
office was hcreditary. Siruttondar was well versed in the
science of Ayur Veda (medicine) and also in all the ¢ northern
sciences’ 1.c., scientific works in Sanskrit. e was also one
who placed his faith in the God (Siva) who spurned Yama.
He won scveral victories for his king, the most famous of
which was his destruction of Vatapi. This gives us the clue
to the history of his time, for the city was the capital of
Pulakesin II, the famous monarch who had defeated Harsa
Vardhana. 'The victory of Siruttondar (or of Paraifijoti
as he was then known) over Pulakesin II was in the year
642 A.D. The king was immensely plcased, but when his
ministers told him that the commander-in-chief was a
Siva Bhakta, he regretted that he had cxposed in the battle-
ficld such a holy person who was a worshipper of his own
patron deity (Siva), and so gave him presents and permitted
him to retire from service. The king was evidently Pallava

Narasimha Varman, the son of Mahendra Varman I, wko
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had been converted to Saivism by Appar. Then the saint
went back to his own village, Tiruccengattangudi, and
began worshipping Siva in the temple of Ganapaticcaram.
This name Ganapaticcaram suggests unmistakably = that
the worship of Ganapati was known in the Tamil country
at that time. This is also proved by a reference to
Ganapati described as the (sacred) elephant by Appar

in one of his Tévaram hymns beginning with,
& 6oor 6T ) G 600T F 15 F 60T F F T 15 G D

The fact that there are only a few refcrences to Ganapati
in carly Tamil literature, however, argues in favour of the
view that Ganapati worship was not a wide-spread cult. It
was when Siruttondar was staying there, practising the
virtue of giving food to all Siva Yogis every day and taking
food only after they had eaten, that God Siva appeared as
one of the devotees of Siva in his terrible form of Bhairava.
From the description in the Peripa Puranam, we find that
the Bhairava Yogi had braided hair, a garland of ¢ Tumbai’
flowers, sacred ashes on the forchead and a dot upon it
the carring called the todu in the ears, a neck-lace of crystal
beads, a Aaiicukam (a kind of vest), bangles on the arms and
the legs, a begging-bowl in the left hand, a trident and a
small drum (Damaruka) in the right hand. This Bhairava
Yogi came to Siruttondar’s house where the Tondar’s wife
olfered him hospitality, which was refused, because the
husband was away, having gonc in search of Siva Yogis
who were to be fed that day. Then he promised to remain

under the Atti tree in the temple. The Tondar returned
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without succeeding in his mission and, learning of the new
arrival, hurried to fetch the Bhairava Yogi. The Yogi
consented to take food, but made the exacting condition
that the food should consist of child’s meat and that the
child itself should be five years old, the only son of his
parents who ought to cut him up willingly and cheerfully,
‘The condition was agreed to and the banquet was served.
Then the Yogi asked the father also to sit along with him,
and even when that was acceded to, he asked him to go
and fetch his son, who had already been thus sacrificed.,
" The poor Siruttondar obeyed, and when he went out and
called his son, the son came running towards him. When
both went in, the Yogi and the dish had vanished. Then
Siva appeared before him with his consort, with Subrah-
manya and all the Dévas.

Sambandar has sung the praisc of Siruttondar
in two of his padigams beginning respectively  with sew
Garere. weor Grefl and evumQ@sri@. In neither of
them do we find any reference to this incident. Hence,
one is left in doubt as to whether the tale is to be belicved
or not. But we can safely infer from the story that there
were some in the age of the Periya Puranam who were pre-
pared to belicve that God tested pious devotees by making
unrcasonable demands upon them, and that the fact that
demands were unreasonable should not shake their faith
in Him.

» Another point of importance in the story is that the
People of the south knew of that form of Saivism believed
in by the Bhairava Yogis. It implies that such Yogis were
Sometimes moving about in the Southern country also.
That they werc generally men of the north is seen from the
statement of this Bhairava ascetic in the Periya Puranam that
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he was a northerner o g&gruBHCGuird.*® As for the
question when this practice of Siva Yogis moving through-
out the length and breadth of India began, we can only
say that it must have come into vogue in pre-historic times,
for we sce holy places devoted to the worship of Siva in
South India mentioned in the Mahabharata.

Again, the question arises how could a Brahman
willingly offer meat to a Bhairava Yogi who demanded it,
and also take his food with him. Was it an exception
sanctioned by the exceptional circumstances of the case, or
was it a practice among some Brahmans at least to take
meat? We cannot say whether Siruttondar was a flesh-
cater or not, but we have unmistakable evidence of
some Brahmans of South India cating flesh. For instance,
Kapilar admits that fact in one of the songs of puram.
If Siruttondar was descended from Northern Brahmans,
it was just possible that he was also a meat-cater ; for
the Gauda Brahmins of the North are not strict vegetarians
even at the present day. For the purposes of Saivism
as it was prevalent during the days of the Tiruttondar
it was immaterial whether onc was a vegeterian or not.
Kannappar was a hunter who oflered pork and venison
to God Siva. All that they wanted was an abiding faith
in Siva and respect for Siva Bhaktas. They were not
disbelicvers in the Vedas and the Sastras. On the other
hand, they condemned the Jains and Buddhists for their
disbelief.  But they gave a higher place to Bhakti.

Kungiliyak-kalaiya-nayanar was a Brahman who took
upon himself the task of supplying incense to the god in

40 St. 40.
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the temple of Tirukkadaviir. He lost all his wealth and
was forced to sell one after another all his belongings
to feed his family. The time came when there was nothing
left in the household, and then his wife gave him her
“tal:’ asking him to buy rice. The pious husband took it
and instcad of bringing rice, he bought incensc and took
it to the temple. That night the god blessed the wife with
riches and asked the Nayanar to go home and have his
mecal. He then came to know of the cause of the sudden
opulence, and from then he began  the practice of feeding
Saiva devotees. One day he heard that the king was
unable, in spite of all his resources, to make erect the
Siva Lingam in the temple of Tiruppanandal, which had
for some unknown reason begun to lean on one side ; and
then he took the rope (which was attaciied to the Lingam)
and tying 1t round his own neck pulled the Lingam so as to
make it perpendicular.  The Liigam stood upright, and
everybody had now proof of the intensity of the Nayanar’s
bhakti. It was afterwards that Appar and Sambandar
came to his house at Tirukkadavir where he continued to
feed Saiva devotcees till he entered Siva’s world.

In the forcgoing story, we have the case of a Brahman,
who apparently was not learned either in the Vedas or the
Agamas, but who was only a true lover of god. Sundara-
murti who wrote the Tiruttonpdattogai did not know the real
name of this Bhakta but called him ¢Kalaiyar’ or the
person who held in his hand the Kala$a or pot—presumably
the incense pot :

SLMND SOUIST METTIuITFEEG Wig G uiedr.

This name has becn copied by Seékkilar, the author of
the Peripa Purapam. At the present day, we notice only
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men of the Pandaram class doing this office, and in fact he
is a very familiar sight in all important Siva temples. The
fact of the Nayanar burning incense in his pot shows that
there must have been some among the higher classes who
devoted themselves to such services (of course out of love)
as would be done by men of other castes who would not
have the qualifications for doing anything better, such as
chanting the mantras, or taking part in the abhisékas. It is
also clear that in the opinion of a Saiva no service to god
was high or low in itsclf, and that the real test of the
Bhakta consisted in two things—firstly the determination
to carry it through in spite of all obstacles, and secondly
the doing of the thing without expectation of any return.
These were the outstanding traits in the life of this saint
that made his contemporaries and successors regard him

as a saint (it to be included among the sixty-three.

Incidentally, it may also be seen from the above story
that the linga worship had become well established in the
land; and whenever anything went wrong with the
temple linga, monarchs were doing their best to mend
matters. We have no evidence as to who built the temple
of Tiruppanandal, or the timec when the [liiga was establi-
shed there; but we notice the anxiety of the Cola king
to sce that the linga stood ercct in the temple. Judging
from the facts of the case, we may infer that the Cola king
was Nedumaran’s father-in-law, the father of Mangayark-
karasiyar (another saint), and though, as is found from
history, he was not in very flourishing ‘circumstances,
he supplied elephants, for this philanthropic work.
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Margayarkkarasiyar and Kulaccirainayanar were the wife
and the minister respectively of the Pandya Ninra Sir
Nedumara Nayanar.  These two are alluded to by
Sambandar in one of his padigams. It begins with whie s
wissr&.  ‘The queen is referred to as the Cola’s daughter

“ouareurGsrer wreney . Her worship of Siva is also
mentioned :—

WEOSLITEST T uer et iGsa o 147 enareyfeurdon 5b WL o7
LIBISW FQF V6 tinaripwn@sel L1ewAQFUrgy 51 QLT YbLIF LT
Qs 815 1p @1 WG U ST (4 55 TUIBE)6D Cou Fpth Qi (157 & v Lo o1l

Her work in spreading the causc of Siva (the sacred ashes)
is also spoken of :—

QFbgraui aumusmer @& evar & e @yer &eiar 8y
B0 BT uer i @b, LibHd&wr ereorer wiiranrigwr@sefl.
We [ cannot say whether Sambandar evidences only his
courtesy, or expresses the real fact, when he spcaks of
thc Cola as a prosperous ruler.  He says :—
10 &35 ) 6567 S0/ LD BB 1P LD 63T O @) UI LD T G
Lo 6ofl (plg F @ F IT LPEST MEST LOBEw IT LD,
In the same padigam the virtues of Kulaceirai are also

cxtolled. He is spoken of as onc who delighted in falling
at the feet of the Adiyars:—

Qeupw@euwsigusr rigflen off ap b el (11119 ot &b
The king is also described as a Siva Bhakta :—
Qeuarér s pewflujd G&m p peuer.
From one line in the padigam, it is scen that Siva devotces
were in the habit of moving about either singly or in

groups, for Kulaccirai is described as prostrating before

them whether they came alone or in nimbers :—
S—19
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et E1ger mu'1 el ey SOusr T aufl gy uieli &misdm S S e LT

@ B Qs (B 116wAu B GOF Few .

We have also proof from the same poem of the temples
being not petty buildings but huge structures with towers:—

GFNo D GeoreymBET LT @5 @i wewfl &G sruie.

The Siva devotecs themselves who were thus welcomed by
Kulaccirai went about praising the virtues of the minister

saint :—

Qarasri_grujererri Has HosCsr ms6 ST H
& 6T (60T & ) ET & (FOT QU &

gaor(® nrQimm 06Ty nESTm GOF R .

There is another padigam by Sambandar which is
dircctly addressed to Marngayarkkara$i where he says that,
in spite of his youth, he would win a victory over the Jains
because he had Siva (Alavayar) on his side. This padigam

begins thus :—

wirafllGer i efyfwr sgrds euap HsGwr QuiasC el Gsar
1 ereveu rQuimr @ 1ol m& ey Qusrar f LAQerus HG 1 e
et om0 wir Huirwiel i misall H iU GF i

merial Qeefl Guier Qever My eumeveur ity el msbGoy

The third line has a reference to the practice of Jains
dwelling in the caves of Anamalai (necar Madurai) and
other places. Verse 2 alludes to the aggressive manner
in which the Jains were roving about like wild elephants.
At the sight of them ordinarily people versed in the Agamas
and Mantras stepped aside in fear ;—

UBWGQFT®R 05 F T BIST DWHF FHISEH LIBIGLOT L]

urT&sS QFreomrSHmrsHs Farmser Qaul &G muEswr
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wress&f Gur b Nk gy M5 g Aer gy wr Qs i
YE557% QsalCuier Qever ... ... ......c....

In verse 3 of the padigam we have an account of the nature
of Jaina disputation. They seem to have employed their
skill in repeating much poetry for winning victorics in
argument :—

YSS5S Quir s Es TR B8O u) Qe my BT meui $&F F 7
@S0 G T6ueurenip Glwrfi gy Wir FeoflEQEps 5 sl IG 1T &
FHDTSDST 1019 5Q G195y & o7 151 B iT Lo g m n55@w

KRG risQsan@usa Qever

............................

which means T am not afraid of the Jains who appcar in
curious garbs and also naked, and by the arrow of their
poetry defeat people in argument and force them to admit
the Jaina view that the real thing exists and yet does not
exist”.  The next verse mentions the characteristic Jaina
names prevalent at that time, such as, Sandu Séna, Indu
Sena, Dharma Sena, Kanda Sena, Kanaka Sena. Sam-
bandar there mentions that these people had no knowledge
of cither Sanskrit or of Tamil literature :

%A Q&1 B Qb FUpLs Lwier B eor S5 & IT H6iT

Verse 6 also gives some Jaina names ending in Nandi.
Thus we find that Séna and Nandi were two of the chief
titles of the Jains. The succceding verses also indicate the
contempt that Sambandar had towards the Jains.

Turunilakantha Yalpanar: The word Panar explains
that he belonged to that caste. We gather that he was
accustomed to play on his musical instrument, the Yal, the
songs of praise sung in honour of Siva. After having visited
the several shrines in the Cola country, he went to Madurai
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and played on his instrument the songs relating to
dokkanatha (Siva) of Madurai. He stood at the door
doing that. But god Sokkanatha appeared in the dreams
of the Siva Adiyars, and called upon them to bring this
musician before His sacred presence.  When the musician
went inside the temple and went on playing, a voice was
heard in the air that the instrument would be destroyed if
placed on the wet floor and so a gold seat ought to be
supplicd. This was also done. Then he went to Tiruvarur
and sang there. God Siva was pleased and opened out
a gate in the north through which he could get in and
worship. He stayed in that town for a long time and after-
wards he went to Sirkali the birth place of Sambandar,
where he prostrated before that saint, and began to stay
permanently with him. Ultimately he entered Siva’s world
along with Sambandar. IFrom the Periya Puranam account
about Sambandar, we f(ind that on one occasion this
musician was unable to play on his instrument a song
composed by Sambandar,*” and then the Panar was about
to break his Yal to pieces. But Sambandar prevented him
from doing it, and also did him the honour of singing about
him in a padigam about Madurai. It appears in the padigam
beginning with 960 Bipeysns s and  the special
reference appears in stanza 6: gfm@ujgjgg LI T 60T 1T & & (1h
QerrGi..

From this account about the contemporaries of Appar
and Sambandar, we are enabled to gain an idea of the
religious condition of the country at that time, and of the

47 The song begins with
w7 &i w119 uyb b1 6 eir &T wpid

and is about the god at Tiruttarmapuram.



THE PERIOD OF THE SAIVA NAYANARS 149

character of the Siva Adiyars themselves. As was pointed
out above, there was a feeling of hostility between the
Jains and the Saivas, and also between the Jains
and the Buddhists. From Sambandar’s padigam beginning
wresilGeri eyl wrrmus we can gather thatthe Jains
were aggressive. people who excelled in controversies by
quoting the scriptures, who frightened pcople into sub-
mission by their bullying spirit and who exploited the cre-
dulity of the pcople by effecting cures and also by their
~ pretended control of evil spirits.  We cannot however help
remembering that it was a Saiva that gives us this account,
and so there may be another side to the picture. Yet, from
the fact that the Jains set fire to Sambandar’s camp, a fact
alluded to by that devotee, we can perceive that the desire
to exccl the Saivas was present in the minds of the Jains of
that period. One thing is certain.  Some kings were Jains
and had Jains by their side. The victory of Appar and
Sambandar over the Jains resulted in the expulsion of Jains
from the royal courts and the triumph of Saivism.  This
means that some time before the appcarance of Appar and
Sambandar, Jainism had made rapid strides in the land.
The fact that some kings partronised th at religion and that
Jainism was intolerant of Saivism and also of Vedic
Brahmanism arc sufficient to render futile the argument
that Jainism and Buddhism were mnot after all quite
different from Hinduism and so should not be regarded as
rival creeds. Whatever might have been the common fea-
tures in all these religions, those who took up the champion-
ship of each one of them felt that they had to make efforts
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to keep down the rest. This applies even as between
Saivism and Vaisnavism. For we notice that in every one
of the 383 padigams of Sambandar, we have one stanza
(usually the 9th) proclaiming the superiority of Siva to
Brahma and Visnu, and another (usually stanza 10) which
has some words of dispraise for the Buddhists and the Jains.
Recognising this fact, we shall have to find an explanation
for the growth of this spirit of rivalry.  We know that during
the period of the Sangam literature, no such tendency was

noticcable.

It 15 probable that a few persons, here and there,
like the author of the Mapimekalai had their own pet views
about the inherent superiority of their own doctrines, but
they could not have had a large following. As time
advanced, the dillerences became more marked.  Each
religion had its own votarics who were convinced that their
own form of recligion was superior to the rest. This must
have happened after the time of the Cola king Ko6-ccenigan,
(whose name finds a place in Sangam literature, and who
must have lived some time after Seran Senguttuvan), who
is claimed equally by the Saivas and the Vaisnavas as their
champion. “The Saivas claimed him among the Adiyars,
while the Vaisnavas claim him equally among their bene-
factors. He was a great temple-builder and among these
temples are mentioned both Siva and Vispu shrines”.4®
‘Thus the intolerance must have developed in the interval of

time between Ko-ccefigan and Appar or Sambandar. Many .

48 Dr. S. K. Aiyangar; Ancient India, p. 96.
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of the Adiyars in the Periya Puragam must have lived
during that period and we shall notice later, how ery
sectarian and bigoted they are represented to have been.
The bigotry of one sect must have reacted upon the other,
and among a small uncultured section of the people there
might have prevailed a notion that this very bigotry was
due to, and proof of, intense devotion to god, and therelore
was to be extolled as a virtue. Unless we interpret the
Periya Puranam account in this fashion we cannot understand
how people like Eripatta Nayanar and Kalarccinga
Nayanar could be entitled to reverence and sainthood.
The former killed a number of people because a flower
basket was upset by a mad elephant, and the latter cut off
the nose of a queen who smelt a flower intended for the
worship of Siva.

If we now take up for investigation the other Adiyars
we shall discover that cach one of them had his own peculiar
Saiva virtue which entitled him to sanctity.  Picking out
such Saiva virtues, we shall be enabled to understand what
were regarded as the qualifications of Siva Bhaktas.

Tirunilakantha Naypanar was a potter of Cidambaram,
who one day enjoyed the company of a dancing girl and
who was for that reason forbidden by his wife to touch her.
When he paid no heed to her words, she said ‘You should
not touch us in the name of Tirunilakantham’. The potter
had such reverence for this name of God Siva that he
resolved not to touch her nor any other woman. Yet the
husband and the wife lived very piously and this secret
between them was not known to the people of the neighbour-
hood. They grew to a very old age and Siva loved the

potter for his genuine bhakti, and for the purpose of making
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all know how holy a person he was, came to their house in
the form of a Siva Yogi. The Yogi entrusted the potter
with a pot and requested him to take special care of it,
until he came and asked for it. The potter agreed and
several days later, the Yogi appcared again and asked for
the pot. The potter could not find itin the place where he
had kept it, and offered to make good the loss. The Yog
would not be satisficd with any other pot even if it were one
of gold. 'Then the potter and the Yogi went to the presence
of the Brahmans who formed the court, as it were, and the
Yogi said he would be satisficd if the potter would take hold
of his wife’s hand, bathe in the sacred tank and swear that he
was guiltless. The difliculty arose now since the potter could
not touch her according to his vow.  So he confessed his
past transgression and f{inally consented to enter into the
tank with his wife.  Of course he did not touch her; but
cach onc of them caught hold of onc end of a bamboo stick.
Both bathed and when they rose up from the water the
miracle had happened.  They had grown several years
younger. Siva also appeared in his usual form before them.
Then cveryone realised the sanctity of the potter who
became  henceforth  the saint  called Tiruntlakantha

Nayanar.

In this story, we notice that the reason for the saint’s
vow of continence was his reverence for the name of Tiru-
nilakanthan or Siva. Hence the outstanding feature in his
character was great attachment to the name of Siva. From.
the dctails of the storv we find that he was one of those

who served Siva Yogis when they appeared and did them
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the services they required; for, it was the service of keeping
the Y0gi’s pot safe that led to his confession of his past sin
and to the other incidents. This Saiva virtue i.e. service to
Siva ¥ogis is included in the virtues const tuting the Sadhana
called ‘Carya’ by the Saivas. According to the Supaksam
of Sivagiiana Siddhiyar, which may be taken to state
correctly the present-day Saiva Siddhanta doctrine, the
Sadhanas or practices enabling one to attain Muktipada or
- liberation through Sivaare Cariyai, Kriyai, Yoga and Giiana. +°
Of these Cariyai is spoken of also as Dasa Marga, and it
consists of cleaning the temple premises, making garlands of
flowers, praising and fecding Siva devotees, lighting the
temple lamps, planting flower gardens, and serving Siva

Yogis and doing what they want should be done,®°

Other Adiyars who gained the presence of Siva by

adopting the Sadhana of Cariyai are the following :—

Dyarpagar Nayanar was a Vaidya belonging to the town
of Puhar or Kaverippimpattinam. He was observing the

49 Sttram 8, Adhikaragam 2, St. 18.

80 ¢bid. St. 19,
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vow of giving everything that Siva Yogis wanted, It was
this vow of his that led him to do a thing which ordinary
people would not do, i.c., giving away his wife to Siva who
appcarcd in the garb of a Brahman Siva devotee. In this
connection it is interesting to note that this particular Siva
devotee came in the garb of a libertine (i & H@eui_1b).
S0 we see that the faith of the Siva worshippers was such
that they would not mind people coming even in objec-
tionable forms provided they numbered themselves among
Giva ascetics.  When Tyarpagai gave his wifc, his relations
took objection to what he did and went to the length of
even fighting with him  But when he was escorting this
pseudo Yogi into the woods, the latter disappearcd to
rcappear in his real form, i.c. that of Siva on the sacred
Bull. This saint’s carya consisted in his doing whatever

Siva Yogis wanted to do.

llaiyankudi Mara Nayanar was another such devotce.
His virtue consisted in offering food to Siva Bhaktas. He
lost all wealth in doinz it but still continued his work to the
best of his ability. Siva appeared beforec him one rainy
night in the form of a Siva Bhakta, and though the
Nayanar had nothing to offer, hc went out and picked up
the corn that had already been sown in the field, and
sathering herbs in his backyard he cooked food using his
bamboo rafters as fuel.  Siva showed him His real form and
took him into His world.  His virtue is also included in
Cariyau.

In the story of Meypporu] Ndyanar, we find that the
saint was prepared to be killed by an old enemy of his
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because the latter had assumed the garb of a Siva Bhakta.

Even this is part of Cariyai for the stanza referred to above

says—

“If the form of a holy man was secn, the devotee must

prostrate and ask what service he is to render”.

The virtue of worshipping Siva Bhaktas was regarded
even superior to the worship of Siva himself. This is
illustrated in the Periya Puranam account about Viralminda
Nayanar. The story is that he disapproved of Sundara-
murti Nayanar worshipping God before worshipping the
Siva devotecs. The only thing that Viralminda Nayanar

did was the worship of Siva devotecs.

Amar-niti-Nayanar was a VaiSya who gave food and
clothing to the worshippers of Siva when they came to
witness the celebrations in the temple of Tirunalliir. Siva
appeared beforc him in the garb of a Brahmacar:, and asked
him to take care of a Raupin (loin-cloth) and return it to
him dry when he returned {rom his bath. The HAaupin was
mysteriously lost and a discussion ecnsued. The Nayanar
was prepared to give everything in return for the lost Aaupin
but when the Brahmacar: insisted upon an equal weight of
articles being given in exchange and oflered another similar
Kaupin for weighment, it was found that ecverything
that the Nayanar posscssed did not have the weight of the
Kaupin. Therefore, he, his wife and son ascended the
scalepan of the balance so as to make up the deficiency in
weight and then the miracle happened. The scales were

equal, Thus he was cnabled to enter into Siva’s world
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with his whole family. In this story also, we find that
because of the Nayanar’s sadhana of cariyai, he gained Siva}’s

presence.

It is when we come to the story of Eripatta Nayanar
that we sce that even bigtory was not regarded as a vice.
This Nayanar was in the habit of throwing his axe upon
any one who prevented good works from being done in the
worship of Siva, One Sivakami Andar was usually gather-
ing flowers for thc worship of the God in the temple of
Padupati at Karar. King Puga] Cola’s elephant Pattavar-
dhanam destroyed the flowers in the possession of Sivakami
Andar and then Eripatta Nayanar came and killed the
clephant and the five men who were in charge of it.
The news reached the king who started with an army to
avengce the death of the royal elephant, but when he approa-
ched the presence of this saint he felt that his men ought to
have becen in the wrong and after enquiring into the case,
he gave up his sword to Eripatta Nayanar and requested
that he might himself be killed. The latter took the sword
and because of his admiration of the King’s bhakti he began
to kill himself. Then God appeared and saved both and

also the elephant with the five people who were lying dead.

In this story the work done by the saint was not
Cariyai, but was only connected with it in an indirect
way. We are not told that Siva-kami Andar had a
vision of Siva. Nor was he one of the 63 Adiyars.
The inference we have therefore to make is that at the

time the event happened, the prevailing feeling was
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that anything could be done with impunity provided it was
in furtherance of the cause of $iva worship. The almost
brutal behaviour of Eripatta Nayanar seems to indicate
that Siva Bhaktas were not much concerned with Siva
doctrines or Saiva philosophy.  They attached the utmost
importance to Siva worship however much it was opposed
to the ordinary canons of right and wrong. We may
perhaps be right in inferring that such a frame of mind
would have been tolerated only by those who, in spite of the
-great intensity of devotion, were not very enlightened.
The bigot cannot but be regarded as an ignorant person,
for he does not have the wisdom or equanimity needed to
look at the other side of the question. After all, the path
of Bhakti, as is now well known, is inwended as an aid in
conquering desirc (Rdga) and hate (Dveésa), which is indis-
pensable for Citta Suddhi or the purification of the mind
without which knowledge of the real truth would be
impossible.  So, we cannot be wrong in regarding that
Eripatta Nayanar was one who had not yet conquered
Dvéga, though his Dvésa was righteous indignation. He
had a high regard fer the externals of Siva worship, such
as picking flowers, etc., and was prepared to do anything
right or wrong to preserve these outward forms. Of the

inward discipline of a life of true religion, this Nayanar
evidently had no idea.

Another who similarly attached great importance to
external forms was Enadi Nayanar. He belonged to the
caste of Sanar (toddy-drawers), ¢ i,l_akkulacca?in_rﬁr Enadi
Nayanar.”
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The word Tlakkulam may be taken to be the equivalent
of the modern term Ilava Kulam indicating the caste of the
Malabar Ilavas or toddy drawers.®' As for the native
place of the Saint Enadi Nayanar, it is spoken of in the
Periya Puranam as ‘Eyil-mudur, Eyinaniir, or the ancient
walled city of Eyinan’. And the first stanza of the Periya
Puranam relating to him states distinctly that it was in the
<Coola Nag@’. According to the story, the saint was one who
taught princes the science of wiclding the sword. There
was another of the samec profession as Ati§liran, who became
envious of the increasing prosperity of Enadi Natan and so
fought with him. Being defeated he went away to reappcar
with sacred ashes on his forchcad. But he hid the sacred
ashes with the helmet.  The saint went to fight with him
but when he saw the ashes, he allowed himself to be killed.

Siva appeared before him when he fell dead and took him

into His Presence.

It is when we comc to the story of Kannappa Nayanar

that we get some details about the spread of Saivism in

51 They might have been settlers in the Tamil country coming from the island
of T]am of Ceylon. ‘These Tlavas must have been worshippers of Siva (and probably
also of Visgu) as the present names of many members of that caste show. Two
of the most common Ilava names are Kapdan and Koran. The formeris a
corruption of Nilakagthan and the latter of Aghora, both names of Siva. Another
familiar I]ava nawme is Cattumi, the proper form of which is Sahasranami, usually
denoting Siva of the thousand names. The fact that these names have come
down from time immemorial shows that Saivism has been in the land from very
ancient times. If these Tlavas cam: from Ceylon, it is possible that Saivism
must have prevailed in Ceylon before some of these migrated to the Tamil country.

Ravana. the great king of Ceylon, was himself one of the great devotees of Siva.
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early times and also about the contemporary notions about
Siva Bhakti.

Nagan was the king of hunters at Uduppiir in Pottippi
Nad. His wife was Tattai. She is spoken of as belonging
to the caste of Maravar. They had no children and so they
offered fowls and peacocks at the temple of Muruga, the god
of the hills. Through that God’s blessing was born
Tinnan. He was well brought up according to the hunter
customs. When the boy grew up he was made the ruler of
the hunters by Nagan. From then, he went about hunting
" in various directions.  One day when he was out hunting,
a pig escaped from its net and ran away very swiftly and
Tinnan pursucd it.  He was followed only by two hunters
Nanan and Kadan  The animal was f{inally killed. The
hunters then felt thirsty and then Nanan told the others
that close by they could drink water from the Ponmukari
river. They started towards it when Nanan again said
that there, in the Kalahasti hill there was God Kudu-
mitt€va or the ‘god with the tuft.®? Evidently that was the
way in which Siva with the braid of hair was popularly
known in that neighbourhood. They approached the river
and then Kadan made fire (by churning the fire-stick)
when the other two climbed the hill. It was then midday,
There was from that moment onwards a perceptible change
in Tinnan. He then came into the presence of God Siva,
i.e., the image in the temple there, and became himself
an embodiment of love.®® It is clear from the account

52Cf. the name Sikhanatha of the god in Kudumiyamalai, (Pudukotah).
585t 104.
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that the author of the Periya Puranam wants to show the
transformation that was effected in Tinnan when he came
beforec Siva’s image. He was till then a man of cruel
deeds taking delight in hunting and killing. It was this
change in him that made him think about the god there
with great tenderness and affection. What he did immedi-
ately afterwards is detailed in the succeeding stanzas.
He ran towards the image, embraced it and kissed it.®*
He felt inexpressibly glad that he had come into possession
of the God.5® Then he felt sorrow-stricken at the thought
that the god was exposirig himself to the dangers of the
jungle like the hunters born in the Marava race.®®
Here we have the expression of one of the finest of feclings.
The hunter begins to love the god just as a mother would
love her son and fecls concerned for the welfare of the god.
It is absolutely seffless love, Even in the highest forms of
Bhakti, the devotee, ordinarily prays for something for his
own benelit, cither material prosperity, or relief from
suffering or spiritual illumination. Even Appar asks in
several songs for the removal of his disease or difficulties.
Tinnan asks for nothing of the kind. He is totally
oblivious of his own physical, mental or spiritual needs.

°4St. 105,
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All his thoughts are centred upou the safety of the Being
there. It was this noble emotion that he evidenced in nis
later deeds, and that won for him the highest place capable
of being reached by Siva worshippers—a position of equality
with God Siva himself. When he was thinking about the
safety of the God there, he lost consciousness of himself and
the bow dropped fron: his hands. Then he chanced to see
leaves, flowers and water on the image and asked who it
could be that had slighted the god thus. He was informed
by Nanan that a Brahman used to do it every day. Tinnan
learnt then that it would please the god\ to be treated so.
The thought struck him that the god might be hungry and
so reluctantly he took leave of the god to fetch flesh, etc.
He came to the foot of the hill where by the side of the
Ponmukhari river he saw Kadan waiting for him and Nanan.
The latter detailed to Kadan all that had transpired on the
top of the hill when Tinnan began examining with his teeth
which was the best part of the cooked pig that could be
offered to the god. He was taken for a mad man, but he
himself was not conscious of anything unusual. He gathered
the best meat in a tcak leaf, filled his mouth with the water
from the river, struck somec flowers on his own tuft, took
the bow and the arrow in his hands and climbed up the
hill.  He performed his ptija in his own fashion by bathing
the image with the water carried in his mouth, throwing
the flowers down from his own tuft and offering the meat.
He then kept watch, bow in hand, at the gatc. Throughout
the night he stood guard and in the morning he went away

in search of fresh meat. During his absence there came to
S—21
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the temple the saint Sivagocariyar, versed in the Agamas
for performing the Puja in that temple as usual :—

TuIPu Frraw Rl 45w d Cs&PLS&
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If this stanza is to be taken literally, it is proof of the spread
of the Agamas at least among some who like Sivagbcariyar
performed the worship of Siva in such shrines as Kalahasti.
This sacred Brahman was shocked at the sight of meat
scattered within the temple, and he inferred that this wicked
deed of polluting the god should have been done by wicked
huntsmen of the locality. He did all the religious rites
needed to purify the deity and performing the regular puja,
went away to his place of penance in the forest. But
Tinnan came back and repeated his previous day’s work so
that the next day also Muni Sivagocarivar had to perform
the purification ceremony and other things. This happened
cvery day for five days.  On the fifth day Sivagocariyar
asked god to put an end to this wickedness, on the part of
somec unknown person.  He had then a dream in which
god spoke to him in high terms of Tinnan’s Bhakti.  Then
the Brahman wanted to sce the Bhakta and so hid himself
within the temple. Tinnan came and then it was that the
greatest of miracles happened. Tinnan found one of Siva’s
eyes bleeding.  Lost in grief Tinnan tried in vain all
remedies known to him and finally plucked out his own cye
and replaced Siva’s eyes with his own.  He was overjoyed

to scc the cure.  Then all of a sudden Siva’s other eye
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began bleeding, He decided to give his second eye also,
but lest he should not be able to fix the spot where it should
be placed, he planted his foot on the bleeding eye of Siva
and began to take out his own remaining eye.  Then Siva
stretched out a hand and stopped Tinnan from doing it saying
at the same time “Eye, my child” (a7 enore1e1). His vision
was then restored to liim and he became from that moment

a god himself, taking his place by the side of Siva.

In this story, we have the account of onc who was from
boyhood totally ignorant of Saiva doctrine, philosophy or
worship, but gained within six days the highest place
possible for Saiva devotees, through the intensity of his
Bhakti, the nature of which was quite diiterent from that of
the ordinary Siva worshippers.  The story is cqually
valuable from the point of view of the development of
Saivism in the period when Kannappa Nayanar lived; for,
we find that there was at that time a Siva temple in
Kalahasti where one versed in the Agamas was performing
the daily Puaja.  The Pujaka was a Muni who permanently
resided 1n his penance forest (or Tapovana) in the immediate
neighbourhood. This shows that holy men retired to the
woods in the olden days, not only for doing penance, but
also for performing Pujas. The story also mentions that
the worship was of the image of Siva and not of the Siva
Lifiga. If the Saint Kannappa was to see Siva’s eye bleed-
ing on the image, it is certain that the image or the idol
was onc with a human face. Again, we sce that Siva is

there called by the name of Kudumi Tévar or the
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Tufted god. So, we may take it that the tuft was visible on
the idol. We have no mention at all about the fingam, the
usual form of Siva, in all modern Siva shrines.  Since the
Tevaram hymners allude to Kannappa, it is certain that he
lived beforc the seventh century A.D. The age of the
shrine at Kalahasti cannot be ascertained for want of
definite data, but whatever it might have been, it is fairly
certain that this shrinc visited by Kannappa, was much
older than the shrines where the liigam is found, for other-
wise Siva shrines with idols of human faces must be much
morc numcrous now. The present temple at Kalahasti has
only a liigam in it, and so it is evidence to show that Siva
shrines with /(tigams in them are more recent structures than
Siva shrines with idols having human faces.  Judging from
the descriptions of Siva temples in the Silappadikaram, we
must consider them to have been temples with idols and
not the lingam. In canto 14 lines 7 to 10, we have the
descriptions of the temples of Siva, Visnu, Baladéva and
Subrahmanya where Siva is called “He of the eye in the
forchead”, Visnu, “He who has the flag of Garuda”,
Baladeva “He who raises the flag of the plough’ and
Subrahmanya “He who has the {lag of the cock.®7 It is
clear that the diflerentiation between the gods in the
temples is based on the external differences in the figures in

them.
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In this conncction, we may notice the account of
Kalahasti as it appears in the Kuilasg Samhita of the Siva
Purana. . Suta narrates how he went there and worshipped
Siva. He also mentions that once upon a time a Munt
gained union with Siva there.

“Ekada tu samastirya$ailajina ku$ottaram—
Asanam paramam tasmin sthitva ruddhéndriyo munih
Samadhim asthaya sada paramananda ciddhanah
Pariptirpas $ivosmiti nirvyagra hrdayo bhavam
Etasminneva samaye madguruh karunanidhih

" Nilajimita sarhkaéo vidyut pinga jata dharah
Pram$uhkamandaliddanda-krsnajinassvayam
Bhasmavadata-sarvangas-sarva-laksana laksitah
Tripundra vilasadbhalo rudraksalan-krtakrtih
Padma patraruna $yamavistirna nayan:dvayah
Pradurbhuya mrdambhojam tadanimeva satvaram
Vimohitas tathaivasam etad adbhutamastikah]|®®

Here we have the account of Siva appearing before a Mun;.
We have no warrant for connccting the Muni with either
Saint Kannappar or Sivagocariyar. What we are now
concerned with is that there was the Siva temple at
Kalahasti at the time that the Siva Puranam was written,
and the author of that puranam had heard of some great
Mun: having obtained a vision of God Siva there. Hence
even at that time, the place had become famous as a great
religious centre.

The Puranam about Saint Manakkaiijara Nayanar, a
contemporary of Sundarmiurti Nayanar, is useful in giving
us an idea of the articles of dress a Siva ascetic used to have.
He was a hereditary senatipati who took upon himself the

58 V. V.26—32.
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task of scrving Siva Bhaktas. He had no children for, a
long time, but, after much penance, a daughter was born to
him. She was engaged to be married to Eyarkon Kalikkima
Nayanar. It was then that Siva appeared before Manak-
kafijara Nayanar as a Siva ascetic. He was welcomed into
the house and when the host’s daughter prostrated before
the saint, the latter saw her long flowing hair and asked for
it saying that it could be conveniently made into a Pajicavati.
From this, we get the information that the Pajicavati was
onc of the articles of the Siva Yogi’s dress. It was a yagiiopa-
vula of hair said, in the Tévaram, to be worn by Siva
himself®? The request is readily granted and ultimately the
miracle happens when the woman gets back the hair on

her head mysteriously.

[n this story also, we have an instance of the practice
of the Sadhana known as Carya which takes the form of

serving Siva ascetics.

Arivattaya Nayanar was a Vellala of Kanamangalam
in the Cola country who pinned his faith upon offering
God Siva food prepared of red rice, a sauce made of a red
herb (@#518anr) and the mango pickle. He continued
doing this in spite of the extreme poverty to which he was
reduced.  One day he became so weak for want of nourish-
ment that he stumbled on his way to the temple and then
the food he bore in his hands got spilton the ground. In
his grief at his inability to give god this food, he began to
cut his throat.  God then appeared before him and stopped
him from committing suicide thus. Then the saint was
taken into Siva’s world.

69 P, 228, V. 5.
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In the story of Anaya Nayanar, the service rendered to
Siva was to play on the flute for the pleasure of the ¢ d.
The saint was born in the caste of cowherds and used to

play on his nstrument. Once when he was thus playing

under a Konrai tree (the favourite tree of Siva), the music
captivated all the cows and calves.

etc., flocked to him.

Also sheep, peacocks,
Even Vidyadharas, Kinnaras, Devas,
came in Vimanas. The music captured the hearts also of
snakcs, lions, elephants, tigers, ctc.  Siva was immensely

pleased and took the saint to Kailas.

Murti Nayanar’s story dcals with the opposition created
to Siva Bhaktas by a heretic usurper of the throne of the
Pandyas. The Saint was a Vaidya by birth and he was a
devout worshipper of God Sundare$vara in the Siva temple
at Madura. Daily he used to offer sandalwood paste to the
god. All that time there was an invasion of the city by a
Vaduga Karunataka king of the north whose motive tor
attack was merely landhunger;
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We are not in a position to determine when this occurrence
took place. We may infer that the ruling Pandya was not
a strong man for we hecar later that he was defcated. It
might have taken place during the period which is now

usually styled the Kalabhra interregnum. The usurper

60 St. 11
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was a supporter of Jainism. He began the persecution of
Saivas. He made it impossible for any one in Madura to
obtain sandalwood. Maiurti Nayanar was not daunted by
this. He dccided to use his elbow instead of sandalwood
and began to rub it very hard upon the sandstone.  Siva
was touched, and the saint was told that he would become
the king of Madura soon.  That night the cruel king died.
Since there was no one to succeed to the throne, an elephant
was sent with eyes closed to bring somebody to be placed
on the throne. Miurti Nayanar was sclected by the elephant.
Hec then began to spread the cause of Saivism. He reigned

prosperously and finally went to Siva’s presence.

If therc is an element of historical truth in this story, it
means that there was Jaina opposition to Saivism. The
Jains had a royal champion in the Karnataka usurper and
so Jainism must have been the accepted faith of many in the
original kingdom of which this usufper was the lord. He
i1s also said to have come southwards when he advanced
upon Madura.  Probably thercfore he came from the line
of the carly Calukyas. The incident might have happened
before the days of Sambandar, for after Sambandar, there
was no Murti-Nayanar among the kings of Madura named in
the Sinnamannir and Velvikkudi plates. So if we regard
Murti Nayanar as having been anterior to Appar, then we
get one valuable piece of information from this account

viz., that there was opposition (of a somewhat bitter
nature) between Jains and Saivas for a pretty long

period, extending over one or two centuries. There was no
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such opposition during the time when the Silappadikaram
and Mamimekalar were written. The question now is < When

did the rivalry begin and why ”? This question will be
considered later.

When we take up the story of Rudra Pasupai
Nayanar, we see clearly how clo-! South Indian Saivism
was intertwined with the woriip of the Vedic Rudra.

The only thing to the credit of this saint was that it was his

‘practice to recite the Sri Rudram in a particular posture :
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He thereby obtained the grace of Siva.

The story of Nanda, like that of Kannappa, illustrates
the cosmopolitan clement in Saivism. He was a Pulaya by
caste. He used to make drums, etc., nceded for Siva
temples :—

SN W aApS P11 a1 wieoT ewr 0 G Fir ud Gl myh
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It is evident that he was not allowed entrance inside the
temple because it is stated that he stood outside when he
supplied these things (@awmrufed el pLym mer mr). Once he
went to Tiruppunkir for doing such scrvice.  While he was
singing songs of devotion from outside that temple, he felt
a longing to sce the god, but found that the Nandi hid the
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god from his sight. Yet, because of his great devotion, God
asked Nandi to move aside so that Nanda’s wish might be

fulfilled.
GuirQr pevp ellevmdaser LyflbE et yeolu®ssTa °°

From this, we see thatat the time he lived, Siva temples
had been constructed in thc manner in which they now
remain, with the Nandi in front of the God. Then he con-
structed a tank for the benefit of Siva worshippers (@ers
@i ). This was another *Topdu’ or service of his.
(That is also part of ‘carya’). After having in this fashion
visited many shrines, he felt a desirc to scec the God at
Cidambaram. But knowing that he would not be permitted
by the Brahmans there to go to the presence of the God, he
used to put off the journey every day saying that he would go
the next day. Hence he got the name ¢Nalaippovar’ or
one who would go, the next day.” Ultimately, he did go.
When he approached the place, he felt grieved that he was
born in the lowest of castes, Admiring the Vedic rites,
which werc not for him, he went round the walls of
the temple. He used to do this day and night, for some
time, and always thought of what he could do to get a sight
of the god within ~ Siva knew of this Bhakta’s devotion and
so appearcd to him in a dream and told him to get into fire
so as to purify himself. The thrce thousand Brahmans of
Cidambaram were also told in a drcam to create a fire into
which Nanda could descend for purification. The fire was
made and Nanda got into it. He came out of it in the form
of a sacred ascetic, with sacred thrcad on his shoulders.
Then he went in only to be lost in communion with God.

88 St. 17.
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From the foregoing account, it is clear that the
Brahmans were prepared to regard Nanda as a holy person
when they had convincing proof of his holiness ; but nly
when they had it. ®* For our purposes, Nanda’s story is
useful in showing how Saivism which, far from being a creed
adopted by a small cultured section of the country, was
capturing the minds even of the lowlicst of the low, and
opening out possibilities for them to atlain the highest bliss.

Tirukkurippullondar was o washerman by caste, and the
service he did was to wash the clothes of Siva devotees.  As
usual in such instances, God diva wanted to test him. So
he appeared as a poor man with a very dirty rag. He was
welcomed by Tirukkuripputtondar who offered to wash it
for him. But that day a heavy rain poured incessantly and
when the Tondar found he could not Ary the rag, he lost
heart and out of his gricf began to dash his head against
the stone on which he washed clothes. Then Siva
appeared in his usual form and gave him liberation. The
story is another illustration to show how any one, whatever
his caste might be and whatever his service, could gain

Siva’s grace.

In the story of Candesvara Nayanar, we have an illustra-
tion of how a true Bhakta could get so lost in his intensity
of worship as even to harm his father, He was a Brahman
youth who learnt the Vedas in his fifth year, and went
through the Upanayana (wearing holy thread) ceremony in

his seventh year. Onc day he saw a cowherd belabouring

P

64 It will also he seen how the Periya Puranam account differs very much
from the current Nandan charitam, based on an opera by Gopalakrishna Bharau
(19th Century), where a Brahman master is introduced who refuses Nandan permission

to go to Cidambaram.
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the cows he was tending, and so from that time onwards,
he himsell began to take the cattle for grazing. He loved
them so much that their milk increased and then he decided
to usc the overflowing milk for performing the Abhiscka
(bathing) ceremony for Siva. He therefore sat down under
an Alli tree, on the banks of the river and constructing out
of the river sand a temple and an image of Siva began
pouring the milk over the image. This matter was reported
to his father, who could not understand the intensity of the
devotion with which his son was doing this, The father
approached and struck blows upon his son who was not
conscious of the beating and so went on with his work.
The tather forcibly took away the milkpot from the hand of
the son.  Only then did he know, and then the son took
the stick and delivered a blow at his father’s leg. The stick
had mysteriously become an axe and so the father lay dead
on the spot. God Siva now appeared and gave salvation to

hoth father and son.

Since this incident is often referred to in the Tevaram

hymns, it must have happened before the time of Appar.

The life story of Karaikkal Ammaiyar is that of a Vaibya
woman who became a goddess through her love of God.
When she was living with her husband, God appeared
to her in the form of a Siva devotee and she gave him food.
Her husband had given her two mangoes, one of which she
now gave the guest.  Afterwards her husband came and
when he had caten the other one, he asked for the second

mango. She then prayed and mysteriously a mango came
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to her which she served. The husband recognised the

difference in tastc and after she had glvcn the true expla .a-
tion, he asked her to produce another if what she said was
true. She prayed to God and the mango appeared, but
only to disappcarA when it had been given into the hands of
the husband. The husband then knew that his wife was a
superior being and thinking that he was not right in remain-
ing her husband any longer, he secretly decided to abandon

her. Later, he went to another place and married another
“woman. He had a daughter through his sccond wife,
whom he named after his first wife.  Then the relations of
Karaikkal Ammayar came to know of her husband’s condi-
tion and so took her to her hushand. But he, his new wife
and the daughter fell at her feet and worshipped her saying
that she was a geddess.  She then requested God to make
her assume the form of a demoness which request was
granted. She then went to Kailas and from there to
Tiruvalangadu wherc she spent her life singing of Siva.
Her songs arc included mn the Tirumurai, and form part of

the canonical literaturc of the Saivas.

Nami Nandi Adigal must have lived before Appar
because the latter has spoken of him as Anippon. The
story of the saint is interesting because it shows how real
Bhaktas who had some scruples about caste were influenced
by God Himself to relax those rules in the case of real
devotees. In this story, there is also evidence of Jaina

hostility towards Saivas, which confirms the view, expressed
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already, of the prevalence of this sort of hostility for some

time before the days of Appar.

Nami Nandi Adigal was a Brahman of Emapperur who
knew the Saiva marga and practised it. It was his practice
to worship Siva in the temple of Tiruvartir. Once he
desired to light the very many lamps there. So he went to
one of the neighbouring houses and begged ghec for lighting
the temple lamps, That house belonged toa Jain who
replicd that if he was so anxious as to light the lamp, he
might as well take water and use it instead of ghee. The
saint got vexed and so returned at once to the temple, and
when he was giving vent to his sorrow he heard a voice that
he might go to the tank and bring water for lighting lamps.
He obeyed, and the lamps began to burn brilliantly.  This
he continued to do for several days. It was then that the
Jaina faith lost hold upon men’s minds because the Jains
were defeated by the pious Dandi Adigal.

This part of the Puranam shows that there were Jains
in the neighbourhood of Tiruvarur.

Later, the Cola king appointed this saint as one of his
officers at Tiruvarur to superintend the management of the
temple. He thercfore celebrated the festival of Pangumi
Uttiram. On onc of such occasions, the God was taken to
the place called Tirumanali and people of all castes flocked
to sce Him.  After the celebrations were over, Nami Nandi
Adigal went home, but feeling that he had become polluted
by the touch of all castes of people, he lay down on the pial.
His wife asked him to go in and perform the usual pija,
ctc. e gave his reason, asked her to bring water but
before the water was brought he had gone to slecp. Then
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he dreamt that God appeared to him and told him that all
those who were born in Tiruvariir- were Siva’s ganas (and
so could not be regarded as impure). He woke up and
realising that he had done wrong in not having entered his
own house, performed his paja as usual and went to bed.
In this way, to-the last days of his lite, he devoted himself
to the service of Siva and his devotees.

The allusion to Dandi Adigal in this tanfcar be
understood, if we examine the account of that saint in the
Periya Puranam. Dandi Adigal was born blind i Tiru-
varur. He was a staunch Bhaklia who was always repeat-
ing the Paficaksara (the sacred five letters). One day he
desired to do the Carya Sadhana of digging a tank for the
benefit of Siva devotees. But a blind man attempting to
do it was bound to provoke the derision of Jains living in
the neighbourhood.  The saint told them that this was one
of the sacred duties that ought to be done by lovers of
God. They retaliated in their own fashion, and ultimately
Dandi Adigal asked them what they would do if he gained
vision and they lost theirs. They replied that they would
leave Tiruvariir. Then the saint went to the temple and
prayed for success in this controversy. Siva gave him
promise of help and counsclled him to request the king to
be the judge. The Cola king stood as the judge the next
day and the miracle happened. The Jains had to lcave
the town.

In this story also, we have evidence of the conflicts
between Jains and Saivas that must have been matters of
daily occurrence before  the days of Appar and
sambandar.
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Murkha Nayanar. This saint was adopting, like many
others, the practice of offering food to the worshippers of
Siva. He lost his all in such a good deed and so he
resorted to gambling so that he might earn moncy to be
spent upon Siva devotees.  The poet Sekkilar has felt some
compunctions in speaking of it and so he has spoken of this
gambling as ‘good gambling’ (spasgy) as if gambling
could be good at all. The saint went further. He even
killed with the knife those who opposed him in gambling.®

U BT & 1D M) G 0T F i iMlen by 56 &S b B
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The only redeeming feature about him was that he himself
would not  partake of that food :—(&ri  Gebri_mi)
Practising this mode of Siva worship he at last gained the
presence of Siva,

This shows how much Siva worshippers were prepared
to forgive in an ardent Bhakta.

‘The story of Sakkiya Nayanar illustrates how a Buddhist
was influenced in favour of Saivism. This saint was born
in a Vellala family and, after much lcarning, desired to
find out the means by which he could get over birth and
death.  Thercupon he went to Kafici and sought many
paths by which he might acquire true knowledge. He
accepted Buddhism thinking he would find in it what he
wanted.  This shows that Kafici was a place of importance
as a cultural centre, and that Buddhism was in a flourishing
condition there. Most probably it continued to be so
ever since the time when Aravana Adigal taught Mani-

0% St 9.
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mékhalai. It was very likely that this Sakkiya Nayanar
lived not very long after the days, of Aravana Adigal.
After learning all the sacred works of the Buddhists, Le got
dissatisfied with their doctrines and came to the conclusion
that truth could be really found only in Saivism. In this
connection, it is worth while noting that the opposition
between Buddhism and Saivism was not as frequent or
fierce as that between Jainism and Saivism. Itis interest-
ing to notice the change in $akkiya Nayandr which made
him come to Saivism, for thereby we get to know the
working of a cultured man’s mind. He came to the
conclusion that the four real things were (1) thec Atmas,
(2) their Karmas, (3) the results of those Karmas and
(4) Pati;—°°
Q& uwiel &oruyeh Q9 e e 1D & 63T 1 11L1 @I G G F I LILIT 3
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It will be reinembered that Buddhism does not take
cognizance of the first and the fourth, i.e., the individual
Atmas and Pati or in the language of the Periya
Puranam ¢ QFu1Genrest » and  “QuiliGuurer . 'The
Nayanar understood the spirit of Saivism, and did not pay
any great heed to the form of it. His conviction was that
unless the grace of Siva (Palr) was obtained, nothing was
of any use:—"°"
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That was the reason why he did not give up his Buddhist
externals.®® Yet, hc developed a love towards the Siva

66 St. 5.
67 St. 6.
68 St, 7.
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Linga. Once, the Nayanar forgot himself in his admira-
tion of the Linga and threw a stone on it.®® In fact,
he did not know what he was doing, He was so much
absorbed in his thought about Siva. The next ddy, he
asked himself why he threw the stone, and, convincing
himself that it was god’s work, thought that he ought hence-
forth to worship god by throwing a small stone on the
Linga. "° He continued offering worship in this manner
every day. But one day, he failed to do it and just as he
sat down for a meal, he remembered that he had not thrown
the usual stone and so he hurried forward to do it.”7! It
was then that God Siva appeared before him and took him

into His world.”?

There is nothing particularly striking in the account of
Saint Sirappuli Nayanar of Tiruvakkiir who gained the grace
of Siva by ministering to the needs of Siva Bhaktas,”®
rcciting the Paficaksara with great cmotion” and per-
forming all Vedic sacrifices in honour of Siva.”’® The
story of this Nayanar as well as that of Rudra-pa$upati
Nayanar who did nothing other than uttering the Siva
Rudram in a particularly uncomfortable posture, is valuable
in clearly cvidencing the great harmony that subsisted
between orthodox obscrvers of the Vedic rules and the

followers of Saivism.

60 St. 9,
70 St. 11,
71 St. 15
72 Se. 17
7% St 4.
74 St. 5.
7 St. 5



THE PERIOD OF THE SAIVA NAYANARS 179

When we pass on to the account of Céraman-perumal
Nayanar a contemporary of Sundaramirti, we get a point of
importance relating to the spread of Saivism in the Céra
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