CHAPTER II

THE SOCIO-RELIGIOUS BACEKGROUND

INTRODUCTION

Religion *and art experience cannot be reduced to an epiphenomena
in society with its economic, politic patterns. The dynamics
and diffidence of the psyche if stressed upon too much may perhaps
vitiate the understanding of the two. A healthy approach is taking
in equal measure those factors which provide us with a clue to
understand religion and its manifestations in the Chgla period.
A conscious empathy which Roper calls "historical imagination
(with) the capacity to migrate into distant foreign minds" has
to some extent guided the choice of areas which are explored

in this section.

"The ChBlas not only extended Tamil political power to an unpre-
cedented degree, but also built the great temples and patronised
the now renowned works of art whose inspiration is rooted in

the Bhakti hymns of the Saiva poets and Alvars" - Glen Yocum.

1.1 RELIGIOUS TRENDS, THEIR PATTERNS AND DEVELOPMENT

The fundamental features of religious and spiritual culture
in Medieval South India saw the blossoming of Puranic

Hinduism in sharp contrast to Buddhism and Janinism.
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Secretarianism had pushed the V&dic pantheon almost
into reverential background and obscurity. Buddhism
in relation subsisted, beaten by its own interpretations
of austerity and excess. The rigorous discipline and
non-flexibility, saw the waning of Jainism. The content
of Purapic Hinduism - Saivism and Vaispavism rose, not
by rejecting life, but in accepting and going alongwith
the masses. The mass appeal lay between both the
polarities of realisation and revelation; and the composite
Purapa were the ‘tour de force' sustaining religion in
India. Without destroying or freeing themselves from
centuries of carefully built beliefs, they evolved the
same pantheons suited to time and place. Sanction and
encouragement of worship and meditation through manifest
form and ritual was known, Apprehension of the Divine
and Invisible forces by corporeal beings was recognised
as difficult and debatable. Recognition and apprehension
were of more individual experiences, divine madness
or vision, imbued or endowed with a presence they were
expressed in very cognisable and imaginative terms.
With inbuilt mythic memories they formed concepts and
abstractions which were given flesh and tangible shapes,
carved out in different wvocabulary. At the same time
the gross and material were taken beyond their physi-

cality into the realms of the abstract. Both the icono-



graphic and spiritual revolution were established. Around
these began an evolution of distinct forms, traits and

ideas, or patterns in religion.

With both Buddhism and Jainism more or less ousted
by the 'humanising factor'! of Hinduism, myth and icono-
graphy ushered in a phase of prolific creativity. The
survival instinct inculcated the spirit of tolerance and
enquiry. A catholic vie;;v saw the period as, "that (which)
brings into prominent relief the reciprocal influence of
different religious sects upon one another. Both Buddhism
and Jainism had already begun to develop the theistic
tendencies on an anology of Shivism and Vaispavism.
A fundamental unity of ideas underlying these changes
not only explains the characteristics of religious trans-

formation in general, but gradual assimilation of Buddhism

with BrZhmanical religion in particular(l).

South India saw from about the mid eighth century A.D.
compulsive Saiva Nayanmars who sang the royalties into
conversion. Be he Kun Pandya converted by Sambandar,
or Mahéndra Pallava by Appar, the warm sensuous out-
pourings appealed to both the royalty and masses. The
accessibility to religious experience saw its flor;:scence.

The Klvars, their songs replete with love, longing and



poetic licence together with their Saiva counterparts
extracted the subtler +traits and ambrosia of Bhakti.
Adopting the same four fold dana- of Jains - 3hara,
abhaya, bhaisiZjya and sHstra with liberal views and
altriusm, they also canonised the saints and won over
the royalty. Apart from this, an appreciation for and
towards the local tradition of village gods or grama-
devatas was extended. Although not recognised as supreme
cosmic forces, they were focal to the village and its
jurisdiction, This gave them a unique and individual
status. Sharing a similarity with west Asian primitive
cultures, the agronomic society favoured the fertility
~cult most of all. Dieties of the feminine biologic prin-
ciple predominated. Besides this, worship of serpents,
spirits and sprites who presided over arts, crafts, ances-
tors, boundary stones, hills, rivers, trees and forests
are well known. These were represented or commemo-—
rated by thatch or brick shrines, mre reliefs, spikes,

or a slab of stone under the tree.

Perusual of the more philosophic nature of religion can
be gleaned from the Safigam. In 'Mapim€khalai', Kafci
was the centre of culture par excellence. There were
institutions that taught systems of VE&das, Saiva, Vaisnava,

Sitkya, Vais@sika and Ldkiyata. K.A.N. Sastri sets
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forth saying, "in the sphere of religioln, as generally
in all matters of spiritual culture, South India began
by being indebted to the North, but in the course of
the centuries it more then amply repaid the debt and
made signal contributions to the theory and practice
of religion and to the philosophic thought in various
aspects"(2). This is‘exemplified in the Bhakti movement
in the South cast by fervent emotional sympathy and
empathy, with a total willingness to surrender to 'His
Grace;' aptly called ‘S%rat}a gatarthi', This finds a
prominent expression in the Bhagavata, Teévaram, N&la-
yira divyaprabhandham with variegated meanings and
easy accessibility to the masses: Simultaneously there
also arose philosophic exegesis and queries in the Vedic
Mimansa of Kumarillabhatta and Prabhakara, the Vé&dantic
trio-Safkara Ramanuja and M&dhava, and the new system
of Saiva Siddhanta. The period from the mid seventh
to tenth centuries A.D.' was filled' with the flavour of

a religious renascence.

RELIGIOUS MOVEMENTS - SECTARIAN EMPHASIS

It can be likened to a historical miracle, when one sees
the sudden and simultaneous rise and growth of Slaiva
and Vaigpava Bhakti with the rise of Vijayalaya Chdla.
Visual evidence in the nature of temple architecture and

sculpture show a heavy prediliction towards Saivism.



Inscriptional evidence from the Tiruvallam Bilvan&thes~
vara vrefers to the recitation of the Tiruppatikam as
early as Pallava Nandivarman period. The Parantaka I
inscriptions from Lalgudi and Allir mention the singing
of hymns by Brihmins(4). There are numerous inscrip-
tions that captured the savoured recitation of Vedas
side by side by both sects(5). Saivism was a living,

pulsating religious force.

Of the Early Chdla period the best examples of Bhakti
came in the form of Manpikavacakar who was the minister
of Varagupa Pandya II (862-85 A.D.). The Tiruvagakam
and Tiruccirrambalakovai are ascribed to him. The
close of the eighth and the beginning of the ninth cen-
turies A.D. saw a number of Alvdrs like Periyalvar
who supposedly won a religious dispute in the court
of Sri Mira Vallabha Pandya between (815-862 A.D.).
His adopted daughter was Knc}éil (also Kodai or Goda).
Tirrupan was followed by Kulas®khara, and Madurakavi.
The key to their religious success was the use of collo-
quial or popular speech, soul stirring compositions
in easily catchy tunes. Bhakti expressed itself as
a creative and vocal manifestation. Simplicity, ardour
and a cascade of lyric upon lyric had a profound influence

on the masses as a whole.
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The philosophic intellectual attitude was already in
evidence. Much earlier than the ninth century A.D.
the champions of Brahminism - Kumarilla and S;ﬁkara
advocated the ritualistic and philosophic aspects of
the dstama . Kumidrilla advocated the Mimamsa and

S,aﬁkara Advaita.

Cases of religious extremity were seen in the minor
Saiva sects of the Kipalika, Padsupata and KZlamukha
cults. There are inscriptions relating to the tantrics

of Saivism in Kafici, Melpadi and Kodumbalur.

The seeds of S‘::xiva Siddhanta were sown as early as
in the ‘Agamas, as has been even observed by Sundarar
and specially Tirumflar in his Tirumandiram, pondering
the agamic theology. Similarly Manpikavac akar's works
extol the S,iva Agamas in sharp contrast to the Vé&dantic

monism of S/aﬁkara.

Instinctive, emotive and intellectually philosophic, the
sense of 'awareness' in the period was strong. Through
the language of art - literary and visual, news vistas

were opened up for challenge.

The religious l!ethos' was apprehended by those who

could perceive the differences in thoughts, belief, feelings
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and approach. There was the overall ethos, and there
was the personal pride. Every wvillage had its own
interpretation of myth and reality, to preserve its
own identity. This is seen in its sthala-purapga, and
yet it belonged to a larger matrix with which it shared
in the corpus of myths, beliefs and rituals. Often
times the content of myth made the temple or the village
a place of great sanctity; like the VIra Ksheétra, Pupya-—
kshetra or Saptasthana or the earthly abode of a deity.
The fervor with which a god or goddess was extolled,
usually saw its manifested form. Vijayalaya, to comme-
morate this victory over Tanjavur installed the Nisumba-
sidani image which embodied the female principle Sakti.
The Pallavas neglected Jy8@stha devi as inauspicious,
while the Early Ch'b'l.a relegated and then made her
one of the adta parivira deévata . Parantaka I made
Na‘.tar'éja or Kdavallan, the Lord of Cidambaram, his
Kuladeiyvam. Kditya I period possibly saw the earliest
Saptam3trika shrine, as an independent one according
to epigraphists. This is the temple of K3lapidari.
Controversy regarding a separate shrine for the goddess
Um3 Bhattariydr in the Tiruverumbur Piplisvaram or

'

Alvar temples is well known. Utsava bhera of the

#

goddess called Bh‘éges’vari were found in many Early

Chﬁ.l.a temples, usually in the ardhamaqc}apa. The conse-
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cration of Uma Bhattaraki was seen in the 15th year

of Uttama, in the Agnis?rara temple at Kumaravayalur.

With an increase in the number of d ties, the different
temples with as’;ta and sb6dasa parivarilaya and pafca-
yvatana types were seen both within and outside of Ch6_1‘a
land; as at the Muvar and Aivarkoyils at Kodumbalir,
Narttamalai, Vijayalaya Ch')_%i's’vara, Nangavaram Sundaras-
vara etc., The unique examples of the 'mada kovil!
are seen at Nallir, Papanasam etc. which are the reali-

sation of myth and architecture together.

THE DEVELOPMENT OF BHAKTI

"Historical development 1is never wholly rational or
organic, so a perfect end in the context of such a process
ig difficult. Nevertheless there is an undeniable logic
of development within the ideal process of cultural
History".

- Fisher H.A.

The seedling of Bhakti was sown in antiquity, but became
phenomenal in Medieval India. Fervid emotionalism
laced with miracles was climatic. The telos or end
towards which the process leans was a must for its

development. Bhakti is and was both a means and
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end in spiritual life. As a means it becomes the s&dhana,
gauni or apara Bhakti. Etymologically, it derives from
‘bhaj' to serve or 'sevana'. The expressions of these
were through worship with names and forms; either
by rituals-vaidhi or by meditation-ragatmika. This
involved a certain code of conduct or acara and upasana
or puja. The humane aspect is brought into religion
where ameneséy could be sought through such conduct.
Intent or ignorance, proper penace through devotion
exonerated these. The willingness encourages one to
go faithfully through this selfless devotion, which is
basically therapeutic and leading to self-realisation.
One of the major characteristic of self realisation is
the acceptance of the self and the world with no anger
and no hate, The object of faith and worship are
not merely vieled behind a symbol any more but are
experienced or perceived through the self. Once this
stature has been achieved, it is para Bhakti or pure
experience. The 'will to serve! gives us a share in

the divine experiénce .

This 'willingness to serve' makes Bhakti a personal
relationship with god. This personalisation allows
for the god to be perceived in any other form. There

is a compulsiveness about this, a kinship that gets
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established between man and god based on love and
service. " The structure of Bhakti is at once theoretical,
emotional and practical. It is a unity of knowing,
feeling and willing in a growing integral being which
culminates in direct communion with the divind(6).

Theoretically this implies the personal nature and kinship
of man and god; on the emotional, an awareness of divine
personal relationships, modes and sentiments appropriate
to it. "0On the practical side, forms of worship of
a moral and social conduct which would express the
ideal of the devotee and correspond to the stage of
his progress'. Pande writes of Medieval Bhakti as
monotheistic and not monistic. Monotheism is a belief
in a supreme soul or divine being whom the human
soul seeks and believes in, but does not realise its
true spiritual nature. This sense of non-realisation
leads the human soul to a 'wanderlust' from birth to
birth in quest of the infinite spirit. By Divine Grace
comes the awakening., 'Love! was the central theme,
Bhakti had to contend with extremes of naturalism and
polytheism with its unquenching thirst for love, and
on the other a monistic pluralistic intellectualism.

The former appealing to the senses and natural impulses
was gratified as Kdmabhdga; and latter extols negation

and man's destiny with ultimate dispassion-parz Vai-



ragaya(7). Part of their philosophy came from the
Védic sources like the Brhatarapyaka Paficadesi from
where it was gleaned that the "notion of the self is
the source of all values and seekings, or in all seekings
man merely seeks the self. In all experiences of values
man experiences the self". There is something wvery
practical and honest, perhaps a profound truth in this.
At the empirical level the object of seeking an experience
is wvieled by finite natural forms. The infinite essence
underlies all finite wmanifestations. Bhakti tried its
own perfecting of the notions of god, man, ritual and
conduct appropriate to their relationship(8). The Bhagavat
Gita enhances for example, the idea of god himself
born as man. Humanity became worthy of such a divine
manifestation. Arjuna brings out the qualities of Krspa
in the human form with perfect lucidity.. Furthermore,
this descent of a god to become man is a morphic huma-
nising concept, which also hints at the inaccessibility
of the absolute, Bhakti became the infinite outpouring
of love in the personal relationship between man and

god.

Medieval Bhakti is replete with descended gods — avarohana,
to assume the human form, he was for example, the

Siddha - a perfect being of S4ivism. The Alvirs and
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N3ayanmars lent a new dimension to this by their intense
personal appeal. They popularised love as an uninterrup-
tegi flow of the mind towards the lord, with all its
elements of emotion, surrender and obstinacy. The
Atmaniksepa - Surrender of self to god was seen in
Riamabhakti, extreme love of Vigpu in his avatdra ,

the Krsga-Arjuna relationship, and Krgpa-Leela itself.

The Pandcaratra also offers relief from misery, by diffe-
rent manifestations of the lord, objects of worship
and meditation. The five fold manifestations of para,
vyuha, vibhiva, antarayamin and arca forms. The
arca form made by the human hand is formalised by
the 'pragpa pratis';a‘ whereby the god is invoked to
reside in the image. Here again is the continuation
of pre-V&dic belief tempered by the ages, but given
more prominence. The austerity of the Early Pallavas
gave place to the 'Laisses fair' of the Later Pallavas,
and was then distilled in the Early Chola period.

Homilies with candid simplicity caused an aura and
power that held people si:ell—bound. "The history
of Bhakti is the history of growing spiritualisation
of religion i.e. a movement away from external ritualism
in practice and a growing sense of nearness to the diety

of experience........ changes repeat  themselves at
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different levels......... the Védic Upanishadic interio-
rised gnosis spiritualised the notion of a deity......
In the GTta the Supreme Spirit is humanised in the
concept of an incarnation. This naturally placed the
establishing of the human relationship between man
and god in the centre of religious worship. If commu-
nication between the two required a humanisation of
god it also required a divinisation of man...... the
Paficaritra formulates the detailed course of action for

the worship of god,z‘)).

The Alviars and N3yanmars brought out the first extant
literary e:;pressions of religion, through love and tangible
expression closest to the human senses. There is no
deliberate binding to philosophic or theologic precepts.
We are taken into a world 5f experience, sensuality
and spontaneity. Bhakti is a metaphor for love and
vice wversa. They reveal rdgat mika, para and siadhya
Bhakti, a new expression of love in the 6th to 9th
centuries A.D; and from then on as a philosophy so
subtle that all and sundry could grasp it. The most
human factor of all that emerges is the powerful and
primal uyrge to love and be loved in return, and this

was its 'fait accompli'.
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II.4

VARIATIONS AND MANIFESTATIONS OF BHAKTI - THE ALVARS

The period from sixth century A.D. saw a renaissance
in the Tamil language emerging as a powerful instrument
of faith and religious communication. Language as a
medium of expression and tool went beyond itself into
the realms of speculation and experience. The Alvars,
wandering minstrels san inhibitions and conditions were
bards of love and tales of mythic yore. The historical
causes for this springtide in Tamil Bhakti came in the
form of hymns as vreaction against the attributeless
absclute of Buddhism and Jainism, which excluded all
forms of attachments and emotions. Ethics minus shades
of emotion was swept away by a warm pulsating human
approach. Hseun Chwang in South India sums it as
"The theistic and rietistic religion of the Saiva and
Vaisnava Saints could be a reaction against an impersonal

and atheistic tendencies of the two ascetic religions"(10).

The close of the eighth and beginning of the ninth cen-
turies A.D. marks the time of Periyalvir, a contemporary
of S¥I Mira Sri Vallabha Pandya. Periyzalvir's daughter
Andal only understood one form of Bhakti, the mystical
union with Vis nu. Her ardourous outpourings find
a secret yearning and sensitivity in every person, often

not expressed due to various reasons. Her allusions



to Krgna, Visnu and the avatara are distilled and flow

from the coarse or sensual to the subtle.

Religious oratory and the fine art of relating life and
religion, was the ‘blessed gift of other Alvars like
Kulas&khara and Madurakavi. Blessed by the Muse
the quest itself is a metaphor. Yearning, for example
through a woman's love lorn heart. Nammalvar in a
nutshell says that the lord is unknowable, even to
immortals, it is this which is his, infinitude and mystery.
Yet it dis this same lord who came down to earth, to
face all trials and tribulations, taking us through levels
of experience. He came to endure reproach when he
stole the butter{11). The vibhdava aspect we realise
was greatly popular because it gave scope for expression.
AD. Raghavan says these lyrics are a mixing of symbol,
what is symbolised -~ the extension of the symbol beyond
the limits of the logic of symbolism, the coming in
of other symbols, entering into direct utterance and
becoming altogether a mystical experience(l2), a poetry
of intuition. There existed a belief tﬁat god was the
Ultimate Reality, and none could be independent of Him.
Thus all phenomenal world is not a mere illusion but
his transient Leeld. This cosmic ‘Leeld is his "Viratsva-

roopa and his infinite form. He is the world. To
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Nammalvir the avatdra. were then historical truth,
with an ever recurring metaphysical wvalidity. Impor-
tantly, they are real to the human mind where they
can evolve and transform themselves. He could thus

manifest himself in any place and form.

Nathamuni who is conferred the honour of compiling
the Vaispava hymnology could be the Srinitha who appears
in Sundara ChSla's Anbil plates, and belonging to the
Parantaka I phase. The same source also mentions
Parantaka II's minister and family were great followers
of Rafiganitha and endowed much to its charities(13).
A unique character was that %the mystical experience
was the direct experience of the presence of the divine
being. It involves a simplicity, a certain passivity
in the sense that the mystic experiences it effortlessly”(14).
According to Venkatachari's interpretation it is the
'experience of god by the individual as god is for
the individual in his fullest plenitude(15). It is this
intimate union without negation and the object of expérience
which are all bound by 'Love & Grace'; without loss

of personal identity.

The 'personal identity' factor resulted in not meditated

outpourings. The luxary of expression needless to
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say found channels in allied fields; and most of all

versatility was encouraged.

The Alvirs conceived their "largesse of love' in very
humanly apprehendable terms of Vidtsalya, the mother
and child, Sdkhya, - Slave and master, Srigara or
Madhurya - Samyoga lover and beloved, and to Virdha
- separation. The Paficaratra Agama further, proved
to be conducive to this, for in the arca form the icon
became from mere symbol the thing or form itself.
The Tiruccanda Viruttam is replete with the sensuality
of Bhakti in its third verse. It clearly advocates
the joy and pleasure made by the five bhutas or tan-
matras. The five sense organs are through which one
can vrealise, see his form, manifest and unmanifest.
Fervence of such literature played on the senses and
to a large extent gave release to the earthy sensuality
of man. The audio, the tactile, and the visual were
perhaps f‘:‘mely sharpened. Each art flowered due to

this keen sense and urge to create.

The Naliyira Prabandam and the other texts suggest
that aspiration and the melting of mind and soul ‘citta
druti' unites us with the lord, This is Divine Intoxi-

cation. Even as early as Tirumalaisai, of the Mahéndra
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II.5

Pallava period, the Tiruvandadi and Tiruccanda Viruttam
extol the Vytha form and the path of S?araqagatharthi.
P;riyilvar Viatsalya and Sikhya, Andil's Madhurya
in the Tiruppavai and Nacciyar Tiruymoli, both emphasise
the arca form of worship. Tondaradippoti Vipranarayana,
Kulagékhara Nammalvir, Madurakavi etc. all perpetuated
"the culture of the feeling of love and devotion for

Visnu or Narayana...c.oo......"(16). The Chsla: it

.is apparent were lenient and tolerant with a zeal for

religion and life.
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VARIATIONS AND MANIFESTATIONS OF BHAKTI - THE NAYANMARS

The Tevaram, almost simultaneously was the manifesta~
tion of Saiva Bhakti. The trio Sambandar, Appar and
Sundarar, together created the contents of the Padikam.
There are eleven in number, divided into three parts,
for example, the third and the seventh are by Sundarar,
the 8th Tiruvaccakam by Miqr;ikav{ccakar, the 9th Genda-
raditya's Tiruvissaippa, the next Tirumular's Tirumandiram

and the 11th Padigam - by Nambi Andar Nambi.

v

Sankara's Siddhantadistra, fourteen in number claim

that the Saivism that prevailed in the Tamil country
r

was of the ordinary kind singing the praises of Siva

and exhibiting a fervent devotion. But there must



have been a darsana or system of philosophy besides
this. The inscription in Rajasimhesvara at Kafci, says
that Atyantakama (Rajasimha) was proficient in the
system of S,a.iva Siddh3nta also called Siddh3nta S’éstra
composed by Santina Acarya . "These must be the
philosophical works of Shivism....... and the system
therein taught in all likelihood to be the same as Saiva

dardand{17).

The two important centuries in Medieval South India
were the eighth and ninth centuries as we are aware.
In these times two important developments tooks place
in society. The change in concept of the temple and
the matha. ' "It was under the Ch"é&as that these institu-
tions entered on a process of gradual expansion and
adaption which attracted ..... the populace .... benefac-
tors and thus reached a secure position of ascendency
over the Buddhist Vih3ra and Jain Palli ......... Heretic
conflicts, de sanctifying and questioning the existence
of a diety caused the theists to foster a religious syn-
cretism, which made room within its fold of orthodoxy
for all forms of theistic belief. The syncrétism was
based on the conception of the TrimTrti, the three

fold manifestation of the same god head(18).

98



Kumarilla and S’ahkara fought against heresy. However,
their Br3ahmanism absorbed much of the speculative
systems of latter day Buddhism, just as their perceptive
wisdom. 'Siva Bhakti' was only regenerated and resus-
ticated by the Niyanmirs. As. a tradition it dates
back as far as the 2nd century B.C., sung in the T&l-
kippiyam. His epitht as tsiva! however, is not observed
even in the earliest Tamil epics. The Tirrukuryral
refers to him as a personal being, transcendent, immanent,
gracious and granting deliverance while his epithet
occurred earliest in the Manim&khalai . “Bands of wan-
dering minstrels, bards moved from place to place singing,
dancing and debating the glory of god, reaching a feve-
rish pitch in the 7th century A.D. and still as unabated
till the end of the 9th century A.D."(lg) Pictorial
lyrics replete with mysticism gained terrafirma for
the Tamil mysticism; freeing itself from the shackles

of caste, creed and sex.

The corpus of Nambi Andir Nambi's Tévaram and Tiru-
murai reveal the sum total of the NZyanmar approach
to god, which they claim from the ZAgamas. There
is a unanimous agreement to the 36 tattva seen therein.
These importantly include the dual doctrine of Siva

7
Sakti, carya, ji#na, arca, yoga, kundalini and mythology.
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Their object was that of realisation and love, the pathway
to god and union with him without ones loss of identity.
Bhakti was the pathway, the ‘'marga' when compared
to the Advaitic mysticism of jnana, which says samsira
was the result of ignorance. The Bhakti of the Nayan-—
mars was like a breath of fresh air. Positive in tone
and in harmony with man's basic belief in 'hope' their
works illustrate ‘'anupaya. and praptti! within the Saiva
tradition. This dimension was not a theoretical formu-
lation alone but became an experience in practical reli-
gious life, While involving oneself in the same day
to day life there comes a time when attitudes and expre-
ssions wouid take a different shape and change.

The Pallavas could boas#g of the General Sirrutondar.
The period marked the conflict between Jainism and
S/aivism, persecution miracles, trials and tribulations
of the saint, till the king himself was convinced of
the power of Saivism and gave it royal patronage.
A psycho analytical study, which is out of our scope
would make an outstanding contribution to the mind
and ethos of these saints. The best we can do here
is just touch upon some of these aspects. Appar for
instance in his Bhakti was always penitent. Repentence

together with sin, abasement and profound humility



find expression and release by the flicker of hope
and Divine Grace. His love was the mystic state of
union drawing from similies and metaphors. These
are in different forms of the lover, beloved, man,
woman, child etc. An advant;ge Appar had was being of
the lower VellZEla community, he was close to nature,
and tempered by the ups and downs of life. The prota-
gonists in his wverses were animals, birds and nature
herself besides the humans. His emphasis on the Paf-

cikshra as man's right and common heritage, minus

caste and creed was a great relief.

Piety must belong to the Bhakta. He believed in ex-
pression and manifestation encouraging the mantra, tantra
and Kgama, which teach upasana (worship) and Bhakti.
He uses the example of the Dakdayagha showing the
difference between worship and sacrifice. Daksa only
performed a sacrifice, not worshipped Siva, because
he only knew the mantra and not the tantra, and in

the process his sacrifice was destroyed.

Tiru Ji%na Sambandar saw too the total surrender to
god in the form of conjugal love. His rhetoric defeated
and vanquished the Jain monks in which he was aided

by the ChB}gz queen (then a Pandya princess) Siva was
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the beginning, the middle and the end. Yet he is
formless, for even Brahma and Vispu had to rise and
penetrate in their quest for Him. There are two S?wa
for Sambandar. The higher S?Lva, the Ultimate Being
from whom even Brahma and Vispu originate. The lower
form of the functionary S/iva or Rudra who helps Jiva.
or embodied souls by liberating them from bondage
and leading them to 'M&8ksa'. The logic here is conve-
nient. The epics and purana. come in handy, while
the realisations of the higher S/iva becomes a personal
experience, one which does not call for any explanation
to anyone. For this experience is non-definable and
unconditional. One Siva gives scope for abundant manifes-
tations. The Tiruvilimalai says, that life is the beginning,
middle and end, he is both male and female, he is
the three gupa , the four Vedas, the six tastes, the
seven notes and the eight directions. The one god

in his multiplicity is the central idea.

Tirumular in Anda Lingam, the Vis’vapur?igam in common
parlance shares this idea of the ‘one and many'. He
refers to the lower Siva as the ‘Mudal uru’ the first
form, and beyond this is the Formless or higher S/iva:

’S’ivam‘ which Siddhantists call the 'Aruvam'. And

£
because everything is Siva, was there a joy in negating
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Brahma and Vispu? For behind, their uruvam was the

Id
Sivam or Aruvam.

Sundara followed the S3Zkhya m3rga, the path of a friend.
His love for the dancer form Tiruvalir and the Sdidra from
Tiruvorriyir are well known. Unlike human madness
turned Divine, Divine madness is turned human. God
is madly in love with his devotees. Deep love involves

a reciprocal possession between god and devotee.

The Ch?al.a period was blessed by Mér}f}ikavé‘ccakar who
was initially a minister in the court of Varagupna II
Pandya. The ChBla period was in the mainstream of
the two centuries of continuous and gradual change in
the attitude of the communities sharing certain common
traits and heritage. Unlike the varied hues of light
and dark, M?a'n'r}ikavé“ccakar was like a cloud burst -
exuberant, outspoken impassioned. He was intoxicated
by the sound of the Pancakshara. 'Sivayanamah' as
the way of release. Tiruviaccakam and Tiru-arambalakovai

takes us from darkness and ignorance to pivine Illumi-

nation. The abode of Siva was not the temple alone
but every heart. The Tiruvaccakam could be traced

to the Gita where immanence and god's activity is moti-

vated by love in the form of mercy and grace(20).



According to Mannikavaccakar S‘:"Lva not only pervades
all phenomena but alse endows them with the finest
essence(22.7). Poetic description of Siva - and Parvati
are sheer 1yrics‘. Parvati was the model woman upon
whose cupped breasts and creeper like waist, verses
are written, which sets, the code of aesthetic taste.
- He viewed god not as the 'one or m.any‘ but one which
apprehended a relationship between two distinct enti-
ties. An eclectic with discernment he responded to
the beauties of the world as a stage set to enact the
drama of love between two players, devotee and the
divine lover. When phenomenal world is discerned
as mystic, it is by apprehension through ‘ecstacy that
melts of devotional love', The eternal and divine‘ are

apprehended and given form.

The Tiruvaccakam shows the curious blend of nature
and woman that can set the heart beats racing. They
are mediations between the sacred and the profane.
The sensitivity of Mappikavaccakar to natural environment
where the phenomenal world and the women are positive
qualities is reflected in his verses(21). In his concept
of the phenomenal world, both the sensory experience
and nature are important. Thus when a lyric or object

is made tangible it is imbued with the sacred. It



is "not because they are transcendent but rather, immanent
powers present in objects encountered every day and

involved in every aspect of ordinary life"(22).

The language or literary cadence of this feature can
be caught from his prototype of the woman. She is
usually described as fecund, wvoluptuous with rich black
hair and eyes, full breasts and narrow waist. To be
more precise the Tiruvacgakam Potri-th-Tiruvdhaval
(4.30 to 37) describes rich black tresses and red lips,
pearly teeth, tender breasts - close set, buxom, flouri-
shing, brimming over, irradient thrust forward, the
waist wearying with the weight of carrying them.

Upturned but coming to the waist so closed together
that not even the rib of a palm leaf could go between
them(23). Her wiles are compared Witi’l fawn like glan-
ces(5:40). By the time one takes a pause the sensitive
minded surely crosses over from human anatomy into
the realm of the extraordinary idealised form - which
becomes worthy of worship. Such a form is placed
in conjunction with S’iva. For instance while composing
the QGajasamhira image, he places a very frightened
goddess likened to a delicate creeper in contrast to
the violent horrific form of S?'wa. The drama is accen-

tuated and shows the misappropriateness of such vioclence

105



in the presence of such a delicate feminine being (6:19).
This again brings to mind the peculiar Tamil term 'An3fku'
which denotes the basic power that resides in the mature
females specially her breasts and ‘loins. Hart calls
this the 'immanence of the sacred' in Tamilndagu. The
Tamiis sensed a 'numinuocus quality' surrounding the
female fertility. Anafku is potentially dangerous and
has to be kept under control(24). An extension of
this thought is made possible by (86:251) which it
makes it quite possible that in early Tamil literature man
corresponds to nature whereas woman to culture(25).
The ninth hymn extols the virtue grace and even ornament
of the woman. Goddess - in her - abundant swelling
breasts(9:8) eyes streaked like flowers..........Venus
like mounds resembling cobrahoods(9:12); waists like
lightening..veevv...gold ornamented breasts(9:13). An
amazing sense that defines the 'classic' that essentially

belonged to a period.

In Parvati he saw the ideal feminine and in S/iva the
male - but of various forms. The myth provides a
lesson here, As Tripurantaka he releases one from
bondage. Gahgidhara is the saviour aspect, Andhaka
the orul-grace, Lingddbhava - the external quest for

Sjiva, Daks”inamilirti and Mah3y8gi the teacher ascetic

106



aspect. An importantly Ardhanari visualises Sliva as
the mother to the Saiva Siddh3nta notion of Arul.s'ékti.
i.e. god's gracel conceived as a feminine power. As
'lammai and appan' he is androgynous. Here he is
one in whom all the polarities co—inhere %the conincident
oppositorium par excellence. As Ardhan3ri he integra-
ées the basic human polarity, that of sexual difference.
The god 1is integrated and not a {ragmentation. He
is unity and ultimate possibility - Experience of man's
original nature, his essence an essence which includes

both the masculine and feminine dimensions'"(26).

Lingddbhava highlights the sectarian hierarchy. For
S,iva who could even reveal and continue his gracious
manifestation even for undeserving bhaktas, is emphasised.
If he could reveal willingly to even Brahma and Visgpu(27).
And in the process he is the ‘Universe! Both this
and the Ardharari aspect find a prominent place in
the Chdla temples during the Aditya I and Parintaka I

phase onwards.

The kernel in Manikava¢ akar is the Bhakti that melts
one in his love of givé. This 'uruku' perhaps was

transmuted in stone and bronze to ripe perfection.



1I.6

dAIVA SIDDHANTA

The quintessence of S/aiva Siddh&nta is found in the
hymns of the Nayanmars. The Ch'(':"a'l'a period saw in
the Periyapuﬁg am and Tirumirai a mature effloresence
of the Siddh#%nta philosophy. What we have thus far
seen as the relationship between man and god simpli-
fied, but was a school of thought. They were the
Bhakti, Gnzna and S;vag'fiafna Bodham. The same relation—
ship was metaphorically the Pashu, Pati and Pasam -
the animal souls, nga and the human bondage. The
world is ‘real!' and avers that it requires a material
cause - Sgkti, and an efficient cause~ God. This god
is not an abstraction but one who has chosen to enter
into intimate relations with the human socul. This approach
is seen in, ‘the problems of philosophy(as) not acci-
dental but necessarily grounded in the nature of human
experience’ (28). The Siddiyar theory in its every

first sutra observes the constituent parts of the universe

"as he, she and it. These are subject to states of

emergence, stay and absorption in regular order. There
is a creator who causes all this. The diverse and
finite require this creator who is responsible for the
manifestation, maintenance and withdrawal. The universe
is cognative and conative. There are also two types

of creaters - the directed and directing i.e. the example
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of potter and the one who directs the potter. Experience
need not be contrary to reason, but rather in conformity
with it. This stand of the Siddhanta is a positively
encouraging factor, whereby the devotee is made to
feel in a relatively comfortable position. The only
major condition that brooks no question is will, faith
and spiritual vision must be uninhibitedly followed
by the devotee. This is important because in the final
sense ~ he is beyond scripture, word, mind and logic.
Only grace leads us to vrealisation. The !'personal'
plays a major role here; and so does ones help to

oneself.

Unlike the Advaitin he feels god is not a mere logical
formula or disinterested spectator but is approachable.
By prayer, worship and spirituality; through Ilower,
middle and higher prayer; through prayer for the self-
intercessory and the perfect surrender to his will;
he will respond to a devotee. Siva the formless will
manifest himself for his devotees. Thus his manifesta-
tions as Uma Mah&svara and Kimari represent bliss
and anger; Dakdindmirti and NatarZja the yogic teacher
and the one with the five fold function - of creation,
maintenance, destruction, obscuration and grace (release).

These are symbolised by the dam3ru, abhaya hasta,

169
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agni, the foot pressing down and then the lifted foot.
The Siva Linga too is both form and no form. As a
mark it is form and otherwise the formless. With
such belief release is possible. The Tamil tal (feet)
and +talai (head) combine as téc} ai - which 1is the
infinite union between god and soul. Realisation is
a religious experience, charged with emotional distress.
To reach spiritual realm it may and usually does tread
through the gross or tactile. The progress of a being

from the physical to the spiritual plane are best des-

cribed as indriyakkatchi - the vision of the senses,
mannadukk3@tchi =~ vision of the mind, yogakkechi -
vision by vyoga and jﬁinakkétchi - vision by jhina.

This is a progress from the level of sense intellect-
control - concentration and communication - wisdom or

realisation.

The personal god who is Nirgupa by grace falls within
the sphere of gupa and thus shows his different appa-
riations of the personal forms of the formless. The
chief appariation that have evolved in the cosmic universe
are nine -~ the Slivarn, S’akti, Bindu, N&Zdam, Sadadivam,
Mizh&¢varam Rudra, Vispu and Brahma each more subtle

than the other and comprehensive too, with other aspects.
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1.7 VYAVAHARIKA

The nature of vreligious experience and enquiry was
varied. A branch of philosophic enquiry which was
popular specially between the seventh and tenth century
was the Vyavahirika. A very limited explanation is
that Vyavahirika means 'real' as opposed to pratibhasika -
or illusion, or the real as opposed to the ideal; or
practical existence as opposed to paramarthika which
is Advaita V&danta making room for no second reality.
It was empirical usage and all that related to or consti-
tuted the empirical world. The world of phenomena
is useful because it provides a location, means for
striving and gaining release from the root cause 'nes-

cience' (avidhya).

Indian philosophy has the triple doctrine of reality
'satta Ptraividhya' which are paramiarthika - Absolute
Reality, Vyavahirika - Empirical Reality and pratibhi-
fika - Apparent Reality. "Vyavah3rika" is a recognition
of the efficient character of the realm of duality.

It is the scene of natural activity as well as the field

of preparation for release from bondage(29).

The scope of Vyavah3rika constituted the personal god

(-I-s'vara), the individual soul (jIva) and the physical



world (jagat) and their relationship. But there is
'avidhya' everywhere, which must be overcome. Accor-

ding to T.N. Ramachandran "“the natural man has his

limits of wvision. The motives which commonly guide

his urges are hardly conducive to his emancipation.
He chooses his ends for their outward glamour and
not for the real inner.......... A man may worship
God for the sake of such ends as wealth and progeny.
His object in seeking knowledge may be to increase
his ;reature comforts. And he may look upon art as
a means to personal delictions. Ends such as these

constitute what the Upanishads call preyas (what is

pleasing) as distinguished from s'rgyas (what is good)"(30).

To achieve and satisfy these urges upasana or medi-
tation is recommended. This intellectual training through
a diety or scripture, uninterrupted till one identifies
with it is well known. Meditation - steady worship
continuous thought is a must. The object of meditation
may be anything from a blade of grass to some deity
or Brahman. Upasana is thus a preparation for both
Ipréyas and §réyas‘. Since it consists of kinship with
an object, an apparent conflict is that anything that
[ is object oriented is desire. Desire was bondage and

personal gratification, Thus a requisite is the renounce-
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ment of desire. The penultimate stage. is upasana on
the Saguna Brahman, and the Ultimate is on the Nirguna
Brahman. It is obvious the Sagupa aspect is more accessi-
ble. Since the ultimate notion of Brahman is abstract
symbols ‘'pratika' and images 'pratima' are recommended
to aid meditation. This is reflected in Safkara's "Ekampe
he Brahma 'vibh'{iti bhedaih an€kadha uwpasyate......"
Brahman is one but can be meditated in several ways(31).
These are basically religious concessions, common to
both Vyavaharika and Bhakti. Both recommend the
constant indwelling in the mind, and contemplation of
the object of love, desire and reverence. Their diffe-
rence is, one is exercise of. will, the other suffusion
of love and emotional attitude. One is volitional effort
the other instinctive and spontaneous. Various Upanishads
tells us meditation of Sagupa Brahman become close
to Bhakti(32). In the Pur3dpa specially Srimad Bhiga-—
vata three types of Bhakti, symbolic (pratika), image
(pratima) and pure (s’uddha) without any of these can

be traced to their corresponding upasanas.

Vyavah3@rika defines religion in two senses - one as
an entire course of practical discipline 'sddhana' to
attain moksa........ and the popular to Bhakti or devo-

tion to a personal god........ the devotional and aesthetic



discipline train the emotional side of man's nature,
just as the ethical discipline trains his active nature,
meditative, the imaginative and the intellectual”(33).
Love too has two levels of the finite and infinite-from
the gross to-sublime. However, the masses generally
belong to the realms of the physical. The Saguna aspect
and personal god leads to the 'chosen diety' or 'ista

devata'.

Thus Vyavaharika does say god is formless, infinite
and Nirgupa but can be brought to the personal or Saguga
through up3sana and Bhakti. Love for the Saguna is
the apara or lower bhakti or vaidhi bhakti following
regulations or wvidhi . These could be through icon,
festival, ritual ceremony prayers etc. with the aid

of a pratika or pratima.

The significance of aesthetic experience in Vyavahfrika
becomes important. How does one respond to the Nirguna
and Saguna aspects of religion. Paficadedi of Vidhya-
rapya had coined Visayananda - the lowest degree of
pleasure derived from the senses and vasananda - the
higher pleasure resulting from the residual impressions
left by a non sensuous enjoyment. The content of aes-—

thetic experience consists of certain types of things
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in nature and art. They are parts of the physical
world or ideal creations based on the facts of nature.
They loose value if they do not imply a subject distinct
from them to appreciate them. Avidya can be nulled
only by vidhya or jhi%na - which is the sole reality
of Brahman, Brahman leads to beatitude and peace.
Art and nature althought in the empirical plane act
as symbol of the Brahman. Being perceivable by the
senses they evoke ‘'ananda' beyond which the inward
eye can realise(34). The object provides the stimulus,
there is a continuity of fulfilment or a cessation occurs
which again puts us back inte the realm of gross exis-
tence. The final experience leaves no barriers, no
stimuli, no response, nothing else but "Ktman"(35). And
for the one who has tasted this there is no return
to the 'vortex of desire activity and disappointment’.
Thus aesthetic enjoyment falls just short of the state