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PREFACE.

IT has been repeatedly asked, ‘Of what possible use can
the republication, translation, and editing of books like the Tiru-
vagagam be?’—and, ‘Who can be expected,to desire to make
themselves acquainted with such works?’ This consideration
has delayed the publication for some time; and it is not at all to
be anticipated that the circulation of the book, at least in Europe,
will, for some time to come, be encouraging. Still, this is a work
that ought to be done! If the Tamil people and the English are
ever in any degree to understand one another, and to appreciate
each other’s thoughts and feelings regarding the highest matters;
if any progress is to be made in the developement of a real
science of Hinduism, as it now is, our English people must have
the means of obtaining some insight into the living system which
exercises at the present day such a marvellous power over the
minds of the great majority of the best Tamil people.

For, under some form or other, Caivism is the real religion
of the South of India, and of North Ceylon; and the Caiva
Siddhanta philosophy has, and deserves fo have, far more influence
than any other. The fifty-one poems which are here edited,
translated, and annotated, are recited daily in all the great Caiva
temples of South India, are on every one’s lips, and are as dear
to the hearts of vast multitudes of excellent-people there, as
the Psalms of David are to Jews and Christians.” The sacred
mystic poetry of a people reveals their character and aspirations
more truly than even their secular legends and ballads; for
sacred hymns are continually sung by the devout of all ages,
and both sexes; and all classes of the community are saturated
with their influence. The attentive consideration of the system
here developed must lead to a sympathetic appreciation of what the
hopes, fears, aspirations, and yearnings of the devoutest Hindu
minds in the South are, and have been from time immemorial.
I have occasionally ventured in notes to go beyond the province
of éditor and translator, and have criticized many things here and
thére; yet I feel quite sure that my kind and candid friends in

?



X PREFACE.

South India will be in no danger of misunderstanding the spirit
in which I have written. These are times when in regard to all
religious systems thorough rational investigation, searching his-
torical criticism, and a careful candid consideration of the meaning
of the symbols by which doctrines are supposed to be expressed,
are quite necessary everywhere. The result of this searching, yet
reverent, analysis has been and is,—éver more and more,—of the
utmost value in the West. Whatever is TRUE will bear the test of
the severest scrutiny, though men may feel obliged from time
to time to modify the expressions of their belief, and to readjust
their most cherished formulas. There is an evolution of religion.
Meanwhile, TRUE DiviNE FaITH lives on, and grows more vigor-
ously for the conflicts in which it is ever, of necessity, engaged.

It is much to be desired that our friends in South India should
recognize this, and consent to enter upon a thorough scientific
investigation of the historical foundations of their popular beliefs,
the precise import of symbolical expressions, and the practical
bearing of every portion of their wonderful ‘Siddhantam.’

In matters of religion the greatest hindrance,—and the most
truly irreligious thing,—is the spirit of ignorant, unreasoning,
unsympathetic antagonism. Every system has its truths and
profounder thoughts; and these lie deeper than ‘full fathoms
five’ in man’s nature ; and must be fundamentally and essentially
in large measure the same for all men, and for all time. It is
only by recognizing these common truths, and making them the
basis of inquiry, as to further alleged Divine communications,
that it is possible to gain a true religious developement.

Very many things celebrated in these remarkable poems are
doubtless without even the shadow of historic foundation, but it
is yet possible to feel a lively interest in some, at least, of them
as poetic fancies. What seems graceful and touching to one
people often excites laughter, or scorn, or even detestation, among
others. So, in regard to symbols, it is quite certain that many

~expressions, figures of speech, and allegories, very dear to
peoples in the West, have no significance whatever to those of
the East. And very, very much that seems to Oriental minds
edifying, is repellent to those of the West. Still, I think the
time has really come when thoughtful and candid people may
do much to remove the hindrances, that undoubtedly exist, to
the closer union of the convictions and sentiments of devout men
in East and West. I may add that nothing can be further from




PREFACE. xi

my puri;ose in this work, and more utterly distasteful to me, than
theological controversy; and if in this work any one word of
mine should give pain to any of my valued Tamil friends, I ask
forgiveness in advance.

It seems also most desirable that all Europeans whose lot
it is to dwell in the Tamil lands, or who anywhere set themselves
to benefit their Tamil fellow-subjects,—and especially missionaries
and teachers,—should take pains to know accurately the feelings
and convictions of those for whom, and in the midst of whom,
they work. For many years I have not ceased to say,—there in
India, and here in Oxford,—to successive classes of students,‘You
must learn not only to #snk in Tamil, but also to fee/ in Tamil, if
you are to be intelligible and useful among the Tamil people.’

This publication (the fruit of much weary toil) may help, it
is trusted, all who desire to be helped, along this certainly
difficult road. '

It must be confessed, moreover, that I very earnestly wish
also that my valued Tamil friends may be led to make the
closer acquaintance of some of the magnificent collections of
‘sacred poetry’ existing in English. And this not only for the
benefit (which must be great) of the individual student, but of
Tamil literature. For no literature can stand alone.

"I may safely take it for granted that my indulgent Tamil
friends will not shrink from these Christian compositions, because
they are full of the unstinted praises of Him Whom all acknow-
ledge as the noblest, purest, best, and most self-sacrificing of
those who have worn the garment of our mortality,—any more
than I have shrunk from long and appreciative study of poems
containing very much with which I can have but scanty sym-
pathy'. ‘Scrutinize all things: hold fast that which is good!’

I may add that my experience as a translator has taught me that
to get even a glimpse of the thought of a real poet, the student
must often go down into the depths, must use every means to put
himself in sympathy with his author, must learn to think and feel
with him, and so—it may be—at last come to understand him.

Some German and Latin hymns were translated 150 years
ago by that wonderful Tamil scholar and poetic genius, the
missionary Fabricius; and ¢ Fabricius’ hymn-book’ has been, and
deserved to be, the basis of nearly all the Christian Tamil

2 ! Sce my Ndlagiyar, p. 92, and Intro'duction, p. xiii.
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hymnology. Though it is hardly classical, it is so vigoréus and
real in its tone, that it does not seem likely ever to lose its
hold upon the affections of the Tamil Christian comfnuniry.
Nevertheless it is to be earnestly desired that the transfusion
of much great Eurepean and sacred poetry into popular, easy,
rhythmic Tamil verse resembling that of Manikka-Vacagar,
should be attempted. If a foreigner has bestowed infinite pains
(would that it had been with greater results!) on the study of
the Tiruvacagam, perhaps some of the native scholars of South
India, versed in English and Tamil, may be induced to inquire
whether they cannot find fitting material for study, imitation, and
translation in that inexhaustible mine of beauty and profound
thought which is opened up in English sacred verse, from the
Hebrew psalms down to the Christian poetry of the present day.
Nothing of this sort can be expected to live and be effective
among a people if not expressed in their own vernacular language,
the ‘ vulgar tongue,” “ in which they were born.’

The speech of a dying people may, perhaps, be allowed to
die; but this cannot be said of the Tamil race. Heaven forbid!

Dead languages have great uses. ‘ Even in their ashes live their
wonted fires.” De mortuis nil nisi bonum !—yet, in many ways, the
living tongues are better! -One cannot tell what flowers may yet
bloom, what fruits may yet ripen, on the hardy old trees. Let
Tamilians cease to be ashamed of their vernacular!

There exists now much of what is called Christian Tamil,
a dialect created by the Danish missionaries of Tranquehars
enriched by generations of Tanjore, German, and other mission-
aries ; modified, purified, and refrigerated by the Swiss Rhenius
and the very composite Tinnevelly school ; expanded and har-
monized by Englishmen, amongst whom Bower (a Eurasian) was
foremost in his day; and, finally, waiting now for the touch of
some heaven-born genius among the Tamil ecommunity to make it
as sweet and effective as any language on earth, living or dead.

Of that unique genius Beschi (see Preface to my Kurral,
for a history of this great man), and of De Nobilibus, and (in
after days) of Ellis and Stokes,—with a multitude of others, such
as Drew, Caldwell, and Percival, who advanced Tamil culture,—
space forbids me here to speak.

Beschi—with his unnamed collaborators—has left what is
a literature in itself, but—except certain prose books—tending
more and more to become obsolete. R
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Thete has been at least one real native Christian poet, Vétha-
nayaga Sastriyar of Tanjore, whose writings should be collected
and edited. Christian lyrics, of unequal value, abound. Mr. Webb,
an able’ Americdn missionary of Madura, did much to develope
these. The ‘Pilgrim’s Progress’ has been versified; and the
first book of ‘Paradise Lost’ by V. P. Subramanya Mudaliar,
is a courageous attempt. Many more works might be cited, but
this must suffice for Christian Tamil.

Amongst many others, Tirumilar’s Tirumantra, Tayumanavar’s
poems, Pattanattu Pillai’s poems, the Dévaram, the Tiruvigaipa, with
various articles in ‘ The Light of Truth,” by N. B. and by P. A,,
exhibit at once the capabilities and needs of popular Tamil poetry.

Of old classical Tamil and its stores I have spoken elsewhere.

I am afraid I cannot recall more than two recent works
which seem to me to give promise of a veritable re-descent in
more modern attire of the Tamil Sarasvati.

The distinguished author of Manémaniyam, P. Suntharam Pillaj,
has—too early for us—passed into the unseen. The copy he sent
me (inscribed with characteristic modesty), ‘Submitted to —— with
the author’s best respects,’ is to me a valued companion.

The little anonymous! volume—a first instalment—entitled
‘Tani-pagura-togai’ seems to herald the advent of a new school
to be heartily welcomed.

But Tamil—like Latin in the early Christian ages—must learn
to adapt herself to the new order of things! Horace and Virgil
would hardly have consented to part with their metrical system
_for the rhythms and rhymes of a later time; yet ‘ Dies Irae’ and
‘Veni Spiritus,” the poems of Richard and Adam of St. Victor,
St. Bernard, and a multitude of others, came to dwell in the world’s
heart for ever; while Dante and all the great Italians are Latins!

The work of translation was here and there difficult, and I had
to compare a great number of similar verses to get at the meaning.
An anonymous scholar? who has written the only commentary
I know on the Tiruvacagam, confesses himself at a loss to explain,
among others, Poems I-1V. I have altered a few things in accord-
ance with his interpretations, but have often seen reasons for
differing. The work is very able and learned.

! The author’s name is now given. The verses are by V. G. Suryanarayana Sastriar, B.A.,
Head Tamil Pandit of the Madras Christian College. An enlarged edition with English
rengerings will soon be issued. )

* This was not published till my translation was in the press. Indeed the editor gives
in his preface as one reason for the publication the fact that an Angaféyar (Englishman) was
putting forth an English translation.

s’
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Generally my translation runs line for line with the 6ricrinal
and preserves something of its rhythm, where this did not mterfere
with fidelity to the sense.

Of the Tiruvagagam itself nothing need be added to ‘what is
elsewhere said.

My thanks are due to the Secretary of State for India for
a liberal subsidy ; to the Delegates of the Clarendon Press ; and to
many Tamil friends (who do not desire their names to be mentioned).

A full list of subscribers and donors will be duly published.

To Mr. Pembrey (as in my former writings) I owe very much
for his indefatigable co-operation.

I date this on my eightieth birthday. I find, by reference,
that my first Tamil lesson was in 1837. This ends, as 1 suppose,
a long life of devotion to Tamil studies. It is not without deep
emotion that I thus bring to a close my life’s literary work.

Some years ago, when this publication was hardly projected,
one evening, after prayers, the writer was walking with the
late Master of Balliol College in the quadrangle. The conver-
sation turned upon Tamil legends, poetry and philosophy. At
length, during a pause in the conversation, the Master said
in a quick way peculiar to him, ‘ You must print it” To this
the natural answer was, ‘ Master! I have no patent of immor-
tality, and the work would take very long.” I can see him now,
as he turned round,—while the moonlight fell upon his white
hair and kindly face,—and laid his hand upon my shoulder,
saying, ‘To have a great work in progress is the way to live
long. You will live till you finish it.” I certainly did .not think
so then, though the words have often come to my mind as a pro-
phecy, encouraging me when weary; and they have been fulfilled,
while he has passed out of sight.

To the memory of Benjamin Jowett, one of the kindest, and
best, and most forbearing of friends,—to whom I owe, among
much else, the opportunity of accomplishing this and other
undertakings,—I venture to inscribe this volume with all gratitude
and reverence.

May the blessing of his Master and mine crown the very

imperfect work!
G. U. POPE.

BarLior COLLEGE,
April 24, 1900.

€




PART 1I.

THE LEGENDARY HISTORY

OF
THE TAMIL POET, SAINT, AND SAGE
MANIKKA-VACAGAR,

WITH NOTES ON THE CAIVA SIDDHANTA SYSTEM OF RELIGION
AND PHILOSOPHY.
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Twais life of the Sage, with the notes appended, was presented in substance
to the members of the Victoria Philosophical Society, read before them, and
printed by them., With their consent these are now reprinted in a considerably
enlarged form. The writer has to offer his warmest acknowledgments to the
Council of that excellent Society, and especially to their Honorary Secretary,
Captain Petrie. To them the publication of this work is in great measure due.
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* THE HISTORY OF MANIKKA'.VACAGAR.

§i. To his Conversion. T.V.U.P. I

THE history of this remarkable man is involved in considerable
obscurity; but, although we can only discern the dimmest
outline of his figure amid the mists of South-Indian poetical
tradition, it is quite certain that he actually existed; that these
legends, interesting in themselves, have a considerable foundation
in fact; and that this sage was the first in the long and every
way remarkable series. of devotees of Civan who engaged in
the arduous work of recovering the south of India from the -
Buddhists and Jains. He is not however regarded in the Tamil
lands as the greatest of the Caiva saints, that honour being
reserved for 77ru? Nana Sambandhar, some of whose legends
I have elsewhere given (/nd. Mag. and Review, 1897). Nor is it
possible with even an approximation to certainty to fix his date.
As he evidently flourished at the time when the influence of
Buddhism in South India was decaying, if not dying out, there
is good reason to suppose that he lived somewhere about the
seventh or eighth century of our era. Some further confirmation
of this supposition will be forthcoming, The authorities for his
history, if we may call them such, really .resolve themselves
into two: his own writings, which are but sparingly autobio-
graphical; and the very modern legendary poem called the
Vathaviirar® Puranam (T.V.U.P). This latter again is an
amplification of the sections fifty-eight to sixty-one of the
Madura Sthala Purapam, or, as it is. commonly caled, 77ru
Vilaiyadal* Purapam; and is utterly unhistorical. This latter

! ¢ Manikya’ is more correct Sanskrit; but in Tamil the name has always been written as
I have given it. It means, ¢ He whose utterances are rubies.” A respected Tamil scholar has
gravely (in the &JCws@issroesf, Jan. 1900, p, 278) announced its derivation to be from wreir
(=‘excellent’) + @4 (= ‘sweetness’). This is ingenious, and bravely patriotic; but obviously
untenable ! f

% Tiru is the Tamil equivalent of the Sanskrit ¢77, ‘blessed,’ ¢sacred,’ and when prefixed to

, the names of persons corresponds to SAINT. The Tamil form of Sanskrit /igra is Nana, grer.

® Vitham =‘disputation’ [Sanskrit 7@da]. The town where the saint was born was called
¢ disputation-town.” The country was full of polemics in those days. See Niladi, p. z02.
* See NoTE 1. ‘Sacred sports’ of the god, of which sixty-four are given. This work has
been’ printed in Tamil. A swmmary is given in Taylor’s Orientel Historical Manuscripts,
4

]
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XX THE HISTORY OF

creatures go from flower to flower through every g;ove,’ he
sought out and held converse with the professors of different
Gaiva schools, saying within his soul,  Where shall I find  the
spotless Gurul, who can expound to me the mysteries of the
Agamas?’ In fact, the state of mind of the youthful prime
minister was much like that in former generations of Sakya-muni
or Gautama, and of all the great saints and sages whose names
live in Indian tradition: the world’s infinite woe oppressed him,
and there was neither remedy nor teacher to be found. (NotEV.)
It is evident that at that period the faithful followers of the Caiva
system were few, and rival systems were in the ascendant. The
king himself and his courtiers were probably but lukewarm in
their religious profession. Jainism was everywhere.

The recital of these mental troubles, and the touching confession
of his ignorance and youthful folly are to be found in many of his
poems. (See especially No.V, The Sacred Cento, pp. 44-84.) They
remind one most forcibly of the Confessions of St. Augustine,
and we cannot help saying that, in our Tamil sage, we find a spirit
congenial to that of the great doctor of the West.

The crisis was at hand. One day when the king was sitting
in state in the midst of his nobles and dependant kings,
messengers came announcing that, in a harbour in the territory
of the (gra king, ships had arrived with multitudes of horses
of rare value, from the ‘Aryan?’ land. We may suppose that
this means Arabia, and the whole legend points to the traffic
ever carried on by coasting vessels between India and the
western countries, from whence not goods only, but influential
ideas also came. The king at once commissioned his confidential
minister to proceed to Tiru-perun-turrai (‘ sacred-great-harbour’)®
to buy these horses; and gave him an enormous treasure for
their purchase. Manikka-Vagagar, seated in a magnificent litter,
set out accordingly in more than royal pomp, escorted by
troops composed of mercenaries from every known eastern land.
Never was progress more magnificent than that which the poet
imagines. It is the last gleam of the predestined saint’s secular
glories. And thus through cities, over vast wildernesses and
interposing hills (1), he made his way to the great western harbour,
where he was to make his purchases. The curtain here falls

! See NoTE IV. ¢ The Gurn.’ ? Arya seems here to be equivalent to for?eign.’
$ This is now called Jvndaiydr Koyil. Tt is twenty-seven miles from luthukotta, and the

sage is worshipped there.
‘l
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at the end of the first act in the drama of the sage’s history.
His secular life is really ended. Like St. Paul journeying to
Damascus, he is on the eve of an unexpected and decisive
experience.

§ il. Civan Appears. The Sage's Conversion. T.V.U.P. I1. 1-82.

And here the poet for a time leaves him journeying on, and
introduces us, in the second canto, to a more splendid court
than that of the Pandiyan king; to the court of Civan Himself,
where He sits enthroned with Uma by his side on the silver
hill. (Note X.) There the God announces to the assembled
deities his intention to visit earth, in the form of a guru or
human teacher, that he may initiate and consummate the
conversion and salvation of a disciple, who shall restore to all
the Southern lands the teaching of the truth, and make the
Tamil language for ever glorious with the ‘nectar of sacred and
devout poesy.” His adoring hosts are to accompany Him in the
guise of disciples, for one of the titles of Civan is ‘Lord of Hosts.’
(Note XII) The poet has a great many. beautiful verses, and
some very fanciful ones, about this gracious advent of Civan.

The trees put forth their verdure, the flowers exhale new
fragrance, the birds sing on every branch, the beautiful grove
around Tiru-perun-turrai is hushed in expectancy, when under
a thick and spreading  Kwuruntham! tree, in human form, the
mighty Guru takes his seat, attended by his hosts, all like Him-
self, in appearance Caiva saints. Meanwhile the youthful prime
minister, unconscious of the coming crisis, draws near the town
with his gorgeous company, and hears from amid the grove
solemn mysterious strains, the voices of the ggg saintly atten-
dants of the God, who are chaunting the venerable Caiva-Agamas.
He at once stops his royal cavalcade, and sends a messenger
to inquire the source and reason of this sweet mystic music.

The answer is, that surrounded by a vast multitude of
devotees, beneath a Kuruntham tree, there sits a venerable
saintly Guru with braided lock, crowned with a garland of
Kondrai, in majestic grace most like unto Civan Himself.

Our traveller forthwith reverently alights, draws near, and
at once is transported with rapture. He beholds a mystic Guru
who has a rosary of scarlet Eleocarpus beads around his head
and throat and breast; who is smeared with sacred ashes of

]
! The tree is the ¢ thorny trichilia.) Its flowers are very fragrant. See p. 255.
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dazzling white, has a third eye of fire in the centre of his
resplendent forehead, and holds in his hand a book. ‘What
book is this?’ he ventures to inquire. The answer is, ‘It is
the Civa-idna-bodham.’ We must pause to remark the daring
anachronism of this reply. This celebrated work of the Tamil
Aquinas, the great Meykanda-Dévar, did not exist for at least
two centuries after Manikka-Vagagar’s time. ‘And what,’ inquires
the neophyte, ‘is Civam'? What is Nanam? and what is
Bidham 2’ * Civam, was the God’s reply, ‘is the incomparable
true and divine Essence. Nanam is the science of that Essence.
Baidham is its right apprehension.” No sooner does this answer
fall upon his ears than the inquirer, who has reached the exact
stage of religious experience ? that according to the Caiva system
renders him meet to hear and receive the Guri’s words, exclaims,
‘ Henceforth I renounce all desires of worldly wealth and splen-
dour. To me, Thy servant, viler than a dog, who worship at
Thy feet, grant emancipation from corporeal bonds! Take me
as Thy slave, O king of my soul!” Saying this, he stands weeping
and worshipping at the Guwru’s feet. One of the chief of the
surrounding host now intercedes for him as worthy to be taught
the mystery of emancipating grace, and the God accordingly
receives him, and bids the attendants prepare at once for his
solemn initiation.

In the grove a stately tabernacle is prepared, surrounded with
rich silken hangings, and adorned with myriads of fragrant
blooming flowers and innumerable sparkling gems. In the
midst a lofty seat is prepared for the Guru, and the neophyte
is bathed with water from the Ganges, besprinkled with perfumes,
and prepared for reception by a variety of minute ceremonies.
He then presents food with many kinds of luscious fruits to the
great Master, after which the initiation begins. The Mantras
and holy texts are taught him. He hears these, while his
faculties are absorbed in loving devotion. He then worships
the sacred feet of the Guru, and places them reverently on his
head®. With the impartation to him of all the mysteries of the
Caiva Siddhanta philosophy (Note XI), the initiation is complete.

And now, how changed is the youthful minister of state!
He has become a Jivan-muttar, who lives in a body still for
a little while, but is one in feeling, soul, power and faculty

! The neuter form. ? Catti-nibatham (NoTE V). 3 Lyric XXXIIL
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with thé Infinite Eternal. He has put off his rich garments
and adornments, is besmeared with white ashes, and wears the
peculiar habiliment of the ascetic. From his head depends the
braided lock of thre Caiva devotee, one hand grasps the staff, and
the other the mendicant’s bowl: he has for ever renounced the
world—all the worlds—save Civan’s self.

And he is faithful henceforward even to the end. In the
whole legendary history of this sage, whatever we may think
of the accuracy of many of its details, and whatever deduc-
tions we are compelled to make for the exaggerations that
have grown up around the obscurity of the original facts,
there stands out a real historical character, which seems to be
a mixture of that of St. Paul and of St. Francis of Assisi. Under
other circumstances what an apostle of the East might he have
become! This is his conversion, as South India believes it; and
in almost every poem he alludes to it, pouring forth his gratitude
in ecstasies of thanksgiving, and again and again repeating the
words ‘I am Thine, save me!’ His poetry lives in all Tamil hearts,
and in the main and true essence of it deserves so to live!

The next step was,—and here it is difficult for us to see how
the conduct of the new devotee can be justified,—to make over to
the Guru and his attendants the whole of the treasure entrusted
to him by his king for the purchase of horses. By initiation he
has become the Guru’s very own. All that he is and has belongs
to his new Master. So, together with his own garments, jewels,
and personal property, the whole of his late master’s prodigious
treasure is at once handed over to be distributed to the devotees
of the God and to the poor!

§ ili. Events in Madura. T.V.U.P. 1. 83-135.

Meanwhile the nobles who composed his escort beheld with
astonishment the sudden transformation of the youthful minister,
and were still more astounded at this misappropriation—as it
certainly seemed to them—of the king’s, their master’s, property.
So they ventured to draw near to the sacred assembly, and to
expostulate respectfully; but Manikka-Vacagar sternly bade them
depart,—for ‘ why,” said he, ‘would you bring me back to earth’s
false employments?’ Finding all their expostulations useless,
they at length returned to Madura, and announced to the king
that his favourite minister had become a Caivite Sanniyasi (‘ one
who has renounced the world’), and had made away with all
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the money entrusted to him. As in the case of Daniel, there
was jealousy at work no doubt, but Manikka-Vagagar was
evidently not blameless, as seen at least from a mundane
point of view. The king was exceedingly ‘enraged,”as was
natural, and sent a peremptory order for his minister’s instant
return. When the royal order arrived and was presented to
the new ascetic, his reply was, ‘I know no king but Civan, and
even were Yaman’s (the god of death) messengers to come to
bear me away, my Master has conquered Yaman!” He then
took the king’s missive and spread it before the God asking
for direction. Civan smiled sweetly upon him, and bade him
return fearlessly, and tell the king, that on the 19th of the month
of Avani? the horses which he had been sent to purchase would
arrive in Madura. The God also arrayed him in resplendent
garments, and gave him a fitting chariot, together with a ruby
(hence his name) of inestimable value which he was to present
to the king. Accordingly, Manikka-Vagagar returned with the
messengers, and stood before his former master, who sternly
required him to account for his conduct. To this he submis-
sively replied,—as the God had bidden him,—(though it seems to
us to be false!) that the horses had been procured, and were wait-
ing in Perun-turrai; but that he had not brought them with him
now because the Brahmans had assured him that the 1gth of
the month Avani was the propitious day for the transmission of
these precious animals to Madura. He also presented the ruby,
which filled the king with astonishment and delight, made him
satisfied with the explanation, and caused him to regard the
report of the others as a piece of mere envious detraction. So
the time passed, till there were only two days wanting to the
date fixed for the arrival of the horses. And now, one of
the courtiers who had gained the ear of the king, represented
the whole matter in its true light ;—or rather, as it had appeared
to all who had accompanied Manikka-Vagagar: ‘ Your majesty,’
said he, ‘is deceived ; your prime- minister on the outskirts of the
city of Perun-turrai saw a Caiva Guru of imposing appearance
and apparent sanctity, whose disciple he at once became, and

1 See Nalagdi Lex. &p: Civan with His left foot kicked Yaman, and ‘death was dead !’
This is referred to in Aurraf, 269:
¢ Ev’n over death the victory they may gain,
If power by penance won their souls obtain.’ £
See also Niti-Nerri-Vilakkam 51, and Stokes’ note. Comp. p. 63.
3 The 19th of Avani (Sept. 4) is a great annual festival-day in commemoration of this.
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to whom he made over the whole of the treasure for the
purposes of that sect!’” It would seem that they themselves,
though they had seen everything, had no belief in the divinity
of the Giru; and it is possible that they themselves were Jains,
or Buddhists, who were rejoiced to have the opportunity of
bringing this accusation against the Caiva saint. It must be
remembered too, that it is a fundamental doctrine of the Caiva
system that every Guru is in Caiva eyes an absolute incarnation
of the God; but to these non-Caiva courtiers he was simply a
sectarian mendicant. The king in consequence ordered Manikka-
Vagagar to be thrown into prison till he should restore the
treasures he had misappropriated ; and this, doubtless, seems to
us to have been but just; yet the poet tells us, that all nature
sympathised with the suffering saint; sun, moon and stars
withdrew their light, trees drooped, and the whole creation
languished. The sufferer in his prison meanwhile utters lamenta-
tions, and makes very touching appeals to the God in Whom he
trusted. This part of the history is in truth very pathetic, and
enjoys great popularity among Tamilians.

The second canto leaves him thus in prison, but the date
of the promised arrival of the horses is at hand!

§ iv. The ‘Horses’ T.V.U.P. IIl.

‘It is the duty of the father to relieve the woes of his
children,” and so Civan appears at the appointed time with the
promised horses. But here is seen a characteristic of the God
upon which all the Caiva writers delight to expatiate — His
sportive character: He delights to astonish, to bewilder, even to
delude the sons of men! So everything in the universe is the
sport of Civan. ‘He disports himself in the universe and in
the souls of individual men!’ His dance at Cithambaram? is
the symbolic expression of this. So in this case the God gathers
together a vast multitude of jackals from the forest around,
converts them into magnificent chargers, gives them into the
charge of all the inferior gods, who come disguised as grooms,
while He Himself rides at the head of the troops, disguised as the
merchant, who has brought the horses for sale from a distant
land. The tidings reach the king: ‘ The purchased horses have
actually arrived! An innumerable host, they cover the plains.

, | ‘Kelati anqé, Kelati pinde.” Comp. Tiruvagagam III. 124-141, and NoTE L
2 See Notk VII, ¢ Cithamnbaram.’
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The heavens are dark with the dust of their feet” Of course
the king sees how wrongly he has treated his prime minister,
who is at once released from prison, restored to favour, and goes
forth with the king to inspect and receive the purchased horses.
Wonderful indeed (and very prolix!) is-the Tamil poet’s descrip-
tion of the cavalcade, and of the good points of the horses.
But the interest of the story centres in the advent of Civan,
whom Manikka-Vagagar at once instinctively recognizes as his
Master, but dares not openly worship, since the Deity willed
to preserve His incognito. The mighty Divinity Himself stands
before the Pandiyan king, horsewhip in hand, and concludes the
bargain; when it appears that the horses delivered are worth
four times the treasure that had been entrusted to the prime
minister for the purchase! The delighted king gives dresses
of honour to Civan and the other disguised gods, but these they
receive with manifest contempt, which greatly astonishes and
irritates him. This is explained away, however, as the result
of their foreign customs. The horses are delivered up to the
king’s grooms, the gods depart, the king and his minister go to
their respective palaces, and darkness comes down over the land.
But the tranquillity is short-lived ; for before the dawn the whole
city is roused by frightful howlings, which proceed from the
royal mews. The newly-arrived jackal-horses have resumed their
old forms, and are making night hideous with their howlings.
They even fall upon the real horses and devour them; and
after a tremendous fight and unspeakable confusion make their
escape to their native jungles. The king now perceiving that
he has been deceived, sends for the prime minister, and furiously
upbraids him with the trick, and demands restitution of the
treasure. Till this has been restored Manikka-Vagagar is handed
over to the tormentors, who take him down to the river now dry,
and there expose him under the fierce noon-tide sun on the
burning sand of the Vaigai with a huge stone on his back.
Again he utters pathetic prayers, and appeals to his Master
Who has deluded both him and the king. This brings us to
the fourth canto, wherein the sage is finally vindicated. Of
course it is known that the mighty Civan carries in the midst
of His bushy locks the river Ganges; so to that river-goddess
He gives command that she shall rush down, filling the empty
channel of the Vaigai, and inundating the city of Madura, the
scene of the saint’s sufferings. ‘Like a herd of fierce elephants
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rushing from the mountains,” the waters of the Ganges come
down and cause the river to overflow its banks, threatening
to drown the city. The astonished and bewildered king and his
courtiers are now sensible of their mistake, and the sage is once
more restored to the royal favour, and entrusted with the task
of directing the measures whereby the city is to be saved from
destruction. Under his direction orders are given to the inhabi-
tants to build a dam for their protection; and to each one is
assigned the extent of wall for which he is responsible.

§ v. Givan, a Carrier of Earth. T.V. 13,2 HT

Now in the city was a poor woman, whose name was Cem-
mana-Celvi (‘#he true-hearted happy one’), a widow, who earned
a scanty livelilhood by selling rice-cakes. The order is given
her to construct her share of the dam, but she cannot herself
dig and carry earth, and she has no one to work for her, and
no money wherewith to hire a substitute. In_her despair she
rushes to the temple of Cokka-Nayagar! (under which name
"Civan is still worshipped in the renowned temple at Madura).
Her prayer in the temple is very touching. It comes to this
at last, ‘Helper of the helpless, I flee to Thee for suc-
cour!” Civan is never appealed to in vain, and so He Him-
self comes in His own quaint way to her rescue. Just outside
the shrine, as she is drying her tears, she sees a youthful rustic,
a day labourer, clad in ragged garments, with a basket for carry-
ing earth put on His head as a covering, and bearing a spade
on His shoulder, who addresses her with the words, ‘ Will you
hire me to do your work? I am hungry; feed me, and I will do
"“whatever you bid me’ (p. 173). The old woman was in raptures,
for had not her prayer been answered? But O the wonder of it!
She knew not the whole mystery. The cooly was none other than
. Civan in servant’s form? thus humbling Himself to bear the
burdens of His living ones. So the God undertakes the task,
eating the rice-cakes with undisguised delight, but doing His work
in very eccentric fashion. It was another of His ‘sports!” He
ran backward and forward, threw a little earth here and a little
earth there, danced wildly, and sang strange snatches of songs,
till the inspectors of the work pronounced Him mad. Still, on
the whole, His work seemed marvellously to prosper ; for, in fact,

1

! This is equivalent to sundara, ‘ the beautiful.’

: 2 In all this there is much to.remind us of Heraklés.
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the river knew Him, and shrank away back into its formér narrow
limits. At length the young cooly having eaten all the cakes,
crowned all His eccentricities by quietly lying down on the river-
bank, and falling asleep with the basket as a pillow.” This is
reported to the king. The impudent cooly is sent for, and
having been with difficulty aroused from His slumber, stands
before the king as a culprit, making however no defence. The
angry king commands Him to be beaten. But when the first
blow is struck, all the universe shudders. Every god in heaven
and every sentient being on earth feels the blow. There goes
up a shuddering cry from all creation. And when they look
again, the God has disappeared’.

§ vi. His Ministry. T.V.U.P. IV. 55—V. 44.

When intelligence of this is brought to Manikka-Vagagar, he
is plunged into the deepest grief, both at the humiliation of
the God, and because he himself had not béen permitted to see
and converse with Him. His lamentations and complaints in
the poem are, as usual, in their way very beautiful, if somewhat
hyperbolical. The king now pays the saint a visit, acknowledges
all his mistakes, declares his unworthiness to have such a minister,
and offers to resign to him the kingdom. The sage however
has but one wish, and that is, to return to Perun-turrai, there
to dwell at the feet of the God. His request is granted, and
the king returns to his palace; while the sage, now released
for ever from the entanglement of worldly affairs, finally puts
off his courtier’s dress, and assumes the garb of an ascetic. His
conversion and consequent trials are over, and he enters upon
the new life. From that day it was his one work to glorify
his Master. He loses no time in returning to fall at his Guri’'s
feet, and pour out all his soul in the Sacred Presence.

After some time the God announces to His disciples that as
His design in coming to earth, namely the conversion and con-
firmation of the sage, is accomplished, He will now return to
Kailasa. ‘To the ggg9 devotees who are His attendant hosts He
gives the charge to remain in the grove with Manikka-Vagagar,
worshipping and meditating until in the sacred tank fire appears,
into which they are to cast themselves, and so pass home to
their Master. They must patiently wait. And for the neophyte

(1

! Comp. Tiruvdgagam II 47; VIIL 47; XIIL 62.
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himself, a further trial is enjoined. He is to remain behind, even
after all his companions have gone home, that he may establish
throughout the whole Tamil country the faith of Civan, and
compose’ Tamil hymns which shall be the Vadas of the South.
The day of the ascension comes, and the Master departs, but
halts under a Kondrai' tree, whither the sage follows Him, still
begging that he may at once accompany Him, and be for ever
at His side on the silver mount. ‘Nay, replies the God, ‘learn
rather to know that I am everywhere. While thou art doing
My will, I am with thee. Wait patiently. In Uttara-koga-
maigal thou shalt be taught the mystery of the eight mystic
powers% From thence thou shalt go from shrine to shrine, till
in Cithambaram thou shalt discomfit the Buddhists, and then
obtain thy consummation.’ At length the God disappears, and
Manikka-Vagagar returns alone to the other devotees. Under
the tree they set up a /ligam, and worship night and day. It
was then and there that the saint began his poetical composi-
tions. Twenty-one of the fifty-one lyrical compositions he has
left are marked as composed in Perun-turrai. They are all full
of the glories of Civan, the grace that found out and converted
the singer, and the grief he feels at his enforced absence from
his Master®. This last grief is intensified by the speedy depar-
ture of his companions* One day as they were worshipping,
a mystic flame blazed up in the centre of the tank, as Civan
had announced beforehand, and they, casting themselves into it,
disappeared °.

And now the sage alone sits under the Kondrai tree from
whence Civan had ascended, and utters his lamentations. The
marvellous poem, ‘The Sacred Cento’ (numbered five in the
collection, p. 44), was then composed. It contains some of
his finest verses. Thence begins a new phase of his life. He
passes from town to town, worshipping at each shrine, and com-
posing verses which are headed according to the place of their
composition. The shrines he visited were however very few in
comparison of those said to have been hallowed by the presence
of Sambandhar and the other saints of the following cycle.

! A large and beautiful tree of the Cassia jfistula genus. It has very magnificent golden
flowers. (See Ainslie I. 60.)

? "The Sidd#i or supernal powers. (See the sixth song.)

* See especially Lyric VI. ¢ Forsaken ;* Lyric XXXIIL 1; and NotE VI. ¢ Grace.’

* Lyric XXXI1I. 5, &c. ¥ Lyric XXXII. 7.
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The fifth canto brings the sage to the scene of his greatest
achievements and of his consummation, Cithambaram. It will
be remarked that he goes back to Madura and the Pandiyan
kingdom no more. He is especially the saint of Cithambaram
and the Cora kingdom; and the remainder of his history is
a continued glorification of the great northérn shrine. Many of
the hymns that he composed in reference to the God as mani-
fested in Tillai are exceedingly beautiful’. The note of sadness
is almost absent, while the delight of constant worship in the
court (Ambaram), where Civan’s dancing form is seen, fills him
with rapture?®

§ vil. The Sage and the Ceylon Buddhists. T.N.U:P. VL.

After awhile it seems that some ascetic from Cithambaram,
either our sage himself, or one of his disciples, passed over to
Ceylon, between which and the South of India there was much
intercourse. The story represents the visitor as able to converse
with the people. It would seem therefore that it was the north
of Ceylon to which he went. He is in the garb of an ascetic of
the severest order. Almost naked, with a rosary of Zleocarpus
beads, his body smeared with white ashes, a staff with little bells
in one hand and a skull in the other, he wanders about, living
upon alms ; and, whether he stands or sits or lies down, is always
praising the Golden Porch (Cithambaram).

The Buddhists carry the tidings to the king, who sends for
him. At first he refuses to go, saying, ¢ What have I, a mendicaht,
to'do with kings?’ At length, however, he stands before the
king, and is confronted with the Buddhist guru, who is armed
with the three Pifakas of his law, and is as accomplished an
ascetic as the Caivite himself. ¢ What is this Golden Porch?’
they ask. ‘The sacred shrine where Civan dances, and where
the Cora king ever worships” It may be mentioned here
that the curious legends of Cithambaram are summed up in
the ¢ Koyil Puranam, of Umapathi. (Note VII) The result is
that the Buddhist guru in insulting language announces his
intention to visit the vaunted shrine, and tear the God from
his throne.

The scene changes somewhat abruptly to 7#/ai or Citham-
baram. The Buddhist guru with his company of devotees has

1 See NoTE VIL ¢Cithambaram.’ 2 See NoTE VIII ¢ Bhakti.
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come to Cithambaram and encamped within the temple enclosure.
The king of Iram (Ceylon) with his court has also arrived, and
with him a daughter who is dumb. The kings exchange cour-
tesies, the king of Ceylon bringing tribute to the Céra king as
his feudal lord. It would almost seem as if there were in this
legend a vague reminiscence of some great expedition of the
king of Ceylon with the double intention of conquering the country
and establishing Buddhism on the continent!. The arrival of
these strangers threw all Cithambaram into confusion. The 3,000
devotees of the temple wish to expel the intruders by violence,
but the God Himself appears to them in a dream, and orders
them to send for Manikka-Vagagar, who in his hermitage near
at hand was plunged in mystic meditation. Thus bidden by the
God he comes forth, and a vast assemblage is convened. The
(Cora king, his courtiers, and the Caiva saint are on the one side,
while the king of Ceylon, his attendants, and the Buddhist saint
are on the other. The sage on a lofty seat is enthroned as the
champion of the Caiva faith. Brahma and all the gods and
immortals of every rank form the audience. The Cora king,
bowing with lowly reverence, addresses the sage in the following
ominous words: ‘O holy one, to establish the Caiva wisdom over
all the world is your province: to exterminate these Buddhists
is mine” We shall not go into the details of the disputation,
reserving its fuller translation for another place. (NoTe IX\)
The whole turns at length upon the argument which the Caivite
urges with great force, that according to the Buddhist system
there can be ‘neither God, nor soul, nor salvation.” At the close
of the discussion, the saint makes his appeal to Sarasvati, the
goddess of speech :  How canst thou, who dwellest on the tongue
of Brahma, allow these men by use of speech to revile the
Eternal ?’ , )

She acknowledges the appeal by striking the heretics dumb.
The Ceylon king, convinced by the arguments, and overwhelmed
by the miracle, confesses himself a convert, and prays that his
dumb daughter may have the gift of speech restored to her. The
prayer is heard, and she,—her tongue being loosened,—begins
at once to refute the absurdities of the Buddhist gurus. The
substance of her words is supposed to be given in the twelfth (or
Caral) song (p. 159). Finally all the discomfited Buddhists put off

* T doubt altogether this king’s being either of the Gayavayu’s spoken of in the Mahavamso,
Nothing as to dates can be coucluded from this merely poetical legend.
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the insignia of their religion, besmear themselves with the sacred
ashes, and take up their abode in the precincts of sacred Tillai;
thus the Caivite victory is complete.

No mention is made of the use of any violent measures?.

§ viii. His Beatification. T.V.U.P. VIL

The last canto relates the final beatification of the saint.
After his triumph over the heretics he is supposed to have sung
four of his most beautiful songs, in which the note of jubilation is
very perceptible [ XLVI, XLIX| L, LI]. Atlength one day a vener-
able devotee, ostensibly a mendicant stranger from the Pandiyan
land, presented himself before the saint with the request to be
permitted to take down his songs from his own mouth. The
saint accordingly sang them all, while the stranger carefully
noted down every word, and having done so disappeared. It was
Civan Himself,—Cokka-Nayagar,—who had quitted His shrine
in Madura for the purpose. Straightway the God goes up to His
silver mountain Kailasam, and, assembling all the gods around
him, makes all heaven glad with Manikka-Vacagar’s verse! Next
morning, on the pedestal of the image in Tillai, is found the copy
made by the God’s own hand, and attested by His signature,—
a thousand verses without a flaw. The devotees of the temple
take up the book with astonishment and reverence, and sing over
the songs to the enraptured multitudes. They then in a body
go to the sage, and ask him to give them an authoritative
exposition of the meaning of the whole. In answer he bids them
follow him, and proceeding to the Golden Court points to the
image of the God, adding ‘the Lord of the assembly Himself
(Sabhapati) is the meaning;’ and then disappears, melting into
the image of his Master. The devotees return to their resting-
places with joy and thanksgiving?.

These poems, of which the translation is here printed, are
daily sung throughout the whole Tamil country with tears of

! A fuller account of this disputation is given in NoTE IX.
2 Comp. Lyric L. g1, &c.:
¢ . Adoring ever, THEE they name,
Whom words declare not; then, BENEATH THY SACRED FEET
THEY LEARN THE MEANING OF THEIR SONG. . 57
So Dante, Par. xx. 40:
¢ Ora conosce ’l merto del suo canto.’
‘Now knoweth he the merit of his song.’
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rapture, and committed to memory in every Caiva temple by the.
people, amongst whom it is a traditional saying, that ‘he whose
heart is not melted by the 7T7ruvi¢agam must have a stone for
a heart’ It is probable that a portion of the lyrics is of later
date. It is scarcely possible to determine what sands of truth
have been brought down in these traditions, and it is very hard
indeed to say how much of their undoubted beauty and symbolic
truth is due to influences (historically quite probable) from
foreign sources; but it is impossible to read the poems without
feeling that the sage of Tiru-Vathaviir was a sincere seeker after
God, whom, in ways that he then knew not of, he has since been
permitted to know and worship.

The success of Manikka-Vaigagar in reviving Caivism, which
seems to have been then almost extinct, was immediate, and we
may say permanent; for, although there was a period of
declension, when the Jain and Buddhist systems again became
very prevalent, there arose another set of devotees! who must
be looked upon as his disciples, though, curiously enough,
scarcely any reference to him is found in their writings. From
his time dates the foundation of that vast multitude of Caiva
shrines that constitute a peculiar feature of the Tamil country.

In considering the causes of his success, I feel inclined to
set aside all stories of persecution carried on at his instigation.
These belong, it appears to me, to a later period. His own
personal devotion and fervour of spirit made him an altogether
irresistible apostle of his faith. I see no evidence of anything like
it in the after-times. He went about testifying that he had seen
Civan in Perun-turrai, and had then and there passed from
darkness to light. He thus declared to all what he fully believed
himself to have seen and handled. He was an enthusiast, but
absolutely sincere. The doctrines that he taught will abundantly
appear from an attentive consideration of his disputes with the
Buddhist gurus. (Note IX)) He taught the people that there was
one supreme personal God,—no mere metaphysical abstraction,
but the Lord of gods and men. He also taught that it was
the gracious will of Civan to assume humanity, to come to earth
as a Guru, and to make disciples of those who sought Him with
adequate preparation. He announced that this way of salvation
was open to all classes of the community. He also taught very

¥

!/ The Santana gwrus (NoTE XI).
&
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emphatically the immortality of the released soul—its conscious
immortality—as he said that the virtual death of the soul which
Buddhism teaches is not its release. (Note [II.) It will be seen
how very near in some not unimportant respects the Caiva system

approximates to Christianity; and yet some of the corruptions,

to which it has led, by what almost seems a necessity, are
amongst the most deplorable superstitions anywhere to be
found. Here the truth of the old maxim is abundantly verified,
‘Corruptio optimi pessima.’

Again, the Caivites led the way in the propagation of their
system by means of popular songs. Any one who compares the
fervid piety of our sage’s very beautiful, and generally very simple,
lyrics will feel with what force they must have struck the chord
that vibrated then as it vibrates still in millions of hearts. ‘One
touch of nature makes the whole world kin,” and no one can read
the sage’s verses without profound emotion. Scarcely ever has
the longing of the human soul for purity and peace and divine
fellowship found worthier expression.

In considering the poetry of Tiru Mapikka-Vagagar the Tamil
student must feel its superiority to all the vast collections of the
Dévaram, although the authors of some of these enjoy perhaps
a wider popularity among the Tamil people!. Versions can of
course give nothing but the very faintest idea of the earnestness
and grace of the sage’s hymns. They cannot be rendered into
simple prose without entirely misrepresenting them, and to put

them rigidly into metre would involve a sacrifice of exactness in

the rendering. In this translation they are given line for line,
and almost word for word, in language answering, as nearly
as I know how to shape it, to the tone and manner of the
Tamil originals. I find this the way in which I can produce
the most literal version. It is quite certain that the influence of
these poems in South India is like that of the Psalms among
Christians, and that they have touched for generations the hearts
of the vast majority of the Tamil-speaking people. There is in
them a strange combination of lofty feeling and spirituality with
what we must pronounce to be the grossest idolatry. And this
leads to the thought that in the Caiva system of to-day two
things that would appear to be mutually destructive are found

! It is curious that the*sage is not mentioned by these later hymnists, although there are
traces of his influence, especially in Appar’s fervent verses, which will well repay the
student. See especially his Quiu fgssrar_sad (Caarss, p, 11).
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to flourish together, and even to strengthen one another. The
more philosophical and refined the Caivite becomes, the more
enthusiastic does he often appear to be in the performance of
the incongruous rites of the popular worship. In general, Caivites
pay peculiar adoration to two distinct idols, leaving out of
question Ganéca and Suppiramanya, the so-called sons of Civan.
These two symbols are first the ‘lingam’ with the ‘lingi, and
secondly the image of Civan accompanied with Uma, whose
form is generally combined into one with his. These really
represent one idea, Civan and Catti, the god and the energy
that is inseparable from him, which combine to create, sustain,
and destroy the phenomenal universe. (Note XIIIL.)

It is sometimes thought and said that the idols in these
temples are mere signs, representing as symbols the Divine
Being and some of His works and attributes. This is not
altogether an adequate statement of the case. Each image by
a peculiar service which is called Aviganam (Sans. Avahanam
=‘bringing unto’) becomes the permanent abode of an indwelling
deity, and is itself divine. The worshippers, as will be seen in
our legends, seem to believe that the images of the god consume
the food presented to them, and are strengthened and refreshed
by it. These images are treated and spoken of as living and
sentient beings. They are seen to smile, to lift up hands to
bless, to move from place to place, and to issue audible com-
mands!. Devout and enthusiastic worshippers amid the glare
of the lamps and the smoke of the incense seem to be carried
away so as to entirely identify the invisible object of their
thoughts with that which is presented before their eyes. It was
certainly so with our poet. If it be remembered. that some of
these images have been actually worshipped, tended, garlanded,
and treated as human beings, for a thousand years; that each
generation has done them service and lavished gifts upon them;
that they are connected by association with long lines of saints
and sages; and that it is earnestly believed that Civan’s method of
gracious manifestation is by, and through, and in these,—as what
we should call sacraments of his perpetual presence,—we shall
understand with what profound awe and enthusiastic affection
even images, to us most unsightly, can be beheld by multitudes
of good and excellent people.

.

! In the Purra-Nanniirru, 52.12, regarding a desecrated shrine, it is said : ¢ The divinities,
erewhife adored with festive music, abandon-their pillar-homes.’
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And somehow the error and folly and idolatry often seem to be
but the poetic accompaniments of what is mainly most worthy.

Once for all, it is necessary to state that the influence of the
Bhagavad-Giti is to be traced in every part of Manikka-Vacagar’s
poems. Civan takes the place of Krishna, and a great deal,
which I cannot help regarding as of exceeding value, is added;
while much unbefitting and obsolete (I must be pardoned for
a candid expression of feeling!) Pauranic mythology and legend
" is dragged in, as simple poetic embellishment designed to please
the multitude. I should advise every student of this Tamil
work to compare it even verbally with that greatest of Sanskrit
productions.

The Jain compositions were clever, pointed, elegant, full of
satire and worldly wisdom, epigrammatic, but not religious ; for in
the Nalagiyir's four hundred quatrains there is no mention of
God. Even in the sublime Kurrals thirteen hundred and thirty
couplets there are but ten which speak of a Divine Being. The
effect therefore of these songs—full of a living faith and devotion
—was great and instantaneous. South India needed a personal
God, an assurance of immortality, and a call to prayer. These it
found in Manikka-Vagagar’s compositions .

! Note VIIL ¢ Bhakti.’




ARPENDIX.

NOTE I

Civan’s Acts or OperaTIONS; THE ¢SAcRED SrorTS’ OF THE Gob.

IN the Caiva legends and poems three kinds of actions are very commonly
referred to as having been performed by Civan, and each of these requires
consideration. Sometimes these are five. (Hymn I. 41-43; III. 13.)

1. We find Civan perpetually spoken of as disporting Himself amidst His
subjects, and His actions are often represented in a more or less grotesque
aspect. This idea of the God as engaged in sport quite permeates the Caiva
system. You hear the minstrel in the street singing Ké¢lafs andé, Kelati pindé

—gwfa AW, S@fa fau@ (‘He sports in the world; He sports in the
soul’), and the notion is explained by reference to His omnipotence. All
His operations are easy to Him, involving no effort, so that He is said to ‘act
without acting’; and thus everything is the sport of Civan: the whole universe
is bright with His smile, and alive with His joyous movements. This is so
thoroughly inwrought into the system that such names as ‘Deceiver’ (Kalvar,
saravi) and ‘ Maniac’ are perpetually given to the God. The Purapam
of Madura, containing the history of the sixty-four amusements of Civan
(Bmelerwnp yorem), illustrates this. Some of these quasi-divine sports
seem to us very ridiculous, but we are required by our Caiva friends to receive
the mystic interpretation of each! In the romantic history of Manikka-
Vagagar, which is really taken from hints in the same Puranam, the change of
the jackals into horses, and vice versd, and the God’s behaviour as a labourer,
are somewhat extreme cases of this; but are not quite incapable, I suppose,
of a serious application.

2. Closely connected with this are the very frequent manifestations of
the God for the purpose of trying His votaries; and in several of these
(not translated) the God is represented in an exceedingly unfavourable light.
Throughout the whole of these legends there runs the idea that, as
there were innumerable mendicants assuming the conventional garb and
appearance of the God, He might at any time appear to any of His
worshippers in such a form; and thus all pious souls were rendered eager
to exercise due hospitality to Caiva mendicants, as they knew not whether
their love might not any day be rewarded by receiving the visit of the Master
Himself. One of these stories is that of the ‘/wly devotee’ given below. Of
course, the old classical stories, such as that of Baucis and Philemon, are of
a sitilar kind.
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3. The dancing of Civan, especially in the Golden Hall at Cizhambaram, is
connected with an especial legend (which we give), and is always interpreted
in the same way as the sports referred to above. (Note VIL) His dancing
is symbolical of His perpetual and gracious action throughout the universe
and in loving hearts. In fact, it takes us back to the manifestations
of the pre-Aryan demon, or Bhairava, that dances in the burning-grounds,
smearing himself with the ashes of the dead, adorning himself with necklaces
of their bones, and bearing away with him a skull as a trophy. (Note XI.)
There are many composite elements in these very ancient histories ; and it is
but fair to allow those who yet regard them with reverence to give them any
reasonable interpretation of which they may be considered susceptible.

The following is the legend of the ‘lowly devotee,’ Cirru-tonda
Nayanar :—

In the town of Tiru-genkittan-kudi, in the Cora land [the Tamil country round about
Tanjore), there lived a man called Paraffjotiyar, who was a skilled physician, an adept in the
management of horses and elephants, and also a mighty warrior. But he was a saint too.
Day and night this noble and highly gifted man meditated on the perfections of Civan the
Supreme, and so humbly devoted himself and his wealth to the service of the poor mendicant
devotees of Civan, that he always bore the name of the ¢ lowly devotee.’

On a certain occasion he had gained a great victory for his Raja, and as he retnmed
laden with rich spoil the courtiers sneeringly told the king that it was the singular devotion
of the brave hero to his God that had gained for him the victory, which was therefore due
solely to the favour of Civan, ¢ What,’ cried the Raja, who before this knew nothing of the
saintliness of his Commander-in-Chief, ¢ have I exposed so great a saint to peril of death in
battle for my petty affairs? He shall fight no more 1’

The ‘lowly devotee’ replied : ¢ Nay, I have merely performed the ancestral duties of my
caste. No evil there, though I slew your foes!’

But the king, giving up to him the spoils of the campaign, released him at once from all
further service, and bade him occupy himself henceforth wholly in the service of the God,
and of His devotees. So the Nayandr [devotee] went home, and thenceforth devoted himself
exclusively to the worship and service of Civan in the temple of his native town. And, as
domestic virtue is the highest of all virtne (Kwrral, 41-50), he married a lady called
Nangaiyar of Tiru-venkddu, by whom he had one son, Cirala-dévar. At five years of age
the boy was sent to school to learn Civan’s sacred books.

Now ‘Civan the Supreme’ was graciously pleased to make proof of the love of His
devotee, and to test especially his obedience : and, therefore, from among the various forms
the God assumes, and under which He is worshipped by the six Caiva sects, he chose that of
Bhairava—¢ the terrible, the destroyer’—and descended from XKailasa, his own peculiar
heaven, in that dread shape, loaded with matted hair, his body smeared with ashes—
weird and terrible. Yet he secemed a holy man, though of the most repellent type of
fanatical mendicants. The ‘lowly devotee’ found him thus seated under a banyan tree,
and immediately discerning the sign of the sacred ashes, went to offer him hospitality.

The disguised one inquires : ¢ Art thou the renowned lowly devotee 2’

The Nayanar meekly replies: ¢ The servants of my God deign in love to style me so.
1 have sought in vain to-day for guests among the pilgrim-servants of our God. I have now
found thee. Gracionsly take thy holy meal in my house

¢ Thou canst not find me the food I need.’

¢If Civan’s servants need aught, the difficult becomes easy, because of Him whom they
serve ; I can and will provide whatever thou canst require.’

“Once in six months I eat the flesh of a slain victim: this is the day

I have flocks and herds; I can supply and offer the victim, and my wife shall prepare
the food.’

[To an orthodox Gaivite the slaying of any living thing is a great crime; yet this detotee
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is represented as overcoming his natural repugnance to it and to the use of animal food,
because he believed that what the servant of Civan wished must somehow or other, there and
then, be right. The whole story—one of the very oldest of the religious legends of South
India—takes us back to the time of Abraham, and seems to illustrate a faith resembling his,]

The Bhairava replies? ¢ What I eat must be a HUMAN victim. Tt must be five years of
age, its limbs without a blemish ; the only child in the housechold; a sacrifice willingly
offered. Such a little one the mother must herself hold with joyous mind while the father
slays. Such food alone I eat this day.’

¢ Such food, if THOU require, is not difficult to supply, replies the lowly devotee, and
hastens homeward with cheery countenance. His wife meets him with wifely obeisance at
the door, and asks: ¢ What does the holy one command ?’

He repeats to her the awful words.

She asks: ¢ Where shall such an offering be obtained ?’

¢ My life, my wife,’ says he, ¢ for much wealth might even such a one be bought, but where
are the mother and father able with glad and pious mind so to sacrifice? It must be our
own little son, and it is we who must so offer him to the servant of the God.’

She, with a like unflinching devotion, consents, and adds: ¢ Go; bring from the school
our little one, born to be the guardian of our lives.’

The devotee, with pious mind, eagerly hastens to the school. . . . [But we must draw
a veil here, The food is ready, the fearful guest brought in, and the father with courteous
deference begs him to eat of the sacrifice.]

1 cannot eat alone. None so worthy to share with me as thyself.’

Another plate is set in all lowly loving obedience. But the Bhairava interposes yet
another objection.

¢ Thou hast a son, let him eat too.’

¢ My son cannot help us in this!’

¢ Till he come I eat not ; go seek, call, and bring him here.’

The father rises, calls the mother, and they, simply obedient, but bewildered, stand
without the door and. cry, * Come, O son.” Then, lo, even as he was wont, his bright eyes
beaming with joy, his long black silken curls glistening in the sunlight, his silver anklets
tinkling as he runs, their son is seen hastening on, and rushes into his mother’s arms. . . .
When they would bring him in to the presence of the disguised God the dread guest had
vanished, and the dish was empty, bright, and clean. It had all been delusion, the sport of
the Deify !

No death, no offering,—but in pious will,

Then, becanse, what the God caused them to seem to do in a loving ecstasy was right
in its motive, though forbidden in itself, all the gods appeared to them in the sky and
applauded them ; and while they worshipped in speechless rapture, the father, mother, son,
and nurse were carried away to Kaildsa, there to adore the God, and Parvathi, his wife, and
Suppiramanya, his son, in bliss unending .

NOTE 1II.

Tue Mystic Formura or THE Five LETTERS (OR Syrrasres); TuE
Carva Rosary.

An amazing amount of ingenuity has been displayed in devising a quasi-
magical system founded on these five Sanskrit syllables. The following, which is
Chapter IX of Umapathi’s great work entitled ¢ The Fruit of Divine Grace,’ gives
authoritatively the whole mystery of * The Grace of the Five Letters, that is,
the grace gained by the use of the invocation consisting of Ci-va-ya-na-ma

! In the Indian Institute, Oxford, are to be seen printed copies of various editions of this
work, with illustrations, curiously suggestive. In the Bodleian Library are two palm-leaf -
MSS. of this particular legend, one of which is a very spirited dramatic version. 1 have
never’seen or heard of another copy. of this latter.
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(=Adoration to Civan). A help to those votaries who cannot otherwise attain
to the bliss of mystic quietude (Samadhi).’ These syllables, with their various
times and methods of recitation, give rise to many subtle disputations. Much
is arbitrary, the method is cryptic, and very much seems puerile; but some
REAL TRUTH is hidden in the Symbols

Each of these sections consists of a question, an answer by the Guru with
its commentary, and a summary. The answer is the Mastet’s teaching, and
is a couplet of exquisite Tamil, in imitation.of Tiruvalluvar. (See Pope’s
Kurral, Introd., p. vii.) Under different heads we have given the whole 100
couplets of this work. (See p. xciii.)

The Disciple asks:

If the unutterable rapture has not been gained by the means already explained, is there
any other method ?
LXXXIL

The Guru answers :

The systems of grace, the VE&das, and other sacred scriptures,

have as object the mystic meaning of the ¢ Five Syllables.

Commentary. The substance of the teaching of the sacred ¢ Five Letters’ is the LORD,
the FLOCK, and the BoND. Such is the conclusion of those mighty in the Agamas (the
twenty-eight Caiva Agamas), the Védas, and other sacred books. (NoTE XII.)

¢ Summary. The substance of all TRUTH is included in the ¢ Five Letters.’

What does this pentad of letters (syllables) declare?

LXXXII.
The King, the Energy, the Bond, fair Maya, Soul—
all these are contained in the Om-garam.
Com. The Piranavam (see Lex. dremran) contains within it, (1) the grace of Civan, and
(3) of Gatti (the Divine Energy, NoTE XIII), with the (3) knowledge of Azavam (NoTE XV),
and (4) of fair Maya, and (5) of the Soul. These are symbolized by the ¢ Five Syllables,’ and
in OM the whole are concentrated.

Sum. Here is expounded the doctrine of the mystic OM, which is the subtile form of the
‘Five Letters.

What is the order in which the ¢ Five Letters’ stand ?
LXXXIII.

On one side mystic dance of ‘Weakness,” on the other

dance of mystic ¢ Wisdom,’—SouL between the two.

Com. The syllables MA and NA represent the energetic whirl of Impurity in itself, and
as operating in the Soul ; the syllables C1 and VA represent the mystic action of Civan and
of Grace. Between these stands YA, which represents the Soul'.

{Z%e ‘dance’ is the divine impulse and guidance given to the Soul in this state of bondage,
and in the state of emancipation. NOTE 1.]

Sum. In this the significance of the ¢ Five Letters’ is explained.

How is it that by means of the ‘ Five Letters’ the Soul does not (at once) obtain the
‘KNOWN'?
LXXXIV.

Ma and Na prevail over the mind; thus it returns not to Him;
whenever it obtains (I its deeds are cancelled.

i See Hymn V. 196 note. » ¢
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Com. (i‘/u's couplet admits of two distinct interpretations. The more authoritative
is given.)

When Ma and N4, which are ‘Impurity’ and ¢ Tirotham’ (8Csrs8, NOoTE V), bind the
Soul tight (or tkhe mind is dissipated), it (the YA) cannot return; when their great Bond
is loosed, it obtains C1, which is supreme blessedness. '

Sum. The Bond and the method of release are shown in the ¢ Five Letters.’

[Compare Ci. Pira. 11. 41 (p. 372).]

How is it that, though there are these ¢ Five Letters,’ Anavam (Impurity) does not depart ?
LXXXV. -
While bewildering powers of the veiler and Impurity stand first,how can it depart?
Not unless the dominant Anavam change its place.

Com. While Na and Ma, representatives of Tir6tham and Impurity, are pronounced first,
can these be removed? Put these after, and C1 first : then Anavam will cease to obscure.

Sum. They who would be set free must utter the formula thus : C1vaAva-NAMA, and not
Nama-Civaval. [God must be first!]
[Compare Un.Vil., 44.]

Will Impurity depart from those who repeat the ¢ Five Letters’?
' LXXXVL
Ah, worship; but if the foundation be not known,
since Cr precedes not, Impurity will still assert itself.

Com. When men repeat the sacred formula unmindful of the foundation, which is Civan,
desire will reassert itself, still clinging to Az and Ma.

Sum. Here he commiserates those who thus recite them, and still suffér, kaving ro
Divine assistance.

Why is this pentad of letters recited thus ?

LXXXVII.
If Civan come first, and thou so recite it,
embodiment will cease. This is your method.

Com. 1f the devotee recite the pentad so that §1 and VA precede, by this position the
embodiment will be removed. Thou, O disciple, who desirest release, recite it thus!

Sum. This teaches that the released say, (7-wd-ya-na-ma, and never Na-ma-¢gi-vi-ya.

What benefit accrues from this order of recitation ?

LXXXVIIL
VX will in grace give Cr, and bring prosperity. To such souls
this is the spotless Form which will appear.

Com. When thus recited, VA, which is grace, points out Ci, which is Civan, and estab-
lishes YA, which is the Soul, in the abode of delight. And that is the faultless, sacred form
of Civan.

Sum. Here the significance in the sacred formula of VA (=the Energy of Grace) is taught.

How will that soul exist in the heaven of liberation ?
LXXXIX.

No longer placed between the spotless Na and Vi,
the Soul will stand in grace between Vi and Ct.

! Idiom permits either; but the orthodox use only the former. Such apparent trifles
divisle even devout people !
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Com. The Soul (ya) standing no longer between the spotless (it may be read ¢ Agin Na’
or ¢ Agil Na,’ i.e. spotted or spotiess; and each of these presents an orthodox view of Tirotham)
ANz and Vé (Gatti), now stands between VA and 1. (Comp. NoTE V.)
(1t is said that this arvangement must ke learned from a guru.)
Sum. This defines the position attained by those who rightly tise the formula.

[See Un. Vil,, 46.]

Is there any manifest evidence of our being in this state of delivcrance?
XC.
The sacred writings teach in every possible way to fix the mind
on the path that leads not away from Him.
Com. The sacred writings teach us all methods, so that we should ponder them, and
never forsake the sacred influence of Civan and of His (_)atti.
Sum. This couplet sums up the teaching of the last four chapters (VI-IX).

[On the subject of the ¢Five Syllables’ the remarks of Oldenberg (Buddha), p. 27, may be
consulted with advantage. There has always been among men a strong conviction of the
mystic power of quasi-sacred syllables, uttered in a certain way, of the inherent power of
spells and charms, ‘deadly to hear and deadly to tell,’ —some such a feeling as Sir Walter
Scott illustrates in the Lay of the Last Minstrel. In the Chhandogya Upanishad II. 2 it is
said, ¢ Let a man meditate on the fivefold Saman as the five worlds. The A#ikdra is the earth,
the prastiva the fire, the udgitha the sky, the pratikira the sun, the nidkana heaven, Let
a man meditate on the fivefold Siman as rain. The %#itkdra is “ wind (that brings the rain);”
the prastdva is “ the cloud is come;” the wdgitha is *‘it rains;’’ the pratikara, *it flashes,
it thunders ;” the nidkana, ““it stops.” There is rain for him, and he brings rain for others,
who, thus knowing, meditates on the fivefold Siman as rain.’” This may have given rise to the
use of this invocation to Civan,—Namagciviya,—as a kind of magical formula. The intention,
at any rate, is the same, to emphasize doctrines and to bring them into practical working.]

NOTE IIIL

Tue Sour’s Emancieation (0. Mutti, @ps®, gfem).
In Sanskrit, Mukli or Moksha.

The best explanation of the Caiva Siddhanta doctrine of Mutti, or the
Soul’s final emancipation from embodiment (erldsung von den weltlichen banden,
— Seligkeit), is found in the treatise called Civa-Piragicam (Raidsasrsw) by
the same great sage Umapathi (I. 38, &c.), and has been translated (though
from a very imperfect MS.) by Mr. Hoisington (American Oriental Soc. Journal,
1854). This is a commentary on the Civa-fiana-bddham. Mr. J. M. Nalla-sami,
a learned Caivite of Madras, has recently published a translation of Civa-fiana-
bdodham, with valuable notes, which is a most useful compendium.

Ten faulty (or imperfect) theories of this consummation, so devoutly wished
for by all Hindus, are enumerated in these works, or in the commentaries on
them:—

(1) There is the bliss aspired to by the Lokayattar (‘ Worldlings’). This
is simply gross sensual enjoyment in this world. These heretics are con-
tinually attacked in the Siddhanta books. [See Sarva-dargana-sangraha
(Tribner's Series).] They were atheistic Epicureans, followers of Charvaka
(Note XIV).

(2) There is the cessation of the five Kandkhas. This is the Buddhist
Nirvana, and is always considered by Tamil authors to be mere annihilation.
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The South-Indian view of Buddhism is illustrated in Nore IX. (Sarva-
dargana-sangraha, p. 31.)

(3) The destruction of the three (or eight) qualities is pronounced to be
the final emancipation by some Jains, and by the teachers of the atheistic
Sankhya system. This would reduce the human Soul to the condition of an
unqualified mass, a mere chaos of thought and feeling.

(4) There is the cessation of deeds by mystic wisdom. This is the system
of Prabhakara (Sarva-dargana-sangraha, p. 184). The deeds mentioned are
¢all rites and services whatsoever. The devotee becomes in this case, so the
Caivite urges, like a mere image of clay or stone.

(5) ‘Mutti’ is represented by some Caiva sectaries as consisting in the
removal from the Soul of all impurity, as a copper vessel is supposed to be
clearnsed from verdigris by the action of mercury. There is a good deal of
abstruse reasoning about the pollution aforesaid. ‘Copper is not really in this
sense purified by the removal of the green stain on its surface; the innate
weakness of the metal is in its constant liability to this defilement. Gold is
never coated by such impure matter. Copper will always be so; it is, as it
were, congenital. Now these sectarians preach that, by the grace of Civan,
the innate corruption of the Soul may be removed, from which will necessarily
follow permanent release from all bonds.” This seems to resemble very closely
the Christian idea of the sanctification of the souls of men by divine grace
infused. The Siddhanta, however, insists upon it that for ever, even in the
emancipated state, the power of defilement, the potentiality of corruption,
remains (i.e. ‘pdgam is eternal’). This corruption cannot, it is true, operate
any longer in the emancipated condition; but it is still there,—dead, unillu-
minated, the dark part of the Soul, turned away from the central light, like the
unilluminated part of the moon’s orb. Personal identity, and the imperfec-
tions necessarily clinging to a nature eternally finite, are not destroyed even
in Mutts,

(6) Another class of Caiva sectaries taught that in emancipation the body
itself is transformed, irradiated with Civan’s light, and rendered immortal. This
system supposed that intimate union with Civan transmuted rather than sancti-
fied the Soul.

(7) There is then the system of the Vedantis, who taught that the absolute
union of the Soul with the Infinite Wisdom, its commingling with the Divine
Spirit, as the air in a jar becomes one with the circumambient air when the
jar is broken, was Mu#. But here personality is lost.

(8) The doctrine of Palkariyam (followers of Bhaskera) is, that in
emancipation there is an absolute destruction of the human Soul, which is
entirely absorbed in the supreme essence.

(9) There were some Caivites who taught that in emancipation the Soul
acquires mystic miraculous powers; that, in fact, the emancipated one is
so made partaker of the divine nature and attributes, that he is able to gain
possession of and exercise miraculous powers, which are called the eight
¢ Siddhis.” Persons professing to wield such magical powers are not unfre-
quently found in India, and there is in them very often a bewildering
mixtare of enthusiasm and fraud.
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(10) There were also some who taught that in emancipation the Soul
becomes, like a stone, insensible. This stationary, apathetic existence, if
existence it can be called, is the refuge of the Soul from the sufferings and
struggles of embodiment. c

In opposition to all these faulty theories, the true doctrine of emancipation
is thus defined: When the Soul, finally set free from the influence of threefold
defilement through Ihe grace of Crvan, oblains divine wisdom, and so rises o live
elernally in the conscious, full enjoyment of Civan's presence, in conclusive bliss,
this ¢s EMANCIPATION, according lo the Siddhanta philosophy. (See T. A.P. 75,
in Note VI.)

NOTE 1V.

Tue ‘ Guru.” (Sans. R = venerable.)

The Guru plays a most important part in all Hindu religion. He is the
‘venerable’ preceptor, master, and embodied god. In the Caiva system His
dignity culminates. He is one who in successive embodiments has drawn
nearer and nearer to final deliverance (Mutti), and is now in His last stage of
embodiment (Nore V). Civan lives in Him, looks lovingly on the meet
disciple through His eyes, blesses with His hands, with His mouth whispers
into the disciple’s ear the mystic words of initiation, and crowns with the lotus
flowers of His feet the bowed head of the postulant, who thus is to become as
his Master. (See Hymn IV. g5.)

The exact doctrine is set forth in the following ten couplets, being
Chapter V in Umapathi’s authoritative work, ¢ The Fruit of Divine Grace’

(Pmem uver),

THeE ForM oF GRaCE.

This chapter speaks of grace in the form of the Guru (divine Teacher),
Who is mystic knowledge made manifest. This manifestation is the ¢ fruit of
the Grace’ spoken of in the last chapter. (See Note VI for Chapter IV.)

CHAPTER V.

The Disciple asks:

Who comes when twofold deeds are balanced? ({Catti-nibitham, NoTE V.]
XLI.

The Guru answers:

GrAcE that in the times of ignorance abode within;
now made manifest by visible signs,—the King who departs not.

Com. While man was in this state of ignorant bondage He by latent grace abode within ;

now the Divine Lord, the very centre of knowledge, appears in bodily shape as a Guru.
Neither from before the eyes, nor from within the Soul, does this KING henceforth depart.

Sum. Divine grace assumes the form of a GURU.

Is it essentially necessary that He Himself should come as Gura? Will not learned

men suffice ?
cAbifily

None can know the disease within but those of the household.
Can the outer world discern it too ?
Com. In any house if one be diseased, those in the house will be aware of it, but the

<



>

THE GURU. xlv

distant world knows it not ; so, if Civan, who dwells within the Soul, come as a Guru, our
disease shall be healed.

Sum. This removes the doubt as to the necessity of Civan’s advent as a Guru.

Can all recognize the Guru thus appearing 1

XLIIL
Who born on this earth is able to discern such a Divine
Dispenser of grace not ever given before ?
Com. He performed the works of creation, preservation, destruction, and ¢veiling’
(Note XIII, Catti) without any manifest appearance; but now His work of grace is

performed in a way not known before, while He wears a human form as a robe, and thus
" conceals Himself. This men know not.

Sum. Men think of the Guru, who is Civan Himself made manifest, as though e were
a mere man like themselves.

How is it that inferior souls know not the Guru?

XLIV.
Souls immersed in the false darkness of sense-perception cannot see the two:
teachings of Grace divine and the Teacher.

Com. Those who live in the enjoyment of fleeting, worldly enjoyments, and whose under-
standings are veiled by the darkness of 4zavam (NOTE XV), cannot know the two great
truths of the blessedness of mystic Wisdom, and of the grace embodied in the Guru, by which
it may be reached. [Comp. Bbagavad-Gita IX. 11.]

Sum. The reason for men’s ignorance of the Gura.

Is it necessary that His sacred form should be visible like ours ?

XLV.
The world does not discern the bodily form
as the cloak assumed to take and hold men fast.
Com. It is common in the world to ensnare beasts and birds by exhibiting their own
shape as a lure. Here men would dread any appearance manifestly Divine; and so Grace
clothes itself in a human dress, beneath which men, alas! fail to discern the Divine.

Swum. In this and the two preceding verses, the ignorance of men in not recognizing the
Guru is reproved.

May not any teacher be thus a cloaked image of Civan }

XLVIL,
What would thus accrue? Who knows anything?
Seek Him, and be freed. The true meaning is known only from Him.

Com. Whether you ordinarily rely upon a particular Gurn, or not, signifies nothing ; seek
Him who alone can interpret the truth. So only can you escape from impurity and emerge
into pure light.

Sum. The real meaning of any scientific treatise cannot be understood without the
assistance of the true Teacher.

Is it not enough that divine Grace is the core of your knowledge? Must He come as
a Guru too? .
XLVIL

When snake-poison” has entered the system,—not the mere presence of
the ¢ Mangds, —
A skilful physician is necessary to remove the poison.

’
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Com.- The mystic art of the snake-charmer is neccssary to cure one bitten by a poisonous
serpent. Thus a Guru bearing Civan’s very image must look upon us with the eye of mystic
Wisdom, and darkness will disappear, not otherwise.

Sum. The Bond is only loosed by the divine Teacher.

-

Is this His gracious manifestation as a Teacher for all, or for one class only?

XLVIIIL.
To those become a-%alar He gives precious gifts of grace, and cancels deeds.
To those still ¢a-kalar, as a Guru, He gives His grace.

Com. To the Viitfiana-kalar and to the Pralaiyi-kalar', who are freed from Kalai
(sense-deception), He reveals Himself in their inner consciousness, and removes Azavam?
To others, in the form of a Guru, He comes and bestows grace. [Comp. p. Ixxx.]

Swum. This shows why, and for the sake of whom, He puts on the vestment of human}ty.

Cannot salvation be effected without the coming of the Guru?
XTIX.
Who can know unless the gracious Revealer of the wide
extended way, the great Knower, shall appear?

Com. Unless the Lord, possessed of the wisdom surpassing the six ATTUVAS, and the
Revealer of the way of release, shall come in the form of a Guru, who can know these things ?

Sum. The knowledge of the really existent can only be given by the manifested Lord,
possessed of perfect knowledge.

Is it necessary that He should come in the form of another devotee? Is it not enough

that He is within my sentient mind ?
L.

Mystic knowledge may visit us without His intervention—
when the fair crystal kindles fire without the sun!

Com. The crystal may be faultless, but will not act as a burning glass in the absence of
the sun ; even so divine and mystic Wisdom enters not the mind, whatever knowledge it may
possess, without the Guru, who is Civan’s grace made manifest.

Sum. In this it is tanght that religious knowledge has no excellence without the teaching
of the Guru,

NOTE V.
CATTI-NIBATHAM : &88-Bursn, @ fara = ¢ Cessation of Energy.

The souls of men are found here in a state of bondage called the ¢ com-
bined state’ (usgw). The Caiva Siddhanta system traces their passage thence
into the “free, eternally emancipated state’ (@p48). The eternal Soul was, by
a gracious interposition of the Supreme, made subject to vanity, combined with
material forms, and launched forth into a world of action, in order that, the
effect of deeds (eternal, & parfe anfe) being removed or cancelled, the Soul
might at length be enlightened by special grace, and so become gradually
disentangled and purified ; the consummation of which is Musti (Note III),
or final emancipation, and mystic, ineffable, eternal union with Civan*.

! T. A. P., Chapter II, in NoTE XII. "2 NoTE XV.

* This word is an adaptation of Sans. ADHVA, and expresses the physiological elements
of all being. The idea is vbsolete.

* See Pope’s Nalddiyar, ch. xi. pp. 66-69.

SRR v aye—
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In this second stage of embodiment, the passage into which is the great
crisis in the Soul's secular pilgrimage, it is prepared for the third and final
stage. The man is now no longer of the world, but a devotee (Jivan-muttan,
Faverps ser), emancipate, yet in the flesh: one in whom a great work of
grace is being wrought, and is near to its consummation. Comp. Theologia
Germanica', ch. xxviii. This work, dated about 1350, by an unknown
Christian saint, who was thus a contemporary of Uma-pathi (Note VII, and
p. xciii), should be studied by all earnest ¢ seekers afier truth’ |

In Bhagavad-Gita, ch. ii, this state of Jivan-mutti is described. It is
called Canthi (#7458, WTfw), ‘ repose.’ The next and final stage is Nirvapam
(T, Aianeens = blowing out ), which is used for Mutti,

In the Sankhya Karika (LXVII) this doctrine of Jivan-mutti (or Canthi) is
enunciated : ¢ By attainment of perfect knowledge the causes of deeds, virtuous
and otherwise, cease (af%r gmiiy). Yet for awhile the body lasts on, as
a potter’s wheel continues for a time to revolve after the impulse has ceased:
sapskira vagat chakrabhramavat dhyita carirah.’ -

In the Sankhya aphorisms of Kapila, Book IIL. 78-83, the subject is
discussed: ¢The emancipated sage goes on living, as the potter’s wheel
revolves for some time, in consequence of the motive inertia resulting from
previous action. This is necessary; for suck a living, yet literated, sage is the
only competent feacher—the only Guru)

The steps by which the devotee has reached this threshold of a new
existence are *—

(1) His being awakened by the energy (Catti) of Civan, which is, in inten-
tion and in fact, entirely gracious; but as it arouses the Soul to painful
conflicts in varied experiences of successive embodiments, it is spoken of as
an encrgy of (divine) anger (Z%rdtham). -

(2) The second step was his coming under the power of Maya, both pure
and impure (matter or its underlying essence, and sense organization), whereby
he has obtained successive bodies, spheres of being, organs, and experiences.
In these embodiments he has consumed the fruit of his works,—those which
are actually his, and those which have been imputed to him and laid upon
him by the Supreme Power (by an eternal fate).

(3) The third step is, that the impurities in which from all eternity- the
Soul has been involved have thus ‘ripened, or their fruits have become
mature (wev-uflursn). This is an idea profound and far-reaching, but which
it is difficult for us to comprehend. It rests upon a figure. The Soul has to
partake of the results of these deeds which are its eternally destined inheritance.
This is compared to the eating of fruit ; but these fruits can only be eaten when
they are ripe, when the Soul has been placed in circumstances where their
whole effect and deserts have been brought out and experienced. The whole
effect of any deed is slowly evolved and matured, and the Soul must encounter,

! Theologia Germanica. Translated from the German by Susanna Winkworth. With
a preface by Charles Kingsley. Macmillan’s Golden Treasury Series.

* The corresponding Buddhistic formula is kétee-prabliava-dharmam, or in Tamil ogilayss.
Comp.°Mani-Mégalai 1. 4. *
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from aeon to aeon, these mysterious powers which constitute its destiny, in all
their developements and in their fullest maturity.

(4) In the fulness of the time, as the fourth step, there comes a ¢ balancing
of deeds.” (T.A.P. 51.) The notion of this seems to be, that there is a point in
time when the sins and merits that cling to the Soul and are its fate, become
equal, and balance one another, or are made equal by the grace of the Supreme.
There are now gathered into one the three kinds of deeds, the eternal accumu-
lations of fate, the assignment for expiation during the present birth, and those
which will yet accrue before the consummation is gained. These threefold
deeds are at once cancelled ; and, freed from them, the Soul enters upon its
last stage of embodied existence. (See Pope’s Naladivar, ch. xi. pp. 66-69,
KARMMA.) ;

(5) The energy of Catti, which is commonly called ¢the veiling’ energy
(Zirotham), is now changed into a gracious energy of enlightenment and
repose from physical perturbations; this is called Civa-gatti-nibatham, or
cessation of Civan’s ¢ veiling’ energy. (Note XIII on Catti.)

(6) And thus the Soul passes into another human form, of the purest and
most orthodox Caiva lineage, and is in the third and pure state. Its course
and discipline therein must be considered in another place.

NOTE VI.
GRACE.

The prominence given in the Caiva Siddhanta to the operations of Divine
Grace is remarkable. The Tamil word (o@wer) Arul is used in every sense
given to Xdpis in the New Testament, and to D7 in the Hebrew. As
Manikka-Vagagar uses the word constantly, I have translated Umapathi’s
Chapter IV, and append it. Y

§& The remedy for Anavam is Arul: @EeE5é@ wim H@Qer! (Note XV.)

The Fruit of Divine Grace.
CHAPTER 1V.
Tue NaTturE oF GRACE.
This treats of divine and mystic Wispom imparted in the shape of Grack.
In order to dissipate the darkness of Anavam, and to show the way of deliverance,
the doctrine of grace, the remedy for Apavam, is here expounded.
The Disciple asks:
What is meant by the ‘ dawning of the day*’?
XXXI.
The Guru answers:
Than Grack is nothing greater; as in this world
nothing is greater than that one’s soul requires.

Com. There is nothing greater than Divine GRACE, This may be illustrated by the fact
that in the world the things each one needs and desires are to him the greatest.

Sum. Here the dignity of GRACE is shown,

i Song of Solomon ii. 14, * Until the day break, and the shadows flee away,’ «

g
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Explain how Grace operates.
XXXII,

Grace as the sun appears, and sheds everywhere
great light for deeds and their effects.

Com. There are ‘deeds (KARMMA) of accumulation’ ({afigitam); there are also ¢deeds
ripe for fruition in the present birth ’ (Z%7drattam); there are also ¢ deeds now accumulating
within man’s conscionsness’ (dgamiyam). Grace sheds everywhere light for the performance
of new deeds, and for the consumption of the fruits of former deeds; even as the sun by
shedding light enables men to accumulate and to enjoy.

Sum. Here it is stated that GRACE is the source of all action.

There is an ambiguity in the couplet. It seems to read: ‘increase and consumption of
deeds’; i.e. ‘ Civan’s Grace, through the operation of His Catti, affords light of under-
standing by which men (otherwise utterly unintelligent) perform the actions of life, thus at
once accumulating new stores of deeds (meritorious or sinful), and experiencing (eating,
consuming) the fruit of deeds done in former organizations,”

The whole doctrine is epitomised in Pope’s Naladiyar, pp. 66-69.

If one shonld say, ‘Ao need for Grace to effect these resuits; the soul of man can do zl: own

work,) what is your reply?
XXXIIL

The flesh knows nothing, and the soul knows nothing of itself :

since these know nothing ; who, of himself, can know ?

Com. The material elements of the phenomenal universe are unintelligent!; souls
have no knowledge of their own; therefore, if Grace do not take cognizance of their
state, and impart to them mystic knowledge, whence can they in this world obtain saving
knowledge ?

Sum. In this is given the answer to those who say that Grace needs not to know, or
take cognizance of, the Soul : It needs to know that it may make’known!

How is it that souls are in ignorance of the Grace which thus guides them?
' XXXIV.
As fish in the sea of milk conduct themselves, though with Grace endowed,
souls sink back in the sea of bewilderment.

Com. As fish in the ‘ sea of milk’ not drinking of it, seek lesser fish for food, so souls,
even in the sea of Grace, through bewilderment know not Civan’s Grace! They seek the
mean enjoyments of earth, while spiritnal delights and divine communion are disregarded.

Sum. Here the degradation and suffering of souls even amid Civan’s Grace is shown.

How is it that sonls know not His gift of knowledge ?

XXXV,
A traveller oft knows not the helper drawing nigh. .
The five senses know not the soul to which they are mstruments of perception.
So the soul knows not its Lord.

Com. Like one who walking by the way is not aware of a helper that has drawn nigh;
the soul is not known by the five senses it employs. Even so souls know not the Grace
Which is their life and illuminator.

Sum. Here also the ignorance of souls in regard to the help and direction of Grace
is shown.

3 ! Note XII, T. A. P. [17], p. Ixxxi.
d
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What illustrates the soul’s ignorance of the way it is guided ?
XXXVI.
Men know not that earth upholds them as they tread;
so embodied souls know not Grace that inspires.

Com. Men who walk on the earth say of themselves, ¢ we walk,” and think not that it is
the earth which upholds them; so, in this world, thongh embodied souls are under the
influence of Divine Grace, they reflect not that it is Grace that works all in them.

Sum. The insensibility of souls.

Can they by seeking discover Grace ?
XXXVIL
Those who have lost the mountain, lost the earth, lost the sky,
and lost themselves are alike |

Com. Such is the state of men,—who on the mountain, behold it not ; on the earth, see
it not; in the sky, know it not ; possessed of Divine guiding wisdom, discern it not ; and,
finally, are ignorant of their own being !

Sum. The bewilderment attendant upon embodiment.

‘How is it that men wander ignorant of Grace ?
XXXVIIL
The way of men under the tyranny of falsehood is like that of him who
stands in the flood with parched tongue ;
or like his who after the dawning is in darkness still.

Com. 1t is possible to stand in the midst of a stream of sweetest water without tasting it,
and so to remain parched with thirst. It is also sometimes the case that fools are bewildered
as in the dark, even when day has dawned. So, those that are under the power of deceit taste
not the Grace, and see not the light of the Lord.

Sum. The fault is in the soul, and not in Him !

How can this ignorance be removed ?
XXXIX, .
Hear with undistracted mind! This folly is that of the cat
standing on the milk-pan, and springing at the insect on the wall.

Com. We should calmly and collectedly listen to the teachings of Grace. The folly that
listens with divided mind is like that of the cat, which having reached the milk vessel, and
standing on its edge, drinks not the sweet milk, but darts at the wall in pursuit of a worthless
spider at the risk of its life, breaking the vessel in the spring®.

Swum. This and the four preceding couplets illustrate the assistance, governance, and

support of GRACE which souls are ignorant of, and so incur loss. The common title of these
five couplets is ¢ Soul’s Fault.’

Is this not known to the unthinking also ?
2 XL.
How can ‘deliverance’ be attained by empty souls that have no real
sympathy with Grace, though theirs from eternity?
Com. From everla:sting ages until this day have they been recipients of Grace, but not in

! The cat makes a spring at an insect. If it catch the prey, it is but poor food ; and if it
miss, its labour is lost, and the milk vessel thrown down and broken; so SouLs do not hide
themselves within the GRACE which from eternity is conjoined with their being, and thus ;
fail to obtain the supreme delight. ¢
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the least have they come under its influence, and are thus souls devoid of good ; how can such
obtain DELIVERANCE ?

Sum. This couplet reproves those who, though recipients of Civan’s Grace, yield not to
its influence, and seek not final “deliverance.” [Comp. Gitd II. 52-64.]

In continuation of Nore VI we add Tiru-arul-payan, Chapters VI, VII,
VIIL, and X, completing the system as sung in the Tiruvagagam. This was
the saint’s supposed experience. The whole will repay much study .

CHAPTER VI,

Tue First STeP—THE Way or KNOWLEDGE: ANMA-TARIGANAM, ‘SouL’s
ENLIGHTENMENT. i

This teaches the way in which we come to understand the Rearity of
things, that is PaTtHi. Since this is by grace, it naturally follows the chapter
that tredts of that subject. (Notes IV and XII.) Nalla-sami Pillai’s note on
this chapter is exhaustive. ~ \

 The Disciple asks:

When will He come as a Guru?
; LI

The Guru answers :
When the vast mass of twofold deeds is balanced,
the ‘Energy’ of the King shall exert its power.
Com. When the time arrives in which opposing sins and merits exactly connterbalance
one another, Civan’s gracious emancipating Energy shall begin Her work. (NoTE V, p. xlviii.)

Sum. Here we are taught that for the understanding of the Reality the Divine Energy is
imparted as needed.

When the Lord appears as a Gurn what will He teach ?

LII.
The One, the manifold, darkness, deeds, twofold Mayai:
these He will show us as entities from everlasting.
Com. There are six entities which have no beginning. The first of these is the LorD
(Patki), Who is One. :l‘he second is the aggregate of SOULs (Pagu): an infinite host. The
third is the Impurity of ANAVAM, wearing the form of darkness. The fourth is twofold DEEDS

(Vinai). The fifth and sixth are the two kinds of MAvAI, the pure and the impure (the nnreal,
changeable substratum of the phenomenal universe). [Gita XIII. 19.]

Sum. This teaches us of the realities which have no beginning. (These are six.)

[Here is a grand divergence from much Western theology and philosophy: (1) The aggregate
of all “souls’ with their undeveloped potentialities of thonght and act, interpenetrated by

! St. Augustine (deeply imbued with Alexandrian thought) in his treatise ¢ De Doctrina
Christiana,’ lib. ii. cap. 7, gives seven steps by which the soul comes to God. The first of
these is ¢ the fear of God’ (Cserw wpg). The second is ‘the reverent study of the Divine
revelation,” The third is ¢love of God and of our fellow-men.’ The fourth is ¢steadfast
self-discipline.” The fifth, sixth, and seventh correspond to Chapters VI, VII, VIII of the
T. A. P. The fifth is ‘purgatio animae:’ ‘purgat animam tnmultuantem quodammodo
atque obstrepentem sibi de adpetitu inferiorum conceptis sordibus:’ gswesf. The sixth is
‘purgatio oculi cordis :’ g@nsgdsars, The seventh is that in which *talis filius adscendit ad
sapientiam . . . . gud pacatus tranquillus perfruitur:’ geno arub, 3
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a divine but hidden influence, is without beginning, and thus Civan is not their Creator,—is
not ‘ the Fatker of all Spirits.’ (2) A corruption called 4ravam (as essential to the Ayw, ot
Soul) is also uncreate,—from everlasting. (3) A shadowy, inconceivable host of unoriginated
deeds, merits, and demerits from all eternity waits to require cornsumption by these souls.
(4) The AMayd, the substratum and material (?) of the phenomenal universe, is also from

everlasting.]

Of these six entities which have no beginning, which must you know ?
LTI

Dozr; Deeps done; Fruits; Lorb, who brings deeds home to soul:

these belong to thee to know, O disciple !

Com. In order to be saved it is necessaty to consider (1) the spiritual essence to which
deeds are attributed; (2) the twofold deeds which are supposed to have been done; (3) the
joys and sorrows of embodiment which are their fruit; and (4) the Lord, who at the appointed
time brings these deeds home to the soul, that it may experience their effects.

Sum. This and the two following show how the world is guided,

N.B. It is ignorance of these four things that leads to the self-assertion which says,

‘I’ and ‘ mine.’

Can the living one Himself know these ?
LIV.

Flesh lives through its connection with the living soul. Understanding souls

live through union of the embodied soul with Divine Grace.

Com. The body is in life inseparably conjoined with the spirit, and living and moving as
one with it, So this embodied soul is united inseparably with the Divine Wisdom, and thus
lives and moves.

Sum. This also teaches Civan’s method of guiding men.

How does Grace operate upon souls?
LVv.

Crystal retains its own clear brightness. The sun shining on it shows also
many varied hues.
Thus earth bears the colours of its King !

Com. The crystal under the sun’s light reflects many colours while retaining its own
transparent brilliancy (which also it owes to the same sun); so the Energy of Wisdom, the
light of the Supreme, irradiates the soul, and permeates the world. [Comp. LXVII, p. 1v.]

Swum. This and the two preceding couplets show how the Lord acts upon the woild.

{In ‘bondage,’ and in ‘release’ alike, the Lord is the cause of all.]

May I not say, ‘I need not Grace to see by; I myself will see?’
LVI.
Easy the way of vision ; but twixt eye and object light must be.
Without the light of Grace twixt soul and Known, soul sees not !

Com. In the midst of the soul's thought the light of mystic wisdom must be set up and
shine; without this, if you regard the scnses merely, yon will obtain no real knowledge.
The soul is unintelligent without Civan.

Sum. This teaches us that words heard impart no understanding without the GURU.

=% ey & s
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How is it we see by the Grace of Civan?
LVIL
In your feeble perception by the senses, the soul's instruments,
learn how the soul itself is the instrument of Grace.
Com. Know thou that all thine actions are performed under the guidance of the active

Energy of the Snpreme, even as the soul perccives through the senses as its instruments.

Sum. We live and act under the guidance of the Lord.

How are we to know under the influence of Grace ?
LVIIIL,
Ponder not! Think of nothing! See not thyself in the foreground !
What thou beholdest, let it be THAT.

Com. Inquire not of things in their abstractness, of what nature mystic wisdom may be.

Think not of anything in its concreteness, nor seck to interpret the symbols as thou dost of
material objects. Put not thyself forward as one who sees. Regard steadily the Loving
Wisdom that regards thee.

Sum. Remaining thus moveless, the vast expanse of mystic knowledge shall be: thine.

Shall I obtain joy by thus contemplating the Divine Grace?
LIX.
Regard that joy itself as the one object of contemplation ;
and hide thou thyself in the mystic light of wisdom.
Com. Regard the gladness of mystic knowledge as though it were an object of sense (an

objective reality) ; but, that there may be for thee no other light than that of mystic know-
ledge, enter thou within It, and lie hidden there !

Sum. This teaches the absolute mingling of the soul with Grace.

And when shall we part with these intuitions of sense?
LX.
See, as thou hast seen! The unseen seek not to see!
As thou hast been taken, rest !

Com. In whatever way Grace hath appeared to thee, even so regard thou It. What thou

canst not see, strive not to see. In whatever way Grace absorbs thee, wholly yield thyself.

Snm. In this and the two preceding verses we are taught how to behold, how to become

commingled with, and how absolutely to yield oneself up to Divine Grace. [Gita XVIIL]

CHAPTER VIIL.
THE Seconp Step—THE ‘ Sour’s CLEANSING:’ ANMA-CUDDHI
The last chapter spoke of the Sour’s KNowLEDGE, and in this we are taught

how to apply knowledge for the Sour’s CLEANSING from SELF.

[After illumination comes purification.]

The Disciple asks :
When comes perfect resignation of the soul ?

LXI.

The Gurn answers:

Those in pure shade need not bid one in noontide glare come hide himself':
the fainting soul will resort to the shadow of Grace of its own accord.

Com. No one need say to him who is fainting in the oppressive glare, ¢ Haste hither to

hide thee in the refreshing shade ;” of his own accord he hastens towards it. Even thus, those

)
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suffering from the heat of earth’s delusions will seek the relief of Grace. [Hymn V. (iv),
pp- 58-61.]
Sum. The reason for resorting to Grace.
[This is in substance Ci. Pira. II. 26-29; and Ci. Na. B. Giitram IX :
‘Let me /kide myself in THEE!’]

How is it this sacred Grace is not enjoyed by all alike ?
LXII.
To jaundiced taste even sweet milk is bitter ;
when tongue is cleansed the bitterness is gone.

Com. When the sense of taste is vitiated by disease, even sweet milk scems bitter. Cure
the disease, and the bitterness disappears. Thus under the influence of ANAVAM all religious
observances are distasteful ; when ANAVAM departs, the Guru, the Lifigam, and the Sanga-
mam will be desired.

Sum. This shows that when Grace reveals itself, the healed soul at once recognizes it.

When ignorance departs, is it I that knows?
q LXIIL
Though light amid the darkness is to the see-er shown,
he still regards a vain phantasm. When will this cease ?
Com. Thongh Grace in form of light, reveals Itself to souls lying bewildered in the dark-

ness of Apavam, to the intent that they may see thc LORD, they see Him not, but contemplate

THEMSELVES! When shall such vain imaginings cease?
Sum. The faunlt of not steadily beholding Grace alone.

‘What are the respective actions of the enlightened and the unenlightcned ?
LXIV.
Both light and darkness make all things seem alike :
to distinguish betweenunityand multiplicityis the work of the enlightened.
Com. In perfect light and in dense darkness the distinctions of things arc equally lost.

The distinguishing them and the confounding them are the signs of the intelligent and
unintelligent respectively.

Sum. Thosc under the influence of Grace, and those who are not, are alike in this;
nothing else appears to them: all light, or all darkness.

Do all understand the way of clear knowledge and mystic union ?

LXV.
Save in the case of the good and loving ones doth it ever happen that one is
found to bear the whole burden you would impose ?
Com. None but good friends bear the burden wholly which is imposed upon them in
aiding others. Can such friendship be easily attained ?
Sum. We are told that the deeds of those loving souls that approach Him are His.
Such a loving one is the KNOWER, and His Grace is easy of attainment.
[A quotation is given which seems to give an Antinomian turn to this couplet. Does
the mystic renouncer of selfhood cease to be morally responsible ?
Qagyd @:«a’wQ;i;ﬁ adard adrQslf adrpd, QeisQpars Dagysat Qods Qperpd,
ved gawa @ dérgy Qardast; ulel uisssops Qeiflygd usfurd® SACo!

! See Lifz, § vi, and #&sws in Lex. and Index. -
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)
¢Civan abides with me, destroys ‘¢ birth,” saying, “ This man’s deeds are wholly Mine ; what
is done to him is done to Me! If the faithful commsit sin He makes it service.”’ ]

Is He who imposes the barden diverse from him who bears the burden? Is not all

Piramam ? .
LXVI.

One placed a treasure in your charge; deceitfully some one with guile
appropriated it. A
Say, were you asleep, or had you gone elsewhere ?
Com. Civan gave thee body, organs,a world to energize in, and faculties for enjoyment—
in trust. He comes to claim them. You say, ‘Some one came with guile and filched them

from me.” Were you asleep or absent when the robbery was effected? You have lost
yourself and the KNOWN.

Sum. The denial of the reality of Pagu and Pagam is treachery to Catti.

To the wise, who have thus become ¢ Servants,” do not ¢ impurities ’ arise ?

: LXVII.
As the crystal pillar receives the sun’s light, with no shadow at all;
so no darkness remains to lay hold on him.

Com. At noon, when the sun is in the zenith, its perpendicular rays fall on and are
absorbed in the crystal column, without shadow or refracted rays of many hues; so under the
full influence of Grace the darkness of impurity abides not. [Comp. T. A. P. 50, 55,
pp- xlvi, lii.} v

Sum. Here we are taught how Grace brings the soul under its absolute influence.

[This beautifal couplet requires much study in connection with the whole system. The
soul, the crystal column, has potentialities of splendour ; but only “in the Divine Light does it
see light” It must stand upright under the direct rays of the Divine Sun, with no intervening
mist or cloud, and no reflected, coloured, refracted cross-lights from the sense-world, Then
only is it filled with pure essential radiance, in which its own crystalline lustre shines in its
perfection, yet is undistinguished, being merged in the glory that excelleth, the Infinite
All-in-All] .

How may one abide so that ¢ Impurity ’ shall not appear, but Grace remain ?

LXVIIL
Those under the influence of Grace stand BEHIND the light of reality,
like jewelled hand that bears a gleaming torch.
Com. Those that bear aloft before them a blazing torch can see whatever they desire :

torch BEFORE, themselves BEHIND it. Thus till the Known shall appear, men must put the
torch of Grace before them, and tread carefully behind it.

Swum. The method of remaining in union with Grace.

It is Grace that knows. I need not know ?

LXIX.
If it be not anything one can perceive by the Five Senses, deprived of Tris
what can the Five Senses perceive ? what can self perceive?

Com. If it be not an object which can be discerned by the body, as is the case with the
Bliss supreme, which is the KNOWN, how can the Senses assist us in gaining it? or how can
souls attain it ?

Sum. Since it is out of the sphere of sensation, how can it be within the power of the
Sensss to gain it? [Things spiritual can only be spiritually discerned.]
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Is it necessary for Grace to show itself? Can I not myself see it ?

LXX.
Those that freely give must not be thought of as those forced by us to give.
Think rather: ¢ Who are we to obtain this boon?’
Com. One does not think of those who spontaneously and with desire bestow anything

upon us as though they had yielded to our violence. And thus it is through Grace only
that the KNOWN is revealed to the apprehension of the soul.

Sum. This and the preceding couplet teach that supreme felicity is the gift of Grace;
and that souls, whether with organs or without them, cannot of themsclves obtain it.

CHAPTER VIII,
Tue THiRD STEP—THE STATE OF BLiss: Anma-LaBHAM. [Comp. Note V.]

This signifies the way in which the soul's ‘gain’ is obtained. ¢ Soul-
purity’ has for its fruit ‘Soul-gain, which is union with God. Thus the
chapters are connected. [Man dies to live.]

The Disciple asks :
In what way can the soul obtain bliss ?

LXXI.
The Guru answers:
Those that put BErForE them the light that arises in the darkness enjoy bliss;
those that put it BEHIND them endure suffering.
Com. Those that once (72 a Jower stage) put divine and mystic knowledge BEHIND them,
and went before it, have suffered affliction. Afterwards, if they place the lamp.of mystic

wisdom, which has arisen amidst the darkness of natural impurity, BEFORE them, and walk
in its light, these shall obtain supreme felicity.

Sum. Here we arc taught who they are that shall obtain snpreme felicity.
[This is § 7 of Book II in Ci. Pira., verses 30-39.]

For this, is not Grace sufficient? Over and above this, what need of the * KNowN'?

LXXII
Nothing results when souls and Grace are without the Knowx,
when the soul and the Kxown combine is bliss.
Com. The KNOWN is supreme, and it is through Him that the soul derives blessing.
(This seems to need no further explanation ; but the idea of a mystic marriage is introduced

in a fantastic and untranslateable fashion. See p. Ixxxi. The soul is feminine, so is Catti, or
Grace. The soul must be introduced by Grace to Givan, the KNowN, the mystic Bridegroom.)

Sum. We learn here the limits within which supreme felicity can be attained.
[This is Ci. Pira. IL 24.]

When the soul is united to the KNowN, does the KNOWN through the soul obtain bliss?

7 LXXIII
He gives bliss to those that draw nigh to Him.
His Form is perfect blessedness ; nor can this be enhanced.

Com. The Lord imparts supreme felicity to those who draw near to Him ; but since His
Form is the fulness of infinite felicity, He partakes not of the blessedness He imparts.
Sum. The King IMPARTS, and does not RECEIVE,

-
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Does the soul, then, obtain that bliss as onc alien from the Supreme ?
LXXIV.
As in the compound 7adalaz, by combination of letters L4+ T =D, and these
do not remain byt coalesce;
50, know thou, that in the supreme felicity thou shalt be one with the Lord.

Com. When the words 74/ (‘foot’) and Zalei (‘head’) are written as one compound
(‘head and foot’), the letters / and # combine, and are not separated, but coalesce in ¢ (G. 37) ;
so the soul shall enjoy blessedness in mystic union with the King.

[Foot is soul, and Head is Civan.}

Sum. ‘The soul sinks down into the KNOWN in mystic eternal union.
[See Ci. Pira. II. 37.]

Do they not yet obtain absolute unity ?
LXXV.
If they become one, both disappear; if they remain two, there is no fruition ;
therefore there is union and non-union.

Com. If you say that the Lord and the soul are one, there is neither an obtainer nor boon
obtained. 1If, on the other hand, they are two, there is no blissful consummation for the soul ;
therefore the condition of such souls must be a compound of duality and non-duality:
mingled, not merged.

Sum. In release the soul is not merged in the Supreme. (NoTE IIL)?!

What then is the mode of the soul’s approach to the Supreme and unity with Him?

LXXVI.
None say we have drawn nigh; and none say we have obtained; in speechless
rapture
when bonds are loosed, embodiment returns no more.

Com. Those who obtain the Supreme felicity of release, and those who have attained the
state of Semath: which directly leads to it, never for a moment leave their Lord, by self-
contemplation. Those who, beyond the power of speech, have laid hold of Him are born
no more.

Sum. Here the state of those who have obtained release is explained.

[Comp. Gi. Pira. IL 34, 43 ; Ci. Na. B. Ven. 62.]

What is meant by the speechlessness above ?

LXXVIIL
Till you are in a state like that of one possessed, -
remain destitute of all action.
Com. One possessed by a spirit is under that spirit’s absolute control, and is incapable of

any independent action; so remain thou inactive, till all thine acts are under the control
of the King.

Swum. Here we are told what mature Samdtki is.

What is the cessation of action on the part of the absorbed mystic like ?
LXXVIIL

To those who obtain that resplendent possession that gain alone suffices;
all else is as something in the hands of those that sleep.

! Comp. Kingsley’s preface to Theologia Germanica, referred to in NoTE V, Sce Inge’s
Bampton Lectures, 1899, pp. 189-191.
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Com. When the devotees have gained the glorious and true possession of the Lord,
therein is supreme delight ; and any works, such as the observances of Yogam and the like,
are as things handled by one in sleep.

Sum. Specific sectarial observances cease, or are performed mechanically.

[Comp. Ci. Pira., p. 385 ; II. 45, 46.]

Can the rapture of this union be described ?

LXXIX.
_Absorbed in the delight of the state when the three appear not,
what words can tell the bliss?

Com. When the knower, the mystic knowledge, and the KNOWN appear no more as
distinct, being mmgled in one happy fruition, that absorption is a raptare inexpressible
by words.

Sum. The overwhelming nature of the Supreme felicity. [Gita X. g.]

In what way can that possession be obtained ?

LXXX.
The bliss that is named as above all bliss
is the bliss which the abiding in divine love bestows.
Com. This supreme felicity is praised as surpassing all delights. The enjoyment of it
even now is the result of abiding in the state of reverent loving service.
Sum. LOVE makes the attainment of supreme felicity easy.

- CHAPTER X.
Tue FourtH STEP—THE STATE OF THOSE WHO HAVE ‘DRAWN NIGH.
Here the condition of those who have attained to Samathi (Mystic Slumber)’
is spoken of. What this slumber is has been shown in the preceding chapter,
and how men may gain it: here the condition of the already liberated mystic
is explained. These are the devotees whose condition is described in NoTe V.
The Disciple asks:
What is the thonght of the KNOWERS! who never forsake the KNOWN ?
XCIL
The Guru answers:
Smkmg in the Supreme Understanding, while delight sinks into their souls,
they slumber in sacred peace. What other words are there?
Com. While they themselves sink-down into the full tide of Mystic Wisdom (which is
the Supreme); and while infinite rapture flows down into their souls, they abide in a state of

blissful slumber.
Sum. It is tanght here that the Knower sinks down into and abides in the Known.

Will those who have attained this state desire higher stations of felicity ?
XCII.
Assuredly they perform not the ‘five great works’; nor the ‘causal works’;
nor the employments of any abodes of pleasure.

! ¢ The KNOWLEDGE, the KNOWERS, and the KNownN:’ NANawM, NATRU, and NEvam.
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Com. The works of Civan (NOTE I), the Supreme, are creation (1), conservation (2),
destruction (3), ‘veiling’ (4), and bestowal of grace (5). They perform not these. The.
ministerial works of Brahma, Vishon, Ruttiran, Magécan, Sathagivan (Ci. Pira. L. 9) they do
not ; nor do they engage in any of those dreaded acts which lead to future embodiment.
Sum. This teaches that they rest from all work.

Do these attain to omniscience and the other attributes?

XCIIIL .
Though they have attained to the knowledge of everything ;
these ¢ Knowers ’ here know nothing but the ¢ Known.’

Com. Though these perfected devotees by mystic union with Civan gain omniscience and
other qualities; yet, while on this earth, they know nothing whatsoever except the Supreme,
the one object of mystic knowledge.

Sum. In every place they see Civan, and contemplate Him alone.

When objects of sense present themselves to the Knowers of this kind, how do they act ?

XCIV.
They restrain the organs of sense ; and entering, sink into their Source.
They follow not the senses, but act as the tortoise does on land:
Com. When the world of sense obtrndes itself, the devout man fears, goes not out after
it, checks the perceptions of his mind, draws near and enters into the KNOWN, and from

THAT turns not away. An illustration of this is the tortoise, which, walking on the earth,
if any one approach it, fears, draws in its head, and lies motionless.

Sum. This shows the way in which the devout dread the power of sense, and withdraw
themselves from its influence.

[Comp. Ci. Pira., p. 382.]

But are there any who have left the Known ’ and depatted from him?
XCV.

There is no place or world where the Lord is not.

There is no place to which men can withdraw from Him.

Com. There is no place in which the soul can dwell apart from Civan. Civan Himself
throughout all rational and irrational beings abides, so that nothing and no one is apart from
Him.

Sum. This teaches that the devout have ceased to dwell in the sphere of limited know-
ledge, and have entered the unlimited.

Have these persons then seen that Existence within (themselves) or without ?

XCVI.
Within and without the same Divine Grace stands revealed.
Those who possess this mystic vision despise nothing.
[Commentators differ, and the text is ambiguous. We give the later.]

Com. Both within and without, That which Mystic Wisdom reveals exists unvarying ; to
those who have obtained it no means of communion with Him, even through the senses, must
be despised.

" Sum. This shows us that to the mystically enlightened the phenomenal universe is only
seen in God.

[Comp. Ci. Pira., p. 369. ‘To those who have attained to Nanam (Mystic Wisdom)
Civan is revealed within, and is seen equally in forms, such as the Lifigam, &c., in which He
reveals Himself. The perfected mystic despises not any means of realizing the presence of
the Immanent Infinite.” This is Carithai (traditional observance) in Nanam.}
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But, tell me, do these ¢ mystic knowers ’ engage in no employment ?
XCVIL
To those who engage in the world’s work comes worldly requital.
To the absence of such work the result is the True.

Com. To those who follow as they are led, and under the egotistic influences which say ‘I’
and ¢mine,” perform acts, there accrues the reward of worldly enjoyment. To those who
perform penances and give gifts (with no egotistic desires) the result is the imperishable
pleasures of the*world of deliverance.

Sum. To those who abide in This, the Truth, no work (apart from Him) is possible.

As old deeds? are consumed (eaten), does not the effect of new deeds accumulate ?
XCVIIL
Old deeds disappear with the body ; if in the interval deeds accumulate,
Divine Grace burns them up.

Com. Here the division of deeds into the three classes of Pirdrattam, Gadigitam, and
Agamiyam must be remembered. The two former of thesc disappear with the death of the
body (of the saint). As for those deeds of merit or demerit which have accumulated in this
present state, the Divine Grace dissipates them (p. xlix).

Sum. From this it app.ears that the consummate devotee is freed from the influence of
every species of deed.

Is the infinite liberation obtained when the body dies ?
XCIX.
To men of matured knowledge the works that yield #e #kree return not;
to them this world is absolutely as that world.

Com. The threcfold deeds which compel a man to live in the present embodiment, or in
the next embodiment, or in any future state, are removed by Grace ; and thus he cnjoys, even
while still in the body, the infinite deliverance.

Sum. This teaches that in the condition of the JZwan-muttan he enjoys on earth the bliss
of the infinite liberation.

[Comp. Kurral, p. 353; Naladiyir, p. 157.]

Have these no desire to save others ?

Reflecting upon the sorrows of those under the influence of deceit,
they are agitated by a flood of compassion.

Com. When these devout and blessed persons behold the multitude of souls that, under
the influence of the deceits of the sense-world, are suffering affliction, they themselves are
agitated by a feeling of irrepressible compassion.

Sum. In the souls that desire the heavenly emancipation there is a loving Grace like
that of their King. »

NOTE VII.
CiTHAMBARAM : 1TS LEGENDS, AND THE Mrystic Dance or Civas.

TrE ‘ TEmpLE LEGEnD.’—Among all the sacred places held in reverence
by the Caivites, there is none that can vie with Cithambaram (Chellumbram).
Its legends are published in what is entitled Z%e Kgy:il Puranam, where ¢ Koyil’
(meaning Zemple in general) is used par excellence of Cithambarand,

! See Pope’s Niladiydr, p. 66, and Ci. Pira., p. 366.
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Uwmapatnr—This Puranam is attributed to ‘ Umapathi Civagariyar,’ the author
of many great treatises (before mentioned in these Norrs, II-IV), and whose
date is one of the few of which we seem to have some certain knowledge. In
his statement and refutation of heresies, the date 1313 is given. He was the
last of the Caiva schoolmen (whose period is the thirteenth century), contem-
poraries of the great mediaeval Christian schoolmen, and their not unworthy
rivals in learning, acuteness, and piety. If then this work is his, the reputation
of the shrine must have been great from a very early period. The legends in
this Puranam relate to a time long antecedent to that of any of the devotees
whose stories are given in the Periya Purdnam; and, in fact, belong to the very
oldest period of South-Indian legend. These myths relate especially to the
Vyaghrapada (‘Saint Ziger-foot’), Patafijali (‘Zkhe Serpent Devolee’), the
mystic dance of Civan, and the story of Hiranyavanma (‘Z%¢ Golden’). With
these is combined a great quantity of details of miscellaneous mythology. No
“higher criticism,” alas, has been at work here |

I. The history of Vyaghrapada, whose image is often found in close proximity
to that of Civan, is a very peculiar one, and seems to belong to the very earliest
period of the establishment of the Brahmanical system in the South. The name is
found in the Rig-Véda; so that these legends are simple inventions to account
for the appellation, and to link on the Caiva system to the Védic times.

There was on the sacred lands in the North, somewhere near the banks
of the Ganges, a hermit, a Brahman of the purest lineage and perfectly
conversant with the VE&dic rites, to whom a son was born endued with
singular gifts and powers. The boy grew up in the wilderness under the
tutelage of his father, and when he had learnt all that the father could teach
him, the old hermit said to his son and disciple, ¢ What else can I do for
thee?’ The son replied, prostrating himself at his father’s feet, * Teach me
what is the highest form of ascetic virtue” The father replied that the
worship of Civan was the highest. ¢And where,” inquired the son, ‘can I
best worship Him?’ The hermit replied, ¢ The whole universe is the presence
of Para-brahma’ (ke Supreme Spirit), < yet there are places on earth where
He especially manifests Himself, even as the pervading Soul dwells and energizes
in a visible and circumscribed body. There are many myriads of such shrines,
but of all of them Tillai® is the central sanctuary’ (Mala-sthana), ¢ where Civan
will receive thy homage; for there is established the Zigam which is light’
So the youthful ascetic went on his journey, after taking an affectionate leave
of his mother, followed by his father’s benediction. After a long journey
southward over mountains, rivers, and plains, he arrived at a spot where he
found a beautiful lake, covered with lotus flowers (Grva-ganga-tirtham), and
a lingam established under the shade of a huge danyan tree. Falling on his

' A name of Citbhambaram, which at that time was a vast wilderness, covered with
(excoecaria agallocha) a tree called Tillai (perhaps Sans. TILAKA).

* At Cithambaram is one of the principal Zifzgams, generally enumerated as twelve, It
is called the ¢ Air-lingam,’ and is now invisible! This worship of God (generally some local
deity) in connection with a stone or pillar, as marking a sacred spot, is found everywhere in
ancient records. See Geuesis xxviii, and Dr, Charles’ Eschatology. It was not long before
the idea was perverted by mysticism.
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face, he worshipped; and at once devoted himself to its service, crowning it
with flowers, bathing it with water from a sacred pool hard by, and fulfilling
all the usual observances. He then went onward a little distance towards the
east, and there, under a fragrant tree on the borders of a beautiful tank,
established for himself a second /figam as his own especial shrine, and built
a hermitage of leaves and grass hard by. Thenceforward he divided his
services between the two sacred spots, which are still revered in the neigh-
bourhood of the great temple. And now, being alone, he found it difficult to
accomplish his daily task according to his mind; for he wished to gather not
only flowers from the tanks, and from the fields, and from shrubs, but also,
and chiefly, those that grew on the lofty trees, which were sweetest of odour
and richest of hue; yet, however early he went forth in the morning, before he
had gathered the last of his flowers, the first had withered under the fierce
sun’s rays ; nor could he, while laboriously and slowly climbing the lofty trees
in the early hours, see rightly to select perfect flowers. His flower-worship
was therefore defective and unsatisfactory. In an ecstasy of passionate prayer,
he besought the assistance of the god, who appeared in answer to his loving
invocation, and promised him whatever boon he sought. The grace he asked
was, that his feet and hands might become those of a tiger, armed with strong
claws and furnished with eyes, so that he might rapidly climb the highest trees,
and see clearly to select the fittest flowers for the divine worship. This boon
was granted him, and so he takes his place among the great devotees of
Civan as the ¢ Tiger-footed’ and ¢ Six-eyed,” and a part of the neighbourhood
derives its name from this circumstance, and is called Z7ru-puli-ur (¢ Sacred
Tiger-town’). ;

II. Some time afterwards he was joined by another devotee (Patafijali’,
whose form is that of a serpent. The history of this mysterious personage is
closely connected with the mystic dance of Civan. This great leader of Civan’s
hosts is a form of the Athi-¢&shan, or thousand-headed serpent, on which Vishnu
slept on the ocean of milk through long periods. The wild story relates that
Vishnu one day arose from his slumber and repaired to Kailasam, there to worship
the supreme Civan, Who told him that in the neighbouring forest of Taragam there
were multitudes of heretical Rzshss or devotees, dwelling with their wives in
huts of leaves. These seem in some way to have been rebels against His
authority ; in fact, a commentator calls them the followers of the Mimansai,
who, puffed up with pride of learning, regarded themselves as independent of
Civan’s authority. (The whole history points to some great conflict between
Védantists and Caivites in early days.) It was the intention of Civan to visit
this wilderness, in order to ascertain the state of the Rishis there, and to teach
them a lesson. He bade Vishnu accompany Him in the form of a female, and
the two—Civan as a mendicant, with the usual insignia and the bowl for the
collection of alms, attended by Vishnu as A7s wife—entered the jungle. It is
in connection with this story especially that Civan is called a ‘deceiver.” (Comp.
Note I.) The history that follows is in many respects far from edifying, though
the author defends it, and gives to everything an allegorical meaning. At first

! Pataifjali was the founder of the Yoga system. This is an attempt to make him out to
be a mythic personality.

. g -
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sight all the Rishis’ wives were seized with an unspeakable frenzy of passion
for the false mendicant ; while all the Rishis themselves were equally infatuated
by the false dame that followed Him,—Vishnu in disguise. There was soon
fierce wrath raging throughout the whole hermitage. The inhabitants of the
wilderness speedily perceived that the mendicant and his wife, who possessed
such a mysterious and irresistible power of attraction, were other than they
seemed. They became ashamed of the ecstasies of evil desire into which they
had been thrown, and gathering themselves together, the 10,000 Rishis pro-
nounced fierce imprecations upon the disguised gods, which their wives
reiterated. But the gods were unharmed. They then dug a sacrificial pit
and proceeded to offer sacrifices, whose object was to ensure the destruction
of the strangers. Every Védic rite was observed, for were they not the most
accoraplished of ritualists? The result was that a fierce tiger was created in
the sacrificial fire which rushed forth upon Civan; Who, smiling gently, seized
it with His sacred hands, and with the nail of His little finger ripped off its skin,
and wrapped it round Himself as a soft silken garment. This accounts for
Civan’s tiger-skin mantle so often mentioned in the Vigagam. (Nore I.)
Undiscouraged by failure, they renewed their offerings, from out of which
came a monstrous serpent, which He seized and wreathed round His neck,
where it ever hangs; and then began His mystic dance. And now came forth
the last monster in the shape of a black dwarf, hideous and malignant,
brandishing a club with eyes of fire. His name was Muyalagan (‘%2 Club-
bearer’). Upon him the God pressed the tip of His sacred foot, and broke the
creature’s back, so that he writhed on the ground; and thus, with His last foe
prostrate, Civan resumed the dance of which all the gods were witnesses, while
His hosts sang wild choruses. The figure of the prostrate foe, writhing under
the God’s foot, is reproduced in every Caiva shrine. The Rishis, parched with
the heat of their own sacrificial fires, faint with the fury of their anger, and
overwhelmed with the ineffable, mysterious velocity of the motion and the
splendour of the heavens opening around them, fell to the ground as dead, and
then rising, worshipped the manifested God, acknowledging themselves His
faithful devotees.

The very accomplished editor of this Purdnam (and commentator upon it),
a zealous reviver in modern times of the Caiva system (Arru-muganavalar, of
Jaffna), gives his account of the meaning of this strange scene. It seems that
the 10,000 Rishis dwelling in the wilderness were adherents of the Purva
Mimansa school (founded by Jaimini), whom Civan resolved to bring into
His fold, and by the strange polemic detailed in the legend He accomplished
His purpose. According to our editor, these Rishis held seven erroneous
doctrines : (1) they taught that the universe as it is is eternal; (2) that souls
have no author or Lord; (3) that Civan and all the gods are not eternal;
(4) that the Veédam alone is eternal; (5) that the words of the Védam are the
only divinities ; (6) that those words reveal no other divine beings than them-
selves; (7) that by performance of the sacrifices prescribed in the Védam, and
by close adherence to the Karma-kdandam (the ceremonial part), all blessings
here and hereafter can be obtained. These Rishis, who were consummate
masters of the Vedic ritual, considered themselves independent of all deities,
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showed neither love nor devotion to Civan, and taught the same absolute
reliance upon rites and ceremonies to their wives also. To convince them
(both the Rishis and their spouses) of their moral weakness and of the limited
power of their most orthodox sacrifices, Civan now appeared as the Bhiksha-
tana-Mrtti (Mendicant Derty), with Vishnu as the goddess(!) of Illusion, in order
to bring them to His feet. They were thus forced to recognize their dependence
upon Civan, and to acknowledge that by His Grace alone they could obtain
remission of sin and merit. They acknowledged that ‘the virtue of them
who love not Civan’s foot is sin” The legend teaches that He subdues and
wraps round Him as a girdle the tiger-like fury of human passion. The guile
and malice of mankind He wears as His necklace, and beneath His feet is for
ever. crushed the monster of human depravity.

Of course, recognizing the spirit of this teaching, it may be allowed us
to doubt whether such explanations would ever have been dreamt of but for
Western teaching ; and whether myths like these are the appropriate means
for imparting this instruction® :

The fact is that we have here the pre-Aryan divinity, half god, half demon,
coming forth from the burning-ground where he holds his midnight orgies,
dancing in the midst of his rabble rout. The commentator adds that since
Civan Himself and His disguised companion, though they excited evil desires
in the poor Rishis and their wives, yet felt none themselves, and since no
sin was actually committed, there is no room for condemnation of the story
as a specimen of divine action?

! T write quite unrescrvedly, knowing full well the courtesy and candour of my Caiva friends,
who will not question my love for them, and unfcigned respect for their cherished convictions.

2 The composite character of what may be called the Caiva religion is very marked ; it
has borrowed much from diverse sources, and is accordingly full of inconsistencies, sometimes
speaking the language of absolute pantheism, and then again seeming to grasp most firmly
the idea of a personal divinity, who is at once the Creator, the Preserver, and the Destroyer
of all things. The original idea of Civan is found in the Védas, but the name is simply
a euphemism meaning ¢ propitious’ or ¢ gracions.” Another name seldom found is Carva,
¢ the Destroyer.” It seems most probable that with the idea of Rudra, the god of the Storm,
and Agni, the god of Fire, is mixed up the notion of an aboriginal demon such as are still
worshipped in the South of India. In the hymns to Civan the most incongruons epithets are
applied and actions ascribed to Him. At one time we see Civan in Kailasa, the Silver
Mountain (NoTE X), surrounded by all the gods in awful state, supreme Ruler of all the
worlds ; at another time He is represented as wandering in the jungle or from village to
village, smeared with ashes from the burning-ground, a horrible and disgusting object. So
He was reviled by Daksha. He is at once an awful deity, a frolicsome and mischievous man
with superhuman powers, and a ferocious demon ; and so His (a##Z, or spouse, who is wor-
shipped under a vast variety of names throughout all India, is sometimes the gracious and
beautiful mother, and sometimes the fearful and malignant DURGA. There is good reason
to suppose that the worship of this malignant demoness may have been an original cult of
the pre-Aryan races of India. In this way every species of inconsistency is to be found in
the hymns which are sung in honour of Civan and His spouse. Wherever two views have
been held with regard to God, the Caiva system asserts them both without the least attcmpt
" to reconcile them or qualify them, indicating thereby the deep feeling, of which many illus-
trations will be found in the translations of Caiva poetry, that the thought of God so tran-
‘scends human intellect that all statements regarding Him contain some truth, while none
are adequate, so that all may be alike affirmed or denied. There is no doubt that the
Caivites of the South learnt the necessity of a visible divine Guru, an incamate Teacher,
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The goddess Pirvathi now descended upon the white bull; and Civan
joining her, they departed in triumph to Kaslasam.

Vishnu was thus left alone with Athi-géshan. Both of them are over-
whelmed with the glory of Civan’s mystic dance; and especially Athi-g&shan
is possessed by the one desire to behold it again. Seeing this pious aspiration,
Vishnu tells him that he will release him from further service, his place as
servitor (couch and canopy) being occupied by his son, and exhorts him to
resort to the northern hill of Kailasam, there by a life of asceticism to obtain
the favour from Civan of this beatific vision. So the new serpent-devotee
wends his way upward and northward, while his mighty head, with its thousand
crests, each bearing a jewel, diffuses a radiance around him that makes the sun
look dim, yet he is prepared to lay aside these splendours and seek only to
become the least of Civan’s devotees. After awhile Civan Himself, assuming
the form of Brahma and riding upon a swan, the usual vehicle of that god,
drew near to test the sincerity of the neophyte, who had now plunged into all
the austerities of the Yoga system. The disguised god represents to Athi-
¢éshan that he has already done enough to merit for himself the delights of
Paradise and all the divine powers of the most exalted of the heavenly beings,
and offers to him any boon that he may desire. But the reply is, ¢ I desire not
the blessedness of any separate heaven, nor the miraculous powers of Siddhi;
all that I desire is to see for ever the mystic dance of the God of gods’
(Comp. Song XXXIV. 28.) The pretended Brahm3 argues with him, ridicules
him, and urges him to relinquish his pursuit, but he finally replies: ¢ Here
I abide, and if now unsuccessful, I die without the beatific sight, I shall pass
into other forms, and finally see that which I desire” Recognizing his
immovable fidelity, Civan assumes His proper form, and, riding with Parvathi
on the milk-white bull, draws nigh and lays His hand in benediction upon His
servant’s head.

He then proceeds to instruct the new disciple, for such Athi-¢éshan thus
becomes. The teachings of the God who here assumes the character of a guru

first of all from Buddhism. The most elaborate arguments are to be found directed to the
establishment of the proposition that man can only receive divine teaching from one who is
both God and man. This is perhaps the most prominent doctrine of Caivism : Zhe true
GURU 7s an incarnation of Civan. (NOTE IV.) Another tenet, which the Pure Caivites
alone among Indian sects maintain, is the conscious immortality of the souls of the faithful.
Ten different theories of the heavenly state are recounted in the Civa-Piragicam, of which the
last is the authorized teaching of the Caiva Siddhanta philosophy. &he soul in Mukiz, or
the state of release, retains its individual consciousness, remains for evermore a separate
existence, sharing the blessedness and wisdom of the Supreme, but unmingled with His
essence. In fact, the doctrine held by the Caivites on this head is hardly to be distinguished
from Christian teaching. (Notk IIL)

The prayers and hymns addressed to Civan contemplate Him in every aspect, and are accord-
ingly often exceedingly inconsistent, mingling, as seem to us, the most puerile conceptions
with those that are in the highest degree exalted. Again, the controversies of the Gaivites
with Jains and Buddhists in the South have led to a very elaborate system of mystic interpre-
tation. Whatever Civan does or says has some mystic meaning ; such meaning being some-
times exceedingly edifying and elevated, but appearing very often to be forced and unnatural.
(See NoTE XII.) One is tempted to say that the myths often obscure and even neutralize
the truths which they are supposed to symbolize. The Gaivites are now divided into several
sects, which agree in scarcely anything but the assertion of the supremacy of Civan,
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go back to the origin of all things. (Note IV.) The universe has sprung
into apparent existence from primeval Maya, as the result of Karma and for
the sake of ¢ souls,” that it may be the scene of embodiments and of action good
and evil. As an earthen vessel has the potter as its firsf-cause, the clay as its
malerial cause, and as its instrumental cause the potter’s staff and wheel, so the
universe has Maya for its material cause, the Catti of Civan for its instrumental
cause, and the Lord Civan. Himself as its first cause. We must note here,
however, that Maya, according to the Caiva system, is really ¢matter,” some-
thing very different from the ‘Illusion’ of the Védanta system. And now
Civan has two forms or bodies, the one which has parts and is visible, the
other which is without parts, invisible and transcendent. (Sa-tala and Nish-
kaja.)

Beyond these mystic bodies is His own natural form, which infinitely tran-
scends them. It is His essential form of wisdom, which is mere light and
splendour. He is thus the supremely blessed soul of all things, and the five
acts of destruction, preservation, creation, embodiment, and gracious release
(Note I)v are His ceaseless mystic dance. Of this dance the sacred Védas
know the excellence, but are not cognizant of its cause, its time, its place, its
full intention. In the forest of Taruvanam [Taruka], in the midst of the Rishis,
the gods beheld it; but, because that is not the world’s centre, it trembled
beneath His foot. In sacred Tillai, which is the exact centre of the universe,
shall this dance be finally revealed, and there the God promises to Athi-géshan
that he shall again behold it.

¢ Meanwhile,” adds the manifested Civan, ‘that thou mayest make thy way
to Cithambaram, it is necessary to put off thy form of Athi-g8shan, for the
inhabitants of earth would be affrighted by thy thousand heads, and gleaming
eyes, and expanded crest. Thou shalt be born, or seem to be born, of mortal
parents, retaining in part thy serpent form. Then, descending into the world
of dragons, thou shalt make thy way to where a hill is seen, and a cave,
entering by the southern gate of which thou shalt emerge into the groves of
Tillai. There is the original /#gam, and near to that is the shrine which shall
be the scene of my manifestation. There, too, thou shalt find my servant the
“ Tiger-foot,” who is performing penance. Dwell as his companion in
the hermitage, and to you both shall in due time be accorded the vision for
which you are longing.’

Accordingly Athi-ggshan, who has now become a devotee, part man and
part serpent, undes the name of Patafijali’, meets with the Tiger-foot, makes
for himself a hermitage, and plants a Z#gam, where he performs his daily
worship. The living creatures in the wilderness at first were sore affrighted :
‘We first saw the man with a tiger’s feet, and now we see another, half dragon

1 This claiming of Pataffjali as a devotee of Civan indicates the reception on the part of
the Caivite doctors of the system of which that great thinker was the founder. The Yogam
of Patai’ijali and the entire teaching of the theistic Sankhya are received by Caivites. Indeeds
in reading the GITX we feel that, if in place of Krishna we insert the name of Civan, it will
almost pass for a Caivite manual, The practical Y6gam, ‘ Karma-Yoga,’ is the law of the
Siddhantam. It may be observed in passing that the influence of the GTTA upon South
India as a doctrinal manual and as a great and inspiring poem has been, and is, incalculably
great,
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and half man,” said they, and fled; but by-and-by, accustomed to the sight,
they roamed around the hermitages in perfect amity.

The next book of the Purinam expatiates at great length upon the first
institution, as it would seem, of the great festival still observed when Civan is
supposed to dance in the Golden Hall.

NOTE VIIL
O~ toE Ipra oF Buakti=PieTas (us@).

Compare Pope’s Kurral, Introd., p. vi.

The songs of the Caiva saints express devotion, humility, and love of
unspeakable fervour. We are reminded of the Psalmist’s language (Ps. xviii. 1),
‘I will love Thee, O Lord, my strength®’

This spirit of personal devotion is not found (as Professor H. H. Wilson
has taught us) in the Védas. In fact, it seems to be something pertaining to
the Semitic religions especially, and possibly came into India from the extreme
South, where Christian and other foreign teaching existed from the earliest
centuries of the Christian era.” Chaitanya (a.D. 1434) is generally, but quite
erroneously, regarded as the great introducer into South India of this idea of
Bhakti; but as he taught in the fifteenth century, and Manikka-Vagagar cannot
have lived at a later period than the ninth, it is to the latter that perhaps we are
to attribute its general introduction. \

Bhakti, or loving piety, is the main idea of the Caiva system, and the
fervent self-negating love and worship of Civan is represented as including all
religion, and transcending every kind of religious observance; and, since all
are capable of this, men of all castes can be received as devotees and saints
in the Caiva system, Love is the fulfilment of all laws. Love elevates and
perfects all. (See Hymn XXXIV.)

NOTE IX.
Max1kkA-VACAGAR'S DisPuTATION WITH THE BUDDHISTS IN CITHAMBARAM.

It seems desirable to give a somewhat fuller translation of the sixth canto
of the Vatha-turar-Puranam, entitled ¢ The Victory over the Buddhists in Dispu-
tation” The story tells how Manikka-Vagagar was summoned from -his
retreat to confront the Buddhist teachers who had come over to Cithambaram
with the king of Ceylon. The day of disputation arrived. The conference
was held in the hall where the Buddhists were lodged. We are told that the
saint with the 3,000 resident devotees repaired to the temple, performed their
devout worship, implored the grace of Civan, and then gathered in the hall of
conference. A veil was put over the saint’s face that he might not even
behold the ill-omened countenances of the heretics]! He was then seated on
a royal throne, while around and behind him were the faithful Brahmans and

! There can be no doubt but that the idea of special devotion is expressly taught in the
GITA (whose date must be sought somewhere in the first three centuries of the Christian era),
but the devotion of the Caivite to the Guru—who is a man, a holy, human, divinely-endowed
teacher—differs very widely from this, or any previous Hindu conception of loving service;
still I imagine that the GITA was the source of our sage’s teaching on this subject.
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devotees of every class, who had thronged in from all the country round.
Amongst them the Cora king took his seat upon a gorgeous throne, after he
had duly paid homage at the sacred feet of the saint. On the other side
entered the Ceylon king, who was received by the CGran with the utmost
condescension. His tributary presents were accepted with many complimen-
tary speeches, and he was invited to occupy a seat near that of the Coran
himself. ;

The Buddhist guru with his disciples sat opposite, and towering around
(presumably invisible as yet) were all the gods and blessed ones from all the
worlds. Even the divinities of the Sun.and Moon were in presence there.
The salutation of the Céra king to the saint at the opening of the conference
was ominous: ‘It is thine, O saint of sacred Perun-turrai, to establish the truth
of the Caiva wisdom. Afterwards it shall be my care to extirpate these
Buddhists !” It is said that these words of the king were heard by the Ceylon
champions with dismay and by the orthodox champions with delight.. Thus
encouraged, the saint opened the conference with no very saintly words :
¢ O Buddhan, who dost utter words of guile, wherefore art thou come?’ The
foreign guru replied in no conciliatory strain : ‘I am come to tell this town that
there is no god but Him whose enduring worship we perform, and to place in
sight of all men, in the very Golden Hall itself, the image of our god Buddha.
This is all I seek.” The saint, with withering smile, replied : ¢ O thou who hast
performed no austerities in any former birth, can a hare become an elephant?
But tell me, who is this good and mighty god of yours? And how shall souls
approach his feet?’ The topics then were ‘God and the way of salvation.’
The foreign guru replied in wrath, ¢ Can one show the sun’s rays to the blind?
Were I to tell of Buddha’s greatness, I should require many thousand tongues.
But our god has revealed to us the good law of the Pidagam’, in which virtue
is proclaimed. In love He has been born in many shapes. He has given
assurance to millions of souls, and, free from the fourfold evils of murder, theft,
falsehood, and intemperance?, He sits in majesty under an Aragu® tree. The
“trouble of birth” is coming into existence, and the ceasing of the multiform
cognizance of many things arising from assembling and combination in the
womb of the Frve Kandhas (Skaxpua), which are form (riipa), sentience (vedana),
sign (kurrippu; safifia), representation (bhavanai; sanskara), and consciousness or
clear apprehension (vififianam). And the utter perishing of these is deliverance
(moksham). This exposition of the Buddhist creed in regard to God, the
universe, and salvation, requires no doubt much elucidation, and many volumes
have been written about it in East and West. A summary of it is given in the
Sarva-dar¢ana-sangraha®, though I am not sure that much light is thrown

! The Tri-pitaka (Tipitaka, in Tamil Pidagam), ¢ three baskets,” are three collections
regarded as canonical scriptures by the southern Buddhists. The second of these treats of
ethics, and seems to be especially indicated here,

* The prohibitions of Buddhism are five. Here adultery is omitted.

S This is the Ficus religiosa, or poplar-leaved fig-tree. 1In Sanskrit it is called Bodhi, or
¢ perfect wisdom,’ because under it Buddha was perfected. Other names are Agvattha and
Pippala (Peepul).

4 Triibner’s Oriental Series.
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upon it in that work. In Dr. Barth’s work on ‘The Religious Systems of
India '’ fuller information is given, and the authorities there referred to afford
the student an opportunity to acquire a knowledge of almost all that has been
said and thought on the subject. Here our one object is to show how the
native mind in South India apprehended the system. Many of the details
of this disputation are doubtless not to be relied on, but they show us what
the traditional belief is, and explain why Buddhism lost its hold. For indeed,
though Buddhists existed for some centuries afterwards in the South, they
never recovered the blow inflicted upon them by the events of which we are
trying to gather up the current traditions. To return to our disputants. The
saint smiled in derision, and looking into the blameless face of the Cora king,
said, ¢ What can I reply to this Buddhist, who in unconscious frenzy utters such
words as these?” He then replied to the foreign heretic : ¢ Thou hast told us
that knowledge appears and in an instant of time disappears; all is in a cease-
less flux. If so, before thou didst finish uttering forth thy words and meanings,
since thine understanding must have passed away, what revelation of truth and
virtue can there be? (Stuce all apprehension is transient and momentary, there
can be no real knower, or knowledge, or thing known)y Thus there can be in thy
system neither code of laws nor revelation of truth and virtue. Again, thou
tellest us that thy Buddha, thy God, was born in many successive shapes.
How then can one who himself is subject to delusion and evil deliver others
from these? You'say, your Lord was guiltless of murder ; but if he assumed
all possible forms on this earth, as you say, then as a ravening tiger or as
a jackal, when he was hungry was it grass that he ate, and tender shoots of
trees? In thy false creed thou tellest us of Five Kandhas; and that when these
pass away the soul-body perishes; and that when form, &c., cease, the soul-
body is no more. If so, where is thy king, and how could he survive and
appear as saviour of many men? (Zhis idealism desiroys lawgtver and
deliverer altke.)

¢ Again, since the embodied form, together with its cause (the soul and its
deeds), perishes, your king, who sits under the Aragx tree, is formless, is non-
existent. So annihilation is your salvation. The destruction of the Five
Kandhas is deliverance ! .

‘Yet again, you speak of twenty-one Buddhas, who existed before’ (twenty-

four are generally given); “and you say that each of these in being born

occasioned the death of his mother. Are such beings gods, and not rather
worthy of hell?” (The reference here is not clear.)

The next objection to the Buddhistic system is that it makes no distinction
between organized living creatures, their life or soul being merely the tem-
porary and delusive product of the same organization. ‘You also say that the
only difference between living creatures (souls, lives, dreaths) is that they are
formed of different mixtures of the same four elements; yet in the night
season, when thou wert asleep, if a serpent climbed over thy face, thou
wouldst discern a difference, O silly reasoner. Thou hast denied the exis-
tence of any knowledge of spirit (soul, life) beyond the form. When the form

! Triibner’s Oriental Series.
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then has perished, how can the life reappear under other forms? What and
where is the Atman, the seJ/? What is it that exists (the $méoraois) when the
form identical with the soul has perished'? You deny also the existence of
the Fifth Element, the ether, through which sounds are transmitted; and you
say there are no spaces not filled with air, water, fire, and earth. In what
medium then do your four elements combine to form living beings? Where
then is your Buddha (who, having gained Nirvana, must be freed from all
elemental combinations), in his northern dwelling under the shade of the Aragu
tree? You deny also that trees have souls ; and yet they grow? and put forth
leaves by imbibing water, and become finally dry wood and leaves! In them
souls of men can obtain suitable organisms for expiation of their deeds. You
say that to kill anything is a great crime, and yet you allow the eating of the
flesh of animals which others have slain. Surely if they kill for your sake, you
are guilty of the murder which you cause.’ (See Manu V. 51.) It seems strange
that this accusation should apparently be true. The same thing is referred to
in the Kurral (256), and it was the source of a good deal of controversy
between the Jains and the Buddhists; the Buddhists refusing to kill, but not
refusing to eat the flesh of the slain, while the more consistent Jains would
neither slay nor eat®. ‘ Again, while the cause continues to exist, the effect perishes.
This is the doctrine of our Agamas. But with you it seems that the soul’s
perishing with the body is its salvation. Your creed is that when the Five
Kandhas perish the soul is released. Tell me where and what is the released
soul, whose only existence was in the momentary and fluctional existence of
the Five Kandhas. Surely form and existence and deliverance perish toge-
ther[” Here the Buddhist guru, beside himself with rage, interposed : ¢ Thou
sayest that we possess neither god nor salvation. What then is your god,
and what is your salvation?’ To this Manikka-Vacagar replied, ¢ Our God,
seated in the shade of the beautiful banyan tree, taught the laws of right;
and many have beheld His beauty as He performed the mystic dance. His
adornment is the sacred ashes. Umar is the half of His form. He is full of
grace ; who can worthily proclaim our God? In Tillai's beauteous Golden
Hall, He dwells, wearing as a jewel the crescent moon. Is there any end to
the story of His greatness?’ Here the Buddhist interposed, as indeed seems
quite natural, with the inquiry : ¢ Whither tends all this verbiage? Answer me
plainly these questions: Your God, as He sits beneath the shade of the banyan,
has a rosary and repeats His prayers. Is it because He strives to think of
some other gracious deity beyond Himself to whom He prays? You tell me

He dances in Tillai. Does one dance for the edification of a select company'

of the wise, or to gratify one’s own phantasy? Again, “ our God wears ashes
on His sacred body,” you say, with proud complacency. Is it because even
white ashes look pure upon His dark red skin? Then you tell me that half

! See Oldenberg, ¢ Buddha,” Hoey’s translation, p. 29, &c. (Williams and Norgate, 1882),
and p. 243. What appears to man to be his body is in truth ¢ the action of his past state,
which then, assuming a form realized through his endeavour, has become endowed with
a tangible existence.’

? Sir M. Monier-Williams, ¢ Buddbism,’ p. 110. Professor Rhys Davids on Buddhism,
and the Bishop of Colombo’s work on the same subject are indispensable.

3 Comp. Ji. Chin. L iv. 179, p. 59, where this objection is urged from a _Jain point of view,
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His form is woman! Who in the world has ever heard of half a woman?
And if Umai thus shares His being, it is indeed to be wondered at that your
hermits leave wife and home to dwell quite alone in the wilderness!” But the
mocking, cynical laugh of the Buddhist company was too much for the Caiva
champion, who scornfully interposed, ¢ Thou art unworthy to listen to high
mysteries, the knowledge of which constitutes the blessedness of these assem-
bled devotees. None can know these things who have not first performed
penitential acts to which thou art a stranger. Yet know thou that our God
carries the prayer-rosary in order that all His saints may from His example
learn to pray and mortify themselves. The rosary is like the weapon in the
Master’s hand, with which, Himself unassailable, He is teaching His neophytes
to make war. Thou sayest that our God dances as dance the wanton ones of
earth, that eyes of flesh may see Him. Nay, but as the fire runs through the
fuel uncontaminated, so doth our God pervade all souls and all bodies with His
mystic energies : He dances in the universe and in the soul. You ask about
the sacred ashes. He wears them to assuage the sorrows of all souls. This
act of His is like the nursing mother’s taking medicines herself to heal the
maladies of her tender infant. And thou askest why Civan shares Umai’s form.
The answer is that to give mystic wisdom to His worshippers He assumes this
mystic twofold form. Civan the Supreme, who rides upon the mighty bull,
commingles with the souls of men like the fragrance® in the flowers; but this
thou knowest not. He is the First; He is the Yogi; He is the Enjoyer; He
is the Formless; He is the Splendour; He is the Being of many forms ;
He is the Sea of delight. Who knows His crown, who knows the sole of His
foot, save that He fills the Golden Hall where virtue rules, and sorrow is
not?’ This closes the controversy, but the sequel as given in the legend is
stranger still.

When we sum up this controversy it seems as though strict logic had no
place in it, and the result is made to depend upon the double miracle, the
infliction of dumbness upon the Buddhist disputants and the restoration of
speech to the daughter of the Ceylon king? Each party has expounded his
tenets and reviled those of his opponent; but the only thing that looks like
real reasoning is Manikka-Vagagar’s treatment of the Buddhist idea of the
Kandhas. It has been too much the custom in India to hide poverty of thought
under a multitude of high-sounding words, and to regard any explanation that
is not absolutely absurd as a proof. The Kand/as, or aggregates, represent no
facts or realities, but imaginary states or conditions of finite existence, and,
according to the popular view of the case, the whole theory means this: there
is an unreal something, not embodied, not permanent, indeed not really exis-
tent, to which clings the responsibility of certain deeds, how done, or by whom,

! Kandam in Tamil (Sans. GANDHA) means also fragrance. Sweet odours are reckoned to
be five, the paficha-Kandham. It seems that there is an allusion to this here. The five
Kandhas (Pali for Sans. SKANDHA) would be unintelligible to Tamil people, and the general
idea among the vulgar was that the Buddhists taught that the universe was formed from com-
binations of odours! Compare Sarva-dargana-saigraha, ch. ii. p. 22, Kéchana Bauddha, &c.
The Tamil student should read wesfGuatn (XXX).

? She is introduced in Song X1I, as the respondent.  Sec note. there,
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or when, is entirely uncertain ; and this shadow of being must have an oppor-
tunity of expiating or working out the results of these deeds, and therefore this
Eco, without fixed principle, or substratum of existence, or soul, or body,
obtains in this world an embodiment. Of this the first element is (1) form ;
the second is (2) sensation ; the third is (name or) (3) sign (or characteristic
qualities); the next is the (4) deeds which determine the faculties and disposi-
tions of the mind; the last is (5) individual consciousness. These elements
combine, arrange, and rearrange themselves, suffering infinite modifications, till
death dissolves the bond. If Nirvana has not been obtained, and so another
metempsychosis is necessary, what survives,—the deeds without the doer,—
instantaneously receives another embodiment, and so on until at length the
deeds have been atoned for ; and, as it necessarily follows, the shadow of being
is annihilated ; and, as the whole universe is compounded of the same AKandhas,
it follows that there is in reality no°god, no soul, and of course no immortality,
nothing in fact but appearance and sensation. As presented in Tamil writings,
the whole system seems fragmentary.

Manikka-Vagagar presses this upon his opponent, who has nothing to say
in defence or explanation, but reviles the Caiva mythology, the origin of which
he finds in the Védas themselves.  Here the Buddhist seems to have had surer
ground to tread upon, and the only reply that was possible to Manikka-Vagagar
was to explain away everything as allegorical and mystical. These explana-
tions are poetical, but very far-fetched, and historically find no sanction in the
original myths, They are ingenious, but adapted only to the comprehension of
a refined and select body of the initiated: to the world the system is one
of puerile idolatries and superstitions. Such at least was the Buddhist’s idea. It
will be noted that each party claimed for its master the attribute of ¢ Revealer
of Virtue” Buddha under the Bid/: tree, and Civan under the A/z tree, both
taught the ancient law of right, and on this matter no controversy arose. The
Tamilians are right in declaring that the morality of Buddhism is essentially
that of the Upanishads except in the matter of forbidding sacrifice; and in
regard to the last point the fact that the Buddhist sanctioned the eating of the
flesh of animals, though he himself would not slay them, overbalanced in
the mind of the Caivites all the ethic excellence of their system (&urral,
ch. xxxiii). It will be apparent that the victory of the sage was one of
sentiment and of authority, but not in any way of logic or learning %

! Comp. Lyric XII in the Tiravagagam : ¢ The Sacred Garal,” and notes.

There are three Tamil works of Jain or Buddhist origin which throw great light upon these
poems.  These are (1) the Jivaga Chintdmani; (2) the Cilapp-athigiram; and (3) the
Mani-Mégalai. These have only very recently been made thoronghly accessible to Tamil
students by the labours of V&.Cami-nathaiyar, the very learned head pandit of the Kombakonam
Government College. From these works many sentences may be extracted which have been
the germ of longer passages in these poems, and in other better known Tamil classics; but it
is especially in the epithets applied to the Supreme that a very interesting correspondence can
be traced.

The condition of the Tamil lands at the time when our sage flourished can hest be realized
" by a study of the latter two of the works we have mentioned. There seems to have been
a most remarkable mixture in the south of Caivism, Jainism, Buddhism, and the ancient
demonolatry. The charity and piety of the Buddhist teachers seems to have been acknowledged
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NOTE X.
CivaN ENTHRONED ON THE SiLvER MOUNTAIN.

‘Civan sat upon His throne, and on His left side was with Him His gracious
energy, the world’s mother, the goddess Parvathi. He is from eternity free
from all impurity, the Everlasting, the All-Pervader, possessed of all wisdom,
all pre-eminence, and all spontaneous grace. Through His infinite compassion
towards souls, for which they can render Him no return, He ever performs,
without performance, the acts of creation, protection, destruction, veiling and
dispensing grace. He is the first and only God, having one sacred face
and three eyes, which are the glowing splendours of the sun, the moon, and
" the god of fire. His crest of matted hair (#en, Sans. JaTA) is crowned with
the Ganges, the crescent moon, and the Kondrai (cassia) garland. His sacred
ears are adorned with earrings of conch-shell and flower-petals (@sr®). His
throat is black with the poison churned out from the milky sea. (See notes to
Lyric XII.) His sacred hands grasp, one the antelope, and one the axe; one
gives the sign of safety, and the fourth assurance of gifts of grace. His body,
ruddy like coral, is besmeared with sacred ashes. His breast is adorned with
the white investing thread and necklaces consisting of the bones of innumer-
able Brahmas and Vishnus and the skulls of Brahmas of innumerable aeons.
He has girt Himself with the tiger’s skin (Note VII). His waist is resplendent
with dagger and girdle. His feet, like red lotus flowers, tinkle with the heroic
anklets and sounding bells. Such is the body that He wears as Cii-Kanthar
(He of the auspicious throal). He sits on the silver hill of Kazidsam, whose
innumerable white peaks are adorned with divers jewels. There in a shrine of
ruddy gold He gleams, while His crowding hosts make music with innumerable
instruments. Many on either side wave the white Cimaram (the white tail of
the Yak, or Bos grunniens), and many others wave flower-twined fans. The
heavenly musicians and choristers of every degree sing in sweet harmony.
The leaders of His hosts,—their frames dissolved in ecstasy like wax in fire,

on all sides, and in many respects left nothing untaught that the Tamil mind considered
necessary. And the doctrine of the metempsychosis taught by all of these was really and
essentially one and the same, At the same time the fancy of these Jain and Buddhistic
anthors lead them to depict many scenes which are altogether inconsistent with Caivite
opinions. The way in which the heroes and heroines in these romantic epics are permitted
to see, as in a mirror, the whole history of their former embodiments, and thus to trace
out the causes of their present sufferings and struggles is very beautiful; but of this idea
our bard seems to have had no cognizance. It is a very remarkable circumstance that over
both Jainism and Buddhism the Caiva Siddhantam gained so compléte a victory. These
three authors have been for ages almost obsolete throughout the Tamil country, and this
is not owing simply to their obscurity and artificial character, but to the victory gained over
those systems by the energetic propagators of Caivism. It is much to be wished that these
Tamil writings should be carefully compared with the Buddhist Jatakas, and the tales current
among the Jains. , The machinery of these poems is quite different from anything we
find elsewhere in Tamil literature. Fairies, persons possessed of magic powers,—wonderful
and mysterious manifestations,—are recorded in every canto, and we are reminded rather
of the Arabian Nights than of any of the Pauranic legends. It must, however, be admitted
that the morality is generally of a high order, althongh perhaps differing essentially from that
of the Kurral, and still more from that of the Christian system,
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their quivering bodies thrilled in every part with joy, while rapture fills them
as the torrent from the open sluice, plunging into the very gulf of delight,—were
dancing and singing before His face. The ascetics, hands clasped above their
heads, were reciting the Upanishads which are the heads of the Védas.
Brahma, Vishnu, and Indra with the other gods stood afar off, kept back by
the wand of the sacred Nandi, and, with hands upon their mouths, humbly
made known their wants to Him who sat upon the throne.’

1 have translated this literally from the introduction to the Periya Puranam
in order to show the mythological conception entertained by the Caivas of the
object of their worship. Nothing can be nobler and more spiritual than
the accounts found in many of their writings of Patur (the Lord); but mingled
with everything are the incongruous conceptions, a few of which are here
shadowed forth. In such descriptions every legend is introduced, every form
in which the God is anywhere worshipped is brought in, and the result often to
our minds is inexpressibly grotesque. Yet for every particular an explanation
is offered, mystic meanings are given, and the whole is resolved into a series
of allegories which are supposed to teach the gracious operations of Civan,
the Lord of all. In reading these legends it is necessary to keep always in
memory this twofold character of the religious system of South India. Gross
and ridiculous representations (so they strike the foreigner) are found in
juxtaposition with refined, pathetic, devout, and even sublime expressions.
This is peculiarly the case in the lyrics of the profound enthusiast Manikka-
Vagagar. The Civan here pictured was seemingly always before the sage’s eye.

NOTE XI.

Tue Carva SIpDHANTA SYSTEM OF PHILosoPHY AND RELIGION 1IN
SourH Inpia.

The Qarva Siddhania system is the most elaborate, influential, and un-
doubtedly the most intrinsically valuable of all the religions of India. It is
peculiarly the South-Indian, and Tamil, religion ; and must be studied by every
one who hopes to understand and influence the great South-Indian peoples.
The Vaishnava sect has also many influential followers in the Tamil lands,
but these are chiefly immigrants from the North. Caivism is the old prehistoric
religion of South India, essentially existing from pre-Aryan times, and holds
sway over the hearts of the Tamil people. But this great attempt to solve the
problems of God, the soul, humanity, nature, evil, suffering, and the unseen
world, has never been fully expounded in English. Its text-books (probably
its sources) exist in Tamil only, and in high Tamil verse, which is often made
of set purpose obscure and difficult. (Classical Tamil is very little studied,
yet this key alone can unlock the hearts of probably ten millions of the most
intelligent and progressive of the Hindu races.)

In a period quite antecedent to all historic data, the native Dravidian
religion was a kind of Caivism. It had peculiar forms of sacrifice, ecstatic
religious dances, rites of demon worship, and other ceremonies which still
exist among the villagers of the extreme South’, and more or less among the

! See Pope’s Ndlads, 16.
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rural population everywhere. Much of this may be traceable to ‘ancestor’
worship.” (Comp.Dr.Charles,‘ A Critical History of a Future Life,” pp. 19~40.) In
process of time northem—Aryan, Védic, Brahmanical—influences were brought
to bear upon these original forms of worship, and those who introduced the
Védic religion into the South found a place for the superstitions of the aborigines
in their own system. The inhabitants of South India adopted to a great extent
the social institutions, the myths, and forms of worship of the Aryan settlers.
In the Veédas Civan is not named, but the god Rudra, the god of storms and
tempests, seems to have been the type of a divinity most in unison with the ideas
of the inhabitants of the South, who probably came originally from Central
Asia, and brought with them their Scythian divinity, who was cruel, and was
worshipped with rude and cruel ceremonies. Rudré-Civan became therefore
the type of the divinity, as the destroyer. In process of time Buddhism and
the Jain system found their way into the South, propagated by zealous and able
men, and thus undoubtedly a sofier and more genial character was imparted to
the whole of South India. Meanwhile on the eastern coast Christianity was
introduced by the Nestorians, and spread abroad very rapidly, becoming widely
known and exerting great influence even where it did not make converts. It
is undoubtedly the fact that these Christian influences pervaded the whole South.
Muhammadanism also in various directions at a later period entered the Tamil
land, and exerted great influence over the thinkers in those regions. Thus the
elements out of which the present and finished Caivism of the South has been
evolved are numerous and diverse. It must also be noticed that since the
twelfth century the Vaishnava system has been a formidable rival of Caivism,
and the rivalry has tended to develope and systematize the dogmatic parts of
the system most decidedly. We have now to do with the historic beginnings
of South-Indian Caivism. A sage from the North, whose name was Kumarila
Bhatta, in the eighth century came from Behdr and taught the existence of
a personal deity in opposition to the Buddhists. His disciple was the very
celebrated sage Cankara Acharya, who is the father of religious philosophy in
the South. Various sects claim him as their founder, but he certainly was
a Caivite, and is regarded as an incarnation of Civan Himself.

The great revival and spread however of Caivism is due to certain saints
or devotees who were men of great devotion, unwearied activity, and remark-
able power. The first of these was Manikka-Vagagar, whose date is uncertain,
but may reasonably be assigned to the tenth century a.p., or earlier. Probably
about a century later arose Nana Sambandhar and the various lesser devotees
whose legends are collected, amplified, and idealized in the Periya Purdnam.

- Some notice of these is essential to a clear view of our subject. The next stage
in the history is the rise of the great philosophical school called the Carva Sip-
DHANTA system. These sages were fourteen in number, and are called the
Santina gurus (‘ succession of teachers’). The only date which appears to be
reliable is that given by one of these, Umapathi, in a polemical treatise. He
wrote in 1313. Thus the early fourteenth century was remarkable for the
existence of a most able and zealous band of philosophical Caivites, whose
influence still pervades the land. Their system is called the Pathi-pagu-pacam.
Here Pathi is the Lord or Supreme Being, Pagu is the soul, and Pagam is the
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bond; and on the interpretation of these three words everything depends.
The Lord of course is Civan, and the attributes with which He is invested are
very remarkable. In the Caivite catechism the question occurs, ¢ What is Pathi ?’
and the answer is,  He is the eternal, all-pervading, all-wise, eternally blessed,
absolutely independent Creator of all, who is from all cternity free from taint of
evil’ One of the most valuable of the text-books of this system is the Z7ru-
arul-payan, ‘ Fruit of Divine Grace” (Nortes II, IV, VII.)

NOTE XII.
Tue TorReE Cava CATEGORIES (PADARTHA).

In the first quatrain of his greatest work (the Civa-Piraga¢am), Umapathi,
the ablest of the Caiva schoolmen, throws down the gauntlet and challenges
the teachers of all the Hindu schools, declaring that the real and only intention
of all the V&das and other sacred writings is summed .up in the three mystic
words Parur (the Lord), Pagu (the flock), and PAgam (the bond). These are
the three categories of the Caiva Siddhinta system. Though this system
received its final developement some centuries after our sage, implicitly he held
its principles, and it is necessary for the illustration of these poems and legends
to bring together, connect, and illustrate the main dogmas of that elaborate,
thoughtful, and influential religious philosophy which has been evolved in
connection with these words,

The three eternal entities of the system are (1) the Lorp, who is Civan
Himself; (2) the aggregate of all souls or lives that constitutes Civan’s rrLock,
which, by His grace, He wills to conduct to the blessedness of final disentangle-
. ment from all embodiments; and (3) the BonDp, or the sum total of all those
elements which bind souls and hinder them from finding release in union with
the ‘Lord” These three—Pathi, Pagu, Pagam—are equally eternal, existing
unchanged and undiminished through successive aeons. The idea of the
‘Lord’ is a philosophical refinement of that of the Civan of the older myth-
ology. Among other titles given to Rudra we find that of Pagunam-pati
(‘Lord of the flocks’), and from that has been evolved the ingenious allegory
on which this system is founded. Umipathi’s doctrine in regard to the ‘Lord’
is set forth in many quatrains of his text-book, the admirable Civa-Piragacam
(I 1, pp. 59-63). This is the sum of his theology as to this topic :—

i. Pathi is the Supreme Being;
ii. He is neither permanently manifested, nor unmanifested ;
iii. He is without qualities or distinguishing marks?;
iv. He is free from all impurity;
v. He is absolutely one;
vi. He is eternal ;
vii. He is the source of wisdom to innumerable souls ;
viii. He is not subject to fluctuations ;
ix. He is immaterial (indiscerptible) ;
x. He is the essence of bliss ;

! This is the dmoios of Philo. See Inge’s Bampton Lectures, 18g9.
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xi. He is difficult of access to the perverse, but the final goal of those that
truly worship Him ;
xii. He is infinitely small and infinitely great ;
xiii. He is the true Civan, or * blessedness.’

The second of these statements is thus explained : Whatever has a visible
form must be subject to the laws of production, maintenance, and decay ;
therefore the Supreme is without visible form. On the other hand, that which
has no form by which it can become manifest is a mere fancy, like the ¢horn
of a hare’ or ‘flowers of the atmosphere.” But Pathi is real and makes Himself
known to souls. This will be further explained in connection with another
part of the subject.

Civan as thus described is said to be Nish-kala, i.e. without parts or
adjuacts, perfect in Himself, the absolute Loord. But He is capable of manifes-
tation, and in order to energize in souls, and in the various constituents of that
cternal aggregate of 1mpur1ty which constitutes the éond, He assumes a Ca-kala
nature, i.e. one composed of a species of spiritual body.

We here append Chapters I, II of Tiru-arul-payan, which are.full of
interest :—
CHAPTER I.
TrE NaTURE OF THE SUPREME Lorp: PathI
The Disciple asks:
What is Civan’s (Pathi, the LORD’S) essential nature'?
] I
The Guru answers : .
Like the vowel A2, wisdom’s self, the matchless Kixg,
everywhere?® abides, and all things fills.
Commentary. The vowel letter A is understood in all letters, and is their life; so the
matchless LorD fills all souls, Himself unchanged, and is their life.
Summary. Here is a statement of (1) the existence of the King; and of (2) His inseimr-
able union with all souls (all that lives).

If the LorD be thus beyond the reach of mind, speech, and touch, how can souls _be
freed from pollution* and obtain deliverance ?

IL
That souls® may reach His state, His Z#ergy® gathers them in.
Our Lorp is (nevertheless} One and Indivisible.
Com. All souls are destined by Grace to dwell at length within the abode of pure and

! Tan-iyalbu [ = Sans. TATTVA-SUBHAVA] seérafiwéuy,
2 ¢Vowel’ and ¢life’ are in Tamil the same word: =9+, This imitates Tiruvalluvar’s
‘urral, 1. See Pope’s Kurral, p.184.

3 Alike in sentient and non-sentient being: s-s8s165 Qﬁ,@gmb See Unmai- Vllal\kam, 30.

* Sans, MALA-PARIPAKAM, PAKVAM : weudaib,

° wergyadi, lit.  ABIDING-SOULS.” These change not forms as bodies do,~—are Zndiscerp-
tible. See T.A.P., p. lii. >

¢ Sans, CAKTI: #48. Her gracious operation is explained by Umiapathi in his Chapter IV;
see p. xlviii, and NoTE XIII, p. Ixxxii.
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infinite wisdom; and this is effected by the ENERGY of Civan, called lard-atti', which
abides in Him, inseparable from Himself, and is the instrument of His gracious operation.

Sum. In this couplet it is taught (1) that the LORD exists in oneness with an Lnergy
(Catti); and (2) that this Energy bears the form of Grace.

*Is yonr LORD then great and glorious?
. I
In greatness, subtile nature, exceeding grace, and precious boon He grants
He is the IncoMPARABLE.

Com. There is nothing to which He can be likened in regard to (1) His infinite great-
ness, which is beyond human thought, (2) His minutely penetrating, all-pervasive subtilty?,
which unseen carries on the five mysterious operations, His boundless grace, and the wondrous
gifts thereby bestowed on devout souls.

Sum. Here the incomparable greatness of the LORD is asserted,
[Kurral, 7.]

Why call Him the Incomparable ? Is He not one of three? »
IV
He creates, preserves, and to the power of Maya all consigns:
He is the Refuge that ne’er departs.

Com. The Supreme Lord ¢ CREATES’ (or evolves) the world and its phenomena by the
instrumentality of Brahma, His first creation. He sustains them through Vishnu, His next
creation. In the end He will ¢ DESTROY’ (or involve) the phenomenal universe by causing
it to be merged in Maya (=chaos). He ITimself, Refuge of all souls, nevermore departs.

Sum. Here it is shown that it is He who performs the three works of creation, preserva-
tion, and ¢ DESTRUCTION.’

[Civa-fiana-bodham, Aph. I. NoTE XIV.]

Is He Formless, or has He Form, or is He at once the Formless and manifested in Form ?
"Wl

He is Formless and has Form. To those who know Him
He has the Form of Wisdom,

Com. His formless Essence is fonrfold : Civan, Catti, Natham, and Vinthu. His mani-
festations in form are four ;: Mahéguran, Uruttiran, Mal, and Ayan. In hearts that know Him
the Lord wears the Form of Wisdom.

Swum. The Invisible Essence and Visible Forms of the Supreme Lord are here explained.

[There is a ninth state, or manifestation, of the Lord : as Sada-Civan. The two states
are the Nish-kala and Ca-kala, p. Ixvi. See Ci. Pira, I. 1, p. 63. This Gnostic series
symbolizes the evolutional character of the unfolding of the universe in each aeon.]

v

If He have aught, some one must have endowed Him with it. Is it not so?
VI.
Innumerable souls through His indwelling fulness attain to know;
there is none above our King who to Him can thus impart.

Com, To all souls He gives suitable embodiments, and thus they gain self-conscious
knowledge; but there is no Being who in like manner could assign to Him form, or impart to
Him knowledge. Out King assumes all forms He pleases.

! Sans. PARZ-CAKTI. Comp. Ci. Pira, p. 93, &c. NoTe XIII,
? Hymn IIL. 1-5. oy itugs), pp. 17-29.

I
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Sum. Here it is tanght that Civan’s divine nature is UNDERIVED.
[Comp. Ci. Pira. L. 3, p. 65, &c. This is in opposition to Vaishnavas and others (Paiija~
rattiri, see Sarva-dargana-sangraha), who hold that the Creator (Brahma) gave im His form.]

Can all men attain the knowledge of this Lord ?
VIIL
As unfailing wisdom He never withdraws Himself from His servants;
though He is the King, WHOM THE HEAVENLY ONES SEE NOT.
Com. In the lotus of devout souls He ever inseparably dwells as unfailing Wisdom ; yet
is Ie not to be beheld even by the gods, .
Swum. This declares the method in which the Lord dispenses grace.
{Comp. Aurral, 1. 2, pp. 3, 184
¢ His feet, Who d'er the jfull-blown flower hath past, who gain
In bliss long time shall dwell above this earthly plain.’
The Tirnvacagam is full of this idea. Comp. Lyric IT (pp. 8-16); with note on the A7nsa-
¢alam myth, to which this is the key (p- 198).]

Is the Lord confined to one spot, or is He all-pervading ?
VIII.

Everywhere through all He dwells pervasive, like fire in heated water;

yet with none identified, abides alone.

Com. All worlds, and all souls, infinite in number, He pervades, as fire heats water,
entering it and uniting with it. He is not confined by the limits of the natures He pervades,
but exists alcne, uncontaminated.

Sum. Here it is said that Civan fills all things, but is affected by none.

Does the Lord always manifest Himself to all in one manner?

IX.
- To those who draw not nigh, He gives no boon; to those who draw nigh,
all good : the great Cankaran knows no dislike.

Com. 1f men draw not nigh to worship and serve Him, He imparts not to them the
sweetness of His grace, nor delivers them from embodiments, deaths, and sorrow. To
those who draw nigh to Him He gives all these good things. He is ever the impartial
Benefactor of all!

Sam. Civan is withont desires or aversions ; dispensing to every one according to his deeds.

[See Kurral, 4.

Can those who worship and serve Him obtain that gift ?

X.
Ponder well ! doubtless there is a Wisdom, all-pervading,—balm,—
that clinging malady of birth’ unfailing heals.
Com. Our Lord in the form of Wisdom, uniting inseparably with and joined to souls, is

the sure remedy for the eternally clinging disease of human embodiment. This is undoubted.
Ponder it well with ceaseless love !

Sum. The necessity and reward of devoutly serving the Lord.
[Comp. Gita.]
CHAPTER 1II.
Tue NaTure oF THE ‘Frock, Pagu; or, THE StaTE oF SouLs.
This chapter expounds the nature and condition of the aggregate of all
souls. The Lord (Patk7) is One ; the Flock (Pa¢u) is manifold and made up
of innumerable souls.



Ixxx NOTE XII.

The Disciple asks:
Are there any who may bear this name ?
; XI.
i The Guru answers:
Days past, and days to come, are numberless; so is the company
that have renounced, and hereafter will renounce.
Com. The aeons in which evolution and involution have taken place, and shall yet go on,

are infinite. The number of souls that have gained the feet of the Supreme, and of those who
in the unending futare shall obtain Grace, is infinite. So this Flock eannot be counted.

Sum. Heré the existence and multiplicity of souls is taught.

The exquisitely figurative word ¢ flock’ suggests the idea of the Great and Good Shepherd,
and of the time ‘When there shall be one Flock.[ fold) and one Shepherd.

Are all these souls of the same grade?

XL s

There are those with three impurities ; those set {ree from one of these ;

and those who have but one.

Com. Darkness, deeds, and delusion,—these three impurities exist in some. There are
some who, delusion having been removed, are still under the influence of daréauess and deeds,
—subject to a twofold impurity. There are others in whom the impurity of daré»ess alone
remains. Souls may thus be arranged in three classes®.

Sum. Souls are distributed into three categories, according to their different conditions
from of old.

Are any of these above the others?

XTIL
All the three classes are subject to the original ¢ impurity’:
to those who cling to Him the unseen Lord is Help.
Com. The members of all these three classes are alike subject to the original, gternal

impurity of Apavam. They must all therefore look to the invisible Lord for ultimate
deliverance.

Sum. Here it is taught that the original impurity of darkness clings to all, though one
class has been set free from Miyd, and a second class from Kannmam also.
{The second line of this couplet is obscure ; my rendering is literal.]

Is there no knowledge in souls not devoted to Him ?

XIV.
Things seen daily are mingled confusedly in dreams!
What can men do whose might of intellect is such?
Com. Things which men see in their waking hours are ofttimes reproduced with strange
perversions in their sleep. The author therefore asks, in contemptuous irony, what reliance
can be placed on knowledge subject to such vicissitudes?

Szum. 1t is shown us in this and in the next couplet that 24e soul has neither knowledge
(self-conscionsness) nor active facully without a primal Source from whickh these flow.

‘1 The three classes are: 1. Ca-kalar [Sans. SA-KALA =*with Kalai’}. These are under
the influence of all the three Radical impurities: Anavam, Kanmam,and Mayai, which consti-
tute the threefold BoND. (NOTEXV.) 2. Prajaiyi-kalar [Sans. PRALAYA-KALA]. These
are under the influence of two Radical impurities: Anavam and Kanmam. 3. Vididna-
kalar, who are freed from all but Apavam. A-kalar (opposed to Sa-kalar)= ¢those without
Kalai.’
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In slumber, it is true, comes forgetfulness ; but in waking hounrs have souls no innate
knowledge ?

XV,

Without organs of sense reason comes not into contact with the objective :

how then can soul be said to know?

Com. The ear and other sense-organs are required by the soul as necessary instruments of
perception ; this being the case, now can the soul itself be said to possess knowledge? Its
knowledge comes to it from perception of the world of sense.

Sum. This is to be taken in combination with the former.

But has the soul no knowledge whatever save through the senses ?
’ XVL
Light and darkness, and the phenomenal universe,
are not perceptible to the eye obscured by cataract.

Com. Light from sun, moon, or fire; darkness which brings confusion; and the varied
world of phenomena, appear not to the blinded eye. So, if the soul have no faculty of
vision or perception, what can sense-organs do for it ? A

Sum. The souls of men have merely an imparted faculty of perceiving what is presented
as an object of perception. .

[An innate faculty, like power of vision, sro8 (comp. Kurral), is necessary to sense-
perception. The soul, with material sense-organs, placed over against the object-world, must

have a divinely-given faculty of using those organs; alone with senses and objects it could
know nothing.]

. [PegraCurse, gsfod iv.]
Cat, Agat, and Sat-agat: What is there then that can perceive these three?
¢ XVIIL
The ¢reAL’ draws not nigh the ‘ unrEaL.’ The ¢ unreal’ knows nothing.
Soul that takes cognizance of both these, must itself be both.
Com. QIVAN, who is abiding knowledge, has no need to contemplate and know
the ‘Bond,’—inert matter,—the threefold impurities which imprison the soul. The Boxp
itself, with all the elemental categories, is material and unintelligent. The SouL (Pagx),

which puts forth energies and contemplates both Paz%i and Pdgam, must partake of both
natures, (that is, zas affinities with both matter and spivit.)

Sum. Here we arc taught that souls are not pure knowledge (like Pat%i), nor mere
matter (like Pagam).

Can you illustrate by a figure this twofold nature of souls?

XVIIL
In this world are there not things which are
dark in the darkness, and light in the light ?

Com, There are things, like the eye, crystal and ether, which are dark when no light is
shed upon them, but kindle into brightness when irradiated from without. So the soul is
intelligent or unintelligent, according as divine irradiation is given or withheld.

Sum. There exists something intermediate between pure intellect and insensible matter,
which something has potentialjties of knowledge.

[Civan is thus (adgags#) ‘life of life, ‘soul of soul” It is ‘the inspiration of the
Almighty that gives man understanding.’]

Stnce light loo is with the soul from eternity, why showld the soul have any connection
with darkness? Can light and darkness co-exist ?

XIX.
To the eye of an owl light itself is dense darkness,
so are they whose eyes behold not. Vaman,

f
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Com. When the sun rises the eye of the owl receives not its beams ; so the soul we have
spoken of sees not the light of Civan’s wisdom, being veiled by 4navan.

Sum. This illustrates the way in which souls fail to recognize Him who is their Light
and Life.

[See Gi. Nana-pira. II. 20, p. 313: Vaman, arwdr, see Lex.]

When shall the ignorance of these souls disperse and grace be given?
XX. .
From eternity until now souls bear the load. Alas!
when shall they know the grace divine? Ah! abiding woe !

Com. The couplet echoes the commiserating exclamation, ‘ When dawns the day of grace?’
Sum. A piteous declaration of the sorrow that the Flock of all souls endures.

NOTE XIIIL
THE Bripg, ParA-¢aTTi = Civan’s ¢ Privar Enerey.

In order that the supreme Pask; may energize in soul and in the Pagam
(Malam) from which the universe is evolved, there proceeds forth from him an
energy (Catti, &8 &, Sans. CakTr) which in its various manifestations will require
attentive consideration. The doctrine is thus summed up: The supreme
Catti, or essential energy that subsists in and one with Civan, sends forth in
successive developements (1) the energy of desire, (2) the energy of wisdom,
and (3) the energy of action. These powers in operation constitute the sacred
body of Civan. This ¢the uncontaminated one approaches, manifesting him-
self as inscrutable grace, and thus joins himself to the pure Maya.” He then
approaches ‘impure Maya, the causal one, and establishes bodies, organs,
worlds, and fruition in all their plenitude, in order that deeds eternal and
inexorable may be consumed,’—as it is curiously phrased. Thus souls are
embodied, and involved in the bond from which, when deeds are consumed, they
will be evolved. This is the mystery of the developed and undeveloped forms
of the Supreme. What is specially important here is that the supreme divinity
(Pathi) manifests Himself and operates in the universe only through his Carri,
or energy. ‘Civan and Catti are as the sun and its radiance” This noun is
in Sanskrit feminine, and thus the effective energy of Civan is represented as
a female,—a goddess; and it is very wonderful what an amount of mythology
and ritual has been accumulated around this one word®. The question is
repeated again and again, How is Pathi, Who is pure spirit, to mingle with and
energize in souls and amid impurities? and the answer is, that He does so by
sending forth an energy that is like a ray of light, a mighty influence that
quickens, illuminates, and purifies all things; and this energy, personified as
a goddess, has led to all the developements of Catti worship. This is in fact
the way in which the Caiva philosophy bridges over the gulf between the finite
and the infinite. (Comp. Civa-fiana-bodham, p. 54, Madras, 1825.)

There is hardly a glimpse of this idea in the BHaGAvaD-GITZ, and its

! It is curious to compare the mysticism of Novalis (Les disciples & Sais, in Materlinck,
p- 47): ‘Il est heureux ce fils, ce favori de la nature, a qui elle permet de la contempler en cette
dualité, sous la forme d’nne force mile et femelle, et en son unité, sous la forme d'un hymen
éternel et sans fin . . , . sa religion sera le véritable et essentiel naturalisme.’

(«
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developement in the Siddhanta seems to mark a decided advance in theological
science. The very precious germ-thought would seem to be that—so much
emphasized in the Christian Revelation—of the Spirit of God moving over,
through, and in the entire creation, and especially energizing in human souls.
It is curious to recall the Greek Caktis, the Eumenides, the Muses, and other
feminine personifications. In Latin the names of Venus and Diana corres-
pond to the Tamil Ammai. And in Dante, Beatrice seems almost to take
the place of Umas, since from her all light, knowledge, and help proceed.
Mary, Beatrice, Lucia, Rachel, and Matilda all resemble the Caivite Caktis.
Indeed, if the magnificent hymn ¢Veni, Creator Spiritus!’ were translated
literally into Tamil verse, it would seem to express in a much more appro-
priate, dignified, and forcible manner the whole idea which lies at the root of
this part of the Caiva system,—that all light, knowledge, power, freedom, and
sanclification are from the Blessed Spirit sent forth by the Father for the
salvation of His children. Of course Christians do not regard the Divine
Spirit as really a dove,—and the representation of the divine energy as
a woman is surely not regarded as essential to the fullest developement of the
great truth it is supposed to symbolize.

. We must not omit reference to the personification of Wispom in the
Christian sacred scriptures as well as in the apocryphal books. Many of
these passages could be used, almost precisely as they stand, by a Caivite
in expounding his views of Cakti. The Alexandrian school of philosophy
and theology has followed out this course of personification to a great extent,
and it does not seem to be improbable that those thinkers were influenced

partly by South-Indian ideas. Gnosticism in all its developements seems to
have come from the East.

NOTE XIV.

‘EvoruTtion,” ¢ PrESERVATION,” AND ‘ INvorutioN’ IN OpPOSITION TO ATHEISM.

The doctors of the Caiva Siddhanta are strenuous opponents of the atheistic
school, or Lojkayatikas, as is seen in the Sarva-dargana-sangraha, chapter i,
where they are called Charvakas. These deny the existence of a Creator, and
the argument against them for the existence of a supreme Being, who evolves,
sustains, and involves the phenomenal universe, is as follows: ¢ The whole
universe, with its entire complement of beings, male, female, and without life,
comes into phenomenal existence, subsists awhile, and then subsides; this is
our experience. It is therefore necessary to assert the existence of a Lord, or
Pathi, who creates, maintains, and destroys. The reappearance, after dissolu-
tion, of the phenomenal universe in a new aeon.is the result of the bond,—
impurity. For souls must again and again have embodiments; there must
be a long chain of metempsychoses in order that these impurities may be
matured, work out their legitimate tendencies, and produce their various
results in the experience of each being. Only when these are exhausted, may
souls be released from their power. Since then these embodied living ones
(souls) come upon the stage of being, act awhile, and then pass away, there
must be a Lord (Pat%r), who directs their course ; especially as every element
of the bond is unintelligent;-and cannot seek out for itself the souls to which it

fo
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clings; nor can the souls themselves select their own appropriate forms and
successive embodiments, and cannot of themselves select the deeds which
pertain to them. It is therefore necessary that the Supreme, the Uncon-
taminated One, should preside over and direct each embodiment. We thus
see in this universe a succession of living beings with material environments.
Now, what is thus manifestly subject to decay, and is ever being renewed and
changed, must have an intelligent Author, Sustainer, and Restorer of its
manifold frame. Therefore the Lord exists, and is first, and midst, and last.’

This teaching is a strong and necessary protest against the atheistic
Sankhya school of Kapila, who gives to his primordial matter (epev-Js@35)
the power of self-developement,.while the Siddhinta most emphatically and
with powerful reasonings teaches that the whole universe must be for ever
inert, unintelligent, and lifeless without the operation of Pak7 and his mani-
fested energy.

NOTE XV.
Axavau, or THE ‘Bonp oF FiviTE IGNORANCE' (uné&id, wevid).

This is in later Caiva books called ANAVAM (= minuteness), an abstract noun
from Ayvu (J/a,J, '%T‘(jl), anything minute, subtile.” It is a word in its meta-
physical sense comed by the Tamil Caivites, and corresponds in some ways
to ¢ original sin’; Sahaja-Mala.

Presented in this formal way it is the latest developement of Caivism.
(Thirteenth century.)

The following from the Tiru-arul-payan, Chapter III, throws as much light
upon this conception as it is perhaps capable of receiving.

Tue Nature or THE Bonp (PAgam); or, THE ImpuriTY OF DARKNESS'.
The author has spoken of the Lorp and of the ‘Frock (Note XII), and
here he speaks of the Bonp, which is threefold: darkness, deeds, and delusion.
But especially he speaks of Anavaw, the first of these: fgnorance assuming

a concrele form.
The Disciple asks:

What is the sorrow that clings to the soul ?
XXI.
The Guru answers:
That which denies the grievous round of unceasing embodiment
and bliss, and means of help, is ever existent, though ever hidden.

Commentary. There is an eternally clinging impurity of darkness (ANAVA-MALAM) that

conceals all that the soul should know in regard to afflictions from birth, the joys of release,
and the help the Lord imparts.

Summary. In this and the following couplet (1) the reality of ANAVAM and (2) its
bewildering power are shown.

Unto what may this ANAVAM-impurity be likened ?
XXII.,
Nothing except Darr~Ess while showing itself, hides all else,
so as to make them one with itself,

! The Tamil name Avigpas (Sans. A + VIDYR) isused as a synonym of ANAvAM. It is also
called ‘darkness,’ s77/, for which a7#/ (= grace) is the remedy. Comp. Bhagavad-Gita.

> - -_‘_d‘_.'_‘:‘
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Com. Darkness, and it alone, has the power to manifest itself, hiding things so that their
distinctive differences shall not appear, ANAVAM hides birth and death, the way of release,
and the means of deliverance. ‘

Sum. The bewildering effect of ANAVAM.

Is it in all things the analogue of darkness?

XXIIIL.
Darkness hides objects of vision, but shows itself ;
Axavan hiding all else, itself also remains concealed.

Com. Darkness in the phenomenal world, though it wraps all things in concealment, is
itself clearly perceived. This mental darkness conceals both divine knowledge and its own
presence in the soul. [See HannSrasred (p. 100), I. 8.]

Sum. The spiritual darkness of ANAVAM is more cruel in its effect than ordinary darkness.

Does this power which conceals, and itself lies concealed, affect the Lord ?

XXI1V.
This darkness exists from eternal ages, permeating the soul,
together with the inner light, and abides till now.
Com. From eternity the darkness of ANAVAM co-exists in the soul, with the inner light

of divine mystic wisdom. It spreads not indeed over the divine Essence, but dwells persistent
in the soul, and obscures it even until now.

Sum. ANAVAM is from infinite ages, and does not pass out of the soul like ‘deeds’ and
¢ delusion.” (NoOTE IIJ, and p. 1i.)

Is this ANAVAM really unknown to the souls it enshrouds?

$ XXV.

¢ My Lady Darkness’ has an infinity of lovers, but hides herself
from even her spouse with strictest chaste reserve!
Com. Though this € darkness’ pervades and interpenetrates all souls, yet to the soul in
which it dwells the ¢ energy of ignorance’ reveals not herself,
Sum. This teaches the mysterions power of ANAVAM,
[ANAVAM is ore, though pervading an infinity of souls. (8. 4., pp. 99, 159.) There is
a personification here, as in the next. In Tiruvagagam IV. 43~45:
¢ Soon as I thought of that Being, free from hate, unique,
Delusive powers in ever-changing millions swarmed,
And straight began their ever-varying, delusive play.’
In Minikka-Vagagar's days the theory of ANAVAM had not been fully worked out.]

How can one know this ANAVAM?
XXVI.

No need of many words! This ignorance of all that souls
should know is the gift of the ‘sons of darkness.’

Com. What good can come from using many words? The condition that is ignorant of
the difference between temporal and eternal things must be caused by the powers of black
darkness, ANAVAM is the parent of innumerable active energies of unwisdom.

Sum. This root-impurity is the cause of a mighty power of darkness, and so is known by
its effects.
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If any one deny the existence of ANAVAM !, what is your reply ?

XXVIIL

If there be no darkness, why sorrow ? If it be nothing but soul’s essence

it departs not; or, when it departs the soul must perish too.

Com. If you deny the concrete existence of this darkness of ignorance, why was the soul
subjected to this sorrow of embodiment, which is the source of the life of sense? If you say
that it is merely the natural condition of the soul, then if divine mystic wisdom be given, this
ignorance departing, the soul will itself cease to be. (Clearnsing wounld mearn destruction!)

Sum. A refutation of those who deny the existence of a specific impurity to which the
name of ANAVAM is given.

If one say, * ANAVAM came incidentally in the course of developement,’ what reply is
e \ b/ P! Ply

there ?
. XXVIIIL.

If this impurity had a beginning, how explain its appearance ?
and may it not silently reappear even in the realm of release?

Com. 1f ANAVAM has sprung up incidentally, there must be some cause for its appear-
ance, as there is for a stain on a white garment, or for a tarnish on the surface of a mirror ;
nor in that case can there be any absolute and final deliverance for the soul, for ANAVAM
may again spontaneously appear. [The crucial question of ke origin of evil.)

Sum. A refutation of those who teach that ANAVAM has had a heginning.

If it be from eternity, surely it never will depart ?

XXIX.
Though darkness grow and spread, light will disperse it.
If not, it never can leave the mind.

Com. Material light ever dissipates the darkness that admits it; if it were not so,
perpetual darkness would brood over all things. Even thus; if ANAVAM yield not to the
successive operations of grace, ignorance can never be dispersed. If ANAVAM yield not to
successive impartations of grace?, the office of the guru is useless. But this office does rid
the soul of it. The soul must have a faculty of receiving effectual grace.

Sum. The means of deliverance from ANAVAM.

How would you answer a person who deemed that primal delusion, and not ANAVAM,
concealed things ?
XXX,
Like a light that illuminates till the dayspring arise,
‘delusion’ takes form, and associates itself with deeds.

Com. Till divine mystic wisdom is imparted by Civan, and so the darkness of ANAVAM
is dissipated, ¢ delusion * (Tirotham) appears, and, for the sake of deeds which have to be
consumed, is the cause of the phenomenal universe. Even so is it wken one lights a lamp,
and awaits the dawning of the day! [NoTE V. (5).].

Sum. Here ‘delusion’ and deeds in their relation to ANAVAM are explained®.

' The Askkiya-vathi school. See Civa-Piragigam, 1I. 22, This school is the second in
the *refutatiop of heresies’ by our author.

? Lit. ¢ Kalai and the rest.’

3 The use of the word Anu (syew, Sans. ANU) hy the Gaivites.—The word Anavam (from
Anu) signifies ‘the state or character of the Atom.” As far as can be ascertained the word
Auu, which has the meaning of ‘soul,” is not used in any such connection in Sanskrit, or
in earlier Tamil. In searching for its history I have found it used in a striking manner in the
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Jain system. It may be remarked that probably the best account of the Jains can be gathered
from four Tamil books, and these are the ¢ Jivaga Chintdmani,’ the ¢ Cilapp-athigaram,’ the
¢ Mani-Mégalai,’and the ‘Civa-fana-¢iddhiyar.” From these we learn that the Jains (or, at least,
the division of them called 4 ivagar, or Quvéithanar) held that the whole universe consists of
five species of atoms (sgw): Earth, Fire, Water, Air, and Soul. It must be noted that
the same word is used for life, breath, soul, and spirit. This werd Uyir (e.u94) is also used
for Anma, a corruption of Atman. These five specles of atoms are eternal, uncreated,
indestructible, indiscerptible, and incapable of mixing with one another, though combining
in every variety of substance in the phenomenal universe. They are invisible save to the eyes
of divine beings ‘dwelling within the circle bounded by the golden walls,’—the home of
spirits made perfect. As these atoms combine without direction or control, they form bodies,
into which the soul, itself an atom, passes. Thus every soul having an eternal burthen of
deeds which have to be consumed, expiated, and so annihilated, enters the body thus provided
for it by a blind, resistless, and utterly inexplicable fate. This part of the doctrine seems
somewhat to correspond with that of the Caiva Siddbanta; but, again, the Jains speak of
the colours of atoms, which are pure white, red, golden, green, blue, and ordinary white.
These six colours.belong to the four elements of earth, water, fire, and air. As the body
is compounded of these in various proportions, the indwelling sonl has innate qualities or
dispositions symbolized by these colonrs. The pure and absolute white when gained at last,
entitles the soul to liberation and conclusive blessedness. Thus the soul is dependent for its
condition and character upon a fate which started it with a burthen of ‘deeds’ good or bad,
and varying in every case; and also upon its environment, which is the necessary irresistible
influence of its constitnent atoms.

There is a further doctrine, as in the other systems, of virtue and vice, and in this it
does not differ essentially from the Siddhantam.
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THE METRES EMPLOYED IN THE TIRUVACAGAM.

On the subject of Tamil metres the student may consult my Second
Catechism of Tamil Grammar (Oxford), or the Third Grammar [G., Madras,
1859 ] with the references there to the Yapparungalam.

There are fourteen varieties of metre in this collection of sacred verse, falling
under four heads: Venba, Kali-pa, Agiriyam, and Viruttam,

I. The Vexsi pieces [G. 185, Pope’s Naladiyar, Introduction, pp. xxvi-
xxxvi] are 19, 47, 48, including twenty-eight quatrains, all Czi @avs
Qearur. [G. 189.]

II. Kavr1-pa, of which we have seven variations.

These are poems in which the metrical feet have (generally) the connection
peculiar to the Venba; though the metre is’ Kali-pa, which is said to have a quick,
‘leaping”’ rthythm (gerere) gew#), and consists of any feet; but chiefly, of
Qoo @i (-— —_—— VU= VUV =, -y u-—) [G 175], with  saferwo
and 5@@9@712) (— vV, vyuvuuv u).

(i) The first poem is in this KALI-vENBA metre (pp. 1—7). It has ninety-
four lines of four feet, and a final of three feet, like the second line of a Kurral
[Pope’s Kurral, Introduction, p. xxv]; with initial rhyme and assonance.
{G. 181-183.]

(i) Of those really belonging to Kali-pa, 5 (ii), 10-13, 15, 81, and 38—40
(in all thirteen) are called Koggaca-kaLI-P4, and are in verses of four lines each.

Beside these, 7, 8, and 18 are really the same ; but consist of stanzas of eight
or six lines. See p. 48.

These are called Zaravu (soray), which means ‘ nape of the neck’: they are,
in fact, ‘recitatives,’ and are very sonorous.

In & (ii) we find almost exclusively ‘ards feet.” This might be called
Epichoriambic. The connection is sometimes e g5%r, where a &rus
is followed by a devr; or Qaewwi 2, where a srus is followed by a
@mi. Comp. 51, where the metre, however, is Viruttam,

(iii) KALI-TARIGAL

Of this, 14 is the only example. It has nineteen stanzas of three lines each.

The first line has four feet, and the others three. 3

This is not quite regular. Taricai (srp @ans)="cadence’; and indicates
a kind of choral ode following the Taravu.

(iv) Under saflur must come 6 (ix), which is said to be seff A%v5 sam.

It has four lines of five feet each, of which the formula is

wr | wr | srd wr | ard
or af
or wr

But some lines have an additional foot.

N TR—
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This is a kind of Viruttam. When compared with the following, & %rs
safs memp, its inferiority is striking.
(v) st %ré sals @map. [G.192.]
This is a more artificial form of the above, and is very popular.
Its rule (s %) is fivefold :
(1) Each stanza must have four lincs, of five feet each, under one rhyme.
(2) The sequence is Ven-dalai: wr gper flavs, eforw @par Gumi,
smi gpar @mi. [K., Introduction, p. xxvii.]
(3) The first four feet of each line are (Qup&i) — -, v o -,
v v v v, — v v, with an occasional &rd.
(4) The fifth foot must be -~ v v —
(5) The stanza always ends with e,
5 (i), 8, and 86 are in this metre.
(vi) Here comes in the Ammanal, 8.

The only irregularity is that the sequence is not always maintained between
the last syllable of a line and the first syllable of the next line. Comp.
stanza 18.

, O vuvuvwuw~—,

(vii) Poem 24 is said to be of ‘mixed metre’: soveas. It is mainly of the
&af rhythm, the fourth line in each stanza being very musical.

1. Agirivam, or ‘aphoristic, metre, of which we find here three varieties.
(i) Poems 2, 8, and 4 are in this measure, which from its use in grammars
and didactic works gets its name of ‘the master’s metre’ (g@fw =FTATH).
It is the original Tamil representative of the Sanskrit Cloka. 4
It is also called Agaval (gsae = the call, or the peculiar s#ruf of the
pea-fowl). [G. 191, and references.]
Its sequence (s%r) is antispastic, i.e. /Vér follows /Vér, and Nirai follows
Nirai: thus—
Bt | apari | oo | B oy
[Cswor | Cswr | sdlorn | s@malersd
T o i~ o v vV U]
This jerky rhythm is called the Agaval-ogai.
(i) B2evwaidrg e @M ws ur (=aphoristic verse of unvarying recurrence).
This is a subdivision of the Agiriyam. The 146 lines of poem 2, and the
225 lines of 4, furnish good normal specimens. = Observe—
(1) The lines are all of four feet (yerasg).
(2) The feet are mostly of two metrical syllables (Qup@n), i.c.
e =2 UU'-’ vVvVuyyvy, muU vy,
(3) The connection (s2%r) is not always strictly that of the Agiriyam.
(4) They are rhymed in couplets.

(iil) @%mwré @por gAAw ur (=Agiriyam, where lines of two feet are
interspersed).
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Poem 3 is in this metre, and differs from 2 and 4 in only two respects :
(1) some lines have two feet, and others three feet; (2) rhymes are irregular,
or wanting altogether.

IV. VirurTaM (=round); thirty-one hymns.

The three metres hitherto considered mainly depend on sequence, connection
of feet (%), and rhythm in the individual lines; but Viruttam arranges them
in rhymed stanzas, mostly quatrains, in which each line must harmonize with
the rest, and fall into a kind of tune, often kept up for many stanzas, or a whole
piece. This is more like Alcaic and Horatian metres.

Its-law is: if a foot in one line end in wr, &ferd, srd), or sefl, the
corresponding feet in the other lines must end in the same.

" (1) The stanzas may be of four feet, and then the metre is called

Kali-viruttam. See 5 (v), 17, 84, 46, and 51.
5 (v) reads very harsh.
Its formula is wr, &f, af, af, Butthe final @ = - v -, or VU v —,
(2) If of five feet, it is treated here as safiin, iv.
(3) If of six or more feet, it is called Agiriya-virutiam. [G. 193,
and references.] .

To this must be referred 5 (iv, vi, vii), 9, 18, 20, 21, 25, 35, 41, 42, 43,
45, 49, 50.

(4) Of seven feet are 5 (viil), 22, 28, 29, 30, 34, 37, 44.
(5) Of eight feet are 5 (iii, x), 23.
Each variety has its time-measure. [G. 16.]

3 Nores ox NpiviDUuaL VIRUTTAM Lyrics.
9 (pp. 128-138).
This is Agiriya-viruttam of six feet. Formula: af, of, srds (twice).
Great license is used. A woman’s song.

5 (iv), 41.
These are Agiriya-viruttam [G. 193] of six feet.
The formula is wr, &f, &, &, af, s,
They have thus twenty-six measures [G. 16], or thirteen metrical Cir (7).
Caesura and Ménai before fifth foot.
& We might read as Daclylic pentameler hypercalalectic, with anacrusis :
L v v L v v

v v

There are frequent resolutions of — into v v.

6 (vi), 21, 32, 33, 45, 50.
These are Agiriya-viruttam of six feet, divided into two equal parts, of
which the formula is wr, wr, 7 (twice), having twenty-eight measures.
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5 (vii), 35.
Agiriya-viruttam, Six feet.
Formula: &, wr, wr (twice), twenty-four measures.
But observe that the initial @) ends really in a long syllable, and is generally
vvu-, v-u-—, or =u-. This affects the rhythm.

25.

Agiriya-viruttam of six feet : five with wn, and the sixth with &rds (occa-
sionally wr). A caesura after the fourth foot.

42.
Agiriya-viruttam of six feet.

This is unique, and requires much care to read rhythmically.
Formula: wr, wr) sefl || wr, a }aﬂ.
af } o

43.

This has six fect, each line divided into two equal parts; but the law of the
Viruttam is not strictly observed.

Line 1 gives af, wr, srir; af, af, srds; but the chorus in each verse:

waryPart awlrar Harls,

gives &, af, i,
Again and again wr and &f are interchanged, or a srds is substituted.

The sequence is Ven-dalai [Introduction to Kurral, p. xxvii].

22, 28, 29, 37, 44, 49.
Agiriya-viruttam. Seven feet and twenty-eight measures.
Formula : @, wr [but & = - v -];
&, wr;
af, af, wr [or &),
Many irregularities.
22 is anaphoretic (gsgnG). [G. 199.]
44 has often six feet: wnr, wr, srd, &c.

5 (viii).
Agiriya-viruttam. Seven feet,

Formula:

o i }, 1O, 1O, oM, |
wr, wr, a.

Time-measure : fourteen wrg@ens. [G. 16.]

Observe that the last foot, though a aferw, is really — v —.

KD To us, it is Trockaic letrameler calalectic, with an optional anacrusis :

\) /’ 4
S R v VRV PV




xcii THE METRES EMPLOYED IN THE TIRUVAGAGAM,

20.
Each stanza has four rhymed lines of eight feet; but these really make eight
equal lines, the alternate ones having only ¢alliteration’ (Qwr %ur).
The formula of these is af, af, af, wa. It is singularly pleasing.
%25 Note that the third and fourth foot generally form an antispast :
28w QurpQer !

—vVV Vv -

23, b (iii, x).

Agiriya-viruttam of eight feet.

In 28 we have wr, &f, &f, wr (twice), in both half-lines generaily; but
the fourth foot is sometimes a sads, and there are minor irregularities.

In b (iii) the measure is @rds, ard, wor, wr (twice), giving twenty wrgGeans.
[G. 16.]

In & (x) we find wr, af, wr, & (twice), or sixteen wrs@ans.

#& It may be read as two Zrockaic penthemimers :

'
g i L v L v L

wrfenswr | sk Qadrer@u '

17.
This has two formulas,—for one and three of each stanza it is wr, &, af,
&9 but for two and four wr, ¥, wr, wr. It is very much like doggerel.

. 84.
This at first sight seems capable of varied scansion, but (with the usual
license) reads—

— SR Al S vVV—-—VvVv vy -

saifl I safl I seufl l o

48 is wnr
o | erd { ards | smis

It has a pleasant mingling of the @& and grwsev, [K., Introduction,

p. xxvii, § vii.]

51 is made up of&rm’.;feet(—--, VU=, uuvu—).

O o i S i e
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REFERENCES AND BIBLIOGRAPHICAL NOTES.

T.A.P.= Tiru-arul-payan, @ @’ uwer. The 100 couplets of this
great text-book are all given in these Nortks, as follows :—

CuartEr I, II. 1~20 in Note XII
5 III. 21-30 in Note XV.
T 1V. 31-40 in Nore VI
o V. 41-50 in Note IV.
M VI-VIIIL. 51-80 in Note VL
5, IX. 81-90 in Nore IL
» X. g1-100 in Nore VI

The Traditional History of Umapathi (ivdgdriyar (see NOTE VII).—¢Umapathi (= Lord
of Umai, Civan) Civagariyar was of the 7j//ai-vaynthanar tribe of Brahmans, and was from
his earliest youth carefully instructed in the Védas, Agamams, and other Caiva scriptures.
He lived in the discharge of all the duties of his caste and class, universally respected by his
fellow-townsmen. One day he went as a Guru in his palanquin with the ensigns of his dignity
to Ziru-Kalan-eri.

‘Now at that time there lived a Guru at Tiru-Kalali-GCéri, whose name was Marrai
ﬁina(;amba.ndha Civagariyar, a disciple of Arunanthi of Tiru.penpagadam, a Brahman who
was commonly known by the name of Cagaligama-pandithar (=Leamed in all the Agamas).

¢ This Marrai Nanagambandha Givagiriyar, seeing him pass by, said, ¢ There goes a man
blind in the daylight.” Now, being mature in grace and ripe for emancipation (NOoTE I1I), the
instant he heard these words, Umapathi descended from his palanquin, fell at the sacred
teacher’s feet, and adored him with “eightfold”” and ¢ fivefold ” prostrations. At the Guru’s
meal Umapathi was present, and when some rice fell to the ground as he was eating, took it
up and ate it. He then received from his new Guru the mystic teaching necessary to
his final emancipation. When he returned to his people they expelled him for his violation
of caste propriety in eating the remnants of his Guru’s food, and he was compelled to remove
to Kottavan-kudi, where eventually he was in death made perfect.”

It is said that he composed a commentary in Sanskrit on the Boudgara Agamam, and
in Tamil! he wrote (1) Civa-Piragagam, (2) Tiru-arudpayan, (3) Vina-venba, (4) Potti-
paxrrodai, (5) Kodi-Kavi, (6) Nefiju-vidu-ttthu, (¥) Unmai-nerri-vilakkam, and (8) Cankarr-
~ paniragaranam (p. 33). These all explain and defend the tenets of the Caiva Siddhanta, and
I have used them all in these notes. Palm-leaf copies made in Ceylon are in the Bodleian,
and they have been printed in Madras by Canmuga-Cunthara-Muthaliyar and others,

From a date given in Umapathi’s works we learn that he was in the height of his activity
in A.D. 1313. We also find that Madhava Achdrya, the author of the Sarva-darcana-
sangraha, was elected in A.D. 1331 as head of the Math of Sringéri in Mysore. It seems
evident then that Madhava’s account of the Caiva system was not the result of a study
of the finished writings of the Siddhanta School. In fact, very little can be learnt about
our especial subject from Madhava’s writings. The more we examine the details of the
system the more thoroughly convinced do we become that the Siddhanta is indeed an eclectic
system thought ont by Tamil sages, from hints contained in Sanskrit works, and owes its
completeness to the ingenuity of the Tamil mind. It is the Tamil answer to Buddhist, Jain,
and Pantheist. Umapathi has not so wide a reputation as Saikara Acharya, or Madhava,
because he taught in the vernacular.

! Vada-mogi =“northern word’=Sanskrit, Ten-mori=‘southern word’ = Tamir or Tamil.
Sce Pope’s Aurral, Introduction,
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T.K.P. = @@ésaflppliuguni; a treatise in 100 Venba quatrains, by
Uyya-vantha-deva-niyanar. This is very useful. [Madras, 1875.]

C. N.B. = Crva-Rana-bodham, Pa eprer Gungw, by Mey-kanda-dévar,
Note III.

U.V. = Upmai - Vilakkam, e-ameow alerssw, ¢ the light of reality’ (p. 5).
This is one of the fourteen authoritative standards of the Siddhantam, Its
author was Mana-vagagam-kadanthan of Athigai, one of the disciples of Mey-
kanda-dévar. In fifty-four quatrains the work gives an epitome of the system.

C. P. = Civa-Piragagam, by Umapathi Civagariyar [1872]. Note IIL
Often printed.

The following is the author’s preface :—

The origin of this treatise, called Civa-Prragdcam, is as follows:—

Cri-kanda- Paraméguran, the absolute Lord, graciously imparted the true doctrine of
PATHI, PAGU, and PA¢AM, which constitutes the Nana-kdydam of the (aiva Agamams, the
¢ original scripture’ proceeding from Himself, to Nanthi (Dévar), who graciously imparted
to Canat-kumare and other sages (Rishis) the substance of that teaching in twelve standard
books called the (rve-fidna-bidkam. (anat-kumara transmitted it to the Cattiya-Aana-
tarisinis; these to FParafijothi Mamuni; he to Mey-kanda-(dévar), whose sacred dwelling
was in (7¥ru) Veppey-Nallir. This last compressed the doctrine of the twelve volumes into
twelve Citrams, making a ‘secondary scripture,’ to which he gave the name of (rva-fidna-
bodhant, and committed it to Arupanthi (Dévar). He examined it, and since the work was
much compressed and the meaning profound, expanded it and made a ¢ secondary scripture,’
to which he gave the name of Crva-fiana-giddhi. Umapathi (Dévar) of Kotlavan-kudi,
seeing that these works were intelligible only to those of acute minds, took them both, and
adding from his own stores of divine wisdom, composed this ‘ dependant scripture,’ to which
he gave the name of (Yva-liragazam, and which consists of 100 quatrains of the Viruittam
metre, divided into two parts, consisting of fifty quatrains cach, and called respectively
¢ general doctrine’ and ‘reality.’

The (rvagamam is the ‘ original work’ (aergrd) ; Crva-itana-bodham and rva-fiana-
¢iddhi are the ‘secondary authorities’ (afsr ) ; and this C7va-Piragdcam is a ‘supplementary
treatise ’ (srtypés, yeogr &), See Nanniil, 6-8.

P.P.= Periya Puranam, ‘the great legend. This is published in verse with
commentary [1885]. There is a prose summary by Arrumuga-Navalar [1881].

Cekkirar and the Periya Purdnam, or ‘Great Legendary History’—About the end of
the eleventh century, it would scem, arose a Tamil poet whose influence throughout South
India has been very great, and is probably increasing. He came from the village of
Kundrattar (¢ 47/l-town’), and was called Arul-mori-dévar, ¢ He of the Gracious Word.' His
brother was called Pal-arra-vayar, ¢ Ze from whose mouth milk ever flows” These may have
been epithets afterwards given, but the name of Cé&kkirar, which was originally that of the
tribe (a subdivision of the Vellalar, or Yeomen), was given to the poet as being pre-eminently
the glory of his race. The Cora king of that day was called Anapayar (¢ the Fmperishable,
an epithet of Civan), whose date is between A.D. 1063 and 1112, and is said to have been
greatly addicted to the study of Jain literature, and especially of their great epic, the Jivaga
Chintamani, an account of which is given elsewhere. There were many good reasons against
this heretical study, but the chief one urged was that its teachings were opposed to the Caiva
faith. The Cekkirar, who for his learning and piety had been made prime minister of the
kingdom, a position greatly affected in old times by Caiva devotees, reproved his master for
these heretical studies. The king answered, ‘ But where are the lives of your Caiva Saints?
Give them to me, that I may obtain pleasure and edification from their perusal.’” To this the
minister replied, that Sundara Mirtti had summed up, in eleven poems, the history of the

[ty -
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Gaiva devotees, and that Nambi-andar-Nambi had amplified this work in verse'. These works
were brought to the king, who read them with delight, but found them all too brief. e
therefore requested his minister, the Cékkirdr, to compose a poem that should be a great epic
like the Jivaga Chintimani, and should make these histories popular through all the Tamil-
speaking lands. Cékkirdr undertook the task, and at once proceeded to Cithambaram, the
Givan metropolis, where, after bathing in the sacred tank, and performing all holy rites, he
presented himself before the God, Who there ever performs the mystic dance that symbolizes
His five divine operations. There worshipping he made his prayer for inspiration to perform
the assigned task. In response a voice was heard from the shrine which uttered the line—
¢ He who is hard to be understood and expressed in words.’

This both the poet and the three thousand devotees of the temple heard, and understood
that the God sanctioned the undertaking and commanded that the poem should commence
with this line.

The bard now set himself to collect from every quarter, arrange, and versify the legends,
while the impatient king continnally sent messengers to inquire as to the progress of the work
and to urge it on. At length the poem was completed, and the king himself, learning that
the great poem, whose initial line the God Himself had vouchsafed to dictate, was completed,
came to the sacred place, and bowed in reverence before his poet-laureate and minister. And
now epistles were dispatched to all parts of the Tamil country, to the devotees of the God of
every order, who came thronging in until the city was crowded with sages and ascetics. In
the Golden Hall—the Ponnambalam—a seat was placed for the bard, and with royal pomp
the finished poem was placed npon a pedestal, while flowers were scattered around and incense
offered. So the first reading began on the sixth of the month (%#7raZ (April), and continued
day by day till the same time of the following year, while in the iaterval, all the auditors
from every region were daily feasted by the bounty of the king. After the reading was com-
pleted, the book was wrapped up in a silken covering fringed with gold, then deposited in
a golden casket, and with the bard placed in the Aowda% of a royal elephant, where the king
stationed himself with a fan to cool the distinguished compiler; and thus in royal pomp they
retumed to the royal abode. The king then assigned to the poet the Zoz2da7 land? as a king-
dom, which, with his brother, he governed for some time, and then returning to the presence
of the God, in due time obtained his fina] release.

The collection of legends which this poet has thus versified consists of seventy-two cantos,
in which the lives of sixty-three devotees of Civan are given, with every species of embellish-
ment. It would seem that the Caiva gurus had come to the conclusion that they could not
retain their hold upon the people without something that should be equivalent to the Jizakas
current among both Buddhists and Jains, and probably beginning then to be used by the
Vaishpavites also. It is curious that the same species of legendary history was commencing
atthat very time to play a very great part in the religion of the Western peoples. About this
pericd, the Nestorian Christians on the Western Coast of SouthIndia were in full force, and though
their teaching would seem to have been very corrupt, and a great deal of Hinduism, Buddhism,
and Muhammadanism was mingled with their Christianity, they still possessed and valued and
vaunted their own legends together with and above the sacred authentic Christian history.

Our poet and the devotees at Cithambaram, who seem to have formed an Editorial
Committee, had abundant sources of inspiration. Every village throughout the Tamil lands
was made to give up its traditions, and additional matter was sought for in all directions.
The result is a very remarkable and composite Hagiography.

Muir = Muir’s Sanskrit Texts. [Second Edition. Triibner, 1868.]

S.D.S.=Sarva-dar¢ana-sangraha, by Madhava Acharya. [Calcutta, 1858.]
Translation of above by Cowell and Gough, [Triibner, 1882.]

! This is a famous work composed by the Saint. See his life.
2 The Tondai-maydalam was a subordinate kingdom, subject to the Cdras.
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TRANSLITERATION OF TAMIL WORDS, AND
THEIR PRONUNCIATION.

In attempting to write Tamil words in Roman characters many difficulties
arise. The following hints are intended )

(1) to enable the student to write Tamil in English letters on a uniform
and scientific system ;

(2) to show how to reproduce these words in Tamil characters ; and

(3) to guide the student into something like an Oriental enunciation of
words.

I. The Tamil vowels are twelve in number, to be pronounced as in Italian.

& = aasin America;
< = g as in father;
= 7asin pin;

@ () = 7 as in pique;
2. = # as in bull;
oer = # as in r#le;
& =c¢asinend;
& = ¢ as in théy;
® = 0 as in opinion ;
) = 5 as in jpium
@ = af as in asisle or mazd (two sounds) ;
gor = ax, or ow in fowl. i
II. Tamil consonants are eighteen in number. :
1. 8=k, g (k% gh, h). [Guttural:] The following rules must be observed :—
(@) & initial, mute or doubled, = 4.
(0) & single, not initial, =g.
(¢) In Sanskrit words & often stands for 4%, g% or %: these letters having
no separate sign in Tamil.
2. §=¢ (s, §), ch. [Palatal-dental.]

(@) This is a very soft palatal, not a sibilant. Tamil people—the pure,
old, unsophisticated, unorganized Dravidians—could pronounce
neither a sibilant nor an aspirate. They simply omitted these,
or for s used 7 (5), or substituted the soft palatal #, which is
¢ with a soft s sound in it: the French ¢.

*
i
i
(5) When doubled, or following s and .2, it= ck. ]
(¢) After g5 it=.
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3. u=d. [Cerebral.]
(@) This is a & stopped as far back on the palate as possible. The dot
under marks its very hard sound.
() When doubled {c~) it = ¢#f, a doublet pronounced in the same way.
4 $=1, th (d, dk). [Dental.]
(@) This is a soft dental 7 when initial.
(6) When doubled, or in the body of a word, it=2% as in /his—rLAT; never
sharp as in #zin |
5. U=p, b (pk, bk, f). [Labial.]
(@) w initial, mute or doubled is hard, =p.
(8) w single, not initial, =4.
(¢) In Sanskrit and foreign words w may stand for p4, bh, v, .
6. &, g5, er, a1, & =0, #, 7, n. [Nasal.] As these belong to the above
five classes respectively they may be distinguished thus :—
: & or » guttural=2,
@ or 7 palatal=7#,
ekr or n cerebral=n,
ar and & are really the same in use as the English 7.

G ln-= #,
W=y, as in English.
@ =7,

8. &, p, b =r,7r (r), r. These are three r sounds,— dental, palatal, and
cerebral respectively.

9. v and ar=1/ /. See 3. (a).

10. op is used for #, when the 7 sound is strong. It may be distinguished,
when necessary, by a line under (#).

It would be of great advantage if all Zamil scholars could agree to use,
consistently and always, one uniform distinctive system of transliteration- for
Tamil words.

In printing the Tamil text I have ventured to use occasionally an apostrophe
to indicate the disappearance of a letter according to Tamil rules. [G. zo0.] Thus,

Reagwexflerp. Here or in o, and & in derp, have disappeared, e&r
taking their place, and ’ gives warning to the reader of an elision.

aeréd @e%v or

aers s’ @ov %y,

This is an experiment,

} Here 2 is cut off.




ADDITIONS AND CORRECTIONS.

Page 52, line 3, for st read srp

P. 54, 1. 12, for Caraydr read 5Qeacr
P. 61, 1. 2, for app read npp

P. 63, L. 5, for arad read arch

P. 66, 1. 132, for @ read @o

P. 243, 1. 23, for man r¢ad men

in some copies.

LEXICON.

P. 3, col. 2, after 1. 11, énsert (in some copies) sym@esd [S. ANUKTLAM], in harmony w
P. 13, col. 1, 1. 30, alter thus: @R, :
I. sce y%r, alar, i e
1L v, #r. [§ 62], afflict. f
IIL . éntr. [ § r,7], grieve, yearn, 29. 38 [u'ﬁ&-g
P. 32, col. 1, L. 33, for Cang rcad Qang 3.

<
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PART II.

THE FIFTY-ONE POEMS

OF THE

TIRUVACAGAM

OF
MANIKKA-VACAGAR.

INTRODUCTIONS, TAMIL TEXT, AND ENGLISH TRANSLATION.
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wrafdsarssi spaldGCaiis
B weourFsib.

&, e
Foeu 1yTmemr b,
[faasprdpponowvuraupow.]
§ CangGrmasoar.

BLod@aim aur oyups | prseToper aurps !
@)awio LGQuUTep gitd c16TQGsIeHF xf BSTHIGT (I aTeumLhs |
Canarf] e @& HLoesiisest oparamipas |
B LD YF BT’ gy@meniliineT oper aumLps |

5657 .9 CrEGT D)ewW UG D19 ITLHE | ®
TIRUVACAGAM
OR
THE *‘SACRED  UTFERANCE.
HYMN L

CIVAN’S WAYS OF OLD; or, CIVAN'S COURSE FROM EVERLASTING.

This has always been considered the first of Manikka-Vacagar’s poems, and it has all the charac-
teristics of u preface, as enumerated in the Nann#l; but its very technical completeness makes its
genuineness doubtful ; and it rather appears to have been added by the Tillai assembly when the
lyrics of the Saint were first collected. In the Véthavirar Puranam (V. 11) it is said that after the
divine Master had returned to Kailagam, the Sage with the 999 devotees remained under the Kuruntin
tree at Perun-turrai, where the God had first appeared to him; erected a shrine there, and spent his
time in adoration and praise, until his fellow-worshippers passed through the fire to Civan, leaving
him alone. To this, the first period of his religious history, the following three poems belong; and
also, according to tradition, lyrics 19, 20, 23-29, 32-34, 36, 38, 39, 41-48, and perbaps a few others.

Here all the Tamil lines are of four feet, except the last, which has three only. The connection is
Ven-dalai (Pope’s Kurral, Introd., p. xxvii ; Nalagi, p. xxvi, &c.). The metre is Ven-kali-pa.

§ Salutations.
Hail, the five letters! Hail, foot of the Lord !
Hail, foot of Him Who not for an instant quits my heart !
Hail, foot of the Guru-pear] that rules in Gogari!
Hail, foot of Him Who becomes, abides, draws near as the Agamam |
Hail, foot of Him, the One, the Not-One, and the King! 5

1. Na-ma-gi-va-ya. This is the mystic formula of five Tetters (or five syllables, as we should
say) =‘Salutation to Civan.’ V. 245-248. Note IL 3. Poara@gep : Tirn-vavadu-turrai.
4. These are said to be twenty-eight in nnmber, and to.contain the elements of Caivism.

B



2 Spanssib.

Qausis Os@ssrenm. Qaiser_opny. Garews ! .
1SmLiL 1% @ Lo 1965 55 BT VG QuliEBLPV ST Q.GU@)&E !
Lip&snis@s CeQuraTpast Lyispvser Gauws | :
sra@aour GadroBepn CHIGSTEPVEGT Qeuavs |
Puiigadauni gr@als@es FEITST Hipev Qarsvs | &0
me engQuinpd | ersas oy Cuirpdl!
Coa argQurdd | Aaust@s auy Crinppl!
RrwsQs ety Howvest _opgCuimpsd |
tomu s 1SPLIIE@ LoGTETGT oy Buimyl |
@uni Qe fgeonss Cseusst opg.Cumps | 5@
24m15 @S gymey ol Cumpsl L

§ @peayarrs.

Pouestau QTSRS S BT UFE)Y
UG TGV 9 UGT(IFGT GUaRTIIPF,

=

L

Fbens oFpd Foul |TmenTs FeT e
apsans S apLpHith i 2T IIEIITET. o

Victory to the foot of the King, who soothed my soul’s unrest, and made me His |
Victory to the jewelled feet of Pififiagan, who severs continuity of birth!
Victory to the flower-foot of Him Who is far from those without !

Victory to the anklets of the King, rejoicing 'mid those that fold adoring hands!
Victory to the anklets of the glorious One, who uplifts those that bow the head!
Praise to the foot of Ican! Praise to my Father’s foot ! 11
Praise to the foot of the Teacher! Praise to Civan’s roseate foot !

Praise to the foot of the Stainless, who in love stood near!

Praise to the foot of the King, who cuts off delusive birth !

Praise to the foot of glorious Perun-turrai’s God ! 15
Praise to the Mount, in grace affording pleasures that cloy not !

§ Introduction.
Because He, Civan, within my thought abides,
By His grace alone, bowing before His feet,
With joyous thought, Civan’s ‘Ways of Old” Il tell,
That thus my former ‘deeds’ may wholly pass. 20

.
7. Properly Sanskrit Pinnadha=he with braided locks.” 8. i.e. men of other sects.  20. For
‘deeds’ see Pope’s Kur7af, p. xxxviil and notes; with especially Niladi, ch. xi.
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& GG FGVTGIT DT H (LT HGHTHTL L 615 Q)11 )5)

erawr g BH GaL 1611l awirisLp oames ),

aSlaresstienm figi wm&m&ﬂwpﬁgﬂ t&smis, afarmiGsrafim,
eravreniins GsavZvulovr s1Qet | Blar GLimesFi

Qirevevr o 2t Qiuiest Lisepiom G et Quicst | 2@

: § Ioliysar.
LGV GIs Lpt Mt Lyapeums Lo em G
Lvel@s rBLT Lwe auumiics LTibLT s
&V Loastl g rmi’s Quiumiis &epTris oTmi
UVVEHT 075 (pestiou gmiss Cseummiid
QFVeVT 9] BTV Q)& &TouT FblSLOGZ AT 0
ervaTL1 (i ib 55 2%rs @56, 6ribGL (HLOTGHT |

$ Groee.
OoisBur, 2651 GQLiTesTasTg ST Hewry.aT.y S BNt ;
B_I11LI GTGST G GTGT GGG GBIS TT LDTILS 6T

I came, attained the grace the ‘ Brow-eyed’ showed,

Adored the beauteous foot by thought unreached.

O Thou, Who fill’st the heaven, Who fill’st the earth, art manifested light,
Transcending thought, Thou boundless One! Thy glory great

I, man of evil ‘deeds,” know not the way to praise! a5

§ His various embodiments.

Grass was I, shrub was I, worm, tree,

Full many a kind of beast, bird, snake,

Stone, man, and demon. ’Midst Thy hosts I served.

The form of mighty Asuras, ascetics, gods I bore.

Within these immobile and mobile forms of life, 30
In every species born, weary I’ve grown, great Lord !

§ He found the Master.

Truly, seeing Thy golden feet this day, I've gained release.
O Truth! as the Ongaram dwelling in my soul,

26. Comp. VIIL 79. 33. Many mysteries are hidden in this Sanskrit word. Lex. See Gi. Pr.
I, 41, 42.
B2



SHan & ib.

4

Quoirur! afwavr! afeor_Limasr! Cougmser

spwr! ararQounm Y555 TP mrar et Ger | »@
Qauinumis, sewfwmit, @ uiorest @ibaloevr !

Quminurest srovevrid Quimis_oyse aup s efl,

Quoiigpepresip 4% (BefliGesrp Quoisdsie Gn !

sTepeh T TG ser @eriit QugpLoirGer !

9/ G5 GHTRTS 1T 5N allsd povasCa ! #0

§ erm@anifle.
Y55 LoaradnF @)W, 9% g1 GLb
S @M, &TLILIT, QPlCIImi, D)IHL_ (oL,
Cuindg@eumi, 61 63r21Ls LGl imi BTG mpep tbLev.
2w 55 Carflumis, Cawmis, pesflurQer !
wrpp wethsLi Bety wespQunQer ! @
&5 FLITY TG T® GBitEsSTH CLiTews
s sy uni Apslary. QLssreer s BleTm
155 S ILim&E@Lo sTmser GV (HLoresT !

That I may ’scape. O spotless One! O Master of the bull!

Lord of the Vedas! Rising, sinking, spreading, subtile One ! 35
Thou art the heat! and Thou the cold! the Master Thou, O spotless One!
Thou cam’st in grace, that all things false might flee,

True Wisdom, gleaming bright in splendour true,

To me, void of all wisdom, blissful Lord!

O Wisdom fair, causing unwisdom’s self to flee far off! 40

§ Civan’s five operations.

Thou know’st no increase, measure, end! All worlds

Thou dost create, protect, destroy, enrich with grace,

Release. Thou causest me to enter ‘mid Thy servant band.

More subtile Thou than fragrance. Thou’rt afar, art near.

Thou art the Mystic word transcending word and thought. 45
As when are mingled milk, sweet juice of cane and butter,

Thou dost distil, like honey, in the thought of glorious devotees,

And cuttest off the continuity of births—our mighty One !

43. Qivan's five works, The best exposition of these is found in the Giva-piragagam, 1. 6. See
Notk I. ‘Civan’s operations,
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§ Human embodiment and enlightenment by grace.
Thou hast the colours five! While heavenly ones extolled
Thou didst lie hid, our mighty Lord! In the strong grasp of deeds,
I lay, hidden amid illusion’s shrouding gloom.
Thou binding with rare cords of virtue and of sin,
Didst clothe with outer skin, enveloping with worms and filth,—
Within my nine-gated dwelling foul bewildered,
By the five senses sore deceived,—
To me, mean as I was, with no good thing, Thou didst grant grace,
That I, with mind erewhile embruted,—pure one !—should
Become commingling love, in soul-subduing rapture melt !
Thou cam’st in grace on this same earth, didst show Thy mighty feet
To me who lay mere slave,—meaner than any dog,—
Essential grace more precious than a mother’s love !

§ Epithets of praise.
Spotless splendour ! Brightness of full-blown flower !

49. In Unmai-Vilakkam, 5 :
¢EARTH in colour is golden ;
WATER is whkite; FIRE, the all-pervasive, is red;
The mighty WIND is dlack ;
The ETHER is smoke-coloured.
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So the five colours are mystically the five elements,—all His.  50. ‘Deeds,’ good and evil, alike

cause embodiment, 53 &c. Naladi, ch. v..[B. GITa V. 14]. . 61, Comp. VIIL 41.



6 SHhan &b

Qs #Qax| Cz@yi 9y1pCs! AeurjrQaer ! .

LrEwrid Luppmsg s Lmlsg wrfluGer |

Q& _oymarLis Qpes 6 aughEm Qs L1 @

Quinay Bletw QuagmsmZsrs GGy !

oprr 9@z ! _garalovrsi QuiponQasr |

Qurmnsr emens Qzrafis@ Gomarl lun@@sr !

Bomit 2 5% erer @i Blesryp Gosr :

@mu@ggmu@ HowawrQear, e_mamr@m‘ @0
9IS ST Qe | WTe auuyLomil gavlavifin 765

CenpwQar! gicreQar! Czrarapis Qumen wuGaer !
G uCat! 55 pOarH _gjdvevTQer !

i 50 s 61% wr Qs repr. Qaupen s O orQer !

#ii $5Q) o165 GTeT S 5T H QsTarBanrieuri SHHHS LD a@

Crrssfu CrrsQs! m e ds i mp1w.am awriGau |

Quird@ b aurayo Ljanrioylevris i jadresstiuCer !

s15@0wm sToueQar ! &resrufliu QUG grefl Qui

yoderu Qauarar@uw ! gyssr! lésmis flesty

Carpmé ar_QuraflumiF, G)FTevaTs il chr ey anrialmil, o

O Teacher! Honied ambrosia! Lord of Civa-town !

O venerated One, Guardian, Looser of Pacam’s tie,

Working in grace of love, that in my mind delusion may die out ! 65
Great river of exceeding tenderness, with ceaseless flow !

Ambrosia that satiates not! Infinite, almighty Lord!

Light unseen that lurks within the souls that sought Thee not !

Thou Who abidest in my soul, till melting waters flow !

Thou Who art without pleasure or pain, Who yet hast both ! 70 |
Loving to loving ones! Effulgent One, Who all things art,

And their negation too ! Great Master, whom no darkness gathers round !
First One, Thou’rt End and Midst, and art devoid of these !

Father, Lord, Who drew’st, and mad’st me Thine !

Eye of the minds that see by keenest glance of wisdom true, 75
Hard to be eyed! Subtle understanding, none can scrutinize !

Holy! Who comest not, nor goest, nor mingling liv’st !

Guardian who guardest us! Great Light whom none can see !

Flood of delight! Father! Light of all passing splendours

That appear! Unutterably subtle Intellect ! 8o

77, Comp, XX, 17, 18,
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Of all that in this world diverse pronounced as truth
Is known, Thou art the knowledge sure! “ Full certitude !
Precious ambrosia, fountain welling up within! My Owner Thou !

§ Passionate invocation.

I can’t endure, our Gury, in this changing straitened frame to ’bide.
Aran! All Thy saints made true invoke Thee,

Worshipping abide, and praising Thee, from falsehood freed,

_ Hither return no more! That deeds and birth cling not,

To sever bonds of this deceitful sensuous frame the might is Thine !

Lord who dost dance, trampling dense darkness down !

Dancer in Tillai! Dweller in the Southern Pandi land !

Thou Who dost cut off evil birth | —Adoring ever, Thee they naine,
Whom words declare not ; then, ’NEATH THY SACRED FEET

THEY LEARN THE MEANING OF THEIR SONG. The blessed ones

In Civan’s town who dwell,—full many a one,—beneath

The feet of Civan, lowly bending utter praise.
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CIVAN'S FAME.
HYMN IIL

THE SACRED SONG OF CIVAN'S RENOWNED ACTS.
Composed in Tillai ( Zéiru Vathavirar Purdanam, V. 62).
The sacred foot that danced in Tillai’s city old
Is His, Who in all varied lives has energized ;
Revealed in beauty of innumerous, varied qualities ;
In earth, in sky, and in celestial worlds.
All ordered lore hath He revealed, and He made void.
My darkness hath He driven for aye far off.
Within His servants’ inmost soul that love o’erflows
He dwells,—His glory and His choice.
On great Mahéndra’s biding hill
In grace He caused the uttered Agamas appear.
He came with the good goddess,
Pleasant and gracious, mingling with men at Kalladam.

1. See XL. 9. Lines 18, 19.
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With her whose words are milk in'the *fivefold couch,’

He caused sweet grace, that unfailing accumulates, to grow.

In guise of a woodman, of her whose lips are crimson,
He sank in the lovely expanse of the swelling breast.
Becoming a fisherman He caught the shark.

And he received the Agamas, a rich spoil.

Moreover, on Mahéndra seated, the self-same Agamas
From His five mouths He graciously spake forth.

In our abode a Brahman He became,

And as a deathless Guru dwelt in grace.

Assuming diverse forms, and diverse habitudes,

As hundreds of hundreds of thousands of natures,
I¢an, Lord of the bull, that the world might be saved,—
He and the Lady, His partner,—came in grace.
Bringing horses, in the Western land,

Right royally He rode in state.

In fair Puttiir, town of the dart, upon the bull He rode,

e

o@®

X5

20

13. A shrine of that name: ZPafja-pal/i. © 15. Civan's appearance as a Véganr (Sans, Kirdla), or
¢ woodman,’ is told in the Aranya Parvam (IV) of the Mahabharata, and in § 2 “Arjuna’s penance.’

See Villiputtiran’s Tamil vetsidh, III. § 1, ver. 81 &c. 17, ¢ Sacred sports,’ 57.

sports,’ 16. 21. Tillai, or Nantlham LPadi.

18, ¢ Sacred
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Made manifest His state and glorious pomp.
In a mirror, at Puttir of the santhal-wood,
Gave increase to the woodman armed with bow.
His form all flame, that held the ‘éram-bag,’
In magic beauty exquisite, of old he showed.
He whose extent to Hari and to Brahma was not known,
In goodness jackals into horses made,
To make him His, He of the sacred foot,
The chargers to the Pandiyan sold,
Nor deigned to take the heaped-up gold.
* Our King made me His slave, and in the path of grace to keep,
" Made manifest the ancient brightening ray.
Becoming a Brahman, graciously making me His own,
He showed the magic illusion.
Coming to Madura, the city great and fair,
He became a horse’s groom.
And therein too, for the female devotee
He condescended to carry earth.

35. See drunagalam, 42. In Perun-turrai. 43 The jackals.
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In Uttara-Koga-Mangai abiding

He showed His special form.

In Pavanam he vouchsafed to appear in beauty,
And showed His ancient spotless form.

In Vathaviir he came sweetly gracious

And caused the sound of His tinkling anklets to be heard.
In Perun-turrai’s blissful home, a Blessed One He dwelt,

And guileful, in undimmed lustre hid Himself.

In Pavalam, beauteous, sweet and gracious,

He sin destroyed.

A water-booth he placed, to gain the victory,

And graciously became an attendant who serves water.
He came a guest to Venkadu.

Beneath the Kurunthu tree He sat that day.

In royal Mangai, in fair beauty throned,

The eight great mystic powers in grace He gave.

Becoming a hunter, and assuming the form He desired,

In the forest with guile He lay hid.

48. Song VI.
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Exhibiting a body, assumed at pleasure,

He bore the fitting form.

In Jackal-town well pleased in grace

He became an earthly babe.

In Pandir He came to dwell.

In the resplendent island, in the south of Dévir,
He assumed kingly state.

In sacred Ariir, famed for its honey-dripping groves,
He bestowed the gift of wisdom.

In Idai-maruthu, by hosts attended,

He planted His pure foot.

Assuming the nature of Ekambam,

He became partner with his never-sundered queen.
In glory He dwelt in sacred Vafijiyam,

And delighted in the society of her of perfumed locks.

He became an attendant bearing a mighty bow,
And assumed many various appearances.
He dwelt in a spacious home in Kadambiir ;
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And showed Himself in beauty in the hill Incroy

He became a Caivan in Aiyarru.

He abode with desire in Turutti.

In the ‘town of the sacred palm’ He dwelt desired.

In Karumalam He manifested His presence.

In the ‘ Vulture’s Hill’ He dwelt without a flaw.

In Purrambayam He taught virtues manifold.

In Kuttalam He was for a sign.

Concealing His endless greatness in form of fire,

In beauteous disguise the only primal One assumed a form,
In magic splendour came in grace,

Took each one’s nature into Himself,—

Being the infinite Lord of grace, our king,—

Became a Sage as moonlight bright.

Thro’ upper air descending to the beauteous LAND

He came in fairest form and filled with grace,—

Lord of the miLL Mahénthiram, mountain of mystic lore,
The King of grace, immeasurably great !

89, Song XXX
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If one could tell the way He made me His:

He showed His sacred form of power and grace ;

He exhibited His BANNER of sacred ashes;

The RIVER of rapture that straightway 105
All human vileness sweeps away, in grace He gave :

The Partner of the DAME, in mercy great !

While the great NATHA-DRUM spake loud

He made me His, so that impurity touches not.

He bears the mystic SPEAR, ‘110
The splendour He whose flame pure light emits,

Who cuts away the primal threefold bond ;

A loving one, the lotus 6ARLAND blue

In fragrant loveliness He wore ;

Hari and Brahma knew not Him to mete ; 115
On prancing charger forth He rode.

He shows in grace the way knows no return ;

The old dominion of the Pandi Lanp is His ;

104 &c. Compare Song XIX for the ten royal insignia and attributes, 113, Umat, His spouse,
115. Song VII. 69-72.



85385 £p ssax. 2.

LS Q)F s 919 WG TLs LITIDLITS G111 LI6uGT,
2 4557 QHMF LoHIGHS STATER LD,

5 apis B &L &mer i et

Gz au @z euast Hlas1Ouui _9y5a)ib,
Dassirsy. 5o @iy,

9 H6ML GV aw Lo (15 &7 Lo %oV 1T H @ LD,
Qo1 4L F&TEn Lo LD 6T6u Gleuaui HnpLp
1L #5@9 v yer® 6)E Tewr L (Hafl,

Bl GestZest peovinal) Bev vy’

@amavib 9yi51H Glu g afaslev euh G e,

16V, 616512657 1 Q)& MLl 5 & (morfl,

BTGt ) FGITY D) HTONIW LD D19 iU T
&1 Gleu TG D_1_G5T% V5 & (h6r i Lb,
eriigous Sovnsmi erflllm Lmueyie,

LomeVgl aurH Lol Lb eTi1Fly Lh,

LyBLD 9| F&() L{mar BeSips 56w ujm
srovaliengs CHmy.& $L_6VL|% LoawTly.,

‘B, pI5, TP STH M

He bears to bliss supern His pious saints;
Uttara-Koga-Mangai is His Town ;

To the primeval Beings He gives grace,

The Gop or cops His sacred NAME;

His veHICLE is gift of joy dispels the dark;

His the MouNT of grace that greatness gives,

Fitted to each one’s lofty nature, each one’s power ;
Meetly in love He makes them His;—

Me, cur, in Tillai filled with good,

He bade draw nigh th’ all-glorious company ;

Yet, Ah! He left me here.

That day His servants who gained grace to go with Him,
Mingled in perfect union with Himself,

While those that gained it not leaped on the fire !
Then did bewilderment come over them.

On earth they rolled, they fell, they wailed,

They rushed with eager foot to reach the sea;
“Our Lord, our Lord,” they wept and called.
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While those who gained His foot pressed near,

And cried, ‘ Celestial Dancer, who to Patafjali gave grace,’

And yearned to gain satiety of bliss,

He dances 'mid the company of beauteous * Tiger-town,’

That golden beauty like Himalaya wears,

There to Umai, whose roseate mouth is filled with sweetness,
And to Kali grants the beauteous smile of His blest countenance.
Thus the King with His assembled saints

Joyous hath entered ¢ Tiger-town,” with garners filled,

High Lord of Kailai that resounds with rapturous song.
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138. NoTE VI ‘Cithambaram.” He is the supremely blessed soul of all things, and the five acts
of destruction, preservation, creation, embodiment, and gracious release are his ceaseless mystic
dance. Of this dance the sacred Védas know the excellence, but are not cognizant of its cause, its
time, its place, its full intention. In the forest of Taruvanam, in the midst of the Rishis, the gods

beheld it ; but, because that is not the world’s centre, it trembled beneath his foot.
which is the exact centre of the universe, this dance is finally revealed.

In sacred Tillai,
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THE
NATURE AND DEVELOPMENT OF THE UNIVERSE.

HYMN IIL

This poem has an introduction of twenty-eight lines, after which the praises of Civan are
intermingled with somewhat intricate but ingenious allegories. The whole partakes of the nature
of a rhapsody,—not withont some sublimity,—and can be fully appreciated by those only who have
studied the whole Caiva system as shown in NoTes I-XVII. It is an imitation, it would seem,
of the Sanskrit Catarndriya, or Hymn to Rudra’. Yet Qivan—the Auspicious—is imagined by thc,
Tamil Qaivites quite otherwise than by the northern and more ancient authorities. Civan in the
south is the Guru, the friend, almost the familiar companion, of His votaries, and is addressed with
a mixture of awe and of simple affection that has a peculiar effect. Throngh all Manikka-Vagagar's
poems this personal relation of the God as manifested Guru to His devotees or disciples is, of course,
most prominent. I am not aware of anything quite like this in the mythology of the north, though
among the worshippers of Vishnu in His various incarnations something analogous may exist.

Here lines 1-12 are very intricate, and emphasize two thoughts: (1) that the Supreme in Ilis
greatness embraces all, and pervades the minutest things in His universe ; and (2) that He is the
unique Being, whose wondrous and admirable sublimity is not to be fully comprehended by any
finite beings, gods or men. The two epithets are the Great One (line 6), and the Beautiful One
(line 12).

The idea of lines 13-16 is peculiar to the Gaiva system, which teaches that there are three great
processes carried on by Civan, the Supreme, in the universe. In the beginning of each acon He
evolves the phenomenal universe, and through countless ages sustains it as the theatre of births and
deaths,—of the whole drama of metempsychosis; and at the end of each aeon He destroys, or
involves the phenomenal universe in its primal elements. These three processes of evolution,
conservation, and involution, are commonly assigned to three deities, of whom Brahma is the
Creator, Vishnu the Preserver, and Civan the Destroyer. This however was seen to give to Civan
an office apparently inferior, and certainly less gracious, than that which belongs to the other gods.

The South-Indian Caiva system boldly faces this difficulty. According to it there is really but
one God. He is called, among many other names, Civan *the Blessed One.” Vishgn and Brahma
and the other so-called gods are but dependant ¢souls’ like the rest, and at the beginning of each
aeon their place and office for that aeon are assigned them by the Supreme as the result of merits
accumulated. The Brahma of the present aeon is the Demiurge or fashioner of the evolved
universe: he puts it into shape, and is the mere agent of Civan.

This system invites us to contemplate the universe at the beginning of each acon awaiting the
action of the Supreme. Existence is eternal; it is subject to what are called deluges, or overwhelming
catastrophes, in which all the heavens, and all the regions of the abyss, all worlds, and all beings,
are restored to their rudimental condition, after which, by the will and operation of Civan, they
resume their normal manifestations. What exists at the beginning of an aeon?

First, we have the Lord, PATHI, Civan, Peruman. He is the First Cause of all things: the
only Gobp.

Inseparable from Himself,—dwelling in Him,—is His personified energy or ¢AKTI,—his bride,—
said to be the originator, source, fountain, beginning of all emotion, action, wisdom, and grace.

3 Muir; vol. iv. pp. 322-326. Y
€
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Secondly, we have Souls, lives, atomic existences,—the ﬂocks,-'—_zm.m. TFnese have now no
embodiment, no powers, energies, or faculties,—abiding like birds sleeping in the night .on the branches
of some mighty tree,—hardly to be distinguished from the tree itself, save that they live. These are
definite in number, and are eternal ; no addition can ever be made to the number of souls th?t
are alive in the universe, none of them can ever die. Since, as we shall see, these may gain
absolute identification with Civan-Peruman and thus be embodied no more, the number of f:mbodled
souls diminishes ; but no soul ceases to exist even after obtaining release, and being taken into (?od.
1t may be, according to this system, that the time shall arrive when all embodied lives have obtained
release, and then the worlds will for ever cease and Civan be all in all. Each of these SO!:IIS ha.Ls
its load of deeds which are stored up, and are, @& parfe ante, eternal; the resnlt of which, in
pleasure or in pain, each soul in some embodied form must experience. As the Caiva system says,
¢ The fruit_of deeds must be eaten.’

These ;;ouls, at the beginning of cach aeon, crouch waiting for their embodiments. There are
now no evolved worlds—no heaven, no hell, no gods, demons, men. All these have been, and
shall be,—but now are not. That souLs may be furnished with embodiments, and with worlds in
which they may experience their fate, we have, thirdly, the Bond,—pdzam, the eternal material cause
of the creation. This is threcfold, pure mdya, impure mdya, and prakyiti, the offspring of the latter,
which is undefined. These three categories PATHI, PAGU, and PAGAM—which we call roughly
‘GOD, THE SOUL, AND MATTER "—are the subjects expounded in the Caiva Siddhanta philosophy.
See Notes XI, XII, \

[Metre: Quwégper g@dudur. Lines of four 4, a few with two or three.]
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§ Civan’s palpable and subtile existences.

The developement of the sphere of the elemental universe,

Its immeasurable nature, and abundant phenomena,—

If one would tell their beauty in all its particulars,—

As when,—more than a hundred millions in number spread abroad,—

The thronging atoms are seen in the ray that enters the house, 5
So is He the GREaT ONE, Who exists in the minutest elements.

If you would know Him, Brahma and the rest with Mal,—

His greatness, source, glory, and end,

Conjoined with His eternity, His extent, His abiding essence,
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His subtile and palpable manifestations,— 10

They sought to understand. As the rush of a mighty whirlwind
The Beauteous One drave them far in whirling course !

§ The operations of the Supreme.
He is the Ancient One, Who creates the Creator of all ;
He is the God, Who preserves the Preserver of things created ;
He is the God, Who destroys the Destroyer ; 15
But, thinking without thought, regards the things destroyed. '
To the six sacred sects with their six diverse kinds of men
He is the attainment of deliverance ; and Source of being to the heavenly ones.
He is the Possessor of all, Who resembles an insect.
Day by day He to the sun its lustre gave. 20
In the sacred moon He placed its coolness ; '
Kindled in the mighty fire its heat;
In the pure ether placed pervasive power ;
Endued the ambiant wind with energy ;

To the streams that gleam in the shade their savour sweet, 23
10. NOTE X. ¢The three categories’  19. ITiding Himself, as a worm lies concealed in
the core.
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And to the expanded earth its strength He gave;
For ever and aye, me and millions other than me,
All in their several cells hath He enclosed.

§ Forty epithets.

See Him the First! see Him the Whole !

See Him Himself, Being without compare !

See Him adorned with the wild boar’s ancient tusk !

See Him Whose girdle is the forest-tiger’s skin !

See Him with ash besmeared! Whene’er I think and think, "
See, I cannot bear the thought! I perish overwhelmed !
See, in the sweet-voiced lute He is the melody !

See, each thing, as its essence is, He knows !

See Him, the Infinite! See Him, the Ancient One !

See Him, the Great One Whom Brahma and Mal saw not !
See Him, the Wonderful ! See, the Manifold !

See Him, the Ancient One, transcending words !

See, He dwells afar where human thought goes not !

31. /Nore-X.
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See, He is taken in the net of piety!

See Him, that One, Whose title is ‘the only One’!
See, He extends throughout the wide extended earth !
See Him, more subtile than an atom small !

See Him, the King incomparably great !

See Him, the Precious One, rarest of all that’s rare !
See, mingling with all beings, each one He cherishes!
See Him, the Subtile One, Whom science fails to see !
See Him, above, below, He spreads!

See, the beginning and the ending He transcends!
See, the ‘bond ’ and ‘loosing’ He ordains !

See, He is That that stands, and That that goes!

See, He discerns the aeon and its end !

See Him, the Lord Whom all may gain !

See, Civan Whom the gods know not !

See Him, the Male, the Female, and ‘neither one’!
See, even I have seen Him with my eyes !

See, the ambrosial Fount, yielding abounding grace !

57. See lines 134, 135; and Civa-fiana-bodham, Aphorism I.
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Lo, I have seen His mercy’s might ! 6o
See, His roseate Foot this earth hath trod!

See Him, even I have known, the Blessed One!

See, in grace He made me His!

See, her His Spouse whose eyes are dark-bluc lotus flowers !

See, Her and Him together stand ! 63

§ The Sea and the Cloud.

Lines 66-95 are well nigh untranslateable, for they contain a subtle and intricate allegory, by
means of which the grace of the manifested Civan, who is praised under the title of the ¢ Cloud,’ is set
forth. The idea is (1. 66), that the Infinite sea of rapturous supreme felicity is Civan, but—(l. 67) as
the Cloud in the monsoon season sucks np water from the sea, and rises in black masses that cover
the sky, while all the phenomena of the wonderful outburst of the beneficent, but also fearful,
monsoon are exhibited,—so does the Supreme manifest Himself as the Guru, the Object of love, and
Giver of grace to His worshippers. In the monsoon season, lightnings flash from one end of the sky
to the other, crested torrents sweep down over the hills, bearing with them uprooted plants and trees,
and not unseldom huge snakes that have been disturbed from their rocky mountain hiding-places.
The various kinds of ‘Gloriosa’ spread forth their beautiful flowers like supplicating hands, while |
every valley and hollow is filled with water. Meanwhile, as the heat is most intense just before the
burst of the monsoon, the poet pictures a troop of thirsty antelopes, deluded by the mirage which
seems to offer them refreshing streams and shade: disappointed they are left to dic of thirst in
the wilderness. Meanwhile the pain of the fierce heat has ceased. Down the gorges of the hills the
torrent rushes, and is received into tanks prepared for it by the expectant husbandmen. These lakes
are fragrant with beautiful flowers, and on their banks the maidens have kindled fires with aromatic
woods, at which they dry their hair and garments after the refreshing bath. The cultivators may
now sow their seed and expect a rich harvest. All this is the work of the black clouds which draw
water from the sea to fertilize the earth. In these lines every particular of the description has its
mystical meaning, which hardly needs illustration. The student will compare VIIL 61-64.

The ancient sea of bliss superne is THAT indeed !
Appearing like a black vast cLoup,
Arising in the hill of Perun-turrai blest,

62. ‘I have found Him to be what His Name implies.’
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Whilst sacred lightnings flash from every point,—

While serpent bright of sensual bondage dies,— 70
While the sore sorrow of the fervent heat hides itself,—-

‘While the all-beauteous Hibiscus shines forth,—

Swelling in its wrath like our mortal pain,

It sounds forth in mighty grace as a drum.

While the kanthal stretches out supplicating hands, 25
And the tender drops of sweet unfailing grace distil,

While the gleaming torrent swells on every side,

And rises to the highest banks of every lake ;—

The ‘demon-car’ of the six sects

Excites the thirst of the large-eyed antelope throng. 80
And they with eager desire crowd to drink;

And faint with unquenched thirst haste hither and thither.—

Meanwhile, the heavenly mighty stream

Rises and rushes, crowned with bubbles of delight,

Eddies around, dashes against the bank of our ‘embodiment,’ 83

72, Tondri= Gloriosa, the * November flower.’ 79. Sects, more or less heretical, leading men
astray by delusive exhibitions of seeming truth. ¢ Demon-car,” ¢ devil’s chariot’ is the Tamil idea of
the mirage. 8o. Silly souls of men,
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And twofold deeds of ours growing from age to age,—

Those mighty trees,—roots up and bears away.

It rushes through the cleft of the high hills,

Is imprisoned in the encircling lake,

Where grow the expanded fragrant flowers,— 90
In tank, where rises smoke of the ags/, where beetles hum;

And as it swells with ever-rising joy,

The ploughmen-devotees in the field of worship

Sow in rich abundance seed of love !

Hail, cLoup-LIKE god, hard in this universe to reach! 95

§ Ascriptions of praise.

God Who wear’st black snake for girdle, hail !

First One, giving grace to the devout ascetics, hail !

Warrior Who dost remove our fear, all hail !

Thou Who dost ever draw us to Thee, make us Thine, all hail !

Thou Who dost wipe away sorrows that gather round, all hail ! 100
Thou Who giv'st ambrosia rare to those that gain access to Thee, all hail!
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Thou Who in thick darkness dancing dost bend down, all hail !
Lover of Her with shoulders like the swelling bamboo, hail !

Thou Who art hostile to the hostile one, our King, all hail !
Thou Who to thy lovers art treasure in distress, all hail ! 103

§ Praises.
Praise to Thee, our Own, waving the envenomed snake !
Praise to Thee, Great One, Who fil’st our souls with pious rage !
Praise to Thee, mighty in Thine ash-smeared form!
In every part what moves, Thou mov’st it; what lies still, Thou lay’st to rest;
‘What stands, Thou dost establish. 110
Thou Ancient One, transcending speech,
Not grasped by apprehension of the soul !
Not by the eye perceived, nor by sense-organs all.
Thou didst arrange in order, manifest the ether and all elements.
Like fragrance of the flower uprising everywhere, 115
Thy greatness without cease all things pervades.
This day to me in condescending grace Thou cam’st,
Making this body of destruction fall away, O Being glorious !
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To-day to me in condescending grace Thou cam’st; I praise Thee !

Thou Who did’st fashion this decaying frame ; I praise Thee! 120
As fountain springing in my soul Thou mak’st me glad ; I praise Thee!
While pleasure beyond bound like flower expands,

I know not how to bear this body vile !

§ His hidings of Himself.
Bright gems flash’d emerald splendour forth,—
The lightning’s play mingling with gleam of gold,— e
Brahma went up to seek Thee ; Thou didst hide Thyself'!
From them who toiled with mystic scrolls didst hide Thyself!
From those who in their homes practised virtue, Thou didst hide Thyself'!
From those who, in union with Thee, fixed their contemplative soul
With painful effort; Thou didst hide Thyself! 130
From those who boasted to see Thee by some rare device,
By that same device, there,—didst Thou hide Thyself!
Benign, regarding all, receiving with abundant grace,
As male appearing Thou dost change to neutral form,

124, Qerrer, 1, 141. NoTE 1. 128. Kurral, Introd., p. x. 130. Aurraf, ch. xxvii.
134. See Civa-fiana-bodham, Aph. I. “The Lord is manifested in the universe, in which all being is
found, in the three forms of male, female, and neuter (or inanimate things).’
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And in a bright-browed female form dost hide Thyself! Far off 135
Bidding the senses five depart,—passing over every trackless hill

With frames scarce living, spurning all delights,

Ascetic saints in contemplation dwell;—in their souls Thou fitly hid’st Thyself'!
Seeming one thing, then not, eluding knowledge, Thou dost hide Thyself!
‘When €’en of old I strove to find Thee, when to-day I strive, L40
Thou hid’st Thyself, Deceiver ! But we’ve found Thee now !

§ Worship,

Haste, haste ye, garlands of fresh flowers

Around His feet to bind !

Assemble, go around, follow hard on, leave ye no gap.

Lay hold of Him, although He hide Himself, avoid your grasp ! Thjis
The Incomparable told out His nature as it is,
That those like me might hear.

He called, in grace He made me His,

He as a Brahman showed His glory forth,
Then, while undying love dissolved my frame, I cried; 150

141. Such language is often used in regard to Civan to express the mystery of His Essence, and the
infinite variety of His manifestations.. NoTE I.
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I raised enraptured voice above the billowy sea’s loud waves ;

In utter wilderment I fell, I rolled, I cried aloud,

Madman distraught, and as a maniac raved ;

‘While those who saw were wildered, who heard it wonder’d sore.
More than the frenzy wild of raging elephant

Bore me away beyond endurance far. ’Twas then through all my limbs
A honied sweetness He infused, and made me blest.

The ancient city of His foes with fire lit by His beauteous smile
He caused to fall. Ev’n so that day

With mighty fire of grace our humble dwellings

He destroyed that none were left.

To me as the ripe NellZ fruit in palm He was.

§ Rapture.

What to say I know not, Hail I—to Thee complain.

I mere cur cannot endure! What He hath done to me

I understand not! Ah I’'m dead! To me Thy slave

What Thou in grace hast given I know not, tasting am not satiate,

162. Phyllanthus. Its fruit is fransparent.

So was He grasped by me, and revealed to me.

160

165
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Though I’ve imbibed I comprehend it not !

Like flowing billows swell from out the sea of milk
Within my soul He made deep waters rise,

Ambrosia surpassing speech filled every pore.

This is His gracious work !

In every body in this currish state

He filled me full with honied sweetness;

Ambrosial drops most marvellous

He caused throughout my being to distil.

With tender soul, as though He’d make me as Himself,
He formed for me a frame where grace might flow.
And as an elephant explores fields of sweet cane, at last
He sought, and found, and made even me to live. In me
Mercy’s pure honey while He mixed,

He gave in grace supernal food :—

Ev’n He Whose nature nor Brahma knows nor Mal !
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THE SACRED AGAVAL OF PRAISE.

{This seems to the translator to read more like a work of Umiapathi, than of our sage !]

HYMN 1IV.
THE CREATION OF THE WORLD.
HE CAUSED THE PHENOMENAL UNIVERSE TO APPEAR.

§ Lines 1-10. The Feet of Givan.
While the Four-faced and other heavenly dwellers rose,
Adoring, sacred Mal, whose head with rays is crowned,
With His two feet measured the threefold world, —
While saints from the four quarters praised with all their sentient powers,—
Eager that day Thy foot and crown to know,
He then became a fierce strong boar, and rushing on
Dug down through sevenfold regions, wearied cried at last:
¢ Eternal Source of all, to Thee be triumphs manifold !’

S

2, 3. See Muir, vol. iv. p. 69 &c. This is one of the oldest myths. 5. The story of
Arunachalam. Song VII 69 &c.
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Yet though He worship paid, Thy pair of Feet-flowers saw he not ;
Yet Thou to me Thy worshipper art easy of access !

§ Lines 11-35. Human embodiment.

On earth girt by the watery seas, from elephant to ant,
Through many matrices I passed,
Obtained a human form within my mother’s womb.

Thus was I born into the sad sea of th’ afflictive life.
Then during each year as it met me

I gained and hoarded gains. How varied was my life !
Morning’s routine, hunger in noontide hour, and night

13. To the 25th line inelusive, the developement of embryonic life is detailed.
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For sleep. In journeys oft I lived.

Jet black locks, and crimson lips, and radiant smiles were hers ;— 30
Into love’s sea I plunged. 31-35

In the wide marts where foolish worldlings toil

I lived, still slave to fierce desires.

I lived by sea of learning multiform ;

I lived in sorrow men call wealth ;

I'lived ’mid ancient stings of poverty ;

And thus in varied forms and fortunes spent my days.
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