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Abstract: The paper is an attempt to analyse the Visakhasasti — the collection of sixty
stanzas praising Lord Murukan of Palani temple composed by Narayana Guru — the
mystic, philosopher and social reformer from Kerala. Several stanzas of this mysterious
hymn (22, 37, 39, 52, 55) have been selected as representative of Guru’s style of writing
characteristic of compositions devoted to Subrahmanyan. Narayanan introduces to his
works the twilight language of Siddhas supported with a variety of figures of speech
borrowed from Sanskrit k@vya literature. An elaborate and highly sophisticated mixture
of these two literary and philosophical traditions became the means by which Guru
releases the liberating power of each independent literary construction.
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This paper analyses several stanzas of the Malayalam poem Visakha
Sasti — ‘Sixty Stanzas on Visakha’, praising Murukan (Tam. Murugan) of
the Palani (Palani; Tam. Palani) temple in Tamil Nadu, which was composed
by Narayana Guru — the philosopher and social reformer from Kerala.! The
mystical work is included in only one edition of Guru’s works, supplemented
with a commentary by Prasad,> who provides an English translation of this
intriguing composition.> The selection of six stanzas of Visakha Sasti given

! Narayana Guru (1856-1928) —a saint, philosopher and social reformer born in South India. He

is the author of over sixty works composed in Malayalam, Sanskrit and Tamil. The majority
of his poetical compositions were aimed at bringing about social reformation in Kerala. Cf.
BALACHANDRAN 2015; JAYAKUMAR 1999; KRrisHNAN 2018; KuMARAN 2014; NaTarAJA 2003;
Sanoo 2017.

2 PRASAD 2006: 204-231.

Prasip 2015a: 240-274: prosaic commentary; PrasAp 2019: 587-668: the same prosaic

commentary with a word-by-word explanation. The latter commentary has been published as
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below may be treated as representative of the style of composition used by
Guru in mystical poems devoted to Subrahmanyan,* a mixture of the twilight
language used by Tamil Siddhas depicting the mystical union with the Lord,
which is attained by means of the Kundalini experience® and the elaborate
language of Sanskrit k@vya literature.

An excellent example of the repetition of similar letters and syllables —
alliteration — mingled with the Siddhas’ vision of Sakti Manonmani residing
in a@jiia cakra (between the eyebrows) and imagined in the form of a golden or
flowery creeper can be found in stanza 22 of Visakha Sasti:

allisarantakanum allisutapatiyum allivisésabhavanum

yal lilaya bahula sal lilayotati jagallilarayitutané

allisaratiruci vallisanayii palani collisanaya bhagava-

ccillivilasamaya cillilayen manasi tellinnudiccu varanam //22//
O, the One who keeps the [Eternal] Union®
As the One whose Game makes the destroyer of the one
Who uses the lotus as an arrow [Sivan],
The consort of the lotus flower’s daughter [Visnu],
And the one born gloriously of the lotus flower [Brahmavi]

a separate book: PrasAp 2013, first published in 2006. As stated by Prasad in his introduction,
he limited himself to three topics, namely the usage of language, the devotional aspect and
the philosophy of Advaita (PrasAp 2019: 588). The hymn has been translated by Prasad into
English and included in the following book: PrRAsAD 2006: 20423 1. As Prasad states, the work
was discovered by Priyadar$anan, who attached the text as the appendix within a collection of
Guru’s works published by SNDP (Sr7 Nardayana Dharma Paripalana) Yogam, as the Guru’s
authorship seemed to be in doubt. However, Prasad examines the usage of several figures
of speech which the author introduced into the poem, namely the anuprasa, the upama and
the yamaka, and firmly states there is not the slightest doubt that the poem, which proves
proficiency in three languages, namely Sanskrit, Malayalam and Tamil, was indeed the work
of Narayana Guru (PrasAp 2019: 587).

The other hymns devoted to Subrahmanya composed by Narayana Guru are Guha Astakam —
‘Eight Verses on Guha or Subrahmanya’ (1884); Navamarijart (‘A Bouquet of Nine Verses”) —
1884; Sanmatura Stavam or Navamarnijari (‘The Hymn to the One Mothered by Six’ or ‘the
Bouquet of Nine Flowers’) — 1884; Subrahmanya Stotram / Kirttanam (‘Hymn in Praise of
Subrahmanyan’) — 1888; Sanmukha Stavam / Stotram (‘The Praise of the Six Faced God’) —
1887-1897; Sanmukha Dasakam (‘Ten Verses on the Six Faced God’) — 1887-1897; Bahuleya
Astakam (‘Eight Verses on Bahuleya’) — 1887-1897. Cf. BHASKARAN 2015: 44-114.
According to Ganapathy, ‘the twilight language is a clothed language in which the highest
truths are hidden in the form of the lowest, the most sacred in the form of the most ordinary,
the transcendent in the form of the most earthly and the deepest knowledge in the form of the
most grotesque paradoxes’ (GANAPATHY 2006¢: 295).

Tam. udan means ‘together with, altogether, at once’; similarly Mal. utan. Utantai (utanta) —
‘union, alliance, relationship’. Cf. EMENEAU and Burrow 1961: 69-70; PADMANABHAPILLA
2016: 337; DAKSINAMORTTI 2002: 248-249.
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Extremely engaged in the games of the [changeable] universe
Which spread abundantly when united
With the Game of [permanent] Sat —
The game of Pure Consciousness (Cif) which is the play of the eyebrows
Of such a Master who remains the Lord of Palani’s glory
As the Consort of the [Divine] Creeper that displays charms
Of the one who uses the lotus as a weapon [Kaman] —
May [such a Game] arise to shine just a little within my mind!’

The leading concept of the stanza can be described as follows: the games
(lila) of the phenomenal world (jagaf) along with the Game of permanent
Existence (Saf) have their reversed version in the Game of Pure Consciousness
(Cit) performed by the pair of creepers — in this instance Murukan’s eyebrows.
As the embodiment of the Ultimate Reality (paramporul), Subrahmanyan
represents the union of all games played by the trinity of gods, namely Sivan,
Visnu and Brahmavu. The game of the changeable universe, comprising
creation, sustenance and dissolution — the three forms of activity these Gods

allivye Saramakkiyittullavanre antakanum (puspatte astramakkiyittullavanre — kamanre —
Satruvum, atayati Sivanum) alliyute sutaykku patiyayittullavanum (tamarappivil ninnu
Janiccalaksmiyute bharttavayittullavanum, atayatu vispuvinum) alliyilninnum visésaritiyil
bhaviccavanum athava savisesamdaya alliyil bhaviccavanum (patmasambhavanum athava
brahmavinum) yatoruvanre lila mukhantiramano vyapakamdya, atayati ororuttarum
avaravarutetaya tarattil sadvastuvine vaccukontu sattaya tarattilulla lilayotukiti (oré
sadvastuvine vaccukontu srsti sthitilayannalakunna lilakal natattikontit) T jagattakunna
Itlayil ativegam mulukuvan itayayatu, annaneyullavanum valliyute bharttavayirunnukontii
palaniyennu péruperra sthanattinii iSandya bhagavanre kamadévanu cérnna tarattilulla
atyadhikamaya bhamgiyotukiitiya (allisaran — piuvine Saramakkiyittullavan = kamadeévan;
atiruci = atyadhikamaya bharmgi) cillikkoti vilasunnatinre ripattilulla citsvariipamaya
paramporulinre lilavilasam enre manassil alpaminnu telififiu varénamé — ‘May the Game of
the Ultimate Substance, which is the essential form of Cit in the form of the shining eyebrows’
creeper of the Master who is the Lord of the famous place of Palani, while remaining the husband
of the Creeper [i.e., Parvvati], endowed with extraordinary grace which is characteristic of the
god Kaman (the Lotus Arrowed One — the one who makes the flower his arrow means the god
Kaman; the extreme splendour means the extraordinary grace) — [may such a Game] enter to
shine a little bit within my Heart. [He is the one] through whose game the room is made for
the extremely rapid absorption in the game of this phenomenal world [performed] along with
the Game, which is Reality in essence, i.e., bound with the [permanent] Substance of Sat (i.e.,
along with the performance of games, which are creation, sustenance and dissolution, the one
and one only Substance of Sat is kept). [Such is the game] which spreads all around, i.e., which
[is performed] by each of the Gods, namely the destroyer of the one who uses the lotus flower
as an arrow (the foe of Kaman — the one who has made the blossom his weapon, i.c., Sivan),
the one who remains as the Lord of the daughter of the lotus blossom (the husband of Laksmi,
born from the lotus flower, i.e., Visnu), and the one who was born in a particular way from the
lotus or the one who was born from the lotus that is the special one (the Lotus Born One, i.e.,
Brahmavii) — in his own way’ (PrasAD 2013: 51-52). All translations of Guru’s works are made
by the author of the article.
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are responsible for — cannot be undertaken or accomplished until it becomes
associated with the play of Sat. On the other hand, Sat, i.e., permanent and
immutable Existence, is not capable of being involved in games until it
becomes associated with another aspect of Reality — Cit, i.e., Consciousness.
The inseparability of all these games (/fla) with the trinity of Sivan — Visnu —
Brahmavi and Subrahmanyan has been emphasised with the use of alliteration
(anuprasa):® trimirti’s names contain the term al/li, which denotes the lotus
flower, whereas within the compound defining Murukan, the term valli (creeper)
has been included. Not only is trimiirti associated with alli; the same compound
element constitutes the epithet of Kaman (allisara). In other words, the term
ltla ([cosmic] game) corresponds here with the term alli — meaning ‘lotus’ in
the following context: /ila, played by the Supreme Deity, results in various
forms of alli pertaining to the trinity of Gods, as well as to Kaman. Again, the
connection between the Cit game (cillila) and the play of Subrahmanyan’s
eyebrows (cillivilasam) has been suggested with the same figure of speech.
However, there is an indication of the difference here between these two
groups of games: the latter — cil-/ila — can be performed by the eyebrows of
the Lord alone — the husband of the divine Creeper.” Such an emphasis on the
capability of the particular God for an extraordinary performance by means of
alliteration can be found in Tamil Tirumandiram (TM) 2 386;'° the same work
depicts the Mahé&évaran (Paramé&$varan) as the embodiment of the Substance
(porul) which controls the activities of the Trimarti (TM 2 389).11

Alliteration is a repetition of similar letters, syllables or sounds (GErow 1971: 102 nn.).

The reason is Subrahmanyan (identical to Sivan) is the only one Deity who undertakes a task
of anugraha — the bestowal of divine Grace (cf. ARUMUGAM 2006a: 64—65).

Cf. TM 2 386: bhuvanam pataccitum oruvanum oruttiyum bhuvanam pataccitum avarkku
putraraficii / bhuvanam pataccitum ‘bhum’isayarnna asan bhuvanam pataccitum punyanalleé
(NAYAR 2019: 114): ‘He and She (as the concentration of mind) together create the Universe
(puvanam = bhuvanam); for them, creators of the Universe, five sons are there. [The Brahma]
is the One who creates the Universe [pu-vanam] — as the One who is elevated at the top of the
[Lotus] Flower [pii-micaiyan]; He creates the Universe as the One who is Virtuous by Himself
[pu-nniyyan-tane]’.

All translations of TM made by the author of the article are based on the 10-volume edition of
Ganapathy (cf. References — TM). The original text given here is the Malayalam translation by
NAYAR 2019 or NAyar 2007.

T™M 2 389: untulakelum umilnnavanotu andattilamaradévanum adiyumdya paran / pantu
caturmukhan, karanan tannotum kantu ninnu pataccatanipparaya parellam (NAvar 2019:
115): ‘Along with the One who devoured and spat out the seven worlds, with the Primeval
One (adi), the Lord (falaivan) of immortals within the Egg of the Universe (andattu), and
with the one who is the Source [of the World] (karanan), the Four Faced One (Brahma),
Lord — the Substance (poru/) created the world in ancient times (pandu).” The Lord identical
with the Substance is — in accordance with Saiva Siddhanta — Mahesvaran responsible for the
process of manifestation. The one who leads the Souls to liberation is Sadasiva, corresponding
with the Murukan in Guru’s poem. Nardyanan differentiates between these two aspects in his

9
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In Siddhas’ tradition, the space in between the eyebrows constitutes the
sphere of the ajiia cakra — the sixth energy centre, which starts and represents
the moon region of the human body. TM 3 589 mentions a divine dance in the
joint of the eye-bows (sic) which results in the flow of heavenly waters from
the top of the central channel (susumna). Along with that, yogi can experience
the effulgence of bliss.!? The same space of burning consciousness (zerivit) is
the abode of Lord Sivan and His consort — Sakti Manonmani'® in the form of
a flowery twig (puankombu). Tirumilar refers to such a place in TM 4 1112
with the term cilaittalai — ‘the top of the [eye]-bows — cilai’ or ‘the top of the
mountain’, whereas Sakti is defined with the compound kannul — ‘the One who
remains within the Eye (or as the Heart of the [third] Eye) [of the Lord]’.!* In
another mystical poem devoted to Subrahmanyan — Sapmukha Dasakam 1 —
Narayanan provides us with a vision of the heart or the inside of the creeper
of the eyebrows that shines brilliantly with the fire of awakened wisdom while
bringing the flow of amytu."

poem Siva Satakam, stanza 27 (Paramasivan responsible for granting grace) and stanza 29
(Paramésvaran responsible for manifestation). Cf. VENKATARAMAN 2010b: 484.

malaydrnna Sirassita vananir aruvi nilayarnnu payum netunadi itepoyii — cilanka / oliyarnna
sabhayatil tirunatanamatum polivarnnatoru anandajyotiyokkantu iian (‘The heavenly waters
that crown the mountain top spring to flow down [out from the mouth of the river at the top of
the pillar]; through the central channel I could see the unceasing effulgence of bliss [@nanda-c
codi] after the performance of the divine dance in the joint of the bows [eyebrows — cilaiyar
poduvil]’ — NAYAR 2007: 202). With the end of the susumna nadr (pillar), as soon as the ajia
cakra opens, the yogi can experience the bliss along with the stream of heavenly amrta. The
mouth of the river denotes the top of susumna nadi. Cf. VENKATARAMAN 2010c: 708—709.

Cf. TM 4 1147: anbarakkanni ariva manonmani konbara nunnitakkota kulavum / cembonnoli
ccelum gatri nalorum nambiye nokkiye naviluvol — ‘Her eyes are like arrows; She is the young
virgin — Manonmani; She is like a twig, the slender-waisted one, entwined with a flowery
garland. Her body is a ruddy gold, in union emitting fragrance; looking at the Trustful
(Beloved) One, She keeps conversing [with Him] every day’ (NAyar 2019: 344).

kalattala nerrikkannotu mukkannutayol mulattala mankayayu muyanni irippol / Silattalayam
eriyatu nokkiye alacca piankombu polati nilpo] (‘She remains as the playful virgin ready for
performance with her breasts — She is the Heart of the Lord’s Eye — the One who bears the
Eye on the forehead and the crescent in the crown; as soon as the Burning Heat (eri — Mal.) of
Consciousness (Tam. ferivu) appears at the top of the bows [eyebrows] (or at the mountain top),
She remains there as the ecstatically swaying flowery twig” — Nayar 2007: 356). The Sakti is
ready to undertake activity with her breasts which bestow the milk of Grace on devotees; for
that, She remains united with the Lord in @7ia cakra in between the eyebrows. It is the sphere
where the susumna channel, identified with Meru Mountain, ends.
JAanaccentiveluppittelutele  vilasum  cillivallikkotikkul —~ maunappiintinkal — ulliturukum
amrtolukkuntirunnullaliiium /  fanum niyum  ferukkakkalaruvatin -~ arul — ttanmayam
ninnatittarttenulttikunna muttukkutam atiyanatakkitum accil kkolunté //1// (‘The heart of the
creeper of the eyebrow bows shining brilliantly with the blazing fire of wisdom awakened,
having melted what remains within into the flow of the amyrtii, softening the inner essence of
the tender crescent moon that is Silence — for squeezing and uniting me and You [like that]
bring under the control of (or for) [Your] humble servant the pearly pot showering inside the

15
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The aspect of Cit permits the individual being to transcend the sphere of the
phenomenal world for the sake of the sallila — the game of Existence, which
leads the soul to liberation. The game of Consciousness, seen as being equal to
effulgence — as stated by Narayanan — comprises the process of descent, i.c.,
taking the steps which are necessary in order to enter the path of ascension.
Accordingly, TM 4 1091 compares the Sakti — the tender creeper (ilarnkodi) —
to the smoke that rises as the great effulgence (perusicudar) during the fire
sacrifice that is performed in the lowest cakra — miiladhara. The same smoke
releases the flow of amudu [amrtii] in the moon region of the body.'® On the
other hand, in TM 4 1142 the Creeper-Lady (penkodi) — the ultimate effulgence
and the consort of the Supreme Lord (Paraman) — keeps the world moving
forward in the process of manifestation.!’

Thus the game of Cif provides the individual soul with the possibility and
capability of entering the path of liberation, which can be called the game
of Anandam — Bliss. The trinity of aspects which is well-known in Vedanta,
namely Sat, Cit and Anandam, constitutes the level that is rooted within the
Sole and Transcendent Reality. The same Meta Substance remains the centre,
the top (tunga) and the peak of such a trio. Once again Narayanan introduces
alliteration (the repetition of -#-) as well as the figure called climax (sara)'®
to build up the gradation of these three aspects: the first one — sattum — plays
the role of Gradus Positivus, the para-cittum remains the Comparativus,
which is crowned with the Superilativus of parama-muttum. The whole trinity,

honey of the flower of Your feet that is Grace and Truth or sameness (the best quality of grace),
o Tender Sprout [rising] within the [Primeval] Mould!”).

tamakkulali dayakkanni ullilnilkkum évalirul arattitum ilankoti | homapperum cutar ullilelum
nunpuka méviya amutotu mintatu kapuvin — ‘The woman with curled hair adorned with
a garland of flowers, her eyes [filled with] compassion, remains within the Heart; She is the
tender creeper (ilankodi), which blows away the darkness spread within the loom [of the
universe]; the soft smoke that rises within as the great effulgence (peruiicudar) of o6ma [fire-
sacrifice], when united [there] with amudu [amrtit], comes back here — Oh! see!”’ — NAyar 2007:
351). Cf. commentary: ‘The inner murk is anava mala. The homa-fire burns in the miladhara.
The smoke is the power that blends with the vital air (prana-vayu); it reaches the sahasrara and
then descends with the elixir of immortality’ (RAMACHANDRAN 2010: 1253).

paintotiyum paraman itattilannu tinkotiyayi tikalunna jyotiyayii / vinkotipole vilanni varumatal
penkotipole natannitum lokavum (‘The lovely bracelet wearer remains on the left-hand side of
Paraman, as a strongly fixed creeper, as the shining effulgence, like a heavenly creeper — when
it appears manifesting around — the universe keeps proceeding in accordance with this Creeper-
Lady’ — Nayar 2007: 365). The dynamic Sakti, identical to Grace (aruf) remains inseparable
from static Paraman (porul). As the Adi Sakti, She manifests Herself assuming the form of the
visible universe.

‘Sara — a figure wherein is expressed a concatenated series such that each succeeding term
expresses a characteristic improvement in relation to the preceding’ (Gerow 1971: 322). Cf.
Mammata X 43: ‘Climax is the successive rising in the excellence of things to the highest
pitch’ (JHA 1967: 437).
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accompanied by plenty of -t£- words (kattum; svattum; bhrttum) is finalised
with the expression upanisatt-ullilepparaporul — with the first part referred
through -#z- to the trio mentioned above and the conclusion and goal of the
last part, emphasised by the repetition of ///, which corresponds with the name
of Palani (note that the noun selected by Guru to define bliss is mutti, i.c., it
can be classified as the -#£- group). Since both figures of the word (sabda) and
sense (artha) are involved in such a case, the whole figure can be defined as
Sabdarthavarti.’ Moreover, the gradation of the trio, suggesting an up and
down or vertical orientation, has been set in opposition to the inside or within
orientation of the final u//ile, which can be treated as a direct allusion to the
famous Saiva myth of linga.

Narayanan defines this Ultimate Source with the Dravidian term
paramporul, i.e. Ultimate (or Meta) Substance in stanza 52 of Visakha Sasti,
although it is claimed to remain within the heart of Upanisads (upanisattullile

pparaporul):

cattum pirannumulakattulla jivikalakattum purattum anisam
sattum tathaiva paracittum punah paramamuttum nijakrtiyumayi
kattum vibhavasu samipattum annatha purattum yathaiva sakala-
svattum palanyavani bhrttumgabhitvupanisattullile pparaporul //52//

The worldly beings who are born to be dead,
Remain incessantly within and beyond [the birth-cycle],
While blazing with their essential form of Sattii — Reality,
Higher (transcendent) Cit#ii — Consciousness
And again supreme Muttii — Bliss,

Just as the One Abounding in Light (Sun — vibhavasu)
Keeps blazing nearby and far from [its Core];

Thus all the self-possession is owned by the earth of Palani;

19 Sabdarthavarti — ‘involving both figures of word and sense: a type of multiple alarikara
(samsrsti) in which are mixed both sabda and artha alamkaras’ (Gerow 1971: 311).

The process of interiorisation of the famous /iriga myth can be traced back to Saiva Siddhanta
literature: Siva is searched for by Gods when turned into a fiery pillar. The vertical orientation
(from top to the bottom) symbolises the sphere of deceptive logical recognition, since Siva
should be recognised as the innermost Substance placed within one’s heart. Cf. Narayana
Guru’s adaptation in Siva Satakam (cf. Prasap 2016: 42): haribhagavanaravinda sinuvum nin
tiruvilayatalarinfiatillavonnum, hara, hara pinneyitararifiiiitunnii karalilirunnu kaliccitunna
kolam? //6// (‘Neither for Lord Hari, nor for the One who is Son of the Lotus, Your divine
dance (or game) could become that which is to be recognised; O Hara, Hara! All the more,
who [else] would be able to experience that Form, who keeps playing eternally, having seated
within the heart [of each being]?”).

20
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That peak abode (turnga-bhii) is the Meta-Substance
Contained within (or which is the Heart of) Upanisads®'.

TM 8 2437 identifies the supreme state called Paraparam with the liberation
attained by means of Vedantic knowledge of the Tat Tvam Asi kind. Beyond
that, as soon as one becomes Paraparam itself, the cycle of birth and death
ceases for the sake of final Perfection. When the physical body is rejected, the
liberated one shall be Sivam — the ultimate Bliss identical in the Siddha tradition
to paramporul.** The term Paraparam can be understood as ‘that which is
deprived of any aspect of Param, represented by the Parai-Paran (Para Sivan-
Para Sakti) level’, as suggested in TM 8 2285.23 The lack of any Sakti (Parai)
influence protects the liberated soul from the descent into the lower stages of
the Path of Self-Realisation. The same supreme state can be defined as poru/ —

2 nirantaram mariccum janiccumkontii samastalokannalileyum jivajalannal antarikatayute

ripavum bahyatayute riapavumdrnni itamuriyaté sattum atupole paramamdya  cittum
atupdletanne paramamdya anandavum akunna svantam  svardpattotukiati  athava 1T
Jjivajalannaluteyellam akrtive svantam akrtiyakkittivttukontii kattijjvaliccukontéyirikkunnu.
etupole ennal agni athava saryan toftatuttum atupoletanne puraméyum prakasikkunna
svabhavattotukitiyatanallo;  italociccu nokkiyal —sanbattennu  parayavunna — sakalatum
saccidanandasvaripamaya  palaniyakunna avaniyal bharikkappetunnatani. a
unnatabhimikayanu upanisattukaluteyellam saramayirikkunna paramporul — ‘The net of
sentient beings, along with the [cycle of] birth and death everlasting across all the [created]
universe, keeps shining incessantly in the form of interiority as well as in the form of exteriority,
when associated with the essential form of Sattii — Existence as well as Cittii — ultimate
Consciousness and Anandam — ultimate Bliss, or [keeps shining] while assuming an essential
form which is the form of all sentient beings. Similarly, Fire or Sun remains associated with its
self-manifestation, which shines outside as well as nearby. When considered like that, all that
can be called wealth is governed by the earth of Palani, which is the essential form of Sat, Cit
and Ananda. Such an elevated earth is the Ultimate Substance, which remains the very essence
of all Upanisads’ (Prasap 2013: 111-112).
22 o
paraparamakum; pirapparru énna tanatatma,; Sivamdyannirikkum (‘One, who attained
liberation along with these three experienced words: tom (= tvam), tar (= tat), and encompassing
all that aci (= asi), will become excellent Paraparam; released from birth, he shall remain as
Sivam (civam) when united with death’ — NAyar 2007: 745). Cf. Kanpaswamy 2010: 2735:
““Tvam” means “you”, denoting the soul. The word “tat” means “that”, denoting Lord Siva.
The word “asi” is a verb, meaning “is”. Putting it together, the whole sentence indicates that
the soul is Siva.” Cf. GANAPATHY 2006b: 267-283.
paramsivam mélam brahmam [paramam] parattil parambrahmam [paramparan] meélam,
parabodham virififia svapnannalakarritum susupti uramtarum mananditan satyapporulé
(NAYAR 2007: 695): ‘Paramam is above both Param and Sivan (Paramam goes above Para
Sivan, being beyond both the Parai and Paran); Paramparan is what goes beyond [any]
Param (i.e., it goes beyond any Param state as deprived of any Param aspect); [the states are]:
Parabédham [nanavu — the Awakened State], blossomed [from that] Svapnam [kanavu — the
Dream State], after completing [that] — Susupti [sulunai — the State of Deep Sleep], and the
Aloneness of Reality by Itself (unmai tané) which bestows the hard core — Ma Nandi [Para
Maha Sivam — the Great Bliss] State’.

23
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when accompanied with its polarised, kinetic version called aru/ (Grace) — or
paramporul, representing the sharp (sic) top and goal of such a Path, attainable
only after death. The suggestion is that the famous Vedantic scheme of the
process of liberation, crowned with the state of tiriya, can be supplemented
and improved by the Saiva [Siddhanta] philosophical system with the ultimate
state of tariyatita, which is called by Narayana Guru atisuddha nirvana® —
such a state of Permanence, Purity and Transcendence (nittam paraiicuttam =
nityam param Suddham) remains — according to Tirumilar — the ultimate goal
of the extremely pure Saivas (paraiicutta caivar).®

24 Cf. Darsana Mala X (Nirvana Darsanam) (cf. PRasAD 2007: 284-297): nirvanari dvividhari

25

Suddham asuddham ceti tatra yat / Suddham nirvasanam tadvad asuddhar vasananvitam //1//
(“Nirvana is of two kinds, namely the pure and the impure. Of these, pure nirvana is devoid
of vasanas, while the impure is endowed with vasanas’). atisuddham suddham iti suddham ca
dvividham tatha / asuddhasuddham casuddham asuddhasuddham ucyate //2// (‘Pure nirvana
is also of two kinds, namely pure [Suddha] and the extremely pure [atisuddha]. Similarly,
the impure nirvana is named twofold, i.e., impure-and-pure [asSuddhasuddha] and impure-
and-impure [asuddhdsuddha)’). atisuddham tridhd pascad vare caikam variyasi / ekamekam
varisthe ‘tha suddham brahmavidi sthitam //3// (‘The extremely pure nirvana is composed
of three levels; the first is fixed in the great knower of Brahman, the second, in the greater
knower of Brahman, whereas the last one — in the greatest knower of Brahman; thus the whole
pure nirvana is based on the knower of Brahman [brahmavid]’). asuddhasuddham virajas
tamo ‘nyat sarajas tamah / mumuksau prathamam vidyat dvitiyam siddhikamisu //4// (‘The
impure-pure nirvana is devoid of rajas and tamas, whereas another [impure-impure one] is
endowed with rajas and tamas. The former can be found in the seekers of liberation, whereas
the latter — in those who are desirous of magic powers’). dagdhva jiianagnina sarvam uddisya

Jjagatam hitam / karoti vidhivat karma brahmavid brahmani sthitah //5// (‘The knower of

Brahman settled in Brahman, having burned down everything in the fire of wisdom, performs
actions in accordance with destiny, having dedicated it to the welfare of the people’). samnyasya
sarvakarmani satatam brahmanisthaya / yas caratyavanau dehayatrayai brahmavidvarah //6//
(“The one who moves about the world for the sake of maintaining the body (or for the sake of
death), who has abandoned all deeds through eternal fixity in Brahman itself, is the excellent
knower of Brahman’). anyena vedito vetti na vetti svayam eva yah / sa variyan sada brahma-
nirvanam ayam asnute //7// (‘The one who becomes conscious of something only when
informed by others, who is unconscious by himself, is the more excellent one; he always
enjoys the Brahma-nirvana’). svayam na vetti kificin na vedito 'pi tathaiva yah / sa varisthah
sadavrttisunyo 'yam Brahma kevalam //8// (‘The one who is not conscious of anything by
himself, and he is not so even when informed by others, is the most excellent one; he is devoid
of any modifications of mind forever (or is devoid of return [from transcendence] forever); he
is the Brahman alone’). Cf. Yati 2004: 427-453.

Cf. TM 5 1420: sattum asattum sadasattum tan kantu siddhum asiddhum cérnnita melninni
Suddhum asuddhum kalarnnitatuyarnnii nitvam parasuddham saivartam prémamé (‘Having
realized the Existence, Non-Existence and Existence-Non-Existence alone, after breaking the
connection with consciousness and unconsciousness; having remained with no immersion in
the pure as well as impure — that what is eternal (nittam = nityam) and transcendent (param)
is the loving grace (néyam) of [extremely] pure Saivas ([parai]cutta caivar)’ — Nayar 2007:
439). Some commentaries explain the term param as paramporul (BALACUBRAMANIYAN 2017:
320; VADARAIAN 2014/2015: 223), whereas NAvar 2007: 439 and Arumucam 2010: 1526
associate it with the term cutta (paracutta).
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Narayana Guru depicts the sphere of the ajiia cakra once again in stanza
55, by means of several Sanskrit figures of speech. The first can be defined as
a double pratipa, i.e., a type of upama (comparison or simile) in which the
upameya (the object which is being compared) appears to be superior to the
upama (the standard of comparison).?® The latter is represented here by the
crescent, mentioned through its Sanskrit equivalents: paricami— ‘the fifth-night-
crescent’” and vidhukala — ‘the digit of the Moon’. The fifth-night-crescent —
the famous cool-maker (anuspakaran) — is put to shame by the forchead
space of Subrahmanyan. Simultaneously, the [same] digit of the Moon —
the well-known example of brightness (sphurat) — remains dimmed with the
mark made of fragrant musk in the centre [of the eyebrows].?® The point is that
the irony (vyaja)® of such degradation of the Moon for the sake of a ‘stained’
musk spot is based on the philosophical concept of Saivism: the crescent or the
digit, especially the last sixteenth (ama kal@) or the additional — seventeenth
digit (nirvana kala), — are the ‘famous’ amyta makers of the Kundalini Yoga
system.>* Moreover, the central point of such an ironic composition, i.e., the
spot of fragrant musk, is called ka/arnkam, ‘the dot, mark or stain, impurity and
defamation’:

paiicamyanusnakaranaiicunna phalabhuvi carical sukuntalabharaih
kificitsphurad vidhukalancatkalankamatu taiicunna nanmyrgamadam

26 <Pratipa — against the grain — a simile in which an affected pity or blame is directed at the
subject of comparison in the presence of the object, or vice versa’ (GErow 1971: 208).

Cf. Kali Natakam 32-38 (cf. Prasip 2008: 20-22): parampaiicamiccadranum torrupoyi
tiraykkappuram  kurramillennu  téri tiramvittu kappam  kotukkunna nerrikkurikkullil
vinaliyélamaranianaraykkanvaham  carttumurvimanalan — mahadévanum — brahmanum
munparayoraho! mayayilpettirikkunnu citram! (‘The fifth-night-crescent, having regarded
[its descent as natural], having transgressed the wave (or veil), while thinking there is no
fault in that, having rejected its firmness, fell into the spot marked on Your forehead while
paying tribute [to its brightness]; the Lord of the spacious Earth, whose waist is decorated with
a garland of seven oceans, Mahddevan and Brahman, as well as other Gods — oh! — all of them
are trapped by maya’s magic — what a wonder!).’

Prasad compares the musk mark to the spot seen in the Moon: “The forehead region that makes
the fifth night crescent stand aghast, is beautified by the dangling curls and also by the vaguely
seen musk-mark in its middle, like the black spot seen in the moon. If, o mind, within you
melt down these into your being, then you surely will be graced by the God whose bedstead is
Palani’ (PrasAD 2006: 227). However, since the crescent, and not the Moon is mentioned by
Narayanan, it seems to be quite unusual to think of the spot seen in the slender digit.

Vyaja is a type of slesa (pun) in which ‘one meaning may be flattery, the other — reproof — ironic
praise’ (GErow 1971: 294).

Ama kala is said to be placed in the moon sphere within the triangle symbolising Kailasa
placed within sahasrara (or beyond), and described ‘as thin as the hundredth part of the lotus-
fibre’, lustrous, in a shape like the crescent moon turned downward, discharging a stream of
nectar. In the lap of this kala is the nirvana kala, subtler and also turned downward, bestowing
divine knowledge (AvaLoN 1950: 446-449; 457-458).
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nernicil polinniurukil ancitta té palani marcasthitanre krpayu-
ntericolppatittaram udaricikkil ninkaloru paricatvavum pitipeta //55//
Within the forehead space adorned with loads of lovely,
Dangling ringlets which puts to shame
The Cool Maker (anusnakaran) — the fifth night crescent,
The charming [fragrant] musk — ‘The Beast-Ruttishness’ —
Rests as the stain [in the centre] that puts to shame
The Moon’s digit flashing just a little;
O mind, once you become condensed within the Heart
And dissolved [finally into That],
The mercy of the One who ascends the throne of Palani is yours;
If you become elevated by obediently following my words
You will never attain the five-fold state of dissolution.’!

The whole figure of speech becomes comprehensible when analysed in the

context of the Bindu concept in the Saiva system. First of all, Bindu represents
the source of power for the origin of the universe; such a Bindu shines while
entering into the exterior and interior (puram agam engum pukund-olir
vindu — TM 7 1929%). TM 7 1923 states that Kundalini power arises from
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paiicamicandran  afnicippokunna matiriyullatum, torrupinvannippokunna tarattilullatum
canicalamaya, ilakiyatunna nalla kurunirakalotukitiyatum aya nerrittatattil
vidhukalaye, candrakalaye alpamonnu telifiiukanunna tarattilulla kalankamennapole
cernninanniyirikkunna nalla kastirikontulla kuriyum. allayo cittameé, ninre ullil pirnnamayi
telinifiu ninnu ni atil urukiccérukayanenkil ninakkii palaniye mancamakkikkontii sthiti ceyyunna
subrahmanyanre krpa labhikkukatanne ceyyum. enre T upadésatte patittaramakkikkonti
natappu marggamakkikkontu ni atanusaricci uyarukayanenkil ninakku maranamennatu
sambhavikkukayé illa — ‘On the surface of the forehead which stays in touch with charming,
shaking or dangling curls of hair and which is of such a kind that it puts to shame the defeated
five-night-crescent, there is a mark of sweet-smelling musk which remains adhered, just like
a stain that makes the Moon digit shine just a little. O mind, if you remain dissolved within
such a state, having illuminated wholly your inside — the mercy of Subrahmanyan, who resides
while ascending the throne of Palani can be attained by you. As soon as you transform this
instruction of mine into your own conduct and when you make such conduct your own Path,
in accordance with that — if you remain dissolved [within such a state] — there will be no more
death for you’ (Prasip 2013: 117-118).

puramakam ennum pukunnolirum vindutan niram atu vepma, nikalnadam cemmii / urum
unba Sakti Siva padamayi ayur ttiram tannotu géhavumarulum ceyal konté // (‘The hue of
the Vindu that shines forth to enter all around — within and beyond — is silvery white, whereas
that of the spreading Nadam is golden-red; while rejoicing in union, the Catti (Sakti) appears
as the descending Grace of Siva (Civapdatam); along with excellence, they shower their grace
and final release’ — NAvARr 2019: 564). Almost the same phrase, defining the primeval source
of the universe, was used by Guru in his most important philosophical work — Atmépadésa
Satakam 1: arivilum eriyariiinitunnavantannuruvilum ottu purrattum ujjvalikkum karuvinu
kannukalaficumullatakkiterutere vipuvananniyotitenam (‘To the mould — the Core which
shines forth outside and inside as the essential form of the knower who transcends each act
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the primeval Bindu ([para] vinduvil orngu kundaliyum). Another aspect of
Bindu is contained within the body, and becomes transformed into the bindu
of the mind; when associated with wisdom, it becomes the kala@ or portion
of the mind (manamagun kalavindu — TM 7 1935).3* When absorbed by the
kindled fire of the miladhara cakra, it moves upward through the susumna to
the moon region of the yogi’s body; here he is able to drink the ambrosia of
the Moon (matiyatt-amudai — TM 7 1949).3* In TM 7 1959, Tirumular calls it
the Vindu of the ambrosial Moon (amudac-cacivindu).>® Bindu is also said to
rise together with Nadam in order to commingle with the Moon and release
an amyta rain as a response to a fire oblation (TM 7 1971).3¢ The union of the
Bindu and Nadam can be depicted by the image of the dot and the crescent
in Tantric literature.’” Thus the union of the musk dot (myrgamadam) and the
crescent (vidhukala) mentioned by Guru can be interpreted as the gradual
transformation of the Bindu of the body into that of the mind (kala vindu), and

of knowledge — one should bow to That [Core] while chanting, having prostrated oneself
repeatedly after restraining the five senses within’). (Cf. Yat1 2013: 1-7).

kayattilatu miidinattil kalarnnennumayi kayattinul tan manadi kalavinduvakum / néyattil
ninnorilatu ninna vitatakil, mayattil ccérttor manassotalivor (‘The Vindu, when mingled for
three days in the body, will become the mind of the person within the same body — the kala (the
portion of the mind); as for those who remain in loving grace (néyam), it will not leave them; as
for those who wander in delusion (mdyam), it will perish along with the mind’ — NAvar 2019:
566). Cf. SoMasuNDARAM 2010: 2126: ‘In association with mind it gains wisdom and becomes
the Bindu of wisdom (jiiana bindu)’.

varrumdranal korttu mariccuyartti turracculiyanal corukiccutarurru / murru matiyamrtamatu
murayotu erriyunnuvor sivayogikale (‘As soon as the dried fire is kindled, reversed and
strengthened, the condensed whirling fire caused to enter [the susumna] will appear as
Effulgence (cudar); those who can control and drink the Amuda of the Moon-Mind ripened —
again and again — are Civayagis (Sivayogis) indeed’ — NAvar 2019: 570-571).

amrta Sasivinduvila, vindu manniatu amrtappunalayoti agniyil ppulki / amrtasivabhoga
mayayakumatal siddhicernnu amrtakkala Saktiyarnnitum yogiyum (‘“When Vindu perishes to
appear as the Vindu of the Ambrosial Moon, and when the flow of 4muda perishes within the
fire, there is a state of Siva-Bhoga (Civabagam); hence — along with Siddhi — for the yogi shall
appear the preservation (or joy) of the Amuda-fruit [amuda-p(h)alavanam] there’ — NAYAR
2019: 573). The Vindu of the Ambrosial Moon leads to the ultimate state of Siva Bhoga, in
which the yogi can enjoy the permanent Amrta flow.

vinduvum nadavum mévi utal kiti candranétannu talayarnnu ninnal / antara vanattamrtam
vannirum annudi mantram ahitiyakum (‘As soon as the Vindu and Nadam rise together, in
union — and join at the top with the Moon, Amudam will rain down from the distant (or: inner —
antara) heaven, and the mandiram (mantram) from there will become the fire oblation (akuti =
ahuti)’ — NAYAR 2019: 578). According to Somasundaram, the Bindu and Nadam refer here to
the ida and pingala channels (SomasunDarRAM 2010: 2163).

Woobrorre 2014: 2: ‘The Parabindu is represented as a circle the centre of which is
Brahmapada, wherein are Prakrti-purusa; the circumference of which is encircling maya. It
is in the crescent of nirvanakala the seventeenth, which is again in that of amakala the sixteenth,
digit of the moon circle (candramandala), situated above the sun-circle (siiryamandala), the
Guru and the Hamisah in the pericarp of the 1.000 petalled lotus (sahasrarapadma)’.
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finally into the Vindu of the ambrosial Moon (amudac-cacivindu). Hence the
second part of the stanza addresses the Mind (citta), which should perish and
become dissolved within the chest or the Heart (nericil poliiiniurukil aiicitta)
in order to experience the Lord’s compassion (krpa) resulting in the lack of
paiicatvam (death), i.e., immortality (amrtatvam). The figure called virodhavat
(contradictory)®® — which states that the musk dot, though it appears in the
form of the stain or defamation, brings prosperity and bliss, as rooted in the
Saiva concept of Bindu, approves the real process of transformation of the
impure Bindu of the body into the pure Bindu of the Mind within the moon
region of an individual being. This is accompanied by the image of a waning
Moon with only one digit left, or possibly by the vision of a tiny flash of the
additional seventeenth digit, which is to grant amrtatvam through the Lord’s
Grace. As soon as one considers the type of quality and action of a particular
object, i.e., the musk dot, to be contradictory in nature (mrgam — ‘[wild] beast’;
madam — ‘intoxication; ruttishness; exhilaration drink’; kalarkam — ‘impurity’
as opposed to its charm or fragrance), one can find the figure called gunakriya
[virodha] (a type of contradiction) there.* Such a contradiction, however,
can be easily explained and understood by means of the twilight language of
Tirumandiram: the fragrant musk symbolises here the scent of the Lord’s Grace
emitted within the central channel of susumna of the awakened, motionlessly
‘self-centralised’ yogi who is capable of transforming the impure tattvas into
pure Sakti thanks to such a Grace.*’

The whole process of such a transformation which is aimed at the moon
region of the body proceeds by means of opening the lower cakras situated
below the head realm; the highest of them — visuddhi or the throat cakra,
constitutes the border between two regions: the dark one (the body below
throat level) and the bright one (the sphere of the head, symbolising space or

38 “Virodhavat — “contradictory” — a type of arthantaranydsa in which a seeming paradox is
justified’. Cf. ‘The orb of night, though covered with blemishes, delights the whole world; even
if he has faults, confers favours upon others’ (Gerow 1971: 120).

“Virodha — “contradiction” — a figure in which contradictory properties are expressed of
the same subject’. ‘Gunakriya — a type of complex virodha where incompatibility is shown
between actions and qualities or traits of the same subject’ (GErow 1971: 265-267).

TM 5 1459: pavinullil gandham porunnuka pol jivanil Sivam pittirikkum / oviyam pol
unarum vallarkkatu nabhi ananiia natutariyé (NAYar 2019: 428): ‘Within those self-realized
motionlessly in awakening like a still painting, the Heart [of such Jivas] is blossomed with the
fragrance of Civan / Civam (civamanam), like the scent within the flower (pivinil kandam =
gandham) remains united; it is [like] a stick set up in the centre (nadu tari) and embraced by
a musk-deer (navi = nabhi)’. The term nabhi introduced by the author of Tirumandiram here
means also the centre or the middle point, which corresponds with the idea of the stick set up
in the centre (nadu tari) symbolising the activated susumna channel.
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the ether).*! As stated by TM 7 1974, the latter alone is conducive to yoga.*’
In order to mark the boundary line, the Lord’s throat was blackened.** Guru
makes an allusion to this concept in stanza 29:

Jjhaanapradan tridasasénapradhani kulayanattalanujanumay-
kkanandadan palaniyanandavasi galabhunandiyorkka manamé
phénaprabhahasita vénal prabhata ruci dinapradina paramam

yanapradesamatu danasthalasmarana dinaksayattinutakum //29//

O heart, please remember the ultimate happiness
(Or Nandi**) of the throat-spacious [Lord],

Who resides in the bliss of Palani; who bestows bliss on Uma,;
Who is the younger brother of the Elephant-Headed One [Ganapati];
The commander-in-chief of the army of the Gods;

The one who grants wisdom.

Such space of pilgrimage (or the Path [of Kundalint; breath])

Is the ultimate point of the destruction of misery —
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‘[...] the body-space below the throat stands for darkness or ignorance. When the sex-energy
(Sukla) is directed below in this body-space it is dark. When the sukla-energy is sublimated
above the throat, it stands for the amrta and it illuminates the body-space above the throat’
(GANAPATHY 2006d: 214).

uramati medini, untiyilappu viraviya tanmula méviya kilu agni / karumula mitilisayum kaikkilii
kalu viraviya sundaramél méni veliyumé (‘The firm feet [represent] the earth; there is water up
to the navel; the neighbouring area spread below the breast is fire; above the scorched breast
and below the shoulder (neck) there is wind; the neighbouring area of the throat (kanda =
kantha(ra]) and beyond is space’ — NAYAR 2019: 578-579).

ARrRUMUGAM 2006b: 132. Cf. TM 2 521: andamotu endisatannium adhomukha kantham karutta
karuttunarunnilla nérayi / untatu naiicennuraccituvor unarvvillator ventala mala viri

Jjatayoneyanné (‘The Downward-Faced Lord (adomugam = adhomukham) supports eight

directions along with the egg of the universe (andamodu); His darkened throat, nobody knows
the purpose of that. “He consumed the poison” — the non-awakened ones would quarrel like
that; He is the One who bears reddish matted hair and the garland of white skulls” — NAvar
2007: 182-183).

The Nandi may denote the mediator between the Ultimate Reality (Subrahmanyan) and the
devotee or Grace itself, in accordance with TM 4 948: ninnitum cakram nil bhiivi ellam.
mannatayii ninna maya nalnathanum / kannatayii kkarannitum nandipole kunnita ninnii nistha
kontoné (‘The fixed cakra extends throughout the whole universe; it is the golden hall [of
Cidambaram] for the great Lord of the Maya which remained flourishing into that [space];
great Nandi milking (or yielding) the milk of the grace-bearer as a calf (or as melted within),
staying at the mountain top, remains as the receiver of [devotion]” — NAvar 2007: 308). He
can be also treated as the One who bestows bliss, as in TM 7 1804: akam pukkavan atiyanil
arulatal akam pukkum ariyilla arulillor | akam pukkii anandamakki ssivamakki akam pukkavan
nandiyanandiyayi (‘Thanks to the grace (aru/al) He entered the Heart (agam) of His servant;
for those who did not experience [His] Grace, He is not to be known even after entering the
Heart; He entered the Heart having brought bliss [arandam] as Bliss — Sivam [civam]; He
entered the Heart being the Blissful One [4-nandi] bringing bliss [@nandi]’ — NAvar 2007:
548).
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The bright dawn of the summer [season]
Mocked for (or expanded with) the brightness of the foam;
Remembrance of that region of boons
Would be helpful for the annihilation of suffering.*

The throat sphere is the utmost limit for the sirya-mandala associated with
anahata, and constitutes the lowest level of candra-mandala, which extends
from ajiia up to sahasrara and beyond.*® The lowest sphere of the body is
called agni-mandala, spreading upward from the miladhara cakra. As the
visuddha cakra sphere (galabhii) becomes the turning point in the liberation
process, it is associated with the annihilation of suffering and the remembrance
of ultimate happiness (nandi). Guru calls this space the holy area of pilgrimage
or the goal of the path of liberation (yanapradesam), which leads through the
central channel of the body. It is the final point of the destruction brought upon
the disease — the dawn light of the summer season, ridiculed for (or blossomed
with) the brightness of foam. Narayanan’s concept evokes two simultaneous
pictures, namely the vision of the dark ocean of the body churned with the
pestle of susumna or prana and the vision of the sacrificial fire kindled in the
mitladhara pit in order to burn the Bindu and lift it to the sphere of the Sun
(andhata cakra). As soon as all these elements are elevated by the burning fire

4 jianatte pradanam ceyyunnavanum tridasanmarute sénaykku pradhanivayittullavanum
(dévanmarute séenadhipatiyayittullavanum) kolayanayute talayotukitiyavanre
anujanum umaykkii anandatte danam ceyyunnavanum palanimalayil anandattotukkiti
vasikkunnavanum aya subrahmanyanre kanthapradesam nandippikkunna (anandippikkunna)
svabhavattotukitiyatanennu manassilakkikkolluka. allayo manasse, vénal prabhdataruciyute
phénaprabhaye hasitamakkikkalayunna (venalkkalatte prabhatasamayattu pettennu pettennu
varddhiccu varunna prakasattinre bhamgiye nisprabhamakki kalayunna tarattilulla) a
galapradésam  dainyataykku nallavannam dinatvam nalkunnatine laksyamakkikontulla
(duhkhatte tire illatakkikkalayunnatine laksyamakkikontulla) tirtthayatraykku
laksyamakkavunna  pradésamanati  (dhyanavisayamakkavunna — pradéesamanatii) — ella
abhistannaleyum danam ceyyunna a pradesatte sambandhicculla dhyanam jivitattile
dinatakalellam illatayi ttirunnatinii upakarikkum — ‘Please realize within your heart that the
realm of the throat of Subrahmanyan who dwells with bliss (blissfully) at the hill of Palani,
who bestows the gift of bliss on Uma, who is the younger brother of the one endowed with the
Elephant head, who is the commander-in-chief of the army of gods and who grants knowledge
as a gift — is associated with [His] self-manifestation which brings happiness (bliss). O mind,
that region of the throat which turns the foamy-white light of the dawn’s brightness in the
summer season into a laughing stock (i.e., which turns into gloom and obscurity the charm
of the brightness that comes suddenly at dawn during the summer season) is the region which
could have become the goal of holy pilgrimage (that is the region which might have become
the object of meditation), which makes the proper destruction of suffering the ultimate goal (or
which has for its goal the bringing about of the extreme annihilation of grief). The meditation
upon that realm which brings whatever is desired as a gift — may be used for the annihilation
of all miseries in a devotee’s life” (PrRASAD 2013: 65-66).

46 Ganapatiy 2006d: 204
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of Kundalint to reach the moon region of the body, as stated in TM 7 1958,
the cool ambrosia will manifest itself there.*” Secondly, the brightness of foam
brings to mind the concept of the ocean, limited by the atmosphere and dark
clouds, compared to the sphere of the body and throat space in two stanzas of
Guru’s hymns devoted to Sivan (Siva Prasdda Paiicakam 4* and Sada Siva
Darsanam 2%). In both of them Narayanan makes an allusion to the famous
myth of poison swallowed by God which stained his throat with darkness.*
However, the very same accident is recalled in the context of the Lord’s grace
or mercy, which brings down the amytii-flow. Consequently, both visions have
been composed based on a figure of speech called vyatireka (distinction).”!
Each stanza introduces the contrast between the darkness of the Lord’s neck
and the brightness of His Grace or ambrosia, with the limit of the two-way
transformation represented by Sivan’s throat.

In the case of the stanza given above, the contrast between these two
spheres (below and above the neck) is based on the opposing results brought

4T Vinduvam bijam méviya mila nandiyatine agniyal nayamdrnneri | ccantamilla [ati]

bhanuvatine kantham mélakki ccandranil ccalikkil tanpamyté (‘Having lovingly burnt (nayam)
with increased fire the seed of Bindu laid in the abode of the root [cakra], having lifted it to the
endless Sun (banu = bhanu) and above the throat [cakra = kantha], as soon as one unites with
the Moon [region], the cool amuda [appears]’ — NAyar 2007: 307).

kalamuntu karuttatu ni garalam kalamuntatukontu krpanidhiyé / kalamuntoru kontalototta
katalkkalavuntoru stima ninakku nahi // 4 // (‘O the ocean of compassion! Your neck is black,
since you swallowed the blackness of poison; there is a limit for the ocean equal with the dark
raincloud (which is the mark of an open space, or which seems to be the upper border of the
ocean — but there is no limitation for You’). (Cf. Prasap 2015b: 30-32).

kalam karutta kontaluntirunta kontakantelum kalankamunta kantanenkilum kanififiukolluvan /
ilampirakkolunnirunnu minnumunnatattalakkulam kavininia komalakkutam cumanna kunijaram
//2// (‘Having seen Your tuft of hair which has darkened, as if containing a raincloud which
is of the blackness of Your throat (or defilement), although You are the one whose throat is
stained with double [extreme] darkness (or dirt), [You shine like] the dark reddish mountain,
being the charming vessel which has overflowed with the pond raised high at the top of the
head illuminated with the Tender Sprout of the crescent — in order to contain (or bestow)
grace’). (Cf. Prasap 2001: 13-16).

It is quite interesting that in another mystical poem — Svanubhava Giti — Guru introduces the
vision of the one ocean covered with moss which symbolises impurities (malas). As soon as
such a moss (saivalam) is removed, the Ocean appears to be the perfect purity (vaimalyam).
Cf. stanza 20: kaivalyakkatalonnayii vaimalyam puntitunnatoruvaliyam jivitvam ketumenné
Saivalam akalunnatinu paragatiyam //20// (‘The ocean of soleness attains its perfect purity in
such a union; it is itself the proper path; it is the ultimate path [as well as goal] for removing
the moss — as soon as the state of life becomes extinguished.’) In reference to the stanza given
above, the term phena denotes the scum as well. Cf. NAvar 2010: 397-399; Prasap 2002:
67-69.

‘Vyatireka — a figure wherein two notoriously similar things are said to be subject to a point of
difference; usually the subject of comparison is stated to excel the object, surpassing the norm
of its own comparability, hence, an inverted simile’ (Gerow 1971: 276).

48

49

50

51



The Twilight Language of Siddhas and Sanskrit Figures of Speech ... 345

to the devotee by each of them. The throat region results in bliss (@Gnandam;
nandi), whereas the region below bestows suffering or disease (dinam). On the
other hand, as they are inseparably connected and interchangeable, the pun
[phéna] prabhahasita can be interpreted in four ways. From the perspective
of the lower stage, the whole process of transformation brings the positive
result of the blossoming of the foam’s brightness, i.e., the amytii obtained as a
result of the churning of the ocean. From the perspective of the highest stage,
where the ambrosial moon shines, the extreme brightness (phénaprabha)
emitted by the summer Sun of sirya-mandala can easily be ridiculed (hasita).
Again, from the lower perspective, the transformation of the silver Bindu, as
compared to the red and golden hue of fire and the sun, respectively, evokes
a positive association with blossoming whiteness or foamy brightness; from
the perspective of the moon region which extends beyond sahasrara, such
an initial stage would not be impressive enough. In such a way, the point of
transformation is indicated by the ambiguity of the three terms, a kind of pun
which becomes the mark of inner pilgrimage, constituting the movable border
between two spheres: the one granting joy (above the throat) and the other
resulting in grief (below the throat).

One can find an extremely elaborate example of the figure of speech called
prahelika (a riddle or puzzle)®? in the stanza 37 of Visakha Sasti:

déhattil naniti drdhdahanta marttyanatimohattinaspadamatar-
kkoham vivekamote roham vindapi nijasoham nilaykkita vara
ahanyamanam api lokattin-ammydu tadahatte vittu variki-
llahanta tan palani géhasthavahni mayilehattileri varanam //37//

The fixed I-ness [which appears to be the conviction]
That ‘I am identical with this body’,*

2 “Prahelika — a riddle, puzzle, conundrum, a phrase, statement or question constructed
deliberately so that its meaning shall be misconstrued, but in some way intimating a solution to
the difficulty thus created’ (Gerow 1971: 210).

déhamanui fian ennulla urappulla ahanta manusyanii atiyaya mohattinii (satyasatyannal
tiriccariyativikkunna  avasthayute — paramakasthaykkii)  atisthanakaranamayirikkunnu.
ikkaryattil —enikkii yatoru samsayavumilla. T vivekattotukiiti  svayam uddharikkunna
sadhanakitate ‘soham’ enna nila kaivarunnatini (paramamdya satyamtanneyanui nan
ennii saksatkarikkunnatini) avasaramuntavukayilla. 7 lokam nasiccupokunna svabhavatt
otukutiyatanenkilpolum a lokattinre a érravum sitksmamsamaya fian bhavatte appoltanne
upéksiccittu varukayanenkil (upéksiccu varumbol) entorascaryam! a palaniyakunna géhattil
sthiti ceyyunna jyotihsvaripam mayilinumél etrayum tatparyapirvvam kayari (eham = valiya
tatparyam) anugrahikkan ettanam — ‘The confirmed I-ness of “I am the body” conviction
becomes the main reason for the extreme delusion of human beings (i.e., for the extremity of
the state devoid of proper recognition between what is real and what is unreal). There is no
doubt in that for me. Along with this [power of] discrimination, without self-liberating practice
and worship, there is a chance to achieve the state of “I am He” (i.e., to experience the state
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Becomes the basis for the extreme delusion in mortal beings;
Such a conclusion is free from any doubts.

Indeed, without the ascension by means of the power of discrimination
There would be no space (or chance) for the state ‘I am Him myself’;
As soon as one abandons that I-sense [aham] —

The most subtle and sweet aspect of the world
Even as the not dead yet — the I-ness [ahanta] will not approach then;
Thereafter the fire — effulgence which remains in the abode of Palani
Should come and rise within me in the form of medicine for licking
(Or: Should come, having violently mounted the back of the peacock).>

The first part of the stanza becomes the exposition of a logical statement
which cannot be questioned (atarkkoham = attarka + wham), namely ‘The
firmed I-ness that / am identical with this body, becomes the basis for the
extreme delusion in mortal beings’. Is it the case that such an inference (itham
= anumanam) cannot be questioned (atarka), if Narayanan includes the most
essential question, i.e., ‘ko ham’ (“Who am I’), within the very same definition?
He gives us a direct answer in the next part of the stanza: vivekamote roham
vinapi nijasoham nilaykkita vara — ‘without ascending through the power of
discrimination, there is no chance for the inborn state I am Him’. Thus the
final solution assumes the form of the sequence: ko ham — roham — scham.
Still it constitutes the theoretical aspect of the whole matter. The real answer
can be found in the second part of the stanza, where Guru provides us with
a vision of the practical aspect of vivekamote roham, i.e., ascension by
means of vivekam. In the twilight language of the Siddhas, the ascending fire
(vahni... eri varanam) symbolises Kundalini power kindled in the miiladhara
cakra. Although Guru introduces the well-known image of Subrahmanyan,
who vehemently mounts the peacock (mayil éhattil éri),> the final solution

of “I am the ultimate Reality or Truth”). Although this world remains in connection with the
perishable self-manifestation, after the state of myself as an extremely subtle aspect of such
a world becomes rejected, if it comes back, it would be strange indeed! That essential form of
effulgence which resides in the abode of Palani, having mounted with great impetus the back
of the peacock, should come in order to grant grace’ (PrasAD 2013: 81-82).

The second method of translation is accepted by Prasad; he also interprets the phrase
varikillahanta as varikil @ hanta — “if it comes to reject, what a wonder’. Cf. translation: ‘The
self-identity strong that “I am this body” is the cause of utter confusion for humans, no doubt
there is as to this. Without uplifting oneself with this discrimination clear no attaining the
state of “I am That” is reached. As you give up then and there the I-sense, the subtlest part of
this perishable world, what a wonder, then should come that fire residing at Palani riding on
his peacock with all concern for you’ (PraSAD 2006: 220).

Here the form éhattil — Loc. of éham meaning valiya tatparyam — as stated by Prasad, could
be the Mal. version of Sanskrit ehas — ‘anger, emulation’, eha — ‘desirous, wishing’. (MONIER-
WiLLiams 2011: 233).
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is revealed through a different reading of these constituent words. As soon
as one is capable of reading such a statement (and being capable of doing
so is equal to direct experience) as [vahni] mayi lehattil éri varanam, i.e., ‘[the
fire] should come as rising within me in the form of medicine’, the process of
unraveling a mystery comes to an end. Such a multi-levelled riddle has been
crowned with samagata;*® however, the whole vision operates on a variety of
levels, which renders univocal classification impossible. For example, the first
part of the stanza provides the reader with more or less Vedantic concepts,
whereas within the second part the Saiva Siddhanta, Kundalini Yoga etc. is
preferred. Accordingly, the method of ascension (roham) by means of vivekam
(power of discrimination) has been changed for the yogic practice, such as
kindling the Kundalint fire, along with the use of herbal medicines as well as
presumably the Kecari Mudra of Hatha Yoga, suggested by the term /eham,
‘medicine; licking’.”’

The medicinal herb or medicine as the alternative version or equivalent of
wisdom, recognition or liberation (which is the popular concept in the Siddhas’
texts®®) can be depicted with the help of another figure of speech, namely a pun
(Slesa), as in stanza 39:%°

vanbarnnahankarana, konbarnna durvisaya kanbarnna mohanirayda
kinbaka daruvatil vanpapa dustaphalamanbd valarnnu varavé
canba satacchavi nilinbadi sévyamiha nin padabhakti muluvan
sanbadyamakumoru tunbakkanam palani munbalaydadhipa vibho //39//

That ‘Ignorant One’®® — the Nux vomica tree,
Which has the I-sense for the pride-power,
The vile sense objects for branches, the series of delusion for twigs,
Wondrously bears the rotten fruits
Of [one’s own] serious sins when growing [here];

36 <Samagata — conjoined — a conundrum whose solution is already contained in the statement of

the conundrum and is revealed by a different reading of the constituent words’ (GErow 1971:
216).

Narayana mentions this mudra in chapter IX of Darsana Mala (Yoga Darsanam — cf. PRASAD
2007: 277-280): dhyanam antar bhruvor drstir jihvagram lambikordhvatah / yada syat
khecart mudra nidralasyadi nasini //9// (“When the gaze in meditation is fixed in between the
eyebrows, and the tip of the tongue touches above the uvula (the soft palate), then it is khecart
mudra (the “moving about in the sky” position), the destroyer of drowsiness, fatigue and the
like’).

58 Cf. NaNDKUMAR 2004: 195-216.

3 Cf. Gerow 1971: 288.
60
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Narayanan selects in such a case the Sanskrit name of the Nux vomica, which means ‘immature;
ignorant; stupid’ (kirm-paka).
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May the devotion of Your feet, shining like hundreds of lightning bolts
Which are to be worshipped here by all, starting from the gods,
Become totally transformed into the tip
(Or: the power of discrimination; medicinal herb),

Which becomes the complete fulfillment [perfection],

Lord of temples, headed by the one at Palani!®!

The image of the tree representing the phenomenal world or the individual
soul (jivatman), which is well known in Sanskrit literature, can be found
respectively in Bhagavad Gita XV 1-3¢2 and Sankara’s Vivekaciidamani 145.53
The former concept refers to the famous idea of the asvattha tree growing in
circles; however, stanza 3 states its essential form is not to be grasped here (na
rupamasyeha tathopalabhyate), hence it should be cut down with the strong
sword of detachment (asangasastrena drdhena chittva). The latter vision
is based on the Upanisadic image of two birds dwelling on the same tree,*

o1 valiya valippattotukitiyatum ahankaramakunna valiya konbukalotukiitiyatum

durvisayannalakunna kanbukalotu kitiyatum mohannalute nirakaldakunna ilakalotukiitiyatum
ayva  kanniramarattil  vanpapannalakunna  dustaphalannal — ascaryakaramamvannam
valarnnu varunna sandarbhattil nitru minnalppinarukal onniccuntayal ennatupoleyulla
Jyotissakunna svaripattotukiitivavanum dévanmar tutanniyavaral sévikkappetunnavanumaya
ninre pdadattilulla bhakti ihajivitattil muluvanum svantamayittirunnatinulla vivekam nt
untakkittaranam palani tutanniya ella ksétrannalkkum adhipandyirikkunna vibho — ‘As it
happens to the Vomica tree endowed with the Great Pride, the great branches which are I-sense,
the twigs which are the vile senses and the leaves which are a series of delusions — to grow and
bear miraculously the rotten fruits of great sins, may You grant the discrimination power so
I may make all my own the devotion of Your holy feet worshipped by those [beings] starting
from the gods and associated with the essential form of effulgence which is like a hundred
lightning bolts put together — O Lord, who is Master of all the temples starting from the Palani’
(PrasAD 2013: 85-86).
urdhvamiilamadhah sakham asvattham prahuravyayam / chandamsi yasya parnani yastam
veda sa vedavit //1// (‘They say that the fig-tree has its roots above and its branches below.
Its leaves are the texts of sacred hymns, and the one who knows that is the knower of
Vedas’). adhascordhvam prasrtastasya sakha gunapravrddha visayapravalah / adhasca
milanyanusantatani karmanubandhini manusyaloke //2// (‘Its branches spread upward as well
as downward, they have grown thanks to three gunas; the shoots are the objects for senses,
whereas the roots having deeds as their consequence, extend in all directions downward, in the
human world”). (Cf. ZagnNer 1969: 359-361).
bijam samsrsti bhumijasya tu tamo dehatmadhir ankurah ragah pallavam ambu karma tu
vapuh skandho ‘asavah sakhikah / agranindriyasamhatis ca visayah puspani duhkham phalam
nanakarmasamudbhavam bahuvidham bhoktatra jivah khagah //145// (‘Taking this world as
a tree, the seed of this tree of the world is famas; the idea of the Self as the body is the sprout
of that tree; the attachment is the twig and actions the water, whereas the body is the trunk; the
different senses are the different branches; the objects of the senses are flowers; pain is the fruit,
and the human soul is the bird that lives on that tree and eats the fruits of various sufferings
which rise from different kinds of actions.”) (Cf. MADHAVANANDA 1944: 63; 49-50).
% Mundaka Upanisad 3 1-4; Katha Upanisad 1 3 1. RADHAKRISHNAN 2010: 622, 686 in both
cases mentions the Rgvedic source.
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although it remains incomplete, as the Rgvedic source (I 164 20-22) mentions
the sweet fruit [of immortality] grown at the top of the tree, eaten by those who
had recognised the Father.®

The vision of the Siddhas in which the Nux vomica (Strychnine tree)
has been appointed to the role of the earthly life symbol on account of its
bitter, poisonous fruits, restores the ancient scheme of the vrksa, which has
immortality and the process of liberation as its essential and immanent aspect.
Such a scheme may be repeated in many stanzas of TM along with exchange
of personae dramatis; the constant aspect is the immanence of the liberating
elements included within the cycle of self-realisation. An excellent example
can be found in TM 9 2887, where the palmyra palm tree (symbolising
susumnd), sheltered in the neem tree (the body), becomes depicted as hiding
the snake within (Kundalint Sakti).* TM 9 2901 mentions both the strychnine
and the neem tree growing in the water lily pond; those who do not eat the
sweet plantain mixed with honey will waste their life for the bitter fruit of
the Nux vomica tree.”” In Saiva Siddhanta tradition, Grace (aru]) along with

8 dva suparna sayuja sakhaya samanam vrksam parisasvajate / tayoranyah pippalar
svadvattyanasnannanyo abhicakasiti //20// (‘Two fair-feathered friends joined together, are
clinging to the same tree; one of them eats the sweet fruit, the other looks on without eating.”)
vatra suparna amrtasya bhagam animesam vidathabhisvaranti / ino visvasya bhuvanasya
gopah sa ma dhirah pakamatra vivesa //21// (“Where these two fair-feathered ones vigilantly
sing the praises of wisdom about their share of immortality, the mighty herdsman of the whole
universe, the steady one, entered me, the ignorant one.”) yasmin vrkse madhvadah suparna
nivisante suvate cadhi visve / tasyedahuh pippalam svadvagre tan non nasad yah pitaram na
veda //22// (‘On that tree, where all these birds eating honey nest and procreate, at the top of it
there is a sweet fruit; no one who has not recognized the Father, eats it.”). Cf. MULLER 1965:
146.

% TM 9 2887. Cf. NaTARAIAN 2018: 443-444 (‘From the Bamboo Shoot arose a Margosa

tree, close to the Margosa was a Palmyra, in that Palm is a Snake; knowing not to drive that

Snake and eat it, the Margosa tree withered away’). minkil mulayil mulaykkumoru vénbuntii,

venbil ccérnnu valarum panayiloru / pambuntii; pambine tturatti ttinnatatal vénbu kitannu

vetikkunnahéo (‘From the bamboo shoot arose the neem tree; within the palmyra palm which
found shelter in the neem tree, there is a snake; when there is nobody to chase out and eat the

snake, the sheltered neem tree would explode to blow away’ — NAyar 2007: 888—889).

kottiyum ambalum pitkkum kulamatil ettiyum venbum itindyoru valayum / kattiyum tenum

kalarnnunnator ettippalattinayii iliyvunna miidhar (‘Within the pool with water plants, where
water lilies blossom there is the strychnine tree and the neem tree; those who do not eat sweet
plantain mixed with coagulated honey, become exhausted for the fruit of the strychnine tree” —

NAvar 2019: 888). ‘In the tank of water-plants where the water-lily blossoms (are) the

strychnine and the neem; those who do not eat the sweet plantain along with the plentiful

honey hanker after the fruit of the strychnine tree’ (GaNapATHY 2010c: 3288). ‘The different
meanings of the terms are: 1. Water-plant — useless things, anger, jealously, a name, the twenty-
four external principles, knowledge, arman; 2. Water-lily — afflictions; desires, form, the body
of the five senses, Pati; 3. Tank — the human body; samsara-sagara; earthly life, the world;
4. Strychnine — poison, anava-mala, worldly enjoyments; 5. Neem — bitter, earthly life; maya;
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the nectar of immortality (amuda) which brings liberation can be granted by
the Lord’s feet alone; from the bhakti perspective, Narayanan follows such
a concept while pointing at Subrahmanyan’s holy feet (ninpadam) in the second
part of stanza 39. In fact, the pair of lotus-feet can be treated as the means by
which one attains the final goal — the ultimate stage of transcendent Substance
(paramporul). Hence Guru mentions the necessity of bhakti transformation
into the tumb[a] (tunbakkanam) — a pun which means ‘[ultimate] consciousness
(arivii), brightness or clearness (telivii); the tip (arram)’ — or ‘the medicinal
herb’ (Leuca indica).®® Such a tip (arram) represents the point of transgression
from the sphere influenced by Sakti (Parai) into the realm of Siva (Paran)
protecting the soul from descent and leading to the sphere of paramporul,®”
defined as the complete Fulfillment or Perfection (muluvansanbadyam). 1t is
worth emphasising here that in Tamil literature the poisonous properties of
strychnine are attributed to women as being extremely attractive and bitter at
the same time,”® whereas Narayanan selects in this case the Sanskrit term for
Nux vomica, i.e., kimpaka — ‘the ignorant one, immature’.”!

6. Sweet plantain — ambrosia, eternal life, jivatman, tirodhana sakti; 7. Plentiful honey — juice,
liberation’. Nux vomica symbolises passions, earthly life (TM 9 2901) — GanapaTHY 2006a:
554.

This medicinal plant has its equivalent in the Tamil language (fumpai — white dead nettle;
Leucas [Leuca aspera]). EMENEAU and Burrow 1961: 218.

The same sequence of consciousness-brightness-medicine-tip appears in stanza 49, wherein
the tip defines the borderline of Sivan’s soft clothes framed with small bells, covering the
Lord’s holy feet. The sound of these bells symbolises Para Nada in Saiva Siddhanta,
whereas the lotuses of the feet bestow Grace on devotees: tumbarra samsarana vambarru
nokkilitil amburru pokayaruté munbarrataya katha pimbatra vannatinu pimbum yathaiva
tatha / enpaksaminnitinu kanbarru pom palani vanburra dévapadamam sambattile mani
cilambarramarnna mrdu ponpattile smaranayal //49// (‘The world of samsaram, devoid of
any knowledge (or medicine), if considered, appears to be deprived of any greatness of power.
Do not set any deep affection on that! After the story which is devoid of “before”, the coming
[of yours] appears here, and again after that — just as it goes on — and so on. My share in today
will move on as freed from that binding stick, thanks to the remembrance of wealth — God’s
feet endowed with the greatness of Palani — as well as the soft golden cloth, the tip of which is
made of gem-filled jingling bells’).

TM 1 204: ila nallatakilum ettipaluttal kulayatil nallakanikantu bhujikkalaka, mulamulla
mottenti mandahasippor tam valayatil cittamatu vilakki valenamennum (‘Beautiful it is,
although the leaf is of the strychnine tree; when ripened, do not consume its attractive fruit
shot forth in bunches; the lovely-breasted ones, who throw charming smiles: please step aside!
Do not heat up your heart for them!” — NAvar 2007: 87-88). Cf. VENKATARAMAN 2010a: 252.
On the other hand, Narayanan ironically depicts coquettes in Siva Satakam as carrying a cloth
money bag (kili) instead of their breast: milimunakontu mayakki nabhiyakum kuliyilurutti
marippatinnorunni kiliyum etuttuvarunna mankamar tanvalikalil ittuvalaykkola maheésa! //69//
(‘Having made me soft with a side-glance, having rolled [me] inside the pit of the navel,
ready for turning [everything] upside down, carrying a cloth bag [as their breast], coquettes are
coming — o Mahé&s$an! May I not become entrapped while dropped on their paths!’). The same
term can also denote a cloth bag with medicinal substances used in the Ayurvedic system of
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The language of Narayana Guru, although deeply influenced by the twilight
language of the Tamil works of the Siddhas, might have been reorganised
and revived in accordance with the rules of the Sanskrit theory of poetics.
Or, is it so that Guru’s profound knowledge of k@vya literature enabled him
to compose riddled, multi-levelled mystical poems based on metaphorical
concepts of the Siddhas, rewritten with the help of elaborate Sanskrit figures
of speech? In other words, would Guru’s style of composition be of Tamil
or Sanskrit derivation? Narayanan introduces to his mystical poem plenty of
Sanskrit compounds, such as vibhavasu (the One Abounding in Light = the
Sun) or anusnakaran (the Cool Maker = the Moon) which play a key role
in the construction of the complex figures of speech. On the other hand, the
author of Tirumandiram exhibits a great proficiency in Sanskrit language;
apart from the loan words (such as bodam = bodham; codi = jyotis) introduced
in a purely philosophical context, he uses Sanskrit expressions while building
the deeply mystical structures with both the philosophical and poetical means
of expression.”” However, one should consider another option: Guru’s mother
tongue — Malayalam — is a mixture of Sanskrit and Dravidian by itself, hence
for the author of Visakha Sasti the employment of both the Sanskrit and Tamil
style of composition is a natural process. As preferred by Narayanan, the
main idea included in the majority of the stanzas can be defined as the riddled
exposition of so-called transition points (I hesitate to use the term arram in
such a case) — the climax that symbolises the very moment of transformation of
both the macro- and microcosmic dark sphere — iru/ — as opposed to the sphere
of Grace (arul). Thus the essential solution of each stanza, riddled by means of
both Sanskrit poetics and the twilight language of Tamil tradition, might have
been perceived (or experienced) as an activation of liberating power — as soon
as such a stanza has been deciphered in one’s mind.

treatment. Thus women — as associated with sensual love — represent the opposite aspect of the
process of liberation here. Siva Satakam 24 mentions the three remedial herbs (marunnumiinnu)
— most probably the sat, cit and anandam trinity — which can be found at the top of the
mountain (malayatil): malayatiluntu marunnu minnu panbum puliyumatinnirupatumuntkaval /
pulayanetuttubhujiccupatiyinnum vilasati niyumetuttukolkanerice //24// (‘ At the mountain top
there are three remedial herbs, guarded on both sides by snake and tiger; the untouchable one,
having attained and taken half [of such a medicine], shines again [with purity]; o heart! May
you grasp and taste [the same]’).

An excellent example can be stanza 5 1459: piavinullil gandham porunnuka pol jivanil sivam
pittirikkum / oviyam pol unarum vallarkkatu nabhi anaiiiia natutariyé (NAYAR 2019: 428):
‘Within those self-realized motionlessly in awakening like a still painting, the Heart [of such
Jivas] is blossomed with the fragrance of Civan / Civam (civamanam), like the scent within
the flower (pavinil kandam = gandham) remains united; it is [like] a stick set up in the centre
(nadu tari) and embraced by a musk-deer (navi = nabhi)’. The usage of the Sanskrit loan word
navi = nabhi, which is the pun (‘musk-deer’ and ‘the centre; middle point’) is adapted to the
philosophical context: the vision of the central stick of susumna becomes perfumed with the
musk-deer or the Middle State [of Grace].
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Abbreviations

Mal. Malayalam

Tam. Tamil
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