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Some thoughts on Sivagnanabho dam

—— s ——

THANKS to the earlier translation of the

works of Sankara, it was his school of
Vedanta that has come to be identified with
Indian thought in the minds of most Wester~
ners. The other schools of Vedanta are slowly
coming, in their turn, for recognition. Except,
however, for occasional notices, the Saiva
Siddhanta remains still in oblivion. A syste-
matic study of this school of thought is not
possible for the Westerners, It is a Tamilian
school of thought and most of the worksare in
Tamil.It is only recently that Tamil is gaining
its proper place in the scheme of things. For
getting a proper perspective, one must have all
the necessary literature. KEven the source
books have not all of them seen the light of
day. An important commentary on Sivagnana
Siddhiar by one of the great saints of Dharma-
puram Mutt viz Qeearefubuearers simSrrer
has still to be printed. Fortunately, the Mutts
which were keeping the Sacred Literature,
from the profane gaze of the market place, as
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their close preserve, have realised at last the
necessity for publishing and popularising
them. Thanks to the timely attempt of this
mutt, this famous commentary may be
available to the public at an early date.
Therefore, the history of this school of
thought has yet to be written. But one cannot
assess the value of the contribution of the.
Sivagnanabodham to Indian thought, except
when placed in its historical perspective. The
merest outline may, however, be attempted to
be traced. The civilisation of Sindh, as revealed
by the excavations at Mohenjodaro and Ha-
rappa, is older than Indo-European civilisation
There the seeds of Saivite thought had already
begun to sprout. The Lord of creation with
all the souls at his feet, representing the
the conception of Pasupathi (vsu®)—the
Silent watcher as the great Master represent-
ing the conception of Dakshinamoorthi—the
Brahmini bull representing the sacred worship
of Nandi—the Great mother representing the
conception of Divine love-these ideas probably
had already developed into creeds. Everytime
one thinks of Dakshinamoorthi, plain living
and high thinking involved in the life of medi-
tation, are setas the goal of every seeker after
truth. God is not above truth. He is Himself
a Seer lost in its contemplation. The idea of
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unity of creation and God's power of
knowledge are involved in the conception of
(usng) Pasupathi. Divinity of all creation
demanding our reverence and love and leading
to a happy communion and hearty co-operation
in this world is involved in the conception of
the Sacred Bull. The idea of love as the
fundamental principle of the universe is
involved in the conception of the Divine
Mother.

" These slowly influenced the Vedic thought.
There was no longer any derision of phallic
worship. The praise of Siva as the summum
bonwn of life came to be sung, in the Svetes-
vataropanishad. Beef eating gave place to
worship -of the cow. The conscious unity
amidst a show of plurality was strengthened
by Vedic thought. Tantras and Agamas are
said to preserve the pre-Aryan thought and
these grow in number and volume in their
passage through time.

Dr. Grierson tells us that the word Siva
itself is Dravidian in its origin; probably itis
another form of the Tamil word %“Seyon®
(BeGunar) the Red, which came.to be translated
into Rudra. G#Qurer Seyon, according to
Tolkappiyam is no other than Muruga. The
conception of Muruga as the unchanging
youth, the eternal bliss, the omniscient divinity
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and perfect love, shining in and through every
sensual pleasure which is but a reflection or
an echo of divinity, is a great Tamilian contri-
bution, as may be proved by reference to the-
dictionary meaning of this word or by a study
of Tirumurugattruppadai, the universal Bible
of the Tamilians. This conception, thus, carries
forward the ideals of the Sindh ecivilisation.
The creator and the created do not form g
duality. Knowledge becomes one with love.
There is no other - worldliness here. Nor is
this a Bohemian lifee. When the out look ig
changed and passions are sublimated, divinity
shines every where.

This leads on to the theory of Ashta
Murta or the octave of divine forms which
is represented as the quintessence of Saivism
in Manimekhalai. The five mighty elements
of the world which feed us with pleasures and
kindle in us all the feeling of wonder and
awe and reverence for the unknown power,
every time our sense organs come in contact
with them, the shining glories of the sun
and the moon which we see higher upin the
firmament and which lead us on to the con-
ception of infinity, that which shines more
than all these the soul whose very form is the
resplendent intelligence - all these form the
Temple of God. This is not dry pantheism



7

but a riech poetic vision which is equally a
divine vision. The world ceases to be a snare
and a delusion. The three fundamental cate-~
gories of God, Soul and TUniverse stand
transformed into a perfect union. Meykandar’s
disciple Manavachakam KXadantar (werarsasm
s 5ri) proclaims this great truth:—
“ wshgafier aparm g e QurifuiBasr

sss58a Curssmas A g s ey—GCnssBa

Barud Car@sga@ms @smgaller af ssmioemn

ary_Qar san@Osrer our

Those who have gained this vision, no more
suffer from the world of bondage or the
universe of sorrow.

“ o1 @5 Qaramimigomnsg &g @s Cerean@i_ Hearui

L @EevseTar WESIUD,

@ &t _rgQuear psgup "—ahmwaisGgar grugyt

Thus sings Uyyavandadeva Nayanar in
another Saiva Siddhanta work. Here there
is no running away from the world on which
you stand, for you cannot; such kind of
negative renunciation has no meaning.

Y E5FLD Y sa_ & Qaarur oy afeori

YEHFD Y G g YDk

YesFd gL ERed gBsgar wrGhner i @

Ie5F w_dsr Yfa) @858, = —Epwifnd

Negation leads to the great void ; subli-
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mation of the desire throws open the gates of
heaven, here and now.

There is another truth involved in this
conception, a truth of great value, immense
importance and supreme significance to the
world. The ideal, be it noted, is not merely
individual perfection; salvation is to be social
and universal ; it is a communion with all the
gouls and all nature in their divine unity.
Sings Pattinathar,

“aardaruyh sav@er Joesyn sanC_er
SeirerRdn Wi Gan gy GomwB_ar, ererlor!
HeaZrs sTEm LIEST
gu;:.muza_/rii! srems garoow Gurlr”

This is explained at length in the com-
mentary on the 10th sutra of Sivagnana-
bodham. This theory of Ashtamurta as a
Tamilian conception has been adopted by the
Alwars and has become an Indian creed in the
hands of Xalidasa and others. .

The relationship of God to this Temple of
His is analysed by the seer and the Advaita
of Meikandar is the resulte This Advaita of
Meikandar is unique, as a harmony of all
warring creeds. There is here monism,
qualified monism and dualisim.- Reduced to
words, these creeds seem to be contradictory.
But the Absolute will cease to be sos if it
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cannot resolve these contradictions in its
wonderful harmony. This theory of Meikan-
dar’s Advaita, is explained by that great
master of exposition, Umapathi Sivam, thus:i—
ypEFows garsDmenml yesFrowg O srafimis
yeeveramad seramBl QurpusiBure yQusy
Wil gsris Quper@aefiGur b Gusaps Qer sQurgserGure
CusrGu guosder H Quasmres Cererer
Bpshpeye dbrasri o gulises ymsse
YAQarefGurs Ifam wgsds wrgsd
Boinlergris Cagrigs Qsalairs esal
Rgsrigs Bloa@uss Qsfés aupup.
The illustrations given in this song explain
the organic unity representing Spiritual
Statics, the active maonism representing the
Spiritual Dynamics, and also the spiritual
communism of living communion and divine
co-operation with the Being through Becoming
representing the Spiritual History. Here is
thus established in the place of absolutism and
tyranny, so well known in other religions, a
real spiritual democracy of love and learning.
Perfection is in the union and no where else.
It is this spiritual conviction of Divine
Experience which makes the Tamilian Alvar
(B@wiflas gpari) proclaim.

“ Qurawe snlr@u wrs QefldE M ab
Her s dararger aarures—rarms
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wreir earéariwer B GCever sevo_mis mrsemrCear
F orendor wargd @ "

It is in the self same spirit Pattinathar
(vigergmri) also sings the great Magua Carta
of Spiritual Democracy. The poem beginning
with the words *yewesfl yarger’ is too big to
be quoted in tull and therefore the closing
lines are alone given.
“REH YOTEEED YT HYTED

DLSHD @isad werndps CsrHnd

Qeams Quslsr wrillgyn Yaaens

weBr eigpsensh s erdles.. wparsg

Piawg Baralf] Qg ggaier g4bs

ws8uyt Qpisfen gppoe ! 558 pb

Barer o Qe werlm o erssfler

aaor Qe mawngawer Gl ofulayn

o Qeymasr arert o Bl gpid

Ao gGlen aipryé saCGalure

sagBar apridlar mrwn ralear@ulr.”
These lines form in addition a poetic com-
mentary on the implications of the theory
of Ashtamurta. These remind us of Meikan~
dar’s words :—

“ yowagrn s elm ypme gorGw
wry @%errwrer
God and soul have been often compared by

the poets all the world over, to aloving couple,
God representing the active man and soul the
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passive woman. Saivism though singing in
the same strain to explain the beginning
stages of gpiritual progress, does not accept
this interpretation of activity and passivity,
as final. According to this school; Soul is the
man and God his lady love. That is the
metaphysical interpretation of Thirukkovaiyar
(F@wsQ@aransauwini). This does not mean that the
Saivites do not believe in the surrunder of self
to God. What the Vaishnavites call (¢rems3)
Saranagati is translated into Saivite phraseo-
logy as (g 4w AQasearis) Atmanivedaname.

“ prulp seswrd sr@uwlar pwhg EQu gy Qemetorimis
wriny Spaf o arasln wassl 9.ricw ggadsrd
wé s_Qaamr mrleysrer adrar Csr@n sharrbd
ETW S S@Qaml v ayeL i &pHS b ene il getr gz 5Sen”’

So sings Manikkavasagar. Sivagrayogi uses
the very word (9sug@) Prapatti made
much of by the Vaishnavites in this connec-
tion, in his Sivaneri Prakasam (Sa@s40 Qoar
#w), Therefore, the attitude under reference is
not opposed to this. It is not sheer arro-
gance of self but confidence in God. That
apart, this conception of spiritual democracy
deserves to be delivered as a message to the
present day world.
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“ gyaQer grler wrlw HsQed
as @& Qopuas §ss
wawraiw garten® eealler wearGp

is indeed a great messages

God is the supreme experience. It is
the fundamental datum. It, therefors,
cannot be the subject matter of logical or
scientific analysis. The axiom cannot be
demonstrated: Our knowledge is relative but
our experience, if real, is absolute. Our
experience in the present level, is impure and
is a series of sensations. But divine experience
is not a mere sensation. God cannot be seen
but only experienced. There is a beautiful
Tamil word “ewniay” representing this
Paragnana (urererm) or intuition, not to be
confused with instinct, as contrasted with
o4y or ordinary knowledge. In the
realm of poetry and art, one gets a glimpse
of this intuition but never in its pure form.
There are thus two poles in our conciousness,
intuition and knowledge. Sivagnanabodham
consists therefore of two parts, the first half
dealing with general or relative or finite
knowledge of the work-a-day world and the
second half dealing with the absolute experi-
ence of the mystic.

Proofs are offered and definitions attemp-
ted, to start with, from the relative point of
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view. There, it speaks the language of the
world. The position is clearly pragmatic.
Births and deaths, misery and change, these
-get us a~thinking. They send us in search of a-
remedy. (God is a pragmatic truth. There is
-even here in this world an order shining in
and through Nature seemingly omnipotent,
leading on to the various states of conciousness.
Real truth is vouchsafed to us, as it were, in a
dream of the supreme state. There istherefore
an inner principle vivifying the whole scheme
of things.

The outer principle of the Universe and
the inner principle of Godhead gain a
meaning and significance-possibly a prag-
matic value again-only through the soul who
.alone realises their interplay. The position
althrough is equally realistic. But ultimately
there is also idealism when one expresses the
‘means and ends of the realisation. From prag-
matism, through realism, on to idealism, the
Saiva Siddhanta takes us all on a holy pilgri-
mage and therein, these find their respective
level and value, completion and harmony.
Utility alone cannot make a thing true and real;
the pragmatic truth must also be the absolute
‘truth, to be so called. The finite knowledge
of the Realists is but a warped knowledge.
They know not of the absolute knowledge
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of the mystics and that is why they deny ite
When the real truth dawns, there comes in.
its wake, the infinite knowledge of the:
idealist and the mystic. To talk of it in the-
market place is to run mad ; and that is the-
fault of idealism.

This distinction, therefore, between Gurg
and eerew is fundamental. It denies that God.
can be a matter of knowledge and yet it
asserts He can be experienced- God cannot.
be expressed in a logical formula; he cannot
be brought to the discharge tube. Science and
logic deal with logical constructions which
have no reality beyond them. God, on the
other hand,is a reality as an experience of the
mystic. The dead bones of the dry arguments.
of self-conceited logic are only for the hungry
bite of the barking dogs of futile debate of all
smoke and no light. The eternal intoxica-
tion of divine bliss is the actual fact of the-
real experience of the clear sighted mystic.
Experience and not debate is conclusive.

Sivgnanabodham, consisting as it does of
only 41 lines, is the shortest of the religious or:
philosophical works now extant in this world.
The Gita, compared to this, is mammoth like.
Sivagnanabodham represents the quintessence:
of the mystic expereince of Meikandar. But in:
the dark days of the Middle Ages, when Tamil
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came to be looked upon as a vernacular or the-
language of the slaves and when the Theory-
of Divine origin of Sanskrit came to be-
developed, nothing had any value except the-
Sanskrit works. Sivagnanabodham, for its.
very existence, had to pass off for a translation.
It had to shine through its reflected light. Its.
greatness was traced to its Sanskrit version in
the (Grerser gewn) Rowrava Agama. That
there is such a Sanskrit version, nobody can
dispute. But anyone who reads the Tamil
original and the Sanskrit version, without
prejudice, can, at once, realise the vigour and
grandeur of the Tamil work. The Tamil work
is an artistic perfection, as is revealed by-
Sivagnanaswami’s commentary. Not so the-
Sanskrit version ; and it is not its fault; it
gives only a rough and ready summary of the-
work and nothing more; in this it has-
succeeded exceedingly well.. The last verse-
in Sanskrit clinches the issue: “Thus learn.
" the conclusive truths of Saivism from Siva--
gnanabodham ”’ - a patent admission that it
is giving only the gist of some other work..
- If Meikandar took upon himself the serious.
task of translating a portion of a Sacred and .
Divine Text and admittedly no one is prepared.
to say that he is attempting to give us only the-
gist of the book, he could not have taken sc-



16

wmany liberties with his original as he must
be takan to do, in the translation of almost
-every verse. )

He is not only an author but the founder
-of a school of thought. He has himself, thus,
taught this work to his disciples and that has
resulted in the short but sweet commentary
and those valuable illustrative verses,

-attached to these sutras. It is again an

Indian usage to write a commentary on one’s
-own work. The work, one may grant, represents
the traditional teachings vouchsafed to him;
and, in that sense, the thoughts, if not the
language, may be old.

Meikandan (Gudisar_rar) means a seer- The
Sanskrit phrase (ssuesrarsfisaf,) Satyagnana-
darsini is but a translation of this term. The
usage, prevalent in the intellectual world of the
Tamils, is to christen a poet afresh, with the
beautiful and suggestive phrase used by him,
baptising him, as it were, in the white heat of’

“his own poetic fire. * Qsnygs% dupssamyei
“ Qenrjovs Guwefrri” and a host of other names
-of the Sangam poets amply illustrate this usage.
In a similar way, Meikandar was honoured by
+that name, by the grateful Tamil world of
poetry and philosophy, since that name has
~occured as a beautiful and arresting phrase in
-various places in the body of his work.
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“9dim wdals wry wlur
slsgengiynd ol s aF—wuPis
Qs awPe) warmen GuhigdrLt Casrdar
YT Forelar gy Han '

¢ grggPunls Qeert yPaflig Teverris
grggragw Guihisdr Lraular— g 8o
Efled erap s Hspaaray Cuig@aamd
ger gaovar @arapor Qapiy ™

“ Gretwail FSSET LY YF G H (IpLD GTER (P IET T
st 2.on@ g6 mev (SLodidelort_iT 66T — o1 cdor )
YAw @Quetor._Mib YFFFT G FGHMiD
YBapfur Quisfae grerm”

o eries YESSTSN Gar e e pT Ol grerenm
2 coorLh E@mrer a.er prwrider—e corcgulert &
grefirar Gl LT S6rE)ed ol gerrer
sraflger Lridareyer sudl”

“ pareoll p@w sri_®Gw LigswCuire @sSfwbd
garafl pQw ar G semablders s—uerefps Sl
Quriniyelar Gas gesris g GurGluminar GLodEeasmL ¥ &
QuiQur@g Gs o gawrd Qaz,”

Like Kutambai Siddhar (msweus &ssr)
Agappey Siddhar (gs0Guwés 8557) and others.
who were christened after their phrases, even
in later iimes, Meikandar also got his name
from his own work. This point need not be-
laboured further.

Meikandar, as a great mystic, speaks in
parabless His work is full of metaphors and
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sgimiles. What is beyond words cannot be
-oxpressed otherwise. His method of exposition is
unique;his use of poetry and prose is significant.
Ifoneis tobelieve the anecdote of his explain-
ing the nature of anavam (geweawn) at the
‘instance of his family preceptor and his future
-disciple (wmen sGFaursrfluriy Arunandi Sivacha-
riar, a walking encyclopadia of learning,
:standing before him in the most arrogant and
“haughty mood of a pedantic examiner, when
Meikandar is said to have pointed out to the
‘interrogator himself as the embodiment of
caanavam (geras), Meikandar must have had
.a keen sense of humour. The Socratic method
‘probably started with him in Saiva philosophy;
for, we have a new kind of philosophic
-composition springing up in the compilations
-of questions such as @uur @@uegm, de
Qovaprtr etc.

There is no wonder, the world, whilst
reading his book exclaims, “Here is a born
seer a sam siddhar (ergp@ssi) and “Here is a
«<hild in all simplicity”’. Does not the poet sing
#« Heaven hovers about us in our infancy ”—
{Wordsworth). That was indeed a great truth
which Christ taught to his followers by
‘precept and practice.

Meikandar’s life has another significance.
He does not belong to any of the highest castes
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-of Society and yet became the great master
of all high castes, as well, in the Tamil
land. No longer can it be said that salvation
is the birth - right of higher castes and no
-others. It is no more a question of execptions
like Vidura (fgrer) but a rule.This is indeed a
revolutionary idea, which even Vyasa (Bwre)
had not the courage to declare directly and
-openly. With Meikandan, thus begins a new era,
-of spiritual equality, in South India, but alas
a short lived one. After Periyapuranam (Qurflwy
ayoremd) singing the history of the saints from
every low caste attaining salvation, this philo-
sophic conclusion is inevitable, even as it is on
the theory of Ashtamurta. But from what
heights of spiritual greatness have we fallen
to the present depths of degradation.

The modern trends in Western philosophy
help us to explain the Saiva Siddhanta, theory
in terms of Western thought. N othing more is
.claimed here; for, the Saiva Siddhanta, thought
has an intrinsic value of its own with its own
proper phraseology. Incarrying this message
tothe West, however, it has to be expressed in
their terms. The Satkarya vada (essrdwean i)
«can be interpreted in terms of the scientific
theory of Causation. The Saivite Theory of
matter, as a mere collection of qualities or
aspects, reads like Bertrand Russel’s theory of
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matter as a logical construction out of a.
collection of aspects or sensations, with nothing-
more of the Thing-in-itself. The Neo-realists
speak of sensations as the data and claim that
an illusion as a sensation is as real as any other,.
reminding us of some of the portions in the
commentary of Sivagnanaswami. Benedetto:
Croce’s aesthetic theory that intuition is
expression and that all our thoughts are but
words is similar to that of Sivagnanaswami.
‘The Saivite theory of perception can also be
elaborated in terms of modern psychology. But:
physics and geography do not form the basis
of Saiva Siddhanta thought. Bergson’s Creative-
Evolution, though .only to a certain extent,
throws a flood of light on the Saivite theory
of creation and tatvas (sssaw). The Purna.
voga (gyrewr Gursib) of Arabinda Gosh, will
help us to explain the harmony of Meikandar’s
advaita conception.But one must guard against
hasty generalisations or superficial identifica-
tions of systems of thought which will only
rob us of the unique value and supreme-
significance of the Saiva Siddhanta philosophy-

We must have a clean idea of the pattern:
of Saivism as an artistic whole. We have to:
look backwards and forwards. The civilisation
of Sindh, the Svetasvataropanishad (¢#Gasr=
asr o ufeps), the conception of Muruga, the
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theory of Ashtamurta and the Advaita
theory of Meikandar—have been touched upon.
Saivism has, thus, attempted at harmony from
its very begining. In this sphere, Tirumular’s
(S@api) contribution is unique and fundamen-
tal. Many have spoken of love and many have
‘predicated love of God. But it was Tirumular
who first posited love as the fundamental
principle and predicated God-head of this love.
‘This is the glory of Saivism which is a religion
of love, as .no other religion is+ Love being
thus made divine is no longer blind but the
quintessence of knowledge and bliss.

Tirugnanasambandar gives us an inward
and artistic view of the happy universe
representing the fatherhood and motherhood of
God shining through and dancing in the midst
of exterior nature. That is the harmony of the
universe. Thirunavukkarasu’s life gives us the
deification of social service. That is the har-
mony of society. Sundarar’s life is a complete
surrender to God, who thereafter leads him
through love and knowledge, through blindness
and suffering to bliss and peace. That is the
harmony of passions. Manikkavasagar sings
‘of the intoxication of mystic experience as an
infectious reality made possible by God taking
an avatar, every time a soul has to be saved.
That is the harmony of the mystic union.
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In the Tamil land, the worshippers of Siva
adopted the various tenets of the established.
schools of thought. Patanavada Saivism (ur_rar
ar sib) reminds us of the Vaiseshika conception
of Salvation. A study of the other schools of’
Saivism expounded and criticised in Sankalpa
Nirakaranam (emspu drrsrers) from this point
of view will be fruitful. The Ubpanishad’s
thoughts are harmonised in the Saiva Siddhanta.-

Sankara was a Tamilian and so was
Ramanuja. But for these where could have
been Indian philosophy so called ? A careful
study of their works would disclose very
many Tamilian conceptions. Sankara’s theory
of Leela or Divine play (&), for instanoce,
owes not a little to the Tamilian conception of
Nataraja, which has moved the hearts of all
the great artists of the worlde Ramanuja
definitely undertook to interpret the Upani-
shads in terms of Nalayiraprabandam (sreor
ol Grussm). HEvery one of these philosophies
in spite of their professed polemics attempted
at harmony from the Tamilian point of view.
Even in Saiva Siddhanta, one must not lose
gight of this underlying current of harmony,
merely mislead by its criticism of the other:
Schools of thought. For, it is the very author
of the Parapaksha (urusmss) in Sivagnana:
Siddhiar that has for the first time enunci-



<3

-ated the great theorem of universal religion
as a perfect harmony of warring creeds and
contradictory dogmas.

“ g @Fw whser LDUIEGEFaTE M
ear@uG_rer Guraaroe e erumad @ bper
wr gFwww Gurger grey wir@a Gasrafs
@gargn ysave bsawlarés Sard
£ Bulend QaabuaamTd ghi_ 585 arewr
Bar pGuwr Qer@awwd 3 peotb Gurdser ge
gsdeos Gaabuaars yawaopy swsls
2L 6FI0e el sar@n yrargs8p L vEn 7
—fEFunk

Tattuvarayar (ss@merrui) attempted at a
harmony of Saivite and Vaishnavite thoughts
on an Advaitic basis. Santalinga (#résd&sr)
and Kannudaya Vallal (seramenw werara)
attempted it on the basis of the mystic experi-
ence, common to all schools of thought. A
philosophical interpretation and a metaphy-
sical basis were found for this attempt, by
Chitambaraswami’s explanation of the funda-
mental unity of all great Schools of thought.
Tayumanavar (smywrerar) and after him
Ramalingar of a very recent date have given
us a synthesis of universal appeal.

“Toleration implies condescension; and there-
fore mental arrogance. But Saivism, at its best,
in all through its historic march was not
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guilty of that spirit- Decay alone gives rise:
to such a spirit- In this establishment of
harmony, Meikandar had a great hand andi
the Seers who came after him have only re-
interpreted him in the language of their own
times, trying to save the thought of Meikan-:
dar from the stagnation and intolerance of|
some of his professed followers of a too narrow
outlook.- Meikandar’s thought understood in its =&
proper perspective, thus, has a permanent
value. May that truth shine for ever in itsl?
pristine purity ! ‘
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