THE UNDIFFERENTIATED AND THE DIFFERENTIATED
ASPECTS OF GODHEAD IN ADVAITA THOUGHT

Advaita thought, both Vedanta and Saiva Siddnénta,l
conceives of godhead in twe aspects, the undifferentiated
and the differentiated. It is nirvidesq ‘without distinc~
tion' and sqvidesa 'with d:stinctjon'z nirguna ‘without
‘quality’ and sgguna 'with quality' 3, nigkala 'without _
part' and sakgla 'with part',4 amurig 'formless' and mura
‘formed',® akcla ‘beyond time' and @ 'in time',® and
asabda ‘soundless’' and sabda ‘sound
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1. The Vedanta and the Saiva Siddhanta are both schools
of Advaita thought. The former takes the word advaita
to mean 'one', that the Brahman and the self are one.
The Saiva Siddhanta takes the word to mean 'not two'
that God and the soul are inseparably united.

The following Saiva Siddhanta texts cited are found in
Matkanda Saatiram Patinaangw, vel. I and 1I, Tinnevely:
The South India Salva Siddhanta Works Publishing
Society (1969). LﬂGhQPQ”OLUﬁ {SJB}; v/uanunﬂﬁzu/puﬂr
(s8); Civappigalacam (8iva.); Thﬂwvar'tpai s Tiruk-
kalirruppatiyar; Tiruvuntiyer; Neflewvitututu.

In translation:

Gordon Matthews, Sivananabodham _Oxford (1948);
J.M. Nallaswami Pillal - ime Fotham, Madeas (1895)
”u.JY Madras (1913)
H.R. Hoisington, Si7a aeam, Journal of the Amertican
Oriental Soeieﬁy, vol. IV (1853-4), p. 127-244.
G.U. Pope, 'The Tiruvarutpayan' in his: 'The Tiruvacakam;
Oxford {190Q).

2. S. Radbakrishnan, The Brafma. uiras London (1960)
p. 449; Vedanta Sutras, Sankaxa s Commentary, Sacred
Books of the East vel. 34, p. 1xi.

3. Svetasvatara Upanisad vi. 11: %Qttr;uzn,da Upanisad -
vi. 10; Bhagavadgita xiii. 14; Vedanta udtfau, op.cit.
p- Ixvii; Ixxi; Ixxii.
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Brahman in many passages of the Upanisads appears as
both the material agd the instrumental cause of_the world.8
It is both the upddana karapa and the nimitta karana. But
in Sankara's Advaita, Brahman, the scle reality, is not
subject to modification. To say that the world of 'names
and forms' evolves from Brahman would detract from its
immutability. Yet the need to account for the material
world makes Advaita thought speak of another aspect_of
Brahnman, Idvara or Brahman veiled by the power of raya.
The_soul in the grip of avidya, 'nescience', sees Brahman
as Idvara and as the creator and sustainer of the material
world. Idvara is thus both the material and the instrument
al cause of the world. But”fébara has no final reality; he
has only a UhdvﬁkaﬁbKa satta 'phenomenal reality’ .9 The
Shlva Siddhanta refers to godhead in its causal state
(k rana nilat) as Civam and Civan, while Mahesvarsn, Urut-
tlran, Vlsnu and Brahma are forms of Civan which funct1on
at the behesf of Civan. 10

There is a further reason why Advaita thought feels
the need for a differentiated aspect of godhead. To the
Advaita matter toe has only phenomenal reality; it has no
ultimate reality. So Brahman in its undifferentiated form

4. Sveta, Up. vi._19; Mundaka Up. I11.ii.10; TII.1.8; Siva.
14; Tiruvuntiyar 1; Ihrukkalzrruppafzjar 4,

5. Maitra. Up. vi. 3.
6. rfbid. vi. 15.
7. Ibid. vi. 22.

8. Brhadaranyaka Up. I.iv. 3-5; I1.1.20; Aitareya Up.
1.4. 1-3; Mundaka Up. 1.i.7; 11.1.20.

9. Vedanta Sutras cp.cit. vol. 34, p.xxx; Radhakrishnan,
op.ctt. p. 236-7.

10. SS I. 34; 35; 60; Siva. 17.
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does not come imic contact with mettsr. The Saiva Siddhan-
ta, however, grants that matter, maya, exists, but calls

it asat 'non-exzigtent’ It ig ‘nen-exisgtent' in the pres-~
ence of (God, who 1is sat, 'existent', as darkness that i1s
' dispelled by light.l! Hence it is the differentiated
aspect of God thet hag to do wiih crezfion.

Seiva Siddhantia puts foerwara yst 2nother argument in
favour of this distinction. To¢ say that Civaa is the
instrumental cause of the worid cf matter would be to
implicate him in Karnu, the law of action and reaction.
Hence the Saiva Siddhanta draws a disticction between two
types of creatorship, "directing creatership’ pray ojaka
kartrtvam, and 'directed creatorship', prayojya kartptvam,
God in the Saiva Siddhanta ucts by volxyion not action,
he is a”creator of the former type

This motif of an intermediate god or demiurge is seen

even in the Rgvedic myths of creation. i3 Virat in the
Vedic hymn intervenes in the act of creation. He emerges
from the primeval Purugsa, and ther from him again Purusa
emerges. And then from the body of this second Purusa
creation emanates. In the hymn Lo ViSvskarmen too wé
.8ee the waters or primeval substance emerging from Vidva-
karman, and then god as creator appears on the waters to
perform the act of creation.

The crux of the matter is this. Man here'aﬁtempts
to conceive of God, who is beyend the reach of mortal mind,
God who comprehends within himselif mind and matter. A
beautiful attempt to describe such an inconceivable Reality

11. SJB vii.l; Gordon Matibews, Stvancnabodham p. 19; 53.

12. SJB 1.2.; Gordon Matthews op.cit., p. 32; szanarapa~
tiyam, Tinnevely; The South Indix Saiva Siadhanta
Works Pibiishing Society {1836) ». 100; V.i. Devasena-
pathi, Shiva Siddhanta Madras (1974) p. 72.

13. A.B. Keith, The Religiom and T%*Zosophy of the Veda
and Upants aﬂs Horvard Ovlental Series, vol. 32,
p. 438; Paul Deussen, Philosophy of the Upanisads,
New York (1986) p. 182-3.
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is seen in the Creation hymn of the 39V€dﬁ.14 Tad ekam,

. 'that One' of the Creation hymn, is beyond all polarities,
heyond being and non-being, death and life, darkness and
light. Only such an One, who comprehends all these polar
opposites, could be the basis and source of all differen-
tiation.

In the Upanisads, Brahman is often referred to in the
neuter gender.15 To characterize it as male or female or
to posit qualities of godhead would be to limit it, to
circumscribe it. We see also attempts to describe this
one Reality. Brahman is described in positive terms as
possessing manifold characteristics, as saviééga, or nega-
tively as excluding all definition, as nirvisesa. But
both descriptions proving inadequate, the Upanisads often
fall back upon the words net? neti 'mot so, not so' .16
These negative descriptions of the Transcendent One, which
defies definition, pave the way for the higher Brahman,
the nirvifesa, niskala, nirgupa Brahman of Vedanta thought,
while the positive formulations of the nature of Brahman
as possessing quality, difference and form, give rise to
I§vara and the many gods of Hinduism.

The undifferentiated aspect of Brahman, or God 'as
He is in_Himself', his essential nature, is referred to as
‘his svarupa (Tamil: corupa nilai) and the differentiated
aspect as Idvara, Mahesvaran, Visnu, etc. is termed
ta?astka (Tamil: tatatta nilai),';not essential® .17

Tatastha literally means 'stationed on a slope‘.18
A more appropriate opposite of atasiha would be the term
kutastha ‘stationed on a peak', an epithet which often

14. x. 129.

o, VI. viii.6;

o]
"

16. Brhad. Up. I11. viii.8; Chandogya
ix.1; Kena Up. 3; 10; 11 etc.

16. EBrhkad. Up. II. iii. 6; III.ix.26; IV.ii.4; iv.22; v.1&
17. Radhakrishnan, op.c¢it. p. 237.

18. Otto Bohtlingk and Rudolph Roth, Sanskrit Wdrterbuch,
St. Petersberg (1861).
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appears in Advaita literature with reference to the undif-
ferentiated or svarupa aspect of Brahman. i9 AufaStla would
then be Brahman as it is inaccessible to or inconceivable
by the mind of man and ’'stationed', therefore, as if ‘on

a peak', while tafasth would be the conceivable, accessible
aspect of God, stationed‘ as if within reach 'on a slope'
These forms are not drudy muKta ‘beginningless and free'
like God in his svarupa state and will cease to be when
creation dissolves into maya at the time of pralaya, 'world
destruction'. They are but the many forms in which the
incomprehensible Reality becomes comprehensible to the mind
of man,

This dual description of Ged, furthermore, is relative
to man's condition of 'knowledge' or 'ignorance’.zo Man
blinded by avidya, 'nescience', ‘sees' God objectively, as
apart from himself, as endowed with form and attribute.
This is to see God in his tatastha form. But in jﬁana
‘knowledge’, man 'sees’' God intuitively, experientially, in
union with him; it is to know God's essential nature, his
svarupa. Man's destiny, likewise, is determined by his
perception. To 'see' God as ta?astka is to go at death to
the world of the gods and thereafter to be enmeshed again
in samsara, worldly existence’'. To 'know' God's svarupa
aspect is not to go anywhere but to experience liberation
straightaway, to 'become one’ with Brahman.

In a different classification the Saiva Siddhanta
speaks of God as aruvam ‘formless', aruvuruvam ‘without and
with form', and wruvam ‘with form'.22 God in his transcen-

19. v’edan+a mtra« _Op.cit. vol. 34, p.28;186;327; The
Bhamati Ca isgutyrl (Commentary on Sankara's commentary
on the Vbda tA Sutras) ed. $.8. Suryanarayana Sastri
and C. Kunhan Raja, Madras (1933) p.38; Rhaoavadgita
vi.8; x1i.3; xv.16; Vivekacuqamﬁfi of Sankara, ed.
Swami Madhavananda, Calcutta (1944) 191: 507; Naiskram-
yasiddhi of Suresvaracarya, trans, §.S. Raghavachar,
Mysore (1965) ii.11; 185.

20. Vedanta Sutras, op.cit. vol. 34, p. 62,
21. Ibid. p. 1lxxi; 232; vol. 38, p. 392; 400-2.

%

22. M. Dhavamony, Love of God according to Saiva Ssiddhanta,
Oxford (1971) p. 306 n. 5.



ent form is aruvam; in his [i7ga form he is Qruvuruvam,

. and when conceived of with form and feature, he is xnuvann23
The four paths to God defined by the Saiva Siddhanta relate
to these 'forms' of God. Service and physical worship of
God in his temple is cariyai (Skt. carya), physical and
mental worship of the Qf.ua form is kiriyai (Skt. Pﬂzua),
mental worship of the transcendent aruvam form is Jokam
(Skt. yoga); God-realization thrcugh hearing, reflectio
and meditation is the highest path of anam {Skt. 1n¢na)

There is a difference, howeve‘, between the Advaita
Vedanta and the Saiva Siddhanta in their ‘conception of God's
esgentisl nature and man's response te it, The Vedanta
hesitates to make positive formulations about Brabman; it
would prefer to_describe Brahman in negative terms. 1In
the Saiva Siddhanta, on the other hand, God, even in his
svarupa form, is not devoid of personality. He is also
Civan, the supreme God, to whom is ascribed omnipotence,
omnipresence and other auspicicus qualities. And unlike
in the Advaits Vedgnta, the soul here is distinct from
God. So man's response to God in his svarupa and tatast tha

forms is one of jrana mixed with_ bhakti ‘devotion' in
fact, bhakti, as the Haiva Sidnhanta understands 1t
comprehends worship, ritual, yox Jﬁa%a as constltuting

man's total response to God. Here man as a person responds
with bhakti to a God endowed with personality.2® Arul
grace which is essential nature of Civan in the faiva
Siddhanta, is conceivable only of a God endowed with person-
ality.%6 So the svarupa and Vaudsza aspects of God in the

23. S5. i. 38; 55; 70; DMruvarutpayar i.5; These three
‘forms' are alsc referved to as ankath nitkala-
caKaZaW and camf,am respectively. See Siva. 14
commentary P 51- . The commentator explains all
three as tcigitta 'formz' of Civan.

24. Civananapatiyam, op.cit. p. 428-9,
25, Dhavamony, op.cit. p. ©76; 340; 368-G.

26. Tirumantircm, ¥adras; The South India Saiva Siddhanta
Publiishing Society (1942) 176%; 1770 etc.
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Saiva Siddhanta do not coincide altogether with the undif-
_ferentiated and differentiated views of Brahman in Sankara's
Advaita philosophy. But they do agree in that they refer
to God 'as he is in himself' and as he is accessible to the
mind of man.

MAHESWARI ARULCHELVAM



