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A Forward by the Vice President

Our Association is greatly privileged to bring out the
publication of the lecture delivered by Dr. N. Gnanakumaran
of the University of Jaffna entited “*The concept of Advaita
in Saiva - Siddhanta’”” on the third commemoration day
(11-08-1997) of our - founder President Ilate Professor A.
Thuraijrajah.

Professor A. Thurairajah’s observation was that the foreig-
_ ners thought that the Hindus were zli VEDANTISTS because
of the work done by Swami Vevekananda and Saint Rama
Krishna's deciples in the Western countries.

To clear out this wrong notion frem the minds of the
Westerners he encouraged the Scholars of the Saiva-Siddhanta
to go abroad, conduct Lectures and Seminars and to publish
their work in English language.

In this regard Professor A. Thurairajah encouraged Dr.
N. Gnanakumaran of thc University of Jaffna to do Research
and conduct Semimars on Saiva - Siddhanta for a year atthe
Upsalla University in Sweden.

This is the reason why we invited Dr. N. Gnanakumaran
to deliver a lecture on chosen topic which was of great in-
terest to Professor A, Thurairajah.

Dr. Sivakolundu Srisatkunarajah
B. S¢(Cey), Ph.D. (U.K)
Vice President, U. A. M.C, P. F. A.
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Educational Achievements

1. Year 5 Scholarship — 186 marks
2. Year 6 — 13, ranked first in all the term tests.

3. Obtained Distinctions in all eight Subjects at the
the G. C. E. (O/L), and was awarded {the “*TNFOTEL’":
Scholarship in 1994 by Peoples’ Bank for best per-
formance in the Jaffna District.

4. Obtained four A’s in all the four subjects at G. C. E.
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(Aggregale marks — 331)

5. Won many prizes and certificates in English Day Com-
petitions and Mathematics — Quiz Contests.

We wish him a bright future
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tural activities. : '
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We  wish him a bright {ufure.

P.P. A. U, A. M. C.
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The Concept of Attuvitam (Advaita)
in Caiva Cittantam

N. GNANAKUMARAN

Introductory Note

I feel greatly privileged on the invitation to de-
liver this Third Memorial Lecture in the name of
late Prof. A. Thurairajah, former Vice - Chancellor of
the University of Jaffna and the former President,
Old Boys Association of Uddupiddy American Miss-
ion College, Udupiddy. Prof. A. Thurairajah was
an Outstanding scholar as well as an efficient adminis-
trator. He was able to keep the University funct-
ioning against many odds during the most difficult
period in Jaffna. In addition to his valuable service
to the University of Jaffna he was engaged in se-
veral Community development activities. This inclu-
des his participation in activating schools develop-
ment through the Old Boys Association and other
effective means.

[ take this opportunity to record my sincere than-
ks to the organizers of this Memorial lecture, especially
Dr. S. Susatkunarajah, for giving me this opportu-
nity to deliver this lecture. The concept of advaita
in Saiva Siddhanta. In fact, this lecture itself creates
the pleasent memories of Prof. A. Thurairajah in

me who helped me to undertake this said research.
The title of this memorial lecture is the wmain
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research subject for me in Uppsala University, Sweden.
He wished me for a successful trip to Sweden in
1993. 1t was a sad experience to meet him at the
Navaloka hospital after the completion of my pro-
gramme in Sweden. All are history now. But [
trust that the pleasent memories of Prof. A. Thurai-
rajah never perish from any individual who was
associated with him.

The concept of advaita (non dual) occupies
a prominent place in the Indian Philosophy. A number
of philosophers namely Sankara, Remenuja, Madhva,
Sri Kantha and WNimbarka define the concept of
advaste in different ways in order to fit with their
own philosophical doctrines. These doctrines are called
Kevaladvaita, Visistadvaita, Dvaita, Sivadvaita and
Dvaitadvaita.Caiva Cittentam is also no exccption to
this approach. Meykanta Tezvar’s interpretation of the
concept of atiuvitam (non dual) is completely dift-
erent and it claims it to be the correct one. Owing
to this, Caiva Cittentis call their doctrine as Cutta-
Attuvitam (pure non-dual), but attuvitem implies the
meaning of non-separateness (privinmar) mstead of
non dual according to Caiva Cittentam.

Etymological explanation of attuvitam

Before analysing the concept of advaita, let us
examine the etymological meaning of the word advaiia.
The Sanskrit word advasz: can be divided into two
parts, viz., prefix of ‘z” and dvaita. The prefix ‘a
means (negatlon) and the word dvasta means (dual).
Therefore, the word advaitz means non-dual. d#tuvitam
(advaitam) is a Tamilised form of Sanskrit advaiia.
According to the explanation of Civanana Cuvamikal,
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a well known commentator on Civanana potam in the
eighteenth century, in the event of the consonant
‘n’ disappearing in the Sanskrit word of = natfuvita,
the Tamilised form of atfuvitam, with the ‘a°
prefix, comes into usage in Tamil. [t is a fact to
note that in a few instances the word nadvitiyaya
occurs in Yayur Veda* and Svelasvatara Upanisad.?
These are the' two instances where the word in its
original form  nadvitiyam could be seen. The
word now in use has got elision of the ‘»° prefix
and becomes aedvaita. The earlier modified form of
advaitiyam occurs in Chandogya Upanisad? Mandu
kya Upanisad* and Guadapgada Karika® The ‘a’
in the Sanskrit prefix gives six differeni connotat-
ions.® These connotations could be classified as
follows,
I. ubhava (apavam) {absence)
Example. prakasa (brightness) - aprakasa (ab-
sence of brightness)

1 Yajur Veda. 1-8-6 eka eva rudre na dvitiyeya tasthe..

Svetasvatara Upanisad, 3-2, eko hi rudre na dvitiyaya tasthe
Chandogya Upanisad, 6-21, ekamevedvitiyam

4  Mandukya Upanisad 7 santam sivam advaitam caturtham atma
Mandukyae Upanisad, 12. ematras caturthavyavaharya
prapancopasamas ‘sivo ‘dvaita

¢ Gawdoepada Karikas 1, 10, 16, 17: 2,18, 36: 3-18.
The term nadvaya becomes advaya as found in Kaivalya
Upanisad, 19 and in the GaudapadaKarilka, verses 2-35, 4.45
and 4-30 efc. '

¢ Sabdakalpadruma gives six different connotations.
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2. sadrsya (catiruciyam) (similarity)
Example, ak (moving like a serpent)

3. Dbheda (petam) (difference)
Example. kala (time) - akala (untimely)

4. alpata (atpatai) (insignificance)
Example. uttama (noble) - adhama (ignoble)

h

aprasastya (appiracastiyam) (inferior)
Example, saguna (with gualities) - aguna
(without gqualities)

6. virodha (virotam) (opposition)
Example: dharma (moral)-adharma (immoral)

The significance of the ‘a’ negation

‘A’ negation of advaita literally means ‘no two’
or ‘not two’. But with the context of a text it
would convey all the philosophical meanings which
have been interpreted by the philosophers of different
schools. Therefore, the ‘a’ negtaive prefix has been
taken to mean differently by different schools.

The three kinds of negations, namely inmai (ab-
solute negation), anmai (reciprocal mnegation) and
marutalai (sense of contrariety) get mnotable place
in Tamil. The negation of inmai, anmai and maruta-
lai correspond to abhava, sadrsya and virodha in
sanskrit respectively. The sense of inmai in the
negation gives total or absolute negation. In the
example of appirakacam, a - pirakacam (brightness),
the ‘a’ negation implies total negation. While the
word pirakacam means brightness the word appira.
kacam means the absence of brightness. Therefore,
it i1s a clear fact that ‘a’ negation negates the bri-
ghtness totally in the said example.
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The sense of anmai in the mnegation subtlely
differs from the sense of inmai. In the example
of appiramanan, a + piramanan (Brahman), ‘a’ ne-
gation 1s not implying total negation. It means that
though he is a Brahman, he is not a Brahman. In other
words, we can infer that though he comes under
the Brahman class, he i1s mnot treated as Brahman
due to the violation of duty of a Brahman or some
other reason. The sense of inmai clearly exposes
the meaning of absolute negation of brightness or the
absence of brightness in the first example. Contrast
to this, sense of anmai is not a total negation,
even though it negates. These examples clearly show
the different aspects between the sense of inmai
and anmai negation. The sense of marutalai gives
the opposite meaning of the thing or quality. In
the examples of atarmam (immoral) a + tarmam
(moral), aniti (injustice) a + niti justice) aud aniyayam
(unreasonable), a+niyayvam (reasonable), the ‘a’
negation gives just opposite meaning of the word.
Therefore, ‘a’ megation of marutatai renders opp-
ossite meaning in those instances.

Sankara, Ramanuja and Sri Kantha interpret
the ‘s’ negation, in the word of advaita, in the
sense of abhava: Contrast to this, Caiva Cittantis
interpret the ‘s’ negation in sense of anmai. Kaci-
vaci Centilnataiyar says that in addition to Caiva
Cittantis the Vaitika Pacupatar and Vaisnavar advo-
cate the sense of anmai negation. * But it is not clear .
about the two mentioned schools’ standpoint on the .
sense of anmai in the negation as we don’t find
any further evidence for it. '

7 Nilakanta Civaccariyar. Piramma Cuttira . Civattuvita Caiva
patiyam. Tran. Kacivaci Centilnatiyar (Madras: Centilnata
Cuvami press, 1907) p. 74.



If we take the word of advaita in the sense of
the inm=ni, it would mean one or not other than
one which leads to the meaning of non dual. If we
take the sense of anmai, it would mean non diffe-
rence (verinmai) Or non separateness (pirivinmai).
While explaining the word of advaita, Kevala dvaitis
and Visistadvaitis accept the sense of inmai in the
negation of ‘a’. Contrast to this, Caiva Cittantis
advocate the sense of anmai in the negation of the
‘4" in attuvitam.

As we mentioned earlier, the concept of advaita
gets prominent place in Indian Fhilosophy, especially
among theistic schools. Almost every theistic school
tries to explain their final goal or final achievement
of the life as joining with God or achieving the state
of God. As they explain these aspects, they are com-
pelled to describe clearly the status between the soul
and God in liberation. It is a critical state to des-
cribe those facts without logically contradicting their
philosophy. Not relating the soul with God in the
final stage also creates confusion. At the same time,
maintaining cuality between God and the soul
also creates contradiction on the concept of
liberation in which the soul enjoys the supreme
bliss of God and experiences the pure consciousness
that is ascribed to God. To avoid these problems
various schools try to interpret the concept of advaita

differently.
Philosophical significance of the advaita concept

Sankara (788-820 A.D.) establishes the Vedanta
#hilosophy which mainly centred on advaita doctrine.
Due to this it is also called Advaita Vedanta.
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According to Sankara, advaita means non dual reality.
Non dualism is the ultimate reality that is Brahman.
For him, dualism is mithya - (illusion). His whole
philosophy could be summarised in the following
sentences. Brahma satyam, jagan mithya; jivo brah-
maiva na parah (Brahman is reality, the world is
mere appearance and the individual soul none other
than Brahman). He explains the ‘a’ negation in the
sense of abhava. Brahman is the absolute reality and
other than Brahman is mere appearance only. All
perceived multiplicity of the world must partake of
unreality. The world, Atman, Isvara etc are various
appearances of Brahman according to Sankara. These
are not ultimate reality. The ultimate reality is non
dual Brahman. Not undermining the ideas of the
Veda and Upanisads but combining his ideas with
those of Veda and Upanisads Sankara explains his
assumpiion of non dual Brahman with the help of
advaitic concept. His explanation of advaita is called
Kevaladvaita (absolute non dual).

After Sankara’s period, Ramanuja (1017 — 1137
A. D.) had the advantage and opportunity to criti—
cise Sapkara’s non dual comcept. Ramanuja mnever
totally reject the advaitic concept of Sankara. Ramanuja
takes his stand little different from that of Sankara
and preaches the doctrine of Visistadvaita (qualified
non dualism) Like Sankara, he accepts the sense of
abhava in the negation of ‘a" in advita. Vasudeva
or Narayana is the highest and Supreme reality ac-
cording to Ramanuja. But be refutes the appearance
theory of Sankara. He emphasises that the soul and
the world are real and not mere appearances. Further.
he elaborates on the relationship among the Lord,,
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the world and the soul. It is called aprthaksiddhi
rinseparability . Ramanuja tries to remove the mistakes
which Sankara over looked in his philosophy. He
gives more emphasise on religious aspects than
Sankara. Owing to this, he has to accept the reality
of the world and the soul. For Ramanuja, the souls
and the world are the parts of the Lord‘s body.
The Lord is one and non dual. But both individual
soul and the world are subordinates and dependent
on the Lord. Moreover, they become the Lord’s att-
ributes as well as real entities.

After Ramanuja’s period, Madhva (1199-1278 A.D)
establishes the Dvaita Philosophy. He emphasises
dualism and opposes the concept of non dual, advaita.
While Sankara and Ramanuja explain the non dual,
advaita, Madhva refutes their arguments by saying
that the word advaita never implies the meaning of
non dual, monism (ekam — oneness). Madhva takes
the sense of marutalai for the ‘a2’ negation in advaita.
Even though, the Vedas says that Paramatman is oanly
one and the oneness opposes to dual, it never ne-
gates the existence of other than Paramatman ac—
cording to Madhva. He says that if they want to
emphasise the fact that one is the real and dual is
non existence, then the word ekam (oneness) is more
appropriate than the word advaita which means non
dual. The Vedas and Upanisads use the word to
mean other way and imply the acceptance of the
concept of dualism according to Madhva. Therefore
the word advaita gives some indirect emphasis on
the sense of advaita. "



While Visistadvaita gives prominence to Lord
Vasudeva and establishes qualified advaita, Sivadvaita
gives prominence to Lord Siva and speaks about
qualified advaita like Visistadvaita. Sivdavaita also
accepts the sense of inmai in the negation like

amanuja and confirms the non dual aspects of Siva.
They emphasise that the Lord Siva is non duat re-
ality which has the qualified aspects with him.

Attuvitam according to Caiva Cittgntam

While Kevaladvaitis Visistadvaitis and Sivadvaitis
take the sense of inmai and Dvaitis take the sense
of marutalai In the negation of ‘a’ ,Caiva Cittantis
emphasise the sense of apmai in the negation of
‘a’. Meykanta Tevar’s interpretation of attuvitam makes
a significant contribution to Caiva Cittantam. He
refutes the cxplanation of attuvitam in the sense of
inmai that especially demonstrated by Sankara. Caiva
Cittantis insist that the prefix of an ‘a’ negation
coming in front of derivative noun from numerals
(ennuppeyar) takes only the sense of apmai instead
of inmzt. This aspect could be seen in the example
of anekam (many). The word ekam (one) is ade-
rivative noun from numeral word and with the ad-
dition of the prefix of ‘a’, it means many. Like
wise, Caiva Cittintis emphasise that the same rule
could be applicable to the word of attuvitam as
dvaita is a derivative noun from numeral words.
Therefore, atcuvitam could be explained only in the
sense of anmai, according to Caiva Cittantis.

The two different words, such as illai (not)® and
allai (not)'® denote the meaning of inmai and anmai

9



respectively in Tamil. The word alla (not) '* also
denotes the same meaning of the word allai
and gives clear demonstration to the sense of anmai
in ‘the negation. This meaning of ‘alla 1is clearly
exposed and illustrated in the  following. The
Sacred Kural of Tiruvalluvanayanar.

Porul alla varrai porulen runarum
marulan manappirappu. *?

The delusion whereby men deem trat the truth
which is not that 1s the cause of hapless birth)!3
The word alla gives the meaning of anmai. Here,
the phrare, porul allavarrai, indirectly indicates that
there are two kinds of things which exist and

SMey‘kanta Tevar’s Civananapotam and Civanana Yokikal’s
Civananapatiyam. (Madras: Curiyanarkovil atinam, 1922) pton

¥ M. Winslow. Winslow’s a Comprehensive Tamil! and English
Dictionary (Madras: Asian Eduocatiunal Services, 1989), p.10g&,

The word illai derives from the root il and expresses the
total or exclusive negation of the thing or quality.

10Winslow. Winslow’s... p. 43

The word allai derives from the root al and expresses a partial
negation of the guality or thing or action in guestion and
invariably implies the existenee of some other.

11 glatu and anruw are the singular form of the alia.

12 Tisuvalluyanayanar - The Sacred Kural. Tran. G U. Pope
(Madras Asmn Educational Services, 1992) kural 351, p. 48.

13 J, M. \!allaswam]pxllal Studies in Saiva Siddhanta
Madras: The South India Sajva Siddhanta works Publishing
Society, 1984)., p. 246. o B
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negates a kind of thing which misleads ons to think
that other way, by the word alla. If the word
illai, replaced alla, then the whole meaning wounld
be changed and it would imply the non - ¢xistence
or absence of the said thing. If we taka the ex-
ample of itu pal alla (It is not milk), it implies that
it is scmething else other than milk. But if the word
alla replacee he word by illai, then it would mean that
it is not milk and gives nothing else other than imply-
ing the absence or the non existence of milk. In
other words in the first s'ntsnce, the reality of
the said think before us is pot questicned. In the
second 1nstapce, ‘the reality of the said thing pre—
gented before us it denied.

Meykante Tevar who accepts the reality of God,
soul and .the world, takes the sepnse of anmai
negation . for attuvitam. Advaita Vcdaaotis interpret
the word, advaita as non dual, that is oneness. But
Meykanta Tevar refutes that the word attuvitam
cannot means oneness {(eakm). He explains the
contradictorv aspects of the words attuvitdam and

ekam as both cannot denote the same meaning that

18 oneness. In. the text e¢kam evadvitiyam,1* if
both ekam and advitiyam mean one. then there is
redundancy. BEwven if it comes as reduplication®
(atukkuttotar) in order to emphagiss = particular
sense then the reduplication, traditionally occurs
with the same word only and not - with different
words. Therefore, be clearly distinguishes the term
attuvitam from ekam and defines attuvitam as ne-’
gating the separatness of the two, He says that,
(the word atiuvitam expressed the non separatness

1% Chandogya Uppanisad., 6-2-1.
11



of the two things. (*%). Moreover it is the clear
ekam means one. (Caiva Cittantis use the word
ekam to denote either oneness or Civan.'® Moey-
kanta Tevar uses the word ekam to emphasise the
oneness aspects in Ciwvananagpoiam. In a number of
places he uses the follewing word, ekamay2”
ekanaki,2®* ekam'® to denote this aspect It is clearly
mentioned in the following usage (He, who per-
vades everywhere, takes neither oneness nor dual
aspect ) 2°Tiruviyalur Uyyavanta Tevar also uses
word ekam in his Truvuniiyar in the sense of
stressing aspect of onepess. *! But in later period
especially Umapati Civaccariyar uses the word ekam to
denote Civan who maintains the aspect of one ness.?
In the text, the phrase, Brahman ekam means that
Brahman is one. But it is not necessary to mean
that there is nothing elss other than Brahman.
Caiva Cittantam conceives attuvitam as anvaya Non
Different. Attuvitam is a non dual relationship bet-
ween two entities and not ekam.

15 Civanaanporam, aphorism 11. etu.

16 Tbid., aphorism - X and Tiruvaruipayau., 6-2.
17 Civanangpotam, aphorism 11-1-2; XIJ-1-2.

18 Tbid., aphorism - X

19 Tbid., aphorism II - 4 etu.

20 Ibid., aphorism, ll-4.etu

21 Tiruyunriyar - ekanwmmalki

22 Thiruvaratpayan., ©.2 Ekan: 9.4 Ekan
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Meykanta Tevar explains that the word attuvitam
implies three different aspects, namely onray (being
one with) veray (being different from) and utanay
(being together with). With the above explanation
of attuvitam Meykanta Tevar tries to prove his
concept of the relation of pati (God) to pacu (soul)
and God to pacam rthe world). Attuvitam is not
understood as non dual. There are fundamental diff-
erences, among God, soul and the world. These
differences can wuever disappear. Therefore, non-
separateness is more appropriate than pon-dual
as the meaning of the word attuvitam.

Civan is being one with the soul and different
from it and is together with it. This is a unigue
concept of the immanence and transcendence of Civan.
Meykanta Tever states the three difierent stages in
the second aphorism avaiye taneyay (those become
himself), *which expands in accordance with the
law of reduplication (iratturamolitalan) and takes
the form of avaiyeyay (becomes they), 1laneyay
(they become himself) and avaiyetaneyay (they be-
come himself), that implies God is being one with

them and dltferent from them and together with
them,

Further to this, he uses the example of a grind
stone, which is formed of black sand together with
lac, to explain the attuvitam relation of God to soul in
Civananapotam. The grind stone (uraikal) normally
used by the gold smith to verify the stand or the
gepuinity of the gold by rubbing the gold with grind

28 Civapnanapotam, aphorism II.

24 Meykanta Tevar’s Civanangpotam and Civanana Yok:kal s

Civananapajiyam... p. 93.
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stone. ,aT\hef stone is being one with lac. when it
is melted and wmixed together with).*® In grind
stone, lac is being one with the black sand and
different from it and is together with it also. Like-
wise, the relationship beiween God and soul be-
comes evident in the stage of onray, veray and
utansy. ‘

The same idea could be seen in the following
devotional songs of Tirunanacampantar, a seventh
century Caiva saint. (who 18 the cause for the end
and begining is one, male and female are two,
attributes are three, unchangeable Vedas are four,
elements are five, tastes are six, sounds are seven,
direction are eight and who stay at Vilimmilalsi,
is one with it and different from it and together
with it.)* Though he uses the coycept, he fails to uses
the word attuvitam in the above context. Moreover, we
fail to find the wording of attuvitam and the detail
or the ¢laboration of this idea in Tirunanacampantar’s
whole works er othes, nayanmars works. Tirukkatavur .
Uyyavanta Tevar's Tirukkalirruppatiyar is the next
notable work, which contains the idea of onray. veray
and utanay, before the Civananapoiam of Meykanta
Tevar. Uyyavanta Tevar belongs to the thirteen cen-
tury. ‘He mentions the concept inthe following verses
{Observe that the Lord who causes the end, one
with it, becomes two and unchangeable eight kinds,
different from it and vogether with it, as his, poss-

25 Civananapotam, 1I-4,

26 Tirungnacampanta nayanar . Tevaram. Volume-1, Ngnacam-
pantar (Indiar Institut  Francis de Pondichery, 1984),
verse, 109. p. I1. , '
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essing form and see his ever attachment with it ¥
(Concerning this, Arulnanti Civaccariyar says that
(Civan becomes all and different from them  and

together with them).”®

According to Caiva Citiantis the word attuyvitam
emphasises the fact of non separateness (pirivinmai)
or non - difference (verinmai). From the word attu-
vitam, it could be inferred that the things are dual
in nature though the two things stay together as
non different things in a state The three aspects
of omray, veray and utanay are also explained to
correspond the three different states namely, apetam,
petam and petapetam respectively by Cittantis, While
they - illustrate the attuvita relationship between God
and soul or between God and the world, they
identify the state of difference (petam) in nature of
substance and the state of difference and non difference
petapetam in name of action. Therefore, Caiva Citt-
antis say that the attuvita relationship includes tall he
three states. It isa notable fact that each of these
three state of relationship is accepted by the three
prominent schools in India, Sanskara’s Advaita
Vedanta advocates the relationship of  apetam
and  Madhva’s Dvita gives importance to the
relationship of petam. Ramannja’s  Visisadvaita
advocates the relationship of petapetam in this regard.
Therefore, it may be correct to say that Caiva
Cittanatis had the great advantage and opportunity
to accommodate a portion of earlier thinkers’ ideas
and able to formulate a well acceptable and logically
sound interpretation of attuvitam. It looks "like a

37 Tirukkalirruppatiyar, verse 86.
8  Civanana Cittiyar,, verse 2-27,

15,
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peculiar way to admit and accommodate different
kinds of relationship as the meaning of the word
attuvitam. It is logically possible and is not con-
tradictory in itself.

The above idea is clearly exposed in the following
introductory verse in Crappirakacam of Umapat
Civaecariyar. ® ' (We expeund here the beanty of
Saiva Siddhanta, the cream of the Vedanta, whose
excellant merit consists in its exposition ©f the ad-
vaita postulating an inseparable relation like body
and soul, eye and the sun, the soul and the eye;
supported as it is by the dharma of highest author-
itative books, and unlike the bheda and bhedabheda
and abheda relations illustrated; respectively, by light
and darkness, word and meaning, gold and ormament,
cet forth by other schools, and which is further
supported by perfectly logical methods, and is light
to the truth seekers and darkness to others.3® *

Tirukkatavar Uyyaavanta Tevar says that (Civan
caused the relatiopship of petam, apetam and peta-
petam)® . The same kind of idea could be seen in
Arclnanti Civaccariyar’s Civnaana Cilteyar. He men-
tions that (Civan maintains the relation of petam,
apetam and petapetam and becomes one with it
anc different from it and together with it.)*?

29  Civappirakacam, verse 7.

80 3, M. Nallaswami pillai. Studies in...p. 245.
31 Tiruklkalirruppatiyar, verse 82,

32 Civenana Cittiyar, verse 1-27.
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Meykanta Tevar illastrates the attuvitam relation-
ship between God and soul with some examples.
He takes the example of body and life relationship
to explain the relationship between the God and soul.
(As the body and the life joined together and the
life responses to the body's name give the compari-
son that even though God is joined together with

soul is different from soul.®

Further td6 the analogy of body (utal) and
life (uyir), Meykanta Tevar esplains the relation of
God to soul. (It is said that there is only one
means one only and this one is the Lord. You who
say ‘ there is one’ is the soul bound up in bonds.
1f one, that is Ged, is not, beside God nothing else
will exist as when we say that there will be no con-
sonants when the vowel is not there).? In the ana-
logy of vowel and consonants are compared to the
life and body respectively. According to Nannul
grammar rule, the vowel becoming one with the
consonants is natural union® [t is obvious that the
souls will not have the functioning ability without
the Lord, according to Caiva Cittantis. This aspect
leads to the relation of God to soul as different and
non - different. Ft is a notable fact that Meykanra
Tevar postulates his second aphorism, in which he
says that (God is one with them and different from
souls and the world.®® The soul and God are ditf-

Civananapoiam, aphorism [I-1-1

Ibid., aphorism (J-1-2.

#2  Nannol MulamumCankara Namaccivayer Uraiyum Dr.U.Ve.
Cawminataiyar awlnilyam, (Madras: 1991},  sutra 204,
p. 134,

2% Civananaporant, aphorism (I,
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erent in their nature yet they are inseparable. If
they be one then 'there is no need ‘to seek union.
At the same time, if they separate then they
could never attain the bliss in'union' or cayucciyam.
It is in fact, neither one nor two but 'as Vedas
mention it is attuvitam. Therefore, Caiva Cittantis
explain the relationship between God and scu) as a
case of distinet, oniting inseparably. This idea could
be seen in Teruvarulpayan of Umapati Civaccariyar
alsc® (If .it is one, 1t will not upitey, if it is two,
it will not join together; therefere, it is neithgr one
nor twa. (Aralnanti Civaccariyar also advocates - the
same view in his Jrupairupatu. He says that (He
becomes mneither c©ne nor two nor the mnegation of
either. ¥ It leads to the interpretation of the three
different states as petam apetam and petapetam re-
lation of  attuvidam. In another work of his, Civanana
Cittiyar, he says that: Civan is one with soul and
different from it)®® and (together with ).

It is clear from those .examples and explanations
that thouvgh the difference between God and soul
are immanent, the .relationship of non-separateness
cannot be demied between the two entities. Meykanta
Tevar tries to illusirate the petapetam relation between
God and soul in the following example. (Like the
analogy of musical note and the musical sound and
fruit and its essential taste, thé soul becomes: united
with the Lord, especially in the feet of Lord, who

0 .
¥ | e

81 Tiruyarutpayan. kural 8-5

38 .[rupauupam. verse 19-9-10
39 'Civanana Citriyar, veérse 2-3
40 jbid., verse 2-2
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pervades all over. The Vedic text mentions this re-
lation by the word attuvitam instead of oneness). #
The musical sound and musical note cannot be se-
parated as different entities. Like wise, fruit and its
essential taste also cannot be separated as different
entities. Even though, both things stay as non-se-.
parate entities, it could be identified as separate
entities. Like wise, even though God and the soul
stay as non separate entities, it could be possible to
identify them as separate entities according to Caiva
Cittaatis.

It is a notable fact from the above mentioned
examples that God is being one with the soul and
different from it and together with 1t. Like wise,
attuvitam relation could be seen in the relation bet-
ween Civan and the world also. Civanane Citliyar
describes that (the Lord, who transcends like light,
becomes one with all the worlds and different from
them and is.together with them and guides the souls
which is innumerable, in obedience to each one's
deeds). ® The Lord in the process of the evolution
of the world is in non-dual relation of identity with
the world, ditferent in essence and together in acti-
vity. Though identical in this relationship Civan stands
unaifected by this relationship as he is the uncondi-
tioned; unqualified, self luminous Being according to
Caiva Cittantam. -

The explanation of attuvitam relation by Caiva
Cittantis may, be pecpliar styled. But the arguments

41 Civananaporam, . aphorism 1l-1-3
42 Civapama Cittivar, vatse 2-1
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of Meykanta Tevar and his {ollowers are most accep-
table. Umapati Civaccariyar clearly describes the
relation between God z2nd the soul as one with world
and different from it and one and different. Before
he establishes his ideas, he refutes the defective 1deas
of other schools. Kevaladvaitis vee the analogy of
Gold and the ornaments made out of it, to explain
the apeta relation between Ged and the world. Caiva
Cittantis criticise that the damage aund destruction
to the ornaments, made out of gold. affect the God
also. This kind of explanation creates confusion that
all the affections of the world will affect Civan,
according to the above example. The analogy spoils
the high image of God. Therefores it is untenable
for Caiva Cittantis.

Dvaitis explains the relationship of petam, be-
tween God and the world with the example of darkness
and light. Caiva Cittantis refotes this as eonsatisfac-
tory example to erplain the relation of God to the
world. In the example, darkness and light look like
just opposite or inimical entities. This aspect creates
confusion of the relationship between God and the
world. In fact the creation of the world is a gracious
endeavour of God. But, the said example creates a
drift in this regard

Petapeta vatis explain the relationship between
God and the world with the amalogy of word and
meaning. Though the word and the meaning of it
are two different things, it appears to be one when
we speak about a word and, its meaning strike os
immediately. lL.ike wise, God and the world are re-
lated to each other according to Visistadvaita. But

20



Caiva Cittantam refates that the word and its mean-
ing could not be separated as two distinct entities
Therefore, these analogy never explains the relation-
ships satisfactorily according to Caiva Cittantis. In
consequence to this, Caiva Cittantam suggests that
the combination of all these three states, namely,
petam, apetam and petapetam, could only explain
the relationship of God and to the world satisfacto-
rily. Attuvitam emphasises the meaning of non se-
parateness. In other words, it implies the existence
of two things and stresses the non difference of the
two things. They explain the apeta relation, that Ged
is one with the werid in onien (kalappal: on the
analogy of body and life. 1t is like the life and body
where two distinct entities are in inseparable union.
In the relation of peta. God and the world are
different in respect of substance (poruttanmaiyai).
The relation of peta is explained on the avpanlogy
of eye and the sun. The eye sight gets the help
of the sun light and it is dependent on the sun-
light for its vision. The eye loses its power of seeing
things in darkness and it recovers :t in sun light
Though light of the eye blends with sunlight, the
sun light is different from the eye sight. Caiva
Cittantis describes the petapetam relation between
the God and the world in the natore of action on
the analogy of the soul and the eye. According to
Caiva Cittantam, God involves in the creation of
the world as an efficient cause. But he 1= never
affected due to the involvement of the world creation
This state of action svggests thesignificance of peata-
petam. In this way, Caiva Cittantam explains the
word attuvitam with combining the three fold relat-
dionship.

21



'I‘he fmal goai of onr Jafe s attamment of llber—

ation accordifig to Caiva, Cittantam. Liberation means

that the individoal sou! becomes one with Civan and
experiences the bliss of Civan or Givananta anupavam.
Though the soul becomes one with Civan, it y«t re-
mains distinct as recipient and enjoyer of Civan's
ever lasting supreme bliss, For Caiva Cittntaam.
Civan is the nature of pure bliss and-His form is
full of blizs. The individual soul is wholly absorbed

in the bliss of communion with Cfvan that is described:

as Civacayucecivam (ope with Civam).

The souls will be for ever at the feet of Civan

is a union of two in ona with the compound word in

Tamil tatalai- The word tatalai counsists of the word

tal (foot) and talai (head). When the words tal
and talai are joined., there results the expression
tatalai, that cannot be called a single word or two
words. Umapati Civacearivar uses the tatalai ex-
ample to explain the state of dttavitam in liberat-
ion in with the soul becom:s one which Civan. %

Tirumular also utilises the same example to déscribe ™

the relationship between Civan 'and 'the sould ' in
liberation. ¥ According to tha exampie of® tartalai,
the talai, that denotes ths head ‘of the soul, recting

under tal. that denotes the' blessed feet of the Liord

Civan, the true abode of trancendental felicity, that is
called ' mokti (hbe*‘atmn) ; b Al

Liberation is .th-;el state where the soul enjoys.,
Civanantam in the state of attuvita pavapai (form -

of mon Hpu1an—qe-q) ’Ehac 1-f.t0 say that the Lawa

43 Tuuvatmpayan : kural 84 tatalal par”

2% Tirumanthiram. verse 1565 verse 2011. 1521, 2049
22
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Cittantam emphasises only one experience, the bligs
of God, Civan ‘in :final. @aiva Cittantis uase * the
phrase, atn, atm atali:(to become that to whiech- it
is united): to explain a wvnity in dwvalisy, that.. is
attmvitama. This i8 the relationship which is difficult-
to understand or postulate : in: worde. Owing . to
these diffioulties, Uyyvavanta Tevar .raises.the 'qu-
-estion in the following way. 'Who ever resliges that,
that is tnis, He is only [ am. “and that becomtes
vou, will they eay it as:dual or cne? 8 Civanana CGu- -
vamikal says thar civokam pavanai (form of. non
separateness. with (livan) leads to realisation of the
state of non difierence; of Civan to the soul in li-
beration. Though the soul is one with Civan in
liberation, it never becomes Clivan in itself accord-
ing to Cuiva Cittantam. In this aspeet, Uyyavanta
Tevar Tirnkkatavur emphasises the fact by raising
a question that (we stay as Civam in liberation
and are there ‘people in the world who think them-
selves as Civan?) % This idea could be seen 1n
Tiruvuntiyar ‘as follows.) ~the soul 'becomes God;
without God’s grace the soul could not hecome
God; though the soul is evernally soul. ¥ Manikka-
vacakar, one of the Caiva Kuravars, narrates his
experience’ of iiberation that (my Lord who got
rid ‘of ‘my ‘bonds arnd ‘made me Civam and gover-
ned mel, % [t'ijs-a notable fact that sven though

Lt 3 S

45 Tirukkaprruppatiyar ., verse 85:;.

46 [bid., verse 84. o

& g L LR |

47 Tiruvuniiyar, vexse 40,
48 Tiruzacakam., veise accoppaitu-1.
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ne becomes one with Civan, the difference between
Civan and himself does not disappear as Civan
zoverns even after he becomes Civam. Tirumular
slaborates the same idea in a slightly different way.
(He who made me Civam, and gave me his feet order to
zet ride of fame causes ruin).*® In Civanamapoiam Mey-
kanta Tevar also emphasises that (the soul reaches the
L.ord in liberation ) Further mors, attuvita relation-
ship betwsen Civan and soul could be understood in the
sense of non -separatness (pirippinri * ; even in libe-
ration. Further to this, saint Tirumular guotes
shat becoming one without being one nor two, and
becoming Civam is the aim of Cittantam- 52

Cutta Attuvitam

The attavitam reilationship is interpreted by Caiva
Cittantam in cutta (pure) state only. Meykanta Te-
var's interpretation of attuvitam treated as the true
interpretation of attivittam by the followers of
Caiva Citcantam. Taerafors, tnoy called shis by
different names. viz, Catta Attovitam (pure non
dual), Cutta Attuvita Caiva Cittantam (pure noun
dual Caiva Cittantam), Vaitika Cutta Attuvita Caiva
Cittantam (Pure won dugl Caiva Cittantam of Vedic
tradition) and Vaitika Caiva Cittanta Attuvitam
{Pure non dual Vedic Caiva Cittantam) Civanana

& Tirumantiram, verse 1569,
50 Civananapotam, aphorism XI,
5. Ibid., aphorism 1f-1-4.

52 Tirumangiram, verse 1141.
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Ouvamikal savs that Caiva Cittantam 18 cailed
Cutta Attavitam beeause it gives the purs express-
ion of the truth and does not require any other
gualifying. . words. like kevala rabsolute),  visesa
gualific i
Cittantis say that Cutta Attuvitam oaly gives pure
and clear . explaaation ot attuvitam- Awmong the
tourteen Mevkanta Cattiram, Meykznta Tevar's
Civananapotam gets the pride of place. He explains
the concept of attuvitam in the first atikaranam (sub
section  of the second aphorism and the tentk aph-
orisn. of nis Crvananapotam. L,wcznanczpczmw which
{era!*fi{-::'.tea any kind of confusion;®, eloquently
leads to pure attivitam staie to all % Al’lﬂﬁ&!‘;‘(-! Civa-
var {(who
found the non difference for ,:».‘.‘uv::am} % Tayumana-
var, a Caivasaint of the eizhteenth cepturv,expresses
of him as the one who fovnd the real meaning of
the word Attuvitam in the following way: (For
the dav, when I can reach the feet of my Lord

d. and virotha (opposite,® . Ia general, Caiva

cearivar praises his gurn Mevka

L3
8 Civangna Cuvamikal, ‘Mathavac Civanana yohikal Civana
pasivam  Ed. S. V. Suobramaniam (Madras; Ulakat Tamil
Kalvi iVl’\.I(F‘U 1986), p. 434

o Civanangpotag:, Cirappup paviram, Mayarvara ...uyar
Civananapotam

55 K. Subramanwapiliai, /Ietroduction, Meykania  Cattiram
patinanku.:(Madras.. Caiva Cittanta nuru (patippkkalakam.
1925) p- §&. e
cl .. Cantana Cariya Puranacaakirakam of cuvaminata

Nan T L PR o i Tecikar.
elfarum attuvita cuttamﬂau yiniteyti.
A Al e i g

55 Aruinanti L;vawmwm ((apimpazu verse 19,
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1

Meykantar who had realised the iruth of the pure
attavitam and which eould not be comprehended by
persons dwelling in untruth.)

Pantitamani Kanapatippiliai, 2 well known traci-
tional caiva scholar of Yalppanam, says that the
vetanta truth of oneness in the stage of liberation
is clearly realised and exp’!ainﬂj beyond douabt by the
Caivaites, o ‘

Howers of Cnutta Artruvitam.

Though Cutta Attuvi
Va.habhacakva;" schoo) of lso . entioned
as Suddha Advaita (pus dualism . He belongs
to 1479-1530. A D * He +':iffcrs thelstic interpretat-
ion of the Vetantam which difi iroin those of
Sankara and Ramangja. t0 Vallabha the

Caiva Cittantam
l

“

\”“
=i
»]
5

whole world is real and is subtly Brahman. The sou!
and the world are in ChS‘,]”“.'i one with Brahman,

“The relation between Brahman on the one side and
the individual souls r_‘md the ipanimate nature on
r even as the relation
difference is subor-

of whole and part is. While 1”;-
dinated by Vallabha, ' is  said
to be re2l.”® Brahman and the
knower of Brahman is absorbed in Aksara Brahman
[object of meditation regarded as the abede of Kri-
shna] and not in Purusottumsz. If the knowledge is

Y
i

‘the other, is one of pure ident
- |

57 . Tayumana Covamikal.w Tayumana Cuvamikal. . patal Ed.
T. Campanta Mutaliyar (Madras: Amerika accakam, 1891,
enne! kKanni - 4- S L

58 Jethalal, G. Shah, Sari Vallabhdcarya:- His Philesophy and

Religion. ¢India: The Pmmma: ziva Puataka]aya Nadiad, 1969,

P.2 : = ot b
& S. Radhakrisha,an Indien FPhilosophy ‘Vohm‘w 1 (London
George allen and unwin Ltd. 1960). p. 760 =



ssociated with bhakti he is then absorbed in Pura-
ottama, This suddha advaita siate is ki ’
all other states® While Vallabha explains
lism of Brahméxu_. he refutes the doctrine of maya
Saonkara. Shah s*;@ that Vallbha reoriented the

£
- - 1 - ) '
gion, -basing it ©f course

a
8

£h

cdua
of

then existing . Vaishnava re
on the culi. of Deveotion and give it a
Pushti marga, the path of Love and

Though  Vallabha is pointed out as the founder
of the Suddha Advaita, he dossnot often use  the
word ~u(‘fmu advaita. While explaining the usa
the word sdwaita bv Vallabha, Shah states the ‘
ing ects. “Vallabha uses the word suddha advaita
once only 8 his Swboedlin:. a commentary on the
Bhagavate wheré he distinquishes between self know~ -
ledge and God’s knowledge. The self knowledge tends
to sublate ignorance; but God's knowledge enables
one to realise non-difference of the soul from Brah-
man. When the ‘self knowledge is assisted'by God’s
knowiedge we have the knowledge, of pure non-dualism.
The word Suddha was added to Brahmavada by
\’it:’ha’i-esh';% the son of Vallabha”® After Vallabha's

iod, Girtdhara’s Su .ddhadvaitamartanda and Rama-
krishna’s Suddhadvaita Parikskara are some of the
1Dle works which ('cntain the expression of suddha
advaita Accerding te Shah. Girithira only Used the
word budg_hn advaite “,ost appmmnate}y in the sense of
pure non dualism and gopularised it%, In fact, Visnvus-

o

I

69 S.Radha!.;rishnam., Thg ';B.ra!:ma Sutra (London: Gegfge Allen
and Unwin ﬂ.td 1960, po2

8L Jethalai G. Shah. Shr! Vallabhacarya...p52

62 Jbid. p.5¢

o3 Ibid, pp, 76-29, p
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vamin is regarded by tradition as being the earliest
founder of the Visuddhadvaita school which was rege-
nerated by Vallabha.% Bot this Suddha Advaita shoeld
not be confused with the Cutta Attavitam of Caiva
Cittantam which is established well before Vallabha.

The auathor of Vaitika Carva Cuttattuviia Carva
Cittantam refutes the Brakhma Vidya editor’'s state-
ment in J88Y that the Vedic text or other rexts
only speak about advaita and not any other form
of advata  inclading  =uddha  advaita that
seems 1o be 3 new name % The auvthor of the said
book emphasises that some other form of advaita
could be seen in ithe earlier texts. The word suddhba
advaita occurs in the second piramana of Mantal-
appirammanc panisad and sivo dvaita in the Mandu-
kyopanisad and Advaita Saiva and Sivadvaita in the
slokas of 96,160 & 199 of the tenth chapter of Kailaca
cankitar®® :

Vetantat telivam Caiva Cittantam,

(clarity of Vewmantam becomes Caiva Cittantam)
As Caiva Cittantam is known as Cutta Attuvitam.

Caiva Cittantis call themselves strict attuvitis (follower

of Attuvitam)Meykanta Tevar mentions Caiva Cittantis
as attuvitis in the last aphorism of Civananpotam®”

64 S. Dasgupta. A History of indian Philosophy. Volume IV
(London: Cambridge University Press, 1955). p.374

85 Vaitika Cutattuwvita Caiva Cittantam. (Due to the condition
of the book, the information about the author, publisher and
yaer of publication are not possible.) p. 191 ;

66 Ibid. p.192

67 Ciyananapotam, aphorism XII - 3-1
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Apart from that, he gives prominence to the concept
of attuvitam and the word attuvitam occurs in his
Civamanapotam.®® Before apalysing the Caiva Cittanta
doctrine, Umapat: Civacariyar | in the mtmductory
verses of his Crvappirakacam, emphasises that, attuvi-
tamakum cirappinatay vetantat telivam ealva citta
ntam, (Caiva Cittantam becomes possessed of eminéncy
in Attuvitam and the clearness of Vetantam) ¢ This’
verse gets prominent attention by many Caive scholars
including Yalppana traditional scholar Pantitamani
Ka.rlup\iﬂi,pﬁi«l The interpretation of this verse centred
on the explamation of f’u tta Attuvitam of Meykanta

Tevar.

Tirumular mentions six kinds of antam fend),
namely, Vetantam (end of Vedal, Cittantam (end of
established) Natantam (end of sound), Potantam
{end of knowledge), Yokantam (end of meditation)
and Kalantam (end of time) in his T'ir'lmwm‘émm-“’
Among these antams, Tirumular says that Cittantam
and Vetantam are the prominent antams.” C,,.‘tantam
literally means. Siddha {established) and antam (end),
establjshed end. Vetaniam means, Veda (the Vedic tex
or the latter portion of the Veda that i1s Upanzsads: and
antam ‘end or essence) the essence of Upanisads. Like
Umapati Civaccariyar, Tirumaular says that (Cittantam
is the knowledge of ‘Vetamimh“)h is very difficult

8¢ Ibjd., aphorism Il-eru, 1-2: XIi-4-1. ' ‘
¢ Civappirakacaw, verse 7.

1 Tirumagntiram, verse 2329.

"t [bid., vere 2354

72 joc. e©it., verse 2354
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to mtwrprec the meaning of the above phrase as
Vetantam. and Cittantam are two dis unct Philosophies.
The s frdz, kind of proble*n arises on the mtprprem*—”
ion of the word of Umapati Civaccariya Vetamat '
tellvam caiva cittantam. A smber of

have given different kinds of meaning ‘tc the . said
‘phrase. - Civapprakacar of Maturai |

phrase that Caiva Cittantam clea
‘end of vetantam.” Ciri Citamparan
says that ciearness of Caiva Cittantam wmch WS
spelt out at the end of Veda.™ According to
Centiinataivar, Caiva Cittantam is the clear know-
ledge of Vetantam which reflects the three;entries.
namely, God, the soul and the world " Tiruvilankam
interprete Caiva Cittantam as - clearly describing
Vetantam.™ - Apart: from . these explanat-
ions,"some others, like Kabpsapatipillai deseribe that
vetantarn means Upanisads and Ciitantam means
Crwakamam (Sz’vgama) and some differentiates Vetan-
tam as denoting the knowlédze pdrtion and leua“—
tam as dnoting the devoclr‘n povunn ‘

Caiva Citantntam acefsepté Vedds and Swagama as
authoritative texts besides the fourteen Meykanta
Cattiram.. According to Tirumular. Caiva Cittantam

ke Civappfrakam Com. Maturai Civapprakacar (Madras: Caiva
nutrpatippukkalakam, . 1969, p:l17. i

“t - Meykanta Cartiram - Civappirakacam. Com, Citamparanata

muuivar, (Madras; Tiruvavatuturai Atmam, 1953 p. 13.

7 Centilnataivar, Caiva Vetanmm (Maturai: Sri iramdcc-
antira vilgcum, 1920) pp. 352.4. - ' i

76 Civappiraicam, “Com. Tiruvilankan:,  (Yalppanam, : Publis-
ber not kmown. 1919), pp. 10-12.
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treats the Vedas 28 general and the Agama as
special, though (both the texts were revelatxom of
truth by God.) " Arulnanti Civaccariyar says rthe
(the Vedic text and the Agamic text are the only
two text and osther texts ave the elaboration of
these works)”® (enerally scholars differentiate the
Vedas and agama as two different texts though
Tirumular says that (they are not different for the
learned people.) ™ The same idea counld be found
in saint Tayumanavar's utterance, that the Veda and
Agama are not two, but ope . ® '

While ‘Caiva ‘Cittantam recoznises the - Vedas
and the Upamisads it is mainly based upon twanty-
eight sanskrit Sivsgamas ‘Wthh date to the seventh
century A.D. % Sivagdmas clearly eloborate the
nature of Civan and other entities. [t i3 worth
mention that Arulnanti Civaceariyar quotes that
Civakamankal are Cittantam. )% Though Sviagama;gets
prominence in Caiva Cittantam, the Veda aiso finds
due place as it comes under the vaitika tradion. It
is furtper evidence shat the phrase of 1Canvism which

'
t

77 Tirwmantiram, 2358. Vetamotakamam meyyam iraivan
nlﬂ'- : ! b " & L d .

8 Civ andaga Cir{yar, veise 7-15

VW Lirumangiram, verse. 2358. . ..

80 Tayumanava Cuvamikal patel, mo;ma.nuru vmal\}mm2

81 Richard, H., David, Rituals in An OSéillating Universe

(New  Jersey: Pxin,qgton .. University Press, 198g), (R 12.
87  (Civanana sztﬁrv"ar yérse :741'5 Ci’ﬁai&aMankél“éif .:"\"nﬁ'éfiia-
0o wf B Y ! TEREITE R
Kum . )

. \ . . K- #l. . H L] 1 ~
SF L L o T e a et LR SRR NI T S TE TR
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&peahs about faultless ideas of Vumm&m J(fa ultle

Vedm ‘Caivism, = (Vedlc “@’1g10m’“‘ and (Vedlc C’a'-' e
me) 86" emphasising the inflience of the \'gdzc texts

More over Civanana Cittiyar's following statment a.l-lu
Lonf‘rris the above idea that (Those, who, understand
xery clearly the meaning of the best in the Vedas,
arrives at the stage of Caivam.)® Some of the '
Agmas also stress the infulence’ of the Vedas in
- Siddhanta. Swuprabhedagama says that Siddhanta is
the essence of Vedas and Makutagama says that
this Siddhanta is thejissence Vedas and *Siddhanta,
which is well formed, is the knowledge of Vedanta.

According to Civanaga Cnvamikai, the substance
of Upanisads like atharvasika:, could be compared
with the substance of Swagama’s as in the method
cf tulaaruntati -distapee of a star Aruntati). Civa-
rana Cuvamikal says tiie phrase of vetanta telivam
‘caiva cittantam could be interpreted on the basis of
Vedas as general and akamams as special.

(¥ 23

3 Ibid., verse 267. Vetantat tisil porui konturaikkiim
nul caivam.

Tukaelalarupotam verse: 80. karramila vaitika civam

on
S

8  Civappirakacam, verse 31. vaitika camayam pakarum .

8  Tayumanava Cuvakal pataf, Citampara rakaciyam-14-16.
vaitika caivam alakitu. '

8 Civapana Cintiyar, 7-11, '

8 Centilnataiyar, Caiva ® Vetantam, &p. cit, p. 347
Suprabhedagama - siddhanto vedasarat wat;
Makutagama - veda saram idam ‘tantram,,
vedantartam idam jrana siddhanta paramasupa.,

13
i)
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In a general view, it may be correct to say that
Vettantam means Upanisads and Caiva Cittantam
means Sivagama s Only. Maturai Civappirakacar,
Tiruvilankam, Pantitamani Kanapatippillai, Cuppira-
manivam and Vacciravelu Mutaliyar take the
above view only. Civanana Cuvamikal says
that the Vetantam could mean either Upani-
sads as the derotive name (Yokappeyar or Attuvity
Vettantam as the arbitary name (urutippeiyar)® Kana-
patippillai says is one place that (Cittantam, that is
Civakamam, recognises the whole of Upanisads, that,
' d clarifies the truth of Vetantam,) %
icle, he gets confused with the above
1

t g
idea and says that (Vetantam is uttara Mimamsa
and it non dua! Vetantam ®' it is worth to mention
here that Kanapathippiilai had written a gumber
of articies on the title of Vetantat telivam Caiva
Cittantam in 1956, 1961, 1978, 1981 and 1984, 92
Cuppiramaniyam published a book on Vetantt iels-
vam Caivica Cittantam in 1987.
80" Meykanta Tevar's Civnana potam and Civamana  Yokikal’s
Civananapatiyam... p. 18.
9 C. Kanapatipillai. (Verantat telivam Caiva  Citrantam
(Cuylon, Silvar jubilee malar, 1956), p. 7. ‘
RS N Txid s B 8.
92 Vetantat telive Caiva Cittatam’ was published in the
following magazines and books. Kanapatippillai C. yet-
antat telive Caiva Cittantam (ilakecari Malar, Silvar
Jubhe publlcdtlon, 1956;
o ..Vetantat telive Caiva Cittantam Cama-
yal’ Katturaikal, (Ceylon, Old boys of Caiva
Teachers Training College, Tirunelvel. 1961)
................. ....... YOntantat telive Ca,lva Cittantam
(Hindu Neri), (Jaffna, Jaffna University,
Hindu society, 1978).
........................ Vetantat telive Caiva ECittantam (Citti-
vinayalar Consecration Cceremony Magazine)
(Negombo, 1981.)
cenvee sreeiaanneeaseee. Vetantat telive Caiva Cxttantam (Tiru-
varul), (Colombo, 1984.)
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We have already mentioned Caiva Cittantam Siva-
gamas gives prominance to Like Caiva Cittantam,some
other schools also  accept Sivagama s as their main
sources. But hev are not call d as Olftantam. *
mir Saivism, which thrived in Ka.;mmr ‘
other northern parts of india, gives important to
:Szvczoama . For Kashmir Saivait o8, Sivasa
*are the voice of God and ¢
They accept sixty four !
which mainl influenced in K

Qfomj{){}er}aa

: |
uute, 8iSC
them as
these

to Swagama S
(women of virtue,.
that !’““HJ»L Cistantam

Laall

Therefore, it is more V){‘“’*"*‘ iste that ia 4&he
phrase. ' 1 i
Vetantam should rmean mmml y the
Vetantam than the Upanisads. 4s
tioned before. Pantitamani Kanapatip
tions oncethatVeta-ntam means Uttare !
interprets the said  phrase as '
clarifying the Vetanta truth which
oneness. °3 meeminfr this, Tirumu
of Vetanta Cittantam®, Cittanta Vetanta

93 Kanapatippiliai, Vetantat...p.%.
% Tirumantiram, yerse 23 63.
95 Tbid, verse 2365
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Vetanta nana Cittantam?® could be studied z2nd inter-
preted in a wider sense.

Kumarakuruparar's narration of the Indian
Philosophical system including Caiva Cittantam and
Vezantam. on the analogy of a treein his Pantara
mummanikkova: is worth to mention here He says
that ‘“Caiva Cittantam is essence of a crushed rare,
excellent and ripe fruit, that is Vetantam, which
bears on the top o* a tree.”®" In the abeve analogy
Kumarakuruparar describes Vetantam as ube exce-
ilent and rare rlpe fruit and the essence of .the
gaid fruit as Caiva Cittantam. Centinataiyar inter-
prets the word Vetantam as Sivadvaita Vedanta.
It is a matter of concern how far we could accept
the Nilankanta’'s Vedanta as the true Vetantam
as Centinataiyar interprets. But it is a notable fact
that neither Knmarakuruparar nor Centilnataiyar tries
to interpret the word Vetantam in the sense of
Upanisads, From these it is clear that the word
Vetantam means the Advaita Vedanta which em-
phasises the concept of attuvitam. Therefore, the
phrase’ Vetamat telivam Caiva Cittantam means
that the clearness of Attuvita Vetantam as Caiva
Cittantam is eminent. Tayumanavar’s utterance that
«“They do not say tha Vatantam and Cittantam
are different also affirms the same concept.”®

Conclusion

From the above arguments, it is clear that
Caiva Cittantam contributes a different kind of

26 Thid, vers 2355.
¢7 Kumarakuruparar. Pantaramummanviklkoai-569. verse.

98 Tayumanava Cuvamikal patal, paraparak kanni 206
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interpretation to the concept of attuvitam compared
to other schools of thought. In fact saint Meykanta
Tevar is the first person who explains systemati-
cally the concept of attuvitam in the sense of anmai.
Attuvitam literally means only non - dual and not
oneness (ekam). This aspect was clearly emphasised
fand explained by Meykanta Tevar and his followers.
" Attuvita, a8 we have already seen, means for him,
nct mere non difference as it does for the Kevala-
dvaitis, but a union in separateness. While accept-
ing the three entities as real, Caiva Cittantis are
able to explain the attuvita concept without logi-
cally contradicting it. It is a notable fact that the
combined three fold relationship namely, onray,
veray and utanay help, them to explain it satis-
factorlly. It may be also worth to mention here
that Caiva Cittantis especially Meykanta Tevar, had
the advantage and opportunity of learning and un-
derstanding the philosophies of earlier eminent thin-
kers like, Sankara, Ramanuja and Madhva. This
opportunity would have helped him to eradicate
other’s mistakes and establish a well formed system
of his own. This aspect could be clearly inferred
from explanation of the concept of attuvitam. Caiva
Cittantis maintain that their interpretation of att-
uvitam is the pure interpretation of truth and called
themselves as Cutta Attuviti., Though the inter-
pretation of Attuvitam bas a pecuilar one, it is
neither self coatradictory nor unacceptable.
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