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FOREWORD
By
Dr. KARL H. POTTER

Professor of Philosophy, Washington University and
Chief Editor, Encyclopaedia of Indian Philosophy

We owe a vote of thanks to Professor Pandurangi
for providing us with this elegant edition and translation
of Madhva’s Visnutattvavinirpaya. In many ways this
is the quintessential Madhva. 1t is in this text, more
perhaps than in any other, that the great Dvaitin sets
forth the central tenets of his faith. Although this is
not the first translation of the work—it was translated
by S. S. Raghavachar, also from Bangalore, in 1959—
it is the more satisfactory of the two. While the
earlier translator was satisfied to provide the text and
literal translation of each passage, the present treatment
is far more generous, giving us bushels of useful
comments to assist our understanding. These comments
range from philosophical explanations of the relevant
views opposing Madhva’s—almostinvariably Advaitin—
to insightful citations of relevant passages from com-
mentators and from scripture. Especially helpful are the
rubrics indicating the subject-matter of each section, in
effect a Table of Contents, lacking in the previous
translation.
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Inevitably as time progresses there is a need for
new translations of important texts such as this one.
English expressions which seemed natural and clear at
one time lose their cogency in a later period. Further-
more, there has over the decades, arisen a greater
scholarly tolerance for ‘‘ looser >’, i.e., more natural and
colloquial, translation. The present rendition provided
by Prof. Pandurangi is a fine example of such a style.

The translator is fully conversant with the nuances
of the style found in works of this nature and tradition.
He has done us a signal service in providing such an
illuminating rendition.



VISNUTATTVAVINIRNAYA

Visnutattvavinirnaya is one of the ten Prakaranas
i.e., compendiums written by Sri Madhvacharya alias
Anandatirtha the founder of the Dvaita School of Vedanta,
It is a major Prakarana while the other nine are compara-
tively small.

Sri Madhvacharya flourished during the thirteenth
century. Udupi, now an important town in the Mangalore
District of Karnataka, was the centre of his activity. He
opposed the Advaita Vedanta of Sri Sankara and wrote
Bhashyas on the Upanishads, Brahmasutras and Bhagavad-
gita. He also wrote a Bhashya on the first forty hymns of
the Rigveda, prepared a critical digest of the Mahabharata
called Mahabharata Tatparyanirnaya, a work on worship
viz. Tantrasara Sangraha, a brief commentary on the
Bhagavata, viz. Bhagavata Tatparyanirnaya and a few other
works. His Brahmasutranuvyakhyana is an exposition of
Vedanta Philosophy in detail. It is a dialectical work.
It is in verses and contains about two thousand verses. It
can be compared with Bhartrihari’s Vakyapadiya and
Kumarila’s Vartika in style though the subject matter is
different. He has thirty-seven works to his credit.

Apart from his works propounding Dvaita Vedanta,
he toured the whole of India twice and debated with the
contemporary scholars on Dvaita-Advaita dialectical issues.
He converted many to his faith, King Mahadeva of
Yadava dynasty met him and paid his respects, A Court-
Scholar of this king, viz. Sobhanabhatta alias Ananda-
bhatta became Sri Madhvacharya’s disciple. He was
ordained to Sannyasa. He was named as Padmanabha-
tirtha, He later went to the famous Vijayanagar region

iii
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and did the tpadework for the establishment of Vijaya-
Dagar empire, Another disciple of Sri Madhvacharya, viz.
Naraharitirthy ya5 the regent of Kalinga country. Sri
Madhvachary, egeablished a Krishna Temple at Udupi and
ordained eigh Brahmacharins to Sannyasa. The eight
Mathas of the, still continue as great centres of learning
and culture,

All major yyorks of Sri Madhvacharya are commented
upon by Sri.]aya.th-tha, a successor of Padmanabhatirtha.
Among his commentaries Nyayasudha, a commentary on
Anuvyakhydng, is his magmum opus. He has commented
upon the presen; work Visnutattvavinirnaya. On his
commentary there are a dozen sub-commentaries.

II
Vis_n_lutattvavinimaya is a neatly planned text. The
very benedictory verse gives its plan—

W AR aud TRt |
T ggr avg fgteraeagon |
ity a1ty sfyarfa agfafa: |

TMafrearfiy areda T asadfy 1
The first adjective in the benedictory verse qqmam-
Rmvar is elaboraged in the first chapter, the second adjective
GRFTAATEC in the second chapter, and the adjective
FRITTATBEN is elaborated in the third chapter.

The scope of the sacred literature

The @qWMms are : the four Vedas, ggraca, g0,
HISTATAW and sych of the gUIWs that are not in conflict
with the teachings of the Vedas etc., mentioned earlier,
All other worky that follow these also constitute @ENTH.
But works that are opposed to the teachings of these
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such as QUFPIAMWA ctc., are not @I s. However, even
in these works, whatever is in tune with the teachings of
the Vedas etc., that is acceptable. This explanation of the
scope of @XA brings out two important points :

(i) The scope of the sacred literature is not to be
confined to the Vedas only but (ﬁ[la-ms are also to be
included in it.

(ii) Every work that goes under the name of 3R is
not necessarily a sacred work. Its content has to be
examined. If it is not opposed to the teachings of the
Vedas etc., sacred works, then only, it is a part of sacred
literature. Another point that emerges from this definition
of the sacred literature is, the Vedas should be understood
in the light of {ﬁrglqgt]w but not in isolation. Veda
and Itihasa Purana form a continuous tradition and there-
fore, these texts have to be interpreted and comprehended
in the light of the tradition but not in isolation. gfami&-
qaonsai I agIEa |

The expression @EWIREMAAYT conveys two points :

(i) Lord Narayana is the chief purport of the sacred
literature.

(ii) The sacred literature is the only source to know
Lord Narayana. The word @ conveys these two points.
This rules out 9§ and AFHIA as the means to know the
Supreme God Narayana.

The doctrines of RgTNeX=q and @a: ATV
Vedas constitute the highest sacred literature. This is

because, these are yN&¥q and @a:a@ror. Therefore,
Vignutattvavinirnaya takes up these two issues for the
discussion in the next section.
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In Indian Philosophy, %qll?laa'!ﬁa is a very important
issue.  This issue of FTITreXTeq is discussed in ﬁ'ﬁrﬁ{@s
of l{&:ﬁni’qt in detail and elaborated by &rgur in his
Fraveagfamr.  This discussion is confined to only three
points viz.—

(1) Whether a composer of the Vedas, if there was
any, could be ascertained in a reasonable way and in the
absence of such ascertainment is it not reasonable to
conclude that there was no such composer ?

(2) If the Vedas were not composed at a given point
of time, then, how to account for the references to the
names of certain personalities flourished at certain times in
tradition and mythology ?

(3) What is the role 3f the sages who are declared to
be the seers of Vedic hymns? Are they mere seers or are
they composers ?

These questions and the answers given to the same do
not take us deeper into this problem and do not reveal the
deeper insight into the concept of Vedapaurusheyatva,
Therefore, to understand the deeper implications of the
concept of Qqu'ﬁﬁ&uaa the enquiry has to be made
differently. The scope of the enquiry of both Purva-
mimamsa and Vedanta is not confined to the external
world and its categories, The enquiry into the nature and
role of moral concepts such as Dharma and Adharma, and
the spiritual concepts like self, God etc., is the chief task
of these two disciplines. The epistemological means like
Pratyaksha, Anumana that are sufficient only to compre-
hend the external world and its categories do not help to
comprehend the moral concepts like Dharma and Adharma
and the spiritual concepts like self and God. Instructions



vii

contained in a work composed by a human being cannot
also help us in the matter. Such a human being also has
to derive his knowledge from some authentic source. He
himself cannot claim to be the source of the knowledge of
moral and spiritual concepts. These have to be revealed to
the morally and spiritually sensitive minds. Such revelation
may be embodied in words and also in other ways. The
Vedas constitute such revelations of moral and spiritual
concepts as embodied in words i.e., Vedic hymns. This is
the basis of the concept of JyTGEXTA.

TIFMIfAAT a1 a9 g 9 FSAA |
ugfggfva 337 awg 339 Jgar ||
afrgafn argam g7 f§ @ w Igafra asnggdgr s

The words i.e., Vedic hymns that embody the revela-
tions of spiritual and moral concepts are naturally not
composed by anyone,

In Indian tradition gofs are considered as eternal,
The words that consist of one or more qots and the sentences
that contain one or more words of revealed literature are
also cternal. The order in which these occur is also not
man-made. These are ever present in God’s mind and are
revealed to the seers. These are handed over by a long
tradition of the teacher and the taught—

fazr: 331 Gatama qrgan: fFggfgm:
aif o wgaEs sEddea qdw = ||
At §9%: & @ AT |

aa: gfwadaral gar o Farsfas: |

In view of this, the objections raised taking the human
composition i.e., ﬁaaum!ﬂr as a model do not apply to
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the revealed literature. The sages referred to as seers of
the Vedas are not composers but seers i.c,, the recipients
of the revelations. Revealed sentences do not need a
composer. References made to personalities and events in
revealed literature have no temporal restrictions. There-
fore, the objections based on these considerations do not
hold good in respect of revealed literature which is Y&
and A QAT

The doctrine of SIHTVTHATE mentioned in the
context of the Vedas has a much wider scope. Not only the
knowledge derived from the Vedas is &ga:qmior but all
knowledge derived by flawless means of knowledge is &qa:-
grator.  The knowledge derived by fagefaw, figeiy,
ffeqtadaqsy is also @awwor. The EgesTTOR of
knowledge has to be understood in two ways :

(i) The knowledge to be true or valid does not
require any more additional means than its bonafide
means. However these bonafide means must be flawless.

(ii) To know the truth or the validity of knowledge no
other additional means is required.  Sakshin that compre-
hends knowledge also comprehends its validity., Thus both
in Feqf the origination of knowledge and wfly compre-
hension of knowledge, no additional factors than the
respective bonafide means of knowledge are necessary.
This is the implication of the concept of ¥H&:ATAITR.

So far as ATHIUT is concerned it arises because of
certain defects such as gfégagta, R etc.  The Sakshin
initially does not comprehend I¥aAGE. It needs the
assistance of Q1. The AT is detected by sublation,
contradiction i.e., I, sgfiyenT etc. These indicate sat-

qieg. However, sy is also comprehended by g
’
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only by these indications. It is in this sense that HQTATER
is said to be qTa:. wﬁﬁﬁzﬁqs being absolutely free from
these defects are qHIar. SJEF etc., are AT when these
are {ree from the defects. In any case no additional condi-
tion or factor is required to validate knowledge. There-
fore, all bonafide knowledge is ¥FaGHOT.

(i) Q¥ FrAAT FAIASPA GIATY THF TA FIA-
qTEFE Ta |

(ii) =+ ATfRITAIEY | SRATATCARTY ATRIIAATAT |

(iii) FrAaTe®: @R FAOEAT gETERgEET: @ |
fadargegony, wa: s waravd S ggrfa

These two doctrines viz. ITIqrE¥geq and TRIIOR-
TgaEg are discussed in Visputattvavinirnaya to support
SImAsRARaE.  If @R is 98T, then only @qTH®E:-
f¥Rgcq is meaningful. Therefore, its FIATOR is explained
on the grounds of ATEYTT and TqF; AT,

The doctrine of Ry sgeafa

However, there is one more issue to be tackled in this
connection. This issuc is the issue of sgeafs i.c., Trregaly
or grgaidaly. Therefore, this issue is next taken for
discussion.

According to Mimamsakas the sentences communicate
only activity and those that are connected with the activity,
Vignu is a f&ggaeg. Therefore @{WAs that are of the
nature of sentences cannot communicate Vignu or
Narayana. This view is known as ®I% agt—qﬁﬁnq. This
is not tenable. Our day to day experience reveals that
even fggmegs that are not connected with any activity
are communicated by the sentence. Therefore, there is no
difficulty in §Z¥AS conveying Visnu.
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In this respect the objection raised is

(i) wrAffead ua o QageqEr sgafagdiarg, a8
fagrd agumg 7 fagasy frso dg@ afaogsa dvwafa )
The answer given is

(i) FgsTAEgRA faar srgeakidia aeguggaw
FAteaaIfgy w3 afwa seagzy fRwafwfang aEga-
n=sfa am@: |

w Frated Aty sgeafagdam adaufay sgafa-
fife amrada sghsrdg |

Another point to be noted here is that it is not
A that is 9gq% but it is FEGIIAIIGIA that is

uTd®. Therefore, it is not correct to complain that
f%ﬁ.\"-:l’lius are not ﬂﬁéﬂi and therefore are not SRTUI.

In this respect also the objection raised is

(i) TFITANTE TSI WHATTATGHT FIF ATHIG-
ATFA | WINTAF 9 IHEWH | aq: haefad ¥ &4
qiFaE Ay ?
The answer given is

(ii) 7 = gAfaq fagaearg wvaq TIFgaIR 289 )
TIFd f& oMY | QT FHIGTAY | SA] 9 JUTAFAY |
a9 WHOEAT US| 9§ owaq g9ise gey | aw
gatww fagfaegarty «fa |

(iii) 3 B ggaMaal saqq faad 9 fagado | s
fag wg waqFgar q@myg fagg )

After settling these two issues, viz. §ZWIR is TAYOT and
gqwa is fggaas the main question whether Reg-

gIfaraeT and FFacAT are conveyed by TN or ARY
is conveyed, is taken up.
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The doctrine of A%

In respect of Q¥ i.e., difference the following points
are discussed in Visnutattvavinirpaya.

(1) Whether R¥g23fs are merely siga®® or aau {
(2) Whether the concept of Ry is tenable or not ?
(3) What is the ontological nature of qAF! Is it

affeasy or ufitfis !

(4) Are the concepts of fizaiRg and snafamdg
tenable ?

(5) Isthe very concept of fqa tenable ?

Advaitins argue that since | is known by a&&t and
wgATA, AZfds merely state what is already known.
Therefore, these are merely HFIIF but not quyor in
respect of ®. This argument is not acceptable to Dvaita.
To know FAaTRT one has to know both Ffyx and Fsac.
Though the Jiva is known by Pratyaksa, Isvara is not
known either by Pratyaksa or by Anumana, The Anu-
miana proposed by Nyaya to establish Isvara cannot ulti-
mately stand. Therefore, Isvara is not known, Therefore,
the difference between the Jiva and Isvara is also not
known before one comes across the Bhedasrutis. There-
fore, Bhedasrutis are not anuvadakas but are Pramina,

jJgearag  afigfearfaadifoarie: sfa sfrasgradtar
AT WAy | a7 ey wa: grifauaefag: aafy =
fafafy: | qur 9 gfafeaifondienmag w5 agdfiar
gerfzar statefafg: )

Further, if bheda is established by Pratyaksa and

Anumana, then, abheda sruti that is opposed to this cannot
be Pramana,
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gagigaFfagd T 3@ afgiaRe Aqwwg swHgr-
T\ |

Though ordinarily $Jf& is superior to Pratyaksa and
Anumaiana, when these are IqHIT to gﬁ’, these are
superior. A Pramiana that provides the subject matter
to another Pramina is Iqalsq for it. In the present
context for FAsaCTAZYFA the subject matter, viz. g
and ¥saC are provided by Pratyaksa and Anumina as
contended by Advaitin himself. Therefore these are Upa-
jlvya to Abhedasruti. Hence, Abhedasruti that is opposed
, to the bheda established by these cannot be Pramana,

(i) AT WRAFATANIARFEAG=A o9 & AT
yguaATfags  arsay | wfagw  sgafigamsang |
qu1 ¥ AgEEEIAETRRdaEa wqaed sRgmae  safi-
g1 |

(ii) Tafy seamguTAngi stwe araeatafa s |
qurfy a3 gemTgaEEr: wd gfa Sosfsge @ aaiia
qaY s@a<aq |

(iii) ¥ f§ z= fasx: fagafe a9 a@ sasfsag |
T EIATIA FETUHASU Ao T |

(iv) s fawdiga q@ P90 s@g: avaea | a9
Iy sEmgRtag: sta: gagfas: s gdsrgans
TEHGTIRY SYSY |

Bheda that is established by Pratyaksa and Anumana,
and also stated in bhedasrutis establishes its validity more

firmly. Therefore, the mention of bheda in bhedasrutis
need not be dubbed as mere anuvada,. urgnmuri:iaﬁaz

ARY: |
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The next question is whether the very concept of RY is
tenable. Advaitins argue that bheda i.e., difference could
be comprehended either as adjective or as substantive but
these very positions depend upon the comprehension of
difference, Similarly, the difference is comprehended
having a reference to Dharmin i.e., that which is differ-
entiated from something and Pratiyogin that from which
it is differentiated. But these two positions depend upon
the comprehension of difference. Thus, comprehension of
difference results in anyonyasraya i.e., reciprocal depen-
dency. Hence the concept of difference itself is not
tenable.

(i) Fedsafadmoaar dgfafe: | FlreorRdrsaarng
Iy | vfiwfaratgar Agfafs: | dgrey = affafy-
Tfiraficaeararagaar dgw wghe: |

This objection raised by Advaitins against the concept
of difference does not hold good. The ontological nature
of the difference is that it is an internal attribute of the
object concerned. It is qIgEIRY that is to say it is qff-
&Y. When one observes an object, he observes it as
distinct from all others in a general way. Then, he
observes it as distinct from this or that object which is
referred to in the context. Therefore, there is no question
of anyonyiasraya i.e., reciprocal dependency.

A ¥g: ufiafargmaant: | feeg afio: g ofa-
aYfir faseg: | @ = A7 affio: @seds | 37 gREfaa
Fggatfafifa adtfagamamang 7 sedivamsEar |

In case the difference is not considered as an internal
attribute of the object, then, when an object is observed
its distinction from all other objects would not be observed,
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However, our experience is, when we see an object we also
realise that it is distinct from all other objects also. There-
fore, the difference is an internal attribute of the object
concerned i.e., 'ﬁ‘lﬁ’ﬁﬁm

afy A @ed 33 g1 W 2B g w@AY AeRrd Aw
q FTT | GWEIFAT: 4Oy Fia ug FIerfEmnag |

Advaitins, though deny ®&®qg, they accept feqIAg
ic., sqrag®AL. They argue that Aq: farear Agang
i-‘-ﬁ'ﬁqﬂ'q'. This is not tenable, because, the very concept
of feawa is not tenable. The concept of frearey is
established by Advaitins on the ground ‘@q I 7 AT
Aqy Y 7 gAY’ For instance, giweaa is not @q

because it is sublated later, nor it is 3j&q because, it is
experienced, therefore it is gzgfgzsaor. Similarly the
entire STIAEIRFITY is gIQfEIAN and so is cqrTRE-
Ax also. fHywmie is defined as qyafzagmea.

This contention of Advaita is not tenable, because,
gfecara is s@q, It is not g@fze@o. In the argu-
ment advanced by Advaitin to establish ﬁ:lsm?al', the state-
ment ‘¥EY AY 7 IAPa’ is not acceptable. According
to Dvaita t&q is comprehended as y@g. Otherwise its
denial becomes difficult. Therefore, gﬁﬁtera' that is
comprehended is @, It is not wgfEeeaur as contended
by Advaitin. Hence, the very concept of gggfgZaaumie.,
faxar is not tenable.

A I QEATIA: AN SATAEIes: 4 ey arsaq |
AIEEIVY AAIEIY | qAT: SUIARTRy aga: sk
g @ ar | afg 7 g A qeearfafausong | amgm A
aurfy | 4 9 g% Wad ggafgewum | w@da =&

JANT, FAFAATT. |
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The @:qeT of {T is not only cognised by Ax@ and
WA but it is affirmed by sruti more than once. ‘qed 514
aea Rrzr g fagy’ is the emphatic statement of sruti.
This bheda is five-fold.

sYfagr S siegefaar qum )
iRy frnda siesfafimT an |
faspg weRgTsd gqeat dwaE: ||
The differences —
(i) Between Jiva and Isvara
(ii) Between Jada and Isvara
(iii) Between Jiva and Jiva
(iv) Between Jada and Jiva
(v) Between Jada and Jada
constitute the five-fold differences.

The difference between Jiva and Isvara continues even
after liberation. This is made clear in the following sruti
passages.

(i) |YsEga F1ATq |g mEon fyafaar )

(i) W sarfoeearTr 39 syorfafasend |

(iii) @ 7 T e WrST THATON: |

(iv) aNTF g Pgogafad areda wafq |

(v) Prrsm: o |agafy

(vi) 3% sgsaaTASy 3% |

From the above exposition of the cuncept of RZ it is
clear that all aspects of the concept of RF are clearly
discussed in Vignutattvavinirnaya. Anuvyakhyana discusses
these aspects in greater detail. Bhedojjivana of Sri
Vyasaraja especially discusses this concept. There is no

Dvaita work wherein this concept of ®f is not discussed in
some context or the other,
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Interpretation of srae samfey’

The most important item discussed in Visputattva-
vinirnaya is the interpretation of key sruti passages. This is
to show that the entire sruti supports Visnusarvottamatva
and Jivesvarabheda but not Jivabrahmaikya.

F T 9HY FagEm: | afeg T ¥ |EtEn |

This statement is illustrated by showing the correct
reading and the interpretation of the passage ‘staq wafa’.
The nine illustrations given in the context speak of

AT, not FNTAAFT.

(i) F f& agfgeay: qamgyram adagzar: sa-
geraY: swfwmarAaY: SEuigwAY: AreaITgESEY: sI@ATnfy-
fagmsaY; aaegEaT: TFag )

The context of the teaching of ‘syae =afa’ is that
ﬁa‘%g had developed the pride that he knew everything.
He was to be told that he did not know the highest entity
i.e., the Supreme God as distinct and superior to him. He
also did not know that he was under the control of this
Supreme God, In this context no useful purpose would be
served if he is told that he is identical with the God, This
would increase his pride. Therefore, he is told ‘ stayg
xaf&’ you are not the God. You are completely under his
control.

e ATTNG FEHAT: SFATANTAT TaoY oA g
ATHA: WY WATAATIIOIE WHTIm caeqer qardieea-
AW Taswal faew afagr i serafyrad |

Therefore, it is SAsaTAY that is intended to be
conveyed here,
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arfawET gafaw stated in this context does not
indicate S'Q‘li'ﬁ\f'ﬂi'ﬂmﬂ' here but is based on QR
and g1¥gq. Therefore, this does not convey TR TIE.

urfggee adfaas = g fefag agaang )
7 g qgvaw fazararg | 9 fy agmaw s wafy

The illustrations of qf‘?qurg, aﬁqﬁr and mm
indicate q&fFAT GIfIFIT on the ground of gaex but
not on the ground of FFRIT or 31&{. The grareeawr
illustration also indicates qqragiAa ATFIATIA. Therefore,
these also do not speak of SYsatsy and FNFALYTE.

Interpretation of 3¢ aanfinm etc. gy

The sruti passages ‘st aanier’ ‘Asat G"‘SER’ ‘sE-
af@’ etc., speak about sysaq{fltea but not about g7 i.e.,
ARZ. In fact ‘e q’ ‘«qq ‘@’ etc., are the names of the
Supreme God and speak of him.

wg arar ghrfemgaag waifaw: |
@ =ra) sfedifirag wererg | afy
gateaattaf g0 swrsosgivsa: |
gEASTSIAINT TaAl: TTISEAT ATy |
qaTEEIATEE FaATaRaRTaty |
@ATAT Tqawd sqIFACafERrq aqT |
Therefore, these srutis also do not support MAsawy.

The following srutis that are supposed to support
Abheda also do not support it.

(1) 9 733F @ wHwAfeq |

Here oq#f1qiq does not mean HAY but it means
HFaFT and ST,
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sew T g gleassds g |
usenAtqarEr 91 syfeaaates |: )

(2) mafyg mR wafy |

He who knows Brahman will attain greatness, This
passage does not mean that he will attain identity with
Brahman,

(3) The sruti wazn afy f&a=a etc., does not support
swafereateg but explains the five-fold differences.

TEE: qfaa: Ag: 99 | WIEAT WEIESET €9 Q-
FM T qEATATATIY | WA FraET Thaars A ad
wifrasfead qTaTGTETT 9Eq: QACHITAA: W: TH: UF |

Thus, in this verse two points are made, viz.

(i) The five-fold difference is real,
(ii) The God is Supreme.

(4) The sruti ¥ %Y ©@ifed does not mean ‘after
liberation only fafqRvsfa=ar=r remains’ but it means the
liberated will not have ql"ama and the unliberated will
not have the knowledge of the liberated.

(5) The sruti‘q g a{ﬁ‘aﬁunl‘\a’ does not mean that
there is no second entity but it only means that the differ-
ent forms of the God are not different from each other.

(6) The sruti ‘a% g W WIARAANIA a9 ¥ &
9%y ’ does not state that ‘the liberated will not see, will
not hear’ etc., and attains ffyRyafa=a1> state. It is not a
statement of the position in the liberated state. But it is
aa@FIqizd. That is to say, it points out certain adverse
consequences if the liberated state is described as ff§Zis-

fRyea1w state,
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afy PrfiirearaaEmaficay @ feafy agg st w@
1 T FATAOARAN S | =i | wloasd 9 gIAIMR-
WA | o fafSfmeaAmEEaaeo: A wgyeE:
TATIITARAT: ATAY: T AW T |

From the above discussion of the correct meaning of
srutis it is clear that no sruti supports FARATIAT or
Fuafleaia.

The doctrine of s o1y g=eT

Visnutattvavinirpaya re-enforces the concept of Jtrq-
g by quoting a number of Sruti passages :

(i) wfaw=T afag: s |
AAETQNSYTT AU AP AT |
(ii) afaha aathg a=a arewq )
(iit) ford @ woarar gErfigre @@ afaafea & am)
(iv) sMrgas wyadteg sEay am= femdmfe )
The doctrine of Fsqaaianc
The central theme of Visnutattvavinirnaya is to proclaim
the supremacy of lord Vispu. All other issues are only
preparatory to the presentation of this final doctrine.
This cental doctrine is emphasised more than once in this

text. Several srutis and Itihasa-Purapa passages are
quoted to bring home this doctrine. Some of these are :

(1) grfemY gust @ araiee o =)
o |atfor yarfa geedYsar s=a3 ||
IqA: JEIEAT: IATHGRIEA: |
qr SrsFawifaza fowdsas v )
awrq grAdtdYsERaTIgi Sre; |
swarsfe @t 37 = ofum: geais: | (dar)



XX

(2) wated Fagae AgERd 49 QA 939 |

WAT-O YT a7+9d @ANATAT I qarsa: ()
gfa \Qgﬁgﬁr: |

(3) g&d = GaAYFIAT ARqd Wi 9w |
Fd g 79T qiR9d @rEAreaTy | gfd RErang |

(4) man faa: grrma 9@y aeT: |
PEHITEITIRAIZANT aqqr gf ||
A aatstimaganEias: T |
fredinea & 94 agan adew = |

(5) WHY AMTAN AT A FGW AIAY AErAY SF
raT giHEl |

(6) wrarfa watfor Farfaafea
a7 fosyj wwgaETa ||
sreug |eAaT safafres |9 |
T WA @3S | 1Sy 9wy w4 ||

(7) safufufader: fafmtaanfa
TERIY ¥ gRUT AW @ FRIHOL 1)

(8) armmai FARY fasap: sfeai Awga @
WIAETH GHIAT | gART SR )

(9) FIF9HY WATYR WA AIEE: |
*aeag: 9 @ fasgiw @ dwa )

(10) afsa: @dEN: @ qoradEgiEm |
TIAA: qFAT: Ao @ Toeny: qvAy WA |

(11) qorrargay fasot: @wd arafysad |
sar fatsfy Y @ a9 wfaq w=r== )
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(12) AAATAT GITAH ST T JLAT T AGAT /AT |
o N .« > - .
AHAT FUA A F¥A: ATAT AHT (ATYT o @1 ||

(13) foed] @egor: qif reaT dareafa: |
fog - @meg i aeaats @ aiga )
These passages bring out the following special
characteristicts of Lord Visnu,

(1) He is superior to both Ksara and Aksara. Aksara
refers to Goddess Laksmi and Ksara refers to all other
beings. God Visnu is superior to these. He is Purusottama
the Supreme,

(2) He is conveyed by the entire sacred scriptures.
His glory is the chief purport of the scriptures.

(3) At the commencement of the creation, he alone
existed and all others were created by him.

(4) All names convey him only.

(5) He is independent, One and Supreme.

(6) He creates, sustains, destroys, regulates, gives
knowledge, conceals, binds and liberates. All these flow
from the Supreme Lord Hari.

(7) He gives knowledge, liberation and bliss. He
binds and he liberates.

(8) He is absolutely free from the drawbacks and

inadequacies. He is independent and all others are entirely
dependent on him.

(9) All his attributes and actions are not distinct from
him.
(10) He cannot be obtained by mere discourses, by
mere learning or intellect. Whomsoever the God chooses,
he can obtain him. God reveals his nature to him. He



who knows Lord Visu as possessed of infinite attributes
gets rid of the bondage and enjoys the bliss in God’s
presence,

These are only a few passages that bring out the glory
of Lord Vignu. The main features of the Dvaita concept
of Visnu the Supreme God are : (i) He is @asw (ii) He
is qgorqoy (iii) He is fygia (iv) He is @¥wal and (v) He
is e

These features are amply brought out in Visnutattva
vinirpaya.
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I continuously offer my salutations to Lord Narayana
who is absolutely free from blemishes, who possesses
infinite auspicious attributes, who is distinct and
superior to Ksara i.e., Jivas and Jadas, Aksara i.e.,
goddess Laksmi, and who is chiefly conveyed by the
sacred scripture.

Expl. (1) In this benedictory verse both Laksana i.e.,
definition of Narayana, and Pramiana i.e., the source of his
knowledge are given. WNTHEAW gives his definition,
qqmaaﬁ&%u' mentions the fact that sacred scripture is the
source of his knowledge. fagia refers to the fact that he is
absolutely free from the blemishes such as qrasy.

(i) _reraoe egoearg | fagtefa | fgtearat sdrs-
agnafy fme: | o fagiemeim weasanfgadifa, aie-
agnfhada aftquiasgeardtfa = stasarfa saonfa gfaarfa)
(J.T.)

(i) The propriety of the adjective ®¥ to Iqur in the
definition could be understood in two ways: (i) g@mEAT
quread sgFziag affd.  Some consider " etc., inaus-
picious attributes also as qualities, to exclude these the
adjective @ is added to qqur,  (ii) FereqiFufeed gomat
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qs3s¥T A=Y | The attributes of Lord Nirayana are
permanent. These do not arise temporarily, this is indi-

cated by &g (J.T.)

(2) EAATAACTATH reveals his supremacy and unique
nature. It means FTHT 9Ffqva: waratasgog 1 Here
Ksara stands for Jivas and Jada, Aksara for Laksmi.
Lord Nardyana surpasses them. He is supreme and distinct
from them. Prakrti refers to Chitprakrti i.e., Laksmi,

aarr fia: goara aftvgeong e |
PEH TRV aeaqY g | (Tragfa)

Though #¥ is not expressly mentioned here, it goes
without saying that he is distinct from and superior to
Jada also. Therefore, the expression gIqmAT refers to
WT also by &y, gwuwteI™ai agasgegad | (J.T.)
The way in which Laksani is to be resorted to here is
discussed in detail by the commentators on Sri Jayatirtha’s
Tika. @AAVAAUATH_is also a definition of Nariyana.

(3) Narayapa is the chief purport of the sacred
scripture and he is conveyed by the scripture only. These
two implications are made clear by the word w® in the
compound word FIRFAYXTR . The adjective @ey added
to 3{1TA excludes Ti1gI9a etc., that are not considered as
authoritative in Vaisnava tradition. ﬁlém{—f\ﬂ fAfwaar
fy@gmaar ¥=aq | By the adjective warRsfigasy two
points are made: (i) The sacred scripture is the only
source for the knowledge of Narayana, not Pratyaksa,
Anumina etc., other means. (ii) The sacred scripture
chiefly conveys him and his glory only.

(4) Anandatirtha has no obstacles for completing
this work undertaken by him as in the case of other
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authors. Nor does he salute Narayana only occasionally.
| A} FAAA QY ANIAUERE A AeggfaTeIigsaisEy-
Rafh g=afa

(5) The title of this work i.e., freuaeafiforg is
explained as under :

(i) fasyeae fasy: Fagfaoganfiadaami ar
Fatana-aaareyn fafada: geg 9 seafaad: | (R.T.)

(ii) faeoy: a3 fagmor faoffaa sfa svosgeama,
foeony: e Fasypaed a@ foota: genfafa safusroagsiteon
a1 fsyaeafatotassgarss gwog ) (S.T.)

Plan of this work

2. f, . —RIvwis aie whEr agiete |
AN AT T  SEEE |

I shall establish the doctrines conveyed by the
adjectives given to Nirdyana in the above benedictory
verse by quoting the authorities from the scripture
and the arguments not contrary to the scripture for the
comprehension of the deserving persons in the order
in which these adjectives are mentioned above.

Expl. (1) In this verse the yga=IaTER viz., fawy,
awq, ¥7eg and FfGRIRT are mentioned.  FqITIRO as
described in the benedictory verse is faas ; Gﬁ{ i.e., the
knowledge of Nardayana and through this attaining libera-
tion is QAVIFA ; WS is syfawifta. Once these three are
spelt out the |¥3g+q 1.e., the relevant relations among these

is the relation.
*
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(i) wafgguuafa armdr awdg wwa-ggfaafa-
g 3gad faua: zffm:
(ii) dfy sfa srsarfaame ) . . . afd = qarfn
gean: I gamEerfysafy @ aied feeg wigw o
dfade | srvET dfy=gsia acarsa: Ay S9eEad |
(i) a=afe gues: gwg faEsaraaaegeaiy-
wiftasmA@m wrFwiyd gsvafafa faag | (J.T.)
(2) agfefu—agma:, sommed [ atrsafa
a1 |
g1 9 A7 IHA: AGETREHT:  InrwgmAEar
arfw @gwifa 3

FAId—fSRA CATAIh: g ATHENHA: |

The Sacred Literature
3. . fa—
T AR AT CEEAAATES |
CaiRuE R s
¥ Sgaiirae 94 3 3 agEe: |
TURARAE ¥ & {97 SR 0
AT O AT WA gl |
T FITTHN AR T IR
FISEARIA AR 7 w1 N TR s@md |

Rigveda, Yajurveda, Samaveda and Atharva-
veda, Mahabharata, the entire Pancharatra, Original
Ramayana, the Puranas that are not contrary to these
and all such works that follow these are the sacred
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scripture. The other texts that are opposed to these
and indifferent to the tenets in these, are perverted
texts. These do not help to know Narayana.

Narayana could be known by this sacred scripture
by those who are continuously engaged in the study of
these, who are devoted to Narayana, and who have the
firm faith in him.

Narayana cannot be comprehended by mere
speculation or sense-perception or any other such
means, He can be comprehended by the sacred
scripture only and by the devoted persons only. Not
in any other way.

Expl. (1) The sacred literature is listed here. The
study, devotion and faith are laid down as the requirements
to comprehend Narayana through this sacred literature, It
is also pointed out that mere speculation or logic does not
help to comprehend the Supreme God Narayana.

(2) v=TEATEAET Sasmartzartaai seifag arFam-
ammy &fagrage afavadafasfigesy ) (J.T.)

Certain passages of 23T such as
JIgIATA GFNO A SAaEr A |
GFN0TT, NgHGE AT AGX )
are not considered as authoritative by other systems of

Vedanta. But these can be properly interpreted and their
authoritativeness shown as

shrarfamifages rar dadoe g )
qrgiaifa: S (A.V.)

Therefore, it is specifically stated here that the entire
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Pancharatra is authoritative. The authoritativeness of the
entire Pancharatra is declared as

C QEUT FEEAR gl A @9 |
 IASIAY TISwg adsyafgicad |

This is discussed in the gequafiagor of Brahmasiitras.
(V.T.)

(3) Reference to the original Ramayana is found in
Vilmiki Rimayana itself as

afid rgaram gEwfEafaear |

wHFAA Y6 WETIEEATIAE || (V.T.)
A gist of the original Ramayana is given in the Mahabharata
Tatparyanirpaya of Sri Madhvacarya and Sangraha
Rami3yana of Nardayana Panditacarya. The present
Vilmiki Ramiyana is only a later version of the original
Ramiayapa. In Madhva tradition this original Ramayana
is considered as authoritative. Valmiki Ramayana has to
be understood and interpreted in the light of this.

4) (i) "ATAFY—RTIGEFS O, TR
HFATIYA: AGFH@I=YT: TATEAT:, AFA-ATG TG, AgETAAR

(if) &1 Zoh:—Fgrafaed axfngss:, wheafs:-
T: g9 wIgea aaq qgeg fraraafy wgfy 9 g sege-
qa: owgw AEraaafs wgwafaga | (J.T.)

Vaisegikas are not interested in the study of Veda.
The Mimamsakas, though study the Vedas, they are not
devoted to Nirayana. Therefore, these two fail to
comprehend Narayana through Veda and other sacred
literature.

(iii) A —AgTgReiEd:, A FAfan—sruteeni-

sqIgeIafiegy , I51 ¥9 fag—agr gwarfqrfeaa gador |
(J-T.)
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The Sacred Literature is the only source
to know the Supreme God

4. ﬁo ﬁo—
¢ ARG Te-d ANTIAEAM qI0y *
g AR |
¢ 391 TR ARATAAT AWSHRT GFAE 5!
gia w3 |
¢ AfZail APA AR AR TWETE: I
Fiv Ruergh: |
T I TEAEARHIIEEY | QTR 313" |
¢ ghimragam: T R]El 1] IR aadiea |

He who does not know the Veda etc., sacred
scripture will not be able to comprehend the Supreme
God who possesses infinite attributes and who is omni-
scient. The Veda teaches the Supreme God to enable
the seeker to obtain the liberation—thus states the
Taittiriya Sruti.

The knowledge of the Supreme God cannot be
obtained by logic nor it can be removed by the logic if
already obtained. The knowledge of the Supreme God
imparted by a competent teacher will lead to the vision
of the God—thus states Kathaka Sruti.

Not the senses, nor the inferences help one to
ccmprehend the God. Vedas alone enable to compre-
hend him— thus states Pippalada Sruti.

These statements cannot be treated as not authori-

tative. The Vedas are not the compositions of any
individual.  ‘Itihasa and Purana are the fifth Veda
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among the Vedas’ — these are in agreement with the
Vedas.

Expl. (1) Several Vedic passages are quoted here to
support that the Supreme God could be comprehended only
by the sacred scripture and not by any other means., It is
further stated that since the Vedas are not the compositions
of any individual, these are free from Purusadosa.

(2) (i) I[E=ER |9 |AIEAR Jawd, AdAgwadiia

qatgy:, ATRATAG—ITARATY , FETE:H: |

(ii) wrgaar—sn w9 gha faggEEY: suwdaT: wim
qFgea: | uar e afa: gewor 9 ST Sy
gear fausat 9 w1 wafy, ss@a—sygnizigarfEr
WA SArde S IgAa=A wqifgds gaan
eIk wafa | (J.T.)

(3) The statements that suffer from WFFeT, g,
gagﬁﬁ and fqcdseg defects are not valid, However,
these drawbacks are found only in the statements of indi-
viduals, Vedas are not the compositions of any individual.
Therefore, these are free from the above drawbacks. Sri
Jayatirtha quotes some of the Vedic passages that appear

to have these drawbacks and points out that this criticism
is not tenable.

Revealed literature is the only source of Dharma,
Adharma etc., that are beyond sense perception

5. f, f— e TEdT AR e |
TATY FaRAT AT |
7@ qt At A | EESASETET |
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T T 3 IRTFR: TAITET EICRATRAT JTRR-
€T AW: | 7 AR T TS IR | I\
YR aGAT GRAIE ATIFTRIFININ Ara) awd |

It cannot be contended that there can be no state-
ment which is not composed by a person. Because, if
a statement that is not made by any individual is not
accepted, that is to say, if impersonal verbal authority
is not accepted, then, Dharma, Adharma etc., ethical
and religious tenets, that are beyond sense-perception
will go without a source of authority to convey them.
However, these tenets i.e., Dharma, Adharma etc.,
that are beyond sense-perception are accepted by all
religious and philosophical thinkers.

One who does not accept Dharma, Adharma ete.,
is not a religious and philosophical thinker at all.
Because, such a thinker’s philosophy will go without a
subject and a purpose. He cannot claim that teaching
the absence of Dharma, Adharma etc, itself is his
subject, because, such a teaching will not foster people’s
welfare. On the contrary, if people come to believe
that there is no Dharma, Adharma etc., to regulate
them, they will become more and more aggressive.
This will result in a calamity to the people.

Further, nothing is gained by a philosopher who
teaches the absence of Dharma, Adhama etc. He does
not believe in the results beyond the world of sense-
perception (and no results within the world of sense-
perception accrue to him by teaching the absence of
Dharma, Adharma etc.). Therefore, a philosopher who
claims to teach the absence of Dharma, Adharma etc.,
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has to tacitly accept the purposelessness of his teaching
and therefore, he is not a philosopher at all.

Expl. (1) Here, it is pointed out that revealed nature
of the scripture i.e., Vedas has to be accepted by all.
Normally a verbal statement is personal. It is always made
by an individual. It is composed by an individual. How-
ever, the possibility of revealed statements that are not
made by any person cannot be totally ruled out, This is
because, certain ethical and religious tenets like Dharma,
Adharma etc., are believed by all. These have to be
conveyed by some authority. Sense perception, inference
etc., do not convey these tenets, because, these are beyond
these sources of knowledge. Revealed scripture is the only
authority to convey these. This is pointed out in this
passage. Those who do not subscribe to the very tenets of
Dharma, Adharma etc., cannot claim to be religious
and philosophical thinkers. Propagation of the absence of
Dharma, Adharma etc., will do more harm to the society
than help.

(2) watfys araq sdftfega aeg edqaamafmag | @
SYeyd FFd  faar gaifgas saoafe | wa: |
gafafi: wdtesd siFaagtsdsaq | (J.T.)

(3) = Taq erFEATEE ¥exas: A | ggya: o
aftagt mreTYRond | @@ watfyEwdfed fradag-
4 | a3fy Fwgtheay aew faffvaaa faseeds =
FFFAIQGIA-YET WA | (J.T.)

(4) ag watgagheEsi a ama fearfigraag
antepTTaEds fuaarg | Srfisfaaar wean awiffagaw
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gawad aguraafaqrga® Iq9HAarg 3fa q=E A T A«
SrEraET: 3f | gwigaEsT  qEeelsafyar  swweds
ma: | (J.T.)

Human compositions cannot be the source of
Dharma, Adharma etc.

6. A, fN.—a T G830 I afaly smmhs-
FFAL T |
T T TR GOF: FOUT | A T ARG
FAA T IATTFAFAFAT I THATHFAT I
FAT ISR |
AT IFRTHHR A i Feeay |

Dharma, Adharma etc., tenets that are beyond
sense-perception cannot be comprehended through the
statements or compositions made by individual persons.
There is a possibility of ignorance and deception on
the part of such persons.

To envisage an omniscient person to avoid the
contingency of ignorance and deception will not be
proper. Because, such envisaging will involve the
envisaging of an omniscient person, his being free
from the drawbacks of ignorance, and deception, and
envisaging that he composed the work considered as
authority.  This amounts to postulating too many
things, not observed elsewhere.

On the other hand if a revealed scripture is
considered as the source of Dharma, Adharma etc.,
nothing beyond this needs to be postulated.
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Expl. (1) The fact that the works composed by the
individuals cannot be the source of the Dharma, Adharma
etc., is pointed out here.

(2) faafigardaamrarea: A, senfy su@r
fagesr:, fasargEAgaIgragFaoaAIacgIeRuRad |

Absence of human agency in case of
revealed literature is self-evident

7. @ ft,—oitiad 9 @@ w3 @A WE
IR | AR T ahy aohd FAARIRAY |
I T AT AT |

T 9 SIRFFIFIT] THRIHCAY | T IFAFIANGT-
T |

T T FACH I Tg& IqH TEIAIER

T 9 FaNlaEIe: TNIGTEY WAl SOEiag-
RAFIATEAT IREGNYRNIATE IR |

I q AAR—

fragamisT: aweft Tgaghy |
I AT 4 T @ I e | gR

The fact that the Vedas are revealed and not com-
posed by any individual is self-evident since the Vedas
are known to be without any author by a long tradition.
Inspite of such a long tradition if an author is postu-
lated, then, it would be a superfluous postulation. In
view of this, if an author is not postulated, then
impersonal nature of the Vedas is a foregone conclu-
sion.
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It cannot be contended that Vedic statements also
have an author, like any other statement, because,
there is no tradition of authorlessness in case of other
statements.

Similarly, no one can claim a statement to be a
Vedic statement in the absence of such a long tradition.

On the other hand the statements that are revealed
to those to whom these spontaneously reveal them-
selves cannot be considered as non-Vedic, because, these
do have the features of the Vedic statements known by
the long tradition. These persons do possess the attri-
butes that are stated to be the attributes of Vedic seers.

Brahmanda Purana states : Those hymns are Vedas
that are intuitively seen as Veda by those who possess
not less than twenty attributes (out of thirty two) of an
ideal person, who are engaged in penance, and who
know many hymns of the Vedas.

Expl. (1) The impersonal and revealed nature of the
Vedas is established here.

(2) (i) ¥3: woteda: wigfaasgdsan |

(ii) Fegarrag A wnfa: 3 Far agAa: |
(J.T.)

(3) Three important points are made here :

(i) Inrespect of the Vedas there is a long tradition
to say that these are not the compositions of any individual,
No author of the Vedas has been ascertained by any
evidence.

(ii) No other statement can claim to be a Vedic
statement since the beginning of such a statement can be
traced to a time, if not to a person, in all other cases,
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(iii) Vedic passages have certain features. Vedic
seers also have certain features.  Therefore, it will not be
difficult to identify them and sort out Vedic and non-Vedic
passages,

(4) ﬂi&ﬁ?in‘ﬁf\q i.e., along tradition that informs us
that the Vedas have no authors is the main ground on which
their revealed nature is established. This benefit cannot be
given to other works for which an author can be ascertained.
The very possibility of a composition without an author is
discussed a little later.

Yalidity of knowledge is comprehended
by the sakshin itself

8. f, fA,—AmMMT ¥ |7 T IFFAqT FATEE |
T RgFAIE A | TGRS R
FAY | AZETEAT T |F 07 R e |

T AEHGRT THOFIRIEAY FAIIE TR
TETY | TR TF FRrQenwea |

TEAEAT ATHTTTER T S |

I F &7 77 gy

The validity of cognition is self-evident. If its
validity is to be confirmed by another cognition, then,
a third cognition will be needed to confirm the validity

of the second cognition and so on. This leads to
infinite regress.

The reasons given earlier to point out the authori-
tativeness of the Vedas were not intended to establish
the validity of the knowledge derived from the Vedas.
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But these were intended to remove certain faults of
thinking. For those whose thinking is free from the
faults, the validity of cognition is self-evident.

The contention that a cognition needs another
cognition to confirm its validity only when there is
such a need, is not a normal requirement. Therefore,
that there is no infinite regress is not correct. For,
this very need is an indication of a faulty thinking.
Such doubts arise only to locate the invalidity of cogni-
tion and it is invalidity that is not self-evident but
needs scrutiny. So far as validity of a cognition is
concerned it is self evident.

Expl. (1) In the previous section it was stated that the
Vedas are not composed by any individual and therefore,
are authoritative. Now a question is raised whether this is
sufficient to make the knowledge derived from the Vedas
valid. This raises the further question whether the validity of
knowledge needs any confirmation and verification of it or
is self-evident. According to Dvaita the validity of knowl-
edge is self-evident. It does not need any confirmation or
verification. Only in case of invalid cognition scrutiny is
needed to discover its invalidity. Thus JIMq @a: and
HAAIUY qTa: is the view of Dvaita. The expression &a:
means—the validity of a cognition is comprehended by the
same means by which the cognition itself is comprehended,
Such a means is mﬁ!{, This is the procedure in respect
of valid cognitions. However, in respect of invalid cogni-
tions, Pariksa or scrutiny is neceded to discover the faulty
nature of the cognition. Therefore, it is qTa: that is to say
somecthing more than the mere means of the cognition is
needed to discover the invalidity, The invalidity is also
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comprehended by sakshin only.  But this is done with the
help of verification, Therefore, it is called qta:.

In the case of the Vedas the question of discovering
any fault does not arise as no human beings are involved in
its composition.

(2) (i) |E FUATAT AMAACO ATAOS & €F F1A-
qre¥oT gEd |
(ii) ¥ arfaragaey ) qonamgafy arfgaaaa
ghrgafegasgml g audaaanaEeyu sy |
(iii) T @EIgETE: @AW @AEOT T AEE-
TRIGIETT |

() FAnEF: @t gAEET ggEa s o |
fadagegong gva: stoFgIg Ay 9 ggifa | agwrfor:
agsafe gigacy famdaafe saasdfa sfagdeg 1 3e-
FEAGEATA  JFATAT  AMFTAFATAT FAS I FIUSTAAREH
guAq ) (J.T.)

(4) In view of @a: 918197 theory of knowledge, the
validity of the knowledge derived from the Vedas is self-
evident. However, some people with the coloured eye try
to find some defects in some of the Vedic passages. This is
due to their gFEAw. It is to remove these objections and
doubts that certain arguments are advanced. These argu-
ments are not intended to establish the validity of the
knowledge derived from the Vedas but are intended to
remove the objections and doubts that attempt to show that
the Vedic knowledge is not valid. The arguments are used
to foil the efforts to prove the invalidity of the Vedas, but
not to establish the validity of Vedic knowledge which is
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self-evident. This is brought out by the remarks gfaaiw-
RuEaTIHICorea g gRAW | Agegdal @a oF RgEa
qQIATIag |

(i) smasmafEIaa defawar ar swmwag
ar ghealy wgsad | afw fared aedt safids g
aystrafa | g MygreeErs @i a9 Ty |

(ii) WFATATHATAAITT G- ARG g I fearai gaf
TR @d v JFAG faa fagfragwatasa |

(5) According to Dvaita view, normally &
comprehends the cognition and its validity. But sometimes
it is halted from comprehending the validity due to some
contamination in Manas. In such context giféasT compre-
hends cognition and awaits the scrutiny for comprehending
its validity.

QredT J aerrad 9 faedtsg aw: | feeg sonea-
Dafaqrasra araarerS= afgag: gAaE gEiEr aoamng-
gEoTg A% | AU wadd afywagtty aw: Mg gfa-
qg: 1 afeg awd | 97 § JFAGETAHSPUITTETTET: |

(J.T.)

A ticklish question in this procedure is how can saksin
comprehend a cognition without cognising its validity or
otherwise in certain cases since it is the very nature of the
saksin to comprehend the cognition and its validity. How
can it comprehend the Dharmin i.e., cognition without its
Dharma i.e., its validity ? This is answered by pointing
out that though normally saksin comprehends the cognition
and its validity together, in cases where there is some doubt
caused by the Manas, it awaits scrutiny to grasp the
validity. This scrutiny will assist sakgin to determine

whether a particular cognition is valid or not.
2
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This question is raised as ¢ @fy grmva @a: wAa aq
wyfagf swwadTdY 9 =g’ and answered as q¥w-

FsqIafy samafizoas wifafr sfagd  sawafasy
AT ETIgIes: |
aaaIqQe referred to above is explained as miA|ET

amregET. The Manas creates doubt and saksin halts and
seeks the assistance of scrutiny.

Varnas are eternal

9. f, fA.—a ¥ TP A AR
A | TRAE TAACA TATIFTAN |
T 9 qEEE JIE AifFaki asag | /s
LG AT AqTTY: |
waafiE aga Ngw A4 RfReafigmn sicad
T IET TEEEE: S0 | 9 9 RE: w3 awfee-
Fleqqr: RFTaaR awaw |
T IfeNgAiRAd fEweT, FaRnsh fRe-
AENAR: | FREIAEATRAT AR g ETiaray |
A 9 AYVEEaaR AIdfR 3wt w8 ailRfmfiesn |
N R R AR fagafy aeraza |
ITAEETAN W g I awnf g
T |
T TIFHARIATE BT Aog iRy | agar-
& |
I ACCIIIHTAT TR TNg: FFaTRAW agH-
el
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The contention that the Varnas i.e., letters are
created when they are pronounced (and perish soon
after) is not correct. Because, a Varna i.e., letter is
recognised as the same that was heard on an earlier
occasion. To consider Varnas as created will be con-
trary to such recognition. (Therefore, Varnas are
eternal).

It cannot also be contended that the so called
recognition is a mistaken notion due to similarity (of a
Varpa now pronounced with the same Varpa pro-
nounced earlier). Because, in this case even the well-
known instance of a recognition viz. ‘He is the same
Devadatta’ may have to be treated as a mistaken notion
but not an instance of recognition. (This will not be
acceptable to anyone).

Even the Buddhists who claim everything to be
momentary cannot dismiss the recognition of Dik i.e.,
Aka$a as an illusion. Because, they have accepted
Dik i.e., Akasa as permanent. This is because, accord-
ing to them Akaa is different from the five Skandas
(which only are momentary).

The contention of some Buddhists who claim even
Diks i.e., different quarters of Akasa as illusory is also
not correct, because, in that case even Vijfiana and
Siinya may have to be treated as illusory.

The contention that the quarters East, West etc.,
are envisaged on the basis of sunrise etc., is also
not correct, because, even in darkness one comprehends
the quarters East, West etc. An occasional confusion
in respect of East, West etc., only is removed by a

&«
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reference to sun-rise etc. Such a confusion can be
pointed out even in respect of Vijiiana and Sanya also
as these very concepts are opposed by others. Thus,
the quarters of Aki$a are permanent (Therefore, the
possibility of recognition has to be accepted in respect
of these and hence the possibility of recognition in
respect of Varnas cannot be questioned).

Therefore, the eternality of Varnas and conse-
quently of Vedas is established. The Vedic sentences
are recognised as the same sentences all along.

Anumana, Pauruseyavikya etc., are not the
sources of knowledge of Dharma, Adharma etc., with-
out the support of Vedas. Dharma, Adharma etc., are
not comprehended by Anumana, Pauruseyavakya etc.
These are comprehended only by Apauruseya Veda.
Therefore, all have to accept Apauruseya scripture.

Expl. (1) In this section gquifyeeq and Fgfasaes are
established.

(2) In the carlier section ANevqE of Vedas is
mentioned. Now, an objection is raised that since the
Vedas are constituted of a group of letters and since these
letters arc created by the pronunciation by persons and

perish soon after these are not ecternal, therefore, how
can Vedas be considered as &% and sy !

Ag A AOENUE Ig™ I99Ud 9™ aEEIIAETETd
Ul T FEOA FATIH[AATA |

This objection is rejected by pointing out that qufs are
not IWOS-T but are f&m. Their AT can be

ascertained by gmgfirgr i.e., recognition. Every time
a letter is pronounced it is recognised as the same as heard
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earlier. This shows that the letter as such is eternal and it
is only made manifest by the pronunciation.

9§ TEHH yAaE: gAEA=gsIMAN @ T A% gfa
araq wafiEn WEE 89 gAEEAnnsn e Mgt
oA faeafy | o @@ qacfrgarfifreda ortai
gafusar fagafa |

T g SAMEAARAA INGFAA | SATHA  eAAA:
a I awar: ) (J.T.)

(3) Again an objection is raised that there is no
swgfamt i.e., recognition of letters, because of the simila-
rity between a letter pronounced earlier and now one feels
that one is hearing the same letter. It is a mistaken notion.
One hears a similar letter but not the same letter.

A s (vafvsan) awiar faE fagafs | w
qET A AHW [T SYNa e argFang afweeEr
wifsata @ | qa1 IR@ATAISlag-agweIgE): I
afsrawaar wfeas | (J.T.)

This objection is ruled out by pointing out that in case

of FFASFESIT the earlier was seen fallen on the ground
as distinct from now grown,

sfiergragsaa® YAY qfaee quaw agwal g
AMHEIAAZATY |

There is no such SIYHAI[T in case of quis. If
recognition is not accepted in case of guf one may have to
give it up even in the well known instances such as @5
gL which is not desirable.

(4) Further, it is shown that even Buddhists who talk
of momentariness of everything have accepted the concept
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of recognition in case of ﬁﬁ i.e., ArRlEw. According to
Sautrantika and Vaibhagika Schools of Buddhism Akasa,
Pratisamkhyanirodha and Apratisamkhyanirodha these three
are eternal., These are outside the five Skandhas.

wiwrmE  afederisafodereazal: fRArgay: g
e e, freratafy drgfagrea: | adrey —
wrwraY g famra = fed aandegan’ | agaEed 9—

gfgg@Efammy f§ sfadear fanat: |
ugfaggaseas faaraysafadezar |
Since Akdsa is eternal according to these Buddhists
the recognition in respect of it cannot be called a mistaken

notion even by Buddhists. Thus, the concept of recognition
is accepted by them also.

The five Skandhas of the Buddhists are : FqEEAZAT-
HeRcRgEsgu: ggeean |
(1) SWEHTICTNIETAFI: THIOE: FIEF: |
(2) afrwess @ s |
(3) gEg:@ FFATEHFM: |
(4) GATTIIAAT: HEBITER: |
(5) ffiwess ane famees=a: 1 (J.T.)
(5) Here, fqg refers to sysqv@awwiar and fEm: refers
to the quarters which are its parts.
figusya o wHW: W sEAFOEEOS fiEa-
YT |
smwrawra fy Rfegsad | ag whwgdoa arfaor
qAA™IY AT FAGH | FAAFTAT AIHT I
afy 34:
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sFHIVT: ug faftagen §sfy sfyaganfafacygo
arfipty gdtaey REFadaY sofcagaeignre: | Rewat
fgrerarawifra fradfagia qorteo

grsa1fEasgsgeamy A gAY A aeaura SarEny,
agdafy (snfgetgardtng ) swam: |

The expressions &ﬁ and EJTFATRIT refer to the
space. The space is comprehended directly by wrifags.
The quarters are real parts of the space. These are natural
and not due to any Iq1f¥ i.e., adjuncts. The Sun rise etc.,
do not cause East etc., quarters but only help to grasp
them correctly. Therefore, the quarters have steady posi-
tions. Though these have a steady position the usage
of the expressions East, West etc., differs for the persons
standing in different places because these expressions are
used relatively with reference to the positions taken by
these persons in the space.

a7 g areaTd wewfiag sqafaas @wiq | @s
f& mata ufs warv wa | A w4 fig owwms avsaT: Stedet
stfareana | 3t | % Rgemanfusa wwgsas sa arsary-
TEEATAT | I | @S sqafemearg | A fgdra )
grafeagegearg | A f§ fmr gnfymsgn  seaafem:
gamEdr fearfi@ed q=gsgarsae ar saeas wafa |

From the above observations the following points
emerge : |. The expressions f¥# and s ar&awIa refer to
the space. 2. &5 in plural (fZam:) refers to the quarters
that are the part of ¥SFIHATRIT i.e., space. 3. The
quarters are natural and real. These have steady positions.
These are not caused by any adjuncts, nor these are super-
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impositions on space. 4. Both the space and the quarters
are directly comprehended by Sakshin.

From this it is clear that the contention of those who
consider f&ar: i.e., quarters as super-imposed and illusory
is not correct. If without appropriate ground these are
considered as illusory why not consider Vijfiana and Siinya
also as illusory ?

(6) The question of the reality and eternality of the
space and quarters is discussed only to demonstrate the
possibility of the concept of recognition. The issue with
which this section is mainly concerned is that of the
eternity of Varpas and Vedas on the ground of recogni-
tion. That is established. Therefore, this discussion is
concluded with the remark that Varpas and Vedas are
eternal.

The fact that Dharma, Adharma etc., cannot be
comprehended by Anumana, Pauruseyaviakya etc., and
Apaurugeya Veda has to be accepted as the source for the
knowledge of these is again stressed in conclusion,

Validity of the cognition is Self-evident

10. {3, f4,—aomwmd T & @ Rgq) somEe
T WICAAGFR  gofzagueanmrdiged 4 & |
TEAGHER T AFHIEUT: |
A AT S AT G g R |
The validity of Vedas and the validity of the

knowledge obtained from it does not depend upon any
external cause. It is self-evident.

On the other hand the invalidity of erroneous
knowledge is due to external causes such as defective
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sense organs etc.  Such a position has to be accepted,
otherwise, defective sense organs and defective infer-
ences etc., would not be the grounds for invalid knowl-
edge. Not accepting them as the grounds for invalid
knowledge is against the experience.

Expl. (1) The Nyayavaisesikas hold that the validity
of knowledge is due to the merits such as NFATFIATH
in case of verbal knowledge. Now, since Vedas are
ANEXT there is no AEAFA in them. Therefore, the
knowledge obtained from Vedas cannot be considered as
valid. This objection is answered here. For the validity
of Veda and the knowledge obtained from it sIEFIFT
is not necessary. Vedas are &@a: 9¥9. The knowledge
obtained from the Vedas is also @a: aatur. It does not
depend upon HaF1FAT. The knowledge that is produced
from the appropriate means that are free from the defects
is valid. Nothing more is required to make it valid.
Vedas being 31@\63!! are free from any defect. Therefore,
the knowledge obtained from them is valid by its own
right. This is what is called &a: TIR9T of Vedas and
the knowledge obtained from them. ATHI®eA is not
relevant or necessary for the purpose of its validity.
a!ﬁt.ﬁ!ﬁa is sufficient ground to show that there is no
possibility of any defects.

A3 TIFA™  AMAFAGEATSHO  ITA0T AIHIEA-
QoY Gaw I9TSIY | WA U FEATFISTARIN qroney-
&7 QTAT ATFITRATRIGROSTI | 997 T 3591 S91eva-
ATGf  IONATAT, ATATCT | T, U ATE—AHTHITT =
@q U9 fagq | a@ WA IYAFAIARASHI  qTHI0G
WATFAPIURNTIRN @EqUE faga, | qur @Ay
ATAEATRU TTAITH ORI ATy | (J.T.
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(2) It is stated above that so far as the validity of
Vedas and the knowledge obtained from them is concerned
it is self-evident i.e., &#: gAT. That is to say no
cxternal cause is necessary to make it valid. Vedas are
N‘ﬁﬁ&ﬂ and therefore, are defectless, That is sufficient to
consider them and the knowledge obtained from them as
valid.  But such a privilege cannot be given to Buddhist
scripture or any other scripture. This is because, these
suffer from @A, faasea etc., defects. These defects
lead to invalid knowledge. = The invalidity arises by the
extraneous causes such as defective sense-organs, defective
inferences etc. Therefore, invalidity of knowledge is
qIa: i.e., due to external reasons,

a7 afy MFauEE andEESEasE ag7 g
wfa oA =g | 3f ITRAA, | T AR E-
qEAT ATAARTATARAIY |

Therefore, the validity of knowledge does not require
any external cause, while invalidity of the same is due to

the external causes such as the defects of the sense-organs,
defects of the inference etc.

Vedic passages that declare the eternity of the Vedas

11. 1, fA.—¢ T Gewfarn’
‘frmsiaRmn @R a@ waEegy IR
‘yfyate fan afen T vE: aen: O
g afpie |
‘ fagq oo A quidwr g | seRfeT |
a9 e af F 7 wEa 1 3wy |
‘ AR ARWM: OEE qagAmigd aE T
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FRAT TR Hic & Rt glias 9o,
§ATR |

A Sruti passage says: ‘O Sage Virupa! praise the
Supreme God by the eternal speech i.e., Vedas.

Another Sruti passage states : [ pray the Brahman
who is the highest object to be obtained by the
liberated, both by the eternal and non-eternal speech.’

Paingi Sruti states: °Sruti i.e., Veda is eternal.
Smriti and other scriptural literature is non-eternal.

Kityayana Sruti states: ‘Brahman is the highest
object to be known. Sruti is the highest means to
know the Brahman. This Sruti is beginningless and
eternal. Brahman is also so. He cannot be compre-
hended without Sruti.’

Infinite are his glories. Each glory is infinite. The
extent of Veda is same as that of Brahman in respect
of space and time. Who the wise knows the full
import of the Vedas and who can give an exposition of
Veda understanding its full import ?

Expl. (1) The above Sruti passages are quoted to
show the eternality and authoritativeness of the Vedas.

(2) f¥®q is the name of a sage. qUH TFH—UTH
qqH, ITAT WOAR-AGTT THIO |

(3) ww FaRmwresaIfyaar fafgd fagmo feud aig
Iy aragawresarfudt | Rsvag—gfggat arsg |

12. fa, f—
T 3T Ty FrEan Rsggigm: |
F9 ESEAAY TN a7 T |
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i i & W A

I gRENaEt Far o s |

TR JATRARG AGITAE: |

gt wferEfa aAe T qame 0

qqE 2o TER: PAT TAGEA: |

AN TTAAR AT=A=d gTa~: |

AEEUfaa WAmAsT g |

Jqq@ A TEAA aEifEE

The entire Veda consisting of Vidhi, Arthavada,

Samkalpa, Prarthana etc., is eternal and always of the
same form. It is present in the mind of the Supreme
God always in the same form. At the commencement
of each creation the Vedas are uttered by the Supreme
God in the same order, with the same letters, and with
the same accent without any change. The Vedas are
only heard by all and therefore are designated as
Sruti. These are partly revealed to the seers who had
heard them in the previous births, by the grace of the
Supreme God. These are seen by the Supreme God

and heard by others. Therefore, these are designated
as Sruti and described as seen by the ancients.

The mention of these, sometimes, as created
should be taken in the sense of manifested, as in the
case of a soul.

Expl. (1) The eternality of Vedas is further explained
here by quoting from Brahmanda Purapa.

(2) While commenting on this portion Sri Jayatirtha
remarks that afg 4 g™ izﬁlﬁ@ﬂ’i’ A fiirﬁ =g AL
AETT A7 CRABRART.  However, in aq@eqiadist
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he himself has explained the fmgex of Vedas as faegest
ATH [T ATIARAEH . These two statements appear
to contradict each other. However, the commentators on
these two portions of the respective Tikas have reconciled
these statements, We quote here only two such reconcilia-
tions.

(a) According to the sub-commentary of Pandu-
rangi Kesavabhattaraka, Tattvasamkhyana refers to the
state of Vedas as present in God’s mind while Tattva-
nirpaya refers to that as acquired in human mind.

TRAATEEY: AT afAgHeETi weeTaA 9w -
aortar afgfagaotamfy sweads geeaaar saFagEa-
arFr: Pargfgeagiimgang |

The Vedas are ever present in God’s mind. The
presence of Vedas in God’s mind is not caused at any
given time, Therefore, the order of words is also not
caused. The letters placed in that order are also not
caused. Keeping this in mind the Veda present in God’s
mind is stated to be FTfR@.

(ii) However, the human minds grasp the Veda in
the order in which the same is recited by their teachers,
This has a beginning. The teacher goes on unfolding the
Vedas in certain order and the pupils grasp it, This
process has a sequence and it is not izwﬁm.

w AFai (aafoledsag) sdzesafieg sw-
Tt 9fa anwaigwes seEfigfacaca sacg suoon-
dtaedq afgvrda Awgaen fmfyvgantwgam )

Thus the statement in ITETTIT as g{mﬁm relates
to f’satgrgazaq while the statement in asgfqora as ‘7 g
fEfAgar g relates to AFFETHAAT.
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(b) According to the sub-commentary of Vyasa-
tatvajna the statement that Vedas are izmﬁm relates to
gy aspect while the @i in Vedas is caused.

WG aul: g FEEdn: | waeg Fe: fmnhta fag
T |

The asxE®q | statement should be taken as referring
to the FTEeT of quis only. FeFHTATANIE! NN F2-

eaanhrarasr In respect of W, FIEA only means
that it is always the same in God’s mind. ‘A%t @&

Pacgfgeasaiirmasy |

Puranas are nitya-anitya

13. fa, f4.—
QO qEYIte @ qiseaga g |
frartsTRaf@y agat: davag |
AT GRAFAN AIGEFAGT |
ceicuutricicikCic e ke i
AAIRAY FAQUH AT TR |
gia e |
T Tifaday R I TR e sTwER |
R fAfameny yaaafad: q: |
ARSI ERE: a2 1|
A qEEnR |
T T fAed @ It AT T4 |

Purinas that are intended to explain the import of
the Vedas are only changed by the changes in words,
sequence etc., at the commencement of each creation.
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Therefore these are non-eternal. However, their import
will be the same as in the previous creation.

The Sruti passages that mention the creation of
Vedas, state it from the point of view of their manifes-
tation. This may also be taken from the point of view
of the secondary abhimiani deities. The non-eternality
of Vedas is not at all intended by these passages. There
is no question of non-eternality of Vedas that are
undoubtedly eternal. This is stated in Brahmanda
Purina.

If Vedas were not eternal, then, the use of special
words Sruti, Veda etc., would not have been justified.

These are called Vedas, because, these are always
present; called Srutis, because, these are heard by all,
and called Amniya, because, these are never recited in
a different way. These are ever present in God’s mind
in the same way. This is stated in Varaha Purapa.

But for the eternality of Vedas, the reference to
them as seen would not have been justified.

Expl. (1) The eternal nautre of Vedas and the non-
eternal nature of Puranas is explaind here.

(2) (i) gronfa agatfa—a: 3qd: oz s fawa

gAYS | o7 arfw agaifa

(it) swgrearifyaramEl Faei saaaar — qATsEar-
AT, gemfamfai=saran g wvsea awifa sme
SR, AT |

(iti) Fdrw:—wanaqeo:, faafemag—fae foemnm-
N, AAAAT TET, avagafreafy: wfed: ufy nwwwy-
o wraT | (J.T.)
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Varnas and Vedas are eternal

14. 7, 1, — 7 7 WAl 357 g9 |
AR TIIG! TOqT AAAATATAT |

T q qIay AT T | JARRTE
IHEATE | JUATR SFTYT YT TAT=aY |

A9 AFFEYH ToF SACUAAL JNGT: TORATHLY
¥y A wafa farga |

It is not justified to say that the letters, the Vedic
words and Vedic sentences are not eternal. Because,
these are always present in God’s mind and the God is
omniscient.

It is also not justified to say that it is only the
impressions of these that are present as in the case of
a jar etc., objects present in the mind. Because, this
will go against the fact that there is a recognition of
these. This is already stated.

The non-eternality of Puranas also is in the sense
that their wordings are changed in each creation.

Therefore, the letters that are manifested in the
sound that is an attribute of Akasa, the Vedas that are
the sequencial arrangement of these letters are eternal.

Expl. (1) The eternity of letter, vedic words etc., is
affirmed here.

(2) (i) Foriai wgraf =¥ Arfyega qEaEr g8 )
(ii) 7 %38 Foars arfy 9gars feeg aa@ng Ia-
qYAT AT )
(3) mergfiayzrarafy dewrres gfgnad groarrardas
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THg A g | fheg A0 @E1 TOWIAAA  9gya-
wAEdE | afy ¥qn ged fmen aderran feggeY a9
gfa fsygfemm: sgears: g o swaad & @Ewed
feyar: 7 @@ @ @t wgar s@EFR ggeewafaEfoa:
g, |

(4) mafafgr: Tuf: w3 ¥7: @ g wReTRaguieae |
macg ghgfafna o a g & sfea | aaw a@dsr s
frrafafmrafnEgggrm W IgfmmEr awsa: |
T 9 fwwer qnfiagegwa: | wa ¥W{noEEsT A
FoaTEaT wggasa sty fagafa (J.T.)

Even Siddhavakyas communicate

15. f, .= 7 Felig o SoaAERTHay |
frgrifaa o SRR | 31 W o R st
FARRIIHAGAAT 1} ToTH |

FAIfeq TT STUNRA T T FETa-
WA FeAAay |

24 qn o far gEnsdE Agwema
TITATAT] T | T T TG |

T T T RETUAR I TR TN |

It is not correct to argue that the Vedas are not
the valid sources for the knowledge of the Supreme
God since no sentence can convey an object that is just
there. (Objects connected with some or the other
activity only are communicated by the sentences but
not isolated objects. Therefore, Supreme God as such

cannot be communicated by the Vedas).
3
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It is observed that the objects mutually related
are conveyed by the sentences (It is not necessary
that such a related entity be an activity only).

One knows the meaning of the expressions ‘the
mother’, ‘the father’ etc., when these are used with
reference to the persons concerned introducing them
by pointing out to them by extending fingers etc.

He who insists that the sentences communicate
only such entities that are related with the activity has
to realise that the so-called activity is not related with
any further activity but still it is communicated by the
sentence. If it is contended that an activity need not
be related to any other activity for being communi-
cated, it is only in case of other entities that they have
to be related with some or other activity for being
communicated, then, two standards are set for the
communication by the sentences, and this is accepting
something more than needed.

Sentences such as ‘She is your mother’, ‘He is
your father’ ,* You are beautiful ’ do convey the entities
that are not related to any activity but that are just
there. It is the experience of all that these sentences
validly convey these objects.

A sentence has no other purpose than conveying
its meaning. This is done in case of communicating
the entities that are just there. (Motivating for activity
is not the purpose of a sentence).

Expl. (1) In this section the question whether
sentences communicate only such entities that are related
with the activities or even the entities that are mnot
necessarily related with the activity is raised.
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In the first alternative, the Supreme God as an entity
cannot be communicated by the Vedas. Therefore, the
statement made right in the beginning viz., mmﬁmﬁ%uq
cannot be sustained. Thus, the whole effort to know the
Supreme God through the Vedas fails.

Tg% ¢ wEmHwfawan’ e At Frgwfogsa
AT | qfy | ATeHArARErACIRTeRUETEyeT
g AN AYgEfy AEdr | ST TEeaagNERARa
wafy | TgsqaEy sragfaefafiasam it smafaagsds
IwIWM AW | wHE FAfAf adtg R oE w@warARY wgw
sfa @mas: seagasar fafaa aaafy sdataRe s
TAGATT IFT q19d, AT FAWAAAIRAG | FE 7
&Y% W 3T g A9 |

qEY FIFiheay vy o adusgral syNTAgAAId Fae-
fagrd agamarg @ fagasdt freo dge sfaagesa daafa )

The above objection is based on Prabhakara’s Theory
of Sentence-communication. According to them sentences
that do not have a verb that conveys an injection, are not
able to communicate anything.  Mere entities that are not
related with some or the other activity are not communi-
cated by a sentence. This is because, the very learning of
language involves the procedure of knowing the meaning
of expressions as related with activity. When an elder asks
the younger one to bring a cow, it is brought and then,
when he says ‘take it out’ it is taken out. The child who
observes this learns the meaning of the expressions ¢ cow ’,
‘bring’, ‘take out’ etc, ; thus the very learning of language
involves the process of knowing the entities as related with
activity. From this it is concluded that the entities related

*
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with an activity only are communicated by the sentences
but not isolated entities that are just there. This theory is
known as Gtﬁsg?wra theory. The procedure of learning
language explained above is known as ggsagg. The
expression @tq refers to any activity in the ordinary
sentences and @ or A1gF i.c., Vedic command in Vedic
sentences, The expression a‘tqﬁ has different meanings in
Bhatta and Prabhakara usages. In Prabhakara it means
%r4 or fyaYwW i.e., duty enjoined by a Vedic injunction.
According to this qﬂ'ﬁ‘a‘g‘&ﬂ% theory of Prabhakaras, Vedas
cannot communicate Visnu who is a l'\az'eng and not a ¥1¥.

(2) The above contention of Prabhikaras is rejected
in this section. It is pointed out that the sentences like
{& arar ¥4 fqr do communicate. Therefore, it is not
necessary that only such entities that are related with the
activity are communicated by sentences. FZTEQATFIT is

only one way of learning language. By aigfafadar etc.
also meanings of the expressions can be understood.

FEAAEIII T sgeaTii i squgTaw Frai-
aatfea va aftuq sduggr feafafnng aragarssfa
qQUe: |

ud wratad farfy sgeafagdiag Avdanfeas sgafa-
frfa arareade sighardy

This theory of sentence-communication is known as
f% sgeafa theory. f@® means not related with any

activity but an entity that is just there.
Both Dvaita and Prabhikara accept sifsgatfiirqraaty

theory. For Prabhikara it is grajffaa and fRaeifaa,
for Dvaita it is qEyaafeaa and Emraifma.  As regards



VISNUTATTVAVINIRNAYA 37

agwﬁl, Prabhakaras go by ml!f'agaqra and Dvaita by
Rz Eg?wﬁl as explained above.

(3) Itis contended that if sentences convey only f&ag-
g¥g without relating them with some or other activity,
they will not be conveying anything new. They will be
conveying only IATori+¥TAr®@. In this case, such sentences
will be only Hga*% and therefore not gmvor. This
contention is not tenable because, ST is nothing but
communicating the things as they are which is done by the
sentences that communicate f%n;a‘@ also. ®IATTEH has
nothing to do with 1Y ATATIT.

FASAGIRE TMFIW AFIAGHA AATAOH HT Q@
Ag qeAfa a@ ™ Al ARTFIE T sasfag oM
g garafyaiiEase 99 Faofagstad gaamifa
qrerETfi ogyas | wfe ¥ wEt sk @ gumneat
afafyagd: | o Fasfagdd amwam a agmoafafa &
FARETHL |

(4) It cannot also be argued that statements are made
to enable others to do something. This can be achieved

only by communicating some or other activity. Only
®TRYT sentences can do this.

The above contention is not correct, because, the

purpose of a sentence is only to convey something but not
to direct to do something. The conveying of something is

as much achieved by faZaT¥a as by srdaia.
IFTATE AT, WHASAIEH a1 JTHivg-
AT | WIAINATE T 939 THMNIT | a9 Saefag o
T qFIE WATATHIR ME— T Ffag fagareag
A IEFAGATS 79 | aFd g wwong ) aw swrEE |
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quT ¥ TNYHTAG | WA A WHYFHT g4Iy | A fg qa
weqd gArsA ey | @9 9w fagfaenty wfeq

16. f1, fi—gwaa R qeayal 9399 7 s =
Redm | s@: g wT qdaET T fagy | i
T SqERITAGRIEIAT FGHT) Sred adatieam | a&s-
TR T EIECITERAG: |

I T AEHA—

T qIFAR AOIUHATHIY |
qatad FIafea FEERTdeT @ |
TN IR R |
ST < Q9T a5 A=A

A person proceeds to do something when he knows
that it is desirable to him and withdraws from some-
thing when he knows that it is undesirable to him.
(Desirables and undesirables are siddhas i.e., facts.
Even activity is a desirable or undesirable fact.) There-
fore, all sentences commupicate siddha (something
that is not necessarily related with an activity) only.

[t is accepted by all schools of thought that grammar,
etymology etc., communicate facts only without rela-
tion to any activity. If these branches of knowledge
are not accepted as communicating, then, verbal
communication itself becomes impossible. (Therefore,
it is established that sentences communicate the objects
as they are without requiring them to be related with
an activity necessarily and hence do communicate the
Supreme God). This is stated in Naradiya Purana.
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The Vedas and the other sacred literature convey
the Supreme God Narayana who is omniscient, creator
of all, free from the defects and inadequacies, and
Supreme. Veda, Itihdasa Purana and other scriptures
chiefly convey him. The other things i.e., Dharma
etc., are conveyed only to enable us to understand his
glory.

Expl. (1) In this section it is pointed out that it is
{UEIGAATEIA that leads to mgfa and wifqzagaaIEma
that leads to frgRa. H AW is only a form of guEgaT-
@19. This ggaaaar is as much conveyed by fEarFas as
by ®iaq1¥9s. Therefore, fagaigas are gmor, fareq is
qdg. Vedas and other sacred literature convey him as
ady,

(2) The argument—that a statement should convey
that which leads to sgf@ or fagfi, that it is only srrenat
that leads to agf¥, and therefore, how can f&Egarsa be
qRToT—is not tenable.

For qqﬁ!, TESTYAATEIA is more relevant than wadr-
wreA. In fact RIGAWIA is 2 form of ygaIGAATRIA,

g et FrFYA JIeAE: 99 9 9w e ggfe
gafeg frafe a1 Fatd wogafuedo awEgang )
gF<ATfisEol ¥ AR 9 Fasfagaag ) wa: a=a-
At greATfEEG FEAA a3 WO AT ogd-
FE | 3949 | Araafed fan: TAIEEN T g
T3 AFAEAGEAY g @EArRgr waa: a9 9gean-
qrAT | TIETAAT graT gaad frad = faedd |

anfy fagamae « ggxarfigy: aurfe fagfadems-
frgaraaana g WEAT | 99 aey RAuEy: ggantaar-
A= AT g99d |
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AT FTAQAETAIEE ggfa: | s@EEaIETa g w1aal-
e srRofafe ¥ ) gemAarfafoert wdara
FRONTAT, | Sezavee]) wfea seamwargfe: 9 F1dar-
gfefifa 37 gam | sfarcigmaqanmn seaataan
AU |

(3) Even the sgeaf® obtained through FZESTITE is
of Rzsgeafa type. It is not q;r&!gwﬁl as contended
by Prabhakara.

WA ggsagEEE a1 st arfy faghmadfa
fagy | a3 i moIeY 98 gadwaw waE a3 TEUEEr-
afy weafrggfamg | TawTsY 9 IganAAETRT SaaaaT
sauifay | v fagaaers @dw wadwd sgoafoa fag-
fawda wa: gdamEAr fegifiigwm@mfy fag wa amoag)

The child who is learning language will envisage the
motivation for the activities of the elders in the same way
in which the child herself is motivated for her activities.
The child is motivated by the fact that the objects
concerned are desirable. Therefore, the child compre-
hends the import of the statements of the elders as convey-
ing the gEEIqAa of the objects conveyed. No doubt, the
activities of ° bringing the cow’ and ‘taking it out’ are
observed by the child, but the thrust of the communication
is that these objects and activities are desired and therefore,
these clders undertake these activities. Therefore, this
FYEITEICT demonstrates R Eg?qﬁl and gEETIAATERN

This is the import of the remark ‘qlﬁq& gu-
gaAal aqad faad 9 Readw wa: e gg adarramEt
T |

From the entire discussion in respect of fag sgqrﬂ,

the following points emerge :
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I. Observing FFEQEW i.e., the conversation of
clders is not the only way of learning the language. Words
may be introduced by pointing out to the objects referred
to by ﬁg%ﬁ%ﬂ etc.

2. It is not necessary that only such objects that are
connected with the activity are communicated by the
words. Even such objects that are not connected with
the activity are communicated by the words., Therefore,
one need not insist on H/Y ag‘eqﬁl. Rz agzqﬁl is also
possible.

3. Vispu, though a fga¥g, is communicated by
the Vedas. Therefore, he is AR iaIT.

4, The sentences that communicate ﬁ:aq’tg are STHTOT.
The ground for ATATYA is not HFIAMGA but it is FyrdayTa.

5. Itis gEErqAaWTA that invokes ggfer but not mere
SEAEE.  In fact, SEAAIMIA is a form of yEHITHANIA.

Bheda Srutis are not merely Anuvadaka

17. @, fa—3 9 fI9OAg TT aRvdEEE a

THTITATET |

T 9 AR B (OgIREd {RaREE |
T R dacd Al |

q 7 A alaty: Rradmiy agad ey |

find afis FEEE 99 W e R
FHCHAARAALATAT AT FATAARUN | IFTea-
guufieres FOREateeait Iaf: sy |

The contention that the Vedas convey the identity

between the Jivas and Brahman is not tenable, because,
there are no Pramanas to support this contention.
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Further the contention that the difference between the
Jivas and the Brahman is already known by Pratyaksa
and Anumiana, and therefore the Sruti passages only
re-state what is already known and hence are not
Pramaina is also not tenable, because, one of the parties
to the difference viz., Brahman cannot be known by
other Pramapas than Veda, he cannot be known by
Pratyaksa or Anumina; consequently the difference
between the Jivas and Brahman also cannot be known
by Pratyaksa or Anumana. Hence the Sruti passages
that convey the difference are not mere restatements of
what is already known. Hence, these are Pramanas.

The contention that Iévara can be known by
inference is also not tenable, because the absence of
Iévara also can be proved by inference.

The syllogism ‘the products earth, trees etc.,
that have no known producer have a producer, i.c.,
Agent, because, these are products (and this producer
i.e., Agent is Isvara)’ can be countered by a counter-
syllogism ‘the products earth, trees etc., do not have a
producer, i.e., an agent, because, the producer as envi-
saged by you is not acceptable to us (I§vara the pro-
ducer is envisaged by NyayavaiSesikas as without a
body, senses, etc., and such a person cannot be a pro-
ducer or Agent of production )

[f, for the second syllogism ‘akaryatva’ is stated to
be ‘ Upadhi’ i.e., a conditioning factor, then, we say
that ‘ Saririjanyatva’ is Upadhi for the first syllogism.

Expl. (1) After establishing #t&¥geq and @a:
amieg of Vedas, it was concluded that these Vedas chiefly
convey the Supreme God Visnou. However, Advaitins
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hold that the Vedas convey a“talagﬁw, This contention
of Advaita is refuted in this section. One of the grounds
for Advaitins to hold that the Vedas convey 31®% is that
the a'qgﬁs being mere AFTT are not AR, Advaitins
contend that whatever is already conveyed by other
Pramidnas such as Pratyaksa or Anumana, if again men-
tioned in the Vedas, it is merely a restatement of what is
already known, Therefore, Sruti is not a Pramina in
such matter. There is no ai'{éa'l in conveying such
matter. W% i.e., difference between Jivas and Isvara is
already conveyed by Pratyaksa and Anumana. Therefore,
Sruti is not Pramana in respect of §7. Hence 3AAT is the
purport of Sruti. This contention of Advaitins is refuted in
this section.

(i) 9% srgaaTfEA: amfra—3grear Si3Tag o
arqdq | a3ad gfavafa | 7 Afe | 9 T HPaody gao
gyrAarFgafea | ¢ a@afa ’ ganfeamami Aagragae-
fasgaa w7z graranaarfafa wa: )

(i) g SPIIRTET AEWGAIAfEEAT aggAIHEEAT
9t ga@EI | A ¥ AN guOFarfag: I agEATAIRg-
q7FA TG T AE—A I | APgeig: g@angaamai
a=fag ) (J.T.)

(2) The contention of Advaitin that the SY®sar R is
aaroFa<fag is not tenable. To know the {7 the knowl-
edge of the two parties of ®F viz., srgqWitiec., gt and
afa@efY is necessary. One of the parties viz., Jiva is known
by ®ifstamass. But the other i.e., Isvara is not known
either by Pratyaksa or by Anumiana. In the absence of the
knowledge of the two parties, the difference between the
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two cannot be known. Therefore, Advaitin’s contention
that the F{A*aTHAT is already known is not tenable.

g arag affmfeafodtfaare:  gfr shidgrmdian
wagd wfyesaq | @ gafy e arfgraafes: aafy w
Pyfafy: | aar 3 affsfrayfivdiawag w4 agar gomr-
fear Segrifafy: ng s4 9 FnAAgEEEE gaed
ar wag | (J.T.)

(3) The contention of Nydyavaisesikas that Isvara can
be known by anumaina is also not tenable. Because, Anu-
mana has no finality. If one infers in one way, another
may infer in another way. This infirmity of Anumiana is
actually demonstrated by quoting the syllogism proposed by
Nydyavaisesika to establish Isvara and another syllogism
that opposes it. The syollogism usually proposed by Nyaya-
vaisesikas to establish Isvara is : ¢ Fredguifid avds -
g 2%’ | The ast i.e., fGamigufd® is stated here as
l‘iqar{ which means H’!ﬁzﬁaﬂ ﬂﬁéﬁ?&ﬂ' a‘rfqﬁnﬁmfa-
fagedfRgam | This is a better way of stating a q@g.  What-
ever is a product that has a producer i.e., an agent gaf,
the earth and the trees, plants etc., on it are products,
Therefore, these have a producer i.e., an agent to produce
them. Since it is not desirable to think of a separate
producer for each product for which there is no known
producer, Isvara is envisaged as a common producer for
all these. This Isvara has to be envisaged as omniscient
and omnipotent so that he is able to produce such a vast
world.

This is the line of argument of Nyavaisesikas to estab-
lish Tsvara by inference.
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However, such an inference cannot stand, because, a
counter-syllogism can be proposed as—

fand fregs woq aFAaFgriEgaTy g |

The earth, trees, plants etc., do not have any pro-
ducer, because no producer with the necessary equipment
of body, sense etc., which is normally acceptable to all is
envisaged. The Nyiyavaisesikas, though talk of Isvara as
the Agent i.c., ®aT of this world, say that this T$vara has
no body or senses. Therefore, that such an Iévara cannot be
the agent, is the contention ot this counter-syllogism. In
view of such a counter-syllogism the earlier syllogism
cannot stand.

If an attempt is made to show that the second
syllogism suffers from the Upadhi or the conditioning factor
of AHI4eH, it can as well be shown that the first syllogism
suffers from the Iqifer viz., stQRks=acg. The net result
is that Isvara cannot be established by inference. There-
fore, he is not known by Pratyaksa or Anumiana. Since
one of the parties of the difference i.e., Isvara is not
known, the I\¥»aTAY is not known. Therefore, RS
cannot be considered as YFA1ZH and FA=AATON.

IqrfY i.c., a conditioning factor adversely affects
the Vyapti relation. The stock example of Iqrfey is
HAA-GAGDNT in the syllogism ‘ q&a: g1 §+8: | Here,
what is responsible for g# is not mere afer but sEea+-
©qiw.  Smoke arises because of wet fuel and not by mere
fire. An IqIY is defined as qregsaOwy afa amaaT-
sqUI%aH |  Wherever there is g there is qrEegAEaT,
Therefore, there is greasqIq®wy. But wherever there is
aﬁ[ there is no a‘nﬁﬂﬁa’!ﬂﬂ necessarily. Therefore, there
is GTENTEAII®RE. This shows the breaking down of Vyapti
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relation between yw and afy.  Because qAr{sqTEaNT
which is wider than Y is shown to be narrower than afg
here. Now, this means that YR is not wider than gfg and
hence cannot have Vyapti relation with afg. The &req is
expected to be wider than g. Such a position cannot be
maintained here,

In the present instance faad Eﬂ;éﬁ' mn}:atq also,
qifts=aeq is wider than @%g®ea because, wherever there
is an agent he is found to be an embodied person. But
Aft: 77 is narrower than s . Because fadgr etc.,
are §[&s but these are not srafexsa. The point made by
showing this Ioifer is that an agent can be found only in
case of such products that are produced by embodied
persons. f@AFdFT etc., are not produced by embodied
persons. Therefore, the Vyapti relation that whatever is
a product that has an agent is not sustainable. Therefore,
by this inference Isvara cannot be established as an agent
of Basdge ete.

(3) In this section an interesting remark is made by
Sri Jayatirtha by stating that the sentences that mention
these two syllogisms seem to be interpolations. However,
he is commenting on them also as these have become
a part and parcel of the original text now.

T 9 ¢ sAggaEfagd ¥ w@a: 9d NF9sd ge-
1Y sz afimfeang: aufy agraegufae gzadt
AHEIT qEAINIIAT SAIEAIA Fhaa |
This remark reveals the critical approach of S$ri Jayatirtha
in respect of Text preservation. Elsewhere also he notices
different readings. However, in Dvaita tradition such
interpolations and variant readings are very rare since the
texts and commentaries are very carefully preserved.



VISNUTATTVAVINIRNAYA 47

Abheda Srutis conflict with Pratyaksa and Anumana

18. {3, f,—yragamiagTy ¥ K@ aRQ9Ra
INHOIAACHAG | A SN TATHTHTE ATGaR-
Fed WA | AR 9990 AFTEHeA ISR |

TS AW TReslt O Iwfismmfaay
ARy | R q9€T SRmER: |

AT R ATAWRAT vt fgw: RgaR awudsit |

IGANA R JgTRTY P Dgew: FAGu T
IWE: | A 4 BOY I T 8 | SRS
A agwae: g e swdsdeds s |

If the difference is established by Pratyaksa and
Anumina, then, the Sruti that is supposed to convey
abheda will be Apramana. Consequently, if Abheda
Sruti is Apramina because it is opposed to Pratyaksa
and Anumana, then, there is no question of Bhedasruti
beingtreated only aanuvada or restatement. A stronger
Pramana will not be Anuvada; it will strengthen what is
already conveyed by durbala Pramana (In the present
case the difference which is already conveyed by
Pratyaksa and Anumiana will be confirmed by Bheda
Sruti )

Though normally Sruti is superior to Pratyaksa
and Anumaina, when these are Upajivya the. Sruti is
not Pramiana as against these. Because, these Upajivya
Praminas provide the subject matter for Upajivaka
Pramaina i.e., Sruti.

Even for Advaitin the subject matter of Abheda
Sruti viz , Jiva and I$vara are provided by the Pratyaksa
and Anumana. While arguing for anuvaditva of Bheda
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Sruti Advaitin stated that I$vara is known by Anumana
and Jiva is known by Pratyaksa. Hence, if abheda is
opposed to these Praminas, then, abheda Sruti cannot
be Pramana. As régards the Bheda between ISvara
known through Anumiana and Jiva known through
Pratyaksa, the very experience conveys the difference
since every one knows that Jiva is not Sarvakarta.

Expl. (1) In this section two points are made : (i) If
Bheda is established by Pratyaksa and Anumina, then,
abheda Sruti will have to be treated as apramaina since it is
opposed to what is established by Pratyaksa and Anumana.

(i) Though normally Sruti is superior to Pratyaksa
and Anumina, when these are Upajivya the position will
be reverse. In the present context these are Upajivya,
because, the subject matter of abheda Sruti viz., ldvara
and Jiva are provided by these Pramianas according to even
Advaitin. Even for comprehending abheda Sruti, Isvara
and Jiva are provided by Pratyaksa and Anumana. There-
fore, these are Upajivya Praminas. Now these Upajivya
Praminas that convey Isvara and Jiva, convey their differ-
ence also. Therefore, abheda Sruti that is opposed to what
is conveyed by the these Upajivya Praminas is not
Pramana.

(2) Advaitin stated that YRsaTAY is known by T=ex
and HGHIT in order to prove AIIREHT of a‘qgﬁt and
consequently its sarareyg. But this recoils on him, If
ﬁﬁta’i is established by g8y and HAIATA, it is u‘&@ﬁ[
that has to be symwTOT, because, it is directly opposed to
what is established by &g and ¥gAWM.

I AFATAAATAGATEH=A I=qd A< AATH AT TIYT -

afagd areaq | wfagw AgarfRg AoFTarq | aqre



VISNUTATTVAVINIRNAYA 49

YaEsTaRiEfads samed  wRgrme A9figHEy
YT AAFAATRTG AGEATAT AFAFHA=ZA1EA Frgamer
qgaTAIeTRe geata | (J.T.)

(3) Now, the next question is, Pratyaksa and Anu-
mina are inferior to Sruti. Therefore, how can abheda
Sruti be Apramina on the ground that it is opposed to
these Pramanas ? This is answered by pointing out that
here sweger and HFA™ are Upajivya Pramianas while
abheda Sruti is Upajivaka. Now, Upajivya is superior to
Upajivaka. Pratyaksa and Anumiana are Upajivya here,
because, these provide the subject matter of abheda Sruti
viz., Isvara and Jiva. This is stated by Advaitin himself

in his anxiety to prove yFAwA of AFYM.
(i) Tafy gAuEAEARAT ATHY ArFeqtata QT |
aqify a9 gagrgwear: wnw afa sestsad @ @A
qaY Faay | qd oF afsary @ « grawgfafa swEag |
(ii) 37 f& 7= fava: fagafs aq a= sasfsag
Ry @igaEA FAE RSl STAITd gAY |

(4) (i) T AFARA—AZATFATAT AFATFICAGTS
qOFgEIRa SgATATIET,
(ii) weq@rsfy svmrEg—-s@gmEE (J.T.)
(5) g fvdtear aen Lo s avgdtE: | &=

P FraamgAEfag: e ganfeg: R g
TEACATAINRET 3950159 | (J.T.)

(6) In the sentence QRO | HIAA: the word e

refers to Y. AMSSTA ATTSSRY (FA vvwA: A
4
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Anubhava of Saksin is Superior to Agama

19. 7, f—a 9 IPAIROY APWH" A |
ANAATHIE TG AN AHTHITGTIN: |

TEAMIGIRY AT | TgA0 994 €09 gaA
AT T |

FIRTRYS 1T FARINIFIY | T T AR
TEHATTRATHY RAEERA |

TEANORANYT 7 & WY T giEaEl |
T T Aqgeard gAeatif ROw | et
FIATATAT |

Agama that is in conflict with the experience of
Saksin cannot be considered as Pramana. In that case
even the experience of Agamaprimanya may have to
be treated as Apramana. (Saksin is the final authority
in respect of ascertaining Pramanya. Once it is relaxed
in one case, it may have to be relaxed in all other
cases.)

Further, there being many Pramipas in a given
case affirms its validity. When many mention the
same thing and it is also confirmed by observation, it
results in the affirmation of its validity.

When there is no dispute in respect of the conten-
tion made, then only, mentioning of second and further
Pramanas results in anuvada i.e., re-statement. In the
present case, the abhedavadins oppose bheda and
therefore, there is a need to affirm Bhedaprimanya by
Sruti. (Therefore, Bheda Srutis are not mere anu-
vadakas. These affirm Bheda.)
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When something is opposed to rﬁéﬁy Pramanas,
then, it is Apramana. This is observed in the case of
Suktirajata.

The contention that ¢ Suktirajata is Apramana, not
because, it is opposed to many Pramianas but because,
it is defective’ is not correct, because, whatever is
opposed to many Praminas that is bound to be defec-
tive. In fact, the fact of its being defective is detected
by the opposition of many Pramanas.

Expl. (1) In this section two points are made:
(i) Abheda Srutis are in conflict with Bhedanubhava and
therefore, cannot be considered as Pramana. Bhedinubhava
obtained by S3ksin has to be respected. In case the
Bhedanubhava of Saksin is overlooked, then, Abhedagama
praminya anubhava also has to be overlooked. This will
defeat Advaitin’s very purpose,

(ii) When there are more than one Pramana in
a matter, it is not necessary that the second and further
Pramapas are merely Anuviadaka i.e., re-statement. The
second and further Pramianas have as much force as the
first one and affirm the point under discussion. In the
present case, the Bheda Srutis affirm the Bhedanubhava
obtained by Saksin.

(2) aagwEr & sdgammangfegas: | 9w
stgragfawd stwrared sgrmmaeafeasfy ag s
swfraasdid @rg | aa9 YEmm@aTEeyd | fagag ) of@wg
AEAgEatRIE:  aRgEEEdT AWt arsa | AW
wsafuafigatwaa: \eagaed gEeaeg: ©3¢0 | UE-
grstsrafrv IR RTenErgISTIaTafyaEg. WFaT-

wHE smrareafaegwy | (J.T.)
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(3) In case of PfHTATF its being defective is shown
by more than one sTHTor.

giewt Toiaed 3Tq St ¢ 3 Ted feeg giesa
gha srgaTFd qonfa | qa: @dy @@ ggdofy giea ofa
qzafa | @edgEAififena ada egfiarfa | aaY agwamor-
RO ow@ TSagA® AaraRTR fafaAfy )

Classification of Pramanas

20. f3, 4. —
IgENlerd @y TRISTEAIT |
ARAISTEIF] F GERAGAT: T ||
TEITTOTHT JTT G 7T T |
3 soT<d 7 agIE &R
qq): A TEAGTSISATeRS q: |
TSN TR0 TPEd FrATsRan
g 7 Bfd T FagaaTRE |
TYIIATEA (A cagsesy |
FIAAET AV AAATRAT T |
WATRIAET T 3y Ay Ty
IYSHARACY T AHOTATS T )

The senses eye, ear etc., free from the defects
constitute Pratyaksa, Tarka i.e., Aunmana free from
the fallacies is inference, the statements free from the
defects are Agama. The Siksijfiana is called Anubhava.,
The defects are detected by the superior Pramanas.
The superiority of Pramianas is on two grounds viz.
(i) many Pramanas supporting the matter concerned.
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(i) A Pramina being superior by its very nature.
Between these two criterea that which is superior by
its very naiure has to be preferred to that of the support
of many Pramanas, Upajivyatva etc., constitute the
grounds for the superior nature of a Pramana.

Conveying the objects as they are, constitutes
Pramanya of Pramidnas. This is primarily done by the
knowledge. The knowledge is of two types viz. (i)
Anubhava i.e., Svarupajfiana, (ii) Bahya i.e., Vrttijiiana.
Between these two Anubhava is superior.

Pratyaksa, Anumina and Agama constitute Anu-
Pramana (while Jiiana itself is Kevala Pramina.) Among
Pratyaksa, Anumana and Agama, the Agama is nor-
mally superior. However, when Agama is in conflict
with Upajivya Pratyaksa etc., then, Upajivya is
superior.

Expl. (1) In this section the classification and broad
definition of Pratyaksa etc., are given.

(2) The Pratyaksa etc., Pramapas are defined as
follows :

(i) srge s waey 1 zfvgaw siges srarfy-
nifgang | gfegafufa amfeade Fatear

The senses eye, ear etc., free from the defects constitute
Pratyaksa.

(ii) ge: : AGAT | FEAHERRTARTRE I9-
afagFanfygegarsy fegagar | ar 7 ad Qraadgg fafir
Y SgAEy A« gfa ahEsyA wuwdqufa: s<ad |
(J-T.)
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Reasoning free from the fallacies is called Anuma. It
is also called by the designations Upapatti, Yukti, Linga,
Tarka etc.

Tarka is of two types viz., g&@¥ and ®@mqd. The
first is explained as sqreqTFIRR Afqv=asaagay | This
type of Tarka is called georgAtd while the rest is called
HIqAGHA |

The Nyayavaisegikas do not consider this 9&§ type of
a% as IATO while Jains consider it as a separate SR,

q: gwIRT | waatfa sarfasEa: | g gwofata
san | (J.T.)

(3) Arr@ETId wid @y gyl wgaw: gfa Aa-
féxaq | The word @wg refers to @&EUFIA or TifaagIa.
This is always free from the defects. Therefore, the
adjective ﬁ'geg is not necessary in this case. (This ﬁé@aq‘,
of course, only in the case of qiféa® s.)

(4) The grounds of EgWIgATE=T of a gHIUW are:
Iqsivsaa, fcasmea, Hfaa.

(4) =TATER is explained as gqirRyaRafarasifa ;
such fygfirifza is @A in case of grA while it is
qTFICAT in case of gRga, & and meg. Therefore, the
QTATYY or AHIFINH is & in g1 while it is grzgearin
case of others. That is why ®1+ is designated as Sg@anror
and others are called 3yggator in Dvaita tradition.

areg is also sygaAtor. However, since yfa is always
flawless it is also called @®F compared with other
HFIAITIs.

shegafegrinar wrfidme 3g= q9sd geaq | 7 g
graaR®Egaqr| (J.T.)
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(6) (i) FrEg—weREmEafafcey, Ifzafsgassaea
FrRarIfaETq |
(i) WrF—sewda (J.T.)

Requirements of Pararthanumana

21. fa, f4—
JITEIEAT g Haragariasm |
a1 st A @ @ i s

AT IR TAVHIACHF |
Iith: TRTEI T TFTETENH |
SPILERIN I BB ENEE R el
99® % T qria Jieadd g |
FIAT FGHT TIE TGS )
fRrgeda Afgrn ¥ T A3 |
FRFTEYIATY WE=INT Jrary |
T AT SARATNS HT9Y |
sqTiReg HadIsit =g sl faaamEg 0
T PR eeRFEE: |
AT JTAGAAT reegqaran |l

This Pararthanumana is stated to consist of Pratijna
gg etc., three or more avayavas. However, these are
superfluous, since Upapatti i.e., the presentation of
Hetu that has Vyapti is the chief requirement and the
statements of Pratijna, Hetu etc., are only intended to
present the Hetu that has Vyapti to the mind of the
person who has to infer. Without reminding the
presence of Hetu that has Vyapti, the mere Pratijna



56 VISNUTATTVAVINIRNAYA

etc., statements will not help him. Depending upon the
need of the person any one of these avayavas can
remind him of the presence of Hetu that has Vyapti.
Therefore to insist on three or more avayavas is
superfluous.

Presentation of Hetu that has Vyapti constitutes
the chief element in the process of reasoning to infer.
This can be brought about by the statement of Pratijna
alone, Hetu with dristant alone, Upanaya or Nigamana
alone.

From experience it is clear that any one or two
or three of these can lead to the reasoning necessary
to the inference depending upon the need of the
person who is to be enabled to infer.

Expl. (1) In this section it is shown that for QTIATFAT
it is not necessary to have all the five avayavas viz.
Pratijna, Hetu etc., but any one, or two or three of these
are sufficient to have thvﬁgma. This depends upon the
need of the person. What is important is, the presence of
the Hetu that has Vyapti relation with the Sadhya has to
be brought home.

(2) Inference is of two types viz., &% and qurgf. In
respect of ll‘l‘l!ﬁgmﬂ generally five avayavas or a five-
stepped statement of syllogism is worked out by Nyaya-
vaisesikas, Some contend that only three are sufficient
while others hold that only two are sufficient. It is pointed
out here that no such fixed scheme is necessary. The chief
element in the reasoning for an inference is the presence
of Hetu that has Vyapti relation. The statements Pratijna,
Hetu etc., are only intended to bring home this position.
This is done sometimes only by one of these and sometimes
by more than one. It all depends upon the equipment of
the person who is to be enabled to infer.
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(3) (a) fafrd sgara &y ooy 3fq)

(i) a8 FrogmAAYEy @ade sqrfi g
frafirqe? sqrcd Sgasaw aeaTigaTEe | a9 3 faafiga-
& sqqwafafa: s |

(ii) TART SATEATIHRTA TR TATET TIqT A
qg1 qITATATAL |

(b) arx arfem: fasfaveed ) wfEniggeso: w1
grNgRgfaaeat ffays  wagares:  saearEEd: Syd
wgaTFd qorgey: sfw e

afasnga: gearqaar: a9yt srufigarn: @t |

SIEONGEY E¥AAY | ara faaneany oeg
gwafa—aragegarfafa |

(c) AFATA—INGATAIIYE TIGImanFay , Frara-
garfast fradw zfa 9w | 91 squt | wggatww: fasoa)-
sta: gfa =ET )

gy g gfasarcanfis ofq awmsdw, sai sfy
afgvafsgrarswsas sugsaqd | wa: s fynfegamen-
fas araar wafs arEedq AGATES THIO WIRIET JrFY |

gfeafas owg @A gfwem  ghiwemonfeggaar
THI0TE Sugehe atfa | (J.T.)

The driving point of the whole discussion is, what is
essential for thuigma is bringing home the fact that the
Hetu or Linga that has Vyapti relation with the Sadhya is
present and therefore, the presence of the Sadhya has to be
inferred. To achieve this end it is not necessary to state
all the five avayavas of a Pararthanumina, Whatever are
necessary in a given case, the mention of those is sufficient.
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This depends upon the person’s equipment who is to be
guided to infer.

Defects of reasoning. Arthapatti, Upamana and
Anvpalabdhi are not separate Pramanas

22. A, fa, —
fatay e ArAASHARE |
IZI: fAyAr Qe @S |
FTFRAIAT AT & IASA™ AT qq |
A5 TAOYRY Ed® gHEa |
fAmen: o@ w3 &g dTggiwdgan |
g ArfaRarTRRIffad |
TP1 WA qaTy g agiv |
TFEATAIF YT TR |
e TR f3fvd agway |
TF TGHI: JII-PISE: |
3wt 339 gEma T i |
Th AFEY WY RAragaawy |
HINT TEEMEISR TIRMREAS 1)
Fi2e4T TRIWE AfSTIFIAT "ar |
YT ¥ gFAAE T g |
Iwar Rfrar 99 feasfarmda 7.

Virodha i.e., syntactical incongruity, Adhikya i.e.,
extra words, Nyunata i.e., incompleteness, Asangati
i.e., absence of reciprocity, these are the defects of
reasoning. Virodha i.e., incongruity is of two types viz.

(i) Svatah i.e., arising out of one’s own statement,
action etc. (ii) Anyatah i.e., pointed out by another
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Pramana. Jati is self-contradiction. These defects
along with Samvada i.e., acceptance of the disputed
point, and Anukti i.e.,, keeping mum, constitute
nigrahasthanas.

Arthapatti is presuming something to justify what
is already known but needs justification.

Comprehension of similarity in something that was
seen before by now seeing a similar object is Upamana.

Abhava is comprehended in two ways: (i) By
anubhava i.e., Saksin (ii) By Yogya anupalabdhi i.e.,
non-comprehension of an entity even when appropriate
means to comprehend it are operating. The absence of
bliss etc., is comprehended in the first way and the
absence of jar etc., is comprehended in the second way.
The first way of comprehending abhava is Pratyaksa
while the second is Anumana. Sometimes the absence
of jar etc., entities is also comprehended by Pratyaksa.

Arthapatti and Upamana are varieties of Anumana.

Agama is of two types : Nitya i.e., eternal, Anitya
i.e., created.

Expl. (1) The defects of reasoning, the nature of
Arthapatti and Upamana are explained in this section,

(2) (i) ey fadra: (i) @& agar wfme
arfagaq (i) frafgaresgfa: =@ar  (iv) soemafas:
wagfa:

These technical terms are used in specific senses,
Therefore, these should not be taken in the ordinary sense

or in the sense in which other schools have used these
terms. For instance the term fQTQIq is not used in the
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ordinary sense of opposition, conflict or contradiction but
in the specific sense of syntactical incongruity sfra\=qwayg-
qrgarfEae:. Similarly, the word spifQsa refers to the
use of unnecessary extra words when a sentence is self-
sufficient. sy@®fa is not irrelevance here but the absence
of reciprocity. It is difficult to translate these technical
terms. Therefore, their explanation in Sanskrit is given
above,.

(3) (i) The expression srifer is used here to refer to
EagaEady, afraifada and @sgafaa. These are
different forms of awrgﬁr i.e., self contradiction.

wsaigfa: sfa: | & A eggafaqs:, afear-
fgae:, wvafat: |

(ii) Fafagaodgirgena: gawg:, geoihna: agfe: )

(4) (i) Wda:—AGUUGNTAS HAW FIAG , A qg9-
qregwTateavafifa: sgtafsa: |

(ii) 1T M FEAQ: JEIW I A@TIATE N TG

9ag8 Ao Fegfa wnwed ofd agag megwTmaEe
AR q¥d I SR 38 )

(i) ugwaf%w is not considered as a separate Pramina
in Dvaita Vedanta. Nor 3731q is always comprehended
by as®g. The absence of g& F:® etc., is comprehended

by mfﬁmmqt while the absence of &, QT etc., is compre-
hended sometimes by g8t and sometimes by ®igaw also.

Classification of Pratyaksa

23. fa, fA—
gy fifdd §9 vt AR aur
il SR au adwygTeTE: w1
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Fgrfu T @& fAATEEwEl T |
faom: P adeea=aw GlRaf g
e 7 fumrfa fnfa farfa =1
A FearieRy FagHiia |

g qft fad R o semgfafy Sifdey |
A TR @Ed gEINT g |
IYANEAET GEIIIal 4 |

I AEETAGIHT TFAATRF_ |

TIYTAHETFRIA  TH0ER |
AT AL 7@ fgaed wig w3

g TS |

Pratyaksa is of three types viz., I§vara Pratyaksa,
Yogi Pratyaksa and Ayogi Pratyaksa. All these three
arise by senses. The senses of Visnu and Laksmi are
eternal, of the nature of consciousness, and part of
their very nature, The senses of others are of two
types viz.: (i) Such senses that are part of their very
nature. (ii) Such other senses that are not part of their
very nature. The latter are of three kinds: Daiva,
Asura and Madhya. Since the Aksa i.e., senses move
towards the objects the knowledge obtained by them is
called Pratyaksa. The senses of ISvara are Aksa in the
primary sense since these never perish. In case of
others as their senses develop through ahamkara at the
commencement of creation and subside again during
pralaya, these are Aksa only in the secondary sense.

Sambhava is also a form of reasoning. Therefore,
it is not a separate Pramiana. Anumana establishes
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things only when duly supported by Pratyaksa and
Agama. In other cases, there is no certainty about its
conclusions. This is all stated in Brahmatarka.

Expl. (1) In this section the varieties of Pratyaksa are
described.

(2) (i) Ysacaeasy refers to both fyeoya=rey and agHy-
a3 -

(ii) The description of ﬁ'sg as Héﬁguf\a‘afﬁ‘a
only refers to the absence of @frgas. RrasFgannaat
amigaq ) (J.T.)

According to Dvaita, Lord Vigpu has smiga@saya-
fazgfegas. Laksmi also has similar ggstfegas.

(3) (i) The jivas have both @wsaffga and wefizw.
Their @m&afegas get I997 and a7 |
aEn fag@ft oo g Wesgs fFmatea-

soeafarfa | 9% azeSTenm: M |
(ii) |Fan magganfn fafa | fsam@rgaf
srgarfor | swaaarfa asaifa ) (J.T.)
(4) (i) sarfawvoaTe wdafhfawasag armEfes-
afy gmuAgad | TaRREETINY Sqata: qred: |
(i) srggeeal gsagmangr safusfaegfaman
aga™ gamorar wAfaaragar arfa ) (J.T.)
Bheda Srutis are not Anuvadaka
24. A, fi—3ux Nafeged TR W O
IRYT GFY | FAA IFIEHA W@ A0 Afrg) |
gt = o SIS T | T ARG IFIG-
el TN AR | TR T AGHAIRE ST, A
REIFTAIIANRTAY | I NGAHFTANT A=y |
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Now, the Pramanas that convey Bheda are Upajivya
and therefore, are superior. Therefore, it is proper to
take even the so called Abheda Sruti as conveying
Bheda only. If Bheda is not conveyed by Pratyaksa
which is Upajivya Pramana here, then, how can Bheda
Sruti be considered as anuvada, and if Bheda is
conveyed by Pratyaksa, then, how can Abheda Sruti
remain without being repudiated ?

Unless the subject under reference is already
conveyed by some other Pramina earlier, the later
Pramiana will not be anuvada. If it is contended that
the earlier Pramapa i.e., Pratyaksa is inferior, then,
later Pramaina i.e., Bheda Sruti will not be anuvada at
all. Therefore, Bheda Srutis are superior.

Expl. (1) In this section three points are made :

(i) Since Bheda is conveyed by Pratyaksa which is
Upajivya Pramina the so called Abheda Srutis also should
be interpreted as conveying Bheda only.

(ii) If Bheda is not already conveyed by Upajivya
Pratyaksa, then, Bheda Sruti will not be anuvada and will
establish Bheda. On the other hand, if Bheda is conveyed by
Upajivya Pratyaksa, then, Abheda Sruti stands repudiated,
that is to say, its Abheda sense has to be given up and
Abheda Sruti also has to be interpreted as conveying Bheda.

(iii) To avoid the above contingency, if Pratyaksa
that conveys Bheda is considered as inferior, then also,
Bheda Sruti will not be anuvada. A superior Pramana
cannot be merely an anuvada of an inferior Pramaga.

(2) (i) 9% ITSNeqAa IATAOANTTLAT AT5EEH
YrgraETfy Sositsarganior AYTRT o Qreedd | gdtan-
g=fatd FHTATIGYIA IT @ g GI°T ANTATCIYY |
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(ii) (a) SrPgrigsr warorreator wfagY dgarFmai
FIATAITHA WAl |
(b) #z® sAToFaYer fagY swgEFIw AW
AJT: AFUT: F @1 |
(iii) g9@d = (TIAWIL:) ATIRTURG  ANTHAT,
wfafachrad
auT f§ gAwarg gemrfys Ueayd: e @
FOT | @7 dgyd: Femegeafy 9 $0f0 | q9r 5 mrasan
afad v dggfa: sanganfeE ang)

WA TAATHTIET CFAATFATIIAT ATIERT |
(J.T.)

25. ., f,—ATTRREITTANT TESTEER
‘g a1 9 T Fiead i R agarER ) i
TR T aqA AFE TEATANAEGEAT O G
HEARTY FE<44 |

T 9 a7 gielw: R asI | afe 9) gie-
g smgaRaafift gu w3 @y | ghwfaga B
AFAMT &G | AT FAWMHGS IRUSIIL: AXA-
g ¥ AU FFARTANER | T A

=y |

In case the statements that are in conflict with all
other Praminpas are considered as authoritative and
superior (on the ground that these have Apirvata)
then, the purport of the statements such as ‘Idam va
agre naiva kinchana asit’ etc. (There was nothing at
the commencement of the creation. It was all éinya.
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Therefore the §iinya is the cause of the world etc.) has
to be taken as authoritative and as the purport of the
entire scripture, without any scrutiny, on the ground
that it has apirvata since it is opposed to all other
Pramanas.

It cannot be argued that such a purport is opposed
to reason and therefore cannot be taken as authorita-
tive, because, in the opinion of those who consider
the opposition of other Pramianas as the ground of
aparvata, the opposition of reason will be a merit
(a supporting point to consider such a statement as
authoritative). In case the purport of the statements
such as ‘ Idam va agre naiva kinchana etc., is considered
as supported by reason, then, it will be anuvada (and
lose its apirvata).

The correct position is, whatever is supported by
other Pramanas that cannot be denied. (Bheda is
supported by Pratyaksa and Anumana and therefore,
cannot be denied). If it is contended that Bheda is not
supported by Pratyaksa and Anumana, then, Bheda
Sruti will not be Anuvada and will validly convey
Bheda. In either case Bheda Srutis are authoritative
and superior.

Expl. (1) In this section it is pointed out that mere
apirvata only will not give superiority to a Pramapa.
Absence of conflict with other Pramanas is more important,
Aptirvata will be the ground for the superiority of a
Pramana only when it is not opposed to other Pramanas.

Abheda Srutis are in conflict with Pratyaksa and
Anumina; thereflore, these cannot be considered as Prabala

i.e., superior merely on the ground of Apiirvata.
5
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In the case of Bheda Srutis these are supported by
Pratyaksa and Anumina. The mere fact of the absence of
apiirvata cannot take away the strength of this support and
make the Bheda Srutis durbala i.e., inferior.

The real ground for the superiority is not apiirvata
but Pramanantaravirodhabhava,

This position is explained quoting an instance viz.,
‘Idam va agre naiva kinchana asit> etc. The fact stated
here viz., stinya is the cause of the world, is opposed to all
other Pramapas. But there is apiirvata in this statement
since it is not conveyed by any other Pramana. Now the
purport of this statement cannot be considered as authorita-
tive or superior merely on the ground that there is apiirvata
in it. It has to be rejected as it is in conflict with all other
Praminas. Same is the case of Abheda Srutis. These convey
Abheda that is opposed to Pratyaksa and Anumaina,

(i) siq@ar ¥ araegfegaar gfagr | aa: FRioTEaT-
arAAgEAY afqurgant tFqaTEATARE qEedy |

w gweaq | & gaorearfatiasfy siqgarmiua -
g=qq 39 agfainy | W wfigagarg | @¥fy | gEwamor-
fregdi  TFFITAFAEAE  AYGRATATIN ATIEATEIRT AT
FFAGIATY FIFATAT ALHATFAAT SATGATA  GIFTAT FAH-
T AEIRIET ¢ 3F ar Wi’ SATAAET qEaEi naed-
wagedsaq | Fa: Afa=nio qdtquae ague adgaorfaeg-
@1 aauAnfagearg Aggaremrfsfa @) (J.T.)

(ii) srwToTeaT RO stqdaT sTaeaRg: A g afgo |
(J.T.)

(2) =g¥Ar is considered as one of the areqafags.
When something that is not conveyed by any other Pramina
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is conveyed by a Pramipa, then, there is apiirvata,
Advaitins claim that Abheda Srutis have such apiirvata.
This is because, Abheda i.e., Jiva-brahmaikya is not
conveyed by any other Pramina than Abheda Srutis. They
further point out that such apiirvata is not there in the case
of Bheda Srutis, because, Bheda is already conveyed by
Pratyaksa and Anumiana. Stating something that is already
conveyed by other Pramipa is merely Anuvada i.e., re-
statement. There is no apiirvata in it. Therefore, Bheda
Srutis are merely anuvadak and hence gi‘a

Refluting this contention of Advaitins, it is pointed
out here that this apurvati is helpful omly if what is
conveyed by a Pramipa is not in conflict with other
Pramianas. Absence of other Pramainas is one thing, and
conflict with other Pramanas is quite another. In the case
of Abheda Srutis it is not merely the absence of other
Pramanas to convey it but it is conflict with other Pramanas
for conveying it. It is the latter that makes them useless. In
the case of Bheda Srutis, there is no such conflict with other
Pramanas; on the contrary, the other Praminas support
Bheda. Therefore, mere absence of apiirvata does not
affect the authoritativeness or superiority of Bheda Srutis.

Affirmation by many Pramanas will strengthen the case

26. R B— T e e | e @
TEIHTEAIE TEY | AT A R ARG
U | WY T arevafeaed adu gy | AR
YT ATF<T: TTAHIY I JFAEHAT AT
o |

TYAAHIAT T ARE ARl Terie
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A A7 IR TRATR TR | T TEE-
HATRT AT |

I FATAWEEAY A ANY aRUT IR g
fisi: gafac €T wETaRTd qatE |

[t is not correct to say that when there are many
Pramanas in a matter the second and later Praminas are
not authoritative as these merely restate what 1s already
conveyed. It is observed that when there are many
Pramanas in a matter, there is affirmation of it. If such
a position is not accepted, then, Abhyasa etc., will not
determine the authoritativeness. All have accepted the
fact that Abhyasa determines the purport.

In case Abhyasa is not accepted as a determinative
of purport by the Advaitin, then, the abhyasa ie.,
repetition of ‘ Tattvamasi’ nine times will have to be
considered as mere anuvada i.e., restatement but not
as an authority in respect of Abheda.

If it is contended by the Advaitin that repetition
of ‘ Tattvamasi’ is intendad for those who are not able
to comprehend Abheda by the first statement, then, we
also say that Bheda Sruti is meant for those who are
not able to comprehend Bheda by Pratyaksa. There-
fore, many Pramanas in a matter are intended only
to affirm the matter concerned. Therefore, *Tattva-
masi’ etc., Sruti statements do not convey Abheda at
all. All Sruti passages convey the supremacy of Visnu
only.

Expl. (1) In this section it is pointed out that many
Pramanas in the same matter affirm the authoritativeness
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of the matter concerned. Concluding the discusion in this
respect it is clearly stated that Abheda is not the purport of
Sruti. It is the supremacy of Lord Visnu that is the
purport of Sruti.

(2) Trzdq—fazagr ggfa:, svgaag sgra: snfy-
g3« feas qad

Srati and Smriti passages declare the Supremacy
of I.ord Vishnu

27. f@. fa.—ar T WrE—
ZTAAT JRAT A% FCAHT 09 N |
g @I AT FEEISET I |
I ORI QOATCHIRIRA: |
Y AFAIIRT edsag B |
T FHARISTARER TwH: |
FMshA A& I T gAY TENAN: |
q AHIRGYET T gEIraay |
7 qifAg Wl 9 I AT |
T A TS T |
Tqg 3T IEHH Y TIHSA ARG N T |
qafay 3TLIE R qEEwed N9 T qay |
AT T T&FIq qAWHT geradeaasa |
g weigfa: 1
TE o GAIGHT AT fiTa: @ |
IR AT ATETY WA || 51 WETRiR |
It is stated by Lord Srikrsna himself—

There are two sentient beings in this universe viz,,
Ksara and Aksara. All sentient beings other than
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Laksmi are designated as Ksara while Laksmi who
does not undergo any change is Aksara. The highest
Purusa is distinct from these two and is designated as
Paramatma. He is the ruler of all, he is eternal, and
he supports all entering into them.

I am designated as Purusottama both in the Vedas
and other sacred literatrue since I am superior to both
Ksara and Aksara. He who knows me in this way
without any misunderstanding, knows all, and he
worships me with complete devotion. This secret
knowledge is given to you. Realising this, attain the
direct knowledge of me i.e., the Supreme God, and
attain liberation.

The entire sacred literature chiefly conveys Visnu
the Supreme God and nothing else. Dharma etc,,
other matters, are conveyed only secondarily. This is
because, the entire sacred literature is intended to lead
to the Purusartha i.e., liberation which can be obtained
only by his grace.

The chief purport of all Vedas is to declare the
supremacy of Lord Visnu. The other matters such as
Dharma etc., are conveyed only secondarily.

Expl. (1) The fact that the entire sacred literature
chiefly conveys the supremacy of Lord Visgnu is explained
here by quoting Bhagavadgiti and other scriptures,

(2) gEN—Ta), Sr&—wASrE gATAITT Afy, wET
sfasaadt, aatfn yarfa—aemeay siar:, feen—wgews:,

SrF—greuarm, eI A ET, Faga:—gw: |

(3) The expression @€ refers to all 3fyFs while syeaT
refers to Goddess Lakgmi. All Jivas undergo some or other
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kind of mutilation while Goddess Laksmi does not undergo
any kind of modification,

Liberation is obtained by the grace of God
28. f, il —gwg fo: Aetwwe 7 AEERTd
gavmaW | Ay R gy |
quidEmn: /4sit T P g o &)
fareeng agate qaa afae 1
HG R P (G
AFAIEATY HE: AT A A W G |
g 17 WA AR TRaan | 5l I |
vy fasopwaTeE R @ |
T TR WAIREIY JWIq FAR g=ad A9 |
ARAOSET T A ggefn sdmRgsE
gl arREufa: |
AUTHT T4 S¥q: T AGGT A TEAT Y |
TN TUYT A9 T TEY A RIYA
a1 & || 3fy sy |
AWE AYEA TYHANAN |
Wty  Frog o AR RRREE )
g Aag=Y |

It is most appropriate to say that the purport of
the entire scripture is to convey the supremacy of Lord
Visnu only. Among the goals of life Moksa i.e., the
salvation, is the Supreme goal.

Bhallaveya Sruti states that among Dharma, Artha
etc., goals of life, Dharma etc., are not permanent. It
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is only Moksa that is eternal. Therefore, a wise person
should aspire to obtain Moksa.

The Mahabharata also says that the other goals such
as Dharma, Artha etc., are not permanent and the
misery is not completely eliminated by them. There-
fore, these do not lead to the highest happiness. It is
Moksa that gives highest happiness for those who
rotate in the cycle of birth and death by releasing
from it.

This Moksa cannot be obtained without the grace
of God.

The Narayana Sruti says that one will become free
from this miserable cycle of birth and death only by
the grace of Narayana and not by any other means.
Therefore, those who desire to be free from this
Samsara should meditate upon Lord Narayana only.

The Katha Upanisad says that God cannot be
attained by discourses, by intelligence, or by vast
learning. God can be obtained only by one whom he
chooses to bestow his grace upon. The God will reveal
himself only to such a chosen person.

God himself declares in the Gita ‘I shall immedi-
ately lift from Samsara those whose mind is fixed
on me.”

Expl. (1) Two points are mentioned here : (i) Moksa
is the highest goal in life. (ii) Moksa can be obtained only
by the grace of God.

29. fa, fa—
seqfuafairderr: Fafigiaamei: |
TRt T QO T @ TR 1 5 L |
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P FEET Sy i gy =@ |
A GHFT § TR TR || g T |
TPYHR WITRE VAT A9F: |
FIE: W AW PSRT 7 @9E: | IR T
fif uierigFET fRme: o q sfEEEg |
ANTFEARNRIT 3TA1Ar 7Ry | qraia R aae: O
AR Teaq | ZEf T FdaEd 0 a1 |
T qreat fiiviere R | qocEtEER T g
FesfiuraTg TR a9 | a3 aan g9 o |l
i duiyf: |
A1 AATAGHST AR gAY |
q w3z Wi 7 qdwET 1wE
T YMRITEIRT O AR e @i -
faa | om: fem: o w@ gEgREdET SR
T 9 AN Freatae R T |
The Skanda Purina says: Creation, sustenance,
destruction, regulation, enlightenment, veiling, bond-

age and liberation all these are due to the Supreme
Lord Hari. He is absolutely independent.

The Supreme Lord Janardana gives knowledge to
the ignorant, liberation to the enlightened and bliss to
the liberated.

The Supreme Brahman i.e., Visnu binds all in the
cycle of birth and death, liberates all from the same
and enables the liberated to realise the bliss which is of
their very nature.
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It is observed that the love of God is especially
obtained by knowing the excellence of his qualities and
not by thinking as identical with him. The superiors
are displeased if one thinks that he is equal to them.
The kings harm those who think themselves as kings;
on the other hand, if one talks of the excellence of
their qualities, they will grant all his desires.

The Sauparna Sruti says: Lord Visnu will not
have that much affection for anyone which he will have
for one who knows the excellence of his qualities.

One will obtain liberation by the love of God.
Therefore, all Vedas chiefly convey him only.

O Arjuna! he who knows me as Supreme Purusa
without any distortion, knows me well and he wor-
ships me with complete devotion.

In this way Lord Krisna himself has declared that
he will be very much pleased with those who know the
excellence of his qualities. Therefore, all Srutis and
Smritis chiefly convey the supremacy of Lord Visnu.

There is no Pramana to indicate that the purport
of Sruti is abheda i.e., Jivabrahmaikya.

Expl. (1) The reason for coming to the conclusion
that the entire scripture chiefly conveys the supremacy of
Lord Vignu, is explained here.

The scriptures are intended to lead one to the goal of
liberation, Liberation is achieved by the grace of God.
This grace is obtained by knowing his supremacy. There-
fore, it is the supremacy of Lord Visnu that is the purport
of the scripture, Abheda i.e., identity is not the purport.
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The difference is an internal attribate

3. fi.fA. —a ¥ AyafRwaa NRifs )
fRmuRdenmay A0y | gfgRavagar Jghify: |
WY T TR T SRR |

RIEET W™ | A T afinRdiate Y
JEETd VT WEUd AR | EsTRgEi
ety fated @ feT )

Y SEIRET 0 g | m ada R R
e T | 3® W T g Wi asafifiag

Bheda i.e., the difference is comprehended either
as adjective or as substantive. But these very positions
of adjective and substantive depend upon Bhedaie.,
difference. Similarly Bheda is comprehended having
a reference to Dharmi i.e., that which is differentiated
and Pratiyogi, that from which it is differentiated. But
these two positions depend upon Bheda. Therefore,
the very concept of Bheda ie., difference cannot be
sustained.

This objection against the very concept of Bheda
is not tenable, because, Bheda ie., difference is an
internal attribute of the object concerned. It constitutes
the very nature of the object concerned.

It cannot be argued that Bheda cannot be the very
nature of the object concerned since its comprehension
needs a reference to Dharmi and Pratiyogi. Because,
the concept of Aikya i.e., Abheda of Advaitins also
needs a reference to Dharmi and Pratiyogi, but still it
is considered as of the very nature of Brahman. The
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absence of the comprehension of the difference even
when the object concerned is comprehended. can be
explained on par with the absence of the comprehen-
sion of Abhedi even when Brahman is comprehended.

The fact is, Bheda is comprehended as soon as an
object is comprehended. An object is always compre-
hended as distinct from all other objects. The state-
ment—* The difference of the object’ has to be under-
stood like the statement—*the nature of the object’;
the nature of the object is the very object but still it is
stated as ° of the object’.

Expl. (1) In the previous section it is stated that the
Supreme God is chiefly conveyed by the Sruti. But this
concept of a Supreme God is sustainable only if it is
conceived as different and superior to all others, This again
is dependent upon the tenability of the concept of Bheda
i.e., difference. Advaitins question the tenability of the
very concept of Bheda i.e., difference. Therefore, in this
section the concept of Bheda is established.

FOATATIFATG AW IGAARIInd: A |
ATEg A wfiggfy annifore: is the objection raised by the
Advaitin.

(2) Bheda i.e., difference is comprehended ecither as
adjective or as substantive. These two positions depend
upon the comprehension of the difference while the compre-
hension of the difference depends upon the comprehension
of these two positions. This results in sy=gy=aTAT i.c.,
reciprocal dependency.

#T: g2udY AmY sf sevefidmuaar gzeza): §9: 3fy
afgdrsaaar ar afawraa
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TeqzaY: fafraufadsaaar gdtaY gai guatfa: | T=-
wear: fayefadreawandifes dgdiader ) qur =

YT |

(3) Similarly, the comprehension of the difference
needs the comprehension of Dharmi i.e., that which is
differentiated, and Pratiyogi i.e., that from which it is
differentiated. Further, the comprehension of these two
positions viz., Dharmi and Pratiyogi needs the comprehen-
sion of the difference,  Therefore, this also leads to
W=AVFAAY i.e., reciprocal dependency.

92 92 A5 37 e ¥ afq affis, gew wafue=
gfeaified gdte fg 89 gdasq: | dgadtadan = aff-
gfaayfiendifa: | quar T steay=aTSTar |

(4) The above ®+@Y*qIq is removed by pointing out
that Bheda i.e., the difference is not an attribute of both
Dharmi and Pratiyogi but it is an internal attribute, that
is to say, the very nature of Dharmi. Therefore, the
comprehension of the difference does not depend upon the
comprehension of both Dharmi and Pratiyogi. The
comprehension of Dharmi is sufficient to comprchend the
difference. Hence, there is no s{=a\*q1>1Y.

A ¥ gme: (9 afiefeigaaat:) feeg oww
(afftor:) @ stvor faeea: | | 9 A afdon: asedT
¥ affigdtfaa Agadtfafefy sdtfagarmag @ sisay=ar-
waar| (J.T.)

(5) Now, the next question is, if the difference is of
the very nature of Dharmi i.e., the object, then, how is it
that when the object is comprehended, the difference is not
comprehended. This objection is answered by pointing
out that according to Advaita, Brahman is comprehended,
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but Jivabrahma Abheda which is not different from
Brahman is not comprehended. Similarly, the object may
be comprehended without the comprehension of Bheda
until the Nirtipaka i.e., Pratiyogi is referred to.

q% Fa-y Easrgaar fag sy sasgon: 35 T fagy )
W TN ITRALFIAEGIG |
(6) The above reply is only tentative. The actual

position is explained in the next line viz., ATEG SN e |
o f&Z: | When an object is comprehended, the fact of its
being different from all other objects is also comprehended.

31. fa, fy, —aR 7 @& WS 9 G W A
T ded T I |

TN e AN I TN T R | AR
FIA T9T €FT KA |

JRAT T §iql Iowed wfaBRT qey 4y
TR 7 R oneAfa o Tagar 7 av gfy FRg d@a
W |

qAWFAA: G4FE9Y FIT 0T FIATRIFY | o |
I |

In case, Bheda i.e., difference is not an internal
attribute of the object concerned, then, when an object
is observed the fact of its being distinct from all other
objects will not be comprehended at all. If its distinc-
tion from all others is not comprehended, then, one
may mistake even oneself to be the jar etc., other
objects (since his understanding of himself will not

have included his distinction from the jar etc., other
objects). Such doubt never arises.
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Normally, one comprehends an object as distinct
from all other objects and only in such cases where
there is some similarity he entertains doubts. No one
entertains any doubt in respect of himself whether he
is Devadatta or jar etc., other objects. (Because when
he comprehends himself, he comprehends as distinct
from all other objects). Normally one comprehends
an object as distinct from all others in general, first, and
then only as distinct from jar etc., particular objects.
Therefore, there is no reciprocal dependency in the
comprehension of the object and the difference.

Expl. (1) In this section four important features of
the comprehension of Bheda i.e., difference are mentioned.

(i) When an object is comprehended the fact of its
being distinct from all other objects is also comprehended
in a general way. Because such a distinction is the very
nature of the object concerned.

(ii) Because of such understanding of the distinction
from all other objects one will not confuse himself with
other objects when one understands himself.

(iii) Such confusion or doubt arises only in such cases
where there is some similarity.

(iv) The distinction of an object from all other objects
is comprehended in a general way when that object is
comprehended. Later, its distinction from particular
objects is comprehended as and when those other objects
arc referred to.

32. &, fa, —a ¥ gaog g Q9 1 T
INIT EITHEATRA AWEGE: 89 A 0T a9 9 |
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THRAwT T AT AR ehfisd ww | At AR
T GdIeEaTHFNE | RANEEER T e |

T 9 Y THENT R I3 IgATReT |
TWE, HEZ THAT |

The objection viz., in case the object and its differ-
ence from all other objects are comprehended simul-
taneously, then, there will be the contingency of
Dharmi and all Pratiyogins being grasped simultane-
ously, is not tenable. Because, the comprehension
of these together as a group is possible as in the case
of the comprehension of thousand lamps.

Advaitins also have to accept viSesa within one
entity. They have accepted the distinction of Brahman
from all others by quoting the Sruti ‘Neti Neti’. It
results in repetition if videsa is not accepted. The
distinction from the jar and the distinction from the
cloth cannot be one and the same. Therefore, the
comprehension of the difference is quite logical.

Expl. (1) In this section, two objections in respect of
Bheda i e., difference are removed.

(i) The first objection is, il the object and its difference
are comprehended together, then, the contingency of
simultaneous comprehension of the object and many
Pratiyogins from which the object is differentiated will
arise. An observer who comprehends an object, say a jar,
will have to simultaneously comprehend its difference from
the cloth, wood, stone etc., several Pratiyogins. This does
not happen.

This objection is answered by pointing out that the
comprehension of the difference from all these individually
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need not happen simultaneously, but it can happen as that
of a group as in the case ol a comprehension of a thousand
lamps.

Tt FrEArEERItEiRe qai g
uHE FEeRY a4 sriuggeefa: |

(ii) The second objection is, if Bheda i.e., difference
is of the very nature of the object differenciated, the
words referring to them will be Synonyms. This objection
is answered by pointing out that the Abheda of Dharmi
and Bheda is Savisesabheda, that is to say, even though
there is ﬂﬁi‘ between gdt and a{, there is ﬁ'q‘aﬂ'a‘gu‘
also on account of f¥Nw.

A AW YeEETy wEagmsst waray gf stred| | e
=AFAT: afedTiFgtere |

(2) Another point made in this section is, even
Advaitins have to accept fA9Iw. According to Advaita,
the Sruti ‘qa: Afa A=great’ conveys that Brahman is
distinct from all. Here the distinction conveyed each
time from each object has to be distinct from others. This
distinction among distinctions can be explained only by
accepting fa3yy.

Anumana cannot disprove the difference

33. f3, A, —a= nETEER wRriar feawe-
FY T FAACZATRT TR |

AR AU FFA1AE AR RETEAT THES-
ool

TIAR:  ETATRIANN TSI A Aegeasd
HHed T FHRAAI |

6
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TRAAN AT ATGII I Iiydieares:
ofyear Al ofidd @ & | o T adEEa: OF T
uricaed Foqq | 3 gANGhEEaEE qdyfrai-
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The attitude of considering as Mithya even such
things that are established by Pramana is the attitude
of a daylight robber. Things that are established by
Pratyaksa cannot be repudiated by inference. The

inferences that are opposed to Pratyaksa are invariably
fallacious inferences.

The appearance of sukti as rajata is considered as
false on the ground that its falsity is brought out by a
stronger Pratyaksa but not by mere inference,

If what is established by Pratyaksa is rejected
merely on the ground of inference, then, one has to go
to the extent of saying that Prithivitva is not present in
Prithivi also as it is not found in Ap etc., in the other
four.

Therefore, what is established by Pratyaksa cannot
be considered as erroneous merely by inference.

In the light of this, the inferences that oppose
Bheda are fallacious as these are opposed to Sruti,
Smriti, Pratyaksa and Anumana.

Expl, (1) In this section the contention that since
the very world is Mithya, Bheda is also Mithya, such
Mithyatva of these two is supported by certain inferences,
is repudiated.

gqueys frsarearg #9 agdyE: ¥ 9F: g |

The inferences that are generally quoted in support
of waferearex and a'{fa’t!ﬂ?ﬂ' are as under :
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(i) faageg fasnr T3eag weaq afifeswang
gieTsaaq |
(ii) fawa: dg: fasar dE@ T=gagad )
(iii) sfrar: gearwa:  g<Ea: A fied wrEaER
AT |
As against this it is pointed out that the world and
Bheda are established by Pratyaksa and therefore Anumiana
cannot negate them,

affargsifn agemtfa agraty a3 9 fawdtgata )
s gt aaf (FgATATAn ) aAToET |

The Concept of Sadasadvilaksana is untenable

34. A, 4 —a 9 wda: {qE: =TEERE: |
FEAf I | AEHATHY T |

I TN 9qa: T qqg A ar| R
T I T TCEANAATFRIOR | T T a9 | 99
Iqq: Iyl T R g |

T T g W] AIAIOQI | AT T TG0
A | A F gAqagaENTE: | a9 gvagdi
T FEEANAAREY SA-qmdtaia sfeaeang |

The contention that there is no Bheda i.e., real
difference but it is accepted only as Vyavahirika i.e.,
empirical, is not correct. Because, the concept of

Vyavaharika i.e., Sadasadvilaksana that which is
neither real nor unreal is not tenable.

(The argument advanced to prove the concept
of Sadasadvilaksana viz., if Suktirajata were Sat it
would not have been sublated and if it were Asat it

*
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would not have appeared, therefore it is Sadasad-
vilaksana is not temable) He who claims that
Asat is not comprehended, cannot deny it unless he
has comprehended it, and he cannot also deny it if he
has comprehended it (in either case he has to accept the
comprehension of Asat). Further, the distinction from

Asat cannot be comprehended unless Asat is compre-
hended.

The Suktirajata comprehended in an illusion is not
Sadasadvilaksana, because, on sublation one states that
he saw the silver that did not exist. It cannot be urged
that it is not non-existent since it is experienced. In an
illusion non-existing is comprehended as existing and

existing as non-existing. Such reverse comprehension
is illusion.

Expl. (1) Advaitin’s contention that there is no real
Bheda i.e., difference but there is Vyavaharika Bheda is

rejected here by pointing out that the very concept of a
Vyavaharika entity is not tenable,

(2) A Vyavaharika entity is defined by Advaitin as
that which is neither real nor unreal—i.e., gxafgasor.
The appearance of shell as silver is neither real nor unreal.
It is not real because it is sublated, nor is it unreal because
it has appeared. @ This contention of Advaitin is not
acceptable.

a draq gfersarf® srgearag wEd: SA@ENH
I™M T EATGUIAANE, | @fd @adaq @d: qdrEemng
AW T AEGATAA | AEA: SAAAIIAYTFIIAT GJE-
fregul gfersaifysfufy g 7 ) smearaaeT sus: |
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The above argument of Advaitin is usually put as
‘gg A T AN, AGY A A gA@a’. In this
argument the latter part viz., ¥@q Y 7 TAQdA is not
acceptable to Dvaitin. The R®q entities grarfasror etc.,
are comprehended. Therefore, there is no difference
between gfhcsra and mafawror. Both are wEy i.c.,
unreal. It is not correct to say that grarfaeyer is &y
while ggfRcara is @yafdZ@r on the ground that grarfaeror
is not comprehended while gfwtaa is comprehended.
According to Dvaita even ararfaeryor is comprehended,

(3) The question whether 5y&q is comprehended is
further discussed here.

(i) Advaitin who claims that grarfaeror etc., HEY
entities are not comprehended is asked the question whether
he denies the comprehension of HEH by knowing
it or without knowing it. He cannot deny its compre-
hension by knowing it, because, he already knows; nor
can he deny the same without knowing since nothing can
be denied without knowing it.

afy smg Qo TN 9 qdid 9qT T@ sEsEarfa-
gfatg: 7 3@ | wwdiow afada: @ g=aa )

afg sy srEa: sarfa: @ aqearfafauster 3593
(J.T.)
(ii) Further, the concept of wxEfgswm involves
q%aqwq and yGEWAUA that is to say the distinction from
g9 and AGF. Such a distinction can be made only if one
has comprehended these two. Therefore, without the

comprehension of H&Y, distinction from Y cannot be
made at all.
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wqa: Jequd wraeadtta faar sng @ Tway | Fewd
f& sargfa: | & 9 sfeRfharmd@smr

(4) Another test to determine that the Suktirajata is
not Sadasadvilaksana is to find out the nature of Badha
i.e., sublation, After the sublation one realises that
AT TAF 9@ITg the silver that did nop really exist had
appeared. This clearly reveals that the Suktirajata has
been Asat.

It cannot be urged that since it appeared it cannot be
Asat, because, in an illusion the non-existing appears as
existing and existing appears as non-existing. Such
reverse appearance constitutes an illusion.

NEIA: @AY <q4 TAIfa:  Gam FFAR: AGQAA

qdifa: RAFeITFIAIHATaTT wrfeacag |
In illusion Asat appears as Sat

35. f, fi.— 9 s@E: AwAma AR TeRf
TFaY | Al I9a: U9 TNy
4 9 @ AfEasy sy | gywmfEasaiigarn
gafEIAAERE qegl: | afeeded e
Ffada-afid Al TaRTEgad |

The contention that Asat is not comprehended in
illusion (it is Sadasadvilaksapa that is comprehended)
is not tenable. The Anirvachaniya Rajat that is compre-
hended in the illusion has to be comprehended as Sat
during the illusion. This Satva of Anirvachaniya Rajat
is Asat. The comprehension of this (Asat) Satva of
Rajata has to be accepted.

It cannot be urged that this Satva is also Anirvacha-
niya i.e., Sadasadvilaksana. This will lead to infinite
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regress. Further the Anirvachaniya status of the very
first step i.e., Suktirajata is not yet established. In the
absence of its establishment the whole chain of Anirva-
chaniyas will break down.

Further, if Rajata was Anirvachaniya, then, the

sublating experience would have referred to it as
Anirvachaniya Rajata.

Expl. (1) In this section, the question whether the
Rajata appearing in illusion is Anirvachaniya or Asat is
discussed. The Advaitin’s contention is, it is Anirvachaniya
i.e., Sadasadvilaksana but not mere Asat.

This contention does not hold good. If the observer
realises that it is Anirvachaniya, then, he will not
proceed to fetch it, Therefore he has to take it as Sat
during the illusion. This Satva of Rajata cannot be really
Sat. In that case it ceases to be an illusion, Therefore,
it is Asat but appears as Sat. Therefore, at least in this
respect Advaitin has to accept the comprehension of Asat
as Sat.

raafada-rafata varsfu aq i sfadsdraaar gdtad
I WEYA WY q<ad | 9 qgwfEaddY | gesawEaTagd |
qEq Gxada gdia] EEIHER | ad @@ °q 98]
swf@dsdfta ar | app wf@sdtaafaag ) 9@ 9@ &g
qq wiwatsd a wafy| seng fdta: (seq 3fa o)
agrHa: |

afvdsdtae arfmnfase waE ag wwrdd Fragfis
g<d O AAd: UF §3F AGIHIE Arearafy sw@a: w<aw
gatfa: aredifa @ ar=aq1y (J.T.)
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(2) The contention of the Advaitin that even this
Satva of Rajata is Anirvachaniya is not tenable. In this
case, again the same question whether the Anirvachaniya
Satva is comprehended as Sat, Asat or Anirvachaniya may
be raised. This leads to infinite regress,

Further, accepting a series of Apirvachaniyas is
intended to sustain the Anirvachaniyatva of Rajat, But
that position itself is not yet established.

gyae o wfEwtad fag f& agawad saiww-
frdstaIquEsgFeas @1g | 9 =9 agfea | (J.T.)

(3) Further the Badha i.e., sublation records the
illusory experience as @YX THA AWATH but not as
aRIaNIRT d q@TIF )

36. i, fr,.—fRvamregeg swrar | T T ag|E-
SRR -y | sgwafatiay a9y | agaan
FART APIAATARA | I AT a4 -
AFFRE  ATAARINE AW qanw: e
T1q |

The word Mithya conveys Asat (it does not
convey Anirvachaniya). There is no proof to say that
there is Sadasadvilaksana entity. Acceptance of such
an entity is opposed to experience. Only Sat and Asat
are experienced. Thus, there is no Anirvachaniya i.e.,
Sadasadvilaksana entity. According to Advaitin Asat
is not comprehended. However, Bheda is compre-
hended. Therefore, Bheda i.e., difference is Sat.

Hence it is not justified to argue for the absence of
Bheda.
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Expl. (1) The concept of Anirvachaniya is rejected
here. It is pointed out that the expression Mithya does
not refer to Anirvachaniya i.e., Sadasadvilaksana.

(2) (i) fasargegeg sEErEI—wanfaaldt  saq
HATT: fa AT I=sua | A waatfa st gfq ar
(ii) =t sifgdtad geaa—uga: FFIAIEErTE T
g59q |

Vedas do not convey untruth

37. f, f.—ayg Rl Shaomedg: far
ey | BreamiRed T 43 w9 URE q9ean | FUEd
Tt JgaTiRTan |

W Frarnfend R sgaid dgdmi |

I feo: qaiAe TT AEARTY QAN |

FAA NITARHFT FEAAT T I | FITHI-
g |

an R sgwafiaw: | 4 & oF sy qdaw i
gl gy FafE sgas: | aRe T aflivddw sgwe: |
T 9 frcargas: s | aEedasAemTE |

The difference between Jiva and Paramatma con-
veyed by Sruti cannot be denied. If it is contended

that what Sruti conveys is not true, then, the Abheda
conveyed by the Sruti will also not be true.

How can those who say that Sruti conveys untruth
claim to be the followers of Veda? Buddhists are
declared as non-followers of Veda only because, they
say that Vedas convey untruth.
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In the light of the above (as Jiva-brahma Abheda
is not conveyed by Vedas) the Supremacy of Lord
Visnu is the purport of the entire Veda.

Further, Jiva-Paramatma Abheda cannot be the
purport of Veda as it is opposed to all Praminas.

Firstly, it is opposed to one’s owdl experience. No
one experiences that he knows all, he is the master of
all, he is free from the sorrow and he is free from the
drawbacks. On the contrary every one experiences in
the opposite way. (viz., he knows very little, he is not
the master, he experiences sorrow etc.). These experi-
ences cannot be considered as untrue as these are not
opposed by any Pramana.

Expl. (1) Advaitins consider that Bheda Srutis convey
the Bheda that is Mithya. In this case, one can argue back
saying that Abheda Srutis are also Mithya. This attitude
of considering Veda as Mithya makes one an unbeliever in
Veda like Buddhists.

Further, considering oneself as identical with Para-
matma is opposed to experience. Our experience tells us
that we are not Sarvajna, Sarvesvara etc. We are only
Alpajna, Alpasaktiman etc.  These experiences clearly
reveal that we are not one with Paramatma, Therefore,
Jiva-Paramatma Abheda cannot be the purport of Sruti at all.

The Sruti ¢ Atat tvam asi * teaches Bheda

38. ff. fa—7 9 AN wARERE | TR T W
qIWHT: |

g ¢ vaq < A’ g FITART: TEEaw |
T 9 AW |
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q aqT g G Wy RE Ry e o
A FEOEAT TP JTHAA | q@n: QAT |
TS qZIAAAE GeAfAge 1 L

There is no Sruti passage that teaches Abheda.
On the other hand all Sruti passages teach Bheda. For
instance, ‘Thou art not that’ (the Jiva in not Para-
matma) is taught nine times with suitable illustrations.
Here Abheda is not taught.

Just as a bird, tied by a string, flying in different
directions and not finding any resting place returns to
the place where it is tied, similarly, all these beings
have God as their source, sustained by the God, and
find their abode in God even after liberation.

Expl. (1) So far it was established that Bheda Srutis
are not Anuvadaka and these teach Bheda. Now_ it is being
pointed out that the so called Abheda Srutis also teach
Bheda,

Among Abheda Srutis the passage °Atat tvam asi’
occurring in Chandogya Upanisat is frequently quoted by
Advaitins in support of Abheda. Therefore, this Sruti is
first quoted here to explain its correct interpretation and to
inform that this Sruti teaches Bheda only.

(2) In the Sixth Chapter of Chiandogya Upanisat
Svetaketu son of Uddialaka, was sent to Gurukula for
studying scriptures. After studying for twelve years he
returns home. The father finds that Svetaketu had returned
with the impression that he knew everything. To remove
this pride the father asks him whether he knew that entity
by knowing which everything else is known, Svetaketu
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confesses that he does not know and appeals to the father
to teach him the same.

The father teaches him this doctrine of TwfamIAT
gafagra by three illustrations. By these illustrations he
teaches the son that by knowing the Supreme God every-
thing else is known,

Then, the father explains the Supremacy of God
by explaining his creatorship and briefly explains the
process of creation. He further explains how the jivas are
regulated by the Supreme God in F1Yg, @H and ggﬁl
states. It is to explain the ggﬁ:r state that this illustration
of a bird tied to a string is given. It is in this discourse
that the Sruti ¢ oL | eanfeg’ occurs. The import of this
statement ‘Atat tvam asi’ is explained by eight more
illustrations. This passage and all nine illustrations given
in this context teach Bheda only. = That is why it is more
proper to take this phrase as ‘ aqg @uf@’. Even if it is
taken as ‘ag aafy’, its import is to teach Bheda only.
In the latter case it means ‘agefia: anfa ), lac|Em
sgafa’ but not * axg aafy’.

(3) To ascertain whether Bheda is taught here or
Abheda is taught, the following circumstances have to be
taken into account :

(i) Svetaketu had developed the pride that he
knew everything and there was nothing more to be known.
To tell him that he himself is Brahman would not help
him to get out of this pride.

(ii) The discourse to teach him humility begins
with the proposition that by knowing one entity everything
else is known. That is to say, by knowing the Supreme God
the purpose of knowing everything else is served. This
statement is intended to impress upon him the Supremacy
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of God. This will not at all go well with the tenet you
are the God.

(iii) The discourse continues further and informs
that God is the creator. The process of his creation is
explained, The fact that all beings are regulated by him
in waking state, dream and deep sleep is explained. This
also will not go well with the tenet that Jivas are identical
with the God.

(iv) All the nine illustrations given in the context
support the difference between the Jivas and Paramatma.
Therefore, it is SYTITATARY that is taught by HAF
sgaf@ and not siamErAz. This teaching will be more
clear if the phrase is read as ‘ 3yae aafa .

(4) (i) 9% AFY XTI srgeARIEAEAET  WEa:
asrEe e fafasnmanfges sy sarasgaE
wrgrFageafiEag |

(ii) SR srag @rassaTREETE |IY agarErg asw
MT@  ANARTIIAAgAATES ®g @A 7 fasntfy gee-
wreaq |

(iii) Fefy IvaaT ggfa=ggarvda o afegnd a1g
anify  srafrgradzfimagerragneda &taes  wanafafy
et |

(iv) @ srEm: afegaaaat aeaa: fago
qreq@ Wa@ FAEEa @ grigErsgamtiag
TEIA: S=99 | a9 ggfafifa |

The illustrations of honey, rivers and
sea convey the difference

39. f1, fA.—aw AFg Ag 7yFa fARqgla T-
I T T GHIERAFAl Wl d I90 T 9
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9 T AT e T ARA ISIE I9E @
FEYTNT TG AN ;AL A Wi wev T Ay
gid aFqcR™e 0 | @ g8 Samn ar f&E ar aw A
JTTET a1 FIET a1 Tagy a1 QT a1 AR N JqE qaf=a
a1 R |l -

FAT: AT A [ AT &R v gl an
AILW AYZAT AfYqfea | =: GYZ 0T 7T | 1 q0 qT
T fag: gy gaweneiif | TalT @y FEn qan
TS A9 AEE A Qg 79 IWESTE §f | T 58 S
1 f&Er A TR a1 W AT R A @ AT @ q
TR AT T WaAleT awgrratea 103

Just as, my dear, the bees prepare honey by
collecting the juices from (the flowers of ) the different
kinds of trees and put them together.

And just as these juices are not able to discriminate
themselves as ‘1 am the juice of this tree, I am the juice
of this tree’ similarly, my dear, all these Jivas are with
the God but do not know that they are with the God.

Consequently, these are born as tiger, lion, wolf,
boar, worm, fly, gnat or mosquito, whatever these are,
due to this ignorance (of their being with the God).

These rivers, my dear, the eastern flow towards the
east, the western towards the west. These flow from
sea to sea (through the clouds). These join the sea.
Just as these rivers (their abhimani deities) do not
know as ‘1 am this one, I am this one’, similarly,
my dear, the Jivas who come from the God, do not
know that they have come from the God.
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These are born as tiger, lion, wolf, boar, worm,
fly, gnat or mosquito, whatever these are, due to this
ignorance (of their having come from the God).

Expl. (1) By the illustration of the bird tied to a
place it was pointed out that the Jivas are dependent upon
God and are regulated by him, Now, by the illustration
of the honey collected by the bees, it is being pointed out
that though the Jivas are with the God they are not aware
of him nor aware of the difference from him. But the fact
is they are different from him,

TIAIEA IFIONA STATAT AaEINAT FIgd F A A
wfenq 37 srfea AIT AR AFISIAFATG, IATNTTAT A0
I v A1 W famreag sfa gs: fEr saw o |
qYg AgERA: |

(2) fafeagfa — fafafaa, arargE@m — wear-
fa@oman ,

FuT & ArArIRean: @ faara femraafe f@s |
FIFd UgAT AT @ar: gNwr; Fan wagrgfefil & @
Y afq wrdt qromm wfa areaay 3fa 7 fag

Through this simile of juices two points are made:
(i) Jiva is with the God but still not aware of him. (ii)
Jiva is different from the God.,

The juices of different flowers are together but are
not aware of one another. Though these are together, these
are different from one another. Similarly, Jivas are with
the God and are different from him. However, they are
not aware of him. That is why they suffer by being born
as tiger, lion etc., as described here.
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afy wdYse: qray shaq degafer: |
7 T3AT g 3N ym W= @ |
aRpEarrshy A WYy arfe gow
AT TqTAT AT wAATAwarsiy afm:
awrA=arsfy geen: awr faenf€ ¥fim: ) (M.B.)
(3) The illustration of juice given ab:)ve relates to a
non-sentient, Therefore, an illustration of sentients viz.
Rivers i.e., abhimani deities of rivers, is given to show that
even when two sentients are together and different, one may
be ignorant of the other.
EY AYAAIA FHTAMT W@ | 7AT § T ¥G:
frem @faardor g8 fiar sare @ @teg @@ @y
(J.T.)
(4) 9 wigren: sgfvArfagear: | an: sfid=Tan g
T a3 ™ g wEafw @ g 9gA wE SEE: @49 awdn
ufy a1 fag: | wd 9vdgy faearfy 9 sfuwan & sfa 7 fag

.T.
Faarrafaam safada feeaa 0
q UATE AYT A7 JIATT YT |
T Fift A7 wrafra gereagq TTed || (MLB.)
Here again two points are made: (1) The rivers
that have joined the sea are together. (2) The abhimani

deities of these rivers are sentient. But still these do not
know the respective portions of the water.

Similarly, the Jivas are with the God in the body.
They are different from him. But still are not aware of him.

(5) Taking the reference to the rivers as the reference
to their abhimiani deities is nccessary. Otherwise there
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will be no difference between the previous illustration and
this illustration.

TAT: METET: ADIAT: | SWIYT qRERTFAATEATIT TG
FeTearfte: saut end | (J.T.)

The illustrations of Tree, and Nyagrodha fruit
convey difference

40. fa, f4,— @ @ AT ATHAT TN AR E:
A fAgly | o9 g amEl Sy S sy an
QG ETRR

ARSI A 5E AT g R Pt woie
gfa e arAfify 3oF g7 U 9T Wi giR S o
ah fuedifa P wma g e o @ | wie
g | & frw 4 3 g cEnfiee q e s|
A% ;AR o qEe Aame: REfR s

This tree being entered by the God remains
sucking water and rejoicing.

Uddalaka asks his son Svetaketu ¢ My dear ! bring
a fruit of that Nyagrodha tree.” The son brings,
‘Revered Sir, here it is’. ‘Break it’. ‘Revered Sir, it is
broken’. ‘What do you see there’? ‘Revered Sir,
these extremely fine seeds’. ‘Break one of these’.
‘Revered Sir, it is broken.” ‘ What do you see there ?’
‘Revered Sir, nothing at all’.

Then, Uddailaka said to Svetaketu ‘ My dear, that
very subtle onei e., the God whom you do not perceive,
verily, because of his support this big Nyagrodha tree
exists.’

Expl. (1) In the fourth illustration of Tree it is pointed
7
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out that the God is present in the body and regulates the
Jiva, The Jiva functiéns in the body so long as the God
is present, and when the God leaves, the Jiva also has to
leave. Jiva cannot function independently,

In the fifth illustration of Nyagrodha fruit, the doubt
as to why the God is not observed if he is present in the
body, is answered.

Both these illustrations support Jiva-Paramitma differ-
ence only,

The full text of the fourth illustration is as under :

JF ArFT WEd! IWW AT g RATEEAT, AT &G
qY Ry IR S, @A ASH TRy say
Ag | UY AN AT SgRye: adigae: St
fagfa |

Wy gyw @ SEr sErta oy ar geafa fydvai
steifa sty ar geafa ad wgrfa w: geafy wade @g Oy
frgifa grarw )

saryd a1 feer faaa a sy foaa gfa @ oy sftm
YA THE @ qea @ ARHT AQqq @Hfe Hakar gfa |

My dear, if some one strikes at the root of this tree it
would bleed but live (so long as the God is present in it) if
strikes at the middle it would bleed but live, if strikes at
the top, it would bleed but live.

This tree being entered by the God remains sucking
water and rejoicing.

If the God vacates one branch of it, then, that branch
dries up, if he vacates a second, then, that branch dries
up, if he vacates a third, then, that branch dries up, if he
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vacates the whole, the whole dries up. In this manner, my
dear, you understand.

All these living beings die when the God vacates their
bodies. But the God does not perish.

The God is the essence of all, regulator of all, his
will is infallible, he could be comprehended by very
subtle knowledge, he is the Lord of all, he has infinite
bliss and he has infinite attributes, O Svetaketu! you are
distinct from him.

By this illustration the distinction between the God
and Jiva, and the dependency of Jiva on the God are
brought out.

(2) (i) In this illustration the word get refers to ga-

sig. The word s\a refers to QUATEAT.

(ii) g 347 @a: fam: quify saw agdiad
Fa: gAtaTIar [: Wggs: far smdig—vs ayer wga:
I etc.

(iii) sag—sIa qdegior wifafga: g agr |@3q
T Ifgig a g o

(iv) @ u¥: ggsila: o9 gFd« Sa|  STEr
warRar sigaa: s sfufgede: Sdawe: geige: uw
Ry wgmr: fawfa

(v) @ gwsttaw ywgag afs frnfag ame-
FANY Ge@TY yq@E WAt | FRITAG SITIORY qI@-
FIrnRgIAna sfy adarranErfag wafa o argwm sty
stee dandias sasay |

(vi) sttardag—~sitaw efton sd awfag wrforsrey |
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(3) The fifth illustration of Nyagrodha fruit is
intended to answer the doubt as to why the God is not
observed if he is present in the body to regulate the Jivas.
It is stated here that the God is very subtle and could be
observed only by the results.

g St guAifgs: warer ady sewest sitam
Fa: A 7379 3t gy far sara—saafa )
(4) (i) arar—arsrfa, sfmemg—araged sgarmag
IR g aTaa: |
(i) o191 Fe: A9, FIH—J|OIH, a@EnL=ar:,
T AT N qeAS earafy gft: qrogrweag 9 7
qYr SaRft geRerg agewra: 9 gead wT3w | (J.T.)

The illustration of salt in the water conveys difference

41. f3, f,—FAagEH FAqT AT ATAETHIEYT
FfY 9 AT THFR § §AT I STUHAGIHS AT AF
TRE TG 7 R e oy smwaRr-
i FAff FTOlal ToaRraR FaRR SRR
FrIRrEAfe Fafify samfifly  afedegy T oIT-
HZyT R Ig T THFR a9 TAG 49 | & LA I
T &g A T frmEad e R 0 &

Uddalaka told Svetaketu ‘ Put this salt in the water
in a vessel and come to me in the morning.” He did so.
Then, Uddalaka asked him ‘Bring me the salt put in
the water yesterday night’. Svetaketu searched for it
in the water and did not get it as it was completely
dissolved.

My dear, take a sip of water from this end, how
is it ? “ Salt Sir’. Take a sip of water from the middle,
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how is it? ‘Salt Sir’. Take a sip of water from the
end, how is it ? ‘Salt Sir’. ‘Throw it away and come
to me’ Svetaketu did so. It is there only, My dear,
(just as the salt is there but it is not observed, similarly)
the God is present there (in Jivas) but you do not
observe him.

Expl. (1) In the previous illustration it was pointed
that God’s presence can be observed from the effects of his
presence, Thisis one more illustration to show his presence
though he is not observed.

g FEAn Pyramed czanasfy qa@ EEd
gufafa mfda: fyar saw saufaanfy

(2) (i) ST, HTFFA-TI97A,

(ii) »IoRIEr @ TzAAASTy @9ui A T3U qur T

gl grgaEsfy anam O T )

The illustrations of a blind-folded person and

a sick person convey difference

42. f3, A —ar O g TR Jfaag-

qHE & aaisie fgag el

AY TERY TE AATY THIA qA: 10 qORAAY Qo
@™ Faqnt aam s e

My dear, just as a person brought from the
Gandhira region blind-folded and left in the forest
where there are no human beings etc.

Then, when his speech merged into Manas,
Manas into Prina, Prapa into Tejas and Tejas into the
Supreme God he does not know etc.

Expl. (1) The full text of the illustration of the blind-
folded person is as under :
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YT AT gEY ey afvagraarta § aarsfaee
faaeIq | @ 3wt a7 91g ar [ A1 Wi v AreaArda A4f-
agre ararshmget fas: |

a@ aurfadest ag=7 wFdARat fisi e o f
arfa @ mag i sg afted Bardt meamTRe S
QO wAddE ATAEEIY gRIY 49 d@ arayd fat aam
faardsy wrwmy 3fa

w g waforar taerratud ad 9 swrewr swiag @afa
SAFar |

My dear! just as a person brought from the Gandhara
region blind-folded and left in the forest where there were
no human beings, would shout turning towards the east,

north, or south ‘I am brought here blind-folded and I am
left here blind-folded.’

Just as someone would free his blind-folding and tell
him that °the Gandhara region is in this direction and
you go in this direction’ and then, he (the person released
from the blind-folding) being wise, clever, enquiring [rom
village to village would reach the Gandhara region,
similarly, a person who obtains a right preceptor acquires
the knowledge of the God. He has to wait only until his
Prarabdha karmas are over, then, he attains liberation.

The God is the essence of all, regulator of all, his will
is infallible, he could be comprehended by very subtle
knowledge, he is Lord of all, he has infinite bliss and he
has infinite attributes. O Svetaketo! you are distinct from
him,

(2) (i) By this illustration it is pointed out that it is
through Guru’s Upadesa that one obtains the knowledge of
the God and liberation.
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qEeR: agdagrey: ¥gfifa exreaug fyar)
(ii) 7aq A fAry—greasdm: T fatgay qaage
fat fyera: gAY 919 AT AIEIRATETG] GEREd SR
qrAYfe |

(3) (i) The full text of the illustration of a sick
person is as under :

geg @Yenaaifys smaa: edwrad snarfa @i sefa
arfafa | o= 79w TrEEfa @EeEs w9 v g awfa
s qrmi gEArEt oY A AArfa | oWy IgIsW Aty |49
gror aror: asfa AW wEi Faarat arasnanfa |

a7 wisfar tageafad @9 @ snansaaafa—
Hawar gfa )

My dear ! relatives gather round a sick person and ask
‘Do you know me, do you know me’ ? He knows until his
speech merges into Manas. Manas merges into Prana,
Prana into Tejas and the Tejas into the Supreme God.

Then, when his speech merged into Manas, Manas
into Prana, Priga into Tecjas and the Tejas into the
Supreme God he does not know.

The God is the essence of all, regulator of all, his
will is infallible, he could be comprehended by very subtle
knowledge, he is Lord of all, he has infinite bliss and he has
infinite attributes. O Svetaketo ! you are distinct from him.

By this illustration the dependence of Jiva on the God
is explained.
sa@  sEEesd TWlE YW WgEsy U 9ME
gaffa: org 98Y GFg IqaErfd graa: 9g9rEd etc.
(ii) SuaIfEH-Trfaog
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The illustration of Robber conveys difference

43. fa, fa,—get AFaE TEULAAEET SR
WYHEHTIY T quatd | § 9R a@ A yalk @
CIRATA T QISTANN A STAACAFH MG
Wy T AR 4 M AT FAA AT AR qEE
AT 99 TT GIHTATA T6d | T AJMNE: GeAATHH-
=TT 9oy qf FRIER & T qgd J9g=Ea 1|

My dear, they bring him dragging by hand and
saying that ‘he has robbed and he has committed the
theft, heat the axe for him’. If he has committed the
theft, then, he is a liar. Being a liar he is covered by
untruth. Hence, when he holds the heated axe he is
burnt and killed. But if he has not committed the
theft, he is truthful. Being truthful he is covered by
truth. Hence, when he holds the heated axe he is not
burnt and he is released.

(Just as he is not burnt, similarly one who is
covered by true knowledge does not suffer the bondage
and is released.)

Expl. (1) By this illustration, the consequences of
right knowledge and wrong knowledge are explained. To
know that the Jiva is distinct from the God is the right
knowledge and to think of the identity between the two is
the wrong knowledge.

Ty GARTH WErqaTHA: A3 a0 wrAfa T arse-
fagia srarfy qat: st wefafy wdARE—gey |
gEATETd etc.
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All the nine illustrations convey difference

4. A, A, —TT §g a7 AIEAE 76 IR
MFATTHSA AT T TWEATHITI |

atz gpiETa: aEEyEEAl AEgga: shagga:
AT I FIMTFA: TIRYETA!: JFATIE AT
FA WA TFAY |

afy arer 9 fg: af avoeEmg 3w, T 58 samn @

f&&Y 3R, =w InEr 7 A 9@ IFEeWE IR, T
sqUEn At féEr A AgERFAT smdasTa |

Similarly, a person who obtains a right preceptor
acquires the right knowledge of the God.

Thus, the nine illustrations are given only to
explain the difference between the God and Jivas.

There cannot be any identity between the bird
and the string, the juice drops of the flowers of
different trees, rivers and sea, the Jiva of a tree and the
God present in it, the seed and the subtle element in it,
the water and the salt in it, the Gandhara region and
the person returned to it, the ignorant sick person and
the God who regulates his senses, the thief and the
stolen articles.

The statements ‘ Being supported and dependent
upon the Sat i.e., the God’ ‘ Those who do not know
it, will be born as the tiger, lion etc’. ‘ Having arisen
from the Sat i.e., the God’ ‘Those who do not know
it, will be born as tiger, lion etc., state that those who
do not know the difference between the God and Jivas
suffer.
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Expl. (1) In the previous section, the nine illustrations
given in Chiandogya in the context of Ja{ aafa were
quoted to explain that these support the difference between
the God and Jivas. This is specifically stated here by way
of concluding the discussion,

(2) The statement ‘HIrATT g ¥’ is repeated
here to indicate that this observation is'relevant for all
nine illustrations.

g @y g arNEartafy i sAeqreay
|37 aFasaa gfa arafag ewa afsaq

(3) Advaitins consider that the illustrations ol HrAT-
geacd and A\GQE support WgA. They state that our
AATATH: TRRIT AJATTATEAT: 4 A TAfa a91 9 a9
TR TFTAGAL: G g oA weRfsasa agon
qwat GET gt T F9A: 7 A TR |

This interpretation is not correct, because, after
giving q1A1FeATH illustration it is remarked ‘@fy @sy™
7 fag: @f @saamy’.  Being supported and dependent
upon the Sat i.e., God, those who do not realise it will be
born as tiger, lion etc. Here the adverse consequences of
the absence of the realisation of the difference between
the God and Jiva are stated. This is an advice to realise
the difference. The attainment of identity is not at all
intended to be taught here.

Similarly, after qfig@gyg illustration also it is
remarked ‘®a: AWsA & fag: @@ awmszw’ o
Having arisen from the Sat i.e., the God, those who do
not realise it will be born as tiger, lion etc. Here also the
adverse consequences of not realising the difference
between the God and Jiva are mentioned. This is also an
advice to realise the difference.



VISNUTTVATAVINIRNAYA 107

AMIIRTATEragFar ‘A arqd’ iy gretfeawarsy w=t-
HHFERTd 9 IFAT ¢ Ga ATEg * gfy quetfrawaad sarai
frerradEmiiaa samfyanfaess s@@@  Sweaq
gETraarFaAIT iy frmangraferads fhafgatafa aad |

The correct position of MIFTFATEH illustration is that
the juices of the flowers of different trees are brought
together, these result in the honey. It is not that these
become identical with the honey that already exists.
These produce honey. The point that is made here is that
these juices of different flowers are the constituents of the
honey now but still are different. These have not
attained any identity either mutually or with an already
existing honey. Thus, there is no scope to read the
Advaita type of identity here and find support for
Advaita doctrine {rom this illustration.

ggrar: We fimr: wa @enad fasas agfiond
finfamim ar gmfag ag swigafa | 1 g wewds-
qf@riw arg faga agen tFaATeEey |

45. fa, fa—aR TERFEE 7 afew Ay |
qr AgIH  QEEATIRART @ 99F U Wafy g 3
TIRAd | AT a: §EX OF W SqURE: @ |
I T QEERNEST d gl T 995 9
AWl agEed AadEd: |

7 R et oAt aggrgfh: 3% g5 |
a1 g TEEAERE! shgat Bt @ g a9
TLSIT WA AFAA |

A person who comes out of the house and enters
again into the house will not become identical with it.
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In the passage ‘ These rivers come out from the sea
and enter back into the sea (through the clouds) and
the sea remains the sea’ the difference is stated. Other-
wise the statement would have been as ‘these become
the sea’ (instead of wafy there would have been waf=).

Therefore, the rivers come out of sea and enter
into the sea (through the clouds). The sea remains the
same sea. The rivers will not become sea. The
distinct water particles of the rivers will not become
identical with the water particles of the sea. Sucha
position will not stand to reason. In that case, a few
persons who enter into a congregation of people will
have to be treated as becoming identical with them.
This is against the experience and without the support
of any reason.

Expl. (1) In this section, it is pointed out that the
illustration of AYGyYH also does not support ¥AY. On
the contrary it supports ®7 only.

(2) a=ma wdt: sfgga ammi aggwas fadtaa afg an
A W¥Z U9 vaedifa Q3 &@1q | 8 avgen wigw
wa=atfaad |

The meaning of *Svam’ and ¢ Apita’
46. fa. fa—w R afi@ wadieft & gh
QAT AFTEY | ¢ |wR e g e —
AT @ FA I AHE Fraaed: |
FAW YUY WA AT )
HERECILIE S
Fflq i w3gwn @iy Bdaradag | o
fagmi |afk e T )
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@ T qY: 9 "R |
FYR i T gt TSR @ ag i IR

In the passage ¢ He enters into the God’ the word
‘Sva’ refers to the God. This meaning for the word
‘Sva’ is found in the Sitra ‘ Svatmana cha Uttarayoh’.

The Supreme God Visnu is designated as ‘Sva’
because of his independence. He is designated as
Atma, because, he is all pervasive He is designated as
Brahma, because, he possesses infinite attributes. He
is glorious and he is imperishable. This is stated in
Paramopanisat.

The word Apita refers to the entry only, because,
the word ‘Svam’ is mentioned in the accusative. In
case identity was intended to be conveyed, the word
would have been used as ‘Svena’ with the instrumental
case.

Just as a bird enters into its nest, similarly, Jiva
enters into the God during the deep sleep and liberated
states. However, he is distinct from him.

Expl. (1) Advaitins interpret the statement — ‘¥
W swafa’ as the Jiva attains identity with Brahman.

s & @renya aw it wafa gfa sgfn acmarfs
@yEguA g YFaadifa |

This contention of Advaitin is not correct. The word

AT does not refer to the identity but refers only to
the entry. AT TeRA IATATN F¥I¥ q TFIH |

Further the word & refers to the God in this context.
afy @ysy: @enarst agrfy s waY 7 Eredgfaa:
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wreafq gygraearg feeg wrdw@E=Ie @ed: @afy
fagq |

I F1F 9 gET: WA @fufa ag @ar wurasr
gma: wafa gfa ‘gew |y’ asgrea Ay smaanafa-
ATIA qFAETT |

The meanings of the word ‘Jiva’ é.nd Prana

47. &, fl—uaqs @gg a9 oM Ry RF
QAT FFAATITARSSSAT JOME I T 99 ZR
S g IR wEwE | g gen @i aw gl
TIRA TEIAAT |

AT IRT: TFRA FATARR |
FAITTATT GaATTN & 11 TR T
T NUIATRT AN &9 S 83 | g 7|

FFST: AFIE T3l FT: ALEGAT: TIABE AT

AT 1T qHEA |
AEARATA™ Thiat T A o |
WA RY: fasy: seq: garioe wa it gl 1)

My dear, similarly, this Jiva moves towards

different objects (during the waking and dream states),

not finding any other resting place rests in God only
(during the deep sleep state).

In this passage also the word Manas refers to Jiva
and the word Prana refers to the God. In the passage
‘where the Jiva enters into the God’ these two only
have a reference.

Jiva is designated as Manas, because, he is of
sentient nature, he is designated as Pudgal, since he
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goes to hell, he is called as Anu$ayi and Sansari since
he is affected by his deeds.

The God is called Prana since he directs all. He
is called San as he is free from the drawbacks.

In the passage All beings arise from the God
designated as Sat ; these are sustained by him and have
him as their ultimate support.’ Bheda i.e., difference
(between the God and Jiva) is stated.

Lord Visnu is different from the Jivas, because, he
is the creator, supporter and the abode after liberation.

Expl. (1) The meanings of certain key words in the
Sakuni siitra illustration are explained here.

(2) 97— AF AFATIA ' IJA: WGA TAT:, JES—Tq
gsg: favgarht g faoedr a=re 9w @F,  qoEAIE—
TREFAATY, qT07:, Wrgearq, fe g |@q )

(3) The Advaita interpretation of g etc.,
passage is as under :

|9 o #@ ¥S INTH GTE gfew yug™ =g @ ar
|l MTATAGHET gAE; an: qegen | qur fafaiefy e
MG ATHT: TAT q1: GITAAAT: | Afg G2 qEgHATHAG
farfy ewa | w=d @y afograi daqE araf an: arfagn
geaEqady afaTEed | aq %94 qae dgeveq |

This interpretation of Advaitin is not acceptable. It
is not necessary to hold that the words §&, H19ad and
afd gy refer to IQEAFWCH, In some contexts these refer
to only &Tur but not necessarily IqiFAFITw, Here these
refer to the God as Rf=g®wiror i.c., waf.

q arad qergaadfagrasgT: IngmIgy fauar: fEeg
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FronfmrFaTfe: | @9 snwaETEaagEnT @ o
gearaas gfvgres sfag wem sww fafassmon®:
FAT O AFA™ SATATAT WIIq9EHAT 38 fagata |

48. 3, f4,—a= SHyT AR IIIRTT TEEy
SYERATIA | OF A=A Jgma: Idfama: Aigam:
faglt ey shawsga aowwewr afafde: | sha gl
AEq: AfAGgE ATEAT A A |

fasy: Sfe iy A 994 TR |

§ qfIsy O T S1at I§ a9 |

Fenganta 9 fay: Agqhogdey |

danital AR 43T A-aeaeET |

qATT NI fAed ggraet sk ag | iy )

AN UGA A1 T vEFA TIOREN daar I TR
AqAAAE: AT AFARHAT AN g qEE A
g | AT NTY=LA TEARHATALRE: |

Slepieice (IR UIREIC HIE ot AR NI
MaERE W ea | YfmaE: A §ady | AR
AT NARMRE T4 |

GEETAET F AT T |
A ATHIAARTG: WA T4 JqE JO
gfa AR |

A g 3E fma a4 9 AT e She-
FF: T | AR dEitn: gEId: AURE 3o |

M AFITQG T FT=3d A |
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Just as in the passage ‘I shall enter into these
three deities with Jiva i.e., Aniruddha form and
create names and things’, the word Jiva refers to the
God, similarly, in the passage ‘being entered by Jiva
i.e., the God Aniruddha, the Vrksajiva remains sucking
water and rejoicing’ the word Jiva conveys God.
Sruti states that the word Jiva is a name of the God
Aniruddha.

Lord Visnu is designated as Jiva, since he sustains
the senses of Jivas entering into the bodies of sentients
and non-sentients. By mixing the great elements by
the process of trivritkarana he makes the Jivas rotate
in the cycle of birth and death. To be distinct from
the Jivas is his characteristic. The Jiva experiences
joy even when he is in a tree, because of the presence
of the God in it.

In the passage ‘Having entered into these three
the Jiva, 1.e., God Aniruddha’ it is not correct
to take as ‘Samsari Jiva entered again into these
three’, because it is already clear that these three
are sentient beings in view of the earlier statements
‘the Tejas saw’, ‘the Ap saw’, ‘these three deities’.
Therefore, in this passage the word Jiva refers to
God only.

In the passage ‘ being entered by Jiva i.e., the God
Aniruddha, the Vrksa Jiva sucks water and rejoices’,
the word Jiva refers to the God only. However, one
who sucks water and rejoices is Vrksa Jiva. A non-
sentient being cannot rejoice.

Body is the place for the sorrow and for the joy.

But the body is non-sentient and is made out of
8
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[ AR AT ARAAAR SRR, |
gEfdaratdiga (g 70 @y waEar sawe af-
oy | o anewges: Afiaa g |
AAIAE TEAERAN TR TR |
AT &4 & 9 g3 aq® Jum |l
AT IRIEL ()

In the passage ‘My dear! that very subtle one
i.e., the God whom you do not perceive, verily,
because of his support this big Nyagrodha tree exists’,
the word Anima refers to the God only. Because,
later it is stated ‘ The God is subtle, he is the essence
of all, regulator of all, his will is infallible, he is the
Lord of all, you are distinct from him’. (Therefore,
Anima i.e., subtle refers to him only).

With reference to the seeds the expression ‘Anvyah
iva’ is used in feminine gender and with the particle
Ivai.e., asit were. Therefore, the word Anima (that
is used in masculine) does not refer to the seeds. It
cannot also be said that Svetaketu is not observing the
seeds.

The expression Aitadatmya means belonging to
the God or of the Lordship of God. In the phrase ‘Sa
Atma’ the word Atma refers to God only.

In the sutras ‘Dyubhvadi dyatanam Svasabdat’
‘ Na anumanam Atatacchabdit’, ‘Pranabhrit cha’ and
in the passage ‘ Tameva ekam janath Atmanam’, since
the word Atma which is a synonym of the word ‘Sva’
is used, the God is referred to and not Prakrti or Jiva.
This is stated by Vedavyasa himself.
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Therefore, the word ‘Atma’ primarily refers to
the God only.

The Supreme God Hari is designated as Atma
because he is everywhere and he knows all. The others
are called Atma only in the secondary sense. Their
attributes are limited.

Expl, (1) The meanings of the words stforat and spremy
are explained here. Both these refer to the Supreme God.

(2) The implications of the word susq: and siforat
have to be clearly distinguished. 3yuzq: is an adjective of
qiAT: and refers to the smallness of the seeds. Anim3aisa
reference to the subtle nature of the God. It is this subtle
and invisible God who enables the small seeds to grow into

a big tree. Therefore, one has to believe him even if he is
not visible.

(3) sreATsTEg @rfvar, Y waeETfaEy |

(4) In the Upanisadic usage the word 371eRT refers to
the God. This is pointed out by quoting the Brahmasiitras
wherein this point is made clear.

The illustrations of a sick person and the robber
also convey the difference

50. {3, f4,—as: W= LIq0ai qaEN WY &
9 931 9 AOEH T WA Q1 T Al a1 3l
g0 AT TEAIRTIRY |
TT AT, FFEA: T5T JaARis ey |
AR R aF Ji9 A Rega 0 gla T4
ITEHIG WAABMIG fOT T FFNATEET 9
ATETAAT, AT TI TE: | Fed & QEATH EARR
A W Al | | R awd Resg @ @ |
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YRy AW aRE T TR |
FREATTAAATTT TT TEITSTSET: ||
FHH IO AAZE FRIINAT: |
AR TR TGS |
AT (AOAgn TR s |
HoadT gxafa T gm0
agi qA: RO a9 1T R |
qq: ST arfaa: glhdsda:
FYURY § YT gV QWRART: |

TR Aty

In the passage ‘Prana merges into the Tejas, and
the Tejas into the Supreme God, he does not know’
the dependency of the Jiva on the God only is stated
by pointing out that when the God takes in the Prana
etc., the Jiva will not be able to know and function
through them, and when the God allows these to
function out then only the Jiva knows and functions
through them.

When the God endows Jiva with the Prina etc.,
then, the Jiva knows and functions but when these
senses are made functionless, then, he is not able to
know anything.

In the passage ‘He robbed, he stole’ also since
only an object that is different from the robber could
be robbed, the difference is stated in this illustration
also. One who thinks himself to be the God unmind-
ful of the distinction is a robber only. He who gives
up his own is not a robber.
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The unwise who talk of the identity (between Jiva
and Brahman) without knowing the true teachings of
§astra, engaged only in debate, afflicted with the lust,
anger, and arrogance are the robbers of the scriptures
since they do not know the purport of the scripture
correctly.

Those who steal the Brahman by hiding his true
nature, will never enjoy bliss, their minds are immature
and inauspicious, they always look for the drawbacks
and never seek god’s attributes, their very constitution
is that of Tamas and therefore, their goal is Tamas
only.

The God is distinct in respect of his very
nature, by the evidence of the scripture, and for the
very purpose of comprehension. Therefore, there
will be no scriptural harmony if one considers himself
to be identical with the God. This is stated in Moksa-
dbharma.

Expl. (1) It is stated here that the illustrations of a
dying person, and that of a robber also convey the differ-
ence between the Jiva and Brahman,

(2) (i) reEEAfEa- @g gEfs’ g
qeaufama |
(i) graraegafama — ‘g1 goon ' gErfeggr
qrano araednfyET, dgeada—fagorai,
(3) mET:—IfRumdga:, sfaa—saaifyarfadsT:,
gife:—¢ g1 guor * R, RS SARTTETATERAT |
(J.T.)



120 VISNUTATTVAVINIRNAYA

All nine illustrations convey the difference
51. fa, fa.—
T 9t T g5 T ATTEEIRT 90 |
A AT AGEA SIS0 a7 |
7 ETT T v §RvaEfy |
a1 AN fat gdza Aot |
TG FEHETAT A AT T Tl 1)
AT AGTEAT T3 STRIST & 1
ITYOT qA: FreaT oA TgIIsALT ||
HEIE R LCILIEE o]
STk GasaEr gordERar T & |
faeu: gt sFa: FeqwfgmE godi:
LElexgigaaes weay o |
I9: GOWEH qrfa SHEmAn: 93 |
qFQU q{ AT geAd TgEasHaqT |l
A QAR AL IR T TIRAATH-
AT ITAMARGUAE, AT Togg  Wfia-
FI9a @euat faw@ atagn 7 swRsae |
TETH NI AR aiRkafgaf fao-
fivae |
TEYT AT ARG |
ARG AT A e
AR TR = |
AT ¥ Taed AW aRd HAY g gy

Like the bird and the string to which it is tied,
like the juices of flowers of different trees, like the
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rivers and sea, like water and salt, like the thief and
the stolen property, like the person and the country of
Gandhara, the Jiva and God are distinct and have
distinct characteristics. Though the God is distinct
and is the regulator of Jiva, the ignorant do not
realise this because of his very subtle nature. One who
knows the distinction from the God attains liberation
but those who do not realise it, will remain in bond-
age. This is stated in Paramopanisat.

The ignorant who do not realise that Lord Visnu
regulates senses, vital airs, Manas etc., of all Jivas, God
is distinct from Jivas, and thinks that he himself
is the master of his body, senses, vital airs and manas
continues to be in bondage. But he who realises the
distinction between the God and himself will attain
liberation. Those who do not realise this distinction
will be in bondage.

Svetaketu had become conceited thinking that he
himself had studied the entire Veda without realising
that it was God who had bestowed this knowledge on
him. This conceit is removed here by teaching him
that he is entirely dependent upon the God.

‘Some say that before creation there was nothing,
it was all sinya’. This view of some debators is also
refuted here.

Some ignorant persons consider the sacrifices,
gifts etc., only as the highest good without knowing
the true purport of Sruti. Their wrong thought is also
refuted here. It is already pointed out that some
ignorant persons talk of identity between Jiva and
Brahman and their view is rejected.
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Expl. (1) In this section, first, it is shown that all the
nine illustrations support Bheda i.e., the difference between
the Jiva and Brahman. Then, it is stated that the idea of
Abheda is entertained by some on four grounds. All these
are incorrect grounds. Therefore, the idea of Abheda
should be rejected and Bheda should be r'calised.

(2) (i) Al FEFaE staRERg T aredfaf
IAFYINTY WAt qawrafy ¥[gawd qurear aiFd g3fa

Tyfa |
(ii) @1 ot = g aur AP Ay | qwr AqE-

TRTET: q9T T AY: GHXA qUT 9359 AUt |

(iii) T AT AGT EAETETd, sy d@e |
TTAT | TUT gErTSA0 e quTeggHITad gavl sparmsdafy
9 A 7739 aur Rvarsfy @ gyamesatfy | 7339

(iv) 7o gAY agmgaeaday s qur sidsger-
afy fasty | (J.T.)

(3) The four grounds on which 3®7a1fd is shown in
this section are as under @

(i) In the passage ‘Sem: wdsTai arordy SifFa:
g1’ etc., it is stated that the senses, vital air, manas
etc., are regulated by the God but ignorant persons think
that they are the masters of these. This appropriation of
God’s role to oneself is a kind of ¥ggThIAIA. a%a%g Isa
representative of such wgathrar@as. His ﬂﬁﬁﬁ{ is
refuted and RIYTYTT is made.

s arEy (Svw: adstaafaarfy ) dfiseea
qq WnAq: Taul o Gaisfl WA WEFW ausrauEreaty
A=y | sgunfiarEr arm YF e o | adar gongar
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YFaETAaTY Aakquehmal asmrarfasrfiniafe-
Avaafia: ferd sft s (LT

(ii) The first ground of wRymife stated above is of
a general nature. The second ground is particularly with
reference to Svetaketu himself. He thought that he got the
knowledge of the entire Veda himself. He failed to realise
that the God is the bestower of all knowledge. This is
again appropriating the role of the God to oneself. This
ARTIY is refuted by the Sruti as * Ay aanfdy .

HEHA  ATATAANGIOT:  WTAA0 Ffa Weuw AaFar:
afergr swmafagr Safyzaa

(iii) The third ground of ¥R is by way of gife-
agE. All along certain people have been arguing support-
ing &Y. This has to be refuted and it is refuted as ‘Faq
@afy’. This ground is indicated by the passage ‘Y%
AN AGIATAN sl ete.

cqg® g afiafad TFaafgagmmmfy ted fwr-
fEad ¢« sag @wEt ‘I )|

(iv) The fourth ground of wWATWIfY is incorrect
understanding of »Jf| For instance the 2jf& passage * g
amifer’ does not teach AT but still some ignorant people
interpret it as teaching S@A@¥d. This passage really
teaches steaaifiea of AW,

Hetar 9E AEEAAIAT aq AR weqatfaor: wg-
arfs agefi@mm@a s=gurdndtar i ¥ ¥ Faerfead
¢ T @A I\ |

Taking {t_n'{é etc., WITAEA as WYY and its rejection
is another example of graa't?'uﬁ[tﬂ and its rejection,
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Thus in the above four ways ignorant people are
prone to think of ¥®%. Envisaging these, AAT is rejected
and A7 is affirmed by ‘saqg aAafg’ 1 wFmgwisfa-
gy aafata: gw=: )

The grounds of axfgwida aafama

52. f, Y, — GEEEITIONT 9 WA QATHY
AT RFAY |

THATHA qafige 9w (R awwr
FRURATE | 4 § a9 Avawany |

AR qFgAd e walk | AR gy o
FgeAT | BRI aa: geae: | 5 Wi sReE
& ghem: 9Tl | WAy A g | AR e agwas
wafd |

FEUATY TFAIIFA T I aQ W4T T2 |
TEAFHR AZT T I |

The process of creation by the God is explained
from the passages ‘Sadeva somya idam agre asit ’ etc.,
to convey that all are entirely dependent upon the God.

By knowing one all others are known on three
grounds viz. (i) Pradhanyat i.e., on account of the God
being most important. (ii) SadrSyat i.e., on account of
others’ slight similarity with the God. (iii) Karanatvat
i.e., on account of God being the cause.

Not on account of all others being unreal as
contended by Advaitin. By knowing the real, one will
not know the unreal. One who knows Sukti (the
adhisthana) will not know Rajata (the aropa). Because,
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these two comprehensions are opposed to each other.
(One who comprehends the superimposed will not
know that on which it is superimposed and One who
knows that on which something is superimposed will
not know the superimposed).

One who does not know Rajat (that is super-
imposed® by realising that it is not really Rajata knows
Sukti (the adhisthana of superimposition) on the
contrary if he still comprehends Rajat (without realising
that it is not Rajata) he does not know Sukti.

The comprehension of the absence of something
needs the knowledge of that elsewhere (but not in the
very place of absence). If such a position is not
accepted (if it is insisted that the Pratiyogi should be
comprehended in the very place of its absence) the
comprension of the absence itself becomes impossible.

Expl. (1) In this section the grounds of gmRwWIAT
a9t3@1A are explained. The Advaitin’s contention that
by smammd, farangaadangerd is stated here, is
rejected.

(2) Advaitins contend that in the first half of the
Sixth Chapter of Chandogya Upanisat Upadianakarapatva
of Brahman is described and the Mithyatva of all else is
pointed out. Therefore, the second part of this chapter
wherein azFaf@ occurs should be interpreted in tune
with this.

‘ QY §g | A aweriy areq syrEta ? fy v
FETAIETA%S NS | STgae = A slvonfiea fafdsra-
gfafaring | ey sROwfagmas qar gfwsemn
TNAIIFIAS | 49 Wa: AEI9RIAE aqafyg sz gat:
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ggw: | gesgfafiem gawma: frema sgemie falaan)
a9 %4 EfEgAgTed e satearad ) (J.T.)

(3) The above contention of Advaitin is rejected
here. In the first half of the Sixth Chapter of Chandogya

Upadanakaranatva of Brahman is not stated. It is kartrtva
i.e., Nimittakarapatva that is stated. .This does not

warrant fReqreg of swqg | The fAftascusg i.e., mﬁ‘ca
of Brahman i.e., God is stated here to point out that all
are dependent upon the God and regulated by him.

wd wufeaq afy swaw wfsd @) 7 S )
‘aRea ansrsENa’ sfa seomgdwwsaw swaiq ) wfg
ggifes aur feeg weial Forerya fafawads | givwuw
g AETFRTTATNA |

(4) Further, Advaitins contend that axfRwda g-
fawe is stated here in order to point out fyzaies of wary |

wxfamraa adfame 9 sesafa o sw@: ssnawfisa
I®q |

This contention is also not correct,. ‘Iﬂiﬁlﬁﬂ' a9-
farwTa is stated here to show arqiew of &1, frfgy e
of others with g and Rfrascorsr of amwa. None of
these three grounds needs fizare of svare |

uHfqEA gafamnd < ggqoy: s afa g9eeEy , Sar
i mregay , snfafagsnoe 9 gqafileeg ) (J.T.)

(5) amfamidT aSfaNT cannot be worked out by
considering all clse as ffeqr. TIAMATA cannot lead to
foremiaarswe |

AfygrAgaa JvgEE I w1y A Iqesuy | AR
sftgTasEETew a7 SO adww geaEETa: ) (J.T.)
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(6) The knowledge of wfergiy and the knowledge of
Wfya are opposed to each other. One prevents the
other. For instance, One to whom gIf® appears as voa is
not aware of both gIf& and T&A simultaneously. When he
sees TR he is not aware of gﬁﬁ and when he finds gfm
he gets rid of t3ra idea.

afrgRTIETS swreaaaE &R wgHAn |

Similarly, One who has sgrga will get rid of g9 s-
S@I1d. Therefore, there cannot be gAFaSHIA by stEI|I=.

(7) INFIAFTOFAT F1AWIF may hold good if it is
qfeonfy Iarzig.  But Advaitins talk of Rgaimgd. In
case of fyaafqiar the ITi1q is sfage and its ;A is
QAMNYT. As soon as aaﬁxgla'ma arises the ﬂlftrwaﬂlﬂ
disappears. For instance as soon as gﬁima arises the

THadq disappears. Therefore axfagida gaafama does
not work in case of fgaiTigE.

53. fa, f4, — ATEARIIAR  FEAITAIRT:
IEIT | AT TIAYEAN FEGAAEA: IO JE:
Mg Avud: iy sqaR: |

FRUW ¥ RAR Fra YN g A TAEITHE gANST-
fafy squdy iy | wERTIYag @d AdREnf |

AETEFRHTAAATAAN | J39 qremwE
Rafid oo anadT afRw /e ot Agd k-
TRAT |

s aEes: fivensgy sqd: @ | A fawa
AT oA | T R oFAPSERR SRR |
qETAT & AT
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By the knowledge of the most prominent the
unimportant are as good.as known (that is to say, the
purpose of knowing them is superfluous). For example
when the most important person of a village is known,
invited or destroyed, it is stated the whole village is
known, invited or destroyed. Similarly, when the
cause i.e., the father is known, the sons known, and
one states that I now know that this boy is the son of
this person. (Similarly by the description of God’s
creation) it will be known that this world is God’s
creation.

By the knowledge of one woman one knows
others as women on account of similarity Such simi-
larity (between the God and the world) is intended to
be conveyed here by the example ‘ My dear, just as by
knowing one lump of clay, all clay-made things are
known’ etc.

Otherwise the word ‘one’ and ‘lump’ would be
purposeless. ‘By the knowledge of clay’ would have
been sufficient. The other clay objects do not consist of
this one lump of clay. Therefore, it is only similarity
that is intended to be conveyed here (but not Upadana-
karanatva).

Expl, (1) Advaitins take the examples of ‘One lump
of clay and the objects made of clay’ to support Upadana-
kiranatva of Brahman and explain ‘ gwfagi@a aafawa’
as IYETAKICO AQTIFIAT Agwafgaa. The untenability
of such interpretation is already explained. Here, it is
further explained that the very wordings of the Tfige
example are against IqrgraA®ICwzg. The FfaE example
indicates only similarity.
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(2) According to Dvaita interpretation three grounds
are stated for qEfyw@Aa gafdma. These are AIqFEY,
%ot and @|®EEA. These three grounds are further
explained here with suitable examples: (i) To explain
arqt=q ground the example of the knowledge of the most
important person in a village resulting in the superfluous-
ness of the knowledge of others is given. This example
enables us to know that the knowledge of the Supreme
God makes the knowledge of all others superfluous.

ATYTAFIAT TTATA ATIIFFART Q¥ hma
aqTATTAI AT amafafa srage: ww @

FAZFarffraraauaaafamgeiagsn iz acwes aa-
afs 9 wrasganiae ovad | wEcay &G SEIq
wrfysare |

(ii) The second ground for awfawiAw qafeen is
Ioey. When &eor is known s1& becomes known. For
instance when the father is known then the son is known.
Similarly, when the God who is the creator is known, the
world is known as created by him. Knowing merely the
world does not serve any purpose. But if it is known as
the creation of the God it is meaningful.

ragafaft 28 fagewroaar faard deafy aaga-
g 3fa 39¥s e sy | e qeareafa ofy srewTrOreATfY-
&0 1Y ey atATiEEIN W9 #@TaS | FWiY: frae
EEAA FA A9 SAFATIRS 7 | AeqriecaAriAr suidi-
ATMGRIIAT | 37 PO MAcES AT EI0E qrasa |
qgufy gug 948 A FAsT: WhAsAAIRT af@g: | | f§
WREHIORATgETn g19d | afews ayr fagraam swefy

9
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TETAIEAN qraq uq | ow4: wEfs wg fagr s&t |
The e1Toreg referred to ‘here is not FqryrARITUeT but
sacasafafrascoe,

(iii) erregg also leads to umfawma wafaws.
This is explained by the example of the knowledge of one
woman leading to the knowledge of all women.
uFE Sl SEsIETSTAIEAT ®Y07 FravAr ¢ @e-
Faifgmdt & wiq’ sgw aresageafy sufw: faee
IR AUT FTIA AYT WEATa TFG| G TTATOHE7-
TAIq WIEHY 9T @AY | @ATARSIGEYT Se JaAEdIe-
Z1q Sitar Afy qur grasa |

o STgaE WSETAE SRgA: SVl A FAE-
favae aree svara: faga: gfa

(3) gxfagmT gafamiT cannot be taken in the literal
sense. Therefore, its implication is explained here on
three grounds: (1) The God is Supreme. The FAZTAT
etc., are subordinate. Therefore, by knowing the
Supreme God the purpose of knowing others is more than
served.

ATIIAHTAA TTATSA TATAFTATI GFIA |

sy awafaaaefizr  ace oy wfus =
VASgAMIEAT @V ad | W4 a3 HA |

This is explaining the implication of w&famaa ¥-
fag® on greFg ground.

(2) Another way of explaining it is, if one knows the
God as the creator of the whole world, he will automa-
tically know that the world is his creation. This is know-
ing the glory of the God. A gysg will not be interested in
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merely knowing the world as a physical scientist. His
knowing the world will be meaningful and fruitful if only
it helps to know the glory of the God. Therefore, usfagra
should imply to him wawaa: FMemCwRq fama and aF-
f@e the gaswa: wagegueds . This is explaining
the implication of this statement on the ground of &yTureq.
This ®eurey is naturally ST IEATRITTE but not
T FTARITA.

(3) The third way of explaining it is on the ground of
similarity. Sywe is @&. It is as real as the God is. Ts
are Yads. They have §19 and HtA7g. Thus, AT has
similarity with the God in respect of @& and syg has
similarity in respect of &¢q, Fﬂa[ and 317, Therefore,
by knowing the God who is gfazta7g®q the knowledge of
Fag and WIF that are similar is easy. This is the third
implication of TsETERT ﬁﬁqrﬂ'.

Advaitins take by axfgm the qEEiE and by q&-
feea the aenfaR=Mearama. The menfaf=fmzana-
@ is a negative outcome and cannot be termed as &9-
famw. The fallacy of such an interpretation is already
pointed out.

(4) Now, the question is, whether the example given
in the Upanisat itself viz, uggfavzfag@s q39-q9-
faaa supports @1TEd ground of wxfmAw @afama or
IqFiARICoeg ground. To settle this we have to study the
implications of the words q#% and fdu¥ in this example.
@ Ffequy refers to one lump of clay.  This one lump of
clay cannot be the IqIFTAFKITW of all clay objects. Each
clay object will have its own lump of clay as its IqHIA-
®r1Cor. Therelore, the knowledge of one lump of clay does
not constitute the knowledge of the ITIFW®HRW of all

E 3
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objects of clay. Therefore, the knowledge of this one
lump of clay cannot lead to the knowledge of all clay
objects. Further, one lump of clay itself is a clay object.
It is also a T4 of TY but not a wICW of another FAT
object ; much less of all F#@q objects. This is the implica-
tion of fvg. If IQMFHICUET was intended here the
statement would have been as ltﬂi'&! g3 famaa |1
gad [Rwd erg.  Hence, IqIa®Iued is not at all
intended to be conveyed here as the ground of asfaTRT

e e,

If §1TZY is taken as the ground of asfawida a¥fya™m
there will be no difficulty of any kind. It is common experi-

ence that by knowing one that is similar to many, the others
could be known on account of similarity. This is already
explained above in respect of the God and all others.

Vacharambhana Sruti also does not support
Mithyatva of the world

54. fa, . —aq qRA¥A SEAlAT q9 SEwd
g &g a9 A% Tafgaa a9 wrnigd R
g TATRFAN 5797 @ |

AR CFARHEAI SEHIY | | IFAQIAB-
ATHE q9 FOOIRY |

A fieR: AN gk g9t 9
It ARy R afigd fed amed gidees
T AN gIL: |

TN TSR (AR aiRg | IR
AEfR T IRy | aRAY 98 aRETeg: I
o =qd: W | A 7 T WA Feawagsaa )
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* My dear, just as by knowing one gold nugget all
that is made of gold is known’; ‘My dear, just as by
knowing one nail-cutter all that is made of iron is
known '—in these examples also the words a® and =for
will be superfluous.  All golden objects are not made
of only one nugget of gold. All iron objects are not
made of a nail-cutter.

The words other than Sanskrit words are produced
by the sense of speech and therefore are not real. But
in the example ‘the Sanskrit word Mrttika is eternal’
it is stated that ‘the words other than Sanskrit words
are produced and therefore are not eternal but the
Sanskrit word Mrttika is not produced (it is only
manifested) and therefore it is eternal.” This is the
meaning of this Sruti.

Here the word grawsswor is not used in the sense
of Mithya. To read this word as FITHICFIURAIN is
reading something that is not found in the Sruti text.
In that case the words gf& and awQ= will become
superfluous.

Expl. (1) Two more examples given to explain q®-
s aafma are discussed in this section. The two
examples are: (i) @vgafor and Srgww objects, (ii) T@-
fagaq and mruigaE objects. These two also do not
support IFIFTARICHT to be the ground for qwfEmmET a9-
fAmia. All golden objects are not made out of one nugget
of gold and therefore there is no IFIAFNIIR TN between
one nugget of gold and all other golden objects. If such
TULANXTTE was intended then FNBw frmaa aF
FNgag fawrd =g would have been sufficient. The words
g and gfor would be superfluous,
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In the example of A@RAFad and sreofaq also, all
iron objects are not made of one nail-cutter. Therefore,
there is no EQI{IFhWﬁ'ﬂ'WIa’ between the two. Moreover
the nail-cutter is clearly an object of iron by itself. It is
not just raw iron.

In view of the above, these two examples also explain
mﬁmﬁa G‘éﬁlﬁla on the ground of similarity only.

(2) It is explained above that the three examples
given to explain awfag@T qafg@ia are based on the
ground of T¥TY{N i.e., similarity only. In this case, giving
three examples will be unnecessary. This objection is
answered by pointing out that even Advaitin utilises the
three examples to explain only one ground viz., wmﬁ-
IXAVIF. When he is asked as to why three examples are
given for one and the same point, he answers that since
the point to be explained is not simple, three examples
are given to explain the same point. Dvaitin also can
repeat the same answer. However, the purpose of three
examples is also explained in Upanisatbhasya.

79 WresaEas ygaa frafied gemasd sadfafy I
(vdarfhma) fanfeame tgae  faamamf Sosg
ARG | GWINEIG a@W AAFTEFATIqEAtata ¥g @n-

gEAasfy | T NEAE e YA eEleaad faETag: |

(3) In addition to the three examples mentioned
above, one more example viz., the example of the knowl-
edge of the Sanskrit words making the knowledge of other
words superfluous is mentioned thrice after each of the
above example. The point made in this fourth example is,
the Sanskrit words are eternal. These are not produced
but are only manifested. The other words are produced,



VISNUTATTVAVINIRNAY A 135

Therefore, Sanskrit words are sqqvef while the other words
are 37991q. Therefore the knowledge of Sanskrit words
makes the knowledge of other words superfluous. This
is also an example to explain w&fFFAT gafamiT on the
ground of qrer+g.

arar arfifsgao amr gegarfafiwEr agroea s
afgw1e: TIA A4 g depa™@ ¥4 SqAMAY | A4 aArfA
fagarfa gfakads depada amey sfygd g =

qaTsarg, uRfageea  sdfamrage a3 Iga: oW
T=9q | 71 Afegaarg fqgans de3d gam fgaag
QIHfTHERIIA  ATHATT IKS  TEACFAFATG, GEIAS q9T
TSHIAGS [TARAIIAT S¥9d |

(3) The Advaitins interpret this passage FTHILTW
etc., to support waffgegreg.  Their interpretation is as
under :

aa 9 fawma fasarag=a3 | aramewe qEnesEa |
T A aHe #ae A R W aeg wfe | e
gfadda Ged qeg | o4 FIUETfaRwE sraw fregrang )
w4 @I fenfisaraw efamaa @@t igaw
IHeATT, |

This interpretation of Advaitin is untenable. The
very wordings of this Sruti passage are against this inter-
pretation. For example, the word grRTITFIor does not
mean firgqr. To stretch this expression to mean FrYRTTN-
A9y is going beyond what this ¥ states. Further,
since both the expressions FIATCFIN and YT are
interpreted in the same way by Advaitin one of them is
superfluous, The word gfy after gfast clearly shows
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that Q'Fﬁm refers to the word qfa*l but not the object
Qﬁliﬂ. Therefore, Advaita interpretation of this passage
as conveying srafeacar:d is untenable.

(i) F=mevossy: & fead w2 38 s
are: | swfwarmrgamErg | o« fgdta | siagagRarfusarar-
JTY_ | .
grEarEfacge acga: aredtfa avga sfa w9
@y afy arERe: §AT | AEG | AAE AR A9 |

(i) afaFraeTs gsgantdFaaagisd AAwEEFaTgi-
Far gfa =58 sq9: &I |

(iii) wa: gfearrr owfEmEEd ol a=r-
rFaoETEr A FATR wia: Rrearagsay | 9w areara-
TE@ atd feeg gant gafy fhears Asad

Scripture supports the reality of the world

55. fa, f—
FlAAAG TR G0 |
‘ QIYEATISAT, ARSI T
‘e GIRT AN TGERYT I G |
{54 wed wawn gARey A afRatta ad )’
7 TFI HEAN HET AT Ff 1= |
¢ JAAT TNIALEE 9399 A PArarat |
TR W 9 T AT 7O A0 qqS
wiasag |
¢ JAIWTY: TR T6 e 7 g W R
T: AT TIRALITE G NI AAFH Herent |
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¢ ATTAANE § SR |
FYERERTS AT FHeEHY |
Tql TRHILT ATRHASTIEH: |

T T-IFAI: FI1q SEAISRAr 7 || A |

The Supreme God who is omniscient, ruler of the
minds of all, superior to all, independent, created all
the things truly at all times.

Whatever the God has created that is true. Nothing
is sublated later. The Supreme God receives the
sacrificial offerings and bestows the fruits on the sacri-
ficers. O, the affluent Indra and Brhaspati! the world
governed by you is real. All the gods know your task
of protecting this world. 1 declare the great and true
deeds of the Supreme God.

This world is going on endlessly as it is. It was
never sublated in the past and will never be sublated in
future.

Ignorant persons who do not know the great
power of the Supreme God say that this world is not
real. The God has created this world truly and there-
fore is designated as Satyakarma.

Some say that this world is unreal and sublated.
It has no lord. It is not developed through the stages
of Prakrti, Mahat, Abankara etc. It has no definite
cause. The ignorant who had such a view indulge in
cruel activities and lead the world towards destruction.

Expl. (1) In thissection, the Sruti and Smrti passages
that declare that the world is real are quoted.
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a F7@ s frenE Wy Ay feeg genfikaea-
|HITATI qJE AT |

(2) ®fy: gas:, wr—waatfiar, afrwafs aatfafa
qfiy: |&AT AT, @9 I NI AW 9 @I e,
TRT: salq AERd sagarq fafdaan |

(3) (i) ®nd eggoita zfrfys ag Srara sy, qu
a¥: 9g % qrara grarfy qwigy: afed www aq safag
qIHA |

(ii) ATATAY qMgeaY srRIgEeedEr A adld sg

qafaq edd, af ggar: 59 SRaEAfys &3 9 aat
Fqar ity ufwafea wrafea, a@ar swonfa aarfa s#if,
swegATfid 7 9yd, SAFAT—AAHAAAT |

(4) SITTEIT WEYAG—IAFA: G AgA: FEHIC 7@AIR-
FAO FEA T Fafa |

Import of the words mar, a1ga, sfAar ete.

56. fa, fa.—
¢ FRAATRTNATRE=A & |
EIRART AT A g A |
gdve 71 fvn: qddaq aaq |
ATE a1 Faq AT R 1
gir weAfagi )
¢ TR TeEAl WIamd S |
FAATG TWEIS a1 Faq |
NgriATeaqt g F=iT T |
9 FgH: T T I qARE 1
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TRITAETTRE dF F254d |
AW T4 q g Few gdag” iy
‘TENIiATeRa® geafifd o T q<4 qyWa geay |

G IS B
‘ qrrarRafaf fafeiRai =1
THAAAAIT TS 7249 |

TER: TFERWE TEAT TEIT T |
o g gy RATsafy d@fyar o

ATAGRAT THEAY, THY @ warey |
frsa: wafiREs Teeaedan |
TRiAE @ &t a1 3 @eegegm 1 g T

The world is sometimes compared to the dream,
etc., only to bring out its non-eternal nature, changing
nature and the nature of its dependency. It is not
intended to convey its sublating nature i.e., Mithyatva.
The omniscient God Lord Visnu knows it all the time.
Therefore, it is not correct to say that it is sublated by
the knowledge. However, it is always dependent upon
the God.

The world is called as Mayamaya as it is created
by the Prajna i.e., knowledge of the God. It is called
as Anrta as it is occupied by the God. The world is
eternal as a continuous flow. It is never sublated by
the knowledge. The God is called ‘37’ the world is g&.
Since the world is entirely dependent upon the God
(i.e., 37) he is designated as Asatya. God is the regu-
lator of the reality of the real like the sun regulating
the reality of the rainbow.
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Satya is the secret name of the Supreme God.
Pranas 1.e., Chaturmukha Brahma etc., Gods are called
Satya and he is the regulator of their Satyatva.

O Lord! your will is called as Mahamaya, Avidya,
Niyati, Mohini, Prakrti, Vasana etc., by innumerable
names. .

It is called Prakrti as it does great things, it is
called Vasana as it creates.

The God is called 31, the knowledge pertaining to
him is called Avidya. That which is plentiful is Maya
and his will is called Maya as it is plentiful.  The
God’s will is called by all these names. The God is
the very embodiment of his will which is of the nature
of his bliss.

Expl. (1) In this section it is explained that certain
expressions like Mayamaya, Anitya, Vikari etc,, used
with reference to the world in scripture do not convey
Mithyatva of the world. These only convey its non-
eternal and changing nature.

It is also explained that the words Maya, Avidya,
Visani etc., are only different names of God’s will,

A7 GOIMRYT ¢ @ARAREY qur’ gfy swa |wiaEn-
g=qd | a9 FAfaacdang | a4 gy wm: fearE a9
oA g s aRehy sty |

(2) safsmg—rgeny, wwom:—goedtfa srom:  sETET,
aamathge anafy=giathan:, gwer st s@n g
afa:, Tr@d Aq9r gfq ares |
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Distinction is the very nature of an entity

57. . fa—

‘ud g T W qaw Freafa R
AT AE-IAEEEIAaRTy @
FETT NRST STEAY FEIar |
qISAETY T @FRIST AL |
TISAEANATRT Afd AATRFH g |
sy a3 Al |9t 93w

gia AREngf: |

The entire Veda conveys the difference of the God
from all i.e., Jivas and Jada. This difference is nothing
but the supremacy, independence, omniscience etc.,
attributes of the God. The distinction from others is
the very nature of the God. The distinction is the very
pature of an entity. The term ‘Sva’ in the word
Svarupa indicates its distinction from all others. The
Sruti ‘ Neti Neti’ etc., conveys the distinction of God
from all others. All other Srutis also convey the same.

Expl. (1) In this section the fact that the entire Veda
conveys the distinction of the God from all others is
stressed again.  The objection how can Sruti convey two
chief purports viz., the supremacy of the God and the
distinction of the God from all others is answered by
pointing out that the two attributes viz., supremacy and
distinction are not different from each other both being
the very nature of the God.

(i) ®9sfy Fqr: wnaa: |denq JgiE AaFTEES
gfoaw gefa ) ad &3m: 3fa
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(ii) &9 ¥a1: g @IEarg srawerwwg ¥ @9-
Tl ¢ waterd gagae fasoy: ) fa agoiewd aE¥gmi
AgrarIdeaI®Aq qfgirarg | g vREm Iwgd AgrARd-
FI9gQ A ATg N 30 | € T AF: WEATSATCGET: D! |
qoerd: AT g um o wed: ) wEY F

(ili) FEgT: A1 WFIWIg g |'. gr 9 @&qdr
qgwd ATayHAA |

(iv) @EITgIAIE: ©INE: FEGIT:  @UEATIRL:
gfa wysge gar: | aag © fag afy s faaad: ) gfa
ATEAATIFAANGATT @YeE: TYTAd A <¥Ad | UH °
HiArsaTIY €% @Ay SR | wa: |aearq sargfa-
T gt wada | rifEarat g saesafm: afafsar
qdaY surgar = fafa® &) arwdfafa wa:

The points made in the above remarks are as under :

(i) The distinction of an entity from all others
constitutes the very nature of that entity., The essential
nature of an entity and the distinction of that entity from
all others are not different.

(ii) =vassw, qi9Eq, G9%aq etc., attributes of the
God are identical with the God and are his very essential
nature, The distinction of the God from all others is also
an internal attribute and identical with the God. In view
of this, the Svatantrya, Sarvajnya etc., attributes and the
attribute distinction are essentially not different from each
other. Further, all these are not different from the God.
Therefore, there is nothing wrong in saying that both the
supremacy of the God and the distinction of the God from
all others are the chief purport of the entire Veda, In
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fact, these are not two purports but two statements of one
and the same purport.

(iii) Though the attributes of the God and the God
are identical, and different attributes of the God are also
identical, one can talk of them as if these are different on
account of Visesa,

Interpretation of Abheda Srutis
58. . fA—

‘o sy

‘qavsé dIsat AsHr qUsT’

¢ SAMAREY TO¥: MISTARA T vaewe'=

g SwaTEeE | |

‘T A gE IR q wF:

‘ ZA AW TATAHEAIT aETIqTATEE RS’
AL FRIFY IRTAY TR |
o St qfaIfrag TeEaR ¥ wai |
FAAAIRI T ISR |
eI qarea=geai Al |
I TAAaaraf |
WA 9901 SAMANSARIST a7 |
TG ARy TR |
39 ITARY REwgraferan |
T I RS o qay ag: 1

gl ARTAOTgR: |
¢ GIYAY JAF NATATHE |
AR forwy oo Rifg anfasg
gfy wwaE=eg |
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The God who is in me is Brahma i.e., Gunapirna.

The God who is in ‘me is in the Sun and the God
who is in the Sun is in me.

The God who is in Aditya is in me.

In all these the reference is to Antaryamin i.e.,
the God present within, :

The God who is in Purusa and is in Aditya is one.

‘51’ refers to Brahman and the word ‘Aham’
conveys Brahman. This is the secret name of
Brahman.

The God is called ‘Aham’ since nobody can leave
him. He is called ‘Tvam’ as he is always in front. He
is called ‘Sah’ as he is beyond senses.

All case suffix forms of the word Asmad, Yusmad,
and Tat convey the God. All numbers also convey
the God though he is one. All these convey him since
he is independent and supreme. These convey the
Jivas and Jada only secondarily. The verbal suffixes
also convey him. Lord Visnu is everywhere. He is
distinct from all and he has many forms. Thus states
Nirayana Sruti.

Such knowledge of the God which conveys the
fact that he is present in all beings which are mutually
distinct and distinct from him, he is imperishable, he
has no internal distinctions and is Supreme is Satvika
knowledge. This is stated by Lord himself in the Gita.

Expl. (1) In this section, certain Sruti passages that
superficially appear to convey Abheda are quoted to show
that these convey Antaryamitva but not Abheda.
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(2) (i) ¥ oA Y (4 HMQTEHITG AFY) AE WA

sraaitaol fafiza q@r Faw@gieTemel SaEg=aq |
(if) faavdr (FYsE |YsEY) Ty WA staATTa-

otsfy Azagrai araaifio: gat-addq qm@raar Y-
afiara gafiezrgarfagarearfdafwrars avsat avseffy
gat~aiiae @reaqitaun twggsaq | Farasfy eadg |

(3) A qg EwEfarEy @usga Aeqarr gafy
iy |

(4) fawdg—areql awdmym Ay, sh@y—ed-
Jaag swfawss @madgafsay, % wrag—aateay |

The difference between Brahman and Jiva is real

59. fa, f4.—
T T 3Gl N |

qegnaud Y weiea uff 399 guR) qae: )
qT: QIS ARAT JU 7 Y AT |

‘ geq AT AV St |ed fagy aeq gy aed g
Yareaog) AreAval ATEA: |

‘et R qEaeT: qafi qenie: s WA
ST J52T: U Aeq;fth: I AT’ | FARgia: |

The difference is not unreal. All beings are happy
by the grace of the Supreme God who is praised by
the God Indra. This position (the Supreme God being

the support and the others being dependent upon him)
is the true position.

I offer prayers to the Supreme God of great glory

during the sacrifices in order to obtain the happiness.
10
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The God is real, the Jivas are real, their difference
is real, their difference is real, their difference is real.

The evil minded shall not pray him, the evil
minded shall not pray him, the evil minded shall not
pray him.

The God is absolutely independent, omniscient,
omnipotent, has infinite bliss and is supreme while the
Jiva is entirely dependent upon the God, has very
limited knowledge, very limited power ; suffers, and is
very inferior.

Expl. (1) In this section, the Sruti passages that
affirm the difference between the God and the Jivas and
show the contrast between the two are quoted.

(2) (i) gora: Tgaa: wora: 3O gege fa faadd
faoqag aewigay: fd wdsfy arfos: wefes  gsafem
YAty ™ tar 9 IastsgIgsiasa 93y |

(ii) @: gmag: faso: afgar e | & wewfea=
o fasrsay a8y aF gagfysa oo @i

(i) moRg @ fag zfa fasfe: | snefn
fufin gea gt asEE: @9

60. fa, fa.—
T FIRAIAHA |
q 37 fARET Enal T S |
AISTA FINT FOE € ST Fam@ |
¢ EINEFEHANTRHTGYERET T ST FHTH! F19-
®UT AFASRT | TG AERTTARD ' |
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WAt @ QYR YIS |
T & AEf IRy |

& @ agf S |

ag At Al 3 |
¢ @ SqifoeTaEeg 9 sYofufAsEa |
‘g T T4 9T AT WE

difuat aiaat srifiat sERfiEl? |

The difference is not Vyavahirika. He who knows
the Supreme God at the heart and in his great abode,
enjoys all desires being together with the omniscient
God.

Reaching the Supreme God of infinite bliss, the
liberated moves into these worlds assuming the forms
that he desires and enjoying the things that he desires,
sings these Siman hymns.

One Chaturmukhabrahma sings the Rgveda
hymns, One Chaturmukhabrahma sings the Gayatra
Saman, One Chaturmukhabrahma recites the Pauru-
seya literature and One Chaturmukhabrahma meditates
upon Lord Visnu.

The liberated reaches the Supreme God, attains
his true nature and moves along with those who are
liberated with him and also who are liberated earlier,
eating, sporting, moving on chariots with women.

Expl. (1) Advaitins contend that the difference
between the God and the Jivas is only Vyavaharika. This
is present only during Samsara i.e., transmigration. This
difference will not continue after liberation. To counter
this contention it is pointed out here that the difference

*
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continues even after liberation and it is real. This position

is affirmed by quoting passages from Rgveda, Upanisads
and the other sacred literature.

(2) (i) sAFRAIA-qTAEIRFAIS 7 |

(i) =wom |8 gfa dfw: | 7 T AEWOT AEEw
It FTATT ST 0 SATEATA | AT TG HHI-
AETF TR |

(iii) SudwFy gfa qutaoEgFaT 39 odiad |

(iv) e: %fag a@ 1 In this hymn the expression &
used in four places, refers to four liberated Chaturmukha-
brahmas who are engaged in reciting Rgveda etc., as
stated in the hymn. It does not refer to Brahma priest in
the ordinary sacrifice. In the ordinary sacrifice there will
be only one Brahma priest. Here four are referred to,

Therefore, these are liberated Chaturmukhabrahmas. This
hymn relates to the liberated.

AR 9 udg AgEgArfAaAn ) sdaraeaEeqy
GHEA AW FE@TIGR: | AT Frsq g favaRafzfa
uHftaa aR AAFE AGMIHATA |

(v) at safa: qouremageaeey qadid areafa
ANFE: | AraT:—GE G2, WAAT —FeqTeqL GE: |

The difference continues in the liberated state

61. f, f,—‘a7 @@ [IAEHIN a9 I F
T 91 ¥4 & PAg 99 ¥ § ONEER 16 a9
frsenfy @ 7 ¥ Ry Ryaer w1 Reag’

‘qIgE Ty Atk ara TR

‘g1 Rem grand fryr frsm: ool argal
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¢ mﬁq a@i ’
FGUI: FOTT: TQIEN AAAISTGAT DIT: |
ATCATT STFRYT 7 I<F 2T §9 an I g2 |
gt fagfea gwn: @AW |
IYY WITHIAR: T IO
g Mg gyl |

7% JIAYIONS A9 GUIFaqEET: |
qisfy Aasaq FSA T =AY T Ul

g Waag=Y |
% TENYNESAY, 3% | 5 FFCMEHiiRacaiy o |
In case only nirviSesa chinmatra remains after
liberation, then, by what the liberated can see and
what he can see, by what he can smell and what he
can smell, by what he can know and what he can know,

by what he can see him by whom he knows all this,
and by what he can know himself the knower ?

Just as pure water poured into pure water, one
will attain similar nature.

Then, the liberated getting rid of undesired Punya
and Papa, attains similarity with the God in respect of
being free from sorrow.

The God is the abode for the liberated. The
liberated will have the eyes and the ears, they will have
affection for the other liberated, they will have grada-
tion in respect of knowledge etc. Some among these
will sport in the Milk ocean, some others in the forests.
These will be as calm as lakes and will see the God.
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All those who are liberated from the transmigra-
tion find their shelter under the God. They enjoy the
bliss in a graded way the Chaturmukhabrahma being
the highest among them.

In all these, the difference even after liberation is
stated. .

Having obtained this knowledge thc liberated will
attain similarity with me (in respect of the absence of
sorrow). These will not be born again at the time of
creation, nor will these suffer at the time of destruction.

The liberated will get all the desires excepting the
power to create, sustain, etc. This is clear from the
context and the inability of the Jivas to create.

Expl. (1) Some more Sruti passages are quoted here
to show that the difference continues in the liberated state.

(2) In the passage ‘X § H& HIATRI’ etc., the
untenability of the contention that ﬁf‘&i’(q‘[‘\q:ms[ only
remains after liberation, is indicated. This passage is
discussed in detail later.

(3) arzda @ g &, faraq-fade: amag—fag:a-
arfyarezay, AP — GOWATAW, g — ATHYL:, @
qaEr:—greqt dfeara:, adrwag—waifoy, sman—
QAT SRAE AR IgEAEiTiyaca:,  99-
FITE —ITFT: T qAF ST G T UF qQATAT: F9-
FrSrEar: |

(4) SRTEYIEES G: WAL BTG EdAa TS T
FEE: g8 #Y: qIEG |
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The Sruti ‘ax g w&’ ete., is IGEAET

62. f, fa,—afam a1 AAsyAraERsit TR
FEANMAIRBY: TGIAG | IAT AT WAH AEwa-
AR 5 AT GAR AR |

TAT FIAEHIG TG 9 & T I § ondw
Tg | AR Nenar fAFEE A Aeaiki g
fagm arifay |

FERAT 91 I g ST IR A&
g |t @ gEl 39 9 T FaaEa ||
gy Tyl |
T R RS & T Ea A3 |
FR AT |

‘The Atma is indestructible, his attributes are also
indestructible’. In this passage it is stated that the
attributes of Atman are also indestructible.

‘In this respect only you have confused me by
saying that there is no knowledge after liberation’. By
this remark the ceasing of knowledge is objected to
by Maitreyi.

Therefore, the statement  If Atman alone remains
after liberation, whom can one see and by what’ etc.,
is only a prasangapadana i.e., pointing out an adverse
consequence (but not a statement of fact). In this
passage it is not intended to state the absence of
knowledge to the liberated, nor is it the intention to
state that the knower will not know even himself,

The Parama Sruti clearly states that ©Jiva knows
himself as ‘I’. He undergoes the experiences of



152 VISNUTATTVAVINIRNAYA

joy and sorrow. He is eligible for the bondage and
the liberation’.

The Moksadharma states that there cannot be a
greater sorrow than being steeped in ignorance.

Expl. (1) Advaitin’s contention that ‘g% g &
AR WA TG FA & A ctc, passage conveys the
fact that the liberated will not have any activity such as
seeing, knowing etc., is refuted here. According Advaita

interpretation the passage ‘ % g Rg aﬁaatqﬁ aq Fqa f&
9%’ etc., describes the liberated state as a state when
the liberated does not see, does not know and so on. That
is to say the liberated is devoid of action, result, relation,
etc. The state of bondage is described in ‘a% f§ Fafqw
agfa affac gat agafa’ etc., and the liberated state is
described in ‘¥ @ ﬂmlﬁxenalq’ etc. The two states are
contrasted in these two passages.

PRI FITRSarI IR AF-ag=aal f§ 4T I 9=47 |
amfs ¢aw f§ gafws waft aftar @i gt sarfen
wfaraet dataaen sgEd ¢ aw g we SArdangg) wnfyar
afseumi graswr gxafd |

This contention of Advaitin is refuted here.

The full text of these passages is as under:

(i) ax fg gafra wafy affar el fmfy sar
qzafa afyar sal xonfa afyar meafuegfa afar @i
agd afyer gavwgerarfa |

(ii) T 1 9@ TIACHINIG, A FA & TG, aq A
% 929q ad 9 & NYAT 9 FA FAMELI a9 FA @
wedlq aq %4 & fywrEa 338 | fawmufa & % fas-
drarg fasmaral = s
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According to Dvaita interpretation this passage does
not describe the liberated state as a state of the absence of
seeing, knowing etc., but it states the adverse consequences
of holding such a view. It is an argument to refute the
position taken by Advaitin that only Atman i.e., chinmatra
remains after liberation. This is clear from the other
statements in this context. An important passage in this
connection is, ‘ARATE FIST Wamewr agfcstaant’.
In this passage it is clearly stated that neither JTtHEET
is destroyed nor qTeASNs viz. §1d, GH etc., are destroyed.
This clearly shows that the remaining of fg=a1x alone is
not intended to be conveyed in this discourse,

afy fafigeSaraamwafisay 7 feafy awg zfa a@q
1 qgT RAAOMTEERN S | &1q | 991 49 307 5
aq s fawrAifa assrannas sasdq | od feng: -
arsfy s @ &g | fafdyeda swsdwmafag ) wiresd
T gRMIRRINA SarERa wrasrsa = | | fafiimsae-
AETTRTASOY s Al SguUs: IATEAHS: MY Uy
W& qFaE W | (J.T.)

If Afyw fasmx alone remains after liberation,
then, there shall be no seeing, smelling etc., experiences,
There shall be no knowledge of the God who enables the
Jiva to know. There shall be no knowledge of Jiva him-
self. However, the liberated must have the knowledge of
the God and the knowledge of himself.  Therefore, the

contention that the attainment of ff§s Rasm1w state is
liberation i8 not correct.

(2) ‘aa g ey 'fq @9 wa @ Feglfufasuamg |
MYITST: oA HEFI: | AN g AEAFTRAT gy Agraghwy
gag: ATqEArEAT feaa |
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The passage ‘q¥ @ ﬂﬂl?ﬁﬂ’l‘{ﬁ aq ®9 & Ay’
etc., does not state that. the liberated does not see, does
not know etc., but protests that if the liberated does
not retain his distinction he will not be able to see, to
know etc.

(3) The fact that the liberated will not lose his
attributes 19, g@&@ elc., is made clear in the passage
‘@RIt qist swrmear wgfssfaunt’. In this passage
it is clearly stated that the liberated will not lose either
his distinct individuality or his attribute, g1d, §@& etc.

god 9 a0 @oegd™, Sndar uaiamfy sgfes:
wegaead, | EwafaTne afmgisawany (sgfafa-
yat gfa aniarae swang)

(4) Further, Maitreyi hersell has pointed out that the
statement § G @ AR i.e., there will be no knowledge
after liberation—is a confusing statement. Because, this is
not an acceptable position. The liberated state is the
highest state and to talk of the absence of knowledge in
that state is ridiculous.

W W39 wagaafasy g frer wf dged srfagg
mrfygar | de Wenasat dar @ adifa ) a 9% @
A | YTHYRTH A1y AIAE HaFgEn | A
AgENdETEg: AF4T qrFaE A9 |

This protest of ¥¥#& was due to her misunderstand-
ing the import of & %a&r @EMW&A. She had understood it as
total absence of the knowledge on the part of a liberated.
Therefore, Yajfiavalkya clarifies that & 1 Wt NE AW

gaEyfgs at A 72 A I am not confusing you.
I say the liberated are capable of knowledge. What was
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denied in the statement ‘& Y g Ak’ could be
understood in two ways :

(i) After liberation the liberated will not be known to
the unliberated. (ii) The liberated will not have the type
of knowledge i.e., Ffa®Ie that they used to have before
liberation. They will have only &a&q®T+ after liberation.
In order to get this import made clear Maitreyi protested
that you are confusing me. Therefore, the total absence
of knowledge on the part of the liberated is not the
import of the statement 7 Y& gwifEa.

The full text of this discourse is as under:

fagnaga ug TAYY: AT AT ArFAT aghamgaty
a Y astreatfy a1y g A SYar9 Wiggesa: |

Qg WA AHAT AT WA, AYGEA A e davedif |

g grarg A ar Y g Wi Ay we ar o &
famrana |

The liberated soul that had the body of Bhitas i e.,
elements gets rid of the body of Bhiitas i.e., elements and
attains the Supreme God. No unliberated will have the
knowledge of liberated. The liberated will not have Vrtti-
jiiana.

Maitreyi said: Revered Sir, you are confusing me in
this vital matter. You state that the liberated will have
no knowledge. (How can such liberation be the goal of
life if it is a2 knowledgeless state ?)

Then Yajfiyavalkya explained : O Maitreyi! I am not
confusing you. The liberated are capable of knowledge.

frmmas vy oo AV ST aFdT sgfimeafy
sfa dart see yEafafmrafafa} sofefmat @i
grg ‘9 ¥ dmfw’ o gwm qae fifmwan
afwfim afvars ardtfa agEesds swoq
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The points made in this discourse are as under :

(i) The passage ‘& Seo EET stfea’ does not state the
total absence of knowledge to the liberated. It only states
the absence of Q_'Fﬂﬁﬁl'.

(ii) == f Zafi waty afzac gat fmfd e, states
that the knowledge is possible only if there is knower-
known distinction, Since there is no tgtal absence of
knowledge in the liberated state, the knower-known
distinction continues in the liberated state.

(iii) a5 g W=7 @ ARNARIY Y FA & QA etc.,
points out the adverse consecquences of the position that
there will not be knower-known distinction in the libera-
tion. Such pointing out of adverse consequences is known
as TEFITIZA.

To avoid such a contingency the knower-known
distinction has to be accepted. Therefore, the passage
I g G‘ém?ﬁalqj{ does not support the Advaita conten-
tion that fgsaafgR® only remains in liberation but
objects to it.

Interpretation of the Sruti ‘7 g agffanafea’ etc.

63. fa,fa—a g g Rdgnwif 9| avg &
g3 9 93R q37 BT dIw | edsy fawed-
T R ardeg | ARz AR Rl IR
A |

In the passage ‘there is no second’ it is stated
that whatever the God does not see as second i.e.,
distinct, that does not exist as second i.e., distinct.
Because, in the following sentence it is stated that
whatever he sees as distinct that is only distinct. The
reason is also stated that the God’s comprehension
cannot be false,
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Expl. In this section the interpretation of the passage :
‘93 g9 @ wgafy q@d ¥ aw ewAt afy zg 7 Pl
grar frere | sifyrfiwany @ g ag fediawfea aaYsvag e
7 934’ is discussed,

According to Advaita interpretation, in this passage it
is stated that during the deep sleep one sees and also does
not see. That is to say, one has knowledge and also does
not have the knowledge. He has the knowledge of him-
self, because, the knowledge of the knower i.e., self, never
ceases to exist. He has no knowledge, because, nothing
other than self exists during the deep sleep state.

gA: 9I%T 4 FIAAAT a9 93%fy | O qraaE ) afy
g5: 78: faafieiey aqq sfmriyearg | 749 wwa9a @ wgafq)
aq q9: @WIq wvAg fAas awdg 95 fzatg wfeq ) e
frammarg, A wgadg=ad | fafavas awm@er fuaang
wEfaafy |

In short, according to Advaitin this passage conveys
that during the deep sleep state one has fifasaegsawia but

not FIEfATAYIA since no TEfasy exists from his point
of view.

This description of deep sleep state is intended to show
that there is no ¥g®ra during deep sleep state. On this
ground it is further intended to show that there will be no
AT or RIFIA in the liberated state. qF R IE G I R L E L
gEEIRY ZanaE: agr gay AR afyaat aataa fganai
gaagE: )

This interpretation of Advaitin is not correct.

From the context of this passage it can be made out
that here the Abheda of different forms of the God present
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in Nadis is stated. It is also stated that }T and {X¥® are
different from the God.

In a previous passage of this section viz., ‘At a1
A& KT am arew: aar by g e awar afien
fasfa ggw feow Ryew elaw Sftag qul:’ it s
stated that the Jiva remaios in these Nadis during deep
sleep state in which the God is present in his five forms
& A& etc. This gives an impression that these forms of
the God are different {from each other.

In the same context in a further passage viz., agl

AATTAFARIAKIARGI &4 a distinction between &F
and & appears to have been stated.

To remove these two impressions and point out the
non-distinction among different forms of the God present
in Nadis is the intention of the passage u{%ﬁ 7 weafa
95T § o 9 TeAfy etc.

¢ gged Ateey arfy@Earr weal faergouamesafy:
WTAgY: AENAT ARG | JF AN {: WA | q;
‘3T AEAAZTABIAATAFTHAFTH wufuf qgar saafyomigs |
afwrrsg ag safafy @ | (R.K.)

In the light of this the import of the passage ‘ 4 &
7 ngafa’ etc., is as under:

ZEAET WEAITG EEAWSIA UF oG WA, TG TG
geIfes &1 @a: sw=gr=4 fus 7 qgafa | ag fedta st
AT | Al FAANT: I@a: 9334 @dssfr a 7 gzafy
g af§ shavewwafy fad % aav @ fas g ag
T W, Saseas fau @a: fim aedg aEng
qars=a2d |
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In this explanation of the import of ‘qg iﬁ q
ggafa’ etc., passage two points are made : (i) since the
omniscient God does not see any distinction among his
different forms q9%, A& etc., there is no distinction
among these, (ii) Since the God sees Jiva and Jada as
distinct from him these are distinct.

Such comprehension of the God cannot be false
because he is omniscient seer and whatever seen by him
cannot be false. HFE -3:4 To: F&qﬁa\q., [-4:4 QTH T
T0: giaer faafAe: Judiea samdd = faad sfanfeng
fagivearg snifaacae |

The reference to ggt and =ty clearly shows that the
distinction between the two is shown here and there is no
scope for any kind of non-distinction. R TFIFY -4
ToR: qraeqRaAq RAfadee qread )

Interpretation of the Sruti ‘ smiftr AgrAngzr’ etc.

64. f, f.—‘wmiftr RFwwmEs wm Ws=A
qd THNT ! TIAM TR TAF9 diveenizfag-
IZANLAT ATFS a1
‘ETRA N F AR A R T | TR
fid qegawmhi Ty
TAIIERST ¥ afygwmt wisafy
I FAISgRSARIAN F Ryaq |

¢ Jqumnied e R SR A a7 a9 T R
¢ CEARHTATHRETERIAT ! sy |

GEETNAE ¢ w0 Rgmaah 7 geua | aR
TS FAOF TGFT g AR |
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frgeafimy ooy FAMT gRea ¢ T &I
TRy ARE AW a¥ ghEaE’ IR el wem
THERAT A0 AFATAARTEFRTT =09 9 R
W |

q T FANTIE Ta™ FFAT TFATISTIRRASRT |

‘qis=y’ gfa AfEuRIRgA T AT | A
W U7 qa=diia fda &g |

Mag qaFd g gheaeaia g |
TFATATAIEN AT ST heaaeq | ||

q EEIFAT T g Py |
FESTIHASTEATEY R8T |
gy gyl |
In the passage ‘the Abhimani deities of Karma and
the liberated Jiva attain the identity of thought with
the imperishable Supreme God’ the Ekibhava i.e.,
identity is in respect of thought only, or it is identity
of place with the forms of the God that are in Milk
ocean etc., places.

Let my desire be the same as that of the God, let
my heart think in the same way in which the God
thinks, let those things that are delighting to the God
be delighting to me (thus prays the liberated.)

After liberation my thought will follow the thought
of the God. Therefore, now also my thought is as per
his thought.

The sages whose desires are fulfilled attain the
place where the God is present.
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The liberated attain the blissful God.

From these Sruti passages the identity of thought
and place is indicated.

If the identity of the very nature is to be taken,
then, to mention Karma and Jiva will not suit the
context. Even according to them (Advaitins) Karma
does not attain identity with Brahman in liberation.

If the withdrawal of Karma is intended, then, it
will be common with the other fifteen Kalas. Stating
the withdrawal of the other fifteen Kalas and the
deities, to state the identity of Karma and Jiva is
meaningless. No special purpose is served by this.

The Rajata that is sublated is not considered as
‘became identical’ with Sukti.

The locative use as ‘in the imperishable God’ indi-
cates the distinction. If the identity was intended the
statement would have been as ¢ become the Supreme.’

The mention of the identity between the Jiva and
the God indicates only the similarity of thought. It
also indicates the common place. It never indicates
the very identity of their nature as the two are different
in nature. The difference is in respect of independence,
and dependence, and infinite nature and finite nature.

This is stated in Parama Sruti.

Expl. (1) In this section the interpretation of the
following Sruti is discussed.

wan: #en: gagnafagn 9 w4 gfedwag )

watfor fEwagy s qissad |8 warvafsa |
11
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According to Advaita interpretation this Sruti conveys
that © At the time of the liberation the fifteen Kalis of the
person to be liberated merge into their respective sources,
the Abhimani deities of these get into their original form,
the actions performed by that person are eliminated and

he himself attains the identity with the imperishable
Supreme.’ )

AT F IO Y™ IOATHFS eFEdareay | aurfy
gRewIS JETEAHT: TIONEAT: I=IA w1 gfawr: @Hwonfa
gfanan: wafe | agfuarfeat dam o afadeag aqe-

®4Y qan wafeq | watfn fagar sarfa fagsnfa ) fasa-
axErAr g v sead warafa @ veEvafea |

This interpretation of Advaita is untenable.

(2) The expression wgYwafid does not mean the
identity of the liberated and the Brahman for the following
reasons :

(i) @Y\ is mentioned with reference to the two
viz. &7 and f@gaa. There cannot be any identity of
&3 with @ since & is non-sentient. &HOTARY qTRsaTOr
Twasyd 7 gead | A ff aads®y (@ERedsR) sdm
AGFT gt Afka | wEat Fagieanr dwd ol aisas

(ii) To avoid the above contingency, to interpret
QENTIT as ﬁqﬁ{ so far as &Hs are concerned is not
possible. The same expression cannot be interpreted in
two ways viz. as identity in case of ﬁlmnu i.e., T and
as fﬁqﬁl i.e., withdrawal in case of &&.

Further, there is withdrawal in the case of other
fifteen Kalas, This being common to 721%ar &St and mﬁ,
the statement should have been as wamu %@ Nigmw. For
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the same act of E[{Fﬁ to use the expression IAT: in case of
fifteen ®aT and AT in case of ®A does not make
proper sense.

afy st wahwafa soa frades @fuma: g
ag1 gaggAafy seai frfaararg #disfa sy
Tan wer Gredfa awsaH | gae fafagem sud @nd )
fea sasafafiral semi ‘qar’ fa ws83q @0 g
gRrwaeatfa agreaye fazfasad sa8 ang

Therefore, the expression W& does not mean
SEYST in this Sruti.

(3) The correct meaning of the expression w&IE
here is m’-&#l'l'—-thc identity of thought and Eﬂ%‘ﬂ'—the
identity of place. Such identity of Sf{d and m®gT is
mentioned in several other Sruti passages. A few such
passages are quoted in this section. One of the passages
quoted is ‘®IAT R WA AWM’ etc. This passage is
interpreted as follows :

aa): ded: $4TE WA TSIGEOA A FA: WY
g WY | WAl gIAI 99 GEeINgEdd § gad
aged =g | AHIN wgsy [AT: I35: hE v amfy
ar geag vg amfy B wag o sfa gager medd

It is such identity of thought of the liberated with
the God that is conveyed by the expression q&ysgfFa. The
liberated remaining in the same place such as Milk ocean

with the God is also conveyed by this expression. The
WISYSFY is not at all intended here.

(4) Keeping the above meaning of TV in mind
this passage has to be interpreted as follows :
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qIMET: 9Eg N Fegaaln: wqy ¥ gfaguarg afafass-
aeang wwng gfagr: fafwrea: & gan satfon sarfmifadt
gaar 9 fagama: @ ¥ A9 G WARAE qrey
afewa foan wwiwafea g fafusmes: sgar vwad
gregafea | .

Thus the fact of we®aar, sfaggar and g+ s

attaining the identity of thought, that is to say, these
strictly following the thought of the God, is described by
qRAafa but not &&YFT of g& T and AW,

The way in which aﬁgﬁﬁu is explained by Advaitin
is also not logical. They say that the Jiva gets sublated or
eliminated by aZ®t®. Such sublation cannot be described
as identity. For instance, when the Rajata is sublated by
realising that it is not Rajata, it is not said that it attained
identity with the Sukti.

Further, the expression gt 3754y is in the locative
case suffix. This shows that the two are not identified but
one finds its abode in the other. If the identity was
intended, then, the statement would have been gt @@
wafe

Interpretation of the Sruti ¢ amfg a@s wafy’

65. . fr,—@ig 78w wadlenik = ‘oA
@0 WFAT LA FEon AR g R wadird: |
T AEONAR: @ T AW qTH |

SR Shaw: |4 qeemi giveam: |
T T T T TR |
AW G A T q1 7 B RAvgeay |
gafa  OF: @a: g |
gl wgfa: |
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9O AEAT T 1 TIW A 3 Algeaeaagaiea |
TR 33 qeeg A9 T |
AENTY: Faeq § WA Faor g Nl g )
T af~q Iife ARSI AR |
OYE TY% RYAFIT S aTIgaay |
FAFsq QYRY T WEUHAT Fg !
gia A |
I FAAERGHT A |
The passage ‘One who knows Brahman will
become Brahman only’ means that he attains greatness
(It does not mean that he will attain identity with
Brahman). This passage has to be understood like the
statement that ‘A Stadra who worships a Brihmana
with devotion will become a Brahmana’. A Siidra who
worships a Brahmana will not become the same
Brahmana.

All Jivas are called Brahma, the liberated Jivas are
called Parabrahma, Prakrti 1e., Lakshmi is called
Paramabrahma and Lord Achyuta is called Parama-
mahadbrahma. Therefore, neither the liberated nor
Prakrti i.e., Lakshmi has the glory of Lord Vishnu.
He alone is independent, infinite and has the six
attributes.

You are infinite with an immeasurable form.
They cannot achieve your greatness.

The Supremacy that cannot be achieved by the
Chaturmukhabrahma, Siva is yours. It is very natural
to you.
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Just as all other luminaries, though distinct {rom
the great luminary the Sun, are not visible in his
presence, the liberated Jivas, though distinct from the
Supreme God, are not observed in his presence. This
kind of unobservedness is called Apyaya. This
expression does not convey the identity.

Thus says Nardayana Sruti. Therefore, the idea
of Jivesvaraikya i.e., the identity of Jiva and Brahman
is against all scriptures.

Expl. (1) In this section it is pointed out that certain
passages like ‘a‘gf&{ a7 wafa’ do not support fig—
®E@F%. These only say that the liberated Jivas attain a
certain amount of glory. But never attain the glory of the
Supreme God, much less an identity with him.

(2) The passage 'E'EI'EI{ #RT qafa’ means  He who
knows Brahman will attain Brimhitatva i.e., certain
amount of greatness. AFIAT: i’{ﬂ*ﬂﬂﬁlﬁﬁi: |

This passage could be interpreted in another way
also. The Jiva who knows Brahman will remain Jiva only
(even after knowing him). R FWTER: QTATHIIN
fxdhig: a1 aax gafy e od a@ 37 aofy
AR AT oF wfY | 7 g TeasAET e dRase
s71fq qearera st )

(3) In the passage ‘marifer san adsfa’ etc., the
expression =@ is used with reference ¥, graEE with
reference to & T, qeAaE with reference to Prakrti
i.e., Mahilakshmi and qTAAgY & with reference to the
Supreme God.
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Criticism of Ekajivavada

66. 1, fr.—aaa qdgfwfieg 71 7 qEdwle-
TR TS99 | THEREIRFRGAT 9 qdw qAfE Ok
FleqAiAf T g Rreanisagst T g=ad |

AR ERsafiy Fide aegEEEe a9 | v g
AFRAFERT Tad |

T 9 I TN MU R R
AT Toqa | @% g AN AR AR | A
T AR |

" @ 1 a1 JRITURIAFFR TGN
frremaag IERIaHST @ | T T 397 Tauwss-
= wwRa |

In the same way Jivaidvaraikya is against all
reasons also. The doctrine that only one Jiva is
affected with ajfiana is not tenable. If all are projected
by one Jiva’s ajfiana, then, he who knows that all these
are projected by one Jiva’s ajfiana (i.e., his own
ajnana) cannot proceed to instruct his disciples. One
who knows that he is undergoing a dream will not
undertake any effort to distribute his property to the
dream children. But in the dream itself he may do so
as he is not aware that he is undergoing a dream.

Further, as there are many projecting themselves
as teachers, it cannot be determined by whose ajfiina
all these are projected. In case of dream, after one is
awake he only remains. This is not the case in the
case of Ajfiana.
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It cannot be said that ‘let each one think that all
are projected by his ajfiana’. There cannot be many
variants of the same thing. Therefore, the correct
position is, these are not projected.

Further, there is no proof to hold that each one
should think that these are projected by his own
ajiiana.

Expl. (1) In this section w®s\aFIF doctrine of
Advaita is refuted,

Among gF1aTifZAs there are three groups :
(i) *fag wmamEifga: sasegrweafafad sEma
sqreaafegastarfad avaed |
Some of the Advaitins hold the view that the Ajfiina
that projects Jivas, Jada, and Isvara is connected with
one Jiva.
(ii) HFmmE-gEEmeaafafa

Some other Advaitins hold the view that the Ajfiana
is connected with Brahman who is of the nature of Satya,
Jiiina and Ananda.

(iii) w9y g SaEs@araa’ e @ @ sir-
wqraggarfs @1 o Rragfafarafimer i gemrs-
graeat gfafsrameaifa |

Still other Advaitins hold that the Ajiana is connected
with the fasA@&T without any particular reference to
cither sita or AMA but its effect is with reference to Jivas
just as a mirror is connected with the face without any
particular reference to fasg or wfafgsa but it is effective
with reference to sfafass.
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Among these three views the view that states that
Ajfana is connected with Jiva is criticised here. ax ¥

MamAmfa: a afa ¢ grom )

(2) The first point of criticism levelled against
CHRIAT Wﬁﬂ'l&:{ is as under:

The one Jiva whose Ajfiina has projected the other
Jivas and Jada is known or not ? If he is known, whether
he is Guru or Sigya? If he is Guru, then, he already
knows that it is his Ajfana that is responsible for the
projection of other Jivas and Jada. Therefore, it is he
who has to get rid of Ajiana., No useful purpose will be
served by teaching Vedanta to those who have no Ajfiina
of their own, nor it is within their power to get rid of
Ajfiana that is connected with some one else (the so called
AW 'Iﬁiﬁﬂ). This criticism is stated as TFRIFTA-
aftsferasy @ a¥a aifag dfisleafats sEa g
frsaiRagd 7 gsaa) (V.T.N.)

This is further explained in Sri Jayatirtha’s Tika
as under:

gae ®egF: sita: ugs: sfa fafga: « ar) ad
frmaY st Gwragaor: Fggaay av | g FF aw: fhsay
a1 | Ay rearg—oomaAgiEieras gfa |

fafgaaar fg 18 wafa| qam wdfag staseras
aafymwfesafufa s ausamEaw 7 gsgq | Posadiai
Feqaaa annfgaaa fafaama )

The uselessness of any teaching to others by such a
Guru is explained by the illustration of a person trying to
distribute the property to the dream children after he is
out of dream,
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This dream example is given from the Advaitin’s
point of view of a dream. According to Dvaita, the
dream objects are true, 'I(Hf%l‘&'u’l 9 ﬂ]:mﬁnnaq (
@IN @HE g |

An example from the point of view of both is also
given in the Tika. K

Iqgafagar § {agT: WI=AT 997 gdTg wred: st
sfega mrafafs fafaa sdagam 1 & 998 sfy egra:
wfiaaqrasa:

A person whose son is dead but who unfortunately
sees him in a delusion, but soon realises that he is no more,
will not make any eflort to give his property to the son
seen in the delusion.

The point made here is that a person who is out of
illusion will not deal with the persons who belong to the
arena of illusion. Presently the 3% who is so called q®-
ST and has been HFIA1AT, if TFFAFOY i.e., has realised
FyTa&rFd, then, he knows that all others are projections
of his Ajfiana. Therefore, there is no point in his proceed=-
ing to teach others.

One can urge again on this saying that though the
Guru has realised a’harﬁq:q', this is still not completely
ripe. Therelore, he still sees his disciples around and
teaches them.

a5 fiffmaatsft ame wefiosarg | s
Freq wfagaend Brarfgs asafq | smeaeand ava=

gaq |

This contention is not correct. The Guru cannot
proceed to teach them by merely seeing them around. He
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should be unaware of their being projected. Being @%%-
s he is now aware that they are projected. Therefore,
he will not proceed to teach them. During the dream one
is not aware that he is in the dream and therefore, deals
with the dream persons. He will not deal with them
after he is out of dream. Merely seeing the disciples
around is not sufficient to deal with them. One should
also be aware that they are not projected. But the T§9-
Q0 T is aware that they are projected.

A sy qFAAre w0l feg wfvaaamaaatian ) sm:
. -
aE: fasarfys waafy sfeqmatgag 7 gadas
It cannot also be urged that the Guru proceeds to
teach Vedanta to the disciples by force of habit, Because,
there can be force of habit in other matters.  But this

force of habit cannot nullify his a&%% knowledge and the
consequent knowledge of others being mere projection,

gesvrg g3t g@fy @ gwg | afg s@ amfeaq a=q
gaaafy | feeg fafaaraigararagfaasia | qaw freneagd
weai A Fafaq gafa: | «wEd avdeg #9 aggEcaE-
ARG

(3) Further, many claim to be Gurus in Advaita
circle. Therefore, it is difficult to decide as to who is
AQTATIT among these Gurus.

gasfu qra: wegwn 5 ar wfag 0% ) 9/
sraamgufvamre: | fadtd Qowe @ = agarfafa

In the case of dream, after the dream is over, it
becomes clear as to who had the dream; but not in this
case of HWIATAT .
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It cannot also be said—Ilet each Guru think that
nzmawﬁ's.f%ué ag HERE QCAHT. In this case, the
question will arise whether such a thought is true in the
case of one of the Gurus or all Gurus. In case it is only
one of them, then, the question of identifying him remains
undecided. The other alternative of all being true is not
possible, because, the truth of one negatés the truth of
the other. This leads to the conclusion that all of them
are not true ; that is to say, the thought that gzgiAsiRTd
G’& is not true in the case of all of them. The result will
be none of them is ﬂﬁlﬂﬂif@qa. Thus the very theory of
auiTsizaasa collapses.

67. f, &, — Arammliakaafiada -
AN @A FRTar wadift aepy e sqd-
¥qed W) T T FRAEgR: | b e -
JETRF IIRIAT: |

7 A AR Wad wIk @ a9 q@ig A
FRA WeFERRE T Fenft giv: g a7 a9 wfead
a%q I AT CHAAANEAT fAHATAaF | oF "

T T eFAIEEIRERI TRl et

In case it is Ajiiana connected with the disciple
that is responsible for the projection of all, then, when
such a disciple becomes a Guru, he will realise that he
is projected by the Ajiana of his disciple and it is not
in his hands to get out of it. Thus, his very under-
standing of the scriptures will be a disadvantage for
him.
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Further, no one will be able to get liberation. As
soon as one studies the scriptures he will realise that
he is projected by the Ajfiana of his disciple, that
disciple will similarly realise when he studies the
scriptures. This chain of the Ajfiana of disciples
projecting will continue endlessly and one has to help-
lessly wait for getting out of it.

In case this one Jiva whose Ajfiana has projected
all happens to have the conviction of difference,
(instead of Jivabrahmaikya conviction) then, the idea
of difference will never be withdrawn. Consequently
no one will be able to attain the liberation of the
Advaita type. Whatever way he projects that will be
the position for all. If he projects eternal hell, all
will have to have the same.

There is no proof to hold that all are projected by
the Ajfiana of one Jiva.

Expl. (1) The second alternative that it is Ajiiana of
the disciple that has projected all, is criticised here.

(2) The adverse consequences of wHIYTWAEIF if
that S{¥ happens to believe in difference, are also
pointed out here.

Interpretation of ‘aqst ufy RAAa’ ete.

68. . fa.—
T A RaT Fada T @@ |
AAWE R $awEd A ||
T T Jawd:—yud IR AT 739 Fq2q afé fAada
T T 399 TwwRATR T |



174 VISNUTATTVAVINIRNAYA

TFY: (AR AT AUR: | T ARgEEsY q|-
AEEA | AR AIEET 49 Al @ e
qEY | WHAW FEc (e 3 Aifeqented-
frd: | it aw@ wfea )

At W@ FIAEAR sqeLE: - wafiEE AR
s5d qome: 2 | qoEmgiugar B od adengew:
% 4 oF o¥d: | A @ siw sawamf sy
Y | GINEAT AT T TFAT AFAANEE T
TRENT I+ W | I qOEEt T A |

fre AfRgds Flaa I} FafaRl amaw a
FRIAEATEINR F097 | fAa3d Fafar fada RIIR =
FAFEIN FA4 TEAET T 7 59 |

RE 9 TroRHER 1ggRa qaefaaad IR
sqICITET faad 3fy 7 geud |

ccil b I CnHECRL B et f

AT SYZWEA TAEIS 39 A [9I9 AR | I
ug 37 7 A9 | st 99 g 39 7 Rad gad

‘If the five-fold differences were created, then
only, these would have perished. But these differences
are known and maintained by the Supreme God. The

Supreme God alone is unparallel.” This is the meaning
of the verse ‘Prapancho yadi vidyeta’ etc.

The expression Prapancha means the five-fold
differences. These differences are not non-existent,
because these are known and maintained by the God.
Maiya means God’s understanding. It is this that
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comprehends and maintains the difference. Therefore,
these differences are called Mayamatra. Since these
five-fold differences are known and maintained by the
God, these are not illusory. There cannot be any
illusion on the part of the God.

Then, how is the statement ‘Advaitah Sarvabhava-
nam’ to be understood ? This is explained by
“ Advaitam Paramarthatah’. From the point of view
of Supremacy God only is the Supreme. He alone
is the Supreme of all. If this import is not derived,
then, in the phrase ‘Advaitah Sarvabhavanam’ the
word Advaita alone would have been sufficient. ‘Sarva-
bhavanam’ would be superfluous.

When it is said that among all he is without
a second, it means that there is no other that is equal to
or superior to him. Only the others will have equals
and superiors.

In the following verse it is said that the difference
would have been withdrawn if it were projected by
something. This indicates the difference is not projected
(but real). It is taken as Nivartate i.e., withdraws, then,
the use of the verbs as ‘Nivarteta’ ‘Vidyeta’ indicating
Prasanga i.e., a position or an argument leading or
another consequent position, and the use of the word
“Yadi’ (i.e., in case) would be improper.

Further, if the verb Vidyeta is not taken in the
sense ‘were created’ (but if it is taken in the sense of
‘existed’) then the use of the verb ‘Nivarteta” would be
unsuitable, since there is no Vyipti relationie., con-
comitance between existence and withdrawal.
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Therefore this statemet i.e., Prapancho Yadi
Vidyeta conveys the fact that the world is beginningless
and real.

One understands (the reality of the world and
the Supremacy of God) only from the instructions of
a right teacher. It is only the ignorant who say that
there is no difference. )

Expl. (1) In the context of aFF\TX1g Advaitins
quote the verse sqz} TfF f¥AA etc., in support of F@a-
fareqreg and w@EE. According to Dvaita interpretation
this AIogFa3fA not only does not support FAFRYLTT and
HWIA, but actually supports FregeT and {7. Therefore,
this verse is especially selected here and its correct purport
is explained.

To understand the import of the verse auz} afy R&a
etc., it is necessary to understand the purport of its
previous verse also. The previous verse is as under:

HArfgaraar ga: agr Wa: 9geqq |
wnafEwEnmgs gead q@r ||

In this verse it is stated that the Jiva bound by
aﬁﬂ&qt!ﬂ i.e., the Lord’s will and when awakened by
true knowledge will attain him, The Jiva and the God
are contrasted by the adjectives g8 and afrg. The
Supremacy of the God is brought by the term N& un-
parallel. Thus, the difference between the Jiva and the
God is clearly brought out here. This difference is further
explained in the next verse ‘ gzt afy AAF’ etc.

AARATFAT AP F—aarfgaar qwrgi=sar
IFJIRAT § MAAE™ FAGTISOT GAS qUT avamA-
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YU TG I6: a9 AITAT: FSYTEY: AaweAry {7
wdife @sug | oA e fameifar gEY ag g™w 9
PFERE | Tg T snEEiaf aEmswar
sitar fadt Agrsf wow: | @@ w3 wemmfy fau ¥
wgtq @A | auf gwrarafy dgraarfiaraar sawafag-
fufs fdmoammesatq smifka esug | af¥g g=ramafy
¥TAl aganafyE 9 synefagfed segag | (¢ a9

afy frla ' faweqt fafasda’ etc., ®rFzaa) (J.T.)
(2) In the verse ‘guzy afE RAAa’ etc., the word

a9 does not refer to the world consisting of g, Q< etc.,
objects. It refers to the five-fold differences.

ar gu=a3eT: fayfaearr: | faeg 9 =31 e9aa:
qad wsafad: ge9: | @ 9 IFLAIG 9IS ) UPHT
aregrgaracad | ax PRearHgEl FHTmgS 95 I |

(3) In the verse ‘ﬂ%a': gty ’ etc., the expres-
sion ST%H is used in the sense of 3tfgarg. This is intended
to convey his Supremacy. It means that there is no
second that is equal or superior to him. NZaWsq: WA
gqi: | af3g wcivate wfgdgs ‘aga: adamEmEt
Raegal Ay wga ' (Y y@sat aq eTmgadgg | The
expression qTRIGa: is to be understood in the sense of
g¥wgan: ad:, dfgda:-q qw: oT)

(4) The expression sga cannot be interpreted in the
sense of fEaagL=a i.e. there is no second entity at all.

afy fedfragraads q@n g3 9 ey afg @dwar-
arfedag sa4 Fmanaise fregoatss = &g | wawar-
arfiraa g ¢« sige: ) glaraar fafgardfad: | (1.T.)

12
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(5) Further in the next verse ‘frw=qy afy wsda’ etc.
it is argued that if %37 i.c., the difference, were merely
projected, then it would have been sublated. This shows
that wfEqaex of AT is not to be accepted. This supports
CEG U

faweq: ¥7: afy Fafwg smmrfya sfeea: anq ag
faada arcda ¢fh sfeaamaud sfaenay: s sfinftad |
gager fa sdaamurazasfufa sea goaeg sfegas
aredifa fammad ) (J.T.)

(6) Finally, the question whether these two verses are
of gegfiafasam i.c., @&UHAT type or of TEFITIZA type
is also examined. In case these are taken as gegfRufasas
then, according to Advaita interpretation the implication
will be that the world is projected and therefore it is
sublated. The distinctions are projected and therefore are
sublated.  But if these verses are taken as IGFIQIA ie.,
the assumptions that lead to certain consequences that
cannot be accepted as valid, then, the implication will be
the differences cannot be taken as projected and these are
real.

In view of the above, this question is discussed here
and it is pointed out that these verses are of QEFIIRET
type.

ga= fagfa: @ wgd | w@eewyRe wafkagtfead
agr fegaraadtaaAisfy sd gqw: faafdsaw | wfes-
drsfy fagew: fmafisan gft awsaq (J.T.)

In case it is not IAETAMIA then, the verb should have
been used as fyafasaa not as ada. The term 7fy is also
out of place. This is stated in the remark ‘ IQFEYOT A
afy os) 5 7 geaeR .
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Therefore it is clear that these two verses are of
9ag1qIzd type. Consequently these deny warfemeareer
and Agfyeared and affirm TG,

The fivefold differences

69. @, far,—

SICET I TN T90

AN Mg sedatigr agm i

o ITRQAST 9T AguTF: |

AIST AAT FATRA AMERTATIA |
T 9 TE TARIAY T qrE) Arieqwa |
Fleqaaaaa 7 Tt ffRed |

§d 7 Raa g aslaar @

A R qifaadateag ad =T feger |

e gAY ek T g g |l
g Tyl |

The Universe consists of five differences viz., the
difference between the Jivas and Iévara, Jadas and
I$vara, among the Jivas, Jadas and Jivas, among the
Jadas. This difference is real and beginningless. If it
had a beginning, then, it would have ended; it never
ends. This difference is not a projection of illusion.
If it were projected by illusion it would have been
sublated. It is never sublated. Therefore, it is only
the opinion of the ignorant that there is no difference,
on the contrary the wise clearly know that this fivefold
difference is known and maintained by the Supreme
God Visnu. Therefore, the difference is real. The
God is Supreme. This is stated in ParamaSruti.

Expl. (1) Here the five-fold differences are mentioned.
The reality of the difference is explained.

L 3
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Criticism of {creegany

70. A, f—¥rdvarat | A FRE:
7 ¥ I freamd: Ter: FEdvgene: SR¥Y TREaE-
freafea & &g 7 498 | w0 aen et
£ |

mmﬁﬁ'?ﬁﬁwmmﬁn |
Y A T T g faeead g a3 U §i
FeEEfey Al aEhiRag: ag IR e |

In Maitreyisakha stating that now the obstructions
for the right knowledge will be mentioned, it is stated
that one should not have the company with those who
cry to remain in the group of the followers of Veda by
advancing false arguments, deceptive and mesmerising
illustrations. = These are daylight robbers and these
lead to misery.

The common people deluded by the false argu-
ments and deceptive illustrations advocated by those
who reject everything pertaining to Atman will not be
able to understand the true meaning of the Vedas.

Rejecting everything pertaining to Atman is
Nairatmyavada.

Expl. (1) Those who reject everything pertaining to
Atman by false arguments are criticised here. This criticism
is not the criticism of the Buddhists. It is a criticism
of Advaitins who claim to be the followers of Veda but

deny Atman and its features so clearly propounded in
the Vedas.
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No illusion is possible without wfagm and sexrazg

71. f, i, —urFawfyay 9 swa: ¥ TREA-
TR | AR T qEAE J: aEE T
wrfeaeie |

AU TATEE AT WA Ryd afdgada esaq |
LEEHARIY TR ISRAMSATEIANEAT |

g o AsfieiRsafl fagqissaa Ra=
gq | qEEH 9 FeUiRd e agdel T |
IQT A FAMY qEIaegsd Qar wm: |

In case it is stated that the world is projected by
illusion, then, two real worlds would have to be envi-
saged. Unless there is a real Sukti, a real Rajata, and
similarity between these two no illusory projection of
Rajata is possible.

In the dream also the objects are caused by
the Visana in the mind and therefore are real. These
are projected as outside objects.

In the case of body and self identity notion, the
similarity in respect of the two being in the same place
is present.

In the case of ‘the conch is yellow’, ‘the sky is
blue’ etc., also the yellow colour etc., are found else-
where. The similarity between these yellow objects
and Sankha etc., in respect of dravyatva etc., is found.

Therefore, no illusory projection is possible unless
there are two similar other objects viz. Adhisthana and
Pradhana.
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Expl. (1) In the context of criticism of wHTFMNF
the concept of such an qFsfq was criticised earlier, Now,
the untenability of illusory projection of the world by the
so-called q&3f{a will be shown.

W wer shanfuza quonfudaridw  qaeEsaEeE-
Ffeqaaqey: gfia: | swgar aRaecamfuga guonfiaaafy
& gagfa| (J.T.)

(2) For the illusory projection of something, two
more objects viz., ﬂﬁ‘lg‘la and g=tq are essential. For
instance, for the illusory projection of Rajata something on
which it is to be projected viz. Sukti is necessary. This is
called adhisthana. On this Sukti if Rajata were to be pro-
jected, one has to have the previous knowledge of Rajata
and therefore, such a Rajata has got to be there. This is
called Pradhina. Unless there is a Sukti before, and
Rajata has been known earlier no projection of Rajata on
Sukti is possible. The Sukti is adhisthana while the Rajata
seen earlier is Pradhina. Both these are similar to each
other. These two are essential to have the illusory projec-
tion of Rajata over Sukti. Similarly, to have the illusory
projection of Jagat two more Jagats are necessary. One
to serve as adhisthana and the other to serve as Pradhana
that are real. If these are accepted, then, the very purpose
of envisaging the illusory projection of the world is
defeated.  This results in a situation wherein Advaitin
would be accepting two real worlds in his anxiety to deny
one real world.

(i) afy saweras a9 swg wifsasfeqd carg afé
FEAAANCHATIGTARI T AEANTGEE  qAAgIFTd g9~
Mg W 9 GAgAgYE 3w | Roararamed e
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fraraer areegEsfraTag i@ ) s 4§ sgfa-
sfemfufa gaagmae asangfag® wafa ) (J.T.)

(ii) wfygeEw gaFEA a9q ageggandfgay |
sfagragaraatg AOdn argged wifgaa A @
AT A3IAAEAIT qITggaAy figafiegwa | (J.T.)

The point made under (i) above can be put in the
syllogistic form as follows :

gga: a wifvasfeda: farfugraarg fasoaracang
areRad safator av IsEaq |

(2) A point to be noted in this connection is, accord-
ing to Nyayavaisesikas the very Rajata that was seen earlier
is projected over Sukti. But according to Dvaita view
that very Rajata seen earlier is not projected. But an unreal
Rajata similar to the one seen earlier is illusorily projected.
The projected Rajata is non-existent. It is not the real
Rajata that was seen earlier which is mentally brought
here for projection but a similar non-existent Rajata is
illusorily projected. The pIAaTstd and TNAYATAT
are not the same but are only similar. The LR 1L £ L8 Ko
is non-existent while the QIAYATAT is existent, This is
clear from the later statement that AWET TAX IRQTT |

(3) According to Dvaita view the dream objects are
true. These are caused by Vasana i.e., impressions of the
previous experiences of the object. For dream objects
Vasanid is Upadianakirana while Adrsta, Isvara are
Nimittakarana. These dream objects are comprehended
by Manas. It is only in respect of experiencing these
objects same as the objects present outside and caused by
the outside Upadanakirana, there is an element of Brahma
in dream experiences.
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(i) @measfy gads snq asufss gataq | arasar-
gra®q | fafad g stzeyaifdss | swa: gaar swf:

(ii) wfemdm T AEYaEERER AR T
gaq | (J.T.)

(4) Mty i.e., wishful thinking also has to be treated
like dream experience only. The only difference between
the two is, the wishful thinking is caused by human efforts
while the dream experience is caused by Adrsta.

gada ffq: aqeyes | g@ieg (e | @} siggamga
qraarqfionar €243 | Ay g qeamgarda 3fq (J.T.)

(5) The identification of the self and body in the
statements like ‘q€ AFs7:’ is not an instance of illusion. It
is only an instance of secondary usage. The person so
speaking is aware of the difference between the self and
body. However, he speaks of them as if they are one
because the two are found in the same place. For instance,
we talk of the threads and a piece of cloth made out of
them as if they are one though we are aware that the
threads and the cloth are different.

a7 aega: famat: aegeean: wwinfuad degashy
speaTfaaaEafa anr  IgeAAf@aa |Eedad
su=Ere: | (J.T.)

(6) The illusion in the instances of ¢ N o5 %, * aa

f=q’, fas: ¥’ etc., are aqifesum. Therefore, even
slight similarity is sufficient to cause illusion, for instance

FaagEaa goT afwraan:.

(7) (a) The various instances of illusion may be
analysed as under :
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(i) ghweartoam: fasafim:

(ii) fraggrirsaa: ayafys:

(i) @wew g wwmAEgEC

(iv) ¥gea«reg WA qg wrfeq

(b) The nature of ‘qa: Tg: "’ etc., @rTifermans

is further explained as:

(i) Igdiafradifamags: deags:

(ii) MrewTasroatafys: afgfad awfa des-
wH:

(iii) fegrmafsafawarfafaa: qefowarm:

(8) The three requirements for a w® viz., wiagw,
I and @TTRT are accepted even by Sankara, This is
clear {rom his definition of ;yeqTH,

Fgaraa ¢ egfawd: WA QEegmwE: wgrE: ' o fy
wfogquge ammagtsaq | ooRafygEg | @Esfa
99T |

aq w3 Fanvew fwwen frfagraamags astarfuer-
AAA GAMMTA FAY | qeEd  [Sfa®ardAdl  AGTATHIIATIET
AU gaEaaEad afgw swm | (J.T.)

yA1eAT cannot be superimposed on ieRT

72. @A, A, —TargTom: SRy T AR

FiHT 98 0F T KA wwAy TR |
AR ATHHT Ca1d oo ER eead | & fea

IATEHIA ATCHAAREI IARH: qF<d QT | AT A3A-
YRIFASATHANE ATCHTS AT |
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ATCHTIAAFA T T A e 9 T4 |
AR g WA O T AT | A ST AR
TITA W1 | T TEHI NRA: R T

T T feaufigar 39 T8 9 9 gEr-
AR gl Toq | af9IEaeaqed St |

TAATEAYIRREEIST T4: | TFIaged STRATIEaT |

The Superimposition of Anitman over Atman is
never observed. None will have the illusion that he is
other than himself. The Advaitins do hold that this
world which is not Atman is superimposed on Atman.
If Atman is superimposed on Anatman, then, Anatman
itself will be real, and if such real is without a second,
then, Anatman alone will be real but not Atman. (This
is against the accepted position of Advaita).

Further, if the Jagat is superimposed on Atman,
then, it would not have been observed as different from
that. For instance, Rajata that is superimposed on
Sukti, is not observed as different from Sukti. More-
over, one and the same cannot simultaneously appear
as many. No one will observe himself as many.

The differences cannot be caused by the unreal
conditions. In an illusion the absence of knowledge
of the true position and the knowledge of the wrong
position are not untrue but it is the content of the
wrong knowledge that is untrue.

In this way assiTimwafsfeaaca theory has many
fallacies. However, to avoid the lengthening of the
text, the discussion is closed here.
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Expl. (1) In the earlier section it was pointed out
that without sifergi and SsT# no W is possible. There-
fore if the world is to be treated as ¥AA® then, two more
real worlds would have to be accepted. This will defeat
the very purpose of Advaitins, To counter this position
the Advaitins say that Atman itself is 3faga for FUTIAT
and the sywy that existed in the previous kalpa is gg14,
The untenability of this argument of Advaitin is shown in
this section,

HEAT N TATIYIARAT | qHqA99 U5 37 1 -
geayy waqe wfasafa | aar fefagras facgaraa =

swfagq | (J.T.)

This contention of Advaita is rejected here by pointing
out that the Jagat which is 3¥q1eRT cannot be superimposed
on NIEAT, because, the two are altogether of different
natures, The Jagat i.e., Anatman is qUig i.e., outward
entity while Atman is 9™ i.e., inward entity. wirg
and 3T are required to be of a similar nature. For
instance, Sukti and Rajata are similar in respect of
shining. The Atman and Anitman have no such simila-
rity. On the contrary these have opposite natures viz.,
agFcTd and qUIFT. No superimposition of such opposites
is ever observed.

(i) et f§ swew n@FA| gdtEd | gueEEq
AT (OFA | AW fAwgady gdgArHERasEr:
wfagrarcasanE: Arawera gfa wa: )

(ii) wefafa ggwaa smAAugyeRs smafa wg «
wartfa afgegaar sdtaamaOTaT #faq 7 @233 (J.T.)
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(2) Advaitins, however, do state that Anitman is
superimposed on Atman amd vice-verse. This is clear
from the remark in the WrsFTEIET 'g!ﬂ{lﬂ?ﬂmﬂ\iﬂﬂﬁ:
ReafRsfaon: . .. gavafeas gaarasam-a-aaainL
tq®’ etc. It is already shown above that such Atma-
Anatma superimposition is not possible since the two have
opposite natures. The Mg and syxgda must have
similarity in order to lead to the superimposition.

(3) Just as the superimposition of Anitman over
Atman is not possible as shown above, the superimposition
of Atman over Anitman is also not feasible. If such a
superimposition is envisaged, then, Anatman will have to be
treated as true. In a superimposition szfsrgIq is true and
NETEF i.e., q1Ifagq is not true. For instance, in gf%ﬁ-
twasAa Sukti i.e., Adhisthana is true while Rajata i.e.,
Aropita is not true. Similarly, in the case of sazafR
Rieayq"], the Anitman i.e., Jagat has to be true. This
will deleat the very purpose of Advaitin.

WA AT URERRIE | aqr |fd s
AIAETAFTT | PFATY: AP QIEGUAN] | AARATS
swfigraeana | (J.T.)

(4) Advaitins explain the process of the superimposi-
tion of Atman over Andtman in such a way that the reality
of Anitman is avoided. This is explained as syrenfa AT
@& A7 | a¥ qAE qamesfay qear dgrsw
sIQcad | As per this process the Andtma that is made
Adhisthina for the superimposition of Atman is not real, It
is yifqa. This explanation is shown to be fallacious and
rejected. Hence the point made above viz., Anatman will
have to be real if it is made Adhisthana for Atmaropa
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stands. The above point is made ignoring the Aropitatva
of Anatman when it is taken as Adhisthana. This point
is made by the remark & fa¥g.

wrAfa sTwE: @egu wre: e gafasaa =)
wa: |: IRAST: | a9q1 = & foqa F¥9 sAreat smary
q=q: | 9 9 ¢ UGS AATHA: IS @igfa |

The net result of the point made here is : il Anatman
is made Adhisthana and Atman is Aropita, then, Andtman
i.e., Jagat has to be true.  This goes against the Advaita
doctrine that Jagat is mithya.

(3) If Aniatman i.e, Jagat is considered as real as
pointed out above, and if the contention that the ¢Real’
is only one and without a second ‘Real’ is also adhered,
then there will be the contingency of ‘Andtman is real’ and
 Atman is unreal’, This again goes against the Advaita
position that Atman’ alone is real.

WETHA: Ocaed gaW Afgdigafafa fageaw sgh-
FIY AATHS T ATAT g A @ AWyt | (J.T.)

(6) The statement FATA: FIHIFIATAFRH means A
wreafy mQfyaad. If the Jagat is considered as Aropita on
Atman then it would not be observed as distinct from
Atman. Aropita is not observed as distinct from Adhigthana
during the illusion. For instance, Rajata is not observed
as distinct from Sukti during the illusion. Since the Jagat
is observed as distinct from Atman it is not correct to say
that the Jagat is superimposed on Atman.

afy smg anenfa sOfyd earq agr wraAfy fasds
A T34 | I A0S a7 qar fasaw | gdaa )

(7) Further, Atman is one. It cannot simultaneously
have many illusory projections. Jagat consists of many
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objects. These objects cannot be considered as the illusory
projections on one Atmans

frw uwfw ammfqa sng wfewm 7 wafa goagq
TEIT TIAATAATT, | AT JI9Q, TG0 TTARTAET  Afugr
7 wafa wwArd | (J.T.)

The word Jway is used to indicate that simultaneous
projection of many is not possible. The projection of
many, one after the other is possible. WrFARAT TTF@UT-
HIAHEATIRTAT FROT TITA | aeIRgIg gaelr-
g |

So far as Jagat is concerned, it simultaneously consists
of many objects. Therefore, these cannot be illusory
projections over one Atman.

(8) Illusory projection of Atman as many is not
possible. No one cognises himself as many.  afg ?.FE[F[
wg A7 ¢fa ar e (/& ar wral Tad ) {7 mighag)

(9) It is also not correct to say that even though
Atman is one, he assumes manyness on account of Iqrfers.
Since Atman is many in this way, there can be many
illusory projections on Atman,

Inifaga A arETeaT iy fsrarg agfaangs -
fagrma gwfafa |

This contention is not correct, because, these Fifers
are not considered as @ in Advaita. fHeaT ITIErs are
not capable of causing /7 or any other effect.

9% gwed fegumy: gan 39 fas@fa ) amm | se-
fagrargrarg | fedtd gwafa ) @ ¥fq ) wdqm=atagrey
fhzargaea garfywTong: FRABEERATY |
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(10) A point to be noted here is that in an erroneous
knowledge, the error does not lie in the absence of the
knowledge of Adhisthana i.c., Sukti or the knowledge of
Adhyasta i.e., Rajata but in knowing Sukti as Rajata,

wravd FIBUE 35 Yroewmwe 9 Agrfay Iwqaas
swmifad 9 3fa amargraay: sarfyads sggfara 730

@ @A A fawa: giewsasersyg | see aq-
UIMFBHTIA @A, | O qEequrE  INAErfys 4
e Fra@ wgrany fhearasaaydy 9wy |

(11) Earlier it was pointed out that to illusorily project
one world, two real worlds viz. one to serve as Adhisthana
and another to serve as Pradhana will have to be envisaged
and this would defeat the very purpose of Advaitin. For
this a reply was tried in respect of Pradhiana that the
Samskara of the Jagat in a previous creation could serve as
Pradhana., This is not correct, because, such a reply does
not work in the case of Emﬁ'Qﬁz. Moreover, FAFAUIZI AT
is utilised only in respect of those tenets that are already
established by other Pramanas,

79I 97 W, Semaoy gaafafa @zeq | sufy-
wet sgae: | ufwd & swemarfag 18 seaeanaaas
IERT: FEoR | 9 AFEAN wagnre gfwa: |

Refatation of ggsiaag
73. f, fA.—7 9 qFeaTEER #EE QT | TgHE-
TRYAS N MARIRFR TF S 73T | el
qrivg © aaft ageag | @ ¥ RenniE 3wl
TH: | ATHIT AATAFAAEIAT PR IqRRT 7 594 |
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ARt aEeI S A o T

gereaTiRATeIqgd rirfmmmiicaT =)
Ffg ¥ qTE cqasgeafa |
A wrfeaaafy @it EsmETREa
q—E WA T TR TR, |
QI FAq At FIAERIEY
TAIFATANRFY W 7599 |
T wTieawiad Rawa fvgaetemg || i sead |
T T AT /T T A |
AR IR AL T A W R T
ITGTA AT g2 A wE WA |
Ay Ay g a9 T3 0 R T

There is no fallacy of any kind in accepting the
world as real.

Such of the Advaitins who accept the theory of
many Jivas and say that the difference among these
Jivas is caused by unreal adjuncts, also will have the
fallacies that were shown in respect of Ekajivavada.
The Ekajivavadins do hold that the difference among
the Jivas is due to unreal adjuncts. But it is never
found that the differences are caused by the unreal
adjuncts. (In fact the differences are not caused by any
adjuncts unreal or real. The differences are natural
and real).

The very tenet of unreal adjunct and the difference
caused by it is untenable. It is already shown that the

superimposition of Anatman over Atman is not
possible.
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Even the magical projection of an object is observed
only when a similar object exists and a locus i.e.,
adhistina to project such an object exists.

Without a real Adhistana i.e., locus and a real
Pradhina i.e., a similar object no illusory projection is
possible even in a dream or a magical projection.

In the case of dream the objects seen are the mani-
festations of Vasana stored in the mind but these are
wrongly comprehended as if these are outside objects.
In the case of magical projections the body of the
magician, the piece of cloth etc., held by him are
projected as the army, tiger etc.

In the absence of adhistana and pradhana the
world is not an illusory projection. It is real. This is
stated in Brahmavaivarta.

It is also stated that the magician is not able to
see his magical projection. But the God sees the
world all the time. Therefore, the world is not an
illusory projection.

One who sees the things directly will never see
the illusion. Lord Visnu sees everything directly. He
sees the world. Therefore, the world is not an illusion.

Expl. (1) In this section two points are made :
(i) There can be no illusion without an Adhistana
i.e., a locus, and a Pradhana i.e., a similar object. Even
in the case of a magical projection these are found.
(ii) The world is truc, because, there are no
Adhistaina and Pradhana that are necessary to make it an
illusion. Further, the world is directly seen by lord Visnu.

What he sees can never be false.
13
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It is also stated at the commencement of this section
that the difference is real and natural, It cannot be caused
by false adjuncts.

(2) ¥ wrarafy: dg@ fsarangtea agsftaarfae:
avAY o e |

The criticism of ggINTTTE here is not of F@RATIIRETs
but of those who are [rvarRzaifEas.

(3) fazarary: srefR srTeREEYMIETATG STRAE-
ARAFEEIME 9iRT fAugaang fedafia @ gsEe
g¢ qAY AFHEIATH |

The position taken by a’gé}iﬁl&:{s that the difference
among the Jivas is caused by the illusory adjuncts (fmea)-
gif1) is not tenable, because, the very concept of illusory
adjuncts is not tenable, Those who talk of fhzmimfy
have to find some sfygi for it. They have also to state
what this fgemymifiy is.  This faetafy that is supposed
to cause the difference among Jivas is ®@iw. For this
A, nend is whagiA. The x@iw is #®A1wRAT by its
nature, Thus, this firztaifsy is of the nature of wyreafe
HATCAIAY. It is already pointed out that sreafa simerr-
QY is not possible. Therefore, f=ataifar is not possible.
Consequently the difference among the Jivas by means of
fareqyaifiy is not maintainable.

fasataify agar sazw agfumrE arsaq | A=TEAYS-
wagfag™ araafa | Ierfies sEme@e | qod srfa ssw-
&vaTq, fasatar: frenaifie 7 3598 ) (J.T.)

(4) It is not correct to say that there are no srfergta

and gy in the case of grawWagM. The body of the
magician, the piece of cloth etc., held by him are
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Adhistana, while the objects similar to those that are
shown in magic are Pradhana. Thus, Adhistana, Pra-
dhana and Sadrsya are present even in a magical projec-

tion. mrawAEEERY afagmrasafiag

Criticism of the contention that Brahman assumes
the form of many Jivas by the association of
real adjuncts

74. fa, fA.—aR Sw7 A@TTATE W =1
T 3 gl wd feweeag @9 dEdT o |
@ISt 4 g aIiaE-TRaE a9 |
T Fg AWNEEFAR L a3 | INREEETE-
T A FeTA SATATHAFI] |
T T A37 T TG E ARHETEET |

In case it is stated that one and the same Brahman
undergoes the transmigration and the liberation on
account of real adjuncts, then, this Brahman has to
undergo the transmigration all the time since the
transmigrating Jivas are always present. Therefore,
attainment of such Brahman is not a liberation at all.
He is always associated with the adjuncts.

It cannot be contended that the Suddha Brahman
is not associated with the adjuncts. If these adjuncts
are to be associated with such Brahman who is already
associated with an adjunct, then, for the association of
that adjunct another adjunct already associated has to
be envisaged and so on. Thus, it leads to infinite
regress.

It also cannot be contended that the same adjuncts
cause the difference (many Jivas) and condition the
L



196 VISNUTATTVAVINIRNAYA

Brahman, because, this will lead to the fallacy of
Atmasraya.

Expl. (1) In this section the views of those who
consider the difference to be real and caused by the
adjuncts i.e., Fqifys and say that the Brahman assumes
the forms of many Jivas as a result of the conditioning by
these adjuncts is criticised.

T srgfr: @i sasgol: wgar siarar 3 fir 3-
Aqrfusarg: aewaaTg FREROTR geafa |

(2) (i) uHia—wrEaT Fgrfeaia, soafadga—am-
RIrrEFaeaTg SRFHaEANg gavfy g=ay T )

(i) agmeTafan  frrosiogeaizasd SO
AW durfa ggareTaf~e®  grarfysgeaas a9 90 T=49 |
srafamrarfafarat o auarrsEmERTIE |

The Brahman is really without any difference. Itis
one. However, as a result of association with the adjuncts
it assumes the forms of many Jivas and undergoes trans-
migration. In the case of those Jivas who do not realise
the ultimate oneness the transmigration continues. But in
the case of such Jivas who realise the ultimate oneness the
adjuncts are removed and the liberation in the form of
attaining oneness is achieved.

This view is criticised in this section.

(3) If the above view is accepted, then, Brahman
will have to be always in transmigration, He can never
come out of it, because, there are innumerable Jivas.
All the Jivas will never attain GFggtd. Consequently,
the adjuncts of these will coil on Brahman. He will never
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be completely free from the adjuncts. That means he will
be always in transmigration.

garfoor gaaT framrAeTg a4qT xeon: o serfuareey:
HEARGS® WAfd | INYFFTY T T HTHOA |

(4) ge@ snfuarasa: 4 I aq7 Surfraraaeds |:
wghwr: |rsfy |Faey: SUnTrTET IRl I RTIEE: |

(5) =: sadgfrfirmpm: swimeara: a8 arawow
grage ¥ U7 Egeg: gfd 9 ) Acasanagid |

75. R, f—s Befwf 7 97| gt
framfafiig: | oW R oy | a9 fea-
wif faer sty MsqrfiEeT sEea |

TEHUTEY TREATATIEH: AR q-
@R aEdEcaanaey @uieTE T afgEfiayg
FivgimET | qA® AlgRii R oo smaw=-
=TT |

IEig! fRenmifafy: feaafife) ekl
sfrafgt aqrEEmiAfgRR =% ar|

T 9 FEAT AT AP Y | IR wW-
ffy: afag) sEmRfyREawarEeEy |

The concept of an unreal adjunct is not tenable
for the following reasons: The concept of an unreal
adjunct could be maintained only if the presence of
Ajfiana is maintained. Because, without Ajfiana the
unreality of the adjunct cannot be maintained. Now,
the presence of Ajfiana cannot be maintained without
an unreal adjunct. This is because, the Jiva when
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differentiated from Brahman by means of an unreal
adjunct only can be the locus of Ajfiana.

It will not help to say that it is Suddha Brahman
who is the locus of Ajfiana. In that case, even liberated
will continue to have Ajfiana as it is found in Brahman
himself. Further, since this Ajiana present in Brahman
has to be treated as natural and real there will be the
contingency of the presence of two reals viz. Brahman
and Ajiiana. According to Advaitins a real entity never
ceases to exist. Hence, Ajfiana will remain for ever.
(To avoid all this Jiva has to be taken as the locus of
Ajfiana). Therefore, interdependency of Ajiianasiddhi
and Mithyopasiddhi as stated above is unavoidable.

Further, there will be the fallacy of circular argu-
ments also as follows: The presence of Mithyopadhi
depends upon the presence of Ajfiana, the presence of
Jiva depends upon the presence of Mithyopadhi, the
presence of Ajfiana depends upon the presence of Jiva.
This is a circular dependence.

It is also not correct to hold that it is Suddha
Brahman who is the locus of Ajfiana due to Bhrama
i.e., illusion. Because, the presence of illusion depends
upon the presence of Ajfiana, and the presence of
Ajfiana depends upon the presence of illusion. Thus
it leads to the fallacy of anyonyaSraya i.e., inter-
dependence.

Expl. (1) In this section the untenability of the
concept of unreal adjunct, and the unreal difference due
to this unreal adjunct is shown.

Advaitins contend that Brahman itsell assumes the
forms of many Jivas due to the association of unreal
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adjuncts that lead to the unreal difference. This contention
is criticised here,

wAg: AEEiRE: gewrafygrasa: | 9 Sreg |
sreftar fasmiang | fasatarfiara=aa g ggaEm: |
afs swifuds s sy Atevar wewigR | SandAr
frsarasfy dgRged gsaa wa | Agwrfy fasarErg)

This contention of Advaitins is criticised here by
pointing out that the very concept of Mithyopadhi i.e.,
unreal adjunct is untenable.

(2) The expression fireqt means 7ARA in Advaita.
AT of something is possible only when there is 31gId.
Therefore, featzg of Iqifer depends upon sEmiA. Now,
I needs a Jocus to be present. This locus is Jiva, This
Jiva is to be formed by feqyqifes. Thus, the i@ which
has to remain in ﬁva needs feaiTifar to form the Jivas.
Therefore, 5717 depends upon feAYgifer. This is clearly
a case of AT,

(i) oty fasarE @@ 7 qEgE 9O AFIF |
ferg aifmaAe sifvatsacag | wer sEEa: | qerg
AT« =T sar: fsaraw aifywaw = wfag: sEe-
fagadtar frsarafufafsfagteda

(if) @ @y wrsatyTEsamy | freararier s
faeels sttam  smEramgany, frsdtarfufagadiar  smma-
fafg: |

(3) To avoid the above NI if it is contended
that the Suddha Brahman is the locus of Ajfiana, then, it
leads to some other difficulties. If Suddha Brahman is the
locus of Ajiiana, then, it has to remain with him so long
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as he is. This means that even after some Jivas are
liberated this Ajfiana will continue since there are good
many unliberated Jivas that are still present. This continu-
ing Ajfiana present in Suddha Brahman cannot remain
without affecting the liberated also who are now Brahman.

79 W FG AFIATATE F g AW T ¢ |
geeasfs | geEs ¥md @eNrfaiw®  smrAasey
fafaeg salq ATREEINIALTATTIANTETG, GRS
ARTATE FAY |

(4) Further, the Ajiidna that is stated to be present
in Suddha Brahman has to be natural and real. This leads
to two real entities viz. Suddha Brahman and Ajfiina.

afy FAects g@m: FEW A a5 AR
arrfasdas ag €319 | \WIfaFEd aE w4 | J9E
wgAeATty agearg aswn: afgdias e )

Not only this will lead to two reals viz. Brahman and
Ajfiana, but also to the ever continuation of Ajhana.
qamEy @unRsa wfkgfa: sas@at According to
Advaitins real entities are never withdrawn.

(5) Since wg, Frraiaifa, stw and sw1w depend
upon each other in a circular way the fallacy of Chakraka
is also pointed out here.

(6) In case it is stated that Suddha Brahman himself
becomes the locus of Ajfidna by \a, then, there will be
AN 1=7T between 3191 and W|H, that is to say there can
be no \q unless there is 3yWrA, and there can be no AW
unless there is 7.

Thercfore, the entire cffort to manage frear sAa-
A= AT by means of e @ifer is misplaced.
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There are innumerable Jivas

76. A, f.—
AARET: A qaqa: qiRan que |
ARAARAET JE TR |
Qo Al T gy |
g aeya: T damiut sRanTiie o |
QAR & J=wam qurEe: |
FEReaE I e At R dRgan |
FEENATGAT TAATRTFAC |
AT RIS FnamragRyan | §fd ewe |
Vatsasruti states that there are innumerable groups
of Jivas countlessly more than the past and future

Paramanus and past and future moments of time. There-
fore, the transmigrating Jivas are never exhausted.

Skanda Purana states that in the thousand yojana
long hall constructed by Vi§vakarma there are innumer-
able groups of Jivas. Even in the place of a Paramanu
there are innumerable Jivas. These are subtle in their
nature and gross with their bodies. These remain as
stated above by the power of the Supreme God.

Expl. (1) In order to show that it is not possible to
get rid of Ajfiana by the liberation of all Jivas it is pointed
out here that the Jivas are innumerable.

(2) (i) °g wwE  fag@E  syAdrarETTaEta
q9aH | ¥ag | ¢ wigmcare fauday gnAng’ st gasda
qgfiaEd qadaTd |

According to Dvaita qeavgys are 3yfA.
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(i) yafafa—_tamai 3@t arEra | @ s
(SggEEog ) TFHOH T |

(iii) wregora @faEn GErAfiwar a g
starfas: |

(iv) 9TAMY: ATAERT: 937 WAGEER: |

(v) @eqasgaT gaaaTieegey | shsarfiafEsman
e sfr )

Mithya entities cannot be established

77. 1, f—a 9 PoaEgar geeads Yo
Y TEA: (ARTFE TREARN TSI
Yeeq1q | AZWIY AT TEAT fagaR |

af? IR TG TP NF TR FAOFATAIEA |
g agmafif Fafagw safigreria cemEws 9
WA FAFTHYET |

9 TGO T I59 TIGRH 90 sgaraiRe-
AT M TG | FEMIGEEAR! A (fean
g T AT | aay R g3 aemie vt
FFAE F T ToTAIFOE Al |

T T AAAG™ Freared Fanld s Al |

fvay g ERANgRRvaEngwTe T
firared T

A GARE JAAT I T ARTALFT T
Ty W |

The Advaitin’s claim that the inexplicability of
Mithyatva is more a compliment than a drawback is
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not correct (because, the concept of Mithyatva is yet
to be established). To brand a perceived object as
Mithya a superior Pramana and a superior argument
than the perception is needed. In the absence of such
a superior Pramana to prove the contrary, the truth of
what is seen is established by the very fact of its
perceiving.

To eat the food that is actually seen no further
evidence to prove it is necessary. On the other hand,
if some body says that it is not food, then, to check up
as to why it is not food a proof is necessary.

What is observed by perception, that cannot be
denied without a superior Pratyaksa, Agama or Anu-
mana. A tree that is at a distance is seen as short.
This is known. Therefore, by reasoning it is compre-
hended to be tall. The fact of perception being slow
and distorted in respect of distant objects is also
established by superior perception.

The claim that the world is Mithya is not estab-
lished by any Pramina. Particularly, the Mithyatva of
knowledge, ignorance, joy, sorrow, difference from
the God and other Jivas etc., is never observed. There-
fore, the transmigration is true. According to Advaitin,
whatever is true that never vanishes. Therefore,
Advaitin can never have liberation.

Expl. (1) The untenability of the concept of Mithyatva
is further explained here.

The Advaitins contend that af§g Iq1%r: aegaca sha-
AqEq  WAIFAGEG WIGEIATET T AG=qTAGATIAT
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gueags aa 79 | feeg yvoda | seaearsaEfE g
qed aE frarag aw 1989

This contention of Advaitin is rejected here. €aATT-
mearAAEISs quu afy faeweames eng | W W)
T ARAITIA HAWAEEA S, 3

(2) Itis true that in the case of gRETaaTZE the
g is not relied upon. This is because, it is contradicted
by a superior Pramapa. No such contradiction is found in
respect of FTEATE.

gaTesedTiy gieteary: fheaamgtfras o | faeg
agfy @ fafafuoafy g sesgmsamg) 9 9 5@u(es
TGET AT-aq(E& Y q7 TIE: aaFaAfeq |

78. @, M —agwafige soaggwd A giwa:
g fieTragian ArAast feawd g | g
FIFEIR earaene | Ry seamiEnii |
ARHRBIATMRATRY: € ARFFEHY T =57 |
TR T YUY HAN AAAART WA |
IRt AfERIdcaTERFI q@T THTEE U-
WY AW TFAGAY WA oA A A
g wy g afge AT o AR R
qaMY &I |
In case that which is proved by Pratyaksa is
considered as Mithya merely by argument without the
support of a superior Pratyaksa, then, let Atman also

be Mithya. The fact of all other things being consi-
dered as Mithya itself is an argument that can support
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this contention. To posit in two different ways viz.
Atman as Satya and all others as Mithya is an excess
of assumption.

To consider Atman as Adhistana for superimposi-
tion is not justified since an illusion involving the
superimposition on Atman is not established. If stating
something that is not explicable is a compliment, then,
let the acceptance of Atmamithyatva also be a compli-
ment which is inexplicable.

Since the experience itself is a result of Avidya and
the inexplicable nature of this Avidya is a compliment
and something to be real needs the support of argu-
ments, let the jar etc., be the knower, Atman be the
non-sentient, experience without experiencer, illusion
without Adhistana and such other self-contradictory
things be acceptable.

Expl. (1) In this section two points are made :

(i) Something that is established by Pratyaksa
cannot be denied merely by arguments.  For instance the
reality of the world is proved by Pratyaksa. Therefore, it
cannot be denied by the inferences, such as fAnd faear
TRTFY ctc., proposed by Advaitins,

(i) If g&ﬁa or inexplicable nature is a justifica-
tion to accept something, then, self-contradictory things
may have to be accepted on the ground that these are
inexplicable,

(2) (i) sgwT—arfguas aw = )
(i) sremArsfy fasard g asafy @rfgsay-

fageara |
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If sty that is muf\aﬁ is to be considered as fazay
by arguments, then, let streqs that is gifigaguafas also
be considered as fieay by argument. 37IeRA: V=A™ a9
frzaeaifisog agEeraa eganfia swena: faeme
qrega (A4 |

(3) TATHT WA: €AY QT AW WA 0w FASAT
gfa fowr weow Fegwmig T st gfew  sedf
HEI: |

(4) It cannot be contended that Atman has to be
considered as real in order to have it as Adhistana for
the superimposition of all others, because, A without
any Adhistina is accepted by the Buddhist. @w¥gaaf
wAasfzar foigmas agsaag)

The idea of difference on the basis of different
adjuncts is not tenable

79. fa. f1. — ITPgTfeR TuRTEaRE st
TRIGELAIRAIG: 397 A q qd9q wang giwR-
WS VI W 9 79 | QALEAgE L IREN AT
=T |

Y T TRHAEWASR T gl TIARCAT-
sy qRATEREEgam gie: @ |
ISR TSRt |
T3 QAT ® FAAT FOaqT I |
HERGEEEic ERERE g cen i
¥ amfy: orewe: oY qafy 39 qEIARAEY |
THRIATHHR GIIATIY | QAFIW A @ gl
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T | WA T AN AGF: W | IOHIAEAN
TEAIIFAA ATHTHARAY | SUTSHHEA AT |

If it is contended that the Jivas are not different
but it is only due to the adjuncts that the differences
arise, then, there would not have been differences in
the experiences of joy, sorrow etc., of different persons.
Just as the person who undergoes joy, sorrow etc., in
the different parts of his body is one, the Jiva who
undergoes joy, sorrow etc., in different bodies would
have to be one. Further, one and the same person
would have to experience the joy, sorrow etc., occurring
in all bodies.

Further, just as by the removal of one finger no
liberation could be attained by the removal of one
adjunct i.e., one body, no liberation is possible, since,
innumerable adjuncts i.e.,, bodies would be still
persisting.

(Tt cannot be contended that the adjuncts hand,
feet etc., are junctioned while the different bodies are
distinct). The adjuncts being disjunct does not make
any difference in the light of the statement in Maha-
bharata viz. even the headless bodies were Kkilling
their enemies raising their arms with the weapons
seeing the enemies with the eyes in their fallen heads.

Further, whether the adjunct conditions a part of
Atman or the whole of it. In case it is stated to condi-
tion only a part, then, the Atman will be an entity with
parts. The entities with parts are considered as perish-
able by Advaitins. If it is stated that the adjunct
conditions the whole of Atman, then, it cannot cause
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any difference among the Jivas. In case, parts are
conceived as arising from the adjunct itself, then, the
question arises whether by the same or by another
adjunct. If it is by the same adjunct, then, it leads to
the fallacy of Atmasraya i.e., self-dependency; if it is
by another adjunct, then, that adjunct also needs
another to cause the part and so on.” This leads to
infinite regress.

Expl. (1) In this section it is pointed out that by
postulating Upadhi i.e., adjuncts, difference in the
experiences of joy, sorrow etc., cannot be explained.

afy qds ARy oy 917 FERRINAagEE Y-
qrarfeAr 395w ug gl gEt ar | gggw: 3t aur gwga-
Y gEIgTaY asgw uT garfiam « gEgw gfv dreg-
AT T &1Q)

(2) It cannot be argued that in the case of hands,
feet etc., these are junctioned in one body and therefore,
the pain and pleasure in different parts of the body are
experienced by one. But in the case of different bodies
these are disjunct. Therefore, the pain and pleasure in
one body are not felt in another body though the Jiva is
one. In the instance quoted [rom Mahiabharata it is found
that even when different parts of the body are disjuncted,
one part of the body reacts to the happening in another
part. Therefore, it is not junction or disjunction that is
the ground for the common or different experiences but it
is the presence of one Jiva or different Jivas. Therefore,
difference in experiences for one Jiva cannot be managed
by the adjuncts junctioned or disjunct.
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e saea@eaEaa: Atsstafimaimaziasi
BEAFAAZIANN  SFAAATGEATAGIN A @eAFada
wFE-ITY qarss Avqriudgersdifa feagrg dagaasgEy:
awFr afy snfufisdwg g sgesaanmEes
ITeA: |

The difference between Isvara and Brahman on the
basis of adjuncts cannot be maintained.

80. fi. f—a 9 I qdvmea SRR
qan WAy | A R e wead saRtema stofis-
N T |

gaimifaaa cwdT v W@ fnawag
ERTEIRAASA Wg: THAIT FIGET AT R-
9 & |

WA Ted:  ATRFSTEL  ATTRFEATATENLT
3 s g8 a7 frgaly | s annRE: dE
g afafra &

Since Iévara i.e., Saguna Brahman is everywhere
there can be no difference caused by the adjunct
between IS§vara and Brahman. Those that are un-

limited in respect of space and time cannot have any
difference caused by the adjuncts.

Further, since one and the same I$vara is associated
with all adjuncts and since the difference caused by
these is illusory, this one I$vara will have to undergo
the experiences of joy and sorrow of all just as one
and the same person experiences the pleasure and

pains occurring in different parts of the body.
14
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Since both I§vara and Suddha Brahman are un-
limited in respect of space and time, there can be no
difference between them caused by the adjunct. There-
fore, no Suddha Brahman different from Iévara who
undergoes suffering (as shown above) could be con-
ceived. Consequently, the transmigration will be a
natural course and there can be no endto it.

Expl. (1) In this section it is pointed out that there
can be no difference between Saguna Brahman and Nirguna
Brahman caused by the adjunct since both of them pervade
the entire space and time. It is also pointed out that
Isvara has to suffer from joys and sorrows of all.

Since there is no difference between Sagupa and
Suddha Brahman, the transmigration has to continue for
ever,

81. f, fa.—f e gg@ @1 €A/ | I5@
HAR @ @eel: | Rftwags e o= g o
T T O JIGW AT | FaEg e il an|
ATAAA AT T T NG |

ey T Wew gaed AYsR @ T |
FEERNE: TS AN aHe
ITfyawgif 7 7 Igag |

AYFEATE 7 FIAG AW T | ITY-
FraraTER T IFAFIEATRE I I |

T T ITRFANTY A | SRR +9R3%-
fafy: afagt = affefgRiy sFararTTRa |
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FAISTAITEIAN FAged WIRAANTHI | 3:
qATMUIREGEAT 7 FA2 ghawrg |

Now, is the transmigration to Visista i.e., Jiva or
Suddha Brahman? If it is stated that Suddha under-
goes transmigration, then, it will be a self contradictory
statement. (Brahman cannot be both Suddha and
Samsirin), To avoid this, if it is stated that Visista
i.e., Jiva undergoes transmigration, then, there arises
the further question whether this Visista i.e., Jiva is
different from the Suddha or the same one. If it is the
same one, then, the fallacy of self-contradiction is
already pointed out. If it is different, then, whether it
is eternal or perishable ? If perishable, then, it has to
perish. There is no hope of liberation.

If it is eternal, then, the difference will be real,
and will persist even after liberation. If it is contended
that its basic nature is one but it assumes difference
by the adjuncts, then, as its very nature is contaminated
by the adjunct it is no longer Suddha. Something that
is of impure nature can never become pure even
according to Advaitin. As against the contention that
the adjunct is superimposed, the fallacies of Anyonya-
éraya etc., are already pointed out.

It is also not correct to say that the difference is
due to the difference in Anadikarma. Because, the
difference of Anadikarma can be posited only on the
ground of the difference due to adjuncts and the latter
is posited only on the former. This again leads to
Anyonyasraya,

Thus, there are innumerable fallacies in Advaita

*
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position. However, the discussion will be closed here
to avoid the lengthening of the Text. To conclude,
we declare that Abheda is not the purport of Sruti as
it is against all Pramanas.

Expl. (1) In this section three points are made :

(i) It cannot be plausibly explained in Advaita
whether the transmigration is to the Suddha Brahman or
Visista i.e., Jiva,

(ii) Brahman has to be either Suddha alone or affected
by the adjunct. These two positions cannot be simulta-
neously present in Brahman,

(iii) The difference of experiences among the Jivas
cannot be maintained on the ground of their ¥AEFAAZ.

82. i, . —adggEraE sami 7 =f T
EFAEEY | AAT FAAEARIAT Aeadd afy s |

T T QAR T ToeAQ | FAWARE 7
WA | 9 9 @A {9 TEN T RA I =8 |
Al FEAATAER THAM AT | I PR A
wRE A3 | 9 9 TEyEd T e ey

AMFEATE TN 7 IR yRawe T=99 |

qaten =TS i 2 Qolaed qEE |

oy afid T &9 45T g BT S

gy Wil |

4 AEWA gy faeredwr adeng fRwedw

R T awa: 5 R

& oft strArr e T arrarafacfay sfifcogacafafadd
aqa: IRsVY: |
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Brahman of Advaita cannot be conveyed by the
Sruti since he is not conveyed by any word by Vachya-
vrtti. Nor he can be conveyed by Laksanavrtti, since,
that which is not conveyed by any word by Vachyavrtti
cannot be conveyed by Laksapa also. Thus, being
non-communicable and unknowable, it is as good as
Sinya (of Buddhists).

Advaitins do not also say that it can know itself,
since, one and the same cannot be both the agent and
the object.

Neither the very Brahman could be known nor
anything else (since all others are illusory). There is
no knower. There can be no knowledge without a
knower and known. Therefore, in the absence of a
knower and a known, the so called knowledge is as
good as Sinya. Therefore, there is no difference
between Sinyavada (of Buddhists) and Advaita.
Knowledge without a knower and a known is never
found.

Further, since the difference between Iévara and
Jiva is not known by any other Pramina the denial of it
i.e., Abheda cannot be the purport of Sruti.

The Mahopanisat states that the entire scripture
chiefly conveys the Supreme God who possesses
unlimited number of attributes, who is absolutely free
from the drawbacks who is unique and distinct from
all others. The scripture does not convey anything
else.

Therefore, it is established that Lord Narayana is

conveyed by the entire scripture as unique and distinct
from all others.
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Expl. (1) In this concluding section two important
points are made ;

(i) The Brahman of Advaita cannot be conveyed by
Sruti since he is a’ﬁsﬁ{ﬁu%a and t'herefore AZET also.

(ii) The Sruti conveys Lord Narayana who is unique,
distinct from all others and Supreme. Thus, the remark
made in the beginning i.e., quﬁmf\a%u' is fully
justified.

(2) drnfgega=aim ngifyoeess gen 1 Fifa g=3=
HATSAR ST FY F U7 | Jq: FATNY 9T A=A
AEo: SedEnfy Jifi | @ AT AT 7 A
@ yiwrraay |

According to Advaitins Brahman is not conveyed by
any word by Viachyavrtti. Therefore, it cannot also be
conveyed by Laksapavrtti. No entity that is not conveyed
by Viachyavrtti by any word can be conveyed by Laksana-
vrtti. Consequently, Brahman cannot at all be conveyed
by Sruti.

(3) Since Brahman cannot be known by any other
Pramaya such as Pratyaksa, Anumana etc., it is totally
AFA. Therefore, it is as good as .

(4) It cannot be argued that though Brahman is #3a
by others, it is ggq®IT. Because, if by @yaswiaw it is meant
to say that it knows by itself, then, one and the same
Brahman has to be treated as both ®a{ and &¥. Such a
position is not acceptable to Advaitins.

(5) Further, g1/ needs a g7 i.e., knower and a g
i.e., known. Without a knower and a known, no knowledge
is possible. Brahman who is stated to be FH@E®EY is
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without a knower and a known. Therefore, this w<H-
@{QAT is same as FPrAEEIAT.

(6) Moreover, since ﬁ'{ is not known through any
other gHTUr it cannot be denied by gﬁ. Its knowledge
through the gﬁl -1 gwuﬁ’ etc., affirmsit. It does not
provide a base to deny it.

T TR LA AT AATHAT, AT H -
dgafaareset 7 g=aw | ¢ a1 gt sArfmfamaigafaiy-
W AT SATI: WG | ATTAATRT ¢ g1 g’ AR
st A AFAEHAA |

i s amRAdTEaEaEfdea gaaffiee
quqn RSRTE AFHAWIZAE: Tvgily aznomEEg g
Feorraratacta: qae: |



fedra: o=
The Supreme God is Supenor to both waT and arsaT
83. f,f.—
s A g irftmt'm?[ ]I |
FEHRITLEATG, AT T4 g -1l
A AR R |
e § o qgmn adda T )
TRYREE R Ry |
AIGOUAF: q T ATRIFEALO_ |
TR RfAIR=IRIsYR |
YeE qAqWF TT qU TR
& AFdisie el feivwe & |

. g Tyl |
WFEIEIa: |
H‘immg%ﬁ"mwﬂzﬂ:;&m
< |
Cbaturmukhabrahma, Siva, the other deities and
all other Jivas are designated as ksara, because, their
body perishes. Goddess Laksmi is designated as
Aksara, because, her body is imperishable. Lord
Hari is superior to these two. Lord Hari is Supreme
as he possesses independence, power, knowledge, bliss
etc., attributes infinitely. Therefore Laksmi, Chatur-
mukha etc., all are entirely under his control. Lord
Hari creates, sustains, destroys, regulates by vidhi
and niSedha, gives knowledge, veils by ignorance, puts
in bondage and releases the satvika souls. He also
216
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enables Goddess Laksmi to manifest, to remain without
a perishing body, to function as per his order, to
know all directly, and to have eternal bliss. It is Lord
Hari who enables all to function. None else can
create, sustain etc. Lord Hari is absolutely free from
the drawbacks. Thus, states Paramasruti.

Chaturmukhabrahma, Sesa, Suparna i.e., Garuda,
Sakra i.e., Indra, Sarya, Guru i.e., Sanmukha etc., all
Jivas are Ksaras, Goddess Laksmi is Aksara. Lord
Hari is superior to both these. Thus states Skanda
Purana.

Expl. (1) In the first chapter the adjective mmi'm-
f¥3= given to Lord Narayana in the benedictory verse of
this work is fully explained. Now, in this second chapter
the adjective gRAVTATIFTH_ will be explained.

(2) (i) wimEg—fmTa WT, U SeEetE |
gEyadatfa adTgong wgw )

(i) w=dtfaggfay @rtad @Eesag, FEt-
TEGES: warfega:  swogdfaye:  gfe:,  snemEdm
fHAAfrRAwEetai agg: |

(3) (i) sfrarar &t — qgafy:, g — srAaEag,
srgfa:—sfaen, avaag—fegierfaasy: |

(ii) o™ (FFUN) agTEYIgAfy | —mg-
wia:, fafy—sgrfy avomare:, afy—suarsadtfa:, sarfa—
frarfads: wafmadamrem: |

iy (ereaRaT:) waifymsgand aurfy s
SRITTA, A TUTOTIA TS |
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Vedic authorities that state God’s Supremacy

84. fa. . —7 FMA & aud FWH &0 TN
g | 3 WM EUEAI TRy WY A ar 3 |
I HAM qUE TR of arangfydr smiadm ) o€ 8
far@ g9 Nfaccarawgy | ,

g |g% HAA 997 W@y WH T g
Al SO FEH AAA NIE STHGH P | FAeh
JET g 9y qarfe aoEa | a9 @ TR
® WH W A MEEA | aERsTRAAaed R
Y] JHE: AT |

‘T3Td 9% FAWTE: AT A 7 FA 0

‘Y I degm A PR sy sfaf |
R & oy afke wfid aftohen Raag v

TEAT A1 9 TG g31 I9Ed | gEieentiy
FTUNETILA4T |

Whomsoever 1 wish to make Ugra i e., Rudra I
shall make him so; I wish to make Chaturmukha-
brahma I shall make him so; I wish to make a wise
sage | shall make him so ; I shall wield my bow to kill
Rudra the destroyer who cut the fifth head of Chatur-
mukhabrahma. [ shall make all to rejoice. I enter
Dyuloka and Prithiviloka (all the worlds above and
below).

[ shall make Chaturmukhabrahma superior (to
all other deities).

However, my Superior is in the ocean.

He who is in the ocean and whom even wise do
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not know completely, he who is designated as Aksara
and under whose control all function, he from whom
the Goddess Laksmi the mother of all arises, he who
created the Jivas in Prithivi etc., worlds with the
physical body as per their deeds by his great power, he
who has entered into the plants, men, cattle and all
other sentient and non-sentient beings to regulate
them, and he from whom there is no Superior, is the
Supreme, greater than great, one, beyond the senses,
has infinite forms, possesses infinite attributes, ancient,
above Prakriti.

He is true knowledge, and acts with true knowl-
edge. It is he who is called Parama Brahman.

Rudra (who is the abhimani deity of Ahamkara
and therefore) who causes the bondage to the Jivas
obtained his greatness by worshipping lord Visou who
bestows the desires of his devotees, whose wishes
always come true, and who is splendid.

O, Asvini deities! you obtained a prosperous
place by the grace of lord Visnu only.

Chandra arose from the mind of the Supreme
God, Indra and Agni arose from the mouth, Viyu
from Prana.

Expl. (1) Passages [rom the Veda are quoted to show
that Lord Visnu is superior to Ksara and Aksara, and he
is Supreme.

(2) (i) * % ®AY’ etc., statement is the statement of
Mahilaksmi in Ambhrapisikta. gFFEHTIFIRAG TWE-
feasia, TggEsITY FAfZY wF17.

(ii) wa Afa: wcg o+a, etc., %A Mgy smnetar

gaararcardfieanfaar @imAy arogonrdiaEgey |
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(3) (i) dRF—aweEHoT, wRYor a1, Ararvef: aat
gfpaifyg Sr¥y stam fafad qast |
(ii) T — ¥I2Y , qUE: — HFd: AFAG AT 9,
RAG—FTATAJTACIA, , AA—JIAgAFwIT |
(4) (i) Wzmgm:—wwfuesiyaafyg:, Qw—s"szrﬁw,
TIF—gNTOT gITAT F,
(ii) sggrrfaurfaa sfami avas: §3:, =i
WEHAETEAT egarfa: s=ad

8s. At —e AmEm awdly T sEm AgEn
AuEavEt a7 aravgtyE |

T AEN Y T AT T TG
q g Jea1 GRFIEE a9 T9 SaE |
fast Reogaaist: ad aeoesegn: |

I@AAT 1 TN ARG A FA A T T | Aexagl
T IR A T R | g |

TER W 7, ITHRT Frfafiemnit ayraedicand: |
FAM AT 90 qA1 TR RETHIAR T
g | A3gRcTHNT 99 IR W | SR Tey
W iy |

In Mahapralaya Narayana alone was present.

There was no Chaturmukhabrahma, Rudra or Agni-
soma. There were no Dyuloka and Prithiviloka.

There was Narayana alone. No Chaturmukha-
brahmi nor Sankara. Nirdyana remained silent, he
thought. Then, Visva i.e., Vayu, Hiranyagarbha i.e.,
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Chaturmukhabrahma, Agni, Yama, Varuna, Rudra,
Indra were born.

Before creation Vasudeva alone was present.
There were no Chaturmukhabrahma, Sankara, Indra,
Sarya, Guha, Soma or Vindayaka. Thus the $rutis
state.

‘There is no higher than him but there is alower.’
In this statement it is affirmed that there is lower. If
there were no lower, then, the next statements ‘that
this is full with him’ and ‘he who is Superior has no
prakrita form, who is free from the drawbacks’ will be
contradicted. That which is referred by Idam in the
statement ‘Tena idam purpam’ is referred to by ‘Tatah’
in the next statement Tato yad uttarataram’. Other-
wise the statement that ‘ Yasmat Param na’ will be
contradicted.

Expl. (1) The full text of ‘ggnqg 7T ' etc., is as
under :
e W ArvafeE fafag

a&rrg Aotar a saraysiea fafag
Ty 5 ey Ry faweds: |
A% g0 gEYOr @A ||

This hymn means there is nothing that is superior to
the God. But there are things that are inferior to him,
There is nothing smaller to him or greater to him. He,
the unique one remains in Dyuloka.  This entire world is
filled with him.

Here three points are made :

(i) There is nothing that is superior to the God but
there are things inferior to him.
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(ii) There is nothing that is smaller to him or greater
to him, '

(iii) This entire world is filled with him.

Here the statement does not deny both superior and
inferior to the God. It denies only the superior. & is
used only once here, not twice as in the nex( line & Hofta:
q Sq17q:.

Further, in the concluding line ‘@43 qﬁ SEQW’ this
entire world is stated to be filled with him. If the
world that is inferior to him was also denied in the first
line, there would not have been this statement to say that

the world is filled with him. In this last line &+ refers to
the God and ggq refers to the world.

There is a further statement ‘a@: I IATAH’; here
also qa: refers to the world and it is stated that Brahman
is Superior to it. If the world was denied in the first line,
then, this statement also will be contradicted.

(i) = A} TWIQ ITATHA: ¢ P aeg AfEd s
AqFs g afkq | 9 g quwar: iy afaty: |

(i) afy wragearfafics fpafy aedted): s T
aag quifafa arFady fageda | ey fy gfufe safs-
frwaza: ATy | @ Tege a5 39 g | )

(ili) AT FQ: TUATY, 9F HG I MCL-IepwATafa
rragaIsfy fEeda | @ aa: 3R gesw sEfvA@w vww
wgamdta: | afy a%3 9 =W 977 FA: HG I =AY |

(iv) g&ng A woita: @ g fammag &=
qqrY gfady: aghfeay |
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86. f.fa.—amriy waifr guemlea & & favg
RHGIRA |
FEAT FIAWI SAARTE T |
T @ 9% g Bog: @ w19 0
gAY rrmFaeaf aEe adaaRE
T~ |
FEALSTTH IQTITAT AE AATAAEAT qgTATT
I 9 A Y | A9 AFARRAG A |
JeufAraa™ AIgATAT 7 AW |
REWTfy: a9 AT aong
FOSTREATAT TEHTAIAZH: |
JEAIR: ag-a9 MEAET gafw: |
gl Ty |
Lord Viénu who is conveyed by all names is
declared to be the Supreme. All names are his names.
He is distinct from all others, independent, he is same
all along and Supreme. These $ruti statements declare

his overlordship by stating that the names of all other
gods are primarily his names.

All Vedas declare that he is absolutely free from
the drawbacks, he is necessarily present before creation
while all other gods do have some or other drawback,
they are not present before creation. They are not
conveyed by all names.

Vasudeva revealing himself is his origina-
tion. There is no other form of creation of him.
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Chaturmukhabrahma etc., are born by obtaining the
body as stated in the scriptures.

The body of Lord Hari (which is aprakrita and of
the nature of Jfidna, Ananda etc., is beginningless and
eternal while the body of Chaturmukhabrahma etc., is
non-eternal. Lord Hari only reveals himself while
others are born.

Expl. (1) It isstated here that all names convey the
Supreme God. It is also stated that he only reveals himself
and has no birth as in the case of others.

tfa st gt nsngreafRded Reogaafafay
fgia: aftse:

TR ffrsgaeafafaoam sgaamgay
qrog o asmomarigagematasa fadia: afeag |
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Lord Vishnu is absolutely free from the defects.
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He who is absolutely free from the drawbacks.
possesses all auspicious attributes, Independent and
on whom all are dependent, is lord Visnu. This is
stated in Paramopanisat. .

He who possesses infinite attributes eternally,
who is always free from drawbacks, Independent, has
no birth and death, is the Supreme Visnd.

Narada said—

If Visnu is free from all drawbacks, how is it
that he too is born among men and seen suffering
from worry, fatigue, wounds, ignorance and sorrow ?
O, Chaturmukhabrahman ! this doubt is piercing my
heart like a dart. This dart cannot be removed by
ordinary men. Kindly remove this by your wise
words.

Brahmai said—

Lord Visnpu will not assume the body that is
generated by the contact of man and woman. But he
reveals himself through his eternal body consisting
of bliss and consciousness that is absolutely free
from defects. This is his birth and nothing else.

However, to mislead the evil souls and those
who have to be delayed in obtaining liberation, he will
show as if he also has sorrow, ignorance, fatigue etc.,
though he is always pure and possesses auspicious
attributes.

How can there be any wounds or ignorance to
the One who is independent and has unique qualities ?
He will show these only to make the liberation
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difficult for some. These evil persons will not attain
liberation consequent on their wrong knowledge. These
will go to darkness.

Therefore, one should realise that the Supreme
God Visnu is free from defects and he only reveals
himself.

Expl. (1) Tt is explained here that the God has no
ordinary birth and is free from defects.

The attributes and the activities of lord Vishnu
are not distinct from him
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The attributes, activities etc., of Visnu constitute
his very nature. These are not different from him.
These are not different from one another also. Even
though these are not different from him, these are
presented as different because of Visesa. This present-
ation as different is something like that of svarapatva.
The svarupatva is not different from svarapa but still
it is presented as different. It is by this ViSesa that
guna-guni etc., that are not different are presented as
different.

In Advaita, Brahman and its abheda with the Jiva
are not different. But still they talk of Brahman and
the abheda it has as different. In case, even between
abheda and abhinna, bheda and bhinna, bheda i.c.,
difference is accepted, then, it will lead to infinite
regress (whether this bheda is bhinna or abhinna, if
it is bhinna, then, whether this second bheda is bhinna
or abhinna and so on).

Further, the status of the adjective and substan-
tive will be known only when their relation is known,
this relation will be known only when its relation is
known. This again leads to infinite regress.
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Therefore, the presentation of the attributes of
the God as different from him is only by means
of ViSesa a power of the God which is beyond ordi-
nary logic. This Viéesa which presents the difference
between guna and guni, also presesnts its own differ-
ence with the guni.

There is no difference between avayava and
avayavi, guna-guni etc., in respect of the God. There is
no difference among the different gunas of the God.
He who thinks of such differences will go to the dark
world. Just as the rain pouring on the top of
mountains goes down, similarly, he who thinks of the
difference between the attributes of the God and the
God will go down.

In the statements ‘space is everywhere’ ‘God
depends upon himself’ ‘The time is eternal’ the same
entity is stated to be related with itself, similarly the
God is gunasvaripa as well as gunabhokta. This is
stated in Brahmatarka.

Expl. (1) In this section it is stated that there is no
difference between the God and his attributes and among
his different attributes. The difference that is talked of
is presented by Visesa a unique power of the God. There-
fore, this kind of non-difference is called gfaRe1AY.

(2) In respect of the relation between the God and
his attributes different views are prevalent. These are—
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He who knows Visnu will attain him
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By obtaining the knowledge of Visnu as posses-
sing infinite auspicious attributes one will get rid of
transmigration, obtains the bliss unmixed with sorrow
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and remains near the God. The God is the abode for
the liberated, superior to them, and their lord. The
liberated are under his control and he is their ruler all
along. This is stated in Paramasruti.

The God is the resort of the liberated. The
liberated will enjoy his desires being with Chatur-
mukhabrahma.

From Manusyottama upto Chaturmukhabrahma
all enjoy the bliss multiplied by hundred in an ascend-
ing order, thus, the Sruti declares. This is stated in
Padmapurana.

It is established that God Narayapa has infinite
attributes absolutely free from the defects and is
Supreme.

The three incarnations of Sri Madhvacharya
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This work describing the glory of the Supreme
God Visnu is composed by the third incarnation of
Vayu whose three incarnations are described in Balittha
etc., Vedic hymns. This Vayu is an embodiment of
strength, knowedge and support to the world. Heis
respectful to all. He was directed by the God to take

three incarnations. In the first incarnation he carried
the orders of Sri Rama. In the second incarnation he
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destroyed Kauravas and their army. In the third
incarnation, composing the works that describe the
blissful God obtained the name Madhva. This work
is composed by him in this third incarnation.

O, Narayana! 1 prostrate at your feet. You are
independent, lord of all, absolutely free from defects,
possess infinite attributes and supreme.
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