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FOREWORD
By

Dr. KARL H. POTTER
Professor of Philosophy, Washington Univuxit} and
Chief Editor, Encyclopacdiaof Indian Philamph}

We owe a vote of thanks to Professor Pandurangi
for providing us with this elegant edition and translation:
of Madhva’s Visnutattvavinirzzaya. In many ways this
is the quintessential Madhva. It 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. Thesecomments
range from philosophical explanations of the relevant
views opposingMadhva’s —almost invariablyAdvaitin—
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 Mangalorc
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 Auanda-
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 Spadework for the establishment of Vijaya-
nagar empire. Another disciple of Sri Madhvacharya, viz.
Naraharitinha was the regent of Kalinga country. Sri
Madhvacharya established a Krishna Temple at Udupi and
ordained eight Brahmacharins to Sannyasa. The eight
Math“ of them: still continue as great centres of learning
and culture.

A“ maj°f works of Sri Madhvacharya are commented
“P0“ by srilayatl’rtha, aSUCCCSSOI' of Padmanabhatirtha.
Among his Commentaries Nyfiyasudhfi, a commentary on
Anuvyikhyfina, is his magnum opus. He has commented
upon the Present work Visnutattvavinirnaya. On his
commentary there are a dozen sub-commentaries.

II
Visnutattvavinimaya is a neatly planned text. The

very benedictory verse gives its plan—
«mast-was mafiaa‘ttmq I

7"??in eat a??? WWW II

fiirqunf‘q mite asfuarfir Hgi‘ssfit: I

“9316mm awaitW aaafififi N

The fim adjective in the benedictory verse (Ema?
E’fifl' is elaborated in the first chapter, the second adjective
HHEPIWCIHC in the second chapter, and the adjective
afififilfl'fifiw is elaborated in the third chapter.
The scope 0f the sacred literature

The “Wits are: the four Vedas, wanna, was,WW"! and such of the gums that are not in conflict
With the t“things of the Vedas etc., mentioned earlier.
All other works that follow these also constitute mm.B‘" works that are opposed to the teachings of these
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such as Ingqa’mn etc., are not 33' 3. However, even
in these works, whatever is in tune with the teachings of
the Vedas etc., that is acceptable. This explanation of the
scope ofElma brings out two important points :

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

(ii) Every work that goes under the name of 311m 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 {firflqgtlw 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. [figu-
gtlunwi Qfi Gawain, I

The expression mfifififi'u 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 as conveys these two points.
This rules out “3 and sigma as the means to know the
Supreme God Narayana.

The doctrines of ifififiufi and grammar
Vedas constitute the highest sacred literature. This is

because, these are fifiu‘ and Hammer. Therefore,
Visnutattvavinirnaya takes up these two issues for the
discussion in the next section.
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In Indian Philosophy, amasalfia is a very important
issue. This issue of iqtffififi‘u’afi is discussed in fi'firfil‘qfis
of {mniqt in detail and elaborated by 8W“! in his
aquuqzififizt. 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 reaSOnablc 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 Bf 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 aqllfifia’uza 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
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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 arfi'fia'il't'fi'.

mfimafimr an an area a am?! I

qafaqfi'a ‘a‘ia amt; am agar II

afamfit mama Em 1% Q3 Q'q‘ fiqaf‘fir ammga’fl sfit I

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 Eflfis are considered as eternal.
The words that consist of one or more Hull's and the sentences
that contain one or more words of revealed literature are
also eternal. 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—

f‘aan: Em: WIGHT?! 1mm: fifiaal‘wn: |

Fifi Hfi 31315??? was 3313 a ll

aaai’rfila W: la: a??? 317m" I

am: gf‘mafiami am 123 ua‘rsfiaaz II

In view ofthis, the objections raised taking the human
composition i.e., fifia‘ufilw 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.e., 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“W
and Grammar.

The doctrine of mm?!“ mentioned in the
context of the Vedas has a much wider scope. Not only the
knowledge derived from the Vedas is alumna! but all
knowledge derived by flawless means of knowledge is ail:-
nmw. The knowledge derived by fififiqu,Wig,
fiiyfiafiqfiaf is also gamma. The {ERRWW 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 331%! the origination of knowledge and [a compre-
hension of knowledge, no additional factors than the
respective bonafide means of knowledge are necessary.
This is the implication of the concept of {qaznmllfiL

So far as ammo! is concerned it arises because of
certain defects such as (Rattan; 333‘” etc. The Sakshin
initially does not comprehend alumnae. It needs the
assistance of wall“. The animal is detected by sublation,
contradiction i.e., ma, Wfiwmt etc. These indicate amt-
muq. However, autumn is also comprehended by Hlfili

I
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only by these indications. It is in this sense that autumn
is said to be qtag. atlfififiua‘qs being absolutely free from
these'defects are smut. slam etc., are nmul' when these
are free from the defects. In any case no additional condi-
tion or factor is required to validate knowledge. There-
fore, all bonafide knowledge is titanium.

(i) Ifiwi snami quietest-5850'! smurf: Fifi '23 HF!-
mz‘fira gaze I

(ii) sna'mffianmfinm aammwnfi: (41%:qu I

(iii) ETTHHTEEE: unit Hawaii‘s qaraf’ragiafi: '33 I

fiémmma we: wanna ammtni a mfir I

These two doctrines viz. Qifiifiifia’ and summ-
Qaazz-ar are discussed in Visnutattvavinirnaya to support
asmfinfiémea. If 63"“! is suitor, then only Gemini-
fil§ua is meaningful. Therefore, its SWINE is explained
on the grounds of aaafi'zfia and E56:W.
The doctrine of fir‘i agewfit

However, there is one more issue to be tackled in this
connection. This issue is the issue of agwfir i.e., {[1513}:
or mmfifiq. Therefore, this issue is next taken for
discussion.

According to Mimimsakas the sentences communicate
only activity and those that are connected with the activity.
Visnu is a imam. Therefore names that are of the
nature of sentences cannot communicate Visnu or
Nfirayana. This view is known as anti agfiqrfianq. This
is not tenable. Our day to day experience reveals that
even fiaaigs that are not connected with any activity
are communicated by the sentence. Therefore, there is no
difficulty in 33mm: conveying Visnu.
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In this respect the objection raised is

(i) mama?! ea efi Gawain? agisf‘fiqflmq he
fhar‘ft Hammer :1 famtfiir fiat?! he: firms (unfit I

The answer given is

(ii) qaamamfifi firm amfit‘aa‘ira massaging:
mafiamfze‘t Ila afufi Niagara fiwfimfimté aroma-
flfififit are: I

Eat simian fiarfi aeqF-aqfimaai’rfianfiaé a «fit-
fifi Hmmfira wry-“mint I

Another point to be noted here is that it is not
animate that is crazies but it is “armature that is
niacin. Therefore, it is not correct to complain that
ffiga’lius are not Elaéi; and therefore are not am.
In this respect also the objection raised is

(i) maritime: qrrfiam firming-3H snail summ-
niaé‘ I smalls-rari- a minimal an: marge afzi sail

EITEFIIFImqu T

The answer given is

(ii) a a gaffifi fnaammq 31qu arwmfiafi Elam
merit I“: smart; I as: Hmmafiq I inn it Iranalaraq I am:
am wrsnwfia what; I FI 1% 3mm misfit arm I a:
mafia? fanfaswrffi 311%! I

(iii) ell—3m fa germane? mafia finer-”r a fimfifiw I am:
fee: Ufil Gaiawmai mum} feaq I

After settling these two issues, viz. Gilt!!! is min!!! and
(gum is Fearfluq; the main question whether aug-
qafifiqa‘ and a‘l‘aaaca'z are conveyed by Rama or 3T3!
is conveyed, is taken up.
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The doctrine of a:
In respect of &{ i.e., difference the following points

are discussed in Visnutattvavinirnaya.
(1) Whether fiqgfis are merely 313% or 5mm 2

(2) Whether the concept of a: is tenable or not ?
(3) What is the ontological nature of fig ! Is it

alias-III or affif‘m 2

(4) Are the concepts of fizmfiq and afiqlfillfifiq
tenable ?

(5) Is the very concept of ii!!! tenable ?

Advaitins argue that since a“: is known by Stan] and
against, fiqgfas merely state what is already known.
Therefore, these are merely 313mg: but not mum in
respect of fig. This argument is not acceptable to Dvaita.
To know Effiaatiq one has to know both after and flat.
Though the Jiva is known by Pratyaksa, Isvara is not
known either by Pratyaksa or by Anumfina. The Anu-
mfina proposed by Nyiya to establish Isvara cannot ulti-
mately stand. Therefore, Ryan is not known. Therefore,
the difference between the Jiva and Is’vara is also not
known before one comes across the Bhedasrutis. There-
fore, Bhedas'rutis are not anuvadakas but are Pramana.

manta affinfia‘Tfima‘ifimrfiq: sfir fianrua'ian
3132551 mart-I I an unfit aha: Htf‘amaafiaa: amfi =I

imf‘afa: I am a uffinffié’rfiua‘laamata «$93 Hatfifir
marrf‘qfir afi’afiwfiafa: l

Further, if bheda is established by Pratyaksa and
Anumina, then, abheda sruti that is opposed to this cannot
be Pramina.
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wantgnmfimfi a {Ia-rm afaftafia samurai: anim-
IWFI I

Though ordinarily g{% is superior to Pratyaksa and
Anumina, when these are €113,132!“ to gfi‘, these are
superior. A Pram'a’na that provides the subject matter
to another Pramina is GUS?!“ for it. In the present
context for affiaaufizgfil the subject matter, viz. afiar
and but are provided by Pratyaksa and Anumana as
contended by Advaitin himself. Therefore these are Upa-
jivya to Abhedas'ruti. Hence, Abhedaéruti that is opposed

, to the bheda established by these cannot be Pramina.
(i) it?! flamwmmmmna an ward inn:

“WWW art-tag I BIFHEGI algafargunwalarl
am a Wmamfififiurh 31:11an animus: artifi-

Elihu
(ii) amf‘q mmanmrmi amine: maafiwf‘a arefi: I

aurfi 21a warm-gum}: anmi ni‘a “stanza as: au‘fta
aa‘r aaafiq |

(iii) it?! 1% are: firm: Fawn?! an arm sash—emu

fiwmfi a‘rfimfia WWW ammmi with I

(iv) sh'q‘ fasfiiga as: him anti: a‘rua‘iu: I 651

hr: Wmmal’aa: sitar: mafia: sf‘a margarita

mum {1'an I

Bheda that is established by Pratyaksa and Anumfina,
and also stated in bhedaérutis establishes its validity more
firmly. Therefore, the mention of bheda in bhedas'rutis
need not be dubbed as mere anuvada. wgnmwfia‘fiu
(flag: I
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The next question is whether the very concept ofa; is

tenable. Advaitins argue that bheda i.e., difl'erence 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 anyonyisraya i.e., reciprocal depen-
dency. Hence the concept of difference itself is not
tenable.

(i) W‘lfiwfi‘" WEE: I WW: l ufiufiu‘rwfiqm fizf‘afi: I tram; a affinfi-
Ififilafitmmmrm argfis: I

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“m that is to say it is afa-
m. 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 anyonyisraya i.e., reciprocal dependency.

a in: affinfiti’lrgmfi: I fawg affirm: 21%: nfit-
u‘tfim film: I E at its: ufiw: (assist I an affiua'tfiia
aqua'tfirfifimfimrmm a mfiurwar I

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. , Hawaiian“:

qf‘q' 3 anti in: am we EB um: Hala‘r Emmi: as:
:I afita I Hmfiua: Hfianvfi ana UH azaarfisnaq I

Advaitins, though deny Hafiz, they accept fauna:
i.e-. swimming. They argue that is: first" fimlq
ifififi'fi'fi'. This is not tenable, because, the very concept
of fauna is not tenable. The concept of Emma is
established by Advaitins on the ground ‘Hq Q‘qfi finial
313m %11 a n'efiaa’. For instance, gfifitaa is not fiat
because it is sublated later, nor it is flea because, it is

experienced, therefore it is Hgfifiaam. Similarly the
entire a-naerftmwa is 618+}:an and so is E'IIHEIR'IE-

'3; also. Wlfi is defined as aqafiaawaq.
This contention of Advaita is not tenable, because,

gfiifil’fi is 3131 It is not anffiafilm’. In the argu-
ment advanced by Advaitin to establish EW’JWEI', the state-
ment ‘flqq %q a nafifia’ is not acceptable. According
to Dvaita. wait is comprehended as 3181. Otherwise its
denial becomes difficult. Therefore, gfifitera' that is

comprehended is 3163, It is not 313%.};qu as contended
by Advaitin. Hence, the very concept of fiqqffiaaw i e.,
at!" is not tenable.

a a mafia: imam: smegma: a: awa'ifa arm I

«fiend? ammanm aim: mtaa'tnrfizf‘a area: m:
W?! at I Hi? :I 312131 a amrf‘afimamq I Imam a
aurffi I :I a gas: {sweat aqafiaam‘i I was: {an
wanna 331321an I
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The Hana of a? is not only cognised by m and
313nm but it is affirmed by éruti more than once. ‘q‘gq'Rm
W 517:! Raf fi'fil’ is the emphatic statement of sruti.
This bheda is five-fold.

shawfim %7=I aémfiaaj am I

a'tai’ni’r f‘nm‘sa 33$erun am I

firm “#55511 air-aft Wfimz II

The differences —-

(i) Between Jiva and Iévara
(ii) Between Jada and “van
(iii) Between Jiva and Jiva
(iv) Between Jada and Jiva
(v) Between Jada andJada

constitute the five-fold differences.

The difference between Jiva and ls'vara continues even
after liberation. This is made clear in the following éruti
passages.

(i) @5533 mum a: NEW” fimfiam I

(ii) at 36$!th 35%: fimfitficwfir I

(iii) a as fif‘a Ema shear warm: I

(iv) whats g3 gentile; mafia narFa l

(v) finfimz writ HIFHEEfiI I

(vi) 55 anzamqttfiq 57° I

From the above exposition of the concept of he; it is
clear that all aspects of the concept of fiq are clearly
discussed in Visnutattvavinirnaya. Anuvyakhyana. discusses
these aspects in greater detail. Bhedojjivana of Sri
Vyfisarfija especially discusses this concept. There is no
Dvaita work wherein this concept of a; is not discussed in
some context or the other.
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Interpretation of31%!qu '

The most important item discussed in Visnutattva-
vinirnaya is the interpretation of key s'ruti passages. This is
to show that the entire s'ruti supports Visnusarvottamatva
and Jiveévarabheda but notjivabrahmaikya.

anufiwfkqwmzlafinafii‘mhmn
This statement is illustrated by showing the correct

reading and the interpretation of the passage ‘araq W'Ffi’.
The nine illustrations given in the context speak of
a’tisatitq, nOt sflaafifiu.

(i) :1 FE fil§fi¥fififii WWW? Haitian}: shat-

qaasi'r: arfimmmu‘r: WWW: “Hangman: mana-
fiimm’r: shrank}: ileum n

The context of the teaching of ‘mq amfil’ is that
him had developed the pride that he knew everything.
He was to be told that he did not know the highest entity
i.e., the SupremeGod 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 ‘ 313‘
aqu’ you are not the God. You are completely under his
control.

Hakim mum: 311mm mumsfil
Brian: 3172':WW mafia!!! «mamma-
En'fifi rmimafimf’qwhfiml

Therefore, it is fisa’ta'q that is intended to be
conveyed here.
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qmfiqfia graffiti: stated in this context does not
indicate a'wfim‘twti'uma here but is based on mm
and fingfiw, Therefore, this does not convey aufinzmeq.

when??? néfiatfi a mun-ma f‘aaffiq animal
a g REFER! fireman-LI a I“; 831th fimnsmi unfit I

The illustrations of qfiqug, a‘lgqfit andmmindicate qgfirfifia afifémfi on the ground ofmm but
not on the ground of 31:1th or flag. The EINKSSTUI
illustration also indicates Half-[I133 alfliflfilfil'. Therefore,
these also do not speak of a’fina‘twu and anfinzma.

Interpretation of 315° Harlin etc. 31%:
The s’ruti passages ‘ait HHIFEI’ ‘fl‘SFfi FRSE’I’ ‘GhSE-

nFm’ etc., speak about install-ha“ but not about 33!! i.e.,
stag. In fact ‘azgq’ “6311’ ‘q:’ etc., are the names of the
Supreme God and speak of him.

are arm efifimiqaru: uaa'tfia: I

ai arr-Pr nfim‘rfifiafir qt‘ratTaTc‘r H SEW? I

Hahn-smith sfi Wfifiifififl: I

Sufiafimfifgfi Hall: awe-m aifii I

Hawaiian fiwmmfi I

avian stark?Emma Hm I

Therefore, these s'rutis also do not support fifi‘tfiu‘.
The following srutis that are supposed to support

Abheda also do not support it.
(1) 1ft emit H5 satin-fiat I

Here qfima does not mean afi'q but it means
we?“ and 911%“.
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she: what {I afinrmfifi g I

mama'l‘am‘t an anfimmnfiw a: II

(2) fiafi’fi Ham 113% I

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

(3) The éruti qua} HE Fafia’ etc., does not support
anfiuzmzq but explains the five-fold differences.

m: qaaf‘am: 2‘13: new: I mm menus” $3 NIH-snar-

fil mu murmmam truism simian {Fame-ma =I 3d
arfififiqfi “madam aria: Hairmgnn: H: 11$: QEI I

Thus, in this verse two points are made, viz.
(i) The five-fold difference is real.
(ii) The God is Supreme.

(4-) The s'ruti a“ Era: dmfia does not mean ‘after
liberation only firfifinfi remains’ but it means the
liberated will not have qffima and the unliberated will
not have the knowledge of the liberated.

(5) The s'ruti ‘a’ g agfi‘afiqnl‘h’ 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 éruti ‘usr a an: admiring: am h is

“any does not state that ‘the liberated will not see, will
not hear’ etc., and attains fifii‘lwfiamtfi state. It is not a
statement of the position in the liberated state. But it is

uqfilttfia. That is to say, it points out certain adverse
consequences if the liberated state is described as We:-
fiamfi state.
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uf‘q fitfiirfiammanfifmfi a fimfiz Eng sf‘a mi

am am sfiammfiu‘rrhsm :I we“ arFaraaq' a firm“:-
afifia I am: firfififiamramwmm: :fiea: wanna:
samqmfiqam man: 11,3! 311:: ammo}: I

From the above discussion of the correct meaning of
s'rutis it is clear that no s'ruti supports affi’itiafi or
anEntzna.
The doctrine of arm“ HERE!

Visnutattvavinirnaya re-enforces the concept of ani-
HERE. by quoting a number of Sruti passages :

(i) aafifia'fit "fi‘l‘ £32121: I

mamma‘rsafi 62::qumush-q: 11mm: I

(ii) ufiéha 1131qu an ritual
(iii) fini Hat Imam ga'tfiqrcrar a nt‘aafin an emu
(iv) mama-vii animate sortie? ma fiafinfi—d I

The doctrine of fisgqaiianrar
The central theme ofVisnutattvavinirnaya is to proclaim

the supremacy of lord Visnu. 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 s'rutis and Itihfisa-Purina passages are
quoted to bring home this doctrine. Some of these are i

(I) {Ifin‘r 3135?! EH: swarm mar a I

eat: Haifin :finf‘a wags: an? II

WU: grown: qwqrsfiegqraa: I

it ahaamfirm fimfiam éw: II

’«TEITFI ama’ta‘rsguqufi Elfin: I

mitsfm iris it‘s a ufim: gm‘fim: II (n'tar)
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(2) Haifa??? hfiam Harman? as: firmer new I

armed HE‘ITEE} aqua Han‘nmfii saw}: aa’rsa: II

31% égfigfirz I

(3) 501' a Hafimaf mail" afiwfir: WWII

8653 3 am awn? maternamq‘ I [fit nmmrti I

(4) Elan Fm; gum; 337817011183“: I

aaa'imfiaeatqaanmuff 3ft: II

mafiaflfisfiamgméirfifi: 391: I

Famhfia a 11%? aim: Hééfi a II

(5) 11%? 3mm WERE: a 513” 5mm} :Im'TEr‘TfI‘r in?

man WW I

(6) mmfit Hafifir mnfimfia
a‘ % fits: mam-Ea II

31:33 Himmffi aaf‘afifim £15m: I

a: ma: 11%: H Fang: mi? It'd: II

(7) aaqf‘fif‘mfiiézm:qufil: I

W'Taj’r a WWW H Efiifitra: II

(3) 3'3"“? Elma} M: snF-fifi than a: I

mar—arm ma? '5! 11%} ma: II

(9) we: Nimitzmm «hi: I

aim: at star W33 a (4:121: II

(10) afim: Hfiq‘réi: 2:: gwaéaqfimil
am: again: a? a thg: unfit-m: II

(11) Qfiqrqfi finch: filed mfilf‘qufir I

are} fhal‘rsf‘q fii’r H am afim 5538??! II
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(12) ENTER?” mafia am: a 5mm 3 agar 3&3 I

..\_ . \ a. . .mmm an era: aw: mart Fame EFLEINI ll

(13) F463 Hagar: 119': strain simmf‘aa: I

fiizamm fires m’fir a a??? u

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 Visnu 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 Visnu. The main features of the Dvaita concept
of Visnu the Supreme God are : (i) He is EFF-31' (ii) He
is gum} (iii) He is fiq‘iq (iv) He is afisai and (v) He
is «slim.

These features are amply brought out in Visnutattva
vinirnaya.



II aft: II

aftmefifitfia:
Wfifiufilz

1. WWW HHHTHQHWUII

attract em FF: fifimfiqagum II

2. fiilfiurrfil ZINE marfi gym: I

wfismfi aria $1111Ham? ll

mmmm:
3. amen m1? $17: qfitmarfqm I

mama? $43 {moi aamm II

2‘: mamfifiéwi 63 a a Haw: I

gumafii 5: 3:? fit Hakim II

in @i Hmfifi:m: gfiffi: I

a a fiafiw mafia a WW I

Enaamwfifilfi War a man“ ll :1?! Harm
4. ‘afizfimaai Ear—{I mfiiqfimfi «NW
3th Wagfi: I

‘éfil fin affirm Shimséfiar 33mm fia’
3th mgfi: l

‘fifi—mfin Haw? azrafi 3:an RENEE: aim
{faW53: I

a §€Ifii aamrfimqul afifiwqearq: 3:63: I
‘ figm-

gmn: wit} Elm-“Ii aqz’ if?! Wazqfil
A



a Waafififiw:
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s. a art‘fiafifi fimfia mam arm I aqua «am-
qfl‘mrmiafiri: I

are: a‘? alfimefi am? will wwmwranql a a an
éIafilmI: uniwrarafi qwzffimfim awnfia Sufi: l H

am am ma aquarium I @1161 Mama" fiat EIGH-

w mfififiwfififififi aufi wit I

6. a aW maria afiafaz aaraqum’fi: Sufi: I

a a a'q'éiafi Héa: Era-I516! I 3mm was: afisfim WEI
am aimwwfim ere: fififlififiifiqif €151 mmnfitqmfi: I

Wain-«WWW: a fiwffia WW I

‘7. alt‘fifitqeai' a ea 1:: firstm: amfia‘q: I We?!
a «mi: mm manfizaml 3mm? a Blah—chi filafia I

a a afifimmfiwimzml aw amimaaqfimmanm
a amm a: {$33 3w] wwwafi I

a a afiqfimfi: WWW?Rafi qwtrfififimra-
(mam afigwrgifigwfifi am I

era's a Harm‘—

fimfima‘tsqfi: and? agatfii I

fizfiafinfiqaafiafiifififiuifil
Emmi ERR ma

3. mm a ea qq war magma I :IW-
tfiaeai Hm I afiimffitmmuwearqWWI 3‘3?
323:1? 3 FR! Ea WmWWW I
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a Enigma: SIIIIUIFaIIEIaIaEEnc—I magnum :fi
am .I swim?" q: affirmqafim I

Mafia wmmwfifi Ina: WWII I

5mm? a m an Ema I

emf: fiat:
9. a H mm In qwhrgicrfirfifi WW I 6153:

arafiffifi aafitmfiimq I

a Hmm mfiw mfiaf‘tfi alml (i151? 33m
381W ammz I

gamma 6mm Efiifi air fififi 5!?!sz HIE—m FI

arm? WW: maze-nan a a fin: arfiamfmr: fin—m-

W MEL I

a a wrfrfizmfififi' WWII, ammfisfi figm-
srafi: I wrfiaiarfifiq wfiafirf‘mfimfimfia I (H a
fiamaimfi mm aw aa' arfififififi: I BI??? Fm:
Fem qfifi fmfil imam I

amazimfi a“? Fifi: afifi' amfitfi srafifimm
a mmmqmfi fir?" sumac? awffigl aaflwarc‘u
am: fififiwfififia waffle? HéarRfimfi fifififihI
WW

10. aamnuzi a «Ia QEI iii“ I 3121mm a Hawt-
afinfi gfifimfitzwmmfigié a an I afiifiqfi: a ama-
fiiIhI: I

am: samurai {33: 3mm? (W: :I‘a film I
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‘3:an Him-'1': Rafi mmfit‘sfi fiIERfi EIFEI’

WI 1mm: 411: afiI firmni srfirarfii Ema, EMF: ‘1’ I

12. fiat 3m: mm mm 136mm: I

H? 8353333 31751751 6?}: a I

«W 3&3: ‘51: (3333 amen I

am: afizafiamfi gar Ila qfilsfiafis: I

Hana} gamma atria—«ma: I

gmai Hfimrafl—cr War r": Hail: II

3mm Efivn Em: am qam‘ifi: I

213m {WEE Ham-PI gtmfi: II

agqfififia Hégfinfifi g I

E‘Iaw afi: wig—ma Hiifififi: II

mm aIfiIanfiI
13. gIIUIIfiI amffi Hi? Hfisafia g I

fia‘qr—Elsafiafiatfi a'q'Zfi: fiafifi I
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W aW=
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fiqfi: :Ififimafiatfirfi WEI: again I
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19. :I a Wfifi 31mm WWII mem-3mm mmmfi: I

gunmafiaWEI fifiififiafiadfi mi?-
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Warm-2’s qa mfififiafim l a an Haifiirfi:
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flwma géaearfiifi file: I figmwfitmai imma—
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arming—41W a amam: Fifi: ll

areaewwfia a!" inn a warm I

fifit’: wart—vi a agar: mam: II
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maxim Warmth :Irfia
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mam affifiWWEW I

am: qfimm amam ll

aafiqfiwn a wWW I

2% 5% mafia erfi gfisfiq g l

Hfiifl “Egrfiia 21% mmfiwfil II

17min Flfifil'qr: “agnfi w;m l
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{av—cfi megqail amfimfim imam
Sqlfilig filiaasrsffi BIN-L 3mm fiwamq ll

am fifimF'I ifiéfififiwaa: I

21mm amazfifi ammgwfimrq II

Wm:
22. fifiwWW Hamsémfiam I

awfafim: ream: Ema Emma: II

WWI—wit arfi: a?! ansnnzz an 3131 l

Gram' 2W mafia Hmafi II

film: Iza 031 I3: Warm: II

anfinfir: arm a mark lie:

31%: almataiwrfifiafidm I

{gt «when 1% g fiffifi II
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afifififi' fifi am finanfi HEEL II
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wwfiafiwfifimfififimfim
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mfiawmflm mnalfi'fi II

WWHWW Emma I

qrfi fiafiw ere: filmed arm; WI II

{fitW I

Witherm24. 313 WW momma SI: Ear arcw‘i gml
$915 fififimfim swam afififil fififi a an": 31%:-

EIW 3mm l a a Hmmfilfifi 315;szwe: wafi I

fiafi a WWW mama a fimmmafififll
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u aft: II

zitmfififiunmfifitfim
WWW:

mhfiéfiWWImwfififiwfimn
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. (I) In this benedictory verse both Laksana i.e.,
definition of Nirayana, and Pramana i.e., the source of his
knowledge are given. wastage! gives his definition,
qqmfiqfié§a mentions the fact that sacred scripture is the
source of his knowledge. fii‘fq refers to the fact that he is

absolutely free from the blemishes such as WIIEFS‘Q‘.

(i) HTTWUTFIEWWHEI i‘aififa: Faii'nraata‘r azim-
Hgnta‘ri‘a Erna: l are: firiiwafim mrmrfiarflfa, stirrer-

Hgori‘ttafia wf‘quriareaarq'tfit a atannfir asaawtrfir affitfir I

(J.T.)
(ii) The propriety of the adjective Ha to gut in the

definition could be understood in two ways: (i) ggfirfiai'
11016361 aufigttlfi REE. Some consider 316 etc., inaus-
picious attributes also as qualities, to exclude these the
adjective 5:11 is added to gut, (ii) aeqralfiul‘fii Elma?



2 VlSNUTA'lTVAVINIRNAYA

awafifi 31m?“ The attributes of Lord Nirayana are
permanent. These do not arise temporarily, this is indi-
cated by 111 (J.T.)

(2) ana'Iaairmn‘q reveals his supremacy and unique
'nature. It means agsfia’ Slitfilfll‘: 31E=araaqaulq | Here
Ksara stands for Jivas and Jada, Aksara for Laksmi.
Lord Nfiréyana surpasses them. He is supreme and distinct
from them. Prakrti refers to Chitprakrti i.e., Laksmi.

as" f‘m: grams tnfinaruner em: I

asu’trnrfiarqefir emit aft: u (wafer)
Though a: is not expressly mentioned here, it goes

without saying that he is distinct from and superior to
Jada also. Therefore, the expression ERIE": refers to
if? also by amt. Huntsman asncgwasafil (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. quaflaattgtq is also a definition of Nariyana.

(3) Nfiriyana 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 In; in the
compound word aqlfla$fi%qq_ The adjectiveHa added
to 311m! excludes mgqa etc., that are not considered as
authoritative in Vaisnava tradition. fififl—Ffi fifim‘a‘u‘t
fireman 9mg 1 By the adjective aginfimfifiuq two
points are made: (i) The sacred scripture is the only
source for the knowledge of Nariyana, 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 Nirfiyana only occasionally.
HQT 3% saint rm mama—vi a mafirerfim‘rmit-
iififi misfit I

(5) The title of this work i.e., fitgfii'firfi’fiulfl is

explained as under :

(i) Mam t‘asur‘r: Faquqmfimmf an
fiana-naarf‘wfiw Ferfiraizr: HEW-[Elmufuani: | (R.T.)

(ii) flaw}: aza'r fii’rfior earns 3% “0133mm,
flaw}: ate fingers are: Fania: wrfqfi sufummagfiiffim
an fitgaza'f‘affic'iqnsfimimm (S.T.)

Plan of this work

2. 1%. fi—failwfitsfifismmfi Hgfisfitzl

wwwmmm.
I shall establish the doctrines conveyed by the

adjectives given to Nariyana 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. (I) In this verse the 31337333!!! viz., Emu,
ni’fira. an“: and afimlfia are mentioned. mtmw as
described in the benedictory verse is fawn; Hfii i.e., the
knowledge of Nariyana and through this attaining libera-
tion is nfiaa; Ham is alliafirfia. Once these three are
spelt out the guest i.e., the relevant relations among these
is the relation.

an
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(i) Eafiifirwafit awmfir Hafiz wavm:&afinfir-
tfim: satin fifi’lt afira: I

(ii) GEE s‘Fa sm‘fimf‘uaratu . . . Hfia a au‘rf‘am:

Sam: 5M"? gmmmrfi—mfi :I xm'i? Fifi-3' minim mum
Fifi? I amen fifi?®6&fi awn-q: thug: Guzman I

(iii) Hafifir 339.33: mm finw‘rmawmfi‘a-
Wfifitfiifiti wnrmfizi nasqufa fiaatr I (J.T.)

(2) agf‘rfif‘nz—qufiz, aaumwfi =3 Hmfirwrtfifi
um: I

air Hat: 3mm: mm argmfigam: fimwgmmfiai
atf‘a Hgfififir 'E‘I: l

wra—Ffimm writes: :I g arraafaamn: l

The Sacred Literature
3. a. fa.—
W 3m? fiatWq I

gamma? éa gnu]M II

it wlfimw a? a am: I

31me i 33 $51 3min: ll

%€I Q3: «(13%: fifefitrfi': gfififi: I

afi%m%wm%fi=ris=lfiw
hammnzfi fish 3 awn II {fa arm»? I

Rigveda, Yajurveda, Sfimaveda and Atharva-
veda, Mahabharata, the entire Pancharfitra, Original
Ramayana, the Purinas 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 Nirfiyana, and who have the
firm faith in him.

Nirfiyana 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. (l) 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) qwmmami sitamarfitarf‘fifii fissif‘aq marinar-
mrrnrtni *fafirwfi at‘armrainfharfizgml (J.T.)

Certain passages of watfir such as

argeena with am sfia‘t am?! I

(Minna wands! na‘r first?! II

are not considered as authoritative by other systems of
Vedanta. But these can be properly interpreted and their
authoritativeness shown as

sitart‘umfirirw amt sessions: g l

argharfii: first (A.V.)
Therefore, it is specifically stated here that the entire
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Pancharitra is authoritative. The authoritativeness of the
entire Pancharitra is declared as

‘ warmer FEW first 31mm: (am; I
’

‘ mama NW fitfiaf‘sflwfi I
’

This is discussed in the azmuffim of Brahmasfitras.
(V.T.)

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

afrei rgmw ma’tfaqfirtant I

finest g'ai WEI‘IIEIEEHWFI‘L II (V.T.)
A gist of the original Ramayana is given in the Mahabharata
Titparyanirnaya of Sri Madhvicirya and Sangraha
Ramayana of Niriyana Panditicirya. The present
Vilmiki Ramayana is only a later version of the original
Ramayana. In Madhva tradition this original Ramayana
is considered as authoritative. Vilmiki Ramayana has to
be understood and interpreted in the light of this.

(4) (i) qaqrtnmrfiimagzfié3mm, WIq—fitflreflai

mamfita: manwr: nrfiansm, afi-a‘fafiarz,mm
(ii) new fiz—‘a‘aafifisfi Hfitfira'mgisz, ufinfifi’p

2:: 2m 3112-:sz Elfin aim finmmnfiz Paarfit a g 31:11:?—

aa: 3mm mrfififi arguafml (J.T.)
Vaisesikas are not interested in the study of Veda.

The Mifnimsakas, though study the Vedas, they are not
devoted to Niriyana. Therefore, these two fail to
comprehend Niriyana through Veda and other sacred
literature.

(iii) has—awn a %afafi—wuhwfi_
amgwfifiqgsfiq, m 5m fiat—HatMa am I

( J.T.)
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The Sacred Literature is the only source
to know the Supreme God

4. fix fit.—

‘Wfi we Hfifimfi mmnfi’
:13! afifiww‘a: I

‘fim «Eliot emit!" filmsfifiaW in’
{fit Rafi: I

‘ fifimfil writ #3??? 3mm “@151 a?!”
{fit fiwgfi: l

a fin?WNWMI with?“ he:
‘rfimgm: WWR’Efififififiml

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
comprehend 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. ‘Itihisa and Purina 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 comprehendedonly
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) Esme?! H3 11733115”: qem't, Hammett“?!
Haiaiiz, ammeq—qrmeumq , airman-Jim: l

(ii) simian—an an 31% Faerie}: mfiu‘r: aim
mam: | Q5" wemfimm «fir: gnaw fiat mean amen
atqfizn fitrmi a a uaFa, afie-fité’ani‘sfismfimt
unmmfiuar anafiiw first tat-quaint semf‘fia genera
era-tramp: mf‘a I (J .T.)

(3) The statements that suffer from azqa'eir, sauna“,
SHEER and filtfi‘mza 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. fa. fit—a mists? was Fl'lfififi ml«at? anaqlafiiz |

tier if} admit are“? wit I warm I



VIINUTATTVAVI'NIRNAYA 9

H a EHWm:WW Wrfimfiar armr-
t‘z‘iarsn’azl aW am mini: maul wit
swimmmm armiwfisaififi FlTlfi emit I

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 etc.,
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 teachingwill 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) uniffi mac-r ata'tfiazi art-g afifinmamfimaq I a
firm-Eta ain't Fawn anii‘aramfis nmwn’r‘a l are: H3:

an‘afit: 31W mans-TWIN (J .T.)

(3) a mart E‘rmm‘ém fifiiw: Paw: I Emma: Q3!

21me aranfiwnm aa: unifiwrftfiafi ngft-
swim a'q'fiz warmer were: f‘affiwfi‘a Fame-sea?! a
mfimqfiwqu Wtummfifi I (J.T.)

(4) ag animaltmtsfh a sire-I12: fismt‘emam
uninwtafita lawman-[I hfiafiiam smart anifiamw
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mafia?! aemacrfaqrqam eqqfiiana {fer EfiTE a a an
eh'ham: :fin mainstream qttwf‘zmfim manila
mi: | (J.T.)

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

6. Ft. fin—a it within! man «we: mafia-
Emrz'n: will: I

anafifintfia: when 31:112me
W5! are: WWW are: sewn—«nit Q1?!

Wham: I

31%?!qu aW weir I

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

(2) fiaffifirfimmma: armarr, giant‘s ‘lIflfiR’Ul

filmmz, fimnsnannratrcrgzaturiammcgqaajmfinfi l

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

7. fi. fi—wfitfiuzfi a at! as fir: WEE:
aim-an aim at arts-Q: m manila!“
mil 3 amid mail?! I

a a aifimfiwq fié’fifiql are:Wam'ml
3 H 5mm it: read: kiwimanual
a a adafimfi: mama wart?! mania;-

msmlfizmWWW am!
axis a stame—

fiwgamfi’lsiaz aw?!WIhtfiafiwfiufimfiu sfiu
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 along 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-
sron.
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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.

0n 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 Purina 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 ofthe Vedas.

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

(2) (i) he: wash: wnf‘naiéwflfil
(ii) weani’rrmer =t arufita: aw 55a? again: I

(J -T-)
(3) Three important points are made here:

(i) In respect 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) flfifiifiFififi'E-i i.e., a long 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.

Validity of knowledge is comprehended
by the sakshin itself

8. 1%. fi—smnuir a an Ear swam WWI
a swamm I filsfitmmm
general megabit it eta E?! inane WOWI

=r memes mmmfimmm name. an
errant:m E?!mwm'

Efiifimfia army‘s can:WI
mnufr a star EsMI
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
suflicient 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 mmui era: and
WSWIW Etta: is the view ofDvaita. The expression an:
means—the validity of a cognition is comprehended by the
same means by which the cognition itself is comprehended.
Such a means is mfifiL This is the procedure in respect
of valid cognitions. However, in respect of invalid cogni-
tions, Pariksa or scrutiny is needed to discover the faulty
nature of the cognition. Therefore, it is near: that is to say
something 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 11113:.

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) first Emmi umfiearam mam‘: an: Us sim-
mafil—q’ 11213:

(ii) sna' nrfisnammi atmnmni‘q mf‘afiflfia I

fianf‘aynsqmi g wrfiammaamwfi sumo-sq:

(iii) Well (inseam: enema samurai: a That-
Wag-Wavy

(3 ) enema: areal summits! firrfifir semi: QEII

f‘aeiamaaaunq we: mama ammvi: a QETRI l Hsmf‘m:
Henslfifi flaw: fiqfianfifi stama'tf‘a fife—siren I Era-
qefirmrai aaafinmi éaigrnaafiqfin mwlmvemzam
sfimeu (J.T.)

(4) In view of an: manna 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 Vcdic passages. This is
due to their gl‘i‘fiq‘. 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 lmOWIedge which is
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self-evident. This is brought out by the remarks graffit-
fittamsmtmarq gal-taut I mafia? Eli! Ital fitment
HIHT‘IWE I

(i) mmmmmfifififia firf‘mt an ammtflfilzfi
HI gfi'fi‘tfi ages? I afiwr fart-3 weir anf‘fia Swami
Titania I 11911 rfigrmazqwfi‘r min trait Wfit I

(ii) mangfisrfiammamga:mafiqgfi€tmfiami§ai
Emmi: an as gmfim’ Fain wa‘nexguafiralt I

(5) According to Dvaita view, normally FIRTH:

comprehends the cognition and its validity. But sometimes
it is halted from comprehending the validity due to some
contamination in Manas. In such context filfizq compre-
hends cognition and awaits the scrutiny for comprehending
its validity.

mega—1' suit autumn a Finnish“ an: I fifig emana-
fiqi‘amfim mamwrfia nfnaa: Emmet qs’tc—qr Hammi-
ngma =‘Ii2 I WI arm nfimuafifi am: rfig'tmfim nfiI-

aa: :I af‘ag' an? I fiat g gangmmfiamfinmr: I

(m
A ticklish question in this procedure is how can siksin

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 sfiksin to determine
whether a particular cognition is valid or not.

2
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This question is raised as ‘ 15' 9011“? Fla: 1138 831
mqtf‘aaffi Wash 3 8111’ and answered as atfiw-
amtafit ammarf‘qqs‘rfia mfirfin nfiwa mntwfawfi
Rafi?! finmgmfi‘t: I

mamma referred to above is explained as HIRE"

mm, The Manas creates doubt and séksin halts and
seeks the assistance of scrutiny.

Varnas are eternal

9. finfr’t—a a WW3: '5! WW
may am fiaf‘qfi mfimfifimql
Ham min arfiafifir may fi’rsz’x

ififir mfitfi awh: I

mmW EVE €11?Warm:W66?
3 arm? weave-rim: mam H a first: In atria-
aafiqm: fimmwfitfiMI

:I 3WW rm,W51?! fis-
mfimfifiz I Wrfiai‘a afiefifiqfidfifimfim
m a fwwfirfi waa'lfi as? we? atfifiufiq‘fiu
31% 1hr: Rm @fi fhaafimass I

WWI a??? 1%: 33:3? amfhfi Hafi-
3H1?“

ammméiawmfifimwdwifigl sniffin-
em:

316: wfiafiumfiamfifififi: Hiarfiwmfi afi-
swim
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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
Varna now pronounced with the same Varna pro-
nounced earlier). Because, in this case even the well-
known instance ofa 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.,
AkESa as an illusion. Because, they have accepted
Dik i.e., Akas’a as permanent. This is because, accord-
ing to them Akiéa is different from the five Skandas
(which only are momentary).

The contention of some Buddhists who claim even
Diks i.e., different quarters of Akaéa as illusory is also
not correct, because, in that case even Vijfiana and
Sfinya 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

t
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reference to sun-rise etc. Such a confusion can be
pointed out even in respect of Vijfiina and Sfinya also
as these very concepts are opposed by others. Thus,
the quarters of Akasa 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, Pauruseyavakya etc., are not the
sources of knowledge of Dharma, Adharma etc., with-
out the support of Vedas. Dharma, Adharma etc., are
not comprehended by Antimana, Pauruseyavakya etc.
These are comprehended only by Apauruseya Veda.
Therefore, all have to accept Apauruseya scripture.

Expl. (1) In this section afifiaa and fiqffiafifi are
established.

(2) In the earlier section fifiaua’ of Vedas is

mentioned. Now, an objection is raised that since the
Vedas are constituted ofa group of letters and since these
letters are created by the pronunciation by persons and
perish soon after these are not eternal, therefore, how
can Vedas be considered asmafia and fife! !

=13 FtW 3W 3W fie: HU‘HEETWWFL
mini a 331031? EWWEITFLI

This objection is rejected by pointing out that El’lfis are
not th but are fiat. Their fiat-ea can be
ascertained by ERIE-[In i.c., 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.

qéi want gnaw: gammuafir H Izmir amt: :Fa

mart HEIfifiIT am? m a gaaunmnmnfié rfisrmfifi
WW3?T€i {=4wa I ma" 1% fiarfiamfifiafia amiai
nafim‘m Feasts I

Hanoi g mamfifiaa sagas I swam: remix:
it a amt-U: I (J.T.)

(3) Again an objection is raised that there is no
HEB!!! 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 3mm (seminar) mini films Feast?! I 2m:

Ifififis‘m nm‘m sari? safiam Harrie: magma:afiam
mfia‘tfi m I am wfiafirgfiagmawfi’r: 1111:2111
af‘fiamfir firfia: I (J.T.)

This objection is ruled out by pointing out that in case
of gzsmam the earlier was seen fallen on the ground
as distinct from now grown.

QWSSWEEBSWFI with steam Q1531? animal 31%:

filfifiifiaflml
There is no such Email": in case of quits. If

recognition is not accepted in case of an} one may have to
give it up even in the well known instances such as Ehsi
firm: 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., allfilil'. According to
Sautrantika and Vaibhasika Schools of Buddhism Akiéa,
Pratisamkhyinirodha and Apratisamkhyinirodha these three
are eternal. These are outside the five Skandhas.

summer wfhsitaqrsnf‘aétammea‘r: fifirflzfi’: W-
win—"1'1: manner Famf‘nfir silafharrfi: l Infirm—
‘anasm‘r it Farah a feel aauéegaa’ I fimfiliumfi a—

af‘n'fifiarri’r ft fifilFlG’IT fifiazfi: I

wgi‘afifiw Fail-q‘rswfirmaam ll

Since Akis'a 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 : aqfrmfiqfir
firsttammqmn um: I

(I) fiqtammmwmr: Enema: mafia: I

(2) af‘mqaii suit Emma: I

(3) gagzfi it'q'mirru: I

(4) HUFFHIH'EW: dismissal: I

(5) mam snfi fimmm: I (J.T.)
(5) Here, Fifi refers to awmfifir and ET" refers

to the quarters which are its parts.
flame?! am arm's: 11:13 aamwmmfia firfia-

mfim
mama} FE fif‘nagwé‘ I as wf‘mfia‘at‘im mfiamr

Refacing swimmer WEI marten 31:83:15? GREETIN-
nFq @332 I
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afiemmmr: as fifiafim: ésfi: airfqia'iamfifiltfiéw
missile nefiwe‘r fawmfia‘r qutuhmmma: I fame?
fimafiaalfia fiaéf‘agfia ama‘iuwu

msmfimqgwfi‘r arrfieu‘rama‘tmgmfia 's’fifirfifif
a‘q'fiwfir (ari‘qaftqmq‘imq) am; I

The expressions fifi and 31811531513 refer to the
space. The space is comprehended directly by fitfizq.
The quarters are real parts of the space. These are natural
and not due to any a‘mfiz 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 thesa 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.

33 first: ant—class mmfm auaf‘erafiima I saw“!

ffiuahwfirmqa I 3%a'fiaq'amm‘; WNFQEIT
fillfifiififill W I fit; fifiatsqnfifiaW as: muffs-
tfis‘qfiml am: I EEW swan-(arm :I Fsa’tmI

mfiumfir I a is f‘qar sadism: swam:
ashram fimfitasfi Emma-are? at was unfit I

From the above observations the following points
emerge : l. The expressions F35 and aqaqfiiammr refer to
the space. '2. F15 in plural (Pam) refers to the quarters
that are the part of alangfinafim 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 Sikshin.

From this it is clear that the contention of those who
consider Est: i.e., quarters as super-imposed and illusory
is not correct. If without appropriate ground these are
considered as illusory why not consider Vijfiina and Sfinya
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 ol' the
eternity of Varnas and Vedas on the ground of recogni-
tion. That is established. Therefore, this discussion is
concluded with the remark that Vargas and Vedas are
eternal.

The fact that Dharma, Adharma etc., cannot be
comprehended by Anumina, Pauruseyavakya etc., and
Apauruseya 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. fi.f3l.—HEW’3I a as In filialWa unwashed g‘sfiani'fimwaaré a an IW a 313mm: I

am: maiden: swim: gram:
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.

Exp]. (1) The Nyiyavais’esikas hold that the validity
of knowledge is due to the merits such as almaaswar
in case of verbal knowledge. Now, since Vedas are
mafia there is no SUMNER]?! in them. Therefore, the
knowledge obtained from Vedas cannot be considered as
valid. This objection is answered here. For the validity
ofVeda and the knowledge obtained from it ana'mquear
is not necessary. Vedas are EH: “WI. The knowledge
obtained from the Vedas is also an: 2mm. It does not
depend upon 3113313153. 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 Hafifi are free from any defect. Therefore,
the knowledge obtained from them is valid by its own
right. This is what is called era: film“! of Vedas and
the knowledge obtained from them. am‘tarzar is not
relevant or necessary for the purpose of its validity.
afififiuzq is sufficient ground to show that there is no
possibility of any defects.

Fig aware: qmfiaraaraaaaaafi murmi amiss-a-
gaim'iir Halal 31165331}; I are Q3 amumrffi manni-
Et'r mum} mqm‘rfiamwaqi am a 331?:HW-
arzri glimmer urmtni =r FUEL 33m ans—Harmon a
an a?! mutt am he: amfiammaami mmuir
mafiaeaawgurfiirfiéw @Ffiafi them I am Eltflatfi't
mural-Md mum": gmi‘rérm mafiahwér l (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., all: m. That is to say no
external cause is necessary to make it valid. Vedas are
Nafiafl and therefore, are defectless. That is sufl‘icient 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 all’tfi, Emma 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

wta: i.e., due to external reasons.
:13 211%: firmware: umfisnfiaama' am Efiarf‘qanw-

EITfi mama ENEL l 3% $36K: amWERN-
qgaita waarfifiramatw

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. feta—WmWV‘fiamsfiam fififi its: aewiwm' {fit I

‘gfe‘tatia fien am: an PERI: 1mm: mm
game: I

‘ fists wt as: stfm wgfiz I amfifam HT

aafimatasawfi‘u’fimwagfiu
‘azam #31111: «amass amt? ens l’
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WWW: ahfiwi slain—4 W,was:
A Sruti passage says :

‘ 0 Sage Virupa! praise the
Supreme God by the eternal speech i.e., Vedas.

Another Sruti passage states : I 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.

Kityéyana 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. (l) The above Sruti passages are 'quoted to
show the eternality and authoritativeness of the Vedas.

(2) firm is the name of a sage. fitfi QQIL-‘R'ft

mutt. arm mfim—nmfiMIMI
(3) Her mafimmrfiam fifiafi fairfiur F6216 ares

amt? aminwmfifi't I fiifiumq—mfi anaq I

12. far. far.—
firan an:WmWW: I

Hi Hiisgfiih filial: «its a l
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awhile 353i: 3'1 $3 '51qu?" |

3m: afafififinfif gar Ea nfitsfié: I

W gammamam: I

aimW mafia a Hair: II

new zfifin :21: gm qaufiéfi: l

gash ermine nit—r».a gnfi: ll

agwfirfii‘nmfiwfiw a I

%m 3%: mm?! WW7“: II

The entire Veda consisting of Vidhi, Arthavida,
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 ofVedas is further explained
here by quoting from Brahmfinda Purina.

(2) While commenting on this portion Sri Jayatirtha
remarks that HP: El'i in: fiifilfilafi’i all: ma WE:
Efilffifl 85m «malaria. However, in aiaéwsmailm



VISNUTATTVAVINIRNAYA 29

he himself has explained the Piazza of Vedas as film
FIT" $9161" BIIEIWEIEENL These two statements appear
to contradict each other. H0wever, the commentators on
these two portions of the respective Tikfis have reconciled
these statements. We quote here only two such reconcilia-
tions.

(a) According to the sub-commentary of Pandu—

rangi Kesavabhattfiraka, Tattvasamkhyina refers to the
state of Vedas as present in God’s mind while Tattva-
nirnaya refers to that as acquired in human mind.

éufia‘rsafizz amen-ct aF-ngannmfi mafia—ch aneu-

murfian af‘af‘nzam‘iarnfiz mean $162le mamma-
aa'waz surgfiiwaq’fiwmm

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 WEE}.

(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 fizmfifiq.

3e z'fimi (afiffidqa‘tmmq) aafiawfifiw 3181-

W uf‘a “Imam awrfitgf‘nww amen Gamma-
u‘taén afiwfia «2%me fimfitwarefiammq I

Thus the statement in EREIH'E‘QFI’ as fame: relates
to fi'fitgfamaqwhile the statement in aaafinfiu as ‘ Ff air
Wfimai fig: relates to shagfims‘taaq.
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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 abhimani 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 Amnaya, 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 Purina.

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

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

(2) (i) grwnf‘a aquifir—H: amt: rta 312?: fiw:
miter?! a 5m arfir aquif‘a i

(ii) ammuf‘umami ‘atanfii EWT- mfirafin—
awn, gamf‘umf‘aafifirm: firm: 11313711 mafifir an:

mwith I

(iii) fifiqz—amrmz, fiafiwanfi—f‘fiai Ramm-
c—unq, warm 'TTETEL gaumfiwfiz arfiaé: arfi WWI?-
E‘rq- ‘ITBTEL | (J.T.)
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Varnas and Vedas are eternal

14. man—a aWma we: 3er
niazarfiarerms? trim Ware-1am

:r it marl firmware? mi WW
mam gnmrqfi smartWag:

are: arrqtrngfi :53; mar: wits: Wit
ha fie: @‘ffi finial

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
ajar 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 Purinas 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. (l) The eternity of letter, vedic words etc., is
affirmed here.

(2) (i) Erwin? we? a arrf‘qqéffi afimfii HEW I

(ii) =1 #73653 aninrsi :nfir [rental Errg 8mm mn-
a‘n‘r swear: I

(3) writ}?awareFri Flame-a gfianaa' armamra‘ifia
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ail—S: a Emil fififi $531" {TEEN afiWHc—QH 313313.

mafia l at? fire-r: stash filial: fidfifiifl'flfil WW 33?!

ER! Wgfim: samurai: £21111 afi same? it film
than: a ma uh ail agar 3511*? seawafiimfif’ra:
emu

(4) mwfifiim: anti: ea 321: fig thfifillm afifirfimqw again: after new {fiat mien
afifiwfiafiafimfi’mfirwgm '13 am”: am: I

a a fiwm amfiamwml are: 3m: HEW i’cfi‘"
finmmn 9.132131% 51% filial?! I (J .T.)

Even Siddhavakyas communicate

l5. fir. fir?! itWei??? 31?WWWQIwere '5'mean: I 3% mar 311': fifianfi 331%-

wmfifi'fifiiifia fit maria I

when Ear Wt? m: wile: mimi-
mmflml

31': mar 311': flat WsafimfiWwhim:W I are: airWW I

qammmmfimw
[t 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 not
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., mmfimfifiuq
cannot be sustained. Thus, the whole efi'ort to know the
Supreme God through the Vedas fails.

ages ‘ Hflnfim’r‘afi‘mm’ 31°?! 3W?” fitmf‘cmfieai
asthma l amfi: I wrfimetawamaamsgmfifiafiFe

5.16s: 31% frame 317212" I affirm mama-{$3133
unfit I museum airliflfiqufiffiflFflfi sfit firfiqfitqfifia
new arm I tier-i amaif‘nfit waiter is are msrmq‘r nan:
31% await: amfia'tuqfi'asai f‘af‘am atsz‘q mama:m:
wants: mm were mama-ct: asrziqmrnarmufi I @3153 a
a‘rifi mine}: 5t? g WfiQI

Hair mtaifiaé UH afi {salesmen agaw‘f‘fiefmtat irate-
f‘aefii amine a female} Fmfi fies: nfirqrefii Fiflfifil I

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 oflanguage
involves the process of knowing the entities as related with
activity. From this it is concluded that the entities related

at:
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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 $li5§ufir theory. The procedure of learning
language explained above is known as gmua’m. The
expression mi refers to any activity in the ordinary
sentences and Elihu or 311i i.e., Vedic command in Vedic
sentences. The expression 311i has different meanings in
Bhatta and Prabhakara usages. In Prabhikara it means
mi or an)!!! i.e., duty enjoined by a Vedic injunction.
According to this litia'g'éqrfi theory of Prabhikaras, Vedas
cannot communicate Visnu who is a Panama and not ami.

(2) The above contention of Prabha'ikaras is rejected
in this section. It is pointed out that the sentences like
[5! mar ali fiat do communicate. Therefore, it is not
necessary that only such entities that are related with the
activity are communicated by sentences. gamma: is

only one way of learning language. By 3W5! etc.
also meanings of the expressions can be understood.

wmmfifi film wrfiffifim mamas: imi-
fi'qtfizi’r Isa in‘tafi~ Wham fmfisfiwémm
3131 I

la"mifiai fiarfiz SEW Wire-11%|?W-
fifir mtmfia 3133*:an

This theory of sentence-communication is known as
fiat gfll‘fiu theory. FR: means not related with any
activity but an entity that is just there.

Both Dvaita and Prabhakara accept wfimfil’film
theory. For Prabhikara it is miifiaa and fitfiwfl‘fi'a,
for Dvaita it is i‘i'lia'tlfi-qa and HIWIEH'EI. As regards
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agwfil, Prabhikaras go by fili'agwfil and Dvaita byfi 33???? as explained above.

(3) It is contended that if sentences convey only Era-
fifi without relating them with some or other activity,
they will not be conveying anything new. They will be
conveying only uqm=atnm. In this case, such sentences
will be only 313mg; and therefore not slum. This
contention is not tenable because, mmuu is nothing but
communicating the things as they are which is done by the
sentences that communicate Wig also. 1:15:16: has
nothing to do withma minus.

sfiafiaawé we: tug-stash atmrtni an saw
an: afifil am 32': mar gents-swam as: ifiaafiai 313i

Emmi: umafismz‘ia’msfii as fissfifiswfi mm
msmfi 313113? I atfia a aufi mi: 2:: summits
afifiafi: I am: isaafilafii am a atmtmfizfit F's

WW?
(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
mint 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 Mimi“! as by wfiarw.
Wine: swim mumgfia mini Imam-

nrgfil “11W 3 at? warning: as: mm wit
mi Enema: mum-sin BITE—Fl a satin firm
““1WWW is!“ amt fit mum as WTHTEFFLI
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run a annalsnaql are: HF! stamina when l a fig aa:
3mm sm‘l'afi {any air was f’aaf‘anmtfir Blfi‘fi I

16. 1%. fit—anfiqfi {mm Wait? fiwfiita
WIWMQHWWMIWHWWWHfi‘WIW-mam”

Bahama-{fi—

flamfimml
Ha‘ififi amfit mwfilfifil
WWWWNWafinafianwgm II

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 communicate siddha (something
that is not necessarily related with an activity) only.
it 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 Purina.
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awrfit mama? (Fifi: l mrmararfi g mim-
srrfiw airtUIftrfit an I an seamaarfitf‘rrmi infirm?
nnmrmm I 3311mm“! Wfi‘d mafia: =r inflat-

fififit €711 Ham; l gfimfizmamm: amfimwi'qam
are-tanner:

(3) Even the agrwfia obtained through qqaa‘qm is
of fifigqt‘fi type. It is not mlfitgwfil as contended
by Prabhakara.

Qfifi wwfififi m ngf‘fi: mfiz firefifiéfi
file!“ are? 1% mafia Irer mam arm areaW-
arfi fisfiggffiaq | mfi a enemaaramfia nafiafim
mrfifiql fist fiaeanafia RTE-2' Haida-cat :73qu FE?-
firfiat are: nfiammt figrfigfiimmfiz firm; 13.3 EWIWT-[l

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 {Wlfifl't‘fi' 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 elders undertake these activities. Therefore, this
EH'WI’UC demonstrates fia rgwlfil and (“mailman

This is the import of the remark ‘lflafil‘i [E-
mmet saith mafiaa 3:1th 313: El: czar Hémemfii
mm:

From the entire discussion in respect of fitfi syqrfi,
the following points emerge :
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l. Observing quanqgtt i.e., the conversation of
elders is not the only way of learning the language. Words
may be introduced by pointing out to the objects referred
to by figfirfii’fi 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 Eta ag‘eqfil. fit: agar?! is also
possible.

3. Visnu, though a aging, is communicated by
the Vedas. Therefore, he is Hilfi‘fil’é‘fl.

4. The sentencesthat communicatefiaaflg aremm.
The ground for menu: is not mrfiq‘taa but it is trauma.

5. It is [EHNWHIITH that invokes anu but not mere
minute. In fact, mrfiama is a form of [ERIWIITW-

Bheda Srutis are not merely Anuvadaka
17. fi.fi.—a a saw Isa mum asWI3 a smirk: M: {Wfifii hmm I

311ml fifin ésfi'i‘w ans: I

a a 313mm:mfimmnml
1%qu minis; when: were: 33%: film”! fifiéz

wdqamehfiasm aimmmfifim I simula-
mftssifi afifiamafimsnfi am: am:

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 Anumana, and therefore the Sruti passages only
re-state what is already known and hence are not
Pramana is also not tenable, because, one ofthe parties
to the difference viz., Brahman cannot be known by
other Pramanas than Veda, he cannot be known by
Pratyaksa or Anumana; 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 Praminas.

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

The syllogism ‘the products earth, trees etc.,
that have no known producer have a producer, i.e.,
Agent, because, these are products (and this producer
i.e., Agent is Is’vara)’ 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 (Iévara the pro-
ducer is envisaged by Nyayavaiéesikas as without a
body, senses, etc., and such a person cannot be a pro-
ducer or Agent of production )

If, 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 stitches: and EH:
mmuq of Vedas, it was concluded that these Vedas chiefly
convey the Supreme God Visnu. However, Advaitins
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hold that the Vedas convey awaagfiu, 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 fiqgfis being mere 313:": are not slum. Advaitins
contend that whatever is already conveyed by other
Pramanas such as Pratyaksa or Anumina, 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 Elia?“ in conveying such
matter. a: i.e., difference between Jivas and Isvara is

already conveyed by Pratyaksa and Anuma‘ma. Therefore,
Sruti is not Pramina in respect of #3. Hence 31a? is the
purport of Sruti. This contention of Advaitins is refuted in
this section.

(i) am Miami‘s? «Ea—mm? afi’amifi' QB!

misfit“ Hana nfiimfit I a fif‘a I :I a ifiéwfi‘q smut
maamnfim I ‘afiuf‘n’ sananrsmai Shi’r’aritqaram-

firms! am‘a mmtrmma'rfizffi am: I

(ii) Fifi sffimfirm nmmafma «gamma?
aw fine-net I a a 31in: nnmatfifi: in awning-
mma‘r FUEL zeta: SUE—Fl%F<II fimifi: Hangman-"qt
a a FEE: I (J.T.)

(2) The contention of Advaitin that the iflasarfiq is

nmmfiatffia is not tenable. To know the a? the knowl-
edge of the two parties of a? viz., 313i"?! i.e., an“? and
nfififtlfl is necessary. One of the parties viz., Jiva is known
by fiifinfiqq, But the other i.e., Is'vara is not known
either by Pratyaksa or by Anumina. 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 351393133! is already known is not tenable.

in: ma uffiwfiu‘tfimfifimfia: sfit sfima'tan
award afar—rant l air Hafiz sfia: mfisnastt‘aa: aanfi a
hwf‘afa: I am a afiqfi’efifima’iamarq mimm:mm-
fim fiwfiqfiaf‘a: wet mi 3 mmnmfié@536!

an wart: (J .T.)

(3) The contention of Nyiyavais’esikas that Isvara can
be known by anumana 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 Anumana is

actually demonstrated by quoting the syllogism proposed by
Nyiyavaisesika to establish Isvara and another syllogism
that opposes it. The syollogism usually proposed by Nyfiya-
vaisesikas to establish Is'vara is : ‘férezigrtrfiq';gqfimi-
zmqfiaaq’l The In! i.e., Elai§tlfiii is stated here as
fiuaq which means mite-3? flifiifi?§fi mfirfinfimi‘a-

W1; | This is a better way of stating a w. What-
ever is a product that has a producer i.e., an agent maf,
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, Iivara is envisaged as a common producer for
all these. This Iévara 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 Nyivais'esikas to estab-
lish Is'vara by inference.



VISNUTA'I'X‘VAVLNIRNAYA 45

However, such an inference cannot stand, because, a
counter-syllogism can be proposed as—

fimfi this; warmafia—rims:mam I

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 Nyiyavais'esikas, though talk of Is'vara as
the Agent i.e., fit? of this world, say that this Isvara has
no body or senses. Therefore, that such an Isvara cannot be
the agent, is the contention of 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
ofmania, it can as well be shown that the first syllogism
suffers from the sqtfia viz., afifia’mza. The net result
is that Isvara cannot be established by inference. There-
fore, he is not known by Pratyaksa or Anumina. Since
one of the parties of the difference i.e., Is'vara is not
known, the afifisatiq is not known. Therefore, fligfis
cannot be considered as 313mg; and 3mm.

3111f?! i.e., aconditioning factor adversely affects
the Vyipti relation. The stock example of alflfi is

Wélflfl in the syllogism ‘qfi'a: '{Rfl'fi qs'g: ’| Here,
what is responsible for in is not mere 3%! but 3113‘“?-
éifiu. Smoke arises because of wet fuel and not by mere
fire. An aqtfix is defined as alsuami qfit mm-
mm | Wherever there is lit! there isminim,
Therefore, there is mtuwmm. But wherever there is

is: there is no Silafilfifi‘iifl necessarily. Therefore, there
ismm. This shows the breaking down of Vyipti
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relation between tin and 3+3. Because afisua’éq‘m
which is wider than tilt is shown to be narrower than 3%
here. Now, this means that all is not wider than 3% and
hence cannot have Vyapti relation with affix The first: is
expected to be wider than fig. Such a position cannot be
maintained here.

In the present instance Pasta Hfiéii Quinta also.
mfifiaflfla is wider than mfimfil because, wherever there
is an agent he is found to be an embodied person. But
firfiftwusar is narrower than atria: Because E13333 etc.,
are was but these are not firfifia=m The point made by
showing this amfa is that an agent can be found only in
case of such products that are produced by embodied
persons. Fanigt etc., are not produced by embodied
persons. Therefore, the Vyfipti relation that whatever is
a product that has an agent is not sustainable. Therefore,
by this inference Is'vara cannot be established as an agent
of Fafiigfl' etc.

(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.

an: at ‘uaeargnmfanrfi 3’ sari: gar" ensued :13»;-

aa‘rfirg initiate: qfisqfimrg: amfiw WTWTfiHfiE grail
new}: arartgmtqarer summit first“! I

This remark reveals the critical approach of Sri 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.
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Sruti Advaitin stated that Iévara is known by Anumana
and Jiva is known by Pratyaksa. Hence, if abheda is
opposed to these Pramanas, then, abheda Sruti cannot
be Pramina. As regards the Bheda between Iévara
known through Anumina and Jiva known through
Pratyaksa, the very experience conveys the difference
since every one knows that Jiva is not Sarvakartfi.

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 apramina since it is
opposed to what is established by Pratyaksa and Anumana.

(ii) 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., Is'vara
and Jiva are provided by these Pramanas according to even
Advaitin. Even for comprehending abheda Sruti, Is'vara
and Jiva are provided by Pratyaksa and Anumina. There-
fore, these are Upajivya Pramiinas. Now these Upajivya
Pram‘anis that convey Is'vara and Iiva, convey their differ-
ence also. Therefore, abheda Sruti that is opposed to what
is conveyed by the these Upajivya Prama’nas is not
Pramina.

(2) Advaitin stated that Eflamtiq is known bymy
and 313m?! in order to prove flgm?a of ifigfit and
consequently its antenna. But this recoils on him. If
math is established by NEW and flaunt-I, it is flafifit
that has to be 31mm, because, it is directly opposed to
what is established by nag; and 313nm.

in hammnaamfiai Fair an arm 51w crating-
nmf‘aa'aiml arf‘am anaemia stamina: aura
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Wramrfi'fifimfi wrurm’ Hiram wwfiarfiq I

ama witqmncrfixaarméi fi'rzrnmaiqufifizmfi Emma?
aqmmmfia {631% I (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 Praminas? This is answered by pointing out that
here we“? and 313nm are Upajivya Pramanas while
abheda Sruti is Upajivaka. Now, Upajivya is superior to
Upajivaka. Pratyaksa and Anuma‘ma are Upajivya here,
because, these provide the subject matter of abheda Sruti
viz., Is’vara and Jiva. This is stated by Advaitin himself
in his anxiety to prove figmmfi of fiqgfi.

(i) mfi-‘I nawmrmf mm mmfirf‘a mfi: I

amf‘q an Hammett}: 3mm :rf‘a aqa’taufii £13 with
aa‘rwarm I an Q6! af‘ar‘tfi are: H mmmfiqfit ain'tfirfitrl

(ii) in Pa are: firm: f‘argtrffi ER!" am “sham I

Fq'wmr‘a‘ {shaman wa‘ruasaaaaaw ammo? HISPI'FH I

(4) (i) fia finmfiar—Wurm affirmifii
qfiwuefia alanmtf‘qm,

(ii) 381%st stanza—wanna (J.T.)
(5) sfiai {7‘1me an: ‘é’a‘m mite: a‘rufim: I am

saw: mfiamanmfiaa: aft-m mam: :fir cram
mammaru eqsficfii I (J .T.)

(6) In the sentence mfiw a 3mm: the word 31mm
refers to its. mmfi aamfir {Fa 31mm after: I

4
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Anubhava of Saksin is Superior to Agama
l9. 1%. fin—an aawfiitit 3mm mlmaximumWait: I

wmém mfitgta I il'fi'l’ an} Elvis :fifi
mfifia {3: I

Wfi'fimfiEawith-gamma I a an «aim:WEI fimfiifirfir I

mamfafii‘x a miner aimmi {é mmflI
a a filers-tr.can??? gfiaafiifii fifmz I WWmam:

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

Further, there being many Pramfinas in a given
case aflirms its validity. When many mention the
same thing and it is also confirmed by observation, it
results in the aflirmation 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 aflirm Bhedapramanya by
Sruti. (Therefore, Bheda Srutis are not mere anu-
vadakas. These affirm Bheda.)
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When something is opposed to many Pramfinas,
then, it is Apramana. This is observed in the case of
Suktirajata.

The contention that ‘ Suktirajata is Apramfina, not
because, it is opposed to many Pramanas but because,
it is defective ’ is not correct, because, whatever is
opposed to many Pramanas 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 tw0 points are made:
(i) Abheda Srutis are in conflict with Bhedz’mubhava and
therefore, cannot be considered as Pramina. Bhedfinubhava
obtained by Siksin has to be respected. In case the
Bhedz‘mubhava of Siksin is overlooked, then, Abhedigama
priminya 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
Praminas are merely Anuvidaka i.e., re-statement. The
second and further Praminas have as much force as the
first one and affirm the point under discussion. In the
present case, the Bheda Srutis affirm the Bhedinubhava
obtained by Siksin.

(2) Hmufim’t f: Halumurmmoafirxtmas: I am
slfimfiafimfi eunuch «Wmmwfirfisf‘qHG! mmi
arfiwaa’td emu emu Qwrnnnrmuiz a f‘ara'aal qfifim
muguafif’d‘afi: arfiqrrmfia samurai m I aim
wauf‘wfififiwu: area-gm Inseam: 3?ng Q3-

gfiamafitmifimmraawnmwatfiaafi flam-
nnm WHIRTWF‘R‘S’EBEI (J.T.)
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(3) In case of gfifitfila its being defective is shown
by more than one MINT.

gfifiifii maria {neg miter ‘ ii rad firm gfifi‘a ’

{fir smitten ’gUPrf‘a I aa: Hd’tti TIE: naré‘mrfii gfih‘l’fi sfir

fiufil mmfirf‘qfififi fiat argfira‘rfi I aa‘r signatur-
fii’rfi’fi we: WHERE? 31:11an firfmfifir l

Classification of Pramanas
20. fa, fit.—

argfififiizi mi afisguamaml
mfiisgzafizi Hmm: pair: II

wmmfiw W €111: :IW l

fififi erases? it sigma were: II

aft}: awaitWW9: H: I

W'fil‘taWfi amen WW: II

suit a fififi areGWIflaw finalsWW II

3133111111131 mfi «W13 are: I

Namath man 35 fig PERU“W a aW a II

The senses eye, ear etc., free from the defects
constitute Pratyaksa, Tarka i.e., Aunmfina free from
the fallacies is inference, the statements free from the
defects are Agama. The Sfiksijfiina is called Anubhava.
The defects are detected by the superior Praminas.
The superiority of Pramfinas is on two grounds viz.
(i) many Pramfinas supporting the matter concerned.
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(ii) A Pramana 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 Pramanas. This is primarily done by the
knowledge. The knowledge is of two types viz. (i)
Anubhava i.e., Svarfipajfiina, (ii) Bahya i.e., Vrttijfifina.
Between these two Anubhava is superior.

Pratyaksa, Anumfina and Agama constitute Anu-
Pramfina (while Jfiana itself is Kevala Pramana.) Among
Pratyaksa, Anumina 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., Framinas are defined as
follows:

(i) as? shit man I sfim aged Wfilfi-
niiaq l sfiaufirfil WW fiaf‘aaq l

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

(ii) 9-132: 3%: want I wwwfifimfii‘mri‘zfi eq-
qffigmfifilo—{EIIW Fags-gm I ET 3 3% aruafiarq Fifi-qr I

ma argd‘mé‘ slit?! 3??! «Shah afiefiqqf‘fi: we I

(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., m and ma. The
first is explained as emcqmfisfi: azlfi'g'ammqqaq | This
type of Tarka is called {WWIERIH while the rest is called
arafitgmal

The Nya’iyavais'esikas do not consider this I!“ type of
3% as 5mm while Jains consider it as a separate 9mm.

ads: mmfia =r Nara'Tfii éimfififli’fll a 2% nmwfirf‘a
rim: l (J.T.)

(3) annaaqfi tnfi GEE”; ail-Refit 313313: 3% fiat-
fizaql The word 3“ refers to HE‘TWH’ or mfilma.
This is always free from the defects. Therefore, the
adjective Elia is not necessary in this case. (This fiégsa',
of course, only in the case of qlfia‘i fins.)

(4-) The grounds of amamfiu of a slum are:
Emma, firtflltfia, afarar.

(4) mum} is explained as armafiuafiufiwuwfia;
such Faqitmfifir is HW'E in case of firm while it is

qttwtzn in case of [Efim fin! and mag. Therefore, the
sum"?! or wanton-a is gear in [la while it is artist!" in
case of others. That is why H'Tfi' is designated as #659an
and others are called 3135"!!!" in Dvaita tradition.

are; is also atgnntw. However, since gr?! is always
flawless it is also called gear compared with other
3135mm.

sfianfiagrfiammqfiirwz 3w 2min??? 1116mm 3 g
mmmmml (J.T.)
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(6) (ii) arm—mzuawnfirfifil, zfiflfignwfi
umfif‘rwqm

(ii) mafia—Wma (J.T.)

Requirements of Pararthanumana
21. fa, fir,—

mmgrgni Elvira fimmfie‘wm I

mmfifimmfifimarfimmn
merrh 3%thW I

3R5: wfisrnm a gamma u

aafiwnw a w {:11quan I

2% an more: mfi gfirfia gr
when Eartha 52mmfiwfi n

We? affirm: mi: 52111 1131!
srfiarwarmg mar—awn Imam II

zwérWarWarml
Eartha alumsffi era mini 13111111212111 II

am firmWW: I

await man—viiW611i"
This Parfirthanumfina is stated to consist of Pratijnfi

E3 etc., three or more avayavas. However, these are
superfluous, since Upapatti i.e., the presentation of
Hetu that has Vyépti is the chief requirement and the
statements of Pratijna, Hetu etc., are only intended to
present the Hetu that has Vyfipti to the mind of the
person who has to infer. Without reminding the
presence of Hetu that has Vyapti, the mere Pratijna
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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 Vyépti.
Therefore to insist on three or more avayavas is
superfluous.

Presentation of Hetu that has Vyfipti 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. (I) In this section it is shown that for unufgqm
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 qtnfigma. This depends upon the
need of the person. What is important is, the presence of
the Hetu that has Vyiipti relation with the Sadhya has to
be brought home.

(2) Inference is of two types viz., an} and amt. In
respect of fluvial“?! generally five avayavas or a five-
stepped statement of syllogism is worked out by Nyiya-
vais'esikas. Some contend that only three are sufficient
while others hold that only two are suflicient. It is pointed
out here that no such fixed scheme is necessary. The chief
element in the reasoning for an inference is the presence
ofHetu that has Vya'ipti relation. The statements Pratijnii,
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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This depends upon the person’s equipment who is to be
guided to infer.

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

22. 1%. f}. —
fafiw awrfififr arms-WW I

Wfiw fiémz 1%!le fish's-WEI: II

wrath arfir: as: ensue: at ufiq I

m surmise waistW ll

final: '1'?! IN ta: WWW" ||
31%: WWWWH‘JWQ I

zgtmam fife a aafi II

WHWISUWmafia I

we: Wfisrrri fififiHm ll

(6i:was: imam-619%: I

fasfiwfi fair wit a Emifi II

Eekmmm I

an; mafilsfi WWW II

with mama :Iféfimlat nan I

swim: aWW E3 {I |

emit fifitfit $131 fattiISfimaaia a ll

Virodha i.e., syntactical incongruity, Adhikya i.e.,
extra words, Nyfinatfi 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. Jiti is self-contradiction. These defects
along with Samvada i.e., acceptance of the disputed
point, and Anukti i.e., keeping mum, constitute
nigrahasthanas.

Arthfipatti 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.

Abhfiva is comprehended in two ways : (i) By
anubhava i.e., Séksin (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 secondway.
The first way of comprehending abhfiva is Pratyaksa
while the second is Anumana. Sometimes the absence
of jar etc., entities is also comprehended by Pratyaksa.

Arthapatti and Upamana are varietiesofAnumana.
Agama is of two types : Nitya i.e., eternal, Anitya

i.e., created.
Exp]. (1) The defects of reasoning, the nature of

Arthipatti and Upamina are explained in this section.

(2) (i) filmmf‘ars: fiifia: (ii) GRIT-9;?“ atfinsai
arrfifimr (iii) f‘aafiaamqfi: agar (iv) marimfirrs:
Nagfit:

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 flat! is not used in the
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ordinary sense of opposition, conflict or contradiction but
in the specific sense of syntactical incongruity aau‘tamaau-
u‘trqarfarg‘h Similarly, the word 311%“ refers to the
use of unnecessary extra words when a sentence is self-
suflicient. stag-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 snfil is used here to refer to
maafaf'm. alimfitfla and awmfar‘ta. These are
different forms ofgangfit i.e., self c0ntradiction.

aamsfaz snfa: I mfirfémt manfitt‘laz, afism-
team, mwfirfim I

(ii) Fanfawnfimtgqnm dam, qwfima: mafia: I

(4) (i) mim—wgqmmmmist fimq, mfir: figs-
mahmnfiri‘a: micrf‘a: I

(ii) an? rri {2am gamer air magma? nerd agr
16kg rufimfir argf‘a anrzfir nfi new name-{lama
ma a‘aa atmfi't naétfiiai fa: I

(iii) signage: is not considered as a separate Pramfina
in Dvaita Vedanta. Nor arms: is always comprehended
by new. The absence of get 3:8 etc., is comprehended
by mfimmqt while the absence of SIT, q: etc., is compre-
hended sometimes by Slam! and sometimes by 313nm also.

Classification of Pratyaksa
23. fi.fi.—
m We? as Ear ulfi‘n‘a mm
sailfish 341% am {Islam was II
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amtfin amerfi 3 l

W: W: afimmfirfif fifi‘él'lfi-l a II

WW 5! filial?! fifinfi firfimfir a I

mm«mmWWW u

fisqawfifivfifi afimfifiefifiml
31%“?W @153 were a II

WWWW 1m: I

WWWWW II

mnwmfimm:
WEI hum are: firm 33%: 3131 ll

{fa area?”
Pratyaksa is of three types viz., Iévara 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 lévara 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 aseparate Pramana. Anumana establishes
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Now, the Pramanas that conveyBheda 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 anuvida, 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 Pramana earlier, the later
Framina will not be anuvada. If it is contended that
the earlier Pramfina i.e., Pratyaksa is inferior, then,
later Pramana i.e., Bheda Sruti will not be anuvfida at
all. Therefore, Bheda Srutis are superior.

Expl. (l) 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 anuvida and will
establishBheda. On the other hand, ifBheda 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 conveyingBheda.

(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 Pramana.

(2) (i) were Wifiazréa fianmrmraamq affine:
fimamfi swsfiamamhr shimifi Ila martial na‘tar’fi-
“73m? ammo-qua: Him a g Hahn ammwuq l
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Therefore the éfinya 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 apfirvati 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 Pramanas as the ground of
apfirvata, 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 v5 agre naiva kinchana etc., is considered
as supported by reason, then, it will be anuvfida (and
lose its apfirvata).

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). Ifit 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. (I) In this section it is pointed out that mere
apfirvatfi only will not give superiority to a Pramina,
Absence of conflict with other Pramfinas is more important.
Apfirvata will be the ground for the superiority of a
Pramina only when it is not opposed to other Praminas.

Abheda Srutis are in conflict with Pratyaksa and
Anumina; therefore, these cannot be considered as Prabala
i.e., superior merely on the ground of Apfirvatz'i.

5
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is conveyed by a Pramina, then, there is apfirvati.
Advaitins claim that Abheda $rutis have such apfirvatfi.
This is because, Abheda i.e., Jiva-brahmaikya is not
conveyed by any other Pramfina than Abheda Srutis. They
further point out that such apfirvati is not there in the case
of Bheda $rutis, because, Bheda is already conveyed by
Pratyaksa and Anumiina. Stating something that is already
c0nveyed by other Pramina is merely Anuvida i.e., re-
statement. There is no apfirvati in it. Therefore, Bheda
$rutis are merely anuvfidak and hence gi‘a.

Refuting this contention of Advaitins, it is pointed
out here that this apfirvati is helpful only if what is

conveyed by a Pramz‘tna is not in conflict with other
Pramfinas. Absence of other Praminas is one thing, and
conflict with other Pramfinas is quite another. In the case
of Abheda Srutis it is not merely the absence of other
Praminas to convey it but it is conflict with other Praminas
for conveying it. It is the latter that makes them useless. In
the case of Bheda Srutis, there is no such conflict with other
Praminas; on the contrary, the other Pramfinas support
Bheda. Therefore, mere absence of apfirvata does not
affect the authoritativeness or superiority of Bheda Srutis.

Affirmation by many Pramanaswill strengthen the case
26. fiHfi—afimagfifia‘mqlrrfifiafimeml wafiawmfi 31Wmlamfimfififiéahffiml WW

awéfi Has-ca: 67mWWWWW
analWfimmfifimm



68 VISNUTATTVAVINIRNAYA

htfiaafifimafimfilemw-WW“
3121: trimester H 3151?} awn? mm fin

fiW'fl: Ha‘ifiaa ItalWHm I

[t is not correct to say that when there are many
Pramanas in a matter the second and later Pramanas are
not authoritative as these merely restate what is 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 i.e.,
repetition of ‘ Tattvamasi’ nine times will have to be
considered as mere anuvida 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.

Exp]. (1) In this section it is pointed out that many
Praminas in the same matter affirm the authoritativcness
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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
Paramitmé. 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 Visnu is explained
here by quoting Bhagavadgita and other scriptures.

(2) great—ha}, arias—mafia quia‘tafir 13%, mm
filament, «am {min—Hanan} shat, W2—HETaagfiz,
Elia—mint 3W1 atwfiar'imit, gnaw—gas: I

(3) The expression {It refers to all she's while any:
refers to Goddess Laksmi. 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
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It is most appropriate to say that the purport of

the entire scripture is to convey the supremacy of Lord
Visnu only. Amoug the goals of life Moksa i.e., the
salvation, is the Supreme goal.

Bhallaveya Sruti states that among Dharma, Artha
ctc., 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 Narfiyana 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.”

Exp]. (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. far. 1%,—

wfifiufifim Whmz l

WIN? a EWWWHMIIEQWI





74 VIBN'UTATTVAVINIRNAYA

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 afl'ection 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.

0 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 Praména to indicate that the purport
of Sruti is abheda i.e., Jivabrahmaikya.

Expl. (l) The reason for coming to the conclusion
that the entire scripture chiefly conveys the supremacy of
Lord Visnu, 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 attribute
30. fi.fii.—fi it fifiwfifiww We: I
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Bheda ie., the difference is comprehended either
as adjective or as substantive. But these very positions
of adjective and substantive depend upon Bheda i e.,
difl‘erence. Similarly Bheda is comprehended having
a reference to Dharmi ie., 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., difl'erence 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 Abheda 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.

mistreatmentReturn smafirmuné: heather: I

fiitg a 5% finding: is the objection raised by the
Advaitin.

(2) Bheda i.e., difference is comprehended either 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 staining“! i.e.,
reciprocal dependency.

ire: ma firs?! fir Wfilirwam Hawaii: ire: :fir
afieimmm an sfiimn l
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(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
azzu‘laum’u i.e., reciprocal dependency.

Hater saw in: sfir we: Std nfi—I ufi‘fié, Elm mama-.1
nf‘arq‘rfik—ei waiter Fa its: minim: I fiana’tafiaan a afi-
nfi-m'if‘naua'tfil: l as" a atmkmaqat I

(4-) The above anew-Inuit is removed by pointing out
that Bheda i.e., the difl'erence 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 comprehend the
difference. Hence, there is no waif-mm.

:I its: gmfi: (a affiufifi’ngmufio f‘aISFQ Em
(fifi'flt) mi: swim fluent: I H 3 its: affm: mafia I

fit?! afim’ififi? fifiqa‘tfitfifit na’ifirsmmq =I antitan-
wmn (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 Nirfipaka i.e., Pratiyogi is referred to.

wares ‘éafi‘twarm f‘aisfir sham}: flair =r firm I

swam maimwanl
(6) The above reply is only tentative. The actual

position is explained in the next line viz.,m Wififi
(itfit: | When an object is comprehended, the fact of its
being different from all other objects is also comprehended.
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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.

Exp]. (1) In this section four important features of
the comprehensionof Bheda i.e., difl‘erence 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
are referred to.

32. fir. fi—a a grim stats-afar: as: l wWflmfiwm: rr‘érwéqaamml
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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 viéesa within one
entity. They have accepted the distinction of Brahman
from all others by quoting the Sruti ‘Neti Neti’. It
results in repetition if visesa is not accepted. The
distinction from the jar and the distinction from the
cloth cannot be one and the same. Therefore, the
comprehension ofthe difference is quite logical.

Expl. ( 1) In this section, two objections in respect of
Bheda i e., difl'erence 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 difl'erentiated will
arise. An observer who comprehends an object, say a jar,
will have to simultaneously comprehend its difi‘erence from
the cloth, wood, stone etc., several Pratiyogins. This does
not happen.

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

unfit me‘rasfilfiifia audit Hgmumtifim
m araw‘tzsfi‘r =t estf‘aagwt‘fi: I

(ii) The second objection is, itheda i.e., difference
is of the very nature of the object difl‘erenciated, the
words referring to them will be Synonyms. This objection
is answered by pointing out that the Abheda of Dharmi
and Bheda is Savis’esibheda, that is to say, even though
there is 31%: between at” and fii, there is fiqau’aglt
also on account of flaw.
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(2) Another point made in this section is, even
Advaitins have to accept Etfiw. According to Advaita,
the Sruti ‘q'T: fifi! fiatem’ 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 Elem.

Anumana cannot disprove the difference
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The attitude of considering as Mithya even such
things that are established by Praniéna 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,

l f 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. (I) 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.

IN‘HEEW 19152113an mi Hating: its: H81: amt |

The inferences that are generally quoted in support
of anfiqza‘ta and fizffi’tutfir are as under :
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would not have appeared, therefore it is Sadasad-
vilaksana is not tenable.) 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. (l) Advaitin’s contention that there is no real
Bheda i.e., difference but there is Vyivaharika Bheda is

rejected here by pointing out that the very concept of a
Vyivaharika entity is not tenable.

(2) A Vyavahiirika entity is defined by Advaitin as
that which is neither real nor unreal—i.e., GWHFEBQWT-

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.

3 HTEFL gfisraarfifi surname arm: (armature:
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The above argument of Advaitin is usually put as
user *1 a min. 3181 fit: a na'tiia’. In this
argument the latter part viz., 315m: Q1 3 ufia is not
acceptable to Dvaitin. The 31am entities 513%“!!! etc.,
are comprehended. Therefore, there is no difference
between gi‘ifita'a and mafia-m. Both are 313a; i.e.,
unreal. It is not correct to say that {ISIFWIUI is 31:31
while gfifitaa is Hxafiaaw on the ground that {unfiwun
is not comprehended while gfifitaa is comprehended.
According to Dvaita even 113%qu is comprehended.

(3) The question whether 3181 is comprehended is
further discussed here.

(i) Advaitin who claims that “STEIN!!! etc., 381
entities are not comprehended is asked the question whether
he denies the comprehension of 318%]; 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.
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(J.T.)
(ii) Further, the concept of figafiafilw involves

gaaqwq andWar that is to say the distinction from

gut and area. Such a distinction can be made only if one
has comprehended these two. Therefore, without the
comprehension of aia'q, distinction from aunt cannot be
made at all.
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(4-) Another test to determine that the Suktirajata is

not Sadasadvilaksana is to find out the nature of Bfidha
i.e., sublation. After the sublation one realises that
antics! (36°! HERVE the silver that did not 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.
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In illusion Asat appears as Sat
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The contention that Asat is not comprehended in
illusion (it is Sadasadvilaksana 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.

rmqf‘aaladtqfirfiwarsffi aafis arfiéaa’luam nefiwe‘r

3a maria aw HF}? I a “affirm?! I mamama-HI
firmer mafia nah? sag-'hmfiw an" Hid HE!" area
afifiaa‘tiz an I am: arfiréaa’lanrf‘afimm we: six—q" REL

an: arfirakd :I Infill Hana f‘aa’tu: (area {Ia Ium)
arg’twl: I

arf‘aalaa‘tw mfimrfilasm mam arr qmrvlai anagrfia‘s
Fifi" first arm: '23 min arg-‘tmrrrr Hfimaf‘w arm: «a:
waffle: ma'tfi aWEI (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 Anirvachaniyas is
intended to sustain the Anirvachaniyatva of Rajat. But
that position itself is not yet established.

cram: was: arf‘aéaa'tueit Fae? Fa agqnfiaii Efii’ffifl-
firfiafi‘rqn‘twrtqufi GIRL 1 a a artist I (J.T.)

(3) Further the Bidha i.e., sublation records the
illusory experience as mafia (are? 23.131111 but not as
flfiilfivflufifi' (are? Hermit I

36. fa.fi—fim 31mm? l a a 11cm?-

wm’iararmama:mafifiw await I was}:
Kid'smqwml an: afifiafiwmmam: salar-
arfimfi filaments first trams: a affine:
astral

The word Mithyé 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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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—Paramitma Abheda cannot be the
purport of Veda as it is opposed to all Praminas.

Firstly, it is opposed to one’s own 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. (l) Advaitins consider that Bheda $rutis 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-
mfitma is opposed to experience. Our experience tells us
that we are not Sarvajna, Sarvesvara etc. We are only
Alpajna, Alpaéaktimin etc. These experiences clearly
reveal that we are not one with Paramfitma. Therefore,
Jiva-ParamitmaAbhedacannot be the purport of Sruti at all.

The Sruti ‘ Atat tvam asi ’ teaches Bheda

33. find—a a 31% asthma: I afar a as
Helium
we ‘araqaei afa’ if?! Remnant: WW I

afifiatfi'fifilzl
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mm waif}: aim we: fit? as: when awn
3mm was! awaits sensual Ham: fittfim: mi:
Iran: Mimi: Hem: ll 2 In

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 Anuvfidaka 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 Chandogya Upanisat
Svetaketu son of Uddfilaka, 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. $vetaketu
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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 mfimfifi'
Héfifl’tfi 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 alfi, an and 33%
states. It is to explain the figfi: state that this illustration
of a bird tied to a string is given. It is in this discourse
that the Sruti ‘ 31311 aura” 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 ‘ 31311 anfi' ’. Even if it is
taken as ‘aq zanfi ’, its import is to teach Bheda only.
In the latter case it means ‘aqsfla: KNIFE", WE'RE“:
sani‘a’ but not 'aia anfi‘r’.

(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 Paramitma.

Therefore, it is sitarutmmi’t: that is taught by 318E
semfig and not ifiaagtfiq. This teaching will be more
clear if the phrase is read as ‘31'611 zanFa’.

(4) (i) as we? find: mfifi‘mam man:
irahmfianeaanffiffiawmmfitw a'fig aawnazmfii
mamaqaffiaq |

(ii) amt Sham mafimfimmrtaIt‘r aqmanq Ha
affirm unmmaumfié 373 an“ it Faram'tfi segu-
ib'Ffi‘I I

(iii) innit warmWanna? sit uf‘fini Ens-it

aurffi wafimfisfiwgarfinflfia artisan mamfitf‘a

Wit I

(iv) as mmann‘r: affair—sum? saraa: fiéfiw

W sham aimqa‘mu are qrfiwuuamfimu an
{air—cl: irate H mu mgfilfif‘a I

The illustrations of honey, rivers and
sea convey the difference

39. fi.fi.—w {first fig figs—cit fififisfia mm-

mmimWt Mfr-crewman
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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.

mama?! ”$751? Shana? maemasé‘ asf‘atét a rm: 31:11:

WFUFL ea Nita Hm it‘qa mgqamnmemarswam grant

{a QR tn Hasn‘tWm 31"?! SE: fiat 3am ‘imr that
:13 113253: ’

I

(2) fitfi‘dgfia — fiffif‘na, armamarq—wrat-
fireman,

am a mafia-Fm: as: fimami Famranfit East a
aura Q3513 stir: Hai: um: sitar: qrfiamfififith ea (3‘

m'fi afar art-Pit mm Hfii amazing 31% a fig: I

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 difi'erent from him. However, they are
not aware of him. That is why they suHer by being born
as tiger, lion etc., as described here.
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ufi Ffifism: m‘r fisftni (imfiua: I

a an? gear afar liq: Int-v23 351$: I

flatmnm‘rsf‘q a hit Htfia 35H; I

am sewer gait: matsfi Straw: I

atmfir—cfisf‘q gem: am Fawr'tfé iii-.3: I (M.B.)

(3) The illustration of juice given above relates to a
non-sentient. Therefore, an illustration of sentients viz.
Rivers i.e., abhima‘mi deities of rivers, is given to show that
even when two sentients are together and different, one may
be ignorant of the other.

mg afim’afifi 3378131 313qu Inn 3 W3 fig:
fifi'fi’fi :31?quin mi fiat Ema 3m: than an: sent"? |

m.)
(4) an: Hymn: wf‘mtfilia'rn: I at: Rita-fin: Iran

as 83% 311 11st wanf‘m 3% g agar and egg: fiafi awn:
atfiz a Fag: I 113i qrfi’a‘t fbfimfil E'I WIFE-TE": ET sf‘a a Fig: I

.T.
fimmnfimrfi wffiafiaW I

(J )

ér cram: mu no: items 335?": I

Ea' anfi i‘rq' mafia mast: mafi II (M.B.)
Here again two points are made: (1) The rivers

that have joined the sea are together. (2) The abhimini
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 abhimini deities is necessary. Otherwise there
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will be no difference between the previous illustration and
this illustration.

gm: ”ERINHm: I mm fiamawmmé an;
zm‘rfis: and mar | (J.T.)

The illustrations of Tree, and Nyagrodha fruit
convey difference

40. fa.f3{.—Mwsifi=r 31mm 313mm: artisan:
Mazfigfilwummfifirfiamm
strafing"

Wham await?! {of arm: {9 With fifii ma
{fimaqmélfimsar smmmarfiamafir
mfififlfifimmqrfififimfifiafiafiawa
if?” éfiwafififilwW 313mm 31%?

slum-armaméwmwnszfisfilmn
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, Uddalaka said to Svetaketu ‘ 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.’

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 functions 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-Paramatma differ-
ence only.

The full text of the fourth illustration is as under:
are: Film use} 3831:: a": as! arm—aware Sham am

21'? 119% 31:11::qu Sham Han ’«fis‘n mangerq aha
Grits H as Effie warm 313mg: Wm: n‘rqma:
1%!st I

am 11%??? ma? Silas 33er am HI gin-Fa fish?
aarfit am at nsufa H5 331% H'q‘: gmf‘a qafia tag rim:
fia'tfil as"? I

sfimfiéma fifi‘? Fame asfiafifiafisfiramwfim
hernias as}? areas H want an anti? fia'Esa‘r {Fa I

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 in! refers to gil-
Efia’. The word in“ refers to qmfim.

(ii) 3mg saw: an: first: amfi sham mfiaa‘
35H: safumziaar 37!: IVE-gain: film mafia—am a‘rm area:

m etc.

(iii) Shari—shin mini azfixfiaaz *1 Han afia
mire slim a g Farah I

(iv) a as: fisher: aim was! Shim swam
warrant 313mg: m: afiaf‘uaé's: Warm: 33:33: as}

finWWI: f‘fiE‘FcI I

(v) 2m Wm swim—gas Hf‘a firming am:-

wfirg arafi mm 113%! I firfiq swgnarmé ana-
mrmafiatmfisfi mfimmmmfiré wfir Ta" namfiisf‘s
affirm finkfiaa‘ mac-min

(vi) whim-Elfin {Fran wfi emfité mfimml
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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 efiects of his
presence. This is one more illustration to show his presence
though he is not observed.

azisrwrfirfififim hitmnzii awmfisfir am and?!
mufifil mfi‘m: fiat Hana eminent? I

(2) (i) aimhrrai‘r, steam—straw,
(ii) 33W tit ewmfisfir aunt :1 E3213 am at:

Hmfi {3211113qu mans a wait I

The illustrations of a blind-folded person and
a sick person convey difference

42. Fa. fin—Inn aim gut manta: amm-
mafismmmusn

an: mmwafirwfiqaz mi‘l Wadi: an:
waaamtamfimmfi "all

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, Prana into Tejas and Tejas into the
Supreme God he does not know etc.

Expl. (l) The full text of the illustration of the blind-
folded person is as under :
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mu a‘rtq gust mm‘tw: asthma-5mm El «kins-3t

WI 8 man as: urg- ar sag an m;- ar unsurd‘m art‘s:-

Hataa asm'ifi‘Tsf‘fifiaraa‘r W: I

am wf‘uaafi agar was Farsi swam Uni fiil
aérfil H mm; uni mum qfiéa‘r iWTEfT mwmfia aq-
‘Hnfim sail—Eta martian 3153‘: a: Ere: mafia Fat mam
fin‘rtfitsar mama sir: I

H 2: Its'ifinm fimufifii H'al G 3mm wait <1an
fiaém‘r I

My dear! just as a person brought from the Gandhira
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 from
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
Prirabdha 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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EE'TN: auiamm‘r: figf‘rfit mama firm I

(ii) snare :r fin‘tfi—mfiafiw: a fin‘m‘afi‘ aura—cl

Fat fiat—ct: nsrmn‘r am tithe mfimrmatmm as:
mn‘tfir u

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

36ft Hch‘tqarf‘Qfi area: mime?! mmf‘a In' armr‘a
mf‘nfit I an: mar-"a area—rifle acqafi Ira: mfi’r um: earth
as: wet gamut an: a amrfit I am W311: math an:
mar mm: 331% an: 'Ti’Ell ‘qaami fireman“?! |

H a q'fisfinm finmfié HQ H anansafinf‘a—
fiaifia‘r 3%! I

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 Prina,
Prina into Tejas and the Tejas into the Supreme God.

Then, when his speech merged into Manas, Manas
into Prina, Prinz. into Tejas 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. 0 Svetaketo ! you are distinct from him.

By this illustration the dependence offiva on the God
is explained.

sham Hawaii me name m§q%% Q3! aims:

331F513: ans 3W Fitter enmfifi mam: qfimafi etc.

(ii) star 4??an
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The illustration of Robber conveys difference

43. fat. fit—gait 15minmm anemia

Warm «an I n 111% any mi wfi an
WW5: flit fitswfiwfilsfinmnfiim
“KiwiW was am 3:113 agnfi Harm?
inflameW5: wfilqaalfiiw: HW-
nr—dtfiq wrfiaéwfiqmfinamfiawm “Q.“

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.

113i 1333136 Imam-infirm: 51%? 1:: err-nth 1m tits:-
maxi-”(3:3 mmféi 32ft: afifii “fit?! film—gfifil dint
gT-fiqtfié etc.
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All the nine illustrations convey difference

44. ft. fin—Irwin (an that minim an?! #313!

nmfisffi in InWWI
:n‘é @fitfifiiz mutant anew: shaman

affirm writ: 635nm: misfit: WWW-
iflfih EWIfiffilz hwy
nfiwqfig:mmnrrfi,arasmfiim

fifiifi‘fi, mafinwnfig: an:mzfi, arr
am?! at firfi 9d?! W313?! swim I

Similarly, a person who obtains a right preceptor
acquires the right knowledge ofthe 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 ofa 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
sufl‘er.
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Expl. (I) In the previous section, the nine illustrations
given in Chandogya in the context of 313?! t’rEl‘Fll‘El' 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 ‘Emafliafi 3‘59! fig” is repeated
here to indicate that this observation is‘relevant for all
nine illustrations.

miter lag aim anarfiarfifit El'fiil warmwmfi
Gala azaafi sfit a‘rqfiqg' 317% flag I

(3) Advaitins consider that the illustrations of mat-
{we and 61:95:53; support aria. They state that am:
margarita tibia ugmamttfir: a irq‘ ant-[9:1 am a an:
agent itantrums": am shin: «mafia amfifsa-E‘Ia sewn
«at 35?? gifi a mum: at it? “mama I

This interpretation is not correct, because, after
giving fitn‘flifiltfi illustration it is remarked ‘ fifi-‘t an“:
a fig: qfi' qtqamfi' ’. 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 difierence. The attainment of identity is not at all
intended to be taught here.

Similarly, after wag; illustration also it is
remarked ‘G’H: 31mm =r fag: Ha: 3111133111? {fit I

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 difi'erence
between the God and Jiva are mentioned. This is also an
advice to realise the difference.
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In the passage ‘These rivers come out from the sea
and enter back into thesea (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 trafir there would have been 31358).

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. Such a
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 333853 also does not support 31am On
the contrary it supports fl: only.

(2) was! nit: 3&3?! ami Hawaii Fathfi afé at:
FRI: Hg: an war—chm ma: are: I a Hagar: site—vi

um’tf‘ml
The meaning of ‘Svam’ and ‘Apita’

46. fit. fin—sir fa when naefiamfi a at?

W: 311%qu ‘EIWFIT innit: ’ as: m—
ater—am a {fit sins:m mam: I

arm minim-rmmWW: u
if?! WWW? I

aiq'la {arid mans: afifi firihrfi‘q’m I ailm-
faammi finfi flirt: an I
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sateen? 11mm: traitMam
attitfirsfia:mfigfim=fitsfifi={mllzfifil

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 St'itra ‘ Svitmanfi cha Uttarayoh’.

The Supreme God Visnu is designated as ‘Sva’
because of his independence. He is designated as
Atmé, 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.

Exp]. (I) Advaitins interpret the statement -—-- ‘ (5!
Rita”! WEE-l ’ as the Jiva attains identity with Brahman.

sitar: tatmania fiat smite: wafit sf‘d safer arenmfa
awe—«tritium fianua’tfir: I

This contention of Advaitin is not correct. The word
anfia does not refer to the identity but refers only to
the entry. 31% min steam-i await 6! Ewan I

Further the word a refers to the God in this context.
IMF: aw: arenafif‘r aarfiz are: an"! H dfifigfim:
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goes to hell, he is called as Anuéayi 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. (l) The meanings of certain key words in the
Sakuni sfitra illustration are explained here.

(2) na:—‘ :13 main? 331a: Saginaw, gran—gm
were: firearm? q fimtfi‘r warm; “mm mm, momma—
amnariarar mun, mama firfimrq 1471. I

(3) The Advaita interpretation of (Ff-[<75]: etc.,
passage is as under :

EFL at are 1133 went tram Eli?! we: rig: eat an

2118i WTfifi‘fifil “mi an: GWEN: i am fiufhafléfq Haj
smart 3mm: met at: Eastern: | :rf‘s 'EIE': aquarium
fiarfé on? I 31% H26! nfirmfii salami Inai HT: Hecrf‘agr:

8mm ufilsafia I an anti BEER?! Sigma?
This interpretation ofAdvaitin is not acceptable. It

is not necessary to hold that the words {LE-s, anua‘a and
ufim refer to Emlfiwtw. In some contexts these refer
to only flirt"! but not necessarily EI'Q‘IKIHEBIIUT. Here these
refer to the God as fifi'fimtw i.e., fill-

H mm wmmfimmm: smamrfig Fauar: Fang
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Just as in the passage ‘1 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, i.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

a
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{air «eras arm: ammfifit Warm a
mammals We In qfifi am emit-"n arfir-

faaql 3111:W: «fin-“Ha gem I

W anemia writ alt: I

315111111131: wit it a 51W air}: gun: II

{fir wilwfitwiil
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,
Animfi 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
Iva i.e., as it 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 Aitadfitmya means belonging to
the God or of the Lordship of God. In the phrase ‘Sa
Atmi’ the word Atma refers to God only.

In the sfitras ‘ Dyubhvadi ayatanam Svaéabdat ’

‘ Na anumanam Atatacchabdat ’, ‘ Pranabhrit cha ’ and
in the passage ‘ Tameva ekam jinath Atmfinam ’, 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 Atmfi only in the secondary sense. Their
attributes are limited.

Expl. (I) The meanings of the words BIRTH" and 31m"
are explained here. Both these refer to the Supreme God.

(2) The implications of the word 31m: and infirm
have to be clearly distinguished. swam is an adjective of
aim: and refers to the smallness of the seeds. Anima is a
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) Nfififififig errfirafi't, Ward qaeari‘nafiq I

(4) In the Upanisadic usage the word 3mm refers to
the God. This is pointed out by quoting the Brahmasfitras
wherein this point is made clear.

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

50. ant—am uteri thmrfimammmrfla wzmfi an Ham?! mania
Wfififihfiamai’ti’lfiql

wmfimzmamsmmmmzhafiafimu Sfifil
withstands main mafia am:

mhmfizqwfim: I awfiwéqmfimfilfi
mmazfifilfifil afiafifiwfimrfiazwfil
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“writ :ntr edit 351%: argfigun: I

mammfimmm: II

mfiafifiwmqa’mmw l

WWWmimm: in

imammm: mafiisfiarz I

imam mfia a gum?! fits?! ll

an em: nfimri an EarW I

we: was—cram errfia: afaeitsaia: u

mafia a setter Haw: @fidfifi: I

if?! Wait I

In the passage ‘ Préna 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 difl‘erent 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
sistra, 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-
dharma.

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 five. and Brahman.

(2) (i) mmfifilwé 31$ mrFm’ {311%an
afinfiirml

(ii) urarawnfirsnu—‘in gwri’ sarfifizwufi
matron mmsvinfilsrm, aflmfi—filfiflfififlfi,

(3) amm—wfimmfiqaz, mfilaz—sfifiatfiarfilfizaz,
gfimzd ET gm?’ sanez, anim-wqfiaaumman‘mqn

(J-T-)
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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 éfinya’. 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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E1121. (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 realised.

(2) (i) ammffi HYEFZTTFIl a’taasii’fi Q3 aiaqzifiifi
neitaaqtnez 3313'? Hawaii: inn—ca BRIGHT 3132i safe
219% I

(ii) Inn was": a {1% Han a'fi’ufi f‘nw‘r I am mar-
5mm: arm a an: Hagar Han afia fiaaufi I

(iii) am mama: am (1:15am f‘u-fi’rsfi 51%? a
{we I mu gate-earn fir}: awgmfiei ain't warnzfiafiz
ad a {as am amass: Hi zawnsu‘ifi: a game I

(iv) wan g'firw‘t smearmmfifi‘t i315?! am shamr-
afi fiia’rl (J .T.)

(3) The four grounds on which aizmfiz is shown in
this section are as under :

(i) In the passage ‘Etlit Héifiiflfii 5!de afifi:
831’ 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 offififl’lrfimfi. 838%3 is a
representative of such hwtfi‘mtfi‘qs. His afififi‘; is
refuted and fift'fi'fl is made.

an Wit (hm: aésfianmfitanf‘q Emir) amfafirena‘
HEL man: 32in err-L Hafisfi m: eat-m flflfiffil‘flfififlfit
man I aaamrf‘uma'i an: ira'mf‘uma ma an: fist mmgai
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humanist“! fiaifirwfiafimi Hmtarf‘ngrfiemfmfiranfi-
fiwnfarfim: ma 3% ma: I (J.T.)

(ii) The first ground of afiqufi 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
afiqq‘lfir is refuted by the $ruti as ‘ azaq earm‘h ’.

mafia wraaarfifiw: await!!! {far we: fiaita't:
afm “113%?! wfififi I

(iii) The third ground of azimnfi; is by way of inf:-
nafi. All along certain people have been arguing support-
ing 31%;. This has to be refuted and it is refuted as ‘aila'q
aqfi’. This ground is indicated by the passage ‘aiq;
mg: amiaznu anefla’ etc.

‘ alias ’ sfir arfeufafi fivfirfimqmmfiz trad fim-
Fume ‘ ate—c1 amfi ’ati‘m I

(iv) The fourth ground of Brian“?! is incorrect
understanding of 3% | For instance the at?! passage ‘ 31"
agnftn’ does not teach 31%: but still some ignorant people
interpret it as teaching shalaaqu'. This passage really
teacheswarlike ofBan.

gala? are warren'lmfiai Ira mini? manifim: NET-

arfqiis egalitarian mmfina‘tan um‘ a 133:3: fimfiué‘
‘ area arm? ’afi'fir l

Taking {Ella etc., WWII“? as Ema and its rejection
is another example of grafi’fi'flfijtfi and its rejection.



124 VlSNUTATTVAVlNIRNAYA

Thus in the above four ways ignorant people are
prone to think of 31%;. Envisaging these, 31%: is rejected
and it: is affirmed by ‘araq ani‘h’ I wax-gainin-
eraramr mesa: gm: |

The grounds of qmfintlfifi Hilfifllna

52. fi. fi—mraasmmu" ii iii?! firth-(tin

mfifiarfiqfémaw
WEI—fie «Wasn’t H mm Farther enema

Warm :I aWWarm I

Iiimm filWTsrlil unfit I aft giver: mast:
regain I Water azi'I: snafu: I :‘rq’ mama airmen
eW: safe I wash a am: I afa as: mast:
mfal
3mm amassed a am am Hafiz mm«W era's 3WI
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 adhisthfina 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. (I) In this section the grounds of qqzfima’tfi’
fiéfilma are explained. The Advaitin’s contention that
by anagram, filiflnlfi’fiéiflfifil'fi is stated here, is

rejected.
(2) Advaitins contend that in the first half of the

Sixth Chapter of Chindogya Upanisat Upadanakiranatva
of Brahman is described and the Mithyatva of all else is

pointed out. Therefore, the second part of this chapter
wherein a‘fi’ufi occurs should be interpreted in tune
with this.

‘ 11%? {fig 3:“ Her mrf‘afit mar smite ’ {in Haiti:

fisfiqreraafii mfififlll swarm—q" =1 R quifiifin inflamm-
gfitf‘atr‘tmq I f%:g anqifimffimaa m" gfsfianm:
rm‘mmaem I at; am: asthma—oi Hafiz-3‘ m lanai:
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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 son is 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 suflicient. 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. (l) Advaitins take the examples of ‘One lump
of clay and the objects made of clay ’ to support Upadina-
karanatva of Brahman and explain ‘ (fifififia qéfima’
as awmmmm aufimfia nésml‘ama. The untenability
of such interpretation is already explained. Here, it is
further explained that the very wordings of the 155’an
example are against EWIHQSIUJIEH. The Qfiqa example
indicates only similarity.
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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, mmfima
should imply to him 111136: iflfiitfllfiifi Fauna and 8&-

me the winner: unaaqezfia ma. This is explaining
the implication of this statement on the ground of Hiltl'lfifi'.
This summer is naturally firmfiffiamtma but not
VWHIWQHCU'I’W.

(3) The third way of explaining it is on the ground of
similarity. a?!“ is REL It is as real as the God is. i133
are fiat-ls. They have am and anifiq. Thus, arm: has
similarity with the God in respect of Rana and 3&3 has
similarity in respect of an, Fifi and 31133:. Therefore,
by knowing the God who is HFfiqfi’afiq the knowledge of
Erna and die that are similar is easy. This is the third
implication of axfi'fifia fifiqra‘.

Advaitins take by afifilqtfi the sauna and by 8&-
Fafina the amfiifisfiizumma. The mfilfisnfizzmw-
firm is a negative outcome and cannot be termed as Hai-
Etma'. The fallacy of such an interpretation is already
pointed out.

(4) Now, the question is, whether the example given
in the Upanisat itself viz. qqaqfimfilfifia‘ aéqsqu-
Elana suPports at!“ ground of “Quinn Haif‘ama or
3013135111013 ground. To settle this we have to study the
implications of the words I13; and fill? in this example.
qq; qfiqug‘ refers to one lump of clay. This one lump of
clay cannot be the animafiltw of all clay objects. Each
clay object will have its own lump of clay as its H'Ifi'fib
5K1". Therefore, the knowledge of one lump of clay does
not constitute the knowledge of the amqmnzltw of all

t
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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 In: and NET

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 Mrttikfi is not produced (it is only
manifested) and therefore it is eternal.’ This is the
meaning of this Sruti.

Here the word manual is not used in the sense
of Mithya. To read this word as fi'fillttfimfi is
reading something that is not found in the Sruti text.
In that case the words {fir and mafia will become
superfluous.

Expl. (1) Two more examples given to explain I11:-

Faafia qfifiwm are discussed in this section. The two
examples are: (i) 531115! and Sam objects, (ii) fia-
fitqrfim and mnufiqq objects. These two also do not
support awfirfimrtwa’ to be the ground for fifififia afi-
fi'filfi. All golden objects are not made out of one nugget
of gold and therefore there is no quliiqfia’filfi between
one nugget of gold and all other golden objects. If such
zqrqrahmiqma was intended then 3131 Earth 13%

a‘lgmi Erma @111 would have been suflicient. The words
0:55 and HF)! would be superfluous.
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In the example of fiafigsafi and insuring also, all
iron objects are not made of one nail-cutter. Therefore,
there is no aqlzwhmfiama 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
Qfififilafi' Hafifilfi' on the ground of similarity only.

(2) It is explained above that the three examples
given to explain quéfina'fi qéfifilfi are based on the
ground of sum 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., WW-
1113313113. 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.

a3 manila E‘gfa‘a faafezrazfi 7,3173in mfifirfit %Er

(fiarf‘ma) fivtfirwraez sash fiammnfi 3:153

Haifa: grammar mam wfifimlwrfififir fi'a‘ Hw-

Wfifisfq I was marlfi'ta 3mm await Wire: 1

(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.
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‘arrramfig'amrgdiml
wwwmmm.«imamwritsmaaq: I

WW! arm awaitsfamz' II {was I

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 afliuent Indra and Brhaspati ! the world
governed by you is real. All the gods know your task
of protecting this world. I 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, Ahankéra etc. It has no definite
cause. The ignorant who had such a view indulge in
cruel activities and lead the world towards destruction.

Expl. (I) In this section, the Sruti and Smrti passages
that declare that the world is real are quoted.
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«mm a: 659213 I

neww: a in:mm afiaq’ eta II

‘artfiwfifim mama man it wt 3min 1161111 I’

31% at
‘amqfiafit fiafitfiffifi a l

malaria? Grimm WW? II

Wfi: Wfi'flfi; war was: an: I

at gag-‘13: {Ram fiatsiefitfi diam II

War warmmt fa amfiimr I

fat-zit: 93W afifififit
Hafiaitfizfi: mammam II {tam

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 '31’ the world is ear.
Since the world is entirely dependent upon the God
(i.e., 31) 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 i.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. (I) In this section it is explained that certain
expressions like Miyimaya, Anitya, Vikiri 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, Avidyi,
Visani etc., are only different names of God’s will.

fig 51an ‘ anna‘t‘tai’r mn’ 31% ma: amfimm—
gfiza l as arafiaakafia | a'casai @snf‘q Fina: fiawra‘ H

We Sigififimfilifi $333 qfitatfh ari‘aatétf‘a I

(2) “finer—tam, ntwrz—mmefif‘a mun: Harem,
mmafiwam unaffiartfiafizam‘lz, want iifil: mar: 31%

fifin, aren‘t 3mm sfa am?" I
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Distinction is the very nature of an entity
57. fit. fir.—

‘fiifir: at: fiafimwfiafh
in: wwfimfimifim H:

Elmira find aura-finwe" I

6W 11m emailsfi we. I

@qu fife imam gfi: I

momma-«saw: II’

{fir mngfi: I

The entire Veda conveys the difi'erence of the God
from all i.e., Jivas and Jada. This difference is nothing
but the supremacy, independence, omniscience etc.,
attributes ofthe God. The distinction from others is
the very nature of the God. The distinction is the very
nature of an entity. The term ‘ Sva ’ in the word
Svarfipa 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. (I) 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) Ifisffi #31: man: Harmer {Rita ii‘ranv—cfiafi

gi‘afia WEI“?! I a?!" $31: 31% I
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The God who is in me is Brahma i.e., Gunapfirna.
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.
‘a-‘r’ 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
Narayana 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 Sitvika
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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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. (I) 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) alum: :gaa: Rita: em we: "fit fitafifi
Emma «with: For") (fisfiz mfinfi: nefia wfia
sei’raq'tmm sitanai a aqa’tm‘tqsfim new; I

(ii) a: mars: Evian: nl‘Em Ha: I 6'! mm’r‘amfi
313‘ fimeé’rg fig 5.1% gagf‘fiu agar Ed’tfit I

(iii) mafiéta Fill firm 2% fififfi: I Wfifitz
q‘TfErf‘u: EFD‘: aaa'tzr: 2133321: ”ital

60. fa. fir.—
Fl'il anmafhmI
zit 3:: Wee? amt we aim-I I

@fiafifiimfifimfflfiml
‘«mmmtwqm 61m ififilfill em-

Eq'l 313an mart «mm-man
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Wazfimggml
rrm‘afinmfiwfisu
flan an file manual
as?! mart militia an: n

‘ qt afifimarqa fin afimfiiffimfi’ I

‘11 air tr‘frftr era—r flea mm:
1am? mfiai arfiffiai aarfifirai’ I

The difl'erence is not Vyavaharika. 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 Saman hymns.

One Chaturmukhabrahma sings the Rgveda
hymns, One Chaturmukhabrahma sings the Gayatra
Sfiman, 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.

Exp]. (1) Advaitins contend that the difference
between the God and the Jivas is only Vyavaharika. This
is present only during Samsira i.c., transmigration. This
difference will not continue after liberation. To counter
this contention it is pointed out here that the difference

*
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4 31%an fig: r

31mm: EEVfEFEI: mfit afiafitm mg: I

mamraafiwsawmafimu
imam fiafia gin: fimmua I

Iraq attain-I1:m :fifi'fim ll

if?! War—fl Wgfiw: I

3mafia: an mwimw: I

afisfr‘r fitmmfim a swan"?! a u
El?! airway

2:0Wm #9 I 23 ammfiwfifa 3”“

In case only nirviéesa 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 cars, 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 the 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.

Exp]. (1) Some more Smti passages are quoted here
to show that the difference continues in the liberated state.

(2) In the passage ‘usr g 3191 mamqfl’ etc., the
untenability of the contention that fiffifiq’f‘amxa only
remains after liberation, is indicated. This passage is
discussed in detail later.

(3) mafia a 3 near, threw—fires: errata—Pfizer-
affirm-eaten, swam—11mm, fig: —an=mr:, gm:
alarm—west n'tfim:a:, m‘tafig—narfigfitg, want:—
arraufii‘ram WTEHTHI—Bflifih amtwfihtf‘samaz, str-

anmz—m: $811!: w an miter 3 ea aénmr: aa-
aéterrat: I

(4) militia?! gilt: truth asrnraam‘ta'tei‘i’az‘mufitmt
marinara: if: in: manure I
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The Sruti ‘usr g art-'1’ etc., is seamen
62. fit. fa—arfiam’l an ariszrqrangfiafir fifit

«alarm-dish: WEEK 1 aria m 1mm filam-
mfiw “as: small?! firm mailman I

was: aimfimm 611353 a wits {fa ii straw

Iran :rfé alumni}Wtfi 36:: WmfiféW-
fimfi afififiq I

safaris it an: H siiar as afifiaz I

a gzefi a gen %er a mat mama}: Il

:fi wrath: I

m f2 fisafi fix a first 313m
3% W3 I

‘ 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 ‘1’. He undergoes the experiences of
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The passage ‘fl‘l fl NHIFafi’flIfi HR *3 ii Vial?"
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 ma, Eta elc., is made clear in the passage
‘atfimifl arsi‘ awman agfiafiaani’. In this passage
it is clearly stated that the liberated will not lose either
his distinct individuality or his attribute, arm, Ea etc.

am am Haw, armi’rai animrnt‘q mafiasi:
raga-(arm aafiwaa Wfifilfifi'afiéiififiaTfi (mgf‘wfii-
an? {Fa quinine: maria)

(4-) Further, Maitreyi herself has pointed out that the
statement 3 Ba: fiat 31R?! 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.

Imam» aritar wavfit‘qaait 0.3 firm} ni n'tzifii anfima
mffianfitl he: u‘ianmai as" an} arta'ifit I a firq‘ aunt
snaqu Wfi'fil n‘tzit ERR-TIER! WHWfiEfiTT-[I chasm

WEWfiEfifi‘Gfi‘Z fiéhfi enemas: mi: |

This protest of ififi‘t was due to her misunderstand-
ing the import of what éqrfia. She had understood it as
total absence of the knowledge on the part of a liberated.
Therefore, Yajfiavalkya clarifies that flan 313: 31$ :hg'
aar'tiftarai an 31:: fi' Penman I am not confusing you.
Isay the liberated are capable of knowledge. What was
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denied in the statement ‘a‘ Eta: d3! 3E3 ’ 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., qfilma' that they used to have before
liberation. They will have onlymama 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 HER! (WIRE.

The full text of this discourse is as under:
figment UH Qatar: 313313: 1411521121 emit-q argf‘aarqf‘a

a he: Farrah? 31% fia'fit’r‘a e‘rafir summer: I

fight? ifiwfi 31% m umma :I Eat fiamfifii I

a 33m? 3 an at? are: the fiafizftf‘a 31:35 an 81‘? 37;

fianmu I

The liberated soul that had the body of Bhfitas i e.,
elements gets rid of the body of Bhfitas i.e., elements and
attains the Supreme God. No unliberated will have the
knowledge of liberated. The liberated will not have Vrtti-
jfiina.

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 a knowledgeless state 3’)

Then Yajfiyavalkyaexplained : O Maitreyi ! I am not
confusing you. The liberated are capable of knowledge.

fiamtfit q: qfiw: {fin—q: 8522112: afiira wafmqfir
:fii (raft am Ifi‘raqfiififimf‘afnfi’r siqf‘fifamm'l 33:19.1-

am ‘ a fiat Eimfia ’ {fir gaze: {mat fifiqwam
afififil {Parana mafifit mailman 3“ .
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The points made in this discourse are as under :

(i) The passage ‘a’ 3?! EN! SHEEP does not state the
total absence of knowledge to the liberated. It only states
the absence of iffifilfi’.

(ii) an fir Eafitat unfit afiat {at Fania etc., states
that the knowledge is possible only if there is knower-
known distinction. Since there is no tdtal absence of
knowledge in the liberated state, the knower-known
distinction continues in the liberated state.

(iii) “as: a are: ail mailman an $3 is “its: ctc.,
points out the adverse consequences of the position that
there will not be knower-known distinction in the libera-
tion. Such pointing out of adverse consequences is known
as newsman.

To avoid such a contingency the knower-known
distinction has to be accepted. Therefore, the passage
EH 3 Hémfiflflfil’ does not support the Advaita conten-
tion that Fasntafifiq only remains in liberation but
objects to it.

Interpretation of the Sruti ‘ a g agffiafizmfia ’ etc.
63. fir. fit—fi a as fiehsaseflfi al nag as:

33%;: :r «In?! ass ftaflz’r aims: flaw: fam-
fiwfififife‘ramfismfifiigt E‘s: fiwfiéfiifisfiifi
first I

[n 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 :

‘31% :I swfit was, a? as! qwi‘al af‘s 3g: 1%: Famfi-
6?qu files? I afimfifiana a g a; f‘aa‘iwfia aa‘rswq Fem-E's

HQ Wiiffi’ 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.

an: “an?“ snaanfia an safer I ga: mesa-:1. :If‘g

fig: fa: fasfifé’rq'T Elsie arf‘ararfilaie I am Wfia a unfit I

211 an: Halter 317a; finish Cesar a; faa‘fi HTfiEfi I an:
Panamanet :r smhgwfi I firfiwa HWY“???Manet
mfmfi I

In short, according to Advaitin this passage conveys
that during the deep sleep state one has QQQ’JEKQ’IIHbut
not aluifitsruma since no SHEEN?! exists from his point
of view.

This description of deep sleep state is intended to show
that there is no fiqfirm during deep sleep state. On this
ground it is further intended to show that there will be no
fifi or “his“! in the liberated state. 11%fiffifltfitifiauwfilw
gmmfi Emma: am am”! 151% aifimmi aaiafin fitfinui
“instant: I

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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fiawfimh tram mmfi mam ‘wran: ism:
tram mgr am zfi afihzng’ {Rt must want
Irma $5M? fi'srfilmfifimmé at»? are flim-
1112mm

a irmm film man qafimasqaari’tsfia I

‘Ir‘tsafi’ {a arf‘wmfiaWI mm
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Waffimfit atWWW H: II
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wqmfiasmmmfih firm? I

{fit wrafi: I

In the passage ‘the Abhimfini deities of Karma and
the liberated Jiva attain the identity of thought with
the imperishable Supreme God’ the Ekibhfiva 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
ofthe 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 Kalés. 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. (I) In this section the interpretation of the
following gruti is discussed.

liar: WT: lie-amateur: arm: a? :1th I

“if?" fiaranuar anan qtsafi‘ a? «Mafia II
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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 Abhimini 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.’ '

rm: WT: sari! 3W (Emilia? rgafia‘rfira | 321th
gfifimrfis airman: airmen: twain mt: qfilm: ammfi
nfimar: 213%?! I aarfimfim‘r isms H3 fishing @1133-

aflg mm 3131‘?! I with Fagin gem”?! figfitfi I filam-
mmfim firm; H5: wait warrant?! H3 qafiua‘f‘ea I

This interpretation of Advaita is untenable.

(2) The expression mfifiafia does not mean the
identity of the liberated and the Brahman for the following
reasons :

(i) quanta is mentioned with reference to the two
viz. 5515' and a‘manu. There cannot be any identity of
if; with 35R since mi is non-sentient. afifiunnfi qtfinaiut
Eurasian? a gen?“ :1 Ft aamfisfit (aifiwafisfit) slim
aé‘wé 5% enlist I new? fawn! Elsi: ‘a‘nfi “5'13an

(ii) To avoid the above contingency, to interpret
Rib“! as fiqfir so far as fiafis are concerned is not
possible. The same expression cannot be interpreted in
two ways viz. as identity in case of Emma! i.e., aha and
as fiqfil i.e., withdrawal in case of fii‘fi'.

Further, there is withdrawal in the case of other
fifteen Kalis. This being common to figgfir mat and $15,
the statement should have been as Iran: 1265!: £133. For
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Th mam amm :r aHfimfia I
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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 Sfidra who worships a Brahmana
with devotion will become a Brahmana’. A Sfidra who
worships a Brahmana will not become the same
Brihmana.

All Jivas are called Brahma, the liberated Jivas are
called Parabrahma, Prakrti i_e., 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 from
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 Nirayana Sruti. Therefore, the idea
ofJivesvaraikya i.e., the identity ofJiva and Brahman
is against all scriptures.

Expl. (1) In this section it is pointed out that certain
passages like ‘aa'lfélfi aim 313%" do not support affa—
flaifll‘. 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 'fifilfilfi TEE! HEIFH’ means ‘ He who
knows Brahman will attain Brimhitatva i.e., certain
amount of greatness. agnaz iiflflhflfilfifii: I

This passage could be interpreted in another way
also. The Jiva who knows Brahman will remain Jiva only
(even after knowing him). any: 35133:: Wtflfiflfild“
Earth: when?“ an»: uufi 3'13: uni an: a: amfil
333 after we warfir I a g mummified shame «flaw
amt?! «unmetwife I

(3) In the passage ‘agnfi'l shaft: fisfi’ etc., the
expression star is used with reference filer, urns: with
reference to gas ital, arm with reference to Prakrti
i.e., Mahilakshmi and “THEE as! with reference to the
Supreme God.
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Criticism of Ekajivavada
66. fe‘r. fin—aim generate a I :r 613W-

arq‘r gar?” «mama ==r trier Haifa? Qfi'
ariéqafifi err-Ia: gm Weiitrir :r gait I

:ng afilsqf‘nfaW swarms?ml air a
marinas we?“

:r a arm marmmmfiarfiqafiifilfi
fifilfi gar?“ air a aflmmafimmfirzamfiraw: l 3
mar writer I

an ear EMT am afiqfiwfiafilm arrafi'r

Wannamama arm I :r er nan affirmati-
iirafir mafia I

In the same way Jivaiévaraikya is against all
reasons also. The doctrine that only one Jiva is
afiected with ajfiina 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 efl‘ort 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 ajfiana
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
ajfifina.

Expl. (I) In this section quart-[Tia]: doctrine of
Advaita. is refuted.

Among Qfi'flamfia‘s there are three groups :

(i) aafiat mmmfia: efiaae’amqmfifnfi' arena
athmfitarf‘afi mafia |

Some of the Advaitins hold the view that the Ajfiina
that projects Jivas, Jada, and Is'vara is connected with
one Jiva.

(ii) ammm:manmfuafnfan
Some other Advaitins hold the view that the Ajfiana

is connected with Brahman who is of the nature of Satya,
Jfiana and Ananda.

(iii) arqi‘ g shamafiwi Fawn aswrarmi sita-
mnmqrfa 2:911 @501: fataqfiifirafiami fem giants:-
acaafi qfifwawm’tfir I

Still other Advaitins hold that the Ajfiina is connected
with the fimmafiq without any particular reference to
either aflal or alga; but its effect is with reference to Jivas
just as a mirror is connected with the face without any
particular reference to Fifi or ufilfilw but it is effective
with reference to nfifiza.
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Among these three views the view that states that
Ajfiina is connected with Jiva is criticised here. as! &
a’tmmamt‘qaz an: nfir (é {sum I

(2) The first point of criticism levelled against
Imammmfia 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 Sisya? If he is Guru, then, he already
knows that it is his Ajiiana that is responsible for the
projection of other Jivas and Jada. Therefore, it is he
who has to get rid of Ajfiana. No useful purpose will be
served by teaching Vedanta to those who have no Ajfifina
of their own, nor it is within their power to get rid of
Ajfiz‘ma that is connected with some one else (the so called
Nltfllafl‘ 16313). This criticism is stated as quaint“!-
wfizmfiswae‘a} a 8&8! Haifiri wfinfiwafhfit area: 33:
firmfia‘lafi a grater: (V.T.N-)

This is further explained in $ri Jayatirtha’s Tika
as under:

Halal inc—rims: site: Sign: 3ft: firfiaa: a an anét
Faun? was swarm: initial? at l Emit fin are: f‘easu‘r

ET I 311%} share—smaraqfiaafiqafi {Fa |

filiaaa‘r 1% 3:5: “PM new: naifiqé; mammal;
nqfiamfeqafiifir snare: aware}?! :I 33—21% I fin'smfiaf
fifeqafia If‘rmféafia fitfiaaaarm

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. thlfél’all’l a fi flfifilfiliflfiq |

an? anal smears: I

An example from the point of view of both is also
given in the Tiki. f

wwfisaqr g 13336:: swan 35‘: waits: Ema: sfiua:
firm namfia’r‘a fitfiaa Hawaii 3 Fa Ira?! sf‘am:
arf‘mam: l

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 effort 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 as who is so called 11$-
:ifla' and has been 3151113121, if BLUFF—TEN! i.e., has realised
a’la’aarfit, 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 sfiaaafiu', this is still not completely
ripe. Therefore, he still sees his disciples around and
teaches them.

as: fifififififisfi swam arqfimq I art‘amm:
mafia Wfiific‘cflfl f‘mrfim’ swfil l mmn‘twfi a‘rkfi'r

sqfil
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 Rapu-

smut 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 Earl!-
sral'ul gfi is aware that they are projected.

a crefifi salami smut f‘afig flifiTrqfiE'olTSnHHfEfitU am:
- "Qgs: f‘nsmfifia fiaaffi asfitfifiaf’r‘wmar =r crimes! I

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 ail?! knowledge and the
consequent knowledge of others being mere projection.

{Kismet Hafiz saffi a 3?an at}; 311': émfiaq Hath:
Iraéufir I Fm firfisaraigamraqfirafim I an: firm-ems?
m m muffler Hafiz I 31% Emma 562i «gumm-
Eh: GIRL I

(3) Further, many claim to be Gurus in Advaita
circle. Therefore, it is difficult to decide as to who is

31mm“: among these Gurus.
fis’r‘q ma: mam: fix an #9:; as: I am: I qw-

sfiamqqfiarmfi: I Fadtit frame H a agarf‘nfir I

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 NEW-I'm?! 31a.





VISNUTATTVAVINIRNAYA I73

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 Ajfiina 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 ofit.

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 Ajfifina of one Jiva.

Expl. (l) The second alternative that it is Ajfifina of
the disciple that has projected all, is criticised here.

(2) The adverse consequences of Ifltifi'lmfiflq if
that afia’ happens to believe in difi‘erence, are also
pointed out here.

Interpretation of ‘uqa‘t HF? fifia’ etc.
68. f3. fir.—

mil In? fifia fia‘fiar a W3 I

mmmfiz’was: With It

ram itWei—m Ira fairer aria was 6% finite
:r aweWWI
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comprehends and maintains the difference. Therefore,
these difi'erences are called Mayamitra. 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 suflicient. ‘Sarva-
bhavfinam ’ 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 ofthe 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 Vyapti relation i e., 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 ($31-35qu Advaitins
quote the verse sma‘l '15; E33 etc., in support of a111-
fhzmt-a’ and 3131?. According to Dvaita interpretation
this ntqiagfi not only does not support anfintmza and
313m, but actually supports EHTEEI’EREI' and fix. Therefore,
this verse is especially selected here and its correct purport
is explained.

To understand the import of the verse Ema"! 115: Rafi
etc., it is necessary to understand the purport of its
previous verse also. The previous verse is as under:

ararfirmwr gs: W site: tram-Er l

mafianann‘éé guru as} II

In this verse it is stated that the Jiva bound by
afinfinfln 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 EH and 31%;. The
Supremacy of the God is brought by the term 31%?! un-
parallel. Thus, the diflerence between the Jiva and the
God is clearly brought out here. This difference is further
explained in the next verse ‘ Emil 21"} 3&8 ’ etc.

amfentwr sarfilfilwfia‘fi—amfimw “#313?qu
agent‘em a shame: marameaad gust aim materia-
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Therefore it is clear that these two verses are of
nafitmza type. Consequently these deny anfianlfir
and fiqfittmia and affirm Mama.

The fivefold differences
69. 1%. fir.—

sifi'rarffim fin seminar am I

sham-ii mafia aesfiirfim am II

firm ash—65:? snailW: I

ritsz’r weMai Hrfifinmnwl
:r 3 mi mean a 'iflffimeme: ll

Wfifirfia =r inn? fifiaéiil
“Kai a ram {1% «Mai mu
116i ii nifinri’fiffia’r snei it 1%ng
manafiifafilfiwfi’tefiiagn

:fimgfizl
The Universe consists of five differences viz., the

difference between the Jivas and Iévara, Jadas and
Isvara, among the Jivas, Jadas and Jivas, among the
Jadas. This difference is real and beginningless. lfit
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.

E1151. (1) Here the five-fold differences are mentioned.
The reality of the difl'erence is explained.

*
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Criticism of 's‘rtfit’xa'lq
70. fir. fi—fi‘avflirmqia I amam: at???"

3w it ain‘t fitm¥z eerie:W: 3%WW-
fimfiafi: Henrietta I amfalfim: aim?
{ME I

Wafigfifiiwm'aiafim I

mfifiaamfikfamatauzusfi
Wfia mamm: as rfi firmware: I

In Maitreyiéikhi 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 ofthe Vedas.

Rejecting everything pertaining to Atman is
Nairfitmyavada.

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 afagm and firming
7|. a. fa—afiaquéwafia am: sadm-

afififinrl :rfa mafia: Harm air: new mini
91%|?ka

afiffiarm slainmats Rafi shariawe I

mamaWmfiamqqfifia l

5'31 that: av?! fiafimfiwfi Wfism fin?!
Iran mania {sac-«111% W {IEK'IHI We“
aritagmfimmzfifiarm: I

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 Visanfi 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. Adhisthfina and
Pradhfina.
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Exp]. (1) In the context of criticism of Ems-flair:
the concept of such an qafifi'fi' was criticised earlier. Now,
the untenability of illusory projection of the world by the
so-called (gifts: will be shown.

‘17:? 566W sfianfiafir wrfiimfifi Haifihfifimsnfi-
fiqaaaqag: if“: l 313:"me gmfimfimfir
El ismfirl (J .T.)

(2) For the illusory projection of something, two
more objects viz., “Elma and 93TH 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 adhisthina. 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 Pradhana. 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 adhisthina and the other to serve as Pradhina
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) are. sflaasmés mi Erna: urfiaahfeqfi {uni a1?

wqmfirfiaflnfirmanmmmaanifi aging-365% na-
si'rai a a quri’r 3am f‘wqmfimii 11am
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firemen wfihmrafisrmmmrm ain‘t its mafia-
EfiFéqfifilfil {margin-rm: a‘hnefafifir we: I (J.T.)

(ii) atfimmaa mat—Em awe: Hmifinfif‘eaql
staging-maths:minim enema att‘tfisa'cafi ans: In
sum atgsaatmfit aaanqewfif‘qafi'zgfim ( J.T.)

The point made under (i) above can be put in the
syllogistic form as follows:

was: a snfiaasfeqa: firmware fitsnmatma
BIKING; wfir‘tfim an Isaac-u

(2) A point to be noted in this connection is, accord-
ing to Nyfiyavais'esikas 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 mafififira and flfitfifififita
are not the same but are only similar. The atfifiara‘a
is non-existent while the “13313138 is existent. This is
clear from the later statement that mafia til“?!mama]

(3) According to Dvaita view the dream objects are
true. These are caused by Vasani i.e., impressions of the
previous experiences of the object. For dream objects
Visani is Upadinakarana while Adrsta, Is'vara 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 Upidinakarana, there is an element of Brahma
in dream experiences.
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(i) acfisfis Hail?! Elm-L nsnf‘qs’s rm’iaa‘n armficn-

an?!“ I filfifii g arefiwrfi‘mm air—«I: mm mafia: I

(ii) sew an mamas: ai‘ztgzfirz am
WI (J.T.)

(4) “3101 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.

371513 fifit: IFI’NEIEI I Wit-3 fiim: I war arm‘ea
ammwf‘twm‘r am I mini? 3 WWW sf‘a I (J.T.)

(5) The identification of the self and body in the
statements like ‘azg' ngtm’is not an instance ofillusion. It
is only an instance of secondary usage. The person so
speaking is aware of the difference between the sell' and
body. However, he speaks of 'them as if they are one
because the two are foundin 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.

21211 arga: fimq‘r: ere-@211}: maimfiuaé Wfifisf‘q
Ewtfifiafimramf‘a Han fireaa‘rfiefim mafiarfi
mart: I UT)

(6) The illusion in the instances of ‘ em: 33‘: ’, ‘ fish
ahaq’, ‘ fins: gm’ etc., are H‘tqlfimum Therefore, even
slight similarity is sufficient to cause illusion, for instance
assume"? «0% efiiuanx.

(7) (a) The various instances of illusion may be
analysed as under :
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Wiw‘a‘fiamzamfitfiwfiwaefial
afi’fifi:fiéfilmmafififil HWWW
afiam‘tmamfifimmwfiwzl

Ha aranfi fititrrfima‘t fie: {an Ragnar-
snfi'infi Mumfmeé ml fififiafianmarfié mail I

@Wfififififisfi tIa: [marge-i maamal
The Superimposition of Anatman 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 Anitman, then, Anatman
itself will be real, and if such real is without a second,
then, Anfitman 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 mma'tatmtaufiml‘zqaw 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 yfigm and 5mm no at: is possible. There-
fore if the world is to be treated as Emma: 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 BIFEIEIEI for initial!
and the al'l'fi that existed in the previous kalpa is slaw-r.
The untenability of this argument of Advaitin is shown in
this section.

wasmrfiwf‘wmfim l afi'fiqusa 113 staffin-
nqfirfifi innit uf‘awf‘a I aa‘r fitfimaa fianmafii a
cafe—.591 I (J.T.)

This contention of Advaita is rejected here by pointing
out that the Jagat which is BRUNEI cannot be superimposed
on wfiqq, because, the two are altogether of difl'erent
natures. The Jagat i.e., Anitman is firm i.e., outward
entity while Atman is Rafi i.e., inward entity. 31%;!
and alflfia 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.,
Il'Fq‘w'Fa‘ and tha. No superimposition of such opposites
is ever observed.

(i) 3mm fi-g maze-Era Harman nah? I Ema-Kg

31:11qu maria?! I HERE mafia nahmmfinanma‘t:
Slfi-IETHTETRHNTH: a‘rqqem sf‘a ma: I

(ii) wafili‘a net-«raw memanguafin misfit air; a
wn'lfii afiifiam nifiwmmi’tmafif‘amfi Elwin (J.T.)
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stands. The above point is made ignoring the Aropitatva
of Anitman when it is taken as Adhisthina. This point
is made by the remark ii Ffiafi'.

WRITE! awn-am: W units: (rim: egrfizwfi =1 I

are: a: sfiarm: I am a at fiat 9532}: W'r'l'fififil amnn‘rs‘r

mzlaafisigmgrsmmzaafiémfizfin
The net result of the point made here is : ifAnatman

is made Adhisthina and Atman is Aropita, then, Anfitman
i.e., Jagat has to be true. This goes against the Advaita
doctrine that Jagat is mithya.

(5) If Anitman 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 contingencyof ‘Anitman is real’ and
‘ Atman is unreal’. This again goes against the Advaita
position that Atman ’ alone is real.

ma: was? we: arfta'taafitfit fireman weft-
ib'fi' infinite Hat: 3mm g a Hat: semi uafit l (J.T.)

(6) The statementma: ausmmatamzfi means ma:
armrfi fllfifi'afi, 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 Adhisthana
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 superimposedon Atman.

afar we anewfit w‘rf‘qfi arem airma‘rfi flan-«Eta

Rafi?! I marfifid aaaa‘t firfizfiafi when I

(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 Atman?

1%? wafer-r atfiflfi! and fine a uafa gutter
agar WNTWTE I wear 37m agar erratum arfirnfii

a “31% warm (J.T.)
The word arm?!" is used to indicate that simultaneous

projection of many is not possible. The projection of
many, one after the other is possible. anafia (33:303-
afimawétaéasfiéfi fish!!! can?“ arafisItI'a'r 3:1qu-
33ml

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. HF: affaiq
ara' it: {a at first {Fa an and} {Wit I 3:: mgfituq I

(9) It is also not correct to say that even though
Atman is one, he assumes manyness on account of anFas.
Since Atman is many in this way, there can be many
illusory projections on Atman.

amines—d 5thmaaqwfir quagfinnqfirt‘m-
filmed grafnf‘a I

This contention is not correct, because, these smffis
are not Considered as Era in Advaita. filWI S'flffils are
not capable of causing a: or any other effect.

an arm firgqmn: nan: an fin—51% I first: I am-

f‘naraartnrnm fia'izi gn-qf‘aI 3 %Fa I néamzfiférgrru
fhaqniarq mafimfi: fifiwfiwifiim l
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marmfizzffirfi mm arm flaw '5! {an
mmmmfiiWas a I

afigfir it {Hit Kasai-aim I

:I afiafifi anfi ammfifiwfi II

W «mat a «EiazmmI
emit ma mini aiming ll

fi's’tfifierarfimfi anM I

a arfiamfiqei firmWWW" {Fermiss? I

a a mlfim trrtn writ fian‘i’arz I

am wrfir 3% H mimw‘imq II {h a I

amfiamit fawn {flit 71' SEE: fiat!
Hahfiflfiq fang: Ema aw W11 ll {iii a I

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 Ekajivavfida.
The Ekajivavidins 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 difierences 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 Anitman 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.,
adhistfina to project such an object exists.

Without a real Adhistina i.e., locus and a real
Pradhana 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 adhistina and pradhina 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.

Exp]. (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 true, because, there are no
Adhistina and Pradhfina that are necessary to make it an
illusion. Further, the world is directly seen by lord Visnu.
What he sees can never be false.

l3
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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) it fifWfiF—l: m fist-113W agsfi'firfia:
am? an} a‘rsnfira'sl: I

The criticism of aga'l-zatq here is nbt of amazaifiis
but of those who are famfiqalfiis.

(3) firearms}: anarfh wnfiqmma'ensr amen:-
HEWEBF‘FWUH 1am 1%an WWI-lifts :I an"?! I

1% aa‘r fiqfiwrafifil I

The position taken by wgita’atfqas that the difference
among theJivas is caused by the illusory adjuncts (Futil-
Wirfl) is not tenable, because, the very concept of illusory
adjuncts is not tenable. Those who talk of finitmfi
have to find some 51%|ng for it. They have also to state
what this fitfi‘tmfil is. This filtzfilflfi that is supposed
to cause the difference among Jivas is aware. For this
were, sum; is shaman The sum is amen; by its
nature. Thus, this finafiqtfiz is of the nature of ant-11%
amnnrflq. It is already pointed out that HERE-l BFUHN'
13!: is not possible. Therefore, fitq‘tmf‘a is not possible.
Consequently the difference among the Jivas by means of
firtq‘tmf?! is not maintainable.

Fma‘mfit as?" W asfu‘arfi mm l waits-
=aqfinsfii {swath I wfim manila I Haas aneufir annal-
fitrafit fiIw‘mfi: Wmffiia a 391% I (J.T.)

(4-) It is not correct to say that there are no 5151311
and usual in the case of HIHlflflfifi. The body of the
magician, the piece of cloth etc., held by him are



VISNUTATTVAVINIRNAYA I95

Adhistina, while the objects similar to those that are
shown in magic are Pradhina. Thus, Adhistina, Pra-
dhana and Sidrs’ya are present even in a magical projec-
tion. nmmmrafi affimfimaufiramm
Criticism of the contention that Brahman assumes
the form of many Jivas by the association of

real adjuncts
74. a. farm? "Easier isilwfiti‘lth 11ml?! 15-11%

3 art timfturi sin fimm {Fifi earlier as: I

warmth a trfir: Hfimamm am
amWW as maul3W-wfiwmwfismmfiq l

a a fin win was:mmml
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

t
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Brahman, because, this will lead to the fallacy of
Atmaéraya.

Expl. (I) In this section the views of those who
consider the difference to be real and caused by the
adjuncts i.e., iwfis and say that the Brahman assumes
the forms of many Jivas as a result of the conditioning by
these adjuncts is criticised.

it arifimz Hath? Shawn: fiat a'tafii a fitti’r ita-
n’mfizmz swam gf‘rfifif’rita {safer I

(2) (i) nfifi—Hm‘r wean-er, smfufiaq—wfi-
fiqrfllwfiam afiifid’tamaum fiatfit We a I

(ii) mafiafi fififififigfiwmfi 3315i

3?! we 21quan Mme“? 811 (evict an? I

mfiafimfitfiarfi figznwnmqnwnufimwa I

The Brahman is really without any difi‘erence. It is
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 fifima. Consequently,
the adjuncts of these will coil on Brahman. He will never
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differentiated from Brahman by means of an unreal
adjunct only can be the locus of Ajfiina.

It will not help to say that it is Suddha Brahman
who is the locus of Ajfiina. In that case, even liberated
will continue to have Ajfiana as it is found in Brahman
himself. Further, since this Ajflana 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 Ajfiana. According to Advaitins a real entity never
ceases to exist. Hence, Ajnina will remain for ever.
(To avoid all this Jiva has to be taken as the locus of
Ajfiina). Therefore, interdependency of Ajflanasiddhi
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 Ajfiina 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 Ajfifina due to Bhrama
i.e., illusion. Because, the presence ofillusion depends
upon the presence of Ajfiina, and the presence of
Ajfifina depends upon the presence of illusion. Thus
it leads to the fallacy of anyonyfiéraya 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 itself 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.

31mg: «wraith: gafi‘mffimmz I a flash: I

aqmflai fimnareil fiisq‘tqrffi'amfifi HEM: gamma: I

=rf‘a airf’rfiaa Sim BTTEFTW :fiaqar aiqa‘tuaI a'mfi‘rli
fiwmi‘tsfii i‘fifigaai an? '13 | fiwrfit fiwmanil

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 finm means arflfia in Advaita.
BIRTH“ of something is possible only when there is 313131.
Therefore, fiIEmW of a’tha depends upon 315m. Now,
3!er needs a locus to be present. This locus is Jiva. This
Jiva is to be formed by fitn‘twrl‘a. Thus, the 31313 which
has to remain in Jiva needs filtzflmfia to form the Jivas.
Therefore, 3131a depends upon filzu‘iqlfiz. This is clearly
a case of afiafiflrmu,

(i) emit: fimmé am :I afiwrai q'm Sign-film I

fin-r3 mama: atfil‘q’i'v‘q'atu am‘rwmamfia: I Hana
313m? 1%?" Elm}: fiiwraam anfiffiarm a aim: mana-
f‘ww'ta'r fhwhrffitfia%fia§fi$filil

(ii) 313ml lag amufiwwmm fiiza‘mfizmm:
fififia elm mammq fim‘rqifai‘aaau'im 313W-
f‘afia': I

(3) To avoid the above atflflflnm if it is contended
that the suddha Brahman is the locus of Ajfiana, then, it
leads to some other difliculties. If Suddha Brahman is the
locus of Ajfifina, then, it has to remain with him so long
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as he is. This means that even after some fivas are
liberated this Ajfiana will continue since there are good
many unliberated Jivas that are still present. This continu-
ing Ajfia‘ma present in Suddha Brahman cannot remain
without affecting the liberated also who are now Brahman.

:13 gm new: NEITHFHHFE'I a g 31331?! saa an: I

gaéiérf‘a I gain arena ansrf‘afirsa mamas-mi:
fitfifim BTWEIWL firaaafiwamraimmmq gnu-emf}:

Harms? arm
(4) Further, the Ajfiina that is stated to be present

in Buddha Brahman has to be natural and real. This leads
to two real entities viz. Buddha Brahman and Ajfiina.

71F: anteater m: want PITT-L a'qr Ffifififiarmfirq
amrfifia net Elna: @3119“:an Had FEW-[l aim
W‘éfl’l’fil Han-one: alarm: Hf‘safiaai writ

Not only this will lead to two reals viz. Brahman and
Ajfiina, but also to the ever continuation of Ajfiina.
math: atmfisrafir afiaFa: genital According to
Advaitins real entities are never withdrawn.

(5) Since 3mm, fizu‘tqrfia, she: and 3mm 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 Ajfiana by m, then, there will be
aymfi=um between 5mm and an, that is to say there can
be no an unless there is mm, and there can be no 31:13
unless there is 35m.

Therefore, the entire effort to manage fist!" after-

agfi‘q by means of fiuflqlffi is misplaced.
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There are innumerable Jivas
76. fir, fer,—

aiamm: Wham mafia: Hfian em: I

atai’ramnafita mm: arms: I

afimmaufimz a‘iatai mm: wfin’fi I

{in await: a smart wfiaqrffimat «Q I

wmqfififi 1% 31m: mu: I

awmfifimfia term 3113 f2 time": I

{manna—«mt mirarfi‘wlim: I

aimWSW:marqffififiuan II {fami I

Vatsaéruti 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 Purina states that in the thousand yojani
longhall constructed by Visvakarma 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.

E1111. (1) In order to show that it is not possible to
get rid of Ajfiina by the liberation of all Jivas it is pointed
out here that the Jivas are innumerable.

(2) (i) Hg qmtufri Farm wadimammfif‘a
imam ham I ‘Emt‘qnfinfi fi'filfi qfimq’ sf‘a magi-Ear

a'q'fiaaw Hfi’ifilil
According to Dvaita (Kings are what.
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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 Pramina 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 Pramana. 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. (l) The untenability ofthc concept of Mithyatva
is further explained here.

The Advaitins contend that attire“ Gina: mafia sfiar.

item 313131331613:me a arrq‘ranatmmfiar
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gfizaags'a an WI fin—cg {smile I Warwwfié ft
FIFE Halal rewrite: as” sail—d I

This contention of Advaitin is rejected here. GW-
manmqarf‘qzfi 215111 m“: fismaanw GIRL | a $13K I

El'e'l'éf: Wfififli‘fl Hamlin??? Flak—end I.

(2) It is true that in the case of‘gfifiraanam the
Stag: is not relied upon. This is because, it is contradicted
by a superior Pramina. No such contradiction is found in
respect of emanates.

maewsmfi gfisrsfinézz f‘HWIang-"tfimir ear I fin—rg

aqfir =I fiffififimfi g Wifiifilfim :I a warm
firmer swarm at m: muwfifi I

7s. 1%. fi—araaafimt ass-1W fir-11 glam:
Ira fitmfilfihfi annfilsfi fizmfii me I 5me
triennial fitqfimslmmal firm-‘1mnlfififil

wafflmaanfimfiiz as: afimfi 7: aw?“
graham awe gimrfi mfi'amé when

Hafiim‘fi afimrfi'mfimqaurafirm Irw-
mar Hem awfiaem aarflai {lg-é man: are?
{ng arm with: 31%|?! finer an: :aufi m
«weml

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 Mithyi itself is an argument that can support



VlsNUTATTVAVlNlRNAYA 205

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 Adhistfina 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 Atmamithyfitva also be a compli-
ment which is inexplicable.

Since the experience itself is a result of Avidyfi 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. (I) 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 an?! fizz"
flflea‘lfi etc., proposed by Advaitins.

(ii) If gézza 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) argum—atfinnam' mi a I

(ii) waitsfi filWfiil amt amfit arithmet-
f‘aarata l
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mi {trim a amen fires: WI Warm-3:
Wm??? BIEHTWHQI summit 313ml

If it is contended that theJivas are not different
but it is only due to the adjuncts that the difl'erences
arise, then, there would not have been differences 'in
the experiences of joy, sorrow etc., ofdifi‘erent 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.

(It 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 killing
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 adjuhct, then. it leads to
the fallacy of Atmiéraya 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 ofjoy, sorrow etc., cannot be explained.

21f: 11wa shaman—er: WI?! Em Wufirmane‘m-
umrfifir 332?: 113 an? gash an H ail-fin 3% EMT airfi-
ufii 13131wa new Q3 garfhnri a he? 31%: airfi-
as; a final

(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 from Mahabharata 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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Since both Iévara and Suddha Brahman are un-
limited in respect of space and time, there can be no
difl'erence between them caused by the adjunct. There-
fore, no Suddha Brahman difl'erent from Isvara who
undergoes sufl'ering (as shown above) could be con-
ceived. Consequently, the transmigration will be a
natural course and there can be no end‘to it.

Expl. (I) 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
Is'vara has to suffer from joys and sorrows of all.

Since there is no difference between Saguna and
Suddha Brahman, the transmigration has to continue for
ever.

81. fir. fit—fim fifilwm an rim: I m
that {63% 63min: I fame}: fifire: am: E E3
an E IE 513% imzl 31min filer: afi'ah ilTl

W311 am W :I Jim: I

em a 31m mi fitésfi are: mm I

writ-q: mm mm mafia
Mamie a are {113?an

Newman 3mm garafif‘a m: | muffi-W a witwmcnfiiim: m: I

a a Win-<13 in: I amma initia—

ffin‘kz afinfi aWWamqem I
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amwfiw mange-é«mama I am:

Mara a an? afimh I

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
Samsarin), 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? lf 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-
sraya 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 difi‘erence due to adjuncts and the latter
is posited only on the former. This again leads to
Anyonyééraya.

Thus, there are innumerable fallacies in Advaita
*
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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 Laksanfivrtti, since,
that which is not conveyed by any word by Vichyavrtti
cannot be conveyed by Laksani also. Thus, being
non-communicable and unknowable, it is as good as
Sfinya (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 Sfinya. Therefore, there is no difference
between Sfinyavada (of Buddhists) and Advaita.
Knowledge without a knower and a known is never
found.

Further, since the difi'erence 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 fimazmlau and therefore air-mu also.

(ii) The Sruti conveys Lord Niriyana who is unique,
distinct from all others and Supreme. Thus, the remark
made in the beginning i.e., Hglnfi$fi%u' is fully
justified.

(2) a'tnquzmwfia ”Elfimfiil 2331 I 3731f?! W3
swarm mam" am“: a :21: am: sans as?man
HEIUI‘: manfi: 31an 31a: minim—qMarmara a a
as: affimuzaml

According to Advaitins Brahman is not conveyed by
any word by Vichyavrtti. Therefore, it cannot also be
conveyed by Laksanavrtti. No entity that is not conveyed
by Vachyavrtti 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
Pramina such as Pratyaksa, Anumana etc., it is totally
afi‘a‘. Therefore, it is as good as mu.

(4) It cannot be argued that though Brahman is 31%!1'

by others, it is afifilfi. Because, if by gums: it is meant
to say that it knows by itself, then, one and the same
Brahman has to be treated as both $8? and uni. Such a
position is not acceptable to Advaitins.

(5) Further, ma’ needs a [fin i.e., knower and a Q1:

i.e., known. Without a knower and a known, no knowledge
is possible. Brahman who is stated to be int-[mu is
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without a knower and a. known. Therefore, this In-
ama is same as warm!-

(6) Moreover, since a? is not known through any
other mum it cannot be denied by 95%. Its knowledge
through the gfil ‘5! gunfi’ etc., affirms it. It does not
provide a base to deny it.

fine! nwufiwam 91W Human aanfilfiafinan-
fiznf‘amfii a 33213: ‘ ET gwfi’ sarfigfimnfi'q'nfifia-
wit gem? Emma: m I awn-mist ‘ ET gqtlfi’ 3311f:-

gfi'fii a 3133qu
{Rt afl flfiaafid‘mwfimlifitfaa fitgaafififiuu
mmwffiaw angzmmgmqsmogfli amumaligg

Ei‘flflfitfifitfila: Hum: I



WEI: #3?qu
The Supreme God is Superior to both at and start

83 fit. fir.—
iran fin: gnaw antenna an: I

WWW 31am emit aft-n
Wfififigfirfitfiléfifi: I

Wire a fi am: 116%! a ll

WWW:«mm: H We mfe‘a'usfiim u

HfifiufinfififiWSfl I

We a‘a’wfim Ea nil 319:: II

“I “315%Wfi'fii Wins a: u

m {fa wwafirz Islim: I

fimmgfimwfizfizgfim'- l

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 niéedha, gives knowledge, veils by ignorance, puts
in bondage and releases the satvika souls. He also

216
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Vedic authorities that state God’s Supremacy
s4. fi.fi.—fim a'ergii mfififimafifi

gml 313' 61W Wfifiaffi in?! Watt-II
at: am amt sum 31% airmail 31113313 I 313' 13%

firms: 11:53 mt{hm I
,

mm: 63% @5th aqfia mt emit m: 2m:

mt am: trash am aim—I smashWI qa‘fififiiz
qutafifimqarfiamufin 31a: :1thft m wt await Hzfient I qifiqwa‘rfid fiat
wit 611mm I

‘aéaé erg m5: ar‘fi as! WWI ME I’

‘mimrfifigfitwfitfiifimmzfiffin
fail? 15% 6%? NEW mfié affitf‘w fittest I’

first Emit Gila: Hair: aq‘l 3mm I WW5
Will?! I

Whomsoever I wish to make Ugra ie., RudraI
shall make him so; I wish to make Chaturmukha-
brahma I shall make him so; Iwish to make a wise
sage I shall make him so ; I shall wield my bow to kill
Rudra the destroyer who cut the fifth head of Chatur-
mukhabrahma. I shall make all to rejoice. I enter
Dyuloka and Prithiviloka (all the worlds above and
below).

[ shall make Chaturmukhabrahmi 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, be 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 abhimfini deity of Ahamkara
and therefore) who causes the bondage to the Jivas
obtained his greatness by worshipping lord Visnu who
bestows the desires of his devotees, whose wishes
always come true, and who is splendid.

0, 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, Vayu
from Prina.

Expl. (l) Passages from the Veda are quoted to show
that Lord Visnu is superior to Ksara and Aksara, and he
is Supreme.

(2) (i) ‘ 2'1 mmfi’ etc., statement is the statement of
Mahfilaksmi in Ambhranisfikta. natafi'flfifififlaafi {Ka—
fi'renam. wfigfizéth earlier new.

(ii) an a'tfir: mg 3173:, etc., era Faun mq'tfii
«Emmamdfiiamf‘nnmarena} amumm‘taaagfim
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Chaturmukhabrahma, Agni, Yama, Varuna, Rudra,
Indra were born.

Before creation Vfisudeva alone was present.
There were no Chaturmukhabrahma, Sankara, Indra,
Surya, Guha, Soma or Vinayaka. Thus the srutis
state.

‘There is no higher than him but there is a lower.’
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 [dam in the
statement ‘Tena idam pfirnam’ is referred to by ‘Tatah’
in the next statement ‘Tato yad uttarataram ’. Other-
wise the statement that ‘Yasmfit Param na’ will be
contradicted.

Expl. (I) The full text of ‘ETEIIFI 'Ii' 3' etc., is as
under :

met at mwnfia firfiaql
Irena: mafia} a sarfisfia Faaffifi II

gag gar RI“?! Peri—‘61 Families: I

see 131 335W Britt"
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. 61' is
used only once here, not twice as in the next' line H awful:
7" GUIWL

Further, in the concluding line ‘331’ {If gisfiut’ 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 fiat refers to
the God and {in refers to the world.

There is a further statement ‘33: 1E; afitatq’; here
also Ha: 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) are: ga‘r JEWEL W: at we art-g fiTfiEfi amt

my: 3 Safe?! | a g WU‘Ti'il': amfirfit n’fafiu: i

(ii) an“: '11an f‘asnfii awaited: 12m am
35:? Tifiifil mini} fish-Eta l with 1% sqfizfit afa-
fifiazta: 316mm: rinse-rim mfiaa fifteen-Ll

(iii) awn an: stream, a: as: whtq—Wtfifi
Wits’tsfi mafia I Ha Ha: {Fa mam warfare?m
Hammett-3r: I Hi? 3&3 a map aati gar: as: smart ml

(iv) 218111 a when {an g mm" aw: fii:
rm‘mt! WEN: ug’tfinuét l
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86. fi.f3I.—=rm1f?t with We a’r 3 find
WW I

new Hiamfi arfififim min: I

:1: am: {12535: qfitg: wit Ira: II

Mama: wmfiafi mini «amm-
M I

afifimm Hawaiian 3113‘? main“Wwas? H‘a'wi fig (1?ngfimmfiaa I

Wfiaigi‘m mgniait =I am: I

aim-I: whatWat Harm II

i‘é‘tsmfififiafi WWW: I

WW: win? math 33%: II

{Er mafia I

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 sruti 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 necessarilypresent 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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Chaturmukhabrahmi etc., are born by obtaining the
body as stated in the scriptures.

The body of Lord Hari (which is aprakrita and of
the nature ofinana, 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. (I) It is stated 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.

{fit it arrflaafhi‘anarmqwfifirfqfi Faitggazal‘aifitfii}

Fia’lu: wi‘tfiq: I

{fit afifiegararfifiitfium angswmgani
mvgd‘x azmmarfigaswmaigfi firtfiu: ufifiq: I
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Lord Vishnu is absolutely free from the defects.
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2:: ma: 11%} m: magma-elm: II
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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 Visnu.

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.

Brahma said—
Lord Visnu 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) It 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

88. fir. fit.—
gfllfimfil Win @154 mmfiwfi I

afitfivfisfi 52%;:an fife-«(man ll

«fish fii’fitsfia mafia-4 a I

iiifisffi fiat swarm Hie: II

{in Imiwfawfi l

afisfimfiza mm Warfaaq I

warn?m aW 3% all": fit II

«mam: it?! 1“? EI1 fizfiwfi: I

We 2:11 :I We! Hfi: II

WW «Imam I

m5 fiifiw gram fit ll

fi'ifiisffi a“ H Elfifiii‘cfim a I

{fir Rafi I

‘wfimfizflfi aa’ ‘31: mafia tam
“3351: H qwrfifa 1: s: 31% mfi’
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«has 3?: 5% was:ma
E5: fi'lfiim watt—"r mama fi'emfi I

- Mafia I

?“til: min“: gm: m: mfimn
W5 «mm fiat guisf-‘rpr: M

31916?me famitzaaam
{film

The attributes, activities etc., of Visnu constitute
his very nature. These are not difl'erent from him.
These are not difi‘erent from one another also. Even
though these are not difl‘erent from him, these are
presented as different because of Visesa. This present-
ation as different is something like that of svarfipatva.
The svarfipatva is not different from svarfipa 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 difl'erent. 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.e.,
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 difl'er-
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 gunasvarfipa as well as gunabhokta. This is
stated in Brahmatarka.

Expl. (1) In this section it is stated that there is no
difierence between the God and his attributes and among
his difi'erent attributes. The difference that is talked of
is presented by Visesa a unique power of the God. There-
fore, this kind of non-difl‘erence is called qfifiwrfiq,

(2) In respect of the relation between the God and
his attributes different views are prevalent. These are—

ara aim mum fifiw use: nfiiqen: I agmésfiz
gaunt aa: went a was Ham? I am iterate”: | an? 3
airman: Ethan Granular: t‘nwa‘if‘a I massages:-

*
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He who knows Visnu will attain him
89. fin fin—
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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 Paramas’ruti.

The God is the resort of the liberated. The
liberated will enjoy his desires being with Chatur-
mukhabrahmfi.

From Manusyottama upto Chaturmukhabrahma
all enjoy the bliss multiplied by hundred in an ascend-
ing order, thus, the éruti declares. This is stated in
Padmapurana.

It is established that God Narayana has infinite
attributes absolutely free from the defects and is

Supreme.
The three incarnations of Sri Madhvacharya
90. are: afifii afiarfiWit unfit fiamfi use I

Emerita filialm mil 113qu merit mi
Harm's 3% field erg: I Wit 1:3Mar 21:91: era:

am H

mm? fifiqgumfii‘r I

Emil it grain mic HEW a II

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. He is
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! l prostrate at your feet. You are
independent, lord of all, absolutely free from defects,
possess infinite attributes and supreme.

II (E! 21'! mafiafifiunaammalfifittfim
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affia: afiifiz‘n 225 (wtflqfiwq)
mam-unit fiat-aft mnfiuq 132 61. VI 1-1

mafia“ fiat!" 26 55.3. VIII-75-6
fimw‘t firfirafia 174 at. 11-10
13:11:35?! {fit shin: 112 (qtn‘mfiwq)
Eng misfit: 30511 231 (wtngfin)
19%? no? as: mfihfl qtnafir: 26 (mauuagfag)
Hair wifir 321156131 147 at. VIII 12-3

flaming F6193 nzfia 145 55.3- IV-17-5
Hfii Rm Heir Rm 145 (3%)
8% may a fig: Hfit quanta: {E1 105 '51. VI 9-2

Hater: (Shim: 110 31’. VI 8-4

Emmi: 36312131611311??? 143 “a. 11-21, III-IO
:33 3m: 3%: 33:1 141 (mtmmgfin)
Graffiti: Hiq‘twauiaq
Rafi-«$76 him: 69 (fiflafin)
emu! nfima: 355'! mag amfififi awafi arm 26

arafimqazfit film: 108 (qm‘tqfiqq)
@553? Bath WWW: 146 3‘1. II-2

«1&3qu MEI 108 at. V1 8~l

gfitafia firm! 3151611 am E35811: 26 (éfigfi'h)
El' Inn agfir: q’s‘m new: 91 at. VI-8-2

fifljifimfit'mfi 1 10 (qtn‘mfiqu)

W
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Appendix-III

W111i}mm maamfirWWWW a
atmfhé seem 52 (again
affirwiaagtrq 192 (61:13:51) 3
mama afiaflfi 136 (NEE!)
31191817an ngfia‘rfi 71 (mm)
afiwafiqw (Hawaii)

afia afimmfi (affirm

aaaulgfmquar: 136 (afifiq)
amamufaéa 137 (:fiat}
mm'rmaq‘l Eng: 73 (an)
ammfitqtnaaa: 145 (5%)
{& arfigqlfita 149 (that)
wwfirféufiiéattn 72 (fifig)
watgafiiust: 206 (mm)
55mm mtfi $15: 4 (Hana?)
In?! atrium aué’tq (afin)
Emmi am af‘qqq 118 (thaafi)
fiwmt agaai 71 (that)
in: 85151 gash (Egan‘s)

mfinfi gafi‘t 6‘13: 69 (flat)
fiammf‘am mm 192 (afiafi)
filmfi HEfifiT mnfiruFra (3%) 223

fifiwfiami Rug: (am)
fiaqmiliaagw: (Hanna)
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fiatfitqt: Hiram 27 (Hanna)
fiamsfimm (51%}: 26 (afifiu)
amen: magma: (WET)

mmfifisfifi swan: 201 (EFF!)
Rani filfifii fit: 60 (mania)

gtmtfit aqtfifi 30 (mt!)
firm-maxi: 180 (31515!)
awn?! “View 73 (WW)
fiflmaifiifig “2 (315%!)

angfiti 159 (NH?!)
aahwgufia (£55m)

amiifiafi 151 (£13m?)
gm? a Hafiwnq 69 (31:13:05)
fifimufia emu: 159 (afifiz)
mmgtaniéif‘aq 55 (Haiti)
2ft mitanéxgg': 73 (lfiat)
an'gfia‘t an firm andrq (aim)
fingawa‘uifi: 1‘2 (Bram?)
filflaaa amfiafiuq 58 (mi)
3m} fiafisfimq 30 (anemia)
(Fifi? Himakq 38 (mafia)
aéafig fi‘fimq 143 (flat)
gamlcmwaé {"3101 112 (mm)
dignalf‘ufimem (Emma)






