CHAPTER, V.,

|

EXPOSITIN _ OF  THE SUDDHADVAITA. -

(1).
Introductory,

While the founders of verious theories in Indisn Philosophy
have formulated end preached their own ideas,it was left for
their illustrious folloﬁers to put their doetrines in a
sﬁsteﬁatic form, Thus whereas Caudapdls in bis Karikds first
brought out the theory of Mayd and that of Ajéti,éamkara
surpassed his grand-teacher and people now know Sarkara more
then they fnow Gau@apé&a. @amka:a wag followed by Vicaspati
Fikra and others,who sjstematised Sanksrats theories and
p:eached the avegchedavida,or the pratibimbavsda or whatever
Vada,as tﬁey thought,has been accepted by Sankara. This hes
happened in the case of all the great teachers like Rém&nuja,
and-Madhva,érikagﬁha~and.Nimb§rka. But'Samkara,Rﬁménuja,and
liedbva sre clear in their works,., Ramdnajs with his dialeectiesl
style end Ssmkara with his easy and graceful and yet scholarly
diction stand in sharp contrast with Vallabha,whose leconie and
terse expressions are fused with a very snbtle analysis brought

forth in his interpretative method, Vallabha is so brief in his
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works;that it is difficult to understand them fully without
the aid of commentaries. We are even confused at times and
not in a positioan to understand what exéctly he is driving at,
Vitthsleba, though clearer in exposdtion then his father is
‘more concerned with the establishment of the Sempmaddya end
even in his independent works like the Vidvenmandana,he seems
to be launching a violent tirade esgainst Sgﬁkaré.rqther than
attempting a systemstic expoaiinﬂ of his own doctrines,pgain
one may feel that at times Vit@heieéa 18 very segtarian;'ﬁis
special references to Gokuls,Pusti,liaryadd and Pravéhe,his
lsying greater emphasis on the minor and decidedly later
Upaniseds- oll this may not sppesr to s critical mind es a
Vvery creditable performance. Vi@@haleéa was followed by
fokulanFtha and Harir%ya; both of whom can be called the
pillers of the Sampradéya/but their share ih the systematic
explenstion of the philosophical pert of the Suddhidveita

is not so very greab as to be taken into sccount.Purusottama
alone,the greatest scholer of the Sampradidya,was the first

writer to note this defect snd to try to makefPor it.

Agoin though Purugottama is mainly a commentator,he
is not merely e writer of commentsaries, Iis VAdagrenthas

and his Prasthanarstnaksrs-which is wnfortunately not
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conplete,#d show something of a modern scholsr in
Purusottema, Here his aim is noﬁ té refﬁ%e the

theories of others but %o propound his own and the
refutation of others! thoughts is just a subgrdinéte
affeir, Again,es e have séeg sﬁo§é,Puru$ét$ama's
method is comparative end snalyticel, So it‘ig'bj

| reading Purusotamg's works that we cen find out where
exactly the Suddh&dvaita stends in the whole range of

Indizn,especially the Vedantic,philosophy.

Furthér,?urugottama,who has written so wmuch on the
'Suddhzdvaite,wss rewsrded with sn envisble bitle of
Vedepa$u by his contemporaries and some people in the
Sampgradsye even went to the extent of éayiﬁg that
‘Purusottame has taughtﬁﬁgig theorieﬁ.l fhebsmay be
verious vessons for it snd we shall deal with them
later on. But it is necesszry for us to see where
Purusottama's anélysis has led him end whether there is
snything in his works, that war:ants such & statement,
For ell these ressons ,therefore, we have attemptéd
in the following peges the exposition of the.

¥/ — . .
Suddhsdvaita &5 given by Purusottems,

1. Cf.AvatBravadévali, Hindi, Intro,p.6.
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(1I).
Theory of knowledge.

Knowledge, ssys Purugottama, is endless, and infinite
begause it is the very nature of the Su@reme Principle,
Brehmen. When the Lord desires to create and to be
nanifold, the °entlenoy which is His very nqture, is
revesled in many ways. Thus even though 1t is 1nf1n1te,

1t can be understood as tenfold. As stated in the beginning

of Prasthansratndksra, these ten types are as followss«

{1)Bnowledge which is the esseatial nature of God,
the essential spirit of all the beinge, which is not
lisble to modificatinh({vikdra) and which is to be meditated

npon by all.?

(2) Whon this essentisl nature of Ctod is manlfested
like the light of the Sum, it is then called the quality

of God., It inheres in the individusl souls from Him.

(3} Iu the be glnnlrg of the c;eanlon ,(tod aeceptq tha
Vedsbarira and we have thet lknowledge, magﬁfested _ﬂ the
form of the Vedas.

(4) The third kind of knowledgs becomes the seed

fron which is menifested in the fiset creation,the verbal
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2.Tatra ssrvitmabhitan sarvapasyam mukhysm sviketam

svesvarupatmakam ekam=- Pr.p.2.
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knowledge,

"~
These four types of knowledge sre said to be eternal

(2itya).The other six which ave enumerated below,sre said
to be Kfrys end sre attributes of the internal organ(ﬁnta?-
-%tgz’ar}a).

(5}¥194 iadividual words convay tna sense,we have the
fifth kird of knowledge,depending upon and gualified by the
association of psrticuler werds, Even for the dumb,who have
no speech,pestures teke the place of words,

(6) When one imows something by mesns of his orkans o
sensgtion, thet is the simth kind o knowledge,which may be
called the sense-kunowledge,

The remaining four kinds of knowledge ere also related
to the individual knower,but depsnd upon the internal orgen.

(7) The Menas,which has the neture =id function of
econation snd non-ccnstion,(Sankalpa & V1191pa)produces the
doubt, (Sandays)

(8) The body—003361ouhnp%s wrong knowledge,decision and

wemory-akl theée depend upan the buddhi,

(9)The dream consciousness depends apan the egoism

(Alankara)essoelsted Wlbh the Dudqnlé



401

(10)Deep~sleep consciousness where the citts has the

vision of the souly as €ua,

4

Purusotlana does not accept the view that the knowledgé
which is thus produced,is just a trensitory phencmenon,
lasting for three moments only, ¥ven if we admit its
permanence, there cen be no contingency of one pcrtleular
knowledge la%mgaU.%ewmi&w&mlmmﬂwrkmunf‘
knowledze iz produced due %o the presence of other objects
ond tbe set of circumstonces reguired for its production,it
supsrcedes the {ormer, which is then relegated to the basck-
-ground end which exists in the subtle form of impreséions,
(Semsksrz)Whenever the attention of the mapae is drawm
towsrds it, it cen be discoversd in memory; it is not eo
found out when the menas is busy with other things and does
not pay heed to it. It is not recessary therefore to say

that the knowledge is destroyed. It is just concesnled.

=
5

., &

(¥4

1:1

other point of view,lmowledge can be classified

o¢ eFttviks, r5jssa, and tEmess according as there is the

precence and preponderasuce of one or snother of the three
ualities, Qut of these three,the last is incapable of

proving anything.It is just illvscry,is condemned by the

cultured people end is adhered to only by the heratics and
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the low, _ {
‘The sattvika knowledge is of the form of pramg or "
right knowledge; for ,whenever there is an increase of
sattva right kmowledge is produced owing %o Va}ious causes
like scriptures,action;méditatiOﬁ,mahtras,purificaﬁiané ete,
When however the sattva'fLalit4 is lacking,the same
elreumstance° which produce knowlmdge nroduce error in jits
Lieu. Thos we can say from thls,p081t1ve and negs tlve
ancom¢itance thst the kncwledge,which is produced by tﬁe

sattva,is the pram@ua which is not sublsfed or which is not

The £8ttviks knowledge dces not accept eny
distinctions(vikalpas).It is the keivslya,which is
absolutely valid,the primary notion being tb@ presence of
the Tmiversal Essence every where,It is ssdftunska,The

4o s 4
syllogisg ~ given by Purnsottama to prove that all the
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2. ibEdhitsjimatven badhayogyavyatiriktatvan va nal-
leksanem, Fr.p.6.
4. Vimetd bh&vah sadabhinnsh,Adysntanedhyesu ssdanugstatvat.

Yad eva yad suugabem tet tad sbhinnem.Sauvernakundala-
~katak@divat.Sadevedesatvie ca tath¥. Pr.p.b.
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objects ere non-different from the Sat op the snalogy of

the non-differente/of the gold end the golden ornsments,
because of the inherence of Sat comes very near to the
esoteric knodedge of é&mKara,in Whiehvall the distinctions
are to0 be easchewed and there remains only pure b-eing. The
indeterninate knowledge according to X%E;Purﬁéottama, is
the first spprshensicn of being alone,without eny qualifi-
-cetions end Gistinctions.But while Sankera's esoterie
knowledge doeg not admit even the kuower and the triplicate
difference of the knower,inown end knowledce,Purusotiama
does not éo to that éxtent. The basig difference bwitween
the two is thet, while Sehkers's nirvikalpska is perfectly in
consonence with his own' theories of the nirvikaipaka
Brohman,such is not the case with Purugottama,who is not in
s pogition to accept the distinetion in the quaiitYless and
the gualified Birshman, Purusottana's explanation of the -

nirvikalpaks is in keeping with his theory of tsd&tmya,

The K&jasa knowledge,which is producedvby the
r§jasa-sdragri, is variously revealed and is full of
distinctions,The rijasa knowledge is stated %o be savikalpaka,
#henever an object is first known.,it is known as pure

being viz., we have the indeterminate knowledge on account of
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the quality of Sattva.This is however immediately supergéded

by the rajas,which is moved by the internal orgen in

associshion with the sensés and this leads to the distinetion

in the name ond form of that partloular obJect The ehange-
over from the indeterminate to the determlnate is so rap1d
thet the apprehension of the former is almost.absent ‘end

we do not at all.think thét we have paésed through 6ﬁe‘stage
sad come to another, The procedure however is the same.,

whether the sensory perception may be simple or complex,as

illustrated in thet of " & pot" or thet of * & pot on the

round?, Purusotiesma clascifies the savikalpskas into twor
g : : pel

(i) Vikistsbuddhi-or essociasted knowledge e.g.' & man
with a Stick;{ ‘

(ii)Semthilambansabuddhi-knowledge of a conglomeration of
entities.e.g.' a men and a stick,’ ' a pot, a cloth

ond a pillar.?

Euruﬁottéma's eﬁplanation of the indeterminate snd
the determinate is as follows:-

We heve st first the ?evelétion‘cf the pure being.This
is pirﬁikalpakg.When the internal organ operstes with the
senses, that pure being is defined in its hame and form;

end this is ssvikelpaka. The distinciion between the two
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forms of knowledge may appear to be rather too minute @na

scholastic.It is an explenation of the process of perception
snd cognition from the simple to thé complex.But the
difference of cpinion smeng verious thinkers is due to

the difference in their verious concepts about thp Supreme
Principle and Ite relation with the diver 31ty of the
world, 'The nirvikelpaka-savikalpeks process thus has to be
explsiced in kesping with the theorist® omn doetrine of
the creation of the world,with sll its distinctions eand
diversities. from the cause or causes,which he has
postulated, It will be interesting here to compare the
Suddhzdveips theory with those of Sahiars snd Ramsnuje,

We have already stated before,how Samkara and Purusottema
come very near to esch othef in their concepts of the

nirvikalpaka chﬁd.p]ﬁllqr is the DOSltJ“D with the

concepts regardlng the =g v1kalpaka also Purugottara points
‘out that the R&jasa knowledge hes no absolube validity
but is useful only in the worldly deslings.He explains

the vyavahdre es aAbﬁndle of the natd?él piocesses of the
body =nd senses and produced by a similer bundle in the

mind,which is replete with the egoistic thoughtssof
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'I' and 'Hine', 2 The exoteric reality of Samkara hes i

reahty in the empirical sphere only and has no sbsolute
- reality., But the distiunction between the two is pointed

out by Purusottama himself ,wher he defines the determinates
3y : ’

4

a8 the interim qualities of the reality. Purusotisma’s

explanation cen be very easily distinguished from thot BF
. Ram&nuja,who thinks that everything,even Brahmen is

qualificd.For him the psychological process in the

{

indeferminate to the determinate is not that in the simple
to the complex,but in the complex without the past

associations to the complex,associsted with the past

exyerienees.rz Purascttama's explapation of the $wo typaes of

knowledge is quite in keeping with his theory of /Bure
Monism,wherein the (One becomes manyfold and yet remains

one and pu;re.

5 ﬁhammamabnmaaatmakamenasasannzpata.}anyo dehendriyadi-
sv'ébhamkavyaparatmakah Sannlpatan.P”f‘.p. .
6. Vi lpah satah avantarmléesslh Pr.p.10,

7. 1rv1kalpaxsam api savzéesavzsayam eva.Sr ibhasya.l.i.1.p.27.
Also,Ato nirvikelpakam eksjdtIyesu prathamapmdagrahanam.

~#nd,Tatra prathemapindegrehene gotvader enuvrttakarats
na prati’yate.Dviti’yﬁdipig@agraha{xegv evanuvrttipratiteh,

’S}Ar,’ibhégya.l. i.l.p.28,
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Purusottema classifies the determiﬂate kmowledge into
doubt,error,decision,memory and dream. S

Doubt or sembsya is explained by Purusottama as the
understanding of various and contradictory characters in
arie substantive.s'lt‘is further clessified into sema and

utkatakotika.Sama is that in which both the alternatives

have equal force,e.g,'This is a mesn or not s men' or 'fhis
is a nan or a pillar'.he utkalskotika on the. other hand,

is thet in which one of the slternsbtives is stronger t@gﬁa@

the other,e.g.'This is most probebly a man'.

Viparyasa is explaiced by Purusottama as the extraneous
knowledge rovealing en object different from the cbject,
which is cantacted by our éénses,9gere comes the {heory of
erropeous perception,which ig calied kh?ﬁti.?ufuéottama
discusses end refutes various khfystis end propounds the
, anyakhy®ti in his Kbyétivéda.lg Purusottama's'énalysis 5f
illusion is based upon the objective experience of g
sifjective impression, In the illusory percepticn of

silver,the illusory silver is revealed to'us on accomb of
8. Ekesmin dhermini viruddhangndkotysvagehi jHanam samSayah,
. ‘ Pr. p. 15.
9. Semprayuktabhinnartharftrapretipysdskan bahyen jignam
viperyasah. Pr.p.16. |
10. Khystivade:s Vadavell.p.120.ff.
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the objective and external projection of the kmowledge
through the instrumentality of MéyE.The knowledge of silver
is existing as en impression because of our eerlier
experience of the same,This projected knowledge envelopes
the object in‘view,partly or completely and thus we perceive
something quite different(Anys).It is therefore called

Anyakhysti, 1

Dr.P.D.Chandratre in his thesis on 'Methodology* 8f
the mejor Bhigyas on the Brahmasitras' seys that Vallabhs
accepts the snyathskhyzgti,so that Qne's mistake of
something for some other thing is due to the similerity of

some of the atiributes between the two,'After the attsinment
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11.Tat purvotpannssyanubhevasya samsk&rdtmana sthitasyo-
dbodhakaih prabslye mayikdrthaksravati buddhiveitir
mayaya bshib ksipyste.Tadd s# purovertinam sarveto’
mBato vavwrtys bshir avabhasats i mayikasyanyasyaiva
ghyshad anyakhyatir ity atra vyavehriyate. Pr.p.17.
Also,Atah Suktirajat@disthale miyayd bahihksiptsbudchi
vritiripan jf@ian evarthakerepa khydyata iti mantavyem.

- Khyativeds.Vadavali,p.121.
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of true knowledge however the view—pdint in this respect

is chenged to Akhyati.' ® The Anyathskhyati is sccepted by
the Neiygyikas while the Akhy&ti is believed in by the
Prabhakaras,.Vallabha's doctrine of error has been ably -
expleined by Prof.t.H.Bhatt in his article on the subject,
Pﬁrugottama not only refuses to believe in{ the enyathakhyati,
. but even refutes it,Purusottama says that if we believe in
the appearance of en object otherwise,then that snyath&tva
woudd meen yathdrthstva or reality.i4 The chéméra cennot

be regarded ss real and cennot therefore be said to exist.
Hence we shall have to undersfand the instrumentslity of
M5y3 and the expernal projection of our own ﬁuddhi,which
reveals something other (anya)then the object with which
pur senses sre in contect, This is known as anyskhysti,
Inspite of the polemical—passéges against suyathakhysti,

we shall have to admit the first part of it viz.that of
similarity;Thus when Purusottama says thst the rajatsbuddhi
comes to thé fore because of the latent impressions of the

same slready existing in our mind§,we shall have to accept

that rajata snd bukdti must have some similarity for
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12, Methodology.p.97%.
13, Prof,.G,H.Bhatt:Vallabhicarya's view on error.

Siddha Bharati,Vol.II.
14.lAnyath§tve yathérthatépatteg. Khyativada,Valgvali, p, 122,
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otherwise we can not éecount for the rajatabﬁddhi alcﬁé
pud not the ghai}abuddhi,be'aing projected outside.
Purusottema accepts this by saying that 11;}19 tgrni anya
mesans Sadl_i;éa.l‘s ";fh;s however is from the point of view
of those who have not attained to the true knowledge.
As for those,who @ave correct knowledge ,everything i:s
perceived by them as the menifesfation of Brahman;
the theory of erroneous perception is that of akhyati,
which is just our inebility to note the distinction
between the object in view and the object which is
perceived.But the gquestion arises here,as fo whethér

we can believe in the erroneous perception of those

who have right knowledge.Purusotiama himself says thet
16 |

their knowledge is right knowledge.
. Various theories of erroneous perception in the

systems of Indisn philosophy do not parport nemely

to explain the psychological development, involved in
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15. Anyapsdasya s&dréyevicakatvenZnubhlitassdréedharmanm
eva khysnst. Khyativada,Vadavall.p.130,
16, Ates tesam jlianasya yath&rthatvat ...etc.Ibid.p.130.



4i1

Wrong perceptiﬂn.fﬁege theories are in keeping with
the doctrines sbout the reality or otherwise of .the
universe with its menifold appesarances,as related to its
Suprens Cause.Every ane accepts ihat the snake perceived
in pluce of rope or silver‘mistageg‘for éaﬁchﬁhell is
false and practically non-existent.But the question is,
as to how,that which is not existing can replabe_samething
which exists and cen appesr as existing,Sadkars who
thinks that the percepbian of everybhing requires its
existence,seys that it is inexpliceble.If the snake does
not exist,it cen not be seen.So long as we are seeing
it,it is real end we éven trembls with fear at its sight,
Only when we come to know that it is a‘rOpé,we feel that
the snske is unreal.‘Tbe éﬁaké thus cannot be said to
be real, for otherwise it would not have been sublated;
it cen not be ssid to have been unreal, for then it would
-not have been perceived at all.qu‘Saﬁkars all knowledge
is reel in ite owd sphere.This is uoﬁ‘the paéitien of

¢

Ramdnuja,who goes to the extent of Hsking even silver
a8 real o the ground of the triplication of the

'£ :;~ * N ¥ - 1 ' S »
prepordial elements{Trivrikarana),as stated in the
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seriptures.Purusotbana;so to say,steers clear of the two,
for he hes to explain tbe theory in keeping with the
difference between Jegat sod Samstra,maintaived by
Vallsbha.Thus Lo cen not eccepd the different levels of
experience,nor the reaiity'of everything that .is percei ved,
That is why he says that the silver;that appeérs in place
-of conchshell,is an erronecus objective experience of

a subjective entity,while the conchshsll remains there

as true as sver.It is thus oue fault that we see silwer;

it is not the eanchsﬁell,whieh becomes silver owing to
our feully eyes.ﬁg believeslthat 4&ya is an instrument
in false appercépt?on;ﬁere Purusotiama may be said to
come very nesr to the Atmakhyahi of the Buddhiste, who
believe in the internsl existence cf silver as s modeof
nind snd who think that the error consists in regarding
what ie intersal as‘external.hut the twe systems are
wide apert in their basic theeries;for the Vijisnavadins
think of the internel existence alais of everything ané
deny the exiernality of all objects. This can not be
sdnitted by Puwrusottamsy who refutes the theory of

Etnakhysti thoroughly.In the Buddhistic doctrise the

N
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externality even of a conchshell is an error,

Nideays is defined ae the coxréct apprehension of
en object.l’ Tf cap be obiained by perception, inference ,
verbal imowledge or enalogy. € Decisive knowledge is said'
to be twofold,pratyaksa snd paroksa,Immediate or direct

knowledge srises out of a real existing contact between

the object and our Senses;lg while indirect knowledge is
different from it.Samusrs alsc divides khowledze into
praotyaksa and pafgﬁsa;bat for'éaﬁkara,immeﬂiéte kmowleds o
is not to be equated with semnsory peréeptianiomly,but it
elso inclndes the immediate intuition,which may not
involve sengory perception,Thas the lmowledge srising ot
of the teaching,'That thou art' is alsc immediate because
it is intuitive.® Thus escording to him pretysksa is

the communion of the sabject-ronscicusness and the object-
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17. Nibeayo yatharthsnubhsvah, ¥r.p.1S.

18, fnalogy is explained as srising through the senses
heaving the knowledge of “1”1‘GI’tj.&ﬁdTéy?ﬁlS&hak?te-‘
ndriyarthasanshree janys, Pr.p. 19, |

19. Prop.d0,

2. Pratyaksavegeman cedem phalam, Tat tvem as¢ty asansSa ry -

tmatvapratipattan satyam samséryﬁtmatvavyﬁv?tteb.
by

13 am;ial’abbh'éfg}"a. IAQ iv- 14.‘.
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consciouspess;for this the body is not indispensable, 21
Vallabha refuses 5o admit that verbal knowledge can produce
imnediabe apprehension because in the illustration like
"Thou art the tenth',the tenth persong seeséd that he is
the tenth and it is this perception,which is mobe powerful
-then verbal‘knowledge.zz Puru$ottamé,while explaining this,
sgys that the sentence *Thou arty the tenth' gives us
knowledge not of the E%maﬂ‘but only of the body.kccording
o Safers the paSSaée tThat thou ert’ produces atma -
saksatkars,Thus there is disparity of illustratiom.
Vallabha further points out that if we agree to the
intuitive knowledge besed upon verbal authority,it would
mes: a mixture of pramanas,which is un&e&irable.ga
Purusotieme it more pointed when he saye thet Saikers means
~ something which goes off i£S set limits.Thus the pessage

" \Thou ert the btenth! has nob the capsoiby of giving

.
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21, Evam sati deha upalabdhir bhavaty ecati ¢ca na bhavatTti
na dehadharmo bhovitum erhsti, éﬁﬁkarabbhésya.lil.iii.54,

22, Dabanes tvem asity adau pratya&gasgmagryé balavattvad
dehadeh gretysksatvet.A, B, IT.1i.1.

23. Prom@ngssilarfpattié ca, AB.I.i.1.
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knowledge of the subject leaving aside that of the object,
which ie the purport of the seatence,Thus the compmmion of
the subject consciousness and the object coneciousness is

L . 2d . : . .
not admissible.?® Immediate knowledge thus is only due %o

sensory perception in’ the Suddh&dveita,
Memory is explained as knowledge arising from the

. LN : 25 . » y , ) -
impression anly.”™ The impressionsare our past experiences

existing in subtle £aorm, 26

The dreem experisnce® hsve the dream world as their

object, The dream world is purely illusory and has no

2

r
element of reelity.®'The reslity,shich is st times experienced

in the dreems,msy be explsined as ou @ par with the chimerae
thet we may of times see in the waking stehe.But as the

knowledge is of the essentisl nature of the self,even that
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24,Dabemas tvan asTti vekyasthayusmetpadasmiritapedsrtho-
-llafghsnendsmatpaddrthavicayaka jitnajanane tasya jisnasya
“praméqatvam na 8yat.d.B.P.J.1i.1.p. 3 Purusottama also
gives an elbernative explenatian for the mixtbure of
pramagas, i B |
25.8amekErfnatre jeayen jBanem.Pr.p.21.
26.Pr.7p. 21, \ '
27.8vapniky srstir neEyenatram na vastubhuteti nibeayzh.
’ Pr.p.24.
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which hae the dresm wcild as its object is true and not false?
Here Purusottena refuses %o aeéegb Mmdhva’s theory that though
the dream world is true mad without =ny meterial causé,the
dresm ezperiencéa are false, Purugotbema reduces this to
absurdity by pointing out tnat if s man sees his bead being
cut off iu a dresm even though his vision mey be 'untrue,he
must have his Leod cub off end must meet with his death.
The dssbinction between the dreem snd the weking state
iz stated 4o be the continuation of the latter,while the
forper is seen snd destroyed and there is uno cantinuity
between two dr@amsvggﬁaﬁkara distinguishes batween the/two
from two pointe of view.He says thab whatever is perceived
in s Cresm is sublated in She waking state.Besides the
critexian of bﬁﬁha,éamkare also distinguishes the two by
stating. thet the dresm experiences are memory or smrtd,
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o8, JRauam tu bedvisayskan satysm eva.Tasy&imertpetvat.Pr.p. 25.

B

90. Taths ca svapnajBgeritadrstayos tEtkElikenyethatvatat-
51 ikenyakilikanyathatvabhaverupavaidhornyan na svapna-
jageritadrstayos, tulyatvan. A,B,P.11.11.29.7p.656,
Vsllabha is far simpler when he Bays:Vsrsasanteram api

‘drbyarsnah stembhish stasbha eve.A,B.11.11,28.p.656-57,
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. whereas the waking experiences ave upalab&hi.aoThe orthodox

Vedshtic view however is thst o®4 the nirvacenTyskhy&ti.

,.JJ

Ratmkera refars to this in his Bhasye on the Brahnas@trs

Inii A 81 14 &53 be ssid,tne reason of Béﬁha;ahééha,as
given by ﬁa&kara,is oot so diflerent from that of Vallnbha,
who seys that & pillar remsins a piller even efter years,
which meens that it is not contradicted or subleted;but
vhile Samkergd BaAGhs-sbd@ha depend upon the chanece from

the dreem to the weking siste,this ig not the cese with
YMHaMmﬁmahmwﬁstOpMﬁtsm;ﬂmt?mweisnoommhmﬂw

between two dreams, E -

the dreasm, In deep slesp,Puraschisma seys,the self reveals

i taelf 32 . ST . ) - -

1e8e.d. Cintd or reflection which mey be of the nature of

synthesis or aualysis,which usy be by the mathod of agrecment

30.Kin punsr veithermyen? Badhw-bEANEY iti brimeh....ipi ca
seriir es® yet svepnadarSenam.Upalsbdhis ta jEgarite-
~derbanem, Sankerablzgya. IT.ii.20.

31. Cf.the quotations from Veddotape=ribhassd and Brahmavidys-
bherana in Drabuesibre8 I1.i.& ii.with Ssiksra's comments

Ur.Belvalkar.p. 164,
32.Susuptis tu svapnasysivaventerabhedah.Tatralnasphuranan

tu svata evs. Pr.p.25.
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or difference,cr which may be of the nature of mental doubt

or meditetion i to be included in the memory snd need not he
separately considersd, Shawe,feer and the like sre modes of
egoism and sve n}gt states of cognition.Recognifion is ncot Y
different fror decision. Hemory is suxiliary .to recognition,,
which is producec 'in associstion with the presanﬁ perqeption,
directly throuvgi: the operstiom of memory sand ‘indi‘i'eetly‘

through the operabtion of past impressions, 9”3

The cerrectnass or otherwise of an experience denends
upon the predominance of right knowledge or false knowledge
respectively,Thus paintings,idolations and stege-represanta-
~tians by acto?s have the predominance of pramg in a8 much
as/ they have the cspacity o produce the same feelings,as
would kave been produced in presence of the objects,which

, , s . 34
they have i1miteted,v™ ‘

M Yy : . . 4
Saititara belives that the subject end the object are
fundamentally opposed to sach other like light =né darkness.

The essential nature of the subject is differendd from
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33. 8 N. Dasgupte..History of Indisn Philosophy.Vol.IV.p.330.

34, Bhramapramassnthdlsnbsnen tu @kqﬁmavmfﬁ“tam spanyavad
bhaevatiti nyayena bhremadhikye v1ppry~a’€a eva.Pramadhikye
ca ﬁléca;yah Pr. p.25-26.
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that of the object.The subject is sentient while the object

y;

is nensentient.in the opinicn of ‘Senkara the sub ject-cob jecty

»

relationship is purely vrelstive.In tha ultimste qnnl gis,

the subject is not even the knower viz,the substonce of
which knowledge is sy ebiribute,but is kmewledge itself,
Thue therz is complete jdantity between the Atman and
samvit.Oub stetements like'l smw thin,'or 'I om biihd’are
due tc the superimposition of the subject upon the object
and vice versa.Similarly when we say'l know mvself',wp are
trying to turn the subject into sn object end thue think

in the realm of Adhy&Ess.RE&msnuja in hic Bhasya on the very
firet S@tra,gives a studied refutation of Sebkera's position
eind mzintains that imowledge is different from the knower
end the kuown. There can be no samvit without the subject
snd the object.Enowledge agzin is en sttribute of the
Ajmen . Purusottans ssys that the vyapti of vi$ayatva end
Jadatva cennot hs meintaized a8 has been done by bamkara,
becsuse the sentient Atuan is au object of self realization
like'J imow the Atmen'.If the Atmen is not an object of
pratyagvitti,that pratysgvitii ceases to be a vitti st ali.

It is possible to say that everything thet is jads is also
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a visaya,but ite converse is wrcng.gapurugottama further
says that Atmen end samvit eve not synonymous.The relstion
of Atmen end semvit 1;? that of a substence and its
attribuée or better,thst of ééraya‘and ﬁéﬁayin.ln the
statémentslike '1 know',or 'I possess knowledge',knowledge
is mderstood as en abtribute of 'I. 359urusottqma seys that
the object is elso real and different Lrom the c‘u.bge,ci; That
the Atman is revealed by Knowledge(psratab-prax@s1ta) does

not render it non-sentient,because Atmen is self-luminous.

Purusottama says that Atmen 'is both,having the essential
natuze of knowledge and having knowledge as an atiribute, 37
This is the real import of ‘the ten divisions of knowledge,

given by Purusoitama.ln the system of Ramznuja,it is very

diffieult to find oat how the attributesbre organically
related to the substance, For Samkara the attributes and

the substsnce sre not related but are one,snd the difficulty

S A Wy - s o -——.mq--.--r—----—-—~ou-—--n~---—-.-—--a.—-a-u———--—-———-—_-.———-

35.Visayatvens Jaiatvana.vyapseh pratyak aba&ltatvat...
Jqdabvnna v18ayqtvena vyaptel prat raksasiddhatvat,
’ A.B.P.I.i.1.p. 15.
36,Aham jénémiti Jhsnavam shem ity evar Stmadhsrmatvenaiva
tasya bhanse ca, A.B.P.I.i.1. p.l6.

87.Citsvarupatve sati svayemprokifasanvidadrayatvasyaive
cetanatvat. A B.P.I1.i.1.p.15.
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arises when he tries to explain how Atmen,which is sentiency,
becomes sentient. The theory of enirvsceniysta is ig%aet a -
frank sdmissian of the inability to explein the problem. But
then s very importent problem remains uiexPlaine&,Ré}ziﬁuja’é
refutation of Semgera touches the same points.The samvit of
Qehksre,which is regerded &5 one with Atmen,is the esoterie
knowledge. What then is the use of refuting him with the
srgiments,which belong pﬁrely o the exotefic level?Purusottama

blends the two pOQ1t10us and tries to avoid the d11f1cultles
by statlng that knowledge is tge Hature aﬂ also an attrlbute

of the Self.iﬂls involves the questlon of the exnet relationship -

between o substance and its gualities,which we shall discuss
laterlon. hgain Purusotbtema does not maintain,atleast expressly,
the dis tlnetlon between the exoteric and the esoteric spheres

of knowledge,and yet he tries to evolve the former from the latter
This cen be and is done by him“zby falling back upon the

incomprehensible powers of Cod.

(I11).

Weans of mroof, |

Pramazas have alweys occupied =n importanﬁ position in the
systemsof Indien thought.uh1le beginning his Prasﬁhana—

ratnakara, with a chapter on the Premanas,Purusottama g%veo
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the oft-quoted maxim,'liznsdhing meyasiddih' i.e,'the
esteblishment of thet which is to be measured, depends
upon that which measures.'SSVallabha describes‘préméga
as that by which ane knows,what is unknown.agPurugottama
says in the begimuing of his Prasth@naratn@kara,that the
term premana has two meenings,Firstly it stsuds for the
lmowledge which is not sublated or wﬁidh‘is different
from that which is liable to contrsdiction;it elso stends
for that which brings sbout such knowledge.éolt is
interesting to note here that Purusottama distinguishes
between Kerana and kérena.ferana is explained by him

a8 '"Vyaperavad aesadhsranan! 41

or *A uwnique sgent
associated with a dynamic agent with reference to the

effects that-are to be produced.'42

Vallsbha has not said mueh sbout pratyaksa, but

Purugottama has dealt with it often snd at length.

T . o D i o - - . . v -.m—..:.—--—-m-».---»-———o--..-—------———a—-u—-—-............

38. Pr.p.1.0f,als0 CitenkhI,II1.18, quoted by Dr.P.D.
Chendratre,iethodology.p. 44.Fn. 1.

, R )
3. Anadhigatérthagantgyét pramanasya.A.B.1. 1, 2,p-80,

40. Tatra pramanaéabdo bhavavyutpanno riodhe v ebBdhita-
jizne veriape bsdhayosyavyatirikte ea, Karanavyutpa-
-nnas tu tadréajianakarane,pr.p.1.

431, Pr.p.326.

42. S.N.Dasgupta.History of Indian Philosophy.Vol,IV.p.340.
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P .
;@rception or pratyaksa is defined by Purusottams as

the pram‘éqa,corresmnding to end depending upon various
sense~faculties. 43 Mhe sense organs are six-,’in number,
dye,skin,nose,tongue,esr ,and mind,Whereas nost of the
Indisn systems do not admit the mind also s a Sense-
;-fécult‘;y ,Purusottama is inclined to admit it)(asﬂsueh.
It is better, he says, to believe thét the mind is and
is not a sense-feculty,because of its neture of both
knowiedze end eotion. It Hae¢ not been accepted as an
indriya because it is superior to the other five,Thus
he thinks that the mind hes its function of a sense-
~-faculty,but has also something more then that of 4n
ordinsry sense-faculty. - \

These indriyas ere atoinic;éuper-sensible and changing
(Vik“a’fi).?urusottama gives the objects of these faculties

as follows:

The eye hes as its objects the manifest form,that
which has the menifest form,end the modes of the latter
like number,extent,separation,conjunction,division,
relation, non-relation to others,moticn;action,genus

and that in which it is inherent.The objects of the

- . W gy o S W S T S S S v T W p S - s e ——

43,Indriyatmakam pram@em .Pr.p.108.
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skin are the menifest toueh end whatever is connected with

it.Sipiler are the cases of nose,tongue end esr,which

have their objects as the menifest smell,the manifest
taste end the memifest sound respectively, tozether with
all their corelates,it ic intevesting to note thet for
Purusottena Qply:the menifest form or comd or touch
can be sn object of its,correspondiné Sensé-faculty.Thus
the atoms of ghosts,which have no manifest colour cen
'not‘be an.object of the corvesponding visuel sense-
fééulty. Thg# the earth is the.dbject of ‘all the five
sense-faculties;wster of four(escluding the gustatory),
fire of three(excluding the gustatory and the olfactory),
air of the tactual ond the auditory.Space is the object
of the visular sense-facultory cmiﬁr on the ground of
the premeysbala.*? Directians and time sre known oanly as
attributes of the objects of knowledge and not as
separate objects,The modes of the mind like desire end
others are grasped by the mind,The soul and its attributes

are not however objects of mundene sense-faculties,

Tamas or dsrkness is regarded &S a Separste
positive entity end not mere absence of light.The

followers of Szmkera slso think in the same way. When

By TP T - cub e G VR SR 8 TR O - " S S o o -3 " D - . P - oy o S h L W
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we do not perceive objects in darkness,we actually see
the darkness,which is en entity and which comes in the
way- of other objscte and covers them. Similarly Purusottoma
is inelined to regerd the pretibimba also as a seperete

category.45

?urusot%ama refuses to sccept Abhdva as 5 separate

" category and considers the various abhAvas és’jnst‘
different stetes of the cause. He thinks that they should
be included in the Hvirbhave and tirobhdva. The sbhiva
came %0 be regerded as s pad&Ertha by thé later ?aiéegikas,
whénwthe Yaiéeéika ontology gave wey to and ébsorbed in
it the consideratio&léf the Ny&ys e@istemoloey;ﬁagéda,

for instance,does not sdmit it Foﬁ him‘absolute non~4
exisfencé has no meéniné while other three abhavas,the
pragabhavs, the pradhvansﬁbﬁéva.aﬂd the anyaﬁyébhéva aré
related to the positive being.The Suddhadvaite believes

in the menifestation of the Lord as the world.Hence for
Purusotteama,everything is God.When sometliing is produced,

the cause is menifested in that wayjwhen it# ceases to
exist,thot mepifestation is withdrewn and there is
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45, Vadavali.mndhekaravala.p. 131£f,4& Pratibinbavada,p, 1936F.
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non-menifeststion,Thus there is no abh@va,nothing which is
non-exiitent. Purugottaﬁa QXpléins\all the four abhdvas,as
related to the AvirbhZva and TirobhZva ‘of the inheridg ceuse.
The’prégabhﬁva’or negation sntecedent to pfoduétion’is the
candition of the maberial cause,whicﬁ’is not menifeétea,the
condlt10n~wh10h is congenial to its manlfestatlon as an
effect. ¥ g imilarly the pradhvans“bhava or the ncn-exzstence
posterlor to destruction is the Ccndltlon whzch is agalnst
the subsistence of the effect.4? The anyaﬂyabhgva or the
negation of one thing in snother snd viece verss is just

on Svirbhavavidegse becavse it is a menifeststion of one
thing,that excludes tha?ptheps. 48The sbeaolube non-existénce,

which is illustrated by the son of g baruen womsan or a

sky-flower is nothing but non-menifestation or tlrobhéﬁa.

The function snd operation of these sense~faculties sre
-of the naturs of proximity.(Pratyadsattiitps)lt can be
divided into two,mundsne and supramundsne or laukikes and

alaukiksa,The sﬁpramuﬁdane is thréefold,saménya,yOgaja and
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irobhEvesshakrtd karyavirbhave-anukiila svastha.Pe.p.d 11,
47 Karyandsthitipretikila-avastha.Pr.p. 111,
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48.Tesyaiva iterovyavertaketvid iterevy@wrttatvee ca.Pr.p.115.
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m&yaswhile t}ie former is fivefold,samycge,t&datnya,

samyaktatadatmya samyuktav1mesauatd and tadgtmyasvartpa.
The samanys is that whzch is useful in the Knowledge of
an 1ndlv1dusl owing to fhe geneval f07m which is followed
up in‘it.49 The yogaja is the percentnal exgerience'of’

the future or past events and those events,which are

’ I ‘ ! . o JO
beyond the reach of our sense- organs. ke maya 1s the

pérceptien of those entities,which in fsct do not ex1st.51

ilhen our eye sees en object,it is due o the contact of

our eye with thal parfisular object.This is samyoga, by
which we know nst-anlywthat pérticular object but also

its oualities,sction and species.Or it may be the identity
of the two,which ere in comtect with esch other. (Samyukbe-
~-tadZtmya) Similar is the caée of the skin,nose and
tongue.Wher however we comprehend the sound by our éars,
samyoga alone is the function.With 3sgard ta the knowledge
of the external objects by the ﬁind;tEGSe ébjeéts ére
eﬁpefienced by the wind tﬁrougﬁ‘the inStfumaﬁtaiiﬁy of

ythe sense~Facuities,whicH are connected with the objects
¢§-£;~"-~;k na tad vyektijfione upayujyate. _.9.116

50; inagate~ ailca—atlndrlya&1vestusaksatkare.‘r.p 116.
51.Avidyamananam padsrthenam buddhan upasthapane,Pr.p.1186.
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on the one hend and the nind on the other.The mind
éXperiences its own attributes like knowledge and
‘heppiness becsuse of the relation of identity or taEdatmya
between the attributes end the substentive.With regard to
the comprehension of the modes of mind,ths nature of
those modes(Vritisvariipa) is the means, lLiisappesrance or
tirobhava is known through the indriyasémyuktaﬁiéegagatg.
- While dealing with the perceptual experience of
eﬁhernﬂl objects,an importsent point has been msde out by
the 8§ ﬁkhya aad the Vedantic scholars with veward to the
vrtti or mode, Ye See a certain object with our eyes,
but the sane externsl object is seen even after the éyes
are closed. This form cennot be an external object,which

7

is not seen because it cen not exist without ite substance,
Hence it must belang t0 something within,ratver than to
the object without. That ie how the followers of Saakhya
adnit the wrtti, The followers of Bamkara accept the

vrtti a8 an effect or parinama of the infernel organ,
produced by the contact of the sewses with the objects,
The Naiyayikas do not think it necesrary to accept thé

vrtbtipadsrtha.Purusottana says that the experience of

an after-image is universal and cannot be rejected as
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has been dope by ‘the NeiyZyikas,The it the:efpra has

to be edmitted but it is not necessary %o acqeﬁt it a8 a
sepérete category,different from tne budihi. It 1& just g
specific state of the bﬁddbi,sroused\by time and produeced
52

by the qualities like sattva.“® Thus when an external

object is produced in the wdaking state by mesns of our
eyes,8imultaneously with it is preducpd the ba&ibzvrtt1

V3

of that particular form, %hen the eyes are closed we

* 3 h g A L. 04 H ) aM a
erperience thet very vriti.Thus the vrtil ie both gugajﬁika

: P

snd indriysjenya. 1t is interesting to note that ;ﬁuru@ottama‘
admits time as’'a cabtegory existing in the buddhi end not
in the senses as done in the ﬂ%ﬁaﬁﬁﬁﬁé Vedéﬁtaparibhésé;
For Purusottama time 1s the Leberwluant of the buddhi gnd

e of the accessories o mental 1ll*m1natlon 53

Budshi Says Puruso tama,i8 To be lﬂLOl’ed from its
P S AT TS U S .
effect i.e.the xnnwledge of sofething.”™ Its place is the
hesrt.A man who is endowed with the oudihz knows the
externasl objects.So buddhi can be understood ss th@ cause

of knowledze,as can be seen in passages llK%} g man who is

5&.6ud“h1taetvasya K&l § bdhasatnvadzgumexrto -vasths-
vifega svs.Pr.p.124,

58, Cf.T.8n. Ab.pp.107-110.;Pr.pp.123~126.

54, Viéiﬁﬁajﬁénalaksagakérya—anumeyé.T.Sn.Ab.p.?7.
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intelligent knows thezébjéets;'(yb bu@dhiﬁ§ns'£aéya padarthes
faen bhavati,Or Subuddhir syam pedErthan janwti.)Buddhi

and knowledge ;re used as synonyms‘on accounﬁ,éf the
identity of cause end effect.Thus Purugottama exﬁlains
buddhi as 'Yogajedharng’ jenyo v1»1<taJnanaSamanakaro

SSWhen ihé

Jnaaendrwye—nurgsaha&ah paqartho buddhir iti.'
buddhl functious at the first mo#%ment of the Opavatlcn of

senses, tnere is 1ndeterm1nate knswledge'when the buﬁdhl is
podified in the wridi, in 28800 iation with the’ sense-xaeu;ty

the 1n&eterd1n ate becones dPEeT&lndte The vrttis apnear

in succes 81an,,W1tn the rise of one V”tbl thaformer

. disappesrs.and remeins as an impression(Samskéra).When’

these impressions ave %aused S& certain(aausesﬁand conditions,

théy take the form of memory. | | |
Purugsottama explains the }Sroéess of oﬁr érdinary

knowledge as similar %o the process of eny other sction.

Accc&dlng t0 the Bhagsved GTta,actions of an individusl

are«dependént’qpon five factors.sgﬁody’ls the Operatlng

55 P.8u.4b. p.?Q.
56, Cf.Adhigthanam tetha Kertd karsnam 66 - prthaav1dham,

Vividhds ca prthak cesta daivem cazvqtra 7aneamam

‘Serirevehmanobhir yat kerma pr&rebhate narah,

Nyayyem va vxparvtam va panvalte tatrs hetavah,
‘Bhagavad Glta. XVIII.14+15.
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besis, while the individual soul is the agent.Karana mey

e

be dive:se,éxternal or internal,Cests or activity signifieé
the various functicns of the pfénas end body.Daivs is time,
action,desire of God,the imner cantroller(intaryzmin),and
the superintendéng deities of the sense~organé,which are -
accessory to the chief breath.Thesevara the faetors
responsible far that setion which is the cause of the
consection of the mind,which produces knowledge.The whole
process can be explained thus.Because of the desire of God,
the inner controller who is sn suba of God,inspires the
internal orgen with the help of time and action,The
internel orgsn is fourfold, Rudre is tﬁe superintending
deity of the ego(shaik3ra),which produces the consciousness
of being embodied,Brehma is the deity of Buddhi,which is
responsible fer the function of the sense-faculties,

The eiths is latent but grasps the soul in its uwnity in
deep sleep .The manas,which ie cupervised by the Hoon,
heads the list of the organs of both actiong apd

sensation sad its function is to inspire the respective
indriyas by mesns of its relation to the orgsns and their
ﬁeities.Then these orgens perform %heir respective

functions, The sense-orgens,when inspired by the menas,
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are reloted with their objects and produce the indetermineate
in the menss,which is aléo indontect with the objects W¥//
through the sense-organs,The manas thus has its mode in

the sphere of these sense-organs.When these modes of the
manss afe.qualified by the buddhi,through its own mode,

the indeksrminate becomes determinste.Because of the
infinite aumber of exteﬁnai objects, the determinate knowledge
is infinitejeven then it cen be classified into doubt,
wrong knowledge,right knowledge snd memory in the waking
state Sinilar classifieaticn is possible even in the

dream state,Purusottema says that the buddhi can also be
divided into three,the upddsna buddhi,when the mind is
attracted by a certain object,the hans buddhi,when the

mind is repelled Ey a certain objieet «nd it wishes tb

avoid the same,snd the upeks® Euddhi when the mind becomes
indifferent to a certain object,The sense-organs enlighten
end object by estsblishing cantsot with it.The eye
spproaches the objects with the help of its rays,or the
power of the superintending Suﬁ,or by the colour(Riupa),
‘which is its quality,The manas,which rules over the eyes,
is also connected with the objects ir the same way. Thus

_ we perceive sn objeét,limited'by definite space,as for

instence a pot o the earth or the stars in the sky.
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Regarding the other organs of sensation,if is the ’manas.,
-which goss to the objects together with the respective
organs,becanse they havevno rays.However unscientifiec

this process mey appear to a modern mind,it is interesting
to note how carefullv‘?urusottamalﬁas given an enelysis of

the psyeholagy of perceptlan.°7

This process of perception is not however apnllcable
to the 1ntu1t1ve perneptlon of the Lord. Purusottqma 33y
that the perceptual realization of God depends upon God
hlmself. 1% is ‘only by His grace,which is the seed of

devotion,that cne may see Him,He cen slso be ssen in the

stete of incarnstion because of Mis general desire that

'May all see me'.

is regerds snumsna,Purugottams seys thet be has nothing
new to say.He defines it es en instrument of inferential

knowledge.59Vy§pti is the invarisble comcomitance or

co-exigtence of the hetu snd the sadhya.®0 It thus requires

S A A o S P S e R T T W S N A T Y A T S B Wk A T D B
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57.Cf.4.8.P.Ii.1v. 16, pp.?92—794,3r pp.126-128,
58~G£.A- B.P -II» 1.@‘. 160 pP.BO'&‘gOé;PI‘.?P. 137"'1380

59, Anumitikerenem enum@nam,Pr.p.138,.The same definitiqn in
Pavkassngraha.P. 34, ‘ A
60.Avyabhicaritem hetoh sadhyasamanadhikereanyam.Pr.p.139.
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the presence ‘of o particular é‘é‘dhyg,whepever there is a
particular he tﬁ,and' the‘ abseneg of .thé’“het’u 1n absence of
| the sédhya.‘l‘ha hetu ié that which is. presse& into service
with the object of proving soma‘bhmg.bl The sadhya is

en object which 1s desired to be proved (Slszadhayzsa-

‘ ‘msayatvam} .Purugottena is J.nclmea o &ceept tne c‘tn*lsmn
of vyspti into sama end Vlwama,l e. mut;zal or ane-qn.&ed
':concoxz';ltance,followmg the Sankhyapravacanasutms. We
have thus »the sama vyapti when the circle of the hetu
and thet of the s&ihya oomelde-whe;z the former falls

mthm ‘the lattc.,.,we have the vxaama vyantz.

Purr..sottama exp}.ams the process of mferenee 8s the
dec:.sum of the presence of the sadhya in 2 nartleular
case,on the ground of the memory of +the :mvarlable
co-existence of the hetu and the Saahya whlch we have seen
often ar onoe. Lhuq we have often seen the smoke and
flre both, 1n the kkitchen and the like and we decide the
mvar:.able coneomltanee ‘between the two.After that,when we
see smoke on a hill ,we remeygy‘;r that conecmtance and

de&iuce the existence of Fire also,We can say that the

snumana is the ap@lica’tian to & particular case of a

LY

- v " - - - - - ———

61 sadhyatveno;xadzyamanatvam he tutvamn.Pr.p. 139
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general rule, whzch agaln has been formed af er;lgoking-into

. a partlcular cage or cases 62

~ ¥hlle GFautema’ elasszfles 1nference into thrée;yurvaVat

\ 1éesa?at and Samany&ts*drsﬁages Fhe new school of Togic

gives aiother classification ;nto,gnvayavyatlreka,kevalanﬁayi
éﬂd kevalavyatifeki The first i@-&ependent upon ‘only the
9031t1ve eoneemlﬁ“nce as no instance on the negative 51de
is avazlable.eé'Puru autama is not hcwevegélncllned to
aecept it, far even if an obseet may be sald $0. be knowable

. in one form it is not. 80 knowable in another form and thus

the negative instsnces are avallable.§5 Purusottama accepts

- Auahall -~ o W - L] ‘---un——---—---—-----.

62, Tac ca samanadhlkaranyam bhilyeh sakrd vi daréanat Sangkar-

odbodhe smrtipatham arohati.Tatas %atsmaranottaram hetuh
sadhyam nibcsyayati. Yatha mahanasadaq nibcite dhumasya

vahnyavyabhicaritgségéhédhikaragye paécéfhpar?atéﬁau
drate dhﬁme*tatsmara@gttaram dhiimo vehnim niesyayeti,’
‘dhﬁmadeéaﬁvahnir iti.Sa niéeayq’numitih.Pf;p.142.
63. Nyayesitras 1,i.5. |
64, Auvayamatravyaptikem.kevelZnvayi yatha ghstd bhidheysh
prameyatvat pa?avat.Tarkasangraha p.40.
65, Sarveiripi kenascidripena jﬁéyatvﬁdiSattve’pi’rﬁnéntareqa
 tedebhavasya sarvejeninatvic ca kevalanvayzsedhyaka—

anaﬁeSyalvabhﬂvat Pr.p. 141.
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the other two 1.U.Fevalavyat1rek1 and Anvayavyatxrak:.
The former is. arrlveé at, when only negatlve 1nstanees can

be *cuna as 1n tihe earth is dlfferent fron other thlngq
because of 1tu earthness'.(?zhh1v1 itarebhyo bhldyate
prihivitvat.)In the snveyavyatireki form of anuméﬁa,wg have
both the positivp and negative éoncomiténce a8 in'the hill
hee fire on 1t¢ because of the smoku.(ParVato vehn iman
dhﬁﬁét )

Both these,anveyavyatireki and kevalavyatlrexz can be
elasqfled into svErthas and par&rtha.bﬁavartha is for
resolvzng thp-doubts of one's own mind while the other is
for convzr_cmg others of one's own conclusions, The latter
therefore is dependent upQu a sylloglsm which socordlng to
the orthodox Ryszya has five pr99031thas,prat;Jma,hetu,

'udéharaga,upenaya.and1nigamana.?uru?ottaia pnefers.thei

syllogism with only first‘three prquSitiOn$.67

2

. . F :
Purusottama aslso discusses in h1s‘;&asth§naratnakara,
various fellacies of reason,which we hsve referred to

in the preceding chapter snd hence the discussion need not
_be repeated here.
The most important premsna for the ¥edantas,however,

is the verbsl testimony,which is defined in the Ny&ya-

66,I0am dvividhanm apl svarthaparar thabhed 5t punsr
dv1v1dham.Pr.p.143 See also Tarkasangraha .37,
67, Pr.p.144,
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Sutras a8 the instructive assertion of a relisble person.68

Aecording to Purugbttema,dpta is one who speaks of things
as they e::'e‘.'s39 It can be divided into two types,laukiks
and alaukika.The laukika refers to persons like us wh‘ile‘
the slaugika refers to all from sages to God.Among those
who ere alaukika,the higher a person,the more reliable he
is,The most trust worthy‘and absolutely infallible is
therefore God.So the ¥edas which owe thenir origin to
Eiim,congtitute the :‘;.ndependent pram'éx}a.m

Purusottama discusses whether or not the Vedas cen
be treated es an independent pram'éga.ﬁraiﬁarily,the words

of a man d@pend upon wbat he has ssen-or inferred, but

' this does not mean says/ﬁuruﬁot‘cama that verbal testimony

OO S A . Al W S Sl s 2900 e A e ek LS SO B D M WU e S S e D A S S RS B gy DOV U U G PR WS L e s A A g O s R B s g W s VIR S S g i P

68. AptopadeSsh Sabddbh.Nyayasitras I.i.7.0f.also Sa
eaptOQ&deéafﬁpah.Pr.p.34.

69. Apted ca yethBsthitar thavidi.Pr.p. 84.

0. It is mtarest.,n&: to note that a similer elassificstion

has been given in the Tamasangrdhu Vakyam dvividham,

“;fqzdlssam laukikem ca.‘fammem1“‘?31“0&1;&#?5% sarvem evs
premanan, Leukiksm tv aptoktam premeusn.inyed epremsnam.
Tarkesepgrsha.p.53.0f. 8810 siniler elsssificstion in
the Nysyasutras: 8a dvividho drstadrstarthatvat,I.i.s8,
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owes. ite authoritativeness to perception or inference.
Whenever a word is heard,if has the capacity of conveying
to our mind & specifif object,which mey not have been
perceived.Tﬁe scriptﬁres sre not; depgndent yupaﬁ perceptiqn

as the~dharmé,which is no where found in the wgrld,is )
teught in the Vedas.We may sgree that the words,which
establish something conuected with the worldly déaiings,
require perception but this is not the case with the

Védas.71 The Vedas tesch us of the objects,wﬁiéh are'
supraworldly.So their authoritativeness is self-establishad.78
Puru§§ttama argues that if we believe in the paratah-
pramanys,i.e.its validity depending upon something else

and not self-proved,then the right knowledge can be. -
scquired only by the operational capacity of that particular
premana,upon which it depends,The knowledge of that

capacity again depends upan something‘else and so on,
This(would lead to the reérassus ad infinitun.We shall

have thérefoze to stop somewhere,So we may finally believe

in the pramznatva of the intefnal organ,which is purified

by the Yoga or in the instrumentelity of the quality of

e A S o o - G 0 o M SO A S S WA et 00 S S S s R e S B M R e S B K S e S T i YO . D s g D P N A s i il g

71.A%o Leukikevyaveharasadbakesyaive babdasya protyakso-
pajivakatvan na Vedasya, Pr.p.38,
"- - ) _ . - y . Y

72, Tabds eva pramsnam.Tatrapy alaukikajidpaken eva.Tat

svabahsiddhapran@isohavem pramsnem, T, $.P.¥.7.p. 35,
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sattva,pure end simple,The purification of the internel

organ or the quality of sattva can be brought about by

the scriptural means slone.Grest persons c?an,},lave fai'th
only in the Vedas.Se the Vedss alone,which purify the
satbva,which are the words of God himself snd ere of the

‘neture of His outbreathing,stand as uwarivalled pramzns, 73

The impersonal cheracter of the Vedas,as made out

and emphasisea by the KinBnsa,has roised one of the

- .

complicsted problems regsrding bthe chsracter of words and
their relation to the objects,which they convey.If we have
to believe in the Vedas as the highest authority,we must
understend thet velation to the elbernsl,but the individual
objects denoted by the words sre perishable,How to exﬁlain
this? Jaimini says that the words existd for ever,in an
unperceived form;they are only mede menifest when they are
uttered, The relstion of words end their mesuning is

410 thet case words csn nob Benote individualss

7
eternal.
they heve their relation with the form or Ekr¥i,which is
etarnal, Senkara generally accepts the opinions of the

lHimaneakas and says that the words have their connection

e s 0 ) U o L B, O TR O S S P I M S 5 et M S A U o W St . o A . AR 3 D e A SO S S W W A A A D o T U 2 e B o e e e

V3. CL.E.8.4b.V.7,p. 35, .
74. Autpettikes tu febdseysrihena cambendhsh,

Farve-ninansa~-sitras.i.i. 5,
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with the form end not with individuals./5Th0ughyéamkara

accepts the conception of j&%i,leter Advaitins like @itsukha

do not accept it,because it is difficult to explain the
relation of jati end vyakti,class and individuals.Remanuja

gets over the difficulty by thinking thet ell the words.
ultimately denote God,The innerdself of all the words is

God;as the externsl form of the objscts,which wre expressed,
may be diverse,we should aot think that the words,which

. ‘ 7
ultimstely denote (iod,sre synonymous, 6

Aecordiﬁg to the Svddhadivaita,the highest Lord has
meny powers,God creates not only the riipa-prapsfice or the
eregtion iﬁ form but also the uEms-prapaica or the neme-
creation, Thus pure monism may be said to give a theological
explanation of the Vedss.is Purusobtama puls it,the
Gebdabrehmen is first revealed a8 the ﬁéﬁanof God. It is
insuteble et firct.When it i manifested through the mouth

of God,slter acoviring & subtle form of the nature of

7

75, Rkrtibhié ca babd@enm sawbendho na vyakbibhih,
SamksrebhEsye.1.i1i. 28,
76.8arve Sabdsh paramdtmena eva vAcaksh.SarvadarSanasaigreha,
‘ D. 104,
See also;Jhe tu sarvavasthavasthaych psramspurusabsrira-
- tvena cidacitos tatprakarataysiva psdarthatvag
tetpraksrah peﬁamapuru@ah servads Sgrvababda~

— - 3 x k1 ,""'x bl —— -
.vEcys iti vibessh.Sribhasya.l.i.l.

A
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the mental determinatiom of different letters,it sppesrs
in the gross form of morae,vowels and letters.It then
assumes the form of Babdebrvehmdtmekeveda,ss thet N&da is

all-perveding,it is present in us also.Cod then enlightens
the vetti of the auditory sense-freulty and it is heard;
it cen not be heerd otherwise es the door of hesring is
closed.It is $he same Hads,which is imown ss Sphota on

the ground of ite stymology ss' sphubati végjanena.*q?

I+ is then revealed in the form of para,padysnti,madhyems

and  vaikhari,as accepted by the grammeriens.Purusotbtama

cays that just as sat,cit end anenda are agpects of God,

. . } Lo 7
letters,words sad sentences sre sspects of Sabdabrahmen, 8

Purugottams also discusses how a word is hesrd.Wind ,
he says,is ins%rumental in the production of sound in or
out of the body.Sometimes we heer the sound Qf friction,
The five prémorﬁiai elements =zre its samavayins,Sound is
particularly related to the Aksba,while it may be said to

15F 1,

be common to the other four.Whenever a scund is produced
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‘;‘7DMCPD56.
78 .Brahmansh saccidanands iva Habdabrahmano verpapade-
vakyani namani.Pr.p.56.

—
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.

L 1%

t generally spreads in verious diresticns,because of

<, A -

ts very nature of spreading vut.So thoss who happend? to

fte

be near to the place,where the souvnd ie prodnced,cen very
ez81ly here it,Thus spread out ny the air,it ig graduall
absorbed in the esrs of the hearers and ultimately becmme s
inaaéib?e.?gﬁe can recoguise the place of the origination
of the sound,because of the wind,that brisgs it to our
.ears,Thus the directions which sre not independsutly
grasped by our ears,cen be comprehended a8 guslifying

attributes of the gound,which i hesrd by us.

Just as Bfahman in the %uddhFdveits hes contradictory
ettributes, the Sebdebrehmen also is possessed of
coatradietory quaiities. Consequently,let ters,words and
sentences also,as as;;ac:ts off the same,have the viruddhs-
dharvabrayatva.Thet is why the babda,which iz not only
etarnel but also parvading or vapaia,is heerd only in

certain plsens anc nob everywhare and at all times,

Purascttana ssys that the wvslstion of a *"ard with

its meanias

3

is eaternal.le sccepte the existence of akrti

¢

. . e . ] . ) .. 7 BO
or form end the ebfinal relation of the words with itd,

79.,08hysbhave vehner ive Svsbiavatah kaldliina ca tasya
nssah, Pr.p.63,
80. Tasmad. sty atiriktd akritir nityeti tayd dabdasya
sembendhe’/ pi nitya iti siddham.Pr.p.4d.
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But he does not agree with the contention of Samkara and
the Mimansakas that the worde are connected with only the
fore and not with individusl objecﬁs.on the other hand he
says thet words have their relation with the individual '
objects and not just with the form.gllf Wé 5elieve in the
reletion of the words with an eternsl form there would arise

the contingency ol admitting leksaud (indiestion), by which

we know of sn inle¢G3€A object,Vallabha however is staunchly

cpnosed §o laksaga in the explanation snd i erpuetatiqn of
the Vedic pessagee.ln enphaticslly edvecating the strictl by

:
Literal interpretamianf“af the Vedic pesseges,Vallabhe
su*nss 28 the Miransekes aiso.fhile stating thet,ly onee
resoriing to laksang,we chall resort to it evnryahm?e, which
is surely not a b appy way of explspations, ¥V liahqe and

of ter him,yuruQLtuama give a sound srgument sleo,The words

—d

employed in the Vedas hsve not always their couventionsel -
meaning,but are at times used in their etynological sense,
The word *siktaretah' is an instauce.It can not have
relation with eny eternal form thst ean inply any individual,
on the other hepd it is sn sttribute end as the term can be

used aaly after the seminel discharge,it is anitys also.ga

31, Taenan naiy tivatre sapbandhah,kintu vyektav eva
saubordhah., Pr.pp.46-49,
82, 5B P.I1.111.28.p.426.
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To resove thie anamoly we shall have to accept =z different
- ) C & o
Vedic world with the celest%g obiects, that sre the avayavas

of ftod.Thus all the werds ,letbers and sentences,which sre

the viknti of theOmkEras,priverily express God.wWhat i
riefly steted by the Omkars is stated in the Vedas in so

maly woris, 83& W can we know thet there iz a2 different
?eéic ereation?Tor this is given the example of the word
JEmadegtys.(ue way call oneself Jamadegiys or the son of
Jematagsi,but he knows himself to be Jémadaggga only
ndirectly snd there is no perceptible evidence for it.

Similarly the Vedic world,which is difterent is kuown only
3 . 84 v ’ . . . . .
indirectly.”” The conventionel ussse in the seripbures is
to be understoot, ze it is understoed in  the world,from the
oxpressions of the elders,Purusottams says thet pcople make
golden ipages =fter kmowing the form from the eerthen or
wooden imsges,.That is why mundene illustrations like theb

of a pot and the clay are found in the Vedas.So only human

beings and not the Vedss sre depsndant,
63, TethBce bIjalaktir eva sarvavrkse prassvatity OnkFrasya
Y& perenatmavicaxatd Saiva Servasmin vedataran prasra,
. . A.B.P.1.1.10.p.150.
84, Tath¥ ca norokvena svasyae yeothd javedemySvagotis taths
paroksenthi tasys prapafoasy@vagatibc s B.P.T.1i1,28.p.427.
85, AB,P.L.i.4.pp.136-137,
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The connection of words with individusl ohjectsvis the
gaestion not only with the Vedés but even with ordirary
words,which have their worldly usige.That the ob jects sre
iafinite does not pose eny problem for Purusottama,who szys
thet all the objects in the werld are non-different from God.

It will thes be seen that the SuddhFdvaiting not only
differ from Sahkara,bub even from Remanuja.They acoepd the
form but, are inelined to believe in the relation of words
with individual objects.They sgree with Rﬁnﬁnagw in his
view that words express Cod,but while for Eﬁménﬁja,all the
words ultimately expréﬁ? God,in the systen qf Vallsbha,all
the words primarily express God snd there is no scope lefy
for indication,They edmit ®he sphota bub.nct as explained by
greunarises.The sphota is not TE”E¢161 by the lettors
(Vernghhivy aﬁgYu) but is expleined as "Sphutati™vay anena®
by which the speech becomes manifest.ind finally they
believe in an entirely different world of the Vedas,.This
world is suprammndsne snd hence the authority of the Vedas
can pever be guestioned,even if they express what nay appear
to be sbeolutely wrang sat sbsurd ideas like 'Fire is cald !
(Vahnir sous ?nh\.Thai the Vedas are sleukike is enocugh to

seal the lips of any sceptic,who would find out = bundle of
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contraditions in the Vedie litersbure.It'is a.ndvel mad yet
very strong argurent of Vall bhﬂ end his followers

Purusottema accepis the VXP:eésivJ aapaoitv'of all. the
three,letters,words and ésnter ces He 5éys that afaﬁg tnem»
-zalves they bear the realition of princiﬁ 1 end subqrdlﬂmt
Thus in a word,she lettars are subordisste %0 the word,end

in a sentence the words sre subcrﬂinata to the = ntence.

Purusottama explains the expressivensss(Vac tﬂﬁt?ﬁ)dm the

-

possession of the beginriogless cspacity favournbla $c
the copnotation of a certain meaning,which is undsrstood

from it.4s this connotetion by caspacity is sccepled az

etexnal, there is nothing to bar the esisrnal nature of

. 86 , . _—
exprasgivene s, (rammarisns believe thaet 4akti is the

a b1 3 d —
very ngﬁture of tne word aud is the scme as vécakatva,

- Purusottens however understends Sakti as the capscity to

— 87
reveal the mescing snd nob as vacakstva. Seilets is

ad
exp /%y hin se the dévine reguiation of Saitti so ag to

86.Vac skatvan cirphepratiti jauenBnukiiznsdi baktivsttvan
bodiyen,Even ca baktyad bodhakatvasyasulpattikatvenshhi-

b

~preteivan e tofys nityatve kim api bE

(*‘”

\‘hCK k v* w.p 9&&

87, Vastustas tu mathuvapuranarydyi'ﬂnaélvacqgutvernpm
arthebodhBvirbhavakabaktir stiriktaive.Pr.p.82.
At sncther place Purasottems explaing Sakti as
Fadapad@rthayor nltgasambandhuruga,T.Sn.Ab.Y.153.9.130.
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reveal only a particuler ﬂeaning of a particular word

e . . neo . B8y e
upbered at o particuler gkave,anﬁ tine. " Gakti is three-

-fold i,e.it hes three wetbis: (1)Privery or nukhys,
(2)Indizztion or gaund and (3)implication or tEfparya.
The first is the expresced sense.It ie threefold;
conventional s.g.@g@@apa,stymolaglcsi c.&.pacaks and
aetyrologico-conventional e.g.paskaje,The second is theb
which indicates by a possible comnection,it is clmesified
into two: (1)Prayojana lakasyd,vhon sove sense i conveyed
indirectly with o certain purpose,e.g.Cengdydn Chossh,
{2)0amT laksen®,when tue idea of r stemblence is memmt
.in a nentencs,e.g.Caur vE hlﬁan. Inpllcatlnn is the

90
uttersnce of a senience for conveying a certain purport,

pPurusottema like some rhedoricians,does not accept

stion or vyedjan®d geparalb t5i,bat includ
suggestion or vyeljan® as a ‘separabe vrbdi,but includes

ca s - g
it in the tatparya.“]
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88,%tad debakslavibhedensspabhir uccaryamsuo’ysm Sabda
imew everthem bodhayatu na tv enysm itIévarairtaniyame-~
~ripsh bokti-sshkoca eva sahketepadenocyate.Pr.p.88,

89.Pr.p-93.

90,18 tnarysm ca tatpratifibchayﬁ’uecéritatvam.?r.p.Q&.

910 Pr. '{).95.1’?.
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Purusottaﬁa dees not agree with the Eiménséidoctriﬁe
ket febde iz prevertuks.In the SuddhEdveite,it is God who
urges pecple for action.Purugcttama uses the wethod of
reductio ad absurdun spd arcues thst if we helieve théi

the words are pravertake,sll would be epgsged in the
activity,es enjoined in the Vedas but this is nédt the
enga, S0 their pravretti or otherwise depends upon the desire

of fod and not the Veﬁas.92

Vallabhe explains the smrtis as:
e . . 9
Bsingm purveceritesmaranam smrtir neyate.
Purusottams secepts it ss his definktion of the smrtis

94 ..
Ixperience,says Purusotiana,

in his Prasthanerstnékara.
ig the root of memory.It mey arise owing to the préctices
~of sncient ssges,or by worldly dsalings,or from the
sastric works a poliey or from the Vedas. OQut of all
these,only the last can serve as the means of %alid
imowledge,But the validity of the smrtis as a pran@na is
not on a par with the Vedss.Purusottema says that just

as a pirror reflects an object,the smrtis exponnd the

92.Pr.p, 101,
98.7.&n.7.33."
94,Pr.p, 108,
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teaching of the Vedas,but just as in %he case of roflection
thers is a fundemental distiseticn be tween Lh@ obgoct end
its iﬁzags,qs seen in a mirror,sinilarly the prsmszp.ya of the
smrtis is dependest upon the knowledse of the Wedas, The
smrtis thue iz,s}v:e the gjurppse of erziafgiﬁg and  strengthening

o . g5
the Vedas. apd not of replecing then,.

‘Purznas ere understood by Vallabhe as being Vedadherma-
tidebe, i.e.the extension of Vedie teach:'ﬁg.%:{t moay be
interseting to note that the puranas are eonsidere{l. in the
bnddhsdveita ae move importent then thé smrbis.”  The
Purgnas are of the nsturce of emisne:t‘im and eXpension of
the Vedsas( Vec’mpabmhs;:{arﬁlja} .The guréias deseribed the
sport of the highest Lord and sre mus eqgually authoritative
like the Vedag,the only differeace uetween the tWo being
that the Puranes ere depezzden.t upon & partmaxlar kalpa to

£¢ which they belong, while the Vedas are independent of such

o ~ v o - . - S - - - - . e . - " o s st . B S . P W B . O SR A A

95. T.%.2b.V.46.p.33.0f . al80 p. B.where Purusottama says:
&Qtirﬁpapramﬁ{msya sveriipem jenyam ta i vedavat nityam.
96 T.50.p.V.48,4

9’7 " ’~’ratmmrt1 ubhe netre purmam hrdeyam surten"
quoted by Vsllabha in T,8Su.P.¥.49. ’
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» » 98
considerations,

Purugottema is not inelined to accept the other pramsnas,
which are accepted by other systems of thought,Upanina need
not be taken as a separate pramana,for the knowledpe of
resemblance is obtamed by our sense-organs,é 11{:9 the eye
with the help of the memory of the szm1lar1ty that has been
experienced before.” e 703 cja-aaupalab;édhl which is advenced
by the Laiygyikas,as an argurent to prove the gbhava has not
been admitted by Purusottama,le can not say thét something is
known by n@n~apprehénsion,jast as we mow it with our own
eyes-lguThe Mimansakas accept the arthapatti as a separate
pramana,as illustrated by the pasrcage,!Jiven devadattah
grhe nasti',which means that he is out.It is clessified by
I#Zrthasaratnlmléra into two,srutarthapatti end drstarthape-

-tti,Purusottama says that the Arthapatti of both these
types is just auxilisry to the éabda end pratysksa

respectively. Prin.8.N.Dasgupta says: 'Purusottame also

98.Puraven Vedavad eva bhagavannidvasaripen bedtatkalpTyac
~-bhuveanadrumaimakasya bhagavate 1Ilsa pratipadayac
chivadirtpasya nsh@tmyam parabrahmana eva vadati....tena
tattatkalp8imakekaldadhinam eva tadbaler na tu tannira-
~-pekgam i$i.T.S0,4b.V,55,p.564,

89. Pr.p.148,

100, Caksusavagatah itivad anupalebdhyavagata iti pratyays-
~bb@Evat.Pr.p. 121,
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admits arthépatti or implication as separate pram3ha,in

101 It is difficult for pe

the menuer of Parthasdrathinidra
to understand how he has arrived at such a—conclusian,when
actdally Purusottama says :'Evam dvividhﬁpiyam arthgpattir
yathayathan pratya&saéabdajgr anugrahilks.Pratyaksal ipranita-
rthe jisnadardhyehetutvat Natu pramégﬁn%aram.Taﬁgamakasya
balivesd bhavad iti,r 102 Dasgupta has baged tﬁe whols
section on the praMégaé in his chapter'The philosophy of
Vellebha'Ch XXXI.upon the Pfamépaprakaraga of the Prastha-
' ratngkera.Thet is why I found it difficult to understend

how the conclusion is arrived at by Dasgupta.

Aitihys or tredition is explsined as a particulsr -

. ‘ L . , , 03., .
gtstemént, the authorship of which is wn&now gl 81t is
illustrated by 'there-is Yakse in this tree,'It is no

pramzne because it ig not deecisive.It is inelud led in the

~

babda.Sembhava,which is like understanding the number
hundred is the number thous end,is included in'the sabda
Lokeprasiadhi is included in pratyakss,cestd in anamana,
lipi in &abda.and pretibbi,which is illustrated by 'my

brother is to eome Yo-morrow' is no prsmana.

101.8 .l .Dasgupta, Elctory of Indian Philosophy.Vol.IV,p,345,
102.Pr.p.152,

103, Aviditakertriah fabdavidessh.Pr.p.153.
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It will thus be seen that ogly three pramanas,

Pratyakss,anundna ond Sabda are accepted in the Suddhadvaita,

Dut of these three,the first two ar%ﬁseful in the ordinary
worldly dealings,while in the spiritual matters only verbal
testipony is to be taken as authoritative.104Puru$ottama
says that the validity‘of ﬁhe pramsinas d@pends'upon the
quslity of sativae present in them.lOSThis quality of sattva
cen be ascquired even by Yoga,but as the Yoca itself depénds
upor the Vedss,it is better to accept the Vedas as the
highest pramepa,Perception end infersnce depend upon persons
lixe us,who are affected by avidya or ignorance and 50 they
ere definitely weaker than babde.’"®vallabne defines terks
58 tTarko nama svotpreksits yukti@.’lOVPuru$attama gives

a very interesting argumeint,when he says that ss the world

ie full of diversity,it is very easy to find out suitable

104, Purvoktany eva vyavah®re preamaneni,Paramdrthe to
tabds eveti giddham.Pr.p.153. ,
105.5arvany eva prem@ndni sativam eva kathalicana,
Opejivantileeee i iieriieniiionevecnarannaconsss-Pr,p, 34,
106.77.p. 104,

107.4.B.11.11.21,p.568,
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examples for both the argumentators and so it is difficult

to glve a particular ressoning for a particular poxnt 108

Purugottama does not seen to have. any definite view
regarding the spontaneity and self-validity of imowledge,

| While the followers of Mimansa,Kevaladvaita and Vibistadvaita

believe in tﬁe self—yalidity éf knawledge,?qrégbttamg Says

that there arekcasesvwhere knowie&ge should be regarded ss

&épénding upon sccessory influences of memory and the like,

hence it should not be regarded as self-valid always.199

For the scriptures of course,he celleves in their self-

-validity,as pointed[g%gve.

(7).
Brahman-atiributes,

Qur world with all its widé variby, hes always been a
big question mark for the thinkers. We wish to know what is
at the root of this world,what nekes human beings ladgh and
weep on this big stage of the world end what dfivés the
Sun end the Hoon and Stars from the East to the West;
Speculations of philosophers have always been pointedly
turned towards the investigation of the esse of the universe,

Asain it has not been mere curiosity of an arm-chair -

A~ ohe W W o s T o) D B R D N . B TP A T« T T T Jpon W A W gy T WO T W S S SO W dyn, TR SO . 0 TN S . < S

108, Lokasya vaicidryenobhayor vddinor drstentasaulabhye
eketorayuktiniyamakasya hetar abhévac ca-AB.P.11.1,11,

‘ n.569
109.?Pr,p.155.
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thinker,but coupled with this urge of kqowiedge is en e§uélly
strong,ney even a stronger} nrge to find out the way of happiness
and bliss for the humen beings,who are motting here end there

in the dust and dim of the humdrum mortal world,Systems have
been propounced &fter systems,thinkers have followed thinkers,
philoscphers and religious teachers have preached ane af ter
another;sll with the sole aim of finding out the truth and ,
weal bebind the worldly woe.What is the Supreme Spirit? The
Upanigads say that it is Brahmen;the systems of the Vedanta,
eech claiming to be bhe righitful successor of those ancient
works have reteined the same name,but essh of them has its own
gonception of thet Supdreme;whether it has attributes,how it

is related vo the world and to us aud how we csn attain to it,

It hes often been alleged that Indian Philosophers,who have
accepted the kebdapremana as the highest authority,have never
cared to prove logically the existence of Brahman but have
accepted it from the Upanisads.While for Semkara it mey not be
true,bu€ it is correct statewent for Vallabha and his followers,
Vellsbha not only refuses to accept tarka,but even coudemns
those who follow i%, The Kaiyayikas,especiully Udayen@cirya has
given so many argumenis to prove the existence of Brshuen,

Ramdnuja in his %ribhasye has refuted such srguments es have

been advenced bpfore him, Purusottama with his strictly logieal
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pind,gives a studied refutation of all these arguments asnd tries

%o prove that Brehmen: is the fupsnisada Purusa,whieh can be

known ouly from the Upanisads and not by any other means.“o

Brahmen thus can not be said to he an objeet of our
worldly dealings,It is beyond all our senses,beyond‘ all our
thoughts,It is SarvavyaharztIta.But if it is beyond the reach
of our senses,hcw cen we approach it¢lhat agein about the
incarnations of God,which es stated in the PurZnas, are seen by
the people?To this the SuddhBdvaitin replies that even if it
is beyond the vyshara,ard is thus oot an object of any p}?a;ﬁ'éz.la,
it Becoz};es an obA,}'ect of. the Vedas,because of its own desire.lu

o far as the incernations are concerned Purusottams says that

. Avetara meuns the descent of Cod from the Vaikuntha to the

‘ 11z

world.,” These various incarastions of God are like the dlfferent
parts played by an actor,who mey be seen or the stage as a king

e . ) 113
or a8 8 rPlnister at his own desire,

i o WP 2 00 S o o Y S 90 T R 40 . Y N L € - Tt O 8 A e R A U B R D S A T A 9 (U AV L M - B S R . A S e P e G B

110.A.B.7.1.1.2. pp.’?O—Sl
111.%2ta6 ca pramauaaaleﬁam&ayah _svecchayd visaya$ cetyuktam.

AB.I.1, u.p.134-
2. Avatsro nams vailtunthasthaa®d ihBgamanan.T.S.4b.V. 73,p.121.

-3
fred

113, Yath# unate r@jiyam ave’yap tetha sadhFrano matsyo’yanm
vargho yam menusyo’ yem iti tesZim buddhijanskety arthak.,

T.S.Ab.V.71.5.120.
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How is it that Brehmen is beyond our ordinary mesmns of
proof? The reason is that Brahmen has ne form,that can be
an object of our visuel perception.It is like the empty
space without plouds{@ur eyeﬁ,whieh cen comprehend only thet
which is endowed with form,goes far end wide in the sky but
grang nothing, It ig only the fethomless blue that is ssen
by ug.Similar is the cese with Brehman,whick is too subtle
fof‘our senses and foo far for our ordinary functions of
riad and'bod";f.l14 Thus‘Brahmen,which isnot in any way an
object of onr bodily and wental effords,cza be an object
- o aecount of its own sweet w1¢x,wh1ch can make itself seen
cr wnseen heard or unheard,kriomor unknows in whatever |
form it wishes and ot whatever mLmnds time it desires,When
1t thus wighes to be seen,it is the wery profundity of
Brehaen that helps the mundsne sense-Paculties in its

. 118 -
appreh5551en,i*5

Brahman,which is formless,is en abode of coantradictory

gualities,aecﬁhdlhg ©0 the Baaahaavalta_br m the seriptures
wiich are the only authority for kuowing Brehmer ;we £ind that
it s veriously described as full of atiributes sad yet

devoid of them, If an attempt is to be made to reconcile

T G I3 AL G G W D U o D S S G W g I Yo T U T D G TR S SGE e A AR SO SR S D A (I W S S W el A o1 A G O edeh MR gt > 0 D e 2 s

114,C£.T. 8, Ab. V. 75, ’

115, Evar sati ndm sarve lokadrstyaiva pabyantv iti ysdecchs

tada brahmano gambhIrataivs lokac ‘ragtyanugrahiks bhaveti,

) #£.7, 5. 4b. V. 75.p.126.
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those conflicting paséages, we shall have to believe that
Brahmen is possessed of contradictory attributes,Vallabha end
his followers believe that Brahmsn is capable of becoming
everything(sarvabhavapaSamartha).Heﬂce Tor one,who accepts
the Brahman as stabed in the erdiptures,there is no enflidt
nor eny shadow of eonflict.It is,es Purascttema . points ou ’
the asture of the thing(vastupsvebhavs)and how can the
essentiel nature of anything be called in %o questian?llG
We can not counter what is,=nd the posgession,of the
cantradictory atiributes by Brahman is,Even if we find
something quite wrong and self comtradictory in the érutis
like,'the fire is cold?,we should believe thet it is correct
vbecause Brahmew can be both fire and cold.Similerly Brahmen
can be poth formless and fgrmed,withogﬁ hends end feeb it
can run and cateh,without j%ars it cen hear,gnd without eyes
it can see.llvtbe contradictory attributes of Brahman cen be
mede gut even wn the logical grounds,The sarth,as we see,
is the resting place of the objecta,which are by their
118.4.5.9.111.11.21. 5,923, |
117.Tath® ca bhagavateh sarvarlpatvena vemirpetvad SN Uusn g
tvaripatvic canusnatvevahnitvayor aikadhikeranyde
chivetvadinam apy eik&dhikaranyat vahnir anusnal paran
brahme brahma-visnubivakarves en@kdvam ity sviruddham,
S.8.0p.124-125,

s
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very nsture against each other.Thus for instance a shake

acd a rat,both of them live w earth.igain we nay enter or
\

exit or rest and all these are called sctions.ie may be

aweke or may be experiencing dreams,but the resort of both

these is our buddhi,Similarly Brehmen,which is the Alnighty

Dasis of everyvning,the principal substiaban of all that

works or is worked upon in the universe,is decidedly the
. . ?]8 . .
aboie of contradictory abtributes. *“This poscasaion of

contradictory etiributes,ssys Purusobtama,ie found in
Brahman more;it is less and lese in ite ofecks just as

s lc

C’)

ue leaf gets thinver and thinner asd is pointed at the

B
6 1 ) 1 ‘ ) b : 1
enc. Thog even the effects have the viruddhadhar maérayatva ’

‘LO

what bo talk of Lrshpan® .

The *teachers of the Buddhddvaita have to say something
aver for thosge,who do not accept the Viruddh wadheyiddrayatva,

just. oo e grousd of the essentisai nature of Brahmen,

B - O - -——-‘-u.'-m-.-—.-----——---.--m—-on.-—-p..q-n-um

118, “?ahma v¢rud4nadhﬁrwa Tayam.Viveksitesarvidihiratvat,
ehadav1rdiﬁhmsarpq—musa&aavaﬂnarabhamlvat Peraspara=
-viruddhaniskranagatvepraveSanatvibr ey ekernafvat,
- JEgrdAdyadiarsbudihivac ca. ¥.8.Ab.V. 71.p.119,

119 . Yathe hi kemalam nile Dhquh sad agrabhage anTyas
tigthati tatha v1ru1dhpahavmaéragat van 8pl bhagavatis
BhUyeu sab k3ryesu hrasad ativipralirste karye'tyalpan
bhavati,T, 5, AL.V.71.p.119,



458

Brahsian is different from the world and so the negative
ﬁ.escripti’ons of Brahman are for showing how our mundane
attribateé'ean not be applied to it.Thus Brehmen is said to
he described es eﬁdéwed rot with the er&inary'éttributeé

of our world but with the supramandene sttributes,ststed in
3"20 T e . s 3 )

the seriptures.” This is proved by the seriptures them-

-selves because the negative descriptions are followed by

the vpositive ones.This is ja

ast
. . . ) T S .
sinney but is meritoricus.'” "fhis kind of reasoming is

like a statement, the snot g

however fop anly those ,who do not sgree 1o the viruddhadhafﬁ%l’
braystva an the basis of the vastusvebhava alone;otherwise

the principal benat of the SuddhBdvaita is of Brahnan

\ L en 122
possessed of eantraalctory atvributes,” ™

" The question of the attributes of Brshmen has assumed

very much zmpo"f ance in Inaxan Pbll“?Opblual Systens, The
120.Tathd ca jagadvsilaksanyabodhanena tatprakiraks dharms

nigidhyaute na tu tat"adruar gvarlpadharnd api,
AB.P.IT1.41.22.p.924,

121, AsthlliBdibrutiy na y3vadd hﬂ“maﬁiSGdhiK§.Kiﬁein

nigidhye tadanyesadddh odhakatvit.Ted evan tad evsm,
#a pipsh punyaven syam itysdivakyswat,S.3.p.238,

122, Ato ye vastusvabhBvato virulihzdherzSdrayatven na
manvate tan praty evem laukikfleukiksvibhSgaripayd

yuktyé’nirgaya@. AB.P.I11.i1.22.p.925,
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Upaniseds,which are the expressions of verious thinkers
about the Supreme Prineipdd of our life and of qur‘worid,
show two different irends of thought,bobh of which are
mutaally confiicting.¥hile thz =eligioﬁs urge of a man
would require a Cod,who is full of all vurbues sud devoid
of all the evil, the reassoning of = man tends to =dmit of
a fod,eay not g fod but & principle,which is beyond us

(2

and beyond all thet belongs to us.How can Brahmsn be bound

¥ the so-called virtuss or vices of our fleetine life and
chauging world?1lf we sccept Krahman as basicaliy different
from the worid of limitations it which we live and die,we
should al#o be prepared o concede that it cen not be
vosssssed of the ﬁﬂ%ﬁ;&%ﬁﬁi qualities which are of the
limited world and which are thus limited themselves.Thus
the bold declaravions of Y&jlavaliys in the Brhadaranyako-
paﬂi$ad123 led ‘o Gle extreme position of the Buddhists;
who wewid call bheir priwciple nothing elze lut & a,
wkich brought their theovy dangerously near to‘ﬁihilism
if not pihilism itself ,Bemkera,ae a master of strictest
logic cannot in suy sase refuse t0 senept this,Ir the
reality is to exelude the c inerae and f it ie %o be

ecerﬂal t1cL tae Real ,r ather that which is sot noli-real,

123. Cf‘ Br}leﬂ‘_}raﬂyetf_opdn S d IIQ iii.é,zlz.iX,gﬁ,IT‘v’.5_1.4,
. 1v.iv.2?,1v.v.15.
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cennot be understood as fettered by our own chains.Brabman
cen not glow in the limited chennels;the only thing which
we cen say about it is that it is pure being,though as a
category‘there may not be much difference between pure being
end non-being.Satksra certainly believes in a personsl tod,
but that Tévara ie at a lower level.All the virbues end

powers of that Co. are evaporaited in the white heat of
the pure beifg,when we rise {rom the lower to the higher
realm of %ruth.The teachers who followed Semkera,could
‘easilye see that however logical this position night be,
here religion is divorced from philosophy.However ardent
a devotee may be,haweﬁer gincere hg nay be,he would not
like to worship a Cod,who does not exist in the highest
sense,Mere £light of high soaring intellect would not be
sufficient for religion,which requires some slice of
imagination and émotion,Thus Rémanuja and the Vaisnava
teachers who followed him violently attacked Ssikere as

a buddhist in disguise,Réménuja says that Brahmar “is
possessed of all the attributes,which are good and is
devoid .of all the qualities,which are bad.Vallabha cannot
accept this Tor obvious reasons.If we believe that Cod is

different from the world,he must not have the atitributes
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of the world.Vallabha can neither accept the position of
Seimkara,vhon he thinks to be the real villein o;f‘ the
Vedanta,because Vallabha believes in the path of devotion
as the only and the easiest way of salvatign. Hence we have
the highest Lord of lt}ie 'Suddhédv:aita,as possessed of-
suprampndane attributes,iééﬁng out the limited worldly
qualitjes.Brahman cain thus become even a budle of
contradictory atiributes,because allﬁ the attributes sare
superworldly as the term contradictory which is the word of
our wopld,loses ell its force.Really what Vallabha intends
to say is that Brahman is sndowed with all the aitributes,
though they may appear to bg cantradictory %o us,because
of ifA?/essential naturg of being beyond our imaginstion

and intellect.The faz%aing enalysis will show that the
positicns veken by Semkara sud Vallabba are not far removed
from each other,though atiempts hove been made to show
that- they are poles apart.The only difference between the
two iz thet while Qamkeve refuses +6 adore his God with
worldly elb’shes,\?allabha goes one Step forward and

adores Him with the clothes,which are not worldly.That
Vallabha calls Brahnan nirguna is an wmistakable proof

for it,becayse Rirgunatva means prakrteguna-rahitya.
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It should be noted that sccording to"Purungttama‘ oue who

is possessed of the knowledge of the qualitiless Brahman,
’ ww . ) ) > N
is one, bas been away frop the worldly qualities owing to

the grace of (oa. 124

What agein is the relation between Brahman and its
‘atizg'ibuteé‘? i;he problem does not arise for Samiara,who doss
not believe in the qualified Brahman.n the other hend
h:eithir)zks that absolute oneness or Advaita can not tolerate

the difference even within itself ,as would be the case if
we accept Brahman as possessed of qualities.Brahman
actording to REmfnuja,is Vidista or qualified by the.
scntler’s and the non;sén"sien‘c,botﬂ of whieh form the body

of Brahmen which is the soul.Here ofcourse REmfnuja is

not so véry él‘éar» or cxacd. He says that ’Brahman' is oné
even though it is qua_lified,just as the bodyl'and the soul
together neke one men,Eut this would make his Brshmen a
composite whole Jbecause if we are to believe in the |
trensfornation of the cit and the éeit in o the gross

form from its subbtle state,Braehmen remaining the same,

Dt I B T W N o W o W B B M S S NP L S I S S e SN GO S W A WP U S PR D~ D Y T M S R S A W S AU VIS SN e S S D SRS ot e e o e

124, ¥es tu bhagaﬁadanugrahex;a pr'é%:;'_tagm;arahiyd bhit

- 88 nirglmabrahmavidy‘év?n ity weyate. AB.P,IV.iii, 14,
C 1. 1368,
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L

it would naturally imply that the cit and the acit are
the exgéneaus qualities astteched o Brehmen and do not

belong to its essentisl nature as RémBnuja wants it to be,

¢

Purusottema rightly points out that if we are to believe

in oneness,that One cennot include within itself the

gualities which do not form part and parcel of it8 essential

128

rature, The greates?ﬁifficulty with Rawdnuja is that,

he leaves the relation of Brahman end cit-acit partially
unerplained ,skips over the problem by giving the wody-soul
snalogy which is not quite setisfectory and elings to the
torm Adveita,even  though at times the D&aiga is not
removed.lgGVallabha's positibﬁ,as explained by Purusotians,
is an attempt to solve this diffieulty,ﬁhile retaining
Brahmen as possessed of attributes, Vallabha can not sgree
to any distinction within Brahmen; it cannot be a composite
whole and so we must accept ekérﬁpaté'in the essential
nature of Bfahman as the scriptures always poﬁntedly teach

of Brehman as' one without a éecand’.127yurugottama says

- e oo e ) s W W Y S o el O A 3 e B W i A S 0D s 0 U8 4 B U A0 S G S B o s ot S 8 S e g ¥ S S W

125, Atmepadasya kevaltmavicitvena videsansntarasahgraha-
-ksamatvét., A.B.P.I.1.3.p.98.

126. Cf.'in eternal reletion between them whether essential
. or accidental will be an inexplicable mystery.t

hadhakrgshnan,Indian PthOSophy Kol.l1, §.713- 14,
127 Cf. A.B,P.1II.ii.11.p. 02,
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that o substence and its quality have the inssparabls @ letia

between them and it is becauce of this inseparabls relsbing

between the two that there is non-difference. 135cain

the attributes of Brahman are not asccidental but essentisl
and Brahmsn is thus both the knower snd the kmowledge, the
existent snd the existence,the blissful and the bliss, The

realtion betwsen the two is thus of Ta&iatmys,whieh is explained

t
¢

as'Bhedesshisnur ebhedah.'Just es smlight ig sn abtiribute

of the Sun and is slso the essential nature of the Sun, so

is the cese with Brobmen epd its attribates.lgglt will thus be
seen that Vallabha steers clear beitween the two positions of
“amicors and KBpanujaJde eccepts the attributes of Lrzhman

snd a8 attribotes, they must be diffcrent Ifrom the substalce;
But then they are inseparsble and essential,not accidental

or extranecns, They thus beimmg to the very nature of

3 . 1

Brohman. Dence the difficulties ,which ave found in the

o

theory of Rimznu
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The cuestion also erises whether Brsbmsn should be
128, harmedherminoé cdvindbhEvena sthitatvad abhedsh,
AeB.P I iv,2.p.481.See also 'OF cu semgnad(i,e,sbheda as
bhedavirudiahasaapat) bhdveripatve sati svabraysvinibhi-

~fatvam tedvikdyavartengneiven iti y&vet, 4,B5,P,171.11,28,
n.935,
189, Yethd sirysprakfbeyos tB8ddtmyoripesys bhedsviruvddha-
~gempado’ bhedasys kalpans evam brehrpateddharnayor api.

s

. é'B.P‘IzI‘ 3:.3...28.};)?;935‘936.
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endowed with a body.Puruscttsma sfter Vallabha rejects lhe
idea outrighi because the aliyoreabtor,Brahmen cansot Lo ssid
to have any limitation of ite own that would require a body,
‘ 130

So in the original form thebgban be no barira,

‘.

Brahmen-the essentisl form,

For the sake of & clear understending of %he Sudih@dvaite,
Brahman is to be understood as having three forms,the
essentisl form,the ceusal form aud the effect-from. 131 The
esvential form of God is fhreefold viz, kriyFtnaks, j8udtnaka,
end ubhsyatmaka, The %irst is described in the Tormer part of
the Vedic li%eratuﬁe.(i.e.pﬁ}vakﬁgéa)and the second,in the
letter part i.e .the uitarak@nda or the Upanisads.In the
nita anduthe Eh@gavata,ﬁrahmanfis‘quélifieé by both asctim
end knowledge, ané is showed to be the object of devotion,
Here the fksara is to be included in the Uttarakshda end
Kerna in tie PGrvac@nda, Tice(KEla)which is of the essential
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130, Tatrznyanapeksatayd servakertur brahmensh k& vEuupapa-
~-t5ih syad yena svesyEpi barTvam kalpeyet. Ato milarfpe

nzsty evs ‘seriram. AB.P.I.1.19.p. 227,
181, Cf.7T.Sn.7.85.5150 Pr.p.164.
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nature of the interior sat,cit and Znsenda(existence,

"\ — ‘ - *
consciougpess and bliss)and the svabhsva or nature,which is
10t deseribed in the seriptures as sn object of production,

are to be ineluded in the essentiasl form of Brsehmen.

‘Vhen God desires to be meny,the aspect of bliss is
slightly suﬁ%eusea btecause of the rise of the quality of
sattve in the 1nter10r. gEe thus becomes genitsnends,This ig
celled Aksara, the form,which God assumes,when he becomes
botit prekrti end purugs.In the #Aksera are said to remain
Billions of eggs of all sorts.That is what the Bhagavats
Pufﬁgé‘calls Aksara as the cause of all the csuses.l 3This

Mksara is said to be Ie sting st the feet of the Lord and

s thus czlled the t= & of ihe Bliss ful 134

“It is again
the resting placé of ‘God,his @dhara,his place of resort,
Thus it stends for the vyzpivaikunthe,The difference between
Aksara and Purusottema is thet the Highest Lord only desires
for sport end is not entengled ia ié;the Aksara on the
other hsnd is entaugled in it end with the slight suppression
of the sspect of bliss by means of ' the quaiity of sattva,
‘ 13M. W S1L, V.99,

133.fad hur akseram brohra sarvaksrenaksrenam,Bhagavato-

' . -purans,IIT.xi.41.
134,Brshune puccham pratisthd.Teittiriys-upenisad.II. B,
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it can be cslled the chwef 31va.13?9urusottama the Highest

Lord is again said in the érutis and the smrth to be hlgher
than both ksera and Aksare.lgGIhe ngh@”t Lord is thus the
controller of Aksara,Thés Aksara also Enandanaya. As pointed
by our author the incarnstions of the Purusa sre blissful
end sc¢ we nust accept the Akgars also as Ansndamaya,becaunse
it is the avatsrin of the Puruses,which is its avatara.The
difference between the Highest Lord snd Aksara is that of
‘conditions or shstes snd not 6f entities,lB? fven if we
believe that the Aksara is AdWars end Brehmen is Adheya,
there is no harm in believing both as age an the ground of
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135. Tstha,ca Purusot“amas t 1ilays 1ccham karoti na tu

tays vygpriyate,ity atlrohztanandah Aksarem tu tay®m
vyaprtam ssm mulabhlitena sattvena tirohitzZnsndem
mukhye jivepadavicyatem dhatte,T,Sn.Ab. é 98 p;79

186. Cf.Kssram pradhihen emptEksarem herah,Svetadvatara,U.1.10

... hkgarst psrato parsh.Mundsks.Upanisad.11.1.2,

Dvav imeu purusau loke ksarak caksara eva ca,

{ttamah purusas tv anysh parsmftmety uddhriah,

Bhagavad GTta.3XV.16-17, ete,

137, Tt5yam dvadade'evam Satatayuktd ye bhsktas tvam

paryupisate,ye cHpy cksaram avyaktem tesam ke yogo-

vittamgh' 1ti prabnene tadutterena czkssrapurusotteme-

yor aikysm avesthabhede-na bhimnatvsm ca bodhitam.

‘AB.P.I.ii.23.p. 341,



the Virudohedharndéra ayatve of Cod.’

Aksara is obtained by the followers of the path of
knowledge ,while the Highest Lord can Le reslised only by
the grace of Cod,combined with sincere devobtion snd ardent
love,This Aksara csn however be -understocd as pai%ng Wey%
to the pereprdbti,because it produces the highest kndrledge
by destroying nescience,The distruction of nescience lesds
to the menifestation of the aspact of bliss,which may
finslly lead a devotee to the essential nature of the

12
Fighest Lord,It is thus antecedent to the paraprépti.“qg

Thus the scripturmal pas:cages teaching kaowledge are
connected with the jksare,Thus the Aksers is the form

assumed by God for the emanéipation of the souls following

-

the path of knowledge,

Aksara is a novel comception introduced by Vallabhe
in the systems of Vedantic thought.Dr.P.%.Moéi in_his ‘
'Akgafa~e forgotten chepter in the Eistory of Indian
Philosophy' has shown how the concé:-p';ﬁio;e of Aksara,
besides that of the Suprems Principle has of ten béen met

‘n”»m~¢—w-—“ﬂomoo~“ﬂ“--ﬂ~ﬁ”-mw~nﬂ“”“-—n-—m-~~~-~‘ﬂ—*ﬂm~«wm*w

138.7.5n.Ab, V. 99.p.81,

139, Felmmkbx ¥xlzpadR. 4.8.P.111.111.33.pp.1084-1085,
jé‘goioum" -V’.g;)npt 790



with in the Upaniseds end the GIt3.The concept of Aksara
however lost dts existence in the works of Bandapsda and
Serikera and was not revived by the later Aciryss until
Vellabhe,the last hedrya in Indisn Philosophy.He gave a
peculisr position to it in the frame work of his theory of
Pure Henism,'the present writer doss not think it proper

to disouss ine concent of Aksara, as explained in the
Tpanigads and ﬂit§;beca§sa it is not within the scope of
this study. It is however difficult to assert dognatically \
e %o what exzetly hes been the-meaningsof the word,

because the Upanisads contein speculations of varions
philospphers belonging to various places snd sges while

the (7ta appears to give more or less & synthetic expositiom
of the different theories,that‘were current in those days,
It may -be possible Yo understend the iksara as the

immutable prineiple thus showing the trend of abstraction

and negation in the deseription of the absclute.But so

fer as Vallabhs is coacerned,his idea of the Aksers is
neither of ébstréc%ion aor of negation. it is the makhya:
jiva,or the first product,if the word can ve used,and
contains within itself crores of egqs for future creation,

Vallabha however uses the term fousd in the Upenisads and
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N

the Gita for a particulsr purpose,The Upsnigads,especially
the older ones,generslly teach the paﬁh of knowledge,while

the laterd¥d and minor Upenisads and the Pursnas teach of
devotmon.?ellabha who laid the greatest stress on dev0t1an
thcught that the Highest Lord could be Obtalﬂpl not by '
inowledge alone,but by sincsre devotion end ardent love

of  devotee,favoured by the grace of God.What then about
those who follow the path of knowledge or action,as tabight
in the 88stras? The term Aksera,found in the GT%5 snd the
I}panigseéfi was understoocd -and explained by Vsliabha as the
fruit,obtained by those who follow the path of knowledge,
Aksara is agein inferior to the Highest Lord,snd thus

tue superiority of the path of devobion is established,

It is possible that Valiabhe might have been influenced

by éamuare,whg also maintained a division of the persanal
fod and the impersonal Brahmen; though it should be
admittet that there is no parity nptwnmn‘fhe two cases -

except that there is o division,end thaet e of the
two is higher than the other.The distinction between the

peTSOﬁal God and the impersonsl Brahmsn Has no place in
the thecry of Vells bha,TLus whatever may have been the

conuotetion of theterm Aksara in the older works,it has
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a peculisr significsnce of its own in the Philosophy of
Vallabha,

Time (k&la),sction(kerma)and nature(svebhava)are said
to be the different forms of Aksare.K8la is mpanifested
with the slight revelation of the aspect of existence
(sat) ,having all the aspecls of existence,sentiency smd
bliss inside.®) It is thus an escentisl form of the
capecity of action,because sction is the capacity of the
sspect of eat.fence tie other two aspects of sentiency
142

anG bliss ore suppressed,~ “I% can also be deseribed as

always moving,the cause of all,or the support of all, 143
As 1t is the cause of all,it is a csuse of worldly deslings
like'soon' or 'late' and bveing the support,it csuses the

dealings of past snd futwre. #*I fivst work is to

disturb the equilibriwe of the gunss. 50, the

— - - s

141. Antshssecidanando vyavshare thatsatbvambens nrakatah
£8lsh.Pr.p. 168,
142.X5lah purusottamasya kriyadalktirGpsh.Cestaripstvat,
Eriys ca deaﬂédéﬁﬁtlréfélt ukbod cidanandatiro-
bhEvah, T.Sn.Ab.V.105-106.p. 8
143.Nitysgatve sati saﬁalaévpyah b&imLOdhhﬂVO va kalah
Pr.p.166.

144, Tena sakalo@bhavatvas clr»K31prad3vyaharuhetutvam
sakalgbrayatvad atltgnugataulvquaharqhetutvam ca
daréitem,  T.on,Ab,V,105-106.p.84,

145.Etasya pretheman Keryem gunasksobhsh,Pr.p.166,

L
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TativedTpanibsndha, the dévine form of time is stated to be

hkssra,the material form is the Sun end the spiritual form

146.

g the divisim into aseqns,years snd months, " In the

Prasthansrstnskara however Purusottame Says that the materidl

O'I

forp is the Sun end other luminsries,the spiritual form is

the atows and the Highesi Lord is the divine form.147The

time taken by the solar wheel in covering the stomic space
p

is the time-atom which is too subtle.148

Karmeslike k&la, is not a distinet category but only s
different form of the Aksera.lt is the universal action
which is capeble of being manifested by diverse individual
schions,dependiog upon that which is enjojied or thet which
is proscribed. i ke ksla,it is elso connected with the
scpect of sat,while ci% end gnenda sre 8uppreSSed,150The

difference howewer hetween kila end karma is quite clear.

146, T.50.V.109.1.85.

147, Br.p.166. |

148, Tetre yéﬁaté'kalena siryarathscskram peramsnungtran
oban vyEpuoti se kBleh parerznub.Pr.p.166.

Cu

149 -Vidhinisedhsprakarena laukikekriyabhih pralebato’ bhi-
yysoh janayogyd kriyd. Pr.p.168.5ee aleos
Vihitenisiodhaprakdraxakriyah bhigyafieya kriys kermeti

telieksenan siddhyati. T.5n,40.V. 112.p.87,
150.. .Sn.V.llZ.p.Bﬁ-S?.
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K8la is fhifested of itself,while karma is menifested in

s . ot as . 151
the form of injunctions and prohibitiocns by human beings,

Again it is nobt eternally menifested like the kala,but

subsists only upto the rise of fruit.lSZKarma is wvniverssl
and is thus not different with different individuals.is it
can be menifested ia various weys,it cen ghve happiness
suft miserjes to different 1rn1v1ﬁual% nlmultaxeously.153

It is not necescaryto accept the Adrste,spurve and such
terms ag denoting separate categories.The denote only the

acpects of karma,

Syabhsva or nature is smplained ae that which produces

is inferred fros the transformation,
156 "
zrueotLama uays thet when we see

s certain csuse producing s pavticulsr offect only,we shall

hegve to accept the desire of God ag the hetu for it.I1% may

be possible to say that the desive of God is the svabhave

151.KaLlah svate eva prakateh,syam tn purugair vidhinisedha-
pragaress praketikeiyate, T.5n.P.V.110.p.85.

152, PhalebhogBuantaren ¢armanéé susraudt tathz, T80, Ab¥

n¢85

rls0 see:Rtasye cabhivyaktyananiersn phalasangpansva-
~-dhi prZkatysm phalabhogajanakekriysydh kramens
ti?OD Bvall Pr. 163. '

. 3- n Ab-s‘ 111 0

uﬁ.@b V.111.m. R& ;Pr.n.169.
yavlmamah stutvam %2 allaksanan.Pr.p. 169,

Peringmena anumeyan Pr.p.169.

110,

bd Bl feed Ged
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but it is better to sccept it as a ‘separate category,which

fis nsiifested in the fowm of the desire of God. " Thys

.

it is not menifested in the fomm of sat,cit and ?nanda.
Purusottame also points out that so far as the worldly
dealings are concerned,k#la has hothing o do with snything
either sentient or otherwise.Karma is useful only as conunected

with the sentient,whers ss svabhava is connected with both
. : e ] ) : 158__
the sentient end the non-sentient. ™ 1{ has thus everything

as its basis.(Sarvavastusv gsriteh.) ALl these four,itksava,

kala,karma, and svabhava are one with Brahman ond are therefore

159

neither effects nor causes,” "That is why they are included

in the e santlal form of God,
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JDugtharrtsTtrediken Cadhighabapstadirupenaiva parinamsti

neterena rUpena,Tatra 18drbT bhagsvadicchaiva hetuh.
Tatha ca saive paringmshetubhtita iccha svabhdva iti

vaktum Sakysn yady api,tethidpi £ 'K8lam karme svabhaﬁbm
ce mayefo mBysys svays,itnan vedrechays praptan vibubhi- -
-gur upadade' iti vakye upadanagocarateyd kdlevad bhimam
teya ca pirdeb8t necchz svebhdveh kinta icehakar Tens
prakato bhevati buddhir iva v13na¢arupen .Sxééo V. 113,
. D. '
188. &8lah,..nir&ilera eva vyavahdropayosT ... kar

L ]
e
N&e oo

cetanBdharan eve vyevaharopayogi,tathégsvathavah, ..
cetandcetsnavastvadheram(Rupan) . T.Sn.Ab. V. 113.p.87,

159, T.5n.V.134,p.58, ‘
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It will not be out of plsce here $o nofe the conception
of Mnterpamin, ss fsught by the exponeuts of Pure Wonism,
Col is said to enter #he heart of an ﬁndividual,in the Taem
of a swen,together with the individual soul.This form is
casled the auterysmin or the inner controller,Juzt as there
are nany individusl souls,there are also meny Anteryamins, 160
Une may point cut the anemoly in believing in so pany
Mntaryamins.Vellsbha says ﬁhat the difference is not even
in the individual souls and so there is no question regerding
the Antaryémin8.161Vallabha states the Jistinction among the
Auterysmin, Aksara and ¥isna isvjust at between the charioteer
the warrior and one who is in the werrior.Purasotiema exphins
thet the Antaryamin roles over the individual souls.like g
charioteer,who controls the horses; Aksara agsin qqntrolé the
Bntaryémin;qut as a warrior directs a charioteer;and Krggé‘
rules over Lksars even aslth@ Aitarysmin of a werrior rules
over bim.lez Thus thourh the Antaryamin belongs to the
essentisl form of Brahmen,because of its entrehce in the

effects with the individual souls,it is to be incloded in
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16G.YethE jivauadr nendtvem tathantaryanindm api.fkesmin

o

hrdaye hensaripenebhaysprevebdt. T7.S5.P.V.28.p.%0.
161, Bhedas tu jive' pi nadstiti na kap¥ asnupapattih,
‘}?g S-P.\{Q 280 p. Y?Q °

162‘ T. &]— . A‘b.‘ij. 121.;{:.?)5.



the causal form and not the essentiszl form.163

The concept of Antaryamin is not new to the Vedanta,
RemBnujs for instence accepts it as one of the modes of
God.Accorﬁing to kSmanuja,ibvara eppesrs in five different
modes, ce of which is the'ﬁnt<ry§miﬂ,in which moae he
dwells in thehezrt =nd is to be seen by YOginé sud accompenies
the individual scul ever when they go to heavenr or helj_.’le4
The fntsrysmin is,for sll practicsl purposes,g_conﬁeetéﬁglz
link between the individual soul on the one hand and Cod
on the other.Ii we believe in the devotion és the only means

of liberstion,it is necessary alsc to admit God,who cen be
worshipped snd hence who 18 diffevent from us.In that case
the AntsTyEmin woudd,so to ssy,serve as something kike &

bridge between the wwo.

(Vi).

Rrahman~the ceusal form.

The cgusal form of (od is manifested in 28 categories,
They eare as follows:-

5

{ 1- 3)Sattva,fiajas,w.d Tavas,
(4)Puruse, {8/
(5)Prakyti, -

- - .-..-..——.“-—au-—m--"——-u--—-m_-—.-——————-o—-——dm——-—u——-up-.——’.....,....._

163.Antary§mip§m_svarﬁpabhﬁtatve’pi jivena saha kErye
prave'sit, .. &Erapasotav eva nivdsah  Pr.pp.164-1605,
164.0f . Bhendarker.Veisnavisy,Baivisn ete. p.75.
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{6)Lahat,

(7) Ahenkdra,

(8-12) Tenmatras,
(13-17)Bhiites,
(18-22) Karmendriyas,

(22-27) T&snendriyes, oed
{28}k enas.

Purusotiana says that all these 28 categories ave not
separute entities as suvch,but have God =5 their essence.We shall
presectly see how and where the sdvocstes of Pure Monisnm
dif7er from the Somikhya theoriste,but the basic distinctiop
between the two is thet while the followers of Saikhys believe
-all these as sepérate engities, this is nnt the case with the

Eudnhaﬁvaxflns for whom the term tattva is to be underctoud )

165

as tat~-tha or bhagavat-iva. What is mesnt by these 28

categories is that the causality of God is mandfestd in 28
weys. 166 The ouéuhadvalthg explain all these tatives on the

strength of the (Its and the Bhigevate-ITI,as expressly
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165. Bhegavato bhivo bhegavativen. Bhagavateh sarvén prati
y& saaznyak@renatd ... yatas tesdh bathatven tasmat
tani tattvani na tu sankbysntaravat prthaﬁpaﬂ rthatvens
tattvani., T.8:.40.V.87,p.71.

166. Bhegavato y& iBranatd s& loke' stavimbstidha prakateti
yavat.Fr.p. 169,



i : 167
stated by Purusobtama.

Suttve i of the nature of pleasure and illumination,
is non-obstruetive to pleasure and causes attachment to

y . . 16 e .
pleasure snd knowledge in human beings. 5 Rajas 1s of the

aature of pessions,produces desires and ascocistions,and
T - A :
causes gttecinent to actions,  Tamss stupefies all the

embodied beings and is created by the concealing power, it

. : . ]
produces dendensy to carelessuess,laziness and sleep.“m

Purasottapa saye that we can not accept the theory
of the Sahkhya thet these gualities are moving by themselves,
hecause we shall then be confronted with the contingency of

rejecting Cod,lgein the Sznkhyatheory is that these

.

guralities produce each other and coalese with each other,

<
’

Thésy, says Puruscibame,would be tentsmonnt to en incohorent

admixture of their respective ustures.ior sgain should the

167.Abeh paran gItdm tritfyaskandhas c3britya tesim laksane-
~ny ueyante, Pr.ypp.169-170, .

163, Sukh@ndvarakabve prakidakstve sukhatmatve cs sati
sukhssektya jHandsaktys ca dshino dehadyasaicti janaken
gattvam. Yr.p.170,

169, REqStmaken v& trsp@sangitijanacan va kerwdsskbyaz dehino
pitaran dehddyasakiijereksn v& rejoh.Pr.p.170,

170, Avarenabelibijenyen sarvadehimohekam pranddalesyanidra-
bhir dehino dehadyasckiijanakem temah.Pr.p.170,

¢
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rajas be edmitted as is done by the followers of Kapila,to

be of the nsture of niseries,for that would run counter to
its explscstion as bteing of the Lsture of passion,Barring
these points of differente,Purcsottama is prepared to accept

other pointe,made out by the Saikhya.}'l

S

God,says Purusottama,is without guuss but he proﬂ&ces
these thres gugas.?his can be understood on the analogy of
cottor and a threed.There is no thresd in the ecobtton,but

the cotton assumes the ghate of o thresd.Similarly the

Highest Lord, who is himeelf rirguna,crestes. them at his
will, 172

Purusa, says Purugobbema,is the Atman.The term Atmen is
explained as derived from the root'at' to pervade,to

envelope. S0 Atman is thet which envelopes everything,the

body,the senses end everything for the seke of others 173
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171.Cf.Pr.p.170,For the Stnkhya view see:

Prityspritivisddatmaksh prek@bapravrttiniyam@rthsh,
AnyonyEbhibhavEsrayajanananithunavrttayad ca gunsh,
Sattvan lerhu prak@feken istem upastambhakam calsm ca

rajah,
furu varapskem eva tumsad pradipavac earthato ritih,

Iévaraﬁygﬁa’s gankhysksrikss,12-13.
172, Tr.p. 172,

173, Dehendriysfikan sarvem parartham atati vydpnoty
‘adhithstheti Etng, Pr.p.173.
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Purusottama explains purugs in three ways.(a)He is beginnipe-
-less uﬂd devoid of qualities iz the controller of prakrti
and is known a8 an object of the notion ’I‘.(bjﬁe,is Self-
~luminous.(c)Even though he is not affected by the ﬂualltxﬁiég
and faults of the world,he is asscciated with it, 174 The
self-luminosity of the Purusa or the Atnen cen he proved by
our experience of happiness or asbsence of miseries,when we
are enjoying desp dresmless sleep.He is thus kevala aud the
qualificetions such as ksrtrtva are due o i%s non~dizerimi-
-nation from the Frakrti snd the like,on accouﬁt of the
desire of the Lord,favourablg to crestion.This can be
explained on the analogy of the redness of the.Sun,which is

seer in a red mirror.That is why it is capable of libveratian

(duktiyogyatva) ,hecause if the bondege is understood as

naturel, the seriptures teaching of salvation would be useless,

Aceording to the Suddbadvaits,Purusa is one and not
neay,and there is no difference between Purusa srd Thvara,

Wh S o AR V. W PN b b P - «A.m-.-n.w-\w-—-‘-..mzn——-.‘u_———...-.--..-r-m..—-n-n—_.._—._,,...-—._..

174.Tesu andditve sati nirgunatve sati prakrtiniyamskatve
saty shemvitiivedyatvem ity ekam leukikem,Svaysm-

- =prakadatvan ity sparam svrrlpelaksanan.Viévagataguna-
~dogagsubandhabhEve pi Sapysg Sansargavativam 14i

trtTyam nuktyupoyogi.pr.p. 173,
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cu the ground of the sentiency in the essential nature of

175

both.” "“The individnal soul or jive is differendd from

the Purusa.Having sentieney as its essence ,the jiva may be
regarded as of the same type as the Puruss or(as a part of
Puruss,” bSG the llla Puruss can de otftsblished on the
strength of the jIviiman,which is the s@ksin or the witness
in the deep sleep.

Prairti is called'Pra&héna or the mair form,which God
has produced as the meterial of the world.1771ﬁ can be
described in six ways,so as to show the six guslities which
:od has besg%ed upen it.I% is trigupad or heving the three
qualities in a state of ecuidisposition,Just as Brahmen hes
sat,cit and Anands a8 its atiributes #nd alsé Bs its
essence, aimilarly the three gualities of sativa,rajas and
famas are not only the attributes hut the very essence of
the Pradhsns,This,says Purugéﬁtama,is the difference of
Dure Fonism from the theories of Kepils.Tha PradhSnadis

L T e R I A a2 W R Bk O AT S Sy = T TR e W Y e S e WD . AR i o L S KT P W S Y R S S e e S ot s e S B

175,0idripatvena purusedverayor aveilsksanydt ...Purusas
tv eka evs,Purusebvarayor na vailakgsnyam anvapi tads-

~-nyakalpingperthd. Pr.p.176.

176, Jivaes tu purusstattvid bhinna eva....Cidrfpatvena
tatsajAtIyah purusasysiviméo vi. Pr.13Q.

177, Bhagavatd jsgadupaddnatvens nirmitam mukhyam bhegsvad-

ripan. Pr.p.185,
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sgein avyakts and becopes abhivyakts or menifest by mesns

of timpe sud the like, It is eternal(nitya)end has the nafure
of existence and non-existence.(sadasadatmaks)it is describeg
as 'avifesa® because the worldly beings sre not able o
discriminzte it snd is -also called 'videsavst?!,as it shows
all the specifications,Purusoiiaues ssys that in other systems
the relation between Prairti and Purusa is that of the master

s e YA
sna his servent,but in the Suddhzdveita it is of contsct

. L 178
also because the productive cautasct of the two is admitted.

There is no harm in regrrding both Pralrti and Puruss as
possessed of form, ueuause sven the Highest Lora nay be aald
to have a form on the strength of the theory of Vlruadha-

~dhernsérayatva.

Vehat is produced Heom the qualities,which are dgsturbed.
It is pot differeat from the siitra,but one with it.SUtre is
conuected with the power of action snd mabat with thet of
knowledge.S0 ocne and the same éntity is called both mahat

end 8itra, in as much as it csn be viewed frow the point of

. 2
178.Prakrtipurugsyos ca svasy ﬂlbh“ve sva sembandho’

nyatre. Irekede to viryEdhinasys vivaloitatvdt samyogo’/
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view of either knowledge or action.l’® yahat cen be explained

in three weys ,{ron the spivitual,the divine end the paterial
points of view,The first refers to ite essentisl nature,%he
second to its meditation in the form in which it is well-
known among Code,and the last is for explaining it to the

people.The first explsuation can agaln be given ag threefold,
a8 SAlttvike,rTjasa aud tdmessa.from the s&btvika point of view

it can be explained as immutable and capable of menifesting

" o

o . 180 L
the world,which is its substiratum.  Yrom the rEjssa point of
. P R . . . . T
view it cean he deseribed ss the shoot of %ﬁe'worl&.la*From
ooof ] '
the témas%@oinbg view it is describesd as capable of

destroying very powerful tamas.irom the adhidaivika or the
celestial point of view it can be stated to be of the nature

of pure sattva,which is the place of the manifestation of

199, Sitrem sUcandt kriyééaktimég prathamo vikérah.Tatghahan
jBanadakiingu.Su ca sdtrena sewyustah ssmyshmifritah,
Tatsh priheh na kintv ekaw eva vieyem,Jdfnakriyadekti-
physm dvedhocyate.Pr.p.187. '

180. Tatra Kitasthatve sati svadharsvigvavysijekatvem iti

_sattvikam svartGpalaksanem.Pr.v.187.
181, Jagadsnkuratean. Pr.p.18%, -

182, Atissparthabenonfdsketvea.Dr.p.i87.
£
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Vasudeva,so that it cen be meditated upon in that form.From
the material or the @dhibhautika point of view,it explained
as the citba,having the unchanging objectless knowledge as

its mode.lagThaQ[%gfwithoat an object,éifferentiates<it‘from
the buddhi,which is always related-to an object.The followers
of the Sankhya on the other hand take the buddhi and the citts

———~&& Synonymous.

AhaikBra or the ego is produced from the mahat., It is
deseribed as endowed with the qualities of tamas,rajas and
sattva,which respectively produced the tanmFtras,the indriyas

1843:,’..‘ ) - + - + - '3
end the manas. From the celestial point of view it is said
$0 be an sbode of Salkersana,luo the material side it can be

stiated to be the sgent, the means and the effect correspond-

. 3
-ing to the qualities of sattva,rajas and tamas reSPectively}Bu
One ,who is the sabstentiwe of the ego which is then an

attribute,is endowed with quiet end terrible stupefication.lsG
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183.Adhibhautikem cittatvem iti Iakssnam.Cittatvem ca -
hirvigayasarvavikararﬁhitajﬁﬁhav;ﬁtikatgam.?r.p.188.

184. Pr.p.188. -

185, Bhautikalaksenan tu kartrkeranesxaryatvam.Pr.p.189.

186. Dharmipuvahssaram tu ééutaggofavimﬁihatvam_iﬁi bhautikam
svarupalaksaten.Pr.p.189.
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One,who has no ego, is not stupefied end so the devotee,
whose mind is fixed upon God,is different from one who has

’saataghowammudhatva .

Prana and Buddhi are just different forms of ahanka:ca

’l‘hey should not be regarded as separate categor=1es.Prana

187

gives power to all the senses, ™ 'This is why 1ts attributes

are ojas,which is the power of the senses Sahds whleh is

i
the power of the Memas,and bela,which means physical strength,
Prana is atomic,bubt on account of its cspscity,it cen be

Eivefold,Thus it cen pervede the whole body.The five forms

whe

— . . . - 188
are,PraI}a,Apaﬂa, Vyana, Ud&na and Ssmans. 8

Buduhi is to be inferred from its effect,which is the

1 :
knowledge of a particular object.‘agx?uruﬁsottama's explanstion

of buddhi is given sbove.

lanmatras are defined hy Purugottama as subtle states

Ay

Q . .
of the elements,l"o‘l‘he elements are possessed of the qualities

u:c—-.--p-u—n——-.-m-——--a---nu--—-w—n—-m-—au-—----——-—-m——c—-‘-—q—--

187, Prionaleksanam tu servendriysbalad@bptvam.T.Sn. Ab. V.97,
Po 7\2 Alu() See P?.p‘ :.89

188, Cf.T.Sn.4b.7.97.p. 78, “
182, Vibistajifanalsksanakaryanumeys, T.ou ., 4b. V.9 7.p.78,

190. 5% ca bhUtasUksmEvaestha,Pr.p.189.
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like the sound,which is n'onnmanifest.lgl‘l‘lley are five,smnd,

touch,form, taste and smell,They can be grasped only by the

yogins,while people like us can comprehend them only when

they are specific.Here the Sankhya theory is accepted by the

Suddhadvaita,

Sabda is explained as having the attribute of being

_comprehended by our ears.It is the tenmdtra of space and

can be said to be the sign of inference of something having

192

been seen by e seer, ”“The last ic explained rather ingenious-

- =1y.1f @ men stending outside the house ssys that the

elephant hss gone,then householder, who is in the house,
infers that the map out of the iio'use has seen the elephent,
The sound,which is in the effects and which is conseguently
quelified,is an ettribute of all the five elements and not
just of the space,as madé ont by the followers of the Nyaya
system.?urugso*t/tarﬁa gives a very good argument fo? this.then

" gun is Tired, the sound has.its erfect upon the skin md
the heart also of the hearer.193 Puifusgo‘ctama also refusés to
odmit with the Bhatta kchool of KimAned that Sabda is a

T S0 B B O WD BER I s 1 . kT W YN 0 O T T B0 Ui 00 v e - e 4 S S S O R GL S S S e S S s P S S S . Y s e

191.Nirvitesactabdadigunavad bhitatvem.Pr.p-189, -

192.Pr.p. 189,
193.Pr.p, 191,

—
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substence having its measure,snd which is liable to

N [3 - : v !\ »
cantraction and expansion.According to him Sabda is a guna
end not a dravya.3imilarly toush or sparba is the tanm@tra of
vayu and is comprehended by the skin.194wheu in the effécfs’
it is the quality of four elements.50 it can also be deseribed
as an attribute of whal is pervaded by the sound or whate
o - d P t}:\ g 195,»—- . : : e = .
‘pervates whe 1orm.™ "Hipa or form is the tamm3tra of light
and can be grasped by our eyes,It cun also be described ag
haviag the form, similer to the form of a substence or always
found as affized to the substance or occcupying the same

- Q;. 1 ) .

space #8 that of a substence.' Purugottema,it is interesting

'—L ! bt 197;} ‘
to note,accepis citrs as a separate colour.”” ‘Kasa or taste
in the temnmatra of waler end is grasped by our tongue; and

gendha or smell is the tenmdtra of the earth and is

grasped by our nose,Purusotitame alse discusses the various
divisions of all these,

. o, £ i . | '
Bhutas or the prgmordial elements are gemerally

characterised as being endewed by manifested sound and the

194.Pr.p.192.
195.Pr.p. 192,
196.Pr.p. 196,

197.Citran apy atiriktam r@pam.Pr.p.196. ,

-
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. . . 198_
like.They are flve.l L1k&da is defined in thres ways, It

gives . the worldly space,is an.ohjeet of the dealings of
within and without,ard is the substratum of the prana,

1
sense-faculties and the internsl organ, ggPurusottama¢ioes

not accept that akabe has any form,nor that tze blue colour

seen above,is an attribute of the sky. OOIts menifest.

quality is eound.Vdyn is formless,it moves end pervades,

5

carries objects,scund and emell and gives strecgth o all

, s 201 . Lo
the sense-Taculties, Its manifest quality is teouch;

and the sound follows from its cause{ikaba).Tejas is

explained as capable of enlightening,cooking  and digesting,
e . R . ] . 202,

beating that which is cold,eating up =nd drying,  1ts

special gquality is form,while the qualities of soumnd and

touch follow in it from their causes. Water is capable of

198.Tatrakasadipsficakinyatanatvan gavifosababdadimattvan
ve samduyalakssuami,Pr.p.202.

199, Pr.pp.202-203.

200. Makzfe rUpam.Upsri nilam padyats Bkaban pasyanity eva

pratyat, NIlam nabhah pabyamIty atripi na gunitvens
usbhaso bhanan,Gunatvena nTlasadlve meEndbhavat,pr .p.207.
201. Pr.p.209.

. 202, Pr,p.209,
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wetting,sticking,satisfying,living,expanding,flowing,

. - . 2 .
removing the heat,end remsining in a mass, OBIts specific

quality is testejsound,touch end form follow in it from
their causes,The sarth is that which has form end whieﬁ
holde the whole wcrld.gaé Its specific guality is smell,
while other quaiities follow,

Indriyas ave described as being produced of the )
taijesa ahankére end as mesus of sction or knowledge.gﬂs

They can be suid &0 be capable of enlightening about the
self throagh their fruit,while they are connscted with ghe
bcdyozo They are twofald faculties of aetion and those of
sensation. Purusottams does not admit that they ere
transitory or that tha are themSelvgs objects of our

: )

seases,The indriyes are different from their places in

our body end ere thus suprssensuous,They are atomic in

measure and are always superintended by their respective

deities, without whieh they sre cazpable of doing nothing,

The five organs of action are speech,hsnds,panis,feet and

enusiwhile those of kuowledge are ears,ekin,nose,eyes,and

2()3.}33: » L.ZI{}

2{]4. .Ip & pﬁ 3] 1

208, &azﬁabahanxaropadoyatvs sati anskrlynayataraxaranam
ndriysn.Fr.p. 214,

205, Dehasswpyuktatve sati svaphelendimajfifpakatvan va.

Pr.p.214,
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tongue;Purugottama“exylains them conpletely,enumerating

the Rupsrintending deities snd deseribing their scope and
Z207

:

action,

Menas is cspable of both sction snd Knowledge It is

of the neture of constion and non-canatlon.goajts explanstion

from the eelestial point of view is given as the place of
it

the manifegtation of ggzrauoh‘.brcm the mater191 point of

.3

view it is stated o be slowly medita teu upan by the
yogins. ¥hile dealing with pereeption%@uru§ottama says that
e feg@rded as-both en indriya and not an indriya, |
akerana of tle Prasthauaratnskera he says
that it is not an indriga.209 [4s place is the heart.
Purugottama is not prepard bo accept the Prigebhava

(hegation sntecedent to rroduction)or dhvensa({destruction)
as fepsrate categories.It is not tifierent from the state of

the esuse,the kBrandvasthf,and an avesth& can not be
experienced as an entity ditrfersnt from the entity,of which

it is = condition, 10 Purvgotiena further points out that

when a2 man doee not see the special stete of the cause

’
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20'2.-g)~ PR vN 21«-""(&1 l,‘

508.Tasya ce capkalpevikelp&inskatven svarlipalaksanaem,
' Pr.p.217,

202, Idem ca suendriyam. Pr.p.217.

210, Avasthyd ecs svarip@tirekenu nanubiiyate.T.Sn,Ab,V.117,
‘ .89,
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favourable to production,he does not think that he is

seeing the prigabhEva of a,particuiar'effect;231Agaiﬁ the
pragabhava does nothing in the production of an effeet.212
Similar ig the case with the dhvarsa also,which is not
distinet from tae essential nature of the'inéﬁrumental

< -
or the material eause,21f

Purugottama seys thsb other categories,accepted by
other sysiens,need not be separately enumurated.Thus for
instanee,number,measgre,distiﬁa%ion,1on~difféxence,desire,
_ efforﬁs;happiness,miééripc all these csa be stéted to be

ng or otherwise only in so far as th@"‘ﬂ?e relsted to

*:.

exist
the tativas,which have been d8c~t wlt".Samaaya or generality
igto~eval with the taittvas,while samyoga is 1ncluded in

‘the eparba,In fect the sEdbyo eto.do not exist at all,

8o fur &5 . tne causal form of (cd is concerned.They can be

- ——— e -

?llunﬂ hi gnat« anenBhuklilen kArandvesthin apséyatoh.
kesyapi iha ghato bhevisyati,idsuIm atra ghetapragabhava
iti buddbir udeti.T.Sn.4b.V.11%.p.90,

218, Tethd cEsRGhEransxAraustvendbigupagonyandnesyn tasya

vyAparebhavat kirenat® udligIkartunsbakys.T.Su. 4b,V, 1%7
7.9

jake]
ol
9
»

Ubhayathapl nimittopBdansnystarasvaripdtirikto
dhvepsc ne pivipeyitum &zkyah.Tedatiriktesyadarbanst,

P.80,4Ab.V.117.p.91,



adititted only in the offest-form, 214

' The foregoing explanation of the ééusal form of tod,
as accepted by the @uddhaﬁvaita,bears an interesting
comparison with the position accepted by the followers of
SErkhya.In the very begiuning of this section,we. have point-
“8u£€hdt the fuudamenuul difrerencs between the Sgnkhya
ou the ore hend aud the Sudih@dvaita on the other is that
while the ;Ormaz upholds the duslistic doctrln@ by consider-
-ing sll these us separate entltleSche latter believes
all these cetegoriss to‘bs Juet forns of ane Supremé God,

All thegd 25 categoriss of the $Aikbya have been admitted

ihen ‘
with the edd ¥HMIAT the sativa,rejes und tapes,which though
givern & prominenb place by the Baukhys, are according to
it apl taibtvee bat qualities or guaas$.It may thus appear
that in the SudikEdvaits we have a Ved@mtic supersiructure
reisedupen  the principal entifiss of the S?ﬁkhya.The
priﬁavy soarce of this lies in the BhBgaveta Pursna,where
there 18 clearly nctlchnle o deliberate attempt to put
the S@ixdhya wine in a motistic bo hh?ngﬁttQMth to
harmonise the dualistic theories with those of monism.
are found in the NTtF also.The SEikhya ohilospphy with all

. 214.Vestutas tu s@manydder sbhiva eve... Tesman naiydyika-

dyupagatapudar thEnsn ératipurinavirodhe laukikayukti-

yuktatve cz keryakob®v eva nivehs iti bhaveh.
T.50, AV, 117.5.92,
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that is sdmitfed in it, has no place in the absolutism of
Semksra,but it hac crepi into the theories advocated by
Ramznuje and the succeding Vaisgava Aedcyas in one or
enother form.The SEikhya theories were slowly and slowly
alnost reshaped so as to suit eves & wonist like Vallabha.
fhe share of the HhAgavatapursna ia this process seems %o be
very much,but &s we are nct definite about its date,it can
a0t be properly appreciated.
inother importent peint is thai while explaining these

categories,there zre givan the adhidaivika explenations ‘

efe ring to Gemkargene and fmirudcha.The root of this
lies in the {aturvyUha theory,as promhlgated by the earlier
géﬁcarétfa.This vheory Has nowever bees eriticised by the

author of iHhe {eaanLa~sutzew.naqauu3a pot only accepts the
theory but even interprets the Brahnasitras so ingenuously

as to get the theory scnctioned by the author of the

rejects the theory and sgrees with Sepkara in h;s inter-
-pretation.Here however we find that if the theory of the-
vyihes ic also brought in harmony with monism,the
buddhzdvaita hat oo objection apsinst it,though it is

1ot expressly sitsted or referred #n.lore elso the Bhigavate-
Purgga seems 0 have played e wery important part,in so

shaping it so @s to sudt Monisk.
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h ' (VII) .
Creatian,
Purusottema in his Prasthanaratnakars and‘Apubhﬁgyaﬁrakaégls
gives the process of creatian,following'the-Bhﬁgavata.II.Brahman

first assumes the forms of knowledge, joy, time,desire,action,
Maya,and Prakpti.Kala or time is of the nature of the power of
action,while desire is the.thought of the Lord éXpress?%n "May

I be meny and produoeﬂ Thls is twofold, The first has the
" nature of dzfierentatlon,whlle the second is of the nature of

raisiné end degrading.317

Considering the first Purusotiama says that the attributes
- of sat,cit and @nenda,which are of the nature of action,knowledge

‘and blzss not connected with kala,are mutually dlfferentlated

end while in that process t~§§d1fzerent1ate their substantlve
also;thus making Brshmen endowed with actlon,knowledge and
~ bliss.Thus the Highest Lord,who is fririipa,becomes possessed

of form(sakara) .Even though thus differentiated,owing to his

~ desire to remain non-differentiated,God remains one whole.
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' 215, Cf.Pr.pp.159ff Also A.B.P. II 1v;22.pp.810-813.
216.Bshu syam prajéyeya.Chandogya,VI.ii.3,Taittiriya II.6.

- 217.Dvitiyss tutkers@pakersartpeh, Pr.p.161.



496

That is whp the effect form is inferior end God with all these

three forms is called -complete or Purna.The power of the

ascpect of existence (Sat)is the Maya,which is of the nature

of aetioﬂ,and that of the aspect of sentiency is the M&yE,
which deludes,?18 gpg lay&a,which is instrumentsl in fhe
production of the world,belongs to the aspect of bliss,lsys
is thus related to all the fbrﬁs of (ol and is therefore |

"comprehensive of everything.219 It thus gives the form to

220 it can

everything,that comes out of the original nature,
thus be accepted as of the nature of place,time and objects
(Deéakélavastur&bé).ﬁt'times it may be said to produce even
the desire of the Lord.It does not however mean that the

. .. a .. 221
original creatorship is devolved upon 1t.2?*

Coming to the second ,Purdgottama gays that all these

aspects have that of bliss as the Highest,while the other

two viz.,that of sat and cit are inferior to it and are

218,5aktis tu sadambasya kriygripd cidaméasys vyamohiks maya.
Pr.p.160.

219, Saficayakarlpa .Pr.p.160,
220 .Tato milsrupe nirgate akgaraméabhﬁtasya tatra pravedas

~ tadd tesmins tEwi dkrtim sampadayafti.Pr.p.160.
221, Nohu tavata slakertrtvam. Pr.p.161.
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produced as serving it.Then are created .knowledge and éction,
which are the attribntes of cit and sat,as powers of the
Highesf:Lord.Then the aspect? of bliss is endowed with
imowledge snd action.When the attribute of the aspect of cit
viz,knowledge goeé away from the cit,the power of the cit,
viz,the deluding }&ya,deludes it,The cit aspect,even thaggh
of the nature of understanding,is deluded by iﬁ,becaase of
the sbsence of knowledge, which is iﬁs attribute,and because
of the seperstion of the aspect of bliss from it.The cit is
related to wdys,mifobaia-ofsthema with the understending
that it will be joined with the ananda through this relation,
Being thus not at ease,i$'rég;§§;? dependent upon the

sitratmen,which is of the asture of the tenfold prsnas.It is
222

thus called jiva,because of its efforts to hold the pranas

Similar is the position of the aspect of éxistence,which
becomes inert because of the absence of the power of action.
‘later on by virtue of Betivities,which are the parts of the
ofiginél actiaﬁ,it is menifested in the forh of the body and
the like,When that activity or the attributes of that
activity are concealeé;it is also concealeé;when however

'it is menifested,the terminology like ghata and the like
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222.Teda pranadharanaprayetnavattvdj jiva ity ucyate.Pr.p.161.
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comes to the Jiva,the Lord anﬁ‘the Buddhi,snd so when the

nenifestation is concealed,that terminology jprcducés the

understandlng of distruction,Similar is the case w1th the
clt whlch is manifested end cancealed by tne kncwledge,wh1ch

is a part of the power of kncwiedge The aspect of bllSS is
to‘be understood in much the same way. hus by twofold
&esire the inert objécté which are Qanifestations of the
sat aspect and which are blndlng upon the 1ﬁd1v1dual souls.

the 1nd1v1dual souls which are m&BLfeStatIORS of the eit
and which are bound and the antaryamlnq whleh rule over
them and which are the manlfestatlons of the- Ananda, all

these are proauced on the analogy of Sparks from flre.

i

The whole enalysis of creation as given by'Purasottama,
has been taken down by usg¥pé here completely,except Some

minor leBSlQBS It 1s 1nterest1ng to note that the
concept of liaya 1s accepted by the Suddhadvalta thnugh
:'1ts seems to be dlfierent from that of ‘Samkara, Maya is
the m1raculous power of God,but it is delu51veralso with

regards to its cainection with the aépect of cit end in

*the meking of ! the jivas.Thié vjémohikﬁ &éyﬁ‘hés a very
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important pert to play. This vyamohika Maya,it is importent

té note,is the same as svidya in the Sud&hédvéité.zgg

(V1iII). Co
Brshmen-the effect-form, °

The effect form of God,is endless,Even then it can be
‘classified into two,the samesti end the vyasti in so far

as we- view it either collectively or 1nd1v1dually.224

The
collectlve form is of the nsture of the Brahmanda,whiie
the individual one is made up of the individual souls amd’
the inaniméte ob jects, The Anfaryﬁmin is not inciuded in
the effect form,because it hes no ego of the body(Dehabhi-

-mana) ,while the icdividual sould is so included because

it is possessed of that ego,

The individual soul,even though belonging to the
effect Torm end endowed with the bodily consciousness is

eternsl snd is not therefore produced,like an ordinary

traﬁsitory object%. THat the - individusl soul is eternsl

223, Ted& cidembasya 4aktir vysmohiks mayd avidyet1 yavat,
Pr.p.161.8ee also:Prof,.B.H.Bhatt's article!The concept
of ¥8yE in the Suddhsdvaits Vedsnta'.Indika,The Indian

Historical Research Institute,Silver Jubilee

Commemoration Volume,Bombay,1953,
224, Gf.T.Sn.Ab,V.118,p.92.



000

and does not vanlsh w1th the dastruetlon of the ‘body, is

proved on the strength. of a very curious but- interestlng

argument of ?urusottama who points out that even a newly
-born child will be hungrv and wellf try to suck its mother.
This can be explalned says Puruscttama,anly on the ground
' of thst chzld rememberlng 1ts experlences in the previous
llfe This shows that the lea that was in the prev1ous :
_body has now come over to that of ‘the newly born child, 225
As 1t is eternal, 1ﬁ cen not be said to be produced far
that whlch has a beginning must have an end and if wa
believe in the production’ of the Jivas, we should admit
its destruction also and thet would run’ counter to the. -
- eternal nature of the jivas,that has been scrdplohslyz

- maintained in all the'scripmures;The analogx,that is

used,is that of the emenation of sparks from fire and

this émanation cen not be called production;3261n‘his.
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225,J8tenatrasya balaSya ksudhatah stenspangdau pravriti-
~derbandt. Tasyad ca purvanubhutaksunnlvrttlkaranabhuta-
‘~nubhavsjenyasmr timen terensnnpapattys tasyatmanah
purvanarajunmlyaéarlravaochlnnasyalkye 31d6he tena
- cangditve’ nadibhavatvena ca dhvamsapratlyogltve
nityatvasya siddhatvat., T.S.Ab, V.53,p.92

226.Yato vlsphullngavad uccaranam nntpattlh;Namarupasamban-
“-dhabhavat. A.B. P I11.iii. 17 p./04
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famous karlka on ereatlon Vallabha says that those which
are trensclent are produced w1th regard to those that are
_ eternal but llmlted there is eqntact Whlle for the eternal
end the unllmlted thers is menifestation,22%yhile explain,
-ing nhls kallka Purusottana says that productlon 1sj&he
association of the objects dug to the externallaatzan; :
contsct is dne to the action‘of‘cominé(iﬁ;while menifesta=
-tion is caused by desire.Tﬁis’being tﬁé eése;when there
is‘manifestatioﬁ or gontact,the essentialAﬁétune and,%he
‘qualitieéAof the cause do not undergo sny fun&a@mentéL
-change or modification and hence the éamégama is not
utpetti,*®he writers on the SuddhBdavita,especislly
Purygottamg;have made deliberate attémpts to show that

the sperk-fire snalogy can not and should an ﬁean

production,

What is the relstion of this individusl soul %o

Brehmen? On the strength of the scriptures,the GTta,

227.Mnitye jensmen nitye paricchinne samdganab, -
Nitygpericchinnatenan prékatyamrceti 88 tridhs,

. . A.B.II, 11*.$1 p-874-

228. Janamaaxhahlrhhavahetukah v1sayasam33rgah samagamah
agananakrly“hetukah Sah,prakatyam 1cch§hetukah T Y
Tatha catra. vibhsgs] jate. bahlrbhave tadEnin Svartps-

~dharmayor anyathabhavabhavat tasya notpattirupata.
. S8.8.pp.170-171.
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and the Sutras,the individual soul is said %o be en
anbs of Brohmen.What exsctly is the connotetion of this
‘term in conrection with the individusl soul,es related to
Brohman? The word Anka is used for a psrt(Avayava),a son,
a piece(Khanda),a part of something which is specifie
(Visistavastvelkadeba),a portion from the whole mass

& . 2y T . -
(Kéyeka&eéa)or aven a w1fe.?‘98;mllarly the term pada
which is Sound in the Srutis,stends for a part or a
portion.So we may accept any of these senses and there

will be nothing wrong.Even then however we should accept

that mesning,which ie properly suitsble to the illustrations
of pperks snd fire and a spider and its web., Thinking in

this wey,we should understend theterm enba to meen e
piece or a part,but heving tle essential neture of the

s 230 That .
whole unchenged, %% That why the individual sould

is called sn Bbhasa or an appearance of Brahman;just as

a bBrehmin whelia'devoid of géod cdnduct,but who bears the
229, Furusottems quotes the passage:irdho v ega é%man; ——————
yat patuih.Here he says that ardhs mesns anda.298,
A.B.P.I1.111,58,p.767,
230, Tethd seti khendavayavadirtphs beunitystvadibodhake-
-érutysnurodtdt svikrtasverlpd evembhsidihyati,
AB.P.IT.111,.53.0,767.
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. . Y 2
sacred threed,is a Brshmin only in appearsance. 3

The question unaturally arises as to how can nou-dualism

be explained,when we believe in the embatva of individual
souls, The individual souls,which are the menifestation of
the cit aspectd and which are amfas of Brehmsn,cen be

eslled one with Brshmen,ss a pert can not be different from

the whole.A spark,whichk is an eméa.of fire,can not be non=-
fire.But them is not 2 part different from the whole? Can

we say that e part as such is absolﬁtely one with the whole?

A ”Ee question does not arise for Senkara, nor even for
Remenuja. Samkera with his staunch belief in absolute
identity has seid that the individual souls are also appea-
-rances,insgined by our ignorance,If we have to believe
that'l am Brahlman',that' I * must Be wrong and must be
Brehmen.But then this would lead to the déstruction of
theAindiVidual souls as such‘and surely nobody would atfempt
to realize that Supreme,by the realizaticn of which he will
destroy himself-zgg Reménuja accepts qualified Monism end
so the differen¢s between the individusl souls on the one

hand =nd Brshman on the other does not worry him much.
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231.Yetha ngcari brahmano brahmanabnasah,sutradharakatve
pi bvahmanyahhya&evsnayqs tatas, tirohitstvat, tatha,
jiko’'pi.A.B.P.1I¥iii.50.p. 760,

232, Na hy @imana$ah purusartheh.A.B.1.1ii.15.p.399.
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Madhva would in fsot went difference end try to disprove
identity,Bhaskera end Ninbirke edmit both oeness sad
dlfference but while the latter leans ﬂ&%lly towards the
fundamental nature of differemce,the former tries to
explain it on the strength of upadhis,

" purusotbama nskes & thorough snalysis of the problen,
tha%;faces'him.Tﬁe §6§r§a éhosé iheorie; he is expounding,
says Just that an enba is not dlfferent from the am§in,but
" this is not enough.If we went to yramulgate the path of
- devotion,we must malntaln the 1ndmv1dua11vy of the individual
souls end the enba,if its anbatva is not 1mag1ned can in no

case .bebaided absolutely zdentlcal with the améln.Purusottama

‘ therefore says’ that they must accept +he theory of Bheda-

~bheda whlle leanlng towards gbbeda and eXplalnlng the

Bheda as owing to d581re.That is why,whlle referring to -

Bhaskara;Purusottqma says that he admlts both améatva ahd

bhlnn“bhlnnatva.zs This he Says is the relatlonshlp of

- taddtmya and hereln the difference owes its ex1stence to

the desire of the_H¢ghest Lord‘ang is thus adventltlous,

1'233 Tatra ambatven tu yuk tam bhinngbhinnatvam ca Srautaﬁvat.
A.B P.II.1ii.53.p.763.3ee also;Taths caivam t5datmye

" eva vygsasya tEtparyen ne nityabhede n&py sbhede iti,
| S.5.p.175.
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it is interesting to note that Purusottama calls Rémanuja

- A - o g Q4: % * — - Qq (3
g believer in difference.” " There is mo tattv%pheda in the

! - . - . ﬁ Do 235
Suddhzdvaite,where the jivetva is adventitious.”™

This however raises enother problem.That which is
sdventitious end not unatvral,cen not be celled eternal.In
his efforts to bring the théory of am8atva as near to
abheda as possible,Purusottama cslls jTvebhava as
adventitious,but then how can the individuslity of the
jivas be etarnally meintained if it is not natursl? We
should here beer in mind that in the Saddhadveita,the
highest émencipation is the Sayujyas,where a devotee enjoys

"with God.It mey be said thet the individusl soul might

heve stfained the Brahmabhava,but even then the distinetion
~does end should persist.igain Vallabha argues actually thst
the destruction of the soul cen not be desired by anyone;

S0 there is & deliberate effort an the part of the
propounders of the Suddhddvaite to fefain thet indiviéuality.
hgein, it is meintained thet the jTvatva is only because of

the émbodiéd ego(Dehdbhindns) and we may ssy that when thst

234, Atra tEd@tayan snadgikurvatam tattvikebhedavadindm
REménu jemedhveraiysyikadhsm nandnatami.S,S.p. 150,
235. Jivabhdvaesya Bgantuketvakathanens tattviko bhedo

varitsh. 5.5.p.155.
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is destroyed the jIvabh&va,which is adventitious,is also
destroyed. #hat then about eternity azd individuality?This
contingencié eppeers to arise for all those,wha try to
retaif the individuality of the souls,call them nitys md
yet try to adhere to Vcnism.lt does not arise for two
philosophers oly, Senk ara and rad%ja both of whom take
uncompr omiging attltudgg the former cutting the Gordian
Enot by saying thet all the distinctions are false,and the
latter flatly rejecting all thought of Monism. ,
Further,whet about the souls in the world®ire they
ane or many? If we believe in only one soul,i,e.Ek&tmadada,
then the eternsl individusl sculs would pose a problem,If
on the other hsud we agree to the existence of diffsrent
individuel souls,we must believe in the multiplicity of
the souls i.e NBuEtmavalie,If a jiva is believed to be an
snks of Brehmen,there is bound to be the conclusion of the
smbin,being a composite whole rather then one complete
whole,Purugottema here tskes a compromising attituded end
says that from the point of view of the individual souls,
we should edmit multiplicity ,while from the stand point
of Brashmen there is mnegess.n
236, Evem jivaném andatve jivasvarfpavicHrena nZnftmavado

bhagaw&t»varupavxcarena ca ekdtmsvadah.A.B.P.11.111,53,
D. 767,
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Fhere is no sgreement among Indian Philosophers regard-
-ing the measure of the Individual soul.The foliowers of
the Nyaya believe in the jivas to he omnipresent,but they
accept the multiplieity of the souls.The Jains accepty the
Jivss a8 having the measure of the bodies,which is the
. residence of those jivas.éa;kara thinks that the jivs is
actually not existing on the highest level,and so it may
be called vibhu in reality.All the other exPoneﬁts of the
Vedante accept the jiva to be atomic.Purnsottama ridicules
the theory of vyapakatmavsda by pointing out that if.all
the jivas are omnipresent,all would be joined with sll the
bodies and if one body #ats a mango all would enjoygd it

b

because there is no limitstion or regulation.So many times
one feels that there is nothing at one's feet but the heead
is aching,similerly there will be an experience of heppiness
in the boedy of Devadatta,while simultaneously there mey be

a feeling of pedn in the body of Yééﬁa&atta.gSZSo many

other erguments are also advancéd by Purusottama.The jiva
again csn not be said to have the dehaperimana,because that
would lead to the transeiency of the.jivas and run counter

© to their eternity.gSSTﬁe materialists believied in the

T St G S G A e s S L S S s (P WD R AW G Wk G S e S S SR a4 o O " - o T Ko (- W 3 - > gy St .

237,7,5.4b.V.53.p.92,
238. Madhyamaparimanatve anityatepatteh. T.S.4b.7.53.p.92.
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liminosity of sentiency as being a result: of. the
conglomeratmn of the ‘attms of the primordiel. elements

_This is slso not aeceptable sinee in that case consciousness
' would remain in s dead body also,’> The jivas then should
be aﬁmitted‘as.atomié in measure.How then to explain the
pervasion of the whole body by the'conseiousness,whieh is

atomic? ‘.I‘his can be explained on the gfoun&‘of ‘the capacity
of the caltaaya to pervade the whole body .}ust like a piece
of sandle-vmod or 11: may be cglled its quallty of sPread—

-ing just like thet of smell,which sPreads here and there

leaving itd original soprce.ma_ /

o One would naturally askdd ,as to how tp'éxélain the
seriptural passsges,that often teach of the pervasion of
 the soul,if we are to sccept it as atomic.Here the
followers of the Suddh@dvaita state that this cen be

explained on the ground of the Bhagavattve of the souls,
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239, Jignem yasya dhermah sa pufijo bBhyat cen mriadaerire’
pi jiaham upalabhyeta. T.S.Ab.V.55-56,0.97.

240. Sarvaberiragatacaitanyopalembhas tu samarthyad va
gunad veti s&ihitam. A.B.P.I: .i1i.28,p. 721,
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When the aspect of-bliss,which is concesled from the.
individusl souls,is manifested, then the soul attains those
attributes,which are connected with the aspectd of bliss
and there is virudﬁhadhaﬁgéérayatva,as of the Highest
Lord,Thus even though the spuld may be atomic,they mey be
greaf and pervading on account of the pbésession of the
contradictory stiribuates.Thus the vyﬁpakét%a of the soul

who has obtained the realization of Brshmsn,can be explsin-

--ed.The vyapakstva is thus of the nature of Brshmatva

. 241 e .
.end not jivatva. - The jive,as & jiva,is atomic and as

Brahmen it is pervasive.

Being = part of Brshmen,the jiva is sentient,and
the sentiency is not only an attribute but also the
essentisl nature of the individual soul;just as the
sttributes of Brahmen also constitute its very ngture,
Purnsottama gives e very good argument when he says thet
which is produced by one is one's quality;that which is
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241.Tasya brehmsbhivem pré@ptasya jivasye bhagzvattvensg

vyEpaketvadratir yujyate.Na tu jivatvena ripens....
fnendanéabhivysktan brahmabhgve sati tasya tadviruidha-
dharugdharatven bhevaty atss tatra brehmekotsyeh

paricehedo vyszpaketvam ca pratiyerann iti.A.B.P.II1.111
30.p.731.
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one's -quality is inseparable from the one,of which it is

a quality;finally that which is inseparsble from one is
cne's essential nature.gézﬁs the sentiency is an attribute
of the individual soul,it follows as a corrollary that it is
also ife essential nature.Similarly the aetivity:of an
individual soul also comes from Brahnan. The individual soul
is an agent on gccount of the relationship of téﬁétmya,
which it besrs with Brahmen.7hus the activity is of Brahmen

- N » ‘ & = 24‘.
gnd_ it appesrs to be in the jiva, 3

Here comes perheps the most crucial problem of all
the systems of the world.If the individusl souls are agents
themselves and if the asetivity of these jivas is to come
from Brahman,end also if everything is in end through God,
" what about the uwahappiness experieiced by the jivas?The
céntingeﬁey)that srises for Brahman is that the Highest
Lord,who is said to be so merciful and kind,so good snd

benigu,is partiasl to mme who sre mede happy and ernel to
242.Y0 yajjanakah sa tadgunaxo yo yadgunekah sa-tadavina-
'bhiitah,yo yadawinsbhUitah se tadatmakah.A,B.P.II.iii.18/,
p. 706, o
243. Brezhmagatan eva kartrivaw brohmetmdFtnyad eva jive
bhasste. A B,P.I1.1ii.41.p. 748.
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those who are miserable.The hama,n beings in this wide world
gre dmily falling and bleeding upen the thorns of life.Who is
regponsible for this? The theory of the enjoyment of the

fruits of one's own sctions and that of the transmigrstion

of souls sre formulated as a reply to this,but we shall have
%o adpit in that case thet the Highest Lord is dependent...
~upon the actioms of an iﬁdividugl.Why shouid the om'n:ipotent
Cod depénd upar the ,ac;tions end create humen beings according
to the seme?The doctrine of the freedom of will may be and
bas been admitted 11: thé SuddhEdvaita.God is like a father,
whe puts all the necessary material befqre a child end informs .
hin sbout the good or bed points connected with them,but it
_is the child who wots end not the father who is consequently

not ,4 reSponmble for the defanlts of the ycung 011(—7;.24c “This

howsver is no shluticn of the problem,because even if we
:admif the freedom of will,what about the creator who hes
cfeated veople,sone -happy ,heal'hhy,wéalthy and _ﬁfige,others
equally miserable,weak,poor and fodlish.The contention of
God being dependent upon the sctions can not be sgreed to.

by the guddhadvaita,which believes in the omnipctence of

g A B> -~ -~ — - -

244 . Ato guned os::;«-kathanapnrvakam balecchanuSarlue‘nagrlsampe-
~daice pitari yaths na dosah kmtu ‘balasvabhave tethg
brahmany apl na dasa@ kintu 317& eva.A B P.IT.111,42,
D. 749,
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God,who is snd must be independent,The kerma again being
ja@a'or inert must be4£egulated by sameone.245Why then not
believe in God as the giver of fruits;aS*He is the source
of activity?And if that is accepted,as it is actuallly
accepted ,what about the contingency of pa;tiality and
cruelty?Vallabha tries to solve the difficulty by pointing
out that the creation is of and in the self.God does not
create anything new or different from Him;He just manifests
himself as the jivas and so even though the makerd of

. . 1S . .
miseries,hf, neither partial nor cruel.‘?%

Bverything is one
with him.The Brshmasttra II.1i.34.says that God creates

in sccordence with the actions of an individusl.This sitra
iz only for explaining the Oppaﬂent.247Vit§haleéa hag
another explsuation to offer.He says that Cod desires %o
sport and sporis naturally require some differences and
éidtinctions, There is nothing wrong therefore if we believe
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245, Atah kermaniyfmska Tévaro hgikarya éﬁa,T.S.Ab.Y.V6.p.128
246, T.5.V.76,p.128.
247, Plrvam tedansuyatvadi siftrail sarvasys brohnftuskatvan.
" jIvasysapi brehmaimaketvenm ca pratip@dayan yadatfa
sapeksatvam hetikaroti tena jAsyate vadiboedhan&yedam

iti.AB.P.IT.1.34,p.602,
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the miseries also to be the 1lila of God.24apuru§ottamal

copbines the two views in to one snd ssgys that even though

God may give fruit with regard to the karms of individuals,

He does not become dependent,because-He desires to do

in that way.While thus following his desire,he csan not be
saidvto be erael or partial,because He is everythipg.

The karma also is an attribute df£4 of Brahmen .and that

is how it is sccepted as devoid of bepinning.Sometimes

God may aot care for kerma,because Fe 1is independent.849

The explaseiions of Vallabhas and hie son snd the
interpretation of the twe views as given by Purusottama
should be given s due place among all those explanations
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248.The view of Vitthaleba is suggested by his explanation

of Breshrasttra IIqlu?@&ln which he explains the word
praystna as 'Bhegavatkrteh kridartham udyamsh.'For
further explanation see A.B.P.II.i.¥43p.750.

249, Tenstredam siddham.PhaladZne bhagaven jTvakrtapraya-
~tnasapekso’ pi na svatantryaduhiyate.Pathaivalecita-
~tvat.AlocanBnusarens vigidhan phalsm jivebhyo
dadad api na vaigamyadidogeblidg bhavati.Sarvariapatvat.,
karmandn apy en&iitvam bhegaveddharmatvat.Kvachin

nerysian bhipmity api. Svatantratvat.A.B.P.II.iii.42.

4751
PPK 5...
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which have so far been given.The contention of Vifthalesa may

appear even strenge on the face of it.Why should the jivas

3

suffer Tor the sport of God? Such & God will not be different
from the boys,who throw stones in ponds for joy and kill the
frogs. Hence the argunent¥ based on the 1ild of Godhust have

" the solid backing of the argument bssed on the oneness or
Ttmesreti,if we are to use the terminology of the Sudibadvaita.
But the explanstion on the ground of Almasrsti requires one's
vision cultiveted for this,end is infact s negation of the

miseries rether than en explanation of them.

The world is regsrded in the Suddhddvaita as a menifesta-
-tion of the aspeect of sat of God.The Vedanta can not accept
the theory of Kenada that the world is produced from the
conglomeration of atoms,or from the prasrti as advocated by
the Samkhya.Purusottema repudiates both these -views thorowhly
in his S?§tibhedav§da-8mﬁowever the problem for the
‘Suddizdvaita is,whether the world should be sccepited as unreal.
The whole world with its wide verié$y of things,both great end
small has been’ a very great problem for the philosophers.It
is always fleeting and changing.Can it be called real at all?

Again if we are to accept that everything is Brahman,cean we
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250.Cf.8rstibhedavide, Vadavell. pp.82-95.,
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equate Brehmen with the floeting,chenging,mass of things,
which are not satisfactory,not eternal,and not even joyful?
Cen we believe that this world,which we see around us,is
a.real transzormatlon of real Brahman?

‘Bankara says that the world is nithys or unreal The
reallty of the empirical world can not be malntelned in the
ultlmate analysis and so Sam&ara dlatlusulshes between the
Vyavahgrika satya or the exoteric truth end the ;"aramurth ika
satya or the esoteric truth.HUere however it is necegssary for
‘ué to understand what exact;y is meant by Samkara,whsn he
-says that the world is mithya,The world,as it is,is in any
case‘more real than the chimerae and can not thus be'reject-
~-ed outright as sheer illusion,It can not thus be compared
with mirage,or dreems or phantoms of experience,The
Pratibhasika is different from the VySvsharika;but just as
the Pratibhasika. is negated in the Vysvehdriks,in which we
know that all that we have dreamt or seen or thought is
wrong,even sé'we cen go one step further and gey that En
Vyaveharika is just an appearance;when we go‘to a still,
highér level of the PEremdrthika ;}%;.T{‘e‘hile we are dreaming ,
we do not think that what we experience is false;we kmow

that only when we arise from our dream end find ourselves
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in the waking stete,By the parity of reasming we cen say
' that the weking worldly sbate cen also be falsified,uhen
we rise still higher due to thé dewning light of true
knowledge.The reality and otherwise of the world are thus
rolative.ihen Saikera says that the world is mithyd,it is
so ogly from the point of view of the higheéﬁ‘fgé;iﬁygwhich
the world is surely not, |

The unreality of the world,with everything that it
imcludes, matter,souls,perscnal God,and all-@venif Wi+
" may be maintained on the highest level,is & big blow %o
the religbous mind and how so ever great may be the
conclusions of this devastating reasoning,a man,especially
a man of religion,does not like it.What would be the
position then if the whole world is regarded as a phentonm
of imagination,even if such sn wderstand ing may be a
misunderstending or mis1nterpretatlon?“he Vaisuava teachers
who followed Semkara launched a violent tirade againsi
him,and Sehkers wes celled 'Buddhist in dnguisé'(Praccha~
-nnabauddhé)and a ‘False-&peaher(Mithyﬁvéﬂin).251R§m§nuja
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251.11 8¢ juna distinguishes beiween iwo satyas.Cf.

Dve setye semupBéritya budaha.lezm% dharmadedand,
Lokasamgrtl atyam ca satyeam ca paramarthatah
Iusﬂamadhyamme;{/alklka XXIV.8. quoted in 'Gaudapida'’by -
T} P.Mahadeven,p.206.fn, 70, Even Stnya of Buddhism is
void only in the ultimate analysis,
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end Medhva,Bha@skara end Nimb&@rka-all who followed Sankara
ssid that the world is real anﬁ.exPlained the relatiaﬁ of
the world and Brshmsn in their own ways,The world,according
to Réhéﬁuja,is the grossmcit which is the effect of the
subtle acit,This sabtle acit,together with the subtle cit,
forms the body of Brahman and thus there is qualified monism,
Even if we may not enter into a discuesion of thé relation
of the subtle scit and DBrshmen,we should atdeasst admit
that the Tudiments of the world are in Brhmen.If then the
empirical world is ugly,bed end dull,thé rudiments shoull
be subtly ugly and subtly bad.Can they then be cqnnected
with Brahwsn?If we think that the subtle acit does not.
conﬁaig'all»this,what can be thg@ﬁufce of evéry&hing
desPiséble and dissatisfactory in the WOrld,which is the
gross form of that very subtle secit®Any way/the reality of
the world,when looked upon in the context of the Addvaityfa,
even thbugh that Advaita may be qualifieﬁ,remains an -

unsolved problem.

Vallsbha anc his followers say thet the world is
not false.1t cen not be equated with the illusory appearances,

because it is the manifestetion of the aspect of sat of
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Brahmen;and is thus its effect.As the cause is real,the
effett,which is the revelation of its aspectf of being,
cen not be called unreal.The prapaficia is thus satya end .

not mithys,The question now is ss to how can. the world be
called real.What Vallavha and his foliowers mean by the
reality of the world is the reality of the essential famn
of the world(Brahmarupena satyatva).We nay égree that the
world,which is just the manifestation of Brahmah,is real
in its essence,wnich is Braﬁman;bﬁt as Dr.,P,T,Reju puts'
it,;the relation between the essence of the world and the
Brehmen is not the probliem.'The problem is about the
realtion between the world as we experience it and the,

252

Brahmen,'™™ Thus if Brabmao is the norm of reality,can we

say that the Wofld,in which we live,is also real?

The answer %0 this is found in the distinetion $hat

has been made out by the followers of pure Monism,between

Jagat or Prapafice on the one hend and the Samsara on the
other.This distinction hes not bee#n maintaiged by the
predacessors of Vellabha and therefore it is a novel

theory for the Ved@uta.The world has Brahmen as its material

cause aud mayd as an iustrument; the samsavra on the other

- e - —— g o . oo

252,0x.P, T, Raju,Idealistic thought of India.p.169.



hand has no material csuse and svidya or nescience is

f

instrumental for its appearance, The SsemsEca is not

N

producé It is 'ucyate'and not'jéyate'.g “The Samséra is

of the nature of pride ani consclousness of possession

(ahantamamauatmaﬁa)ana is thus destroyed by knowledge,

It is the Sams&ra which ends,when one is liberated,and not
the world,which may be merged at the will of God.In the
Suddhadvaita the terms mdys and avidys are not syaonymous,
as is the case with the system of Saikara.On the strength
o 255
of the Bhagavata passege, Purusobtema says that the
avidyd is an effect of the mavs.Avidyd is thus not without
e beginning and being one of the iwelve éaht*ﬁ of the Lord,
256 R L.
Knowledge puts an end to the
) “ [y
‘avidyd and consequently samsZra,but not the prapanca.gd!
253.Tathd hi prapsficasys brahmnopad@naketvam wdydkerenaks-
tvem, samsnpasya nirupddinakatven avidyBkaranatvam

iti k&renabheddd bhedel.T.S.4b.7.23.7p.60.
7.8.P. V.23,

Vidy&Fvidye mama tanT viddhy uddheva Saririnzm,

it hes no power over (ted.

Fat A
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ka§ahandhakar1 alye mayayaé me vinirmite.Bhagavata,
};I.Xi. 3.

256, T,S.4b.V.25,7.65.

257, Jieuasys saxaryavidyanadakatvem mocanem ca,snyathaiva
svidygys shanismenatdimsicasamsirabijatvst sansarssys-
vidyskstvarathansna sakfrenasys tasyaiva jhauanidys-

tvekathanena ca samysg siddham.T,3.4b.V.81.p.132,
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It should also be borne in mind that avidyZ is just removed
by vidy§,it is not destroyed./n effect is completely destroyed
only when the inhering cause is éestrcyed.Kﬁcw;edge can not
destroyéd +the mEya which causes avidys, avidyd therefore

258 .
Purusottams gives en

exists in the mEy& in a subtle form.
iliustration by pointimg{ out thot the state of sleep which
is removed by wekefulness,remeirs in the baddhi,as its mode

and pervedes the internal orgsn.

Avidya ana vidya have five divisions,each and they are
cailed pervans.The five psrvans of the avidyd sre the ignor-
-ance of the essentisl nature and the superimposition of the
body,the senses,the prina and the interual Drgan.gﬁggvidyg,
says Purugéttama,can be understood either collectively or
individually. It is thus samastirtpa or vyastirlpd, just as
we can understand thée forest ag ane, while the trees are meny.
The samastirups is one of the powers of the Highest Lord,

o - g s 260
the vyastirupd is conusected with the individual souls,

There is no question of superimposition with reference to
- - . Yoy g . '

258. Karyssys servathz n&do hi samaxayznaéat.Prakgce ca
vidysyah sattvikitvena svejanekamdyanféskatvabhavat
nayzsattval tatres siksmaripendvidydyah . sative tasys
upamardo eva na tu nadeh.T, S, Ab.V, 33-34.p. 74,

299. T.S8.V.32.

260, Evam cati semastirupens veuem itived aikyam.Vyasbiripena
vrks® itivangd nendtvem.Tatra samastirlpa bhagavacchaktir
vysstiriipa jivanam iti siddhyati.T. S, 4b.V.32.p.73,
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the avi&yé,whieh is produced from the m&y& before creation,

because the adhy&Esas come afte§WHrdS.E§y§ p?0duceé‘mahat,which
again crestes the ego.Both these are of the nature of the
internsl orgen and so the first is the antehkarsnadhyase,Prana
is just snother form of thekgo and there is the pranadhyasa.
This/Followed by the superimposition of the body end the
senses.The denddhyase leads to a complete forgetting of the
essential nature{ svarlpe-vismsrara).This is the igﬁoraﬂee of
the nature,which is the same as wrong knowledge,Thus the
originsl nescience lesds to the bondege of the dehadhyass and
the superimposition of the stiribules of the body,which in its

. : e L _ 2l
turn produces the cycle of birthe end desths.This is samsars.

Tt will thus be seen that the distinction hetween the

jagat and the samséra depends upon the distinction between the
points of view from whick we look at the cosmos,If we take it
to be just of the essential nature of Brehman,it is the
prenaiics which exists:if it is understood as a heterogeneous
rags of things sepereted from oue another and elso frow Brehman,
theré is ignorance and samesra.Thas it is the difference which
ig sublated and not the essential nature.When we sre iu need

261. Evam ca muldvidyskrto dehddhyssadibandhas tena krto yo
janremarensdiperamparz janako dehddichermadhysssh ss
sams&rs itl phalati .T.S8.4b.V.32.p.74.
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of mfuch of gold we use all the ornements of gold in our
possession and we take them to be gold and not bracelets and
rings different fron the gold.The distinctiodg are removed

and we have gold slone.lven so here also we have the prapafica,
which is not fﬁlseﬁzog fhe digtinctions ave thus due only to
the egoism end the things,ss they are viewed by the ordinary
people in the world,sre brought sbont only by speeeh.be“fhe
semsera is thus s delusion of the irdividual soul,due to which
he sees things,which do not exist and does not See What exists
in the prapsfica,which is of the nature of Prahmen.Purugottsma
pives even o syllopism to prove the reality of the prapafica.
Just ag the dream world requires the world/which is more resl
to precede it,even so our vyavsharika prapafice follows the
prepanca,which is relatively nore real The reason given for

264
the premise ig the rByikatva or the ’mayl&atvega sbhimatatva'.
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268, Yatha bahusuvarnspeks@yam tatksryagi katakakundelaghate-
Seravaiiny anIyaitdved ldam suvernan iti suvarnatvenaive-
tani grhyante oa tu katek@licGpena iti vikalpabuddher

eva badho ua tu evarlipasysplti tadréabhanznurodhena api
na mithyatvem prapaficesys eiddhya®i.T,5.4b.¥.21.9.158.

263, Tena lokapratiyar@neriupens paddrthiEndn vacarswbhsna-

' ~-matratvam eva., T,8.4b,V.22.p.159.

264. Vyavaharicah prapaﬁcah svapessayotkratasatidkaprapaice-
piarvakah . Mayiketvensbhinatatvin ndyikatvEd v& .Svepnadi-
prapafcavet., 5.5,p.351.88s also Erstibhedavida,vadavall,

. 104,
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That is why it is said that a Brahmavédim never sees anything

bad in the world,because for him ever;thing is of the nature

of Brahmaﬂ.geﬁ

The foregoing discussion regarding the distinction between

the jagat and tne samsdra,eloquently sneaks of the exact
position that the Suddhsdveita has fzken regérding the world,

ke world cen not be a bed us real,as has been done by
Ramanujasnor can it pe regarded as unresl as taught by Semkara.
Vallabha therefore tries to noke a compronise by etating the
reality of the world in ifs essential nature and distingugshing
it {rom the samsfra,which is illasory end unreal.When Purasottam
postuletes encther prapsfica,which is relatively mors real,it nay
appear thai the difference between the Suddhadvaita end the
Kevalddvaita is more of emphasis then of substance.lt is
interesting to note here that the {ive pervaus of the avidys

re ,ignorance of the real pature and the adhyasas,both of wbzch
are mainteined by Sefikara.Purusottama's opponent aprears to be
correct in pointing out that in the Suddh@dveita,the ultimate
reality of the world is acceplted as of the nature of Brahmaa,
after rejecting the same from the point of view of the world,

while in Sapkara's syster there i the rejection of just the
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ultimste reality of the world as such.” Can it be said that

Vallabha adnits the theories of Samkara for all practickl

purposes and reises a theistie struecture upon them, instead

of the absolutistic one constructed by Samkara?

(IX) .

Theory of causation-Abheds,

After dealing with importent points regarding Brsahman
and the world,together with the individusal souls,we shall

now turn to the theory of causation as promulgated in the

Guddhadvsita.The theory of causation assumes primary

importance in Indian systems of philosophy because here

%Ee thinkers try to show how the world a8 an effect can be
explained from the principle,that they have accepted.While
the followers of the Sénkhya believe the Prakrti to be

the cause of the universe together with the Purusa,who just
'looks! at it,the Vaibesikes are of the opinion that the

gross forms of the world are all derived from the

26¢.Brehmavide hy advaitZirtham jagato jagedriipens naramarthlka
-satyatn nandyuktibrutisitradibhir nirdkrtya tais

tasys brahmartpena paramarthikasatyat pratlpadya...

lEygvade tu jegatah paramarthikasatyatvanirskarana -
matrena...T.5.4b.V.82,p.140.
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conglomeration of the atbmm,which constitube the original
cause,All the brenches of the VedZnta sgree that the

ultimate cause,the uncaused cause of the world is Brahmsn,
and all except Madhve admit that Brehman is both the

material and efficient cause of the world,

The followers of the S&ikbyas are refuted by saying

that the Prakdrti is inert end thus cannot produce the
267 . .
world.  purusottama says against the Vaidesikes that in
the Vedic as well as Purznic literature we .find that the
grogs cause gives rige to the subtle effects and not vice
versa,This is found in the world also,for the mass of

threads,which ie gposs gives rise to the piece of cloth,

cotton which is a mass causes the thin threads.268We can
not therefore admit that the cause is subtle and is thus

the atoms.The Buddhistic theory of creation,of that which
exists from thet which does not exist,is also vehemently

rejected.The Buddhists contend that it is from the seed,

. which is destroyed,that a sprout is caused.Here also

267.A‘B OII.ii. 1-10‘
268, 5raute paurdne ca deréape sthuldd eve kirsnit stksm .
sya karyasya vibhdgenaddv utpatteb.A.B.P.II.ii.12.
1.6205.
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Purusottema points out that it is only the gross form f-
the ‘geed whieh is destroyed and not its subtle form which

definitely eXiStS-269The world thus is not asatal satts-
rlipa,end must huve Brahman as ite cause,

#While the other sysiems of the Vedéhta say that
Brehmen is the material cause or the upadana of the world,
the SuddhZdvaita prefers the term samavAyikarana or the
inhering cause,Brshman has three aspects,being,sentiency _
and blissjand these aspects are found inherent in the
inert worldly objects,the individual souls and the
Antaryamins,Thus there is inherence of sat,cit and shanda,

That which is inhered in the other is seen as the latter's

essential characteristic, just a5 a pot shows the
escential charscieristics of the clay.The whole world,

whatever may be the internal differences and distinctions,
raveals one comnon characteristic of being or existence;

and we csn say that there is inherence or anvaya of sat

L] T 4 2?0 . L3 -
in the worlid. As sat is of the essentisl nsture of

269, Evell ca éﬁkargﬁév‘épi bIjasthalﬁnéasyaiVOPama?do
na tu stksnanbasya.Tadantasta eva sHksmanbandm
ah <ur TbNEvaL. A, B.P, IT. i1i.26.p.651. :
270, Yo hi yadanvital sa svasmins tadvisey@m pratTtin
‘sBhatte yathd ghat@dih prihivyddipratTtim.Tathatra
sarvan astityadipratitijanakatvdt sadadysnvitam,
AB,P.I.1.3.p.838,
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Brahman,as if the case with cit and @nanda,Brahman is the

samavayik@irana or the inhering cause of everythiﬁg.The
Anvaya or samanvaya is the inherence of that,whieh is neither

adventitious nor saper-imposeé,aﬂd that is why the name and
from or the illusory experiences are not t0 be understood as

inhered. 2" That is why the somaviya of the Suddhddveita is
different from the inseparable conjunction which is called

samavaya by the Vaibesikas,

The word Prakrti stends for the essential nature of the

thing and Brahman can just be called Prakrti in this way;
which therefore means the samavéyikékaga.2V2When we See an
emfthen pot we know that it is mede of clay and thns all

the earthen pots can be known as having the clay as their
essential inhering cauce,similarly when we decide the aspect
of being in one substance,it is known as inhering ian all

the existing substances and so Brahwmen,which has sat as is

271. AnEropitan&gentuksripendnuvrttir eve samevayeh.
A.B.P.1.1.3.p.90,
272, prakrtibabded ca svarlpe ridhah mriprakriir ghatah,
karpasaprakrtih patah ity&diprayogadsr8anst samavayi-
-Kgranam abhidhatte. A.B.P.I.1v.23.p.530,Purusettama
further says that the term Prekrti also stends for the
efficient cause,mn etymological grounds:Prakrsta kriir

yenaﬂ A.B‘P-I- iv'- 23.13.580;




328

273
aspect,is established as the inhering cause, The term
prakrti thus should not necessarily mean the Pradhdna of

the Senkhya because the Pradheba i not a samavayin,

It is quite natural that a question will arise as to

why the word<upéﬁ§na'which is used by other gystems of
the Vedﬁnta,ié not found here,while the term saravaya is
used instead of it.Purusottama says that the word up@dana,
which meens the material cause expresses,that which is
envelOped'by the actions of the agents and which is
censequentiy linited by the same.274The uyéﬂéna is only
a specific state of the samavayin.It is that aspect of

the earth alone which in the fork of a lump of clay or

thresds,linited and worked upon in the process of production,

that can be called the material cause or the upadéna for

the production of a jer or a piece of cloth.So only the

P?% Vatna hyeksmin nytpinge mrdvikaratvanidcayottaram
gervasmping tatsadatlgfe tatha Aanah nritikdyen tat-

‘ ‘~samavay1tva3nanam *ad;éalkaueédpvatjaﬁgad eva bhavati...
" tath® prakrfe’ py ekatra sanmayatve nibcite sarvesu

tatsajgtiyesu sadvik@ratvsjfgnat sati sarvasapavdyi-
tvejliéhan tadrlepratyaksdd eve bhavetiti seti samavEyi-
tvasiddhib.A,B,P.T1.iv.23,p.531,

274, Loke upadanapadena kartririyayd vyaptadya paricchinna-
~gyaivabhidh@nadarbenst. A, B.P.1.1.8.p.118,
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Highest Lord who is not changed or worked upou is the
sanavayin of the world by just onme of his aSpthS.275The
reason thus for the prefevence of the bterm ssmavayin to
the term updddha lies in the adherence of the thinkers of
Bure Monism in the avi@tapariﬁé;{évéda,as difierent from

the generally accepted paripfhavada or vivartavada,

Upad&hsa,says Purusotiame,is twbfold,parinamin and
vivarta.The first is defined as the transformation of the

Upadana, the transformation havicg an equel degree of

id

Ly 2?6 - t -
exzistence., The vivaria og the other hand is the transforme
~ation which hss not an equal degree of existence with the
——y " — 2?’? ’ » o ] hg
updadana.  The parindina csn further be understood as either

vikrda or involving chsge or modification,or avikrte,i,e.

ot
that which doesggmvolve any such change.The former is
illustrated in the manufac%ure of a pot fvom the clay,

while the shanlng of ulffevanf ornemen s OF Gold is an

eremple of the &&tter.In our ordinary affairs of the world,
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R75.Upadenam tu semav@yina evEvasthivifesah.Paricchénnasya
kartrioriyayd vygptasyaive sripindasftradirtpasys
prthivyambesyaiva ghatavatadyunadanafva4arénnat... v
Ata eva bhogavin avikrta eva jegata ekBnbena samavayi,

Pr.p. 31,

276, Perinfinaé ce upadinasamesatizko’nyathabhdveh,Pr.p, 81,

277. Upsdsnasys visamasattako' nyathabhayo viveriah.

Pr.p a2.
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the officient and the instrumentsl csuses are different from

the material cause.Pirusottams does not think it necessary
to believe in the assmevd@yikarana,which is explained by the
veibesikas to be the conjunction of the different constitu-

~ents like the threads in the produection of a piece of eloth.
It may be included in the iGranasamagri.
The followers of the SuddhAdvaite admit the. svikrta-

parinfnavdda in which the cause,even though trausformed into

»

the effects,retains its eseential nature and does not under-
-go any bagie or substantial modification.When milk is
trensformed into curds,it can not be used as milk and
becomes curds only.We cas net prepars tea with it.When

however ornaments are mede of gold,we can use all of them

as gold and the gold remeins gold even though the
distinction between the golden ornaments snd gold is of

the different shape and different vames.They are not

e 278 .
different substances,

The evikriapsrinimsvi&da of Vallubhs cennot he under-

~-stood properly without the Svirbhsva-tirobhEve-vada,which

is one -of the most importent theories of the Suddhadvaita,

298%etha bahusuvarnakaiksfyfn katakekundalaksla$abhrhefire-
divyaktyanddarass tathé...Btendkaradibhedakrts eva tat-
~-tellaukikavaidikevyavah@rabhedo na vastubhedakrtsh,

AB.P.I.iv.23,p.535.,



031

In fact Purﬁgottama exyléins céusality itself as the basis of
the power of“manifestation.znghe avirbhava end tirobh@va can
be exﬁlained as menifesbation and canceslment réspeetively.
The &virbhava can be understood as the pewer of the cause,

which revhls ontside the latent effect which already exists

in the cause;the $ircbhava is that capacity which conceals the
effect which lests ontqzae.28o”he terns. nay ve mderstond
sitiply also as Avirbhavena and ’-sirobbavana thus mea,nmgj just -

. . 1 . . .
manifestation and cancealment. 28 Vlttbﬁ sha in his Vidvan-

-mapdanea explains Bvirbhava as being fit fo be an object of
. 282
eXperience and tirobh3va as being not fit to be an object

of experience.,” aBonh av1zbhava and tirobhava are nowers of
the lord.Purugottema also discusses as to whether any such

powerg or powers are necessary in the cause.ihen a certain

effect is produced from a certain cause or a particular set
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279 Keranatvam cEvirbhivekadakbydihdratvan.Pr.p. 26,

28G . Avih prakatam bhavayati upddansn tahsthen karyam bahih
rreketan keroti y& pimittagata upaaanagatu ca Sakt 1h
58 avirbhSvababdavicyad.fivar tix rah aprakatan bamvnyat
behisthem wBryem upddBnentsh sthipeyati y& Sakbir naéaka-
~gatd sa L1r0bhavaéabuavucy&.AVlrbnavatlrobnavavada.

: Vedavali.p. 191,

281, AvirbhEvatirobhavavala, VEdsvali.p.191.

282. Anubhsvavisayatvayogyats.V.i.p.86.

283, Tadavigayatvayogyatd.V, M.p.85.5ee also the explienation

in 8,S.and Pr.p.26.ff. s ' "
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of causes,we should sccept the power of that cause or ¢suces
to produce that particular)effect.This power can not he
mderstood as the nature or the essence of the cauge,for
neither the nature (svabh&va)aor the essence(sverilipa)can be
avioded end so if we were to understend the productive ..
capacity as either of them,we must admit the productiaavof

a plece of cloth from the threads,whieh are torn to tatters

or that of a sprout from a seed which is burnt.“e should
thus accept the power of production as different from the
escential nature of the cause and also as liable to obstrye
-ction or ddstruction by an exierunal eleman%.gaéThose powers
of production sad its opposite can be respectively called
avirbh@va and tirobhBva.The whole process of causation has
%0 be explained in terms of these two powers with which the
Kighest Lord is endowed,fven the six modifications of
becoming (Bhég%ikéras)as stated by Varsydyani in.ﬁiruktazsﬁ
can be understood in comnection with these two.'Is being
produced! ( jAyate) is related to revelstion alane,so also!is?
(asti)is so related because of thexxsp>iﬂhérence of the
aspect of being.'Is being transfromed!,!grows'and 'wanes!

{Viparinamate,vardhate and apaksTyate)are cownected with both

S it s S Y 5 Mk S s e Vet AR B V5SS S T B NS 2 g R B e At o W e T D st 2 T S —-n-n....wm—.mu.-—.m.-»-—q—u‘--.—...._.__

285, Nirukts.I.2.
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nenifestation and concealment,while 'is beingzggstroyed'

(nabyati)is connected with concealment alone.

The effect thus is only 2 manifestation of the cause,or
in other words,the effect is just a menifested state of the
cause,This being the case,there is essentially non-difference
between the csuse and the effect.287As everything is caused
by Brehman,everytiing is Byrehran.Brshman is revaaled in the
world by its aspect of sat,in the individual souls by its
aspect of cit and in the dntarydmins by its aspeet of ananda,
That is why Brabhman ishﬁ;geribed as devoid of any dualism,
either with those who are of the same type or with those who
are not of the sawe type or with thwme who are in it.288
The individual saulé,which are sentient and eternal,have a
simblarity Him nature msdurerwith Brahman and ave thus
sajatiya.The sajatiyadvaita is illnstrated by Purusottama
as existing in the two different bulle.The inanimate objects

ere vijBtiya because of inertia and ftracsciencyjand the

o X

ifference would be just like thet between a pot and a piece

of cloth.The AnteryEmins are svegsaba,becsuse all the aspects

of sat,cit ead @nande are menifested in them but they are

286. S- S. ppo 350"’351 D
28 r‘;. -A.Bq?.i- iV. 23. p. 534:q

s o

288, fajdtiyavijatiyasvagatadvaitavar jitam, 7,8.v.60,p.113.
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limited and are capable only of limited and defined actiong

the illustration given here is that of the flowers and the

289,

t;ee.‘ Brahman has none of these distinetions,as it 1s

inherent in all the three by its variousaspects,

.Czusation,ssys Purugsottama,can be understood on two
grouﬂds,aﬁvaya and vyatireka.They may be explained as meaning
the invarisble existence of the cause when the effect existas,
end the invariable absence of the effectfin the absénce of
the cause,thns idaplying a relation of invariable. concomitance
between the cause and the effect.invaye rmay also be taken to
meen the icherence of the aspects of the cauge in the effect
and vystireks may be understood as the existence of the cause
over and sbove the effect.zgoﬁhile the first explanation of
the terms and the second explanaticn of anvays leadsfto
the theory of identity,the secaud explansiion of vyatireka is
impprtant from snother point of view.It shows that in the

systen of Yallebha Cod ig not wholly trengformed into the

world end even though it is revesled veriously by its aspects

209.7.5.Ab,V.60.p.113,

290 .K&ranstdgrshacau canveysvystivekau.Teu ca dvividhau.
Svauv«vyapyetdrayavatkaranaSQttve yatsative vabyan
yateattvam auvayah.Yadabhdve’ vaoyam yadabh3vo vyatirekah
Anvayaneam snveayah....K&ryens saha tadavayavadi irlipend-
vasthanan, Vléesenatlrecanam vyatirekah, Karyatirekend-
-vasthdnam.Pr, Po S
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it remains over aﬁd above the world.God is thus in the world

eand yet trenscends the same.This is meant b:y vya’clre{a 1)(e.

vzéesena atirecena.

How can non—dlfierence or identity be @fplalned in the
Suddhsdveita? We have seen +hat in the Suddhddvaita ,Brahman
inheres in the effects,or is revealed in the effects and the
effeéts‘are only gkondition of the cause.Essentially therefore

he effect is one with the cause, just =& the golden ornaments
ere one with goid.Braﬁman is transformed in the effscts without
mdergoing any change or modification.All this cen be accepted,
Bzt even then there are fwo imppiﬁ&nt pointe,which reaulre#
explanation, s we have seen gbove the probiem before a
philosopher ie not merély to show the essential 1dent1ty of
the world with Brahman,buf to explein the world as it is seen
snd experienced by us in its relefion to Brahﬁan.Secgndly,
even in accepting the essential identity and iﬁ‘accep%iﬂg the
difference only of nome and form,thet neme and form which is
surely a change or modification,if sdmitted as real and not
mithys,should be explained in the light of the monistio

doctrine,that hse been propounded,

As we have discussed in the previcus ssction about the

jagat vie-a~-vis the semssra, jegat is real only as a manifestetion
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of Brahmen and not as the world,whizh is separated and
different from Brehmsn.,In that case the reality of the jaget

as jegat,cean not be admitted.Purusottama says the seme thing

when he points ouk that the various forms as seen in the world,

are anly for thw worldly dealings.So the reality of the world

cac not te maintained in the limited aud defined form,in which

it exists,but from the point of view of reality the world is

£91

- . [ . oy . ) v .
non-existent. ~ "The illustrations which are given by Purusottams

to prove the abhede,are still more pointed.The form of z pot
may be different from that of clay,but it fces not mean that
the pot as a substance is distinet from the cley. A wman who is

sleeping or standing or Sitting or walking may have different
_ D . . 238 '

postures,cut the man remains the same. ” e may thus consider

the distinctious as immaterial but eve they real? While

refuting the duelistic theories,Purusottems says that they sre
291, Tesbn rlpandn vyeveh@ran@trarthatvdd ity artdheh.Etena
sidabBrte pretiniyatsrupena jagateh satyetvEbbavo,na
- tu satystvens ripena jagsdabpdva iti bodhitam.AB.R.J.iv.28.

552k

232. Yo vikareh prthubudhncdsr&dih sa vBcirambhsnam vacika-
kriy&tmeke na tu kdrandd vyaisibheddpidakali.Yoth® supte
utthite upovisfe ca puruse vayavavinygsabhedo' to nama-
-Gheyam Wimittikakriy8ysh padsrthasverupabhedandpadaka-
~tvat nfpaiva,Tathd cEtra kvanavasthstusnsiveikarlipya-
-sya vivakeitatved vyaktibheddnadara eva,

AB.P.I.iv,.23.p.535,
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293
only due to the ego and sre unresl., The distinctions even

between things like a pot and a piece of cloth are only mundsne
&4 —_
and hence unregl. Ramanujs ettacks the theory of Atmasvaripa-
-perimdmavada on the same ground of distinctioans,If we believe
in both the enjoyer eand the objects cof enjoyment as the
trensfornationus of the essential naturc of Cod,how cen there be
distinction between them? Purusottsmas replies by restating his
theory of Pure Honism on the sériptural grounds and says that
the svabh&va-vibhza is secn even iff the world on sccount of
the disintegration of powers.(faktivitlesa)this is like a tree,

in which the leaves,flowers,fruits and roots-everything is

-

arl of them have the mity with the seed

295 /
e hugve

ratually differeant, but
so far as their nature(svabhdve) is concerned,

however ssen that the distinctions sre only due to the ego and
\

. . J— . A,
are therefore unreal.ls this the same as Viwvartavads?When Samksrs
szys thst the world is unresl,be rejects the reslity of the

world,as we see it.If that is vivertavida,it may sppear that
it is accepted by the propounders of the Suddhsdvaits also.

Purusottama in fact sdmits this and says that frow the point of

293, pbhimanematram eva bhedo na tu vastava h T.5.4Ab, V.92, @.}59
294.Chetapatasthale tu vyaveharikopdlznakrto bheda ity

gvasteveh,T,S, Ab,V.92.p. 138,
295.A.B.P.11.1.13.p.573.
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view of the world he accepts vivartavaia,while from the point of

. " . . - . 2896
view of Brahman he believes in Parinsmavaia, =

>

Admitting that there is ?aripﬁmavéﬁa from the point of view
of Brshmen,what about the vikarastWe may say that the vikarss
or modificstions ere unreal,but if we went to meintain the
reslity of the world,even in itsessential form, we must admit
a%ﬁeast one kind.of change.The jegat is the effect form of
Brshman,in which only one of fhe three asrects is reﬁéaled and
the other two sre concealed,Similerly the individuel souls are
en effect with two aspects revealed and only one concealed, Thus
there remaine g cubtle distinction betwcen the cause and the
effect, that is betwesn the coause with all the aspects fully
menifested end the cause with the panifestsiion of one or two
aspecte,Thus a chenge iu the state of the cause can not be
refused on any grpund, The opponent of Puruscitems correctly
points out that even in the Avikrtaperip@mavada,the change of

the avastha{hirvevestha-anysthabhdverlipa-viksra) renains,

Purusottams seys that the cheange in the state of the cause

is not egual to the chauge iu the substance and therefore there

206 .Evan ca antarBsrstim predl vivertopidznatvem dlimasrstim
prati parin@myup&dsnatvenr brshmanas iti niscayah.

Srstibhedsvada. VadEvall.p.113.
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is no harm in  adnittiog 15,2744 another place when the
theory of Bhasksra is seversly criticised by VééasPati Miéra,
Purusottama defends Bhaskara by pointing ouf that the
differencé‘betweeﬁ the two orvaments of gold, is due to the
differesnce beilwesn their respective con&itidns.?hgs that, which
is eonditianed,is different as well as noﬁ~ﬁifferéﬂt from that
which conditions,according as we look to them from the point of

view of the different conditions or of the oneness of the

substence, Thus nos~differsnce does not necessarily mean oneness,

and the bheda caa be admitted bogether with the sbheda,2%Sfhus

the unity of the cause and the effect is tolerant of the

 ar . Y 299 . . ,
difference and this ie Tslatamya. ““The bheda which is thus

. . 00
accepted is due to the desire of God,  The powers of &virbhiva

and tirobhZva should also be understood on the basis of the

297, Tethd ce cadhidugdhany&yena sverlpasyas gandhadigundnam
canyathabhave evatricrabhyavikaratvensbhipreyate,na tu
sahkhyanyathabhdvo’ pi. tathdtveneti karyabrutysnurodhsd
algikriyate. A B.P.1.iv,23,p.538,

298, ABJP.T.1.3.pp.98-98,5¢e also Bheddbhedasvarfpanirnays.

, vadavall,

299. Bhedasshisnur sbhedas tE@dFtmyem. S5.8.p.149.

300. Bhedasshisnuif cs bshu sysn $rajiyeya itTechiyan tad-
-vy&parabhiitabaktivibhagena.Pr.p. 29,
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desire of 006.301That is why Purusottame Ssys that in the
Suddhadveita the samavdya is not different frow tadstmya and
the samavayikdrana is that ceuse, the effect of which is
produced depending upon the csuse in the relationship of

- - 302 . o . .
tal Ftuya. ~ “Thus we may say that the Suddha-advaita is the

ssme u8 Aiechiks-bheds-abhede.

(X).

sadhanas and Phela, ’ (

. At the very outset it is necessary to make one point clear,
so far as this section is concerned.In the beginuing of this
’ ~

chepter we have shown that Purusotisma's eontribution to the

SuddhEdvaita is painly on the philosophical side of the system.

Though Purusottema hes commented upon endindependently
written certain tracte desling with the practicsl sidéd of

the system,such as the belief in devotion as the highest mesns

of liberation,or the divisions of pusti,previhs end marydia,

%1, Even saty asmin kele’smin debe idam karyam evam bhavatv
itIcchavisayatvan Avirbhavah, tedda tetra tatha tan ma
bhavaty itiechaviseyatver tirobhavah.s,S5.pp.115-176,

2, Tetra tadBtmyasasbanihena yadsdraysm kiryem bhavati tat
semavhyikfranam. Pr.p.27.also:. 410 na ssnaviyes tadatmys-
tiriktah.vr.p. 2%, aleo: Yedyapi siddhants seravdvo natirike-

tes tathdpi tFdstmyssyaivs napantaran $4d.7T,S.4b.V,27,
¥p. 68-69,
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or the'desirability of renuncistion,ete,If however one wents
to get o comﬁlete pieture of these teachings,one should read
the works of Gokulandtha and Harir&ye rsther than those of
Purusottama.in this section therefore,ws have not treated the
topics of s&ihanss end phala fully,but we have tried to give
only those points which deserve special notice in our study

of Purusottsma. -

lioksa according to the absiract speculations of the
idealists of seme of the Upenisads and accoraing to Semkarsa is
the liheration from all the evils and miseries of the world,
That the world is s venue of woe has beer sccepted by almost
511 the religious teachers end philosophers.Hence émameipation
is definitely devoid of miserjes, But is it full of joy also?
Harpiness and misery are relative terms and so,as ergued by
the sbsolutists like Sankara,if we accept happiness or joy in
the libersted state,ths unhappiness will also be admitted from
the bsckddoor.Hence mokss should be understond as totsl absenée
of miseries(ﬁtyants—du@kha—abhé@a).Naturaliy this could not
eppeel to the people at lavge.lb is not enough that liberatian
is just an sbsence of unhapgiﬁess.This‘is culy 5 negative -

. aspectg.There must be something positive also,s0 a8 to give
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solsce to the suffering mortals.Purusottame rejects the

idea of relativity eud says that there is full bliss and
bliss alone in tne state of moksa.Brzhman is dnandamaya
because of the @nsndepracurya.When we say that the sun is
full of light or that the summer days are full of heat or
that the monsoon nights are completely dark,the opnosites
of light,heat znd darkness are‘respeetively subleted

‘by perceptual experience and cannot be understocd as

N X - 303
existing even in s winimunm degree, OtBrahmaﬁ is. thus full

of bliss and there is not sn iota of its opposite in it.
Even sc liberation is also full of joy and not mere

megation of miseries,

Con fod be obtained? If/just argue thet the sttein-
ment of anything can be accomplished only when that thing

is different from cne who obtains it,and that the relation-
-ghip between the limited jiIva and unlimited God is that

of oneness,who is 1o be obtzined by whom?That is why

s . . . ..., 304
Sawkers ssys that mokee cannot be obteined,it is,

303.1.0ke’ pi pracursprakfézh gavitd prabhiitssentipo nida
-gha-divsso' nlhakramayl verssdvibhaeverl bahudheno
vaibravans itysdivEkyséravene pratiyogindm tamshéaitya-
prakasedsridrysnem pretysksato tadhena. tatrs tadelpe-
-tvabaliksys snudeyst. A.B.,P.I.1.12.p.158,

Q :u-‘\. 3 — kd »

“QQ-CfJEamKara—bha§ya.I.1.4,11.1.14.
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This however is not the p091t10n that Gsh be accepfed by -
the followers of the Buddbsdveits,If (6d ‘is not to be
obtained ,inothing is to be done for it,then what is the
use of all the talx of devotion and discipline?Puruscttama

says thet the attainment is possible owing to the svirbhava-

-tirobhave,depending upon the will of (od.As regerds the

3,

oneness or non-difference between the two,it is the

»

individusl soul,who is one with Brehmen and not vice versa;
and s0 the son-difference does not come in the way' of

08
R N
prapel,.

fud

The sttainment of the Highest Lord means the Sarvatms-
~bhEva or the Brshnabhava with the realizetion of the
pregence of Brehman everywhere.It is explained by
Purusottama ss the flashiag of Brehmen preceeddd by the

T et - - 206 . ,
revelstion of the attribuies of Brahman, ™ The highest
kind of liberation however is the sgyujya,which i the

result of the Pusti-bhalti,Furusotiens gives an etymolo-

307

-gicel erplsuation of sdvajya as conjumction,™ 'I{ is

- — - -

205 Ananyatvam u bzvarad rakeals nyqyena vrehmanal sakabdj
jivesya na tu jivasya sukZéad brohmenah iti tasydpi
praptipratibandhakasvabhavat, A B, P 1.1, 11, p0.178-179,

306, Brehmabhavab ca svesmin bratmedharmavirbh&vaplirvaka-
~brshmasphurtiripa eva., A, B.P.1.1.29.1.2623,

307.5sha yunaktTii sayuk,tadbhavah sayujyam iti yogah,

‘ T.S.Ab. V. 13.p.48.
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the eternsl enjoyment in the compeny of Krsas,
(tod,secording to the Suddha@veits,is not okly

Szdhyarima but even S&ihensrlpajeven the means Tor his

]

reslization are of the essential nature of God,They are

also the aspects of God,Purusottams says this on the

etrength of the Purugastkte and the explanstion of it
i
in the second book of the Bhagavatd.BJg

The Upasangs, given in the latter pert of the Vedie,
literature are not for the purificstion of the migd,as
has been made out by Samicars and his followers,These

meditatioaus on the other h ndﬁ 1nform us of the greatness

of fod and thus pave the wsy for devotion, QD“Once the

Rrehmangness(Bre hma%va}is established there is not

mach of distinction between knowledge and meditation,

because either of them iz brought about by ezperiegee
and both require a commor mental faculty.The difference

mey however be found out by pointing out thet meditations
8u8 T, S, Ab.V, 3.5, 5.
309.UdgTthedisaryaiyvpesansdyr hattetprekorancktam
vhalep tena fenopdsyens diyate.Tegdn ca pratikatve~
-na fatkrtaphaladanan pilarfipanahatnysn eva prati-
~-paditan bhavati.J2xte ca sghdtmye tatra bhaktih,
T.8.Ab. V.12, 1. 45,
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require the superimposition. of the attributes of one upoﬁ
something else.Even if we sccept 1%, the superiﬁpositien is
alweys of 1tbe atiributes of the superior upon the inferior
ané not vice §erSa.Tbe attributes of the cause ere super-
impesed upon the effect.Onece this is conceded,even though
knowledge and meditation &ay be distinguished with regard
to their forms,it should be accepted that both lead to

the same result.There is thus no difference between the

two in their cepscity to produce the result.310

A £

V)]

regars

o]

e threa paﬁﬁé of esction,knovledge and
devotion, the Suddhsdveila f¢ position is that of meintein-
-ing the superiority of devotica to the otber two.Vellabha
snd his tcllowers have given meny srgumente in their
support.The path of knowledge leeds to the segmma mukti,

while thet of devotion to the nirguna moksa,Xnowledge,says

L"l'

Purusottans,presupposes the existence of -

L

he guslity of
altve in the ceeker of sslvaetion and co the liberation

thet results cennot be without it;the nirgun# mukti cen
) C s .3

result only by means of bnaktl.‘ll

Af ter Vellabha,Purusotiama enters into the discussion

of the term Phakti.The bsse (prakrti)and the effix(Pratysya)

-~ -~ . BN W W RO O A L W B A B o W A O U " W4 Vot GO b W W S R AP W A W U A S e e M O G i S S B e o0 A

310.A,B.P.T.1.20.p.232.
311°T.L1.'\b V } .P;ﬁl
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express the seuse when combinedjout of these two,the

affix is principal Here the affix whlch is capable of
connoting the rceueral meaning of the root,mainly expresses
the devotionsl action{ bnaganakrlya},WﬂeL joined with the
root bhaj.Tast action is of the nature of service or seva,
he term sevd,as foand in useges like strisevs ,au8adhasevy,
ete.has g conventional meaning of a Specific bodily
activity preceded by either econstancy or continuity, ss
thic would imply some unhappiness due to the strain,that
the body undergoes,it cau not be called a purusartha,for

which one should try.Service should therefore be preceded:

-

bty love.Thas the orincipel connotation of the affix is
'love' and the bodily efforts which are subordinate,are
meant by the base.So the combirsztion of the base and tne
" affix resus premasevﬁ.slﬁ
Love or sueha is explained 88 a specific atiribute of
the self or the mind,snd is not o desire,or knowledge or
effortS.Slthakti is & rasa and this love to the object of
devotion should uot be mieerstuod a8 ordinary erotie

sentlment which ig just an appesrance of the love 1o oA

snd is thus far inferior to it.That is why Purusotisma efter

3’ Sn Ao V,.22.p. 7uh
13o¢ﬂeha bahﬂdHO nensso v yohyo dharnsvid fe8ah.5.8,p.7



347

Vallabha tekes pains to tesch sense-coutrol as an essentisl

.. ' . .314
prereguisite of a seeker of God. 1

w’

A very importamt contribution,that the Suddhmdvaite has
nede 0 Indien religious thought,is the Pustim&rgs.The
distincticu between the Pusti snd the Harysdd hes been given

in detzil by leovt all the scholsrs of the Suddhﬁdvaita

kL 1 J » 'Jj » ———r i

incloding Purugottems,  The Pustisdrgs deperds solely upon
() “»

tie Grace of the Lord.  The Grace of the Lord {Anagraha)

is8 a separate attribute,it is not just the desire to give
fruit,nor the desire or effori %o ward off the miserien of
others.It does not meen knowledge eithor.It paves the way
to the desire of the Lord 1o give fruit or His aeceptance,

rt
and ie the cause of ievotlaﬂ.Bl’

(XI).
Conglusion,

Je have in the foregoing pages discussed the important

AY
o0

tenets of the Quauhadvaita a® szpounded by Purugotiama

314,7T. 5, Ab. V., 238, Up.lStéa-}BG.

315.5ee Pusti-praviha-mary&ds,with veriocus conaenteries,

316.Posanem tadenngrahsh.Bhigevats.I1.x.4.

317.Pasnat svikarspheleditedprayo jaksm krpfparaparyayam
dhermanteram eva...88 ca bhokiyupadebasyeva bh kter
apl kEranam.,Purusotisma's comewentary on the Pushi-
-prevahs-marytdd. V.2, '

N
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explained by Purusottama is not aad cannot ne different

from thet taught by Vallabha,tbere is a clear difference
#f the approach of the two,As we have already stated,

Vallsbha's leconic style and interpretative method left

very much to be understood and assumed,f clear exposition
of the %uddhéﬂveita>was badly needed and it was supplied by
Purugottama.?ufugottama however gives not just an exposi-
~-tion,but an anplysis and s comparstive study,thus asrriving

at some very important conclusions,which we have attempted

to presendg in this éhapter.

For understaunding these conclusions better,we\should
see the whole course that Indian Philosophy has tsken in
the course of centuries,While the Upanisads gave various
thoughts in verious ways,the trend of abstraction and

negetion was faken up by the Bulddhistic idealists,who
taught the Vijfiduavads and the éﬁﬂyav@ﬁa.éaﬁkarécﬁrya
gave a poéitive shape té that trend by ﬁostulating the
pure being snd adyocatingbthe unreality of ths world in
its nltimate sense.Samkers wes the mester of strictest
~logic snd so sttributed all the relstionship to Eéyé}
he fraukly adwits thet bt is sell inexpliceble,Bven though

Senkera hes vehemently denounced the Buddhistic theories,
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he has equally vehemently repudiated the dmslism of the

Ssnkhys or the atomic plurslism of the Vsiéesika,For him

Monism cen not be coipromiSed in any way with duslism or
pluralism,This however gave a severe blow to gll thet was
emotional snd religious,for religion wants heart nore than
hesd, fgain the pbbiticel enslavement of the Hindus
required somefhingﬁupon which they eonld fall back and
from which they could get solace,This led to. the reinforce-

-ment of the cult of devotion,which was alreedyppularised

by & host of Alvars,Atlempts were made to bring in this
pogular element into the Vedanta,This however wanted a
clesr recognition of the reality,the ultimafe reality of
the dual,the devotee and God,People wefe unable to stand
the devastating doctrine of the falisity of the world.
Monisﬁ had to be compromised with duaiism.ﬁéhéhuja quali-
-fied it,M=dhva asccepted dualism.aldne,ﬁhﬁskara end
jiinbFrke fmsx tried to combine the two.RFmRunjs snd
Riibérka lean more towards dualiémQVallabha was convinced
-that the teaching of the Upsnisads and the Brahmaéﬁtras
is definitely of Wonism;but he was san equally srdent
devotee and Vaisnave,He thereupon promulgatéd the theory

of Pure Monism end reteined the individuality of the



jivas end the reality of the world.How can this be

possible?Purugottena’ s enalysis leeds him to the theory

of Tadtuya.He finds that if the reslity of the world,
even as a revelation of one of the aspects of God,is to
be retained,the bhede will have to be tolersted,Abheda

is here not the outright rejection of the bhedasit allows

a.
the aicchike bheds.The Taddtmya repltion subsists hetween
Brehwen and its dharmes,Brsohwen end the jivss,Brahmen snd
the world,This is where Purugctbama ar#ﬁ%es.?uru§ottama

is credited with this exposition by no less an authority

then Giridhare, o1

Viewed in the light of the above remsrks,it will be
cleer thet the Suddhmveita has tried o besch Homism
without secrificing the interest of the cult of bhakki.
It is more edvaitic than the systems of Ramdnuja,Bhiskara,
or Wimbsrka,end ig more positive,if not duslistic , then

~that of Setikera.The Suddhmveita should therefors be

callec 'Bositive Idealism'.

315.Bhedsbhedapratitis tu madhyamﬁn%m prakiviita,
AtoM hi medhyamal paksal Suddliadvaitsnurodhateh,
Bodh&ys bshuséndarbhe Cosvamipurugottamaih,

Srimadscaryacsrenair yatre kutrapi darélndh
. uﬁdhaaveltamartanaa V. 34~36, hppendix, 8 Suddhadvaite-
siddhan tapradipa.p. 226. ‘



